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A Note on Process

This book is concerned with how we remain human in an age of
increasingly powerful technologies. It would feel disingenuous not to
acknowledge that Artificial Intelligence has played a role in its creation.

Al has not written this book. The experiences, reflections, and insights it
contains are my own. But I have used Al as a conversational partner while
writing - to help me clarify tone, notice when language becomes overly
abstract, and distinguish between description and lived experience.

At various points, I have asked questions/issued requests such as:
. This is the tone I'm aiming for - does this paragraph hold it?

. I want this experience to be relatable, does it seem too esoteric?
. Am I moving away from experience into interpretation here?
. Find current research on this subject.

. Check the following section for grammar.

In this sense, Al has functioned as a reflective surface rather than a source
of meaning. It has supported the shaping of language, not the generation
of insight. This distinction matters. Artificial Intelligence excels at pattern
recognition, organisation, and linguistic fluency. Transpersonal
Intelligence, by contrast, arises from lived experience, relational presence,
ethical discernment, and the capacity to remain open to what cannot be
fully explained.

This writing is not encouraging the rejection of Al, but an attempt to
spotlight the importance of knowing where its usefulness ends - or should
end - and where human development must continue on its own terms.

When I'd finished writing the book, I posted it into ChatGPT5 and asked
for its opinion. The response was a listing of all of the ‘Core Strengths’
and then the ‘Core Issues,” - warnings of ‘Repetative Patterns,” the need for
a ‘Stronger Developmental Arc’ and advice to ‘Establish Your Authority
Earlier” Then an offer for a complete re-write to fix all of these failings. I
agreed to this rewrite to see what returned. A clincially clean version of
was now avialible, but, there was something missing from this Al
approved copy, not easy to pin-point but definitley lacking a certain
someting. So I decided that the usefullness of Al had ended a step before
and to write on my own terms, the version below. The messy, repetative
and wonky human version.
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PROLOGUE

It was a warm afternoon outside Athens.

The city walls lay behind them as two men walked slowly along a
dusty path leading out toward the countryside. One of them was
young, energetic, and clearly pleased with himself. Tucked under his
arm was a carefully rolled scroll. The other, less young, less
energetic, walked beside him barefoot, moving with an unhurried
ease that made it seem as though time itself had slowed.

The young scholar had spent the morning studying a newly written
speech by a famous thinker. Written speeches were becoming
fashionable in Athens. Ideas that had once travelled only through
conversation were beginning to appear on scrolls, copied and shared
among those eager to study them.

Phaedrus takes the scroll from under his arm, pulls open the curled
sheets and begins to read as he walked.

“Ah, reading again,” says Socrates with a small smile.

Phaedrus laughes. “It is a remarkable speech,” he replies. “So clever
that I could not leave the city until I had read it through and now I
need to read it again.”

Socrates glances at the scroll thoughtfully.

“Then perhaps,” he says, “you might read some of it to me as we
walk.”

Phaedrus needed little encouragement. He begins describing the
arguments contained in the text, clearly impressed by the precision
of its reasoning;

Socrates listens patiently as they continued along the road.

Before long they reach a quiet place beside a small stream. A large
plane tree spread its branches overhead, casting a wide circle of



6 of 332

shade across the grass. The air is cooler here, and the water flows
gently beside them.

Above the tree branches comes a constant sound - the steady
chorus of cicadas singing in the afternoon heat.

Socrates sits down beneath the tree and stretches his legs
comfortably in the shade.

“You have managed to lure me out of the city,” he says to Phaedrus,
glancing again at the scroll. “And all because of that speech you are
carrying,”’

Phaedrus smiles. “Surely even you must appreciate the value of
written words.”

Socrates tilts his head slightly, as though considering the idea.
“Perhaps,” he said. “But writing is a curious thing.”
For a moment he listens to the sound of the cicadas.

Then he says, “Do you know the story of how cicadas came to
exist?”’

Phaedrus shakes his head.
Socrates gestures upward toward the branches.

“Long ago,” he says, “before the Muses were born, human beings
lived ordinary lives much like our own. But when the Muses
appeared and music entered the world, something extraordinary

happened.

“Some people became so enchanted by the beauty of song that they
forgot everything else. They sang continuously, captivated by the
music, until they neglected to eat or drink. Eventually they died.”

Phaedrus looks up at the insects in the tree.
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“The Muses were moved by their devotion,” Socrates continues. “So
they transformed those singers into cicadas. From that moment on
they could sing forever without needing food or drink.

“And the Muses gave them a task. The cicadas would watch human
beings and report back about who honoured the arts and who did

not.”

The two men sit quietly for a moment, listening to the steady
rhythm of the insects above them.

“It seems,” Socrates adds with a faint smile, “that they are watching
us now.”

Phaedrus laughes.

“I hope they approve of our conversation.”

“That may depend,” Socrates replies, “on what we say next.”
He nods toward the scroll.

“You believe writing makes people wiser.”

“Of course,” Phaedrus said. “It allows knowledge to be preserved
and shared.”

Socrates nods his head slightly, “Yes, perhaps,” he says. “But
wisdom rarely travels so easily from one mind to another.”

Then he pauses for a moment.

“Years ago,” he continues, “I once asked a very wise woman named
Diotima about such matters. Ah, she was wiser than most men 1
have known.”

Phaedrus raises an eyebrow.

“A philosopher?”

“Something like that,” Socrates says with a small smile. “She
beleived that understanding does not appear fully formed. It grows
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through conversation, through questioning, through the slow
unfolding of insight between people.”

Socrates picks up a small twig and traces a line in the dust.

“She once told me that knowledge cannot simply be given. It must
be born - much like a child. The task of the teacher, she said, is not
to fill the mind, but to help bring forth what already lies within it.”

Phaedrus looks into the distance as he considers Socrates’ claim,
then swings his head towards Socrates, “that sounds like your own
method....”

Socrates laughs softly.

“If it does,” he replied, “perhaps I learned something from her after
all.”

Socrates leans back against the trunk of the tree. “I once heard a
story about the invention of writing...long ago, there was a god
named Theuth, a brilliant inventor who delighted in creating new
arts and sciences. Among his discoveries were numbers, astronomy,
and calculation. Eventually he brought these inventions before the
Egyptian king Thamus so that the king could judge their value. One
by one, Theuth presented his creations. Some the king praised.
Others he criticised. Finally Theuth presented what he believed was
his greatest discovery of all - writing,”

Socrates pauses and then goes on, “This invention, the god said
proudly, will make people wiser and improve their memory. With
writing, knowledge will never be forgotten. The king listened
carefully, then he shook his head. You are the father of writing, and
like many inventors you are too fond of your own creation.

Instead of strengthening memory, the king warned, writing would
weaken it. People would come to rely on written marks instead of
cultivating memory within themselves. They would encounter
written knowledge and believe they understood it, even when they
had never examined it deeply.
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Writing, he said, would produce not true wisdom, but the
appearance of wisdom.”

Socrates paused.
Above them the cicadas continued their singing,

“Written words,” Socrates said after a moment, “are like paintings.
They look alive, but if you ask them a question they remain silent.”

Phaedrus had been intently looking at Socrates throughout the
telling of the story. But now he slowly looks away - as if
contemplating something he had not thought of before.
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INTRODUCTION

For Socrates, wisdom was not something that could simply be
stored on a scroll.

It had to develop within the person who sought it.
Socrates never wrote anything down. Instead, he spent his days
speaking with people - questioning, listening, and encouraging them

to examine their own beliefs.

He believed that the highest knowledge was not written on paper
but, as he once said, written in the soul of the learner.

A written text cannot respond.

If someone misunderstands it, it cannot correct them.
If someone challenges it, it cannot defend itself.

It simply repeats the same words again and again.

True learning, Socrates believed, required something more alive than
this.

It required dialogue.

Through conversation, ideas could move and change. Questions
could expose hidden assumptions. Understanding could deepen
gradually through reflection.

As we know, writing would go on to transform the ancient world.
Over the centuries it allowed ideas to travel across continents and
generations, preserving philosophy, science, poetry, and law.

Yet the question lingers quietly beneath this transformation.

What happens to human thinking when knowledge moves outside
the mind?
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Over two thousand years later surgeon Leonard Shlain would spend
years studying the human brain and then became fascinated by the
different ways the two hemispheres of the brain process the world.
He realises that both forms of awareness are essential. Yet also
begins to wonder whether the tools a civilisation uses to
communicate might gradually favour one mode of attention over
another.

In his book, At & Physics, Shlain puts forward the theisis that
visionary artists had anticipated many of the great ideas in science
through image and metaphor, prior to their expression in numbers
and equations.

In another of his books, The Alphabet Versus the Goddess, he proposes
that the spread of alphabetic writing did not simply record human
knowledge - it gradually reshaped the way people thought

Shlain then suggests that the consequences may have been even
deeper than Socrates imagined.

Before writing became widespread, human cultures relied heavily on
storytelling, memory, ritual, and imagery. Knowledge lived in the
voices of storytellers, the movements of dancers, the symbols
painted on cave walls, and the myths carried from one generation to
the next. These ways of knowing were often rich with images,
metaphors, and stories that connected people to the rhythms of
nature and to one another.

Alphabetic writing introduced something different.

Instead of pictures and stories, it relied on small abstract symbols
arranged in linear sequence. Letters represented sounds, sounds
formed words, and words formed ideas. Over time this encouraged
a new kind of thinking - one that was more analytical, more
structured, and more focused on abstraction.

Plato, through Socrates, expressed suspicion toward the emerging
technology of writing, suggesting that writing is a representation of
spoken language, and that speech itself is already a step removed
from the living thought of the speaker. In this sense, written words
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become a “representation of a representation” - twice removed
from the truth held in the mind of one who truly knows.

Yet this view rests on an important assumption: that speech is the
primary and most direct expression of thought. In practice, writing
can sometimes emerge directly from inner experience - particularly
in reflective, poetic, or altered states of consciousness - where it
may even carry a closer resonance to lived meaning than spoken
language.

What writing lacks, however, is not proximity to thought, but
relational presence. Unlike dialogue, it cannot respond, adapt, or
participate in the unfolding of shared understanding,. It preserves
insight, but does not complete it.

However, philosophy, law, and science flourished in this new writing
environment which allowed arguments to be carefully constructed,
preserved, and examined across centuries. It made possible the kind
of sustained intellectual reflection that helped shape Western
civilisation.

Yet some thinkers have wondered whether this shift also changed
the balance of human consciousness.

In the words of Socrate’s contemporary, Sophocles - “Nothing vast
enters the life of mortals without a curse.”

In his book, The Master and His Ewmissary, psychiatrist and
philosopher Iain McGilchrist also argues that the two hemispheres
of the brain attend to the world in different ways. One mode of
attention tends to favour analysis, categorisation, and abstraction.
The other is more attuned to context, relationship, and the living
complexity of experience.

Both forms of awareness are essential. But cultures, like individuals,
can sometimes lean too heavily in one direction.

Seen in this light, the spread of alphabetic literacy may have
encouraged the growth of analytical thinking that helped produce
many of the intellectual achievements of the modern world. At the
same time, other ways of knowing - those rooted in symbol,
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imagination, and lived experience - gradually receded from the
centre of cultural life.

Whether or not Socrates foresaw such changes, his question still
echoes today.

We now stand at the threshold of another transformation in the
technologies that shape human thought. Artificial intelligence can
generate language, analyse information, and solve problems at
extraordinary speed. Once again, knowledge is moving further
outside the human mind - this time not simply into books, but into
machines capable of processing vast amounts of information.

And once again the same question returns - what happens to human
thinking when knowledge moves outside the mind?

If writing once reshaped the balance of human cognition, the
emergence of digital intelligence may represent another turning
point. As machines increasingly perform the analytical tasks that
modern civilisation has long prized, a new possibility begins to
emerge. Perhaps the uniquely human challenge of the coming
century will not be to compete with machines in calculation or
analysis. It may be to cultivate deeper forms of awareness - forms
of intelligence rooted not only in information, but in consciousness
itself.

Will these new tools deepen human understanding? Or will they
create new forms of the appearance of wisdom?

If the coming age is to be a digital civilisation, then the challenge
before us may be the same one Socrates recognised long ago.

Not simply to become more intelligent - but to become more wise.

Perhaps the future will require something that at first sounds like a
contradiction.

A Digital Socrates



15 of 332

Chapter 1

The Balance of Human Awareness

If Socrates’ question about writing anticipated the externalisation of
knowledge, thinkers such as Leonard Shlain and Iain McGilchrist
invite us to consider something deeper: that the tools a civilisation
uses to think may gradually influence the balance of its awareness.

Human consciousness appears to contain more than one mode of
understanding the world. One mode tends toward analysis,
structure, and categorisation. It seeks clarity, order, and control. The
other is more attuned to pattern, meaning, relationship, and the
living complexity of experience. It is the mode in which images,
symbols, stories, and intuitions arise.

Both forms of awareness are essential. Civilisations flourish when
they remain in dialogue with one another.

Analytical thinking allows us to build systems, technologies, and
institutions capable of organising large societies. But imaginal and
relational forms of awareness open the door to creativity,
philosophy, spirituality, and the exploration of consciousness itself.

When these two ways of knowing remain balanced, cultures are
often capable of remarkable creativity and depth. Periods of
scientific insight, artistic flourishing, and spiritual exploration
frequently arise together.

Yet the balance is rarely stable.

Throughout history, societies appear to move through cycles in
which one mode of awareness becomes more dominant than the
other. Periods of imaginative expansion can give way to eras focused
on order and control. Times of cultural experimentation may be
followed by attempts to restore stability through rules, systems, and
institutions.

In this sense, the story of human civilisation is not simply a story of
technological progress. It is also a story about the shifting balance
of consciousness itself.
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This pattern becomes particularly visible when we look at the
cultural transformations of the twentieth century.

For a brief moment, it seemed as though the imaginal and
exploratory dimensions of human consciousness were returning to
the centre of cultural life.

Then, almost as quickly, the mood changed.

One of the most striking patterns of the twentieth century suggests
that societies can drift away from this integration. Periods of
heightened imagination, spiritual exploration, and expanded
awareness can emerge - only to be followed by attempts to reassert
control through systems of order, measurement, and bureaucracy.

Looking back at the latter half of the twentieth century, many
historians, philosophers, and social critics have noted that something
like this appears to have happened. The 1960s opened a remarkable
period of cultural experimentation and expanded consciousness,
touching everything from psychology and education to spirituality
and science.

Yet by the following decade, the tone of society had shifted
dramatically toward regulation, managerial thinking, and economic
caution.

To understand how this happened - and why it matters for the
future of human development - we need to look more closely at the
decades surrounding that turning point.



17 of 332

When the Future Opened and Then Closed

The 1960s Expansion and the 1970s Contraction

For much of the twentieth century, Western societies lived with a
powerful sense that the future would be radically different from the
past. From the 1940s to the late 1960s, technological optimism was
everywhere. Scientists imagined nuclear energy powering entire
cities. Engineers designed supersonic transport and permanent
space stations. Futurists spoke confidently about interplanetary
travel, artificial intelligence, and revolutionary transformations in
medicine.

Yet somewhere around the early 1970s, that sense of momentum
began to falter.

Technological progress did not stop entirely. Computers advanced.
Telecommunications expanded. Digital technology transformed
everyday life. But the character of innovation seemed to shift.
Instead of large-scale transformations in energy, infrastructure, or
space exploration, much of the new innovation took place inside
screens and financial systems.

In a widely discussed conversation titled Where Did the Future Go?,
anthropologist David Graeber and entrepreneur Peter Thiel
explored this shift. Although they disagreed on its causes, they
shared a striking intuition: technological progress appeared to slow
after the 1970s. Modern societies, they suggested, had become more
bureaucratic, more risk-averse, and less imaginative.

To understand how this happened, however, it is helpful to step
back one decade eatlier - to a moment when the future seemed
more open than ever.

The 1960s: A Civilisational Opening

The 1960s were one of the most unusual decades in modern history.
Across the world, established assumptions about society began to be
questioned. Governments, universities, religious institutions, and
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cultural traditions were challenged in ways rarely seen in previous
generations.

The decade saw an extraordinary convergence of movements:

* civil rights struggles and demands for social justice

* anti-war activism and critiques of state authority

* environmental awareness and ecological thinking

¢ the human potential movement

* new forms of art, music, and expetimental cinema

* renewed interest in myth, symbolism, and archetypal psychology

* exploration of meditation, Eastern philosophy, and contemplative
traditions

* scientific and therapeutic research into psychedelics

* experiments in education and communal living

Taken together, these developments suggest something deeper than
political protest or generational rebellion. They indicate a broad
cultural opening in consciousness.

Individuals began exploring altered states, symbolic perception,
spiritual traditions, and new ways of understanding the mind.
Questions of meaning and experience became as important as
questions of social order.

Psychology itself began to change during this period. Humanistic
and transpersonal psychologists - including Abraham Maslow and
Stanislav Grof - began studying mystical and peak experiences as
legitimate aspects of human psychology.

Art and music reflected similar explorations. Psychedelic visual
culture, experimental film, and new musical forms explored
perception, symbolism, and inner experience. Popular culture
became fascinated with space exploration, cosmic imagery, and
altered states. The decade produced an explosion of creativity.

A Shift in Cultural Attention

In his work on hemispheric cognition, McGilchrist argues that the
two hemispheres of the brain attend to the world in different ways.
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The right hemisphere tends to perceive the world holistically,
responding to context, relationship, metaphor, and lived experience.
The left hemisphere, by contrast, specialises in abstraction,
categorisation, and control. It prefers clear rules, measurement, and
predictable systems.

Healthy cognition requires cooperation between the two.

But cultures, like individuals, can sometimes become dominated by
one mode of attention.

From this perspective, many cultural features of the 1960s reflect a
temporary resurgence of right-hemisphere modes of awareness:
fascination with nature and ecology, interest in spirituality and myth,
artistic experimentation, and an emphasis on direct experience over
rigid authority.

Imagination and symbolic perception briefly re-entered public life.

Yet such periods of openness can also feel destabilising to
institutions built around predictability and control.

The System Responds

David Graeber argued that the upheavals of the 1960s deeply
unsettled many institutional leaders.

Mass protests, radical political movements, and anti-war
demonstrations raised fears of social instability. At the same time,
rapid technological change created anxiety about automation,
unemployment, and large-scale disruption.

One widely discussed expression of this anxiety was the book,
Future Shock, which warned that societies might struggle to cope
with the speed of change.

Gradually, many institutions began to prioritise stability over
experimentation.
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Rather than encouraging further cultural transformation, systems
increasingly focused on regulation, risk management, and
administrative control.

The decade of the 1970s marks the beginning of this shift.

The cultural shifts of the late twentieth century were not only
visible in economics or politics. They shaped everyday life -
including the way children were educated.

My own educational experience in secondary school in 1975 was
probably similar to that of many secondary school students today.
We moved from classroom to classroom, presented with fragmented
subjects that changed every hour. The emphasis was
overwhelmingly analytical: reading, writing, memorisation, and
examinations. Creative subjects such as art and drama occupied only
small corners of the timetable.

When it came time to send my two sons to primary school in the
early 2000s, I discovered that very little had changed.

My oldest son refused to comply with the system almost
immediately. What followed was a long search for what we thought
might be the “right” school. That search eventually failed, and for a
time we moved to the United States where we began
homeschooling, This gradually developed into a small primary
school in Los Angeles.

When we later returned to the United Kingdom, the boys joined a
Rudolf Steiner school in Scotland. When that school closed after a
year, I decided to start a small secondary school myself.

It was there, in that small school in Scotland, that the deeper
questions about imagination, consciousness, and human
development first began to take shape for me.
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Chapter 2

The Inspectors Call

The secondary school has been open for a year and the date for the
inspection visit from Education Scotland looms closer. I oscillate
between calm resolve and quiet panic, talking myself out of worst-
case scenarios, only to wake again with anxiety sitting heavily, like a
stone.

On the day, two inspectors arrive. One of them I’d met before, she
had approved the school’s registration. She smiles her hello and the
other inspector I have never met, and is not so smiley. I brace
myself for the possibility of a good cop—bad cop routine, aware of
how easily power can shift the atmosphere in a room.

Many schools prepare meticulously for inspections, staging lessons
and polishing narratives. I know I can’t pull this off and decide to
do something different. When the inspectors arrive, I offer
transparency instead.

I tell them the truth about the first year: the challenges of building a
school from the ground up, staff changes when people turned out
not to be the right fit, and the impact of the economic downturn,
which had pulled families away and reduced student numbers. I am
clear about what the school can offer, and equally clear about what
it cannot.

Then they begin their work.

For three days, the inspectors move through the school: observing
lessons, speaking with teachers, and sitting with students. They are
friendly but formal, gathering information with quiet precision. By
the final meeting, I am exhausted and braced for judgement.

I barely register the procedural language as they explain how the
report will be issued and when it will be made public. I try to appear
composed, nodding along, though I’'m sure my body betrays me -
flickers of the eyes, tightened muscles, the small tells of someone
holding themselves together.
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Then something unexpected happens.
They look up, almost in unison, and step off-script.
They tell me not to worry. The report, they say, will be positive.

Relief rushes through me, followed by something more vulnerable.
They speak about the weight I have been carrying, about holding
the school together largely on my own. Their acknowledgement
lands somewhere deep. My voice cracks and my vision slightly blurs
as I fight the liquid emerging in my eyes. I as I thank them, caught
off guard by how much their words matter.

I recover quickly, deflecting with humour, and the meeting moves
on. But something has shifted.

At the time, I understand this moment as validation - reassurance
that the school is functioning, that it is legitimate, that it meets the
standards expected of it.

What I do not yet fully see is that this inspection marks a threshold.

Because while the inspectors are evaluating curriculum, governance,
and outcomes, something else has been unfolding quietly within the
school - something that does not fit neatly into inspection
frameworks or reporting templates.

It will take time, distance, and reflection to recognise what was really
happening - and what those young people were stepping into
without being taught, measured, or named.

It is only later, years later, that I begin to recognise what was actually
unfolded in the school.

At the time, we did not speak in the language of stages or
developmental models. There was no curriculum map pointing
towards spiritual development, no intention to guide students into
anything that could be described as transpersonal. What we were
doing felt far simpler than that.

We were running projects.
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The Portal Projects, as we called them, were designed to open
spaces rather than close them down. They were deliberately non-
linear, often ambiguous, and resistant to easy outcomes. Students
were invited into story, drama, filmmaking, myth, role-play,
improvisation - experiences that asked something different of them
than conventional classroom learning,

Looking back, I can now see that these projects formed a
developmental sequence, not because we planned them that way, but
because...development seems to have its own intelligence.

What the students entered first was - imagination.

Many arrived disengaged, anxious, or withdrawn, having learned that
education was something done 7 them rather than wizh them.
Imagination offered a gentle re-entry point. Through story and role,
they could step sideways into experience, no longer required to
present a fixed identity or a correct answer. Imagination gave them
permission to be unfinished.

From imagination, curiosity followed naturally.

Once students realised they were allowed to wonder, to ask
questions without immediately resolving them, without need for
certainty, something softened. Curiosity replaced defensiveness.
Questions emerged not because they were required, but because
something had been stirred. The projects invited exploration rather
than explanation, and students began leaning forward instead of
bracing themselves.

As curiosity deepened, creativity emerged.

This was not creativity as performance or talent, but creativity as
participation. Students began shaping material, experimenting,
collaborating, and taking risks. They learned through making -
scenes, films, characters, narratives - discovering that meaning could
be created rather than delivered. Creativity became a way of
organising experience, not just expressing it.

At the time, this felt like the heart of the work.
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But something else was happening.

As the projects intensified - particularly through sustained drama,
immersive role-play, and extended narrative worlds - some students
began entering experiences that were qualitatively different. Time
shifted. Identity loosened. Emotional depth increased. Moments of
insight arrived unannounced.

Without naming it, students were stepping into expanded states of
consciousness - the hinge point of the whole process.

Expanded States

The Portal Projects were not designed as an intervention, a
therapeutic programme, or a spiritual curriculum. They emerged out
of a practical question: how do you engage young people who have already
disengaged from conventional education?

Rather than beginning with outcomes, targets, or assessments, the
projects began with experience.

At their core, the Portal Projects were immersive, creative learning
environments. Students were invited into shared imaginative worlds
that unfolded over time, sometimes across days or weeks, rather
than being confined to discrete lessons with predefined endpoints.

The word portal was chosen deliberately. These projects were
intended to function as thresholds - spaces that allowed students to
step sideways out of habitual roles, identities, and expectations, and
into something less fixed and more exploratory.

Participation did not require prior confidence, academic ability, or
verbal fluency. Students could enter through movement, character,
image, silence, or observation. There was no pressure to perform,
explain, or justify experience as it was happening,

A defining feature of the Portal Projects was ambiguity.
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Narratives were often incomplete. Scenarios did not resolve neatly.
Characters evolved. Students were asked to stay with uncertainty
rather than rush towards answers. This stood in contrast to much of
mainstream education, where clarity, correctness, and speed are
often prioritised.

Importantly, the projects were relational.

Learning happened in groups, through shared attention and co-
created meaning. Students learned to attune to one another -
responding to shifts in mood, energy, and intention - rather than
competing or working in isolation. The group itself became part of
the learning field.

There was also a strong emphasis on embodiment.

Students were not primarily seated, listening, or writing. They
moved, enacted, built, filmed, improvised, and inhabited space. This
allowed learning to register not only cognitively, but physically and
emotionally, supporting forms of understanding that are often
marginalised in traditional classrooms.

Crucially, the Portal Projects were not framed as personal
development exercises. There was no language of self-improvement,
healing, or transformation. Any changes that occurred - increased
confidence, emotional regulation, insight, or connection - were
treated as by-products, not objectives.

At the time, the projects were understood simply as an alternative
educational approach - one that prioritised engagement, meaning,
and participation. It was only later, through reflection and pattern
recognition, that their deeper developmental structure became
visible.

Seen in hindsight, the Portal Projects functioned as developmental
environments rather than teaching methods. They created the
conditions in which imagination could open, curiosity could deepen,
creativity could emerge, and - for some students - expanded states
of awareness could arise naturally and safely.

They did not lead students fowards anything in particular.
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They allowed students to discover what capacities were already
present, waiting for the right conditions to unfold.

As the Portal Projects deepened, something began to happen that
we did not initially have language for.

Students would emerge from sessions disoriented in a gentle way,
often surprised by the time. A project that felt to them as though it
had lasted twenty minutes had, in reality, taken up most of the
afternoon. Some would ask what time it was, or remark that it felt as
though they had been ‘somewhere else’, even though they had never
left the room. They’d need to be reminded that it was time for them
to eat lunch, or that it was time for them to go home.

Time, it seemed, was behaving differently.

Attention also changed. Students who usually struggled to
concentrate became deeply absorbed, sometimes for hours at a
stretch. They were no longer scanning the room or checking in with
how they were being perceived. Their focus narrowed and
deepened, not through effort, but through immersion. They were
inside the experience rather than observing themselves having it.

Language often faltered afterwards.

When asked to reflect on what had happened, students would pause,
search for words, and then abandon them. They reached instead for
gesture, metaphor, or silence. Some laughed, not out of humour,
but from the oddness of trying to explain something that had not
arrived in sentences. Others became unusually quiet, as though
speaking too quickly might flatten something that still felt alive (see
Speaking and Listening’ section).

Emotional depth also shifted.

Students reported feeling things more fully, but without being
overwhelmed. Emotions moved through them rather than sticking,
A scene enacted in drama could bring strong emotion, but that
emotion was not destabilising. They were followed by calm, clarity,
or a sense of release. What might once have triggered defensiveness
or withdrawal now passed through with surprising ease.
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Identity loosened.

In role, story, and sustained imaginative worlds, students began to
experience themselves as more than their usual self-descriptions.
They were no longer confined to the narratives they had brought
with them - anxious student, disruptive student, quiet student,
failing student. They inhabited other perspectives, other voices,
other ways of being, and then returned without confusion about
who they were.

There was no sense of dissociation.

Instead, there was a quality of expansion - as though the boundaries
of self had become more permeable without breaking. Students
were present, embodied, and responsive, yet something had
widened.

Relational awareness deepened.

Students became more attuned to one another, often without
speaking, They anticipated each other’s movements in
improvisation, responded intuitively in group work, and showed
increased sensitivity to tone, pace, and emotional shifts. The group
began to feel less like a collection of individuals and more like a
shared field of attention.

Importantly, none of this was sought or induced.

There were no techniques aimed at altering consciousness. No
instructions to ‘go deeper’. No emphasis on peak experience. These
states arose organically from sustained imagination, symbolic
engagement, relational intensity, and the permission to remain with
experience rather than rush to interpretation.

At the time, we noticed these changes without naming them.

We described students as ‘more present’, ‘more thoughtful’, ‘more
settled’, and ‘more themselves’. Only later did it become clear that
the process had involved a tuning into the eatly stages of
development—imagination, followed by the emergence of curiosity
and creativity.
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The pre-performance focus, alongside the performances themselves,
appeared to move students into expanded states of consciousness -
not as extraordinary or rare events, but as natural extensions of
human experience when the right conditions are in place.

Post-performance reflection introduced a further shift, characterised
by the emergence of wisdom: a capacity to learn deeply from
experience rather than simply recall it. Alongside this, there was a
noticeable sense of spirituality, expressed not in abstract belief, but
in a felt sense of unity within the group.

Finally, there was a palpable presence of love - for life, for fellow
performers, and for themselves - which remained evident in the
aftermath of the performances.

Another vital part of the Portal Projects was humour. In
conventional education, humour is often treated as a distraction
from learning - something that disrupts order or distracts from the
task at hand. Yet in practice, the opposite often proved true.

Moments of shared laughter frequently marked turning points in
the learning process. When students laughed together, something
subtle changed in the atmosphere of the room. Tension softened.
The fear of being wrong - so often paralysing in conventional
classrooms - lost its grip.

Philosopher Lydia Amir has argued that humour plays an important
role in what she calls “the good life.” In her book Humwr and the
Good Life in Modern Philosophy, she suggests that humour allows
human beings to step back from rigid beliefs and identities,
recognising the limitations of their own perspective. In this sense,
humour becomes a form of philosophical humility.

Socrates himself often used humour in conversation. His ironic
questioning frequently exposed contradictions in a way that
encouraged reflection rather than defensiveness. Laughter created
space for learning,

Something similar happened within the projects. When humour
entered the conversation, students became more willing to explore
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ideas, challenge assumptions, and imagine alternatives. Laughter did
not interrupt the learning process - it often opened the door to it.

Pedagogical Influences:
Mark Carnes and the Recovery of Dialogue

Although the Portal Projects emerged in response to the particular
needs of our students and the culture of our school, they did not
arise in a vacuum. They were shaped by experience, necessity,
experimentation, and by a number of pedagogical influences that
helped me recognise what kind of education was missing from
modern classrooms. One of the most important of these influences
was the work of Mark Carnes, particularly his book Minds on Fire
and the educational approach known as Reacting to the Past.

What Carnes challenged was not simply a technique of teaching, but
a much deeper assumption: that education is primarily the delivery
of information from the knowledgeable to the less knowledgeable.
In the conventional model, knowledge is treated like a product. The
teacher possesses it; the student receives it. The classroom becomes
a site of transfer. The ideal student listens carefully, memorises
accurately, and reproduces efficiently.

But something essential is missing from this arrangement.
Information may be transferred, but thinking is not. Thought is not
a package that can be handed over intact from one mind to another.
It has to be awakened, tested, wrestled with, spoken into existence.

This is where Socrates still matters.

Socrates did not teach by lecture. He taught by dialogue. He asked
questions, invited challenge, exposed contradiction, and drew others
into the difficult but enlivening work of thinking. He did not simply
hand people conclusions. He created the conditions under which
thought could become active. In that sense, education was never
meant to be a one-way transaction. It was meant to be participatory,
relational, and alive.
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If Socrates were to walk into many modern classrooms, he might be
astonished by how little actual dialogue takes place. Mark Carnes
points to a research project conducted at a large public university in
which twenty master instructors volunteered to be recorded during
their classes. The findings were striking: the teachers talked for
nearly 98 per cent of the time. Of the remaining 2 per cent, most
student speech consisted of questions about course requirements or
whether certain material would appear on the exam.

That figure is worth pausing over. Ninety-eight per cent.

In a setting supposedly devoted to learning, the students themselves
barely speak. And when they do, they are often not entering into
inquiry, argument, or exploration. They are trying to navigate the
machinery of assessment. In such an environment, education risks
becoming a strange performance in which one voice dominates and
the others remain largely silent.

This matters not only pedagogically, but philosophically. A student
who rarely speaks is a student who rarely practises the outward
formation of thought. They may absorb, record, memorise, and
comply, but they are not necessarily being invited into the living
drama of meaning-making. The classroom becomes a place where
knowledge is presented as already settled, already interpreted,
already digested by somebody else.

Carnes’ work offered another possibility. In Reacting to the Past,
students are not simply told what happened in history; they are
placed inside unresolved scenarios. They take on roles, encounter
competing interests, inhabit conflicting worldviews, and must argue,
negotiate, persuade, and decide. They are not taught conclusions.
They are invited into situations.

That distinction is profound.

To enter a situation is to leave behind the safety of passive
reception. It requires uncertainty. It demands interpretation. It asks
the student not merely to remember ideas, but to work with them in
the presence of others. Knowledge stops being inert and becomes
dramatic. It acquires consequence. It becomes something one must
use.
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This resonated deeply with what I had already begun to sense in
education: that many young people are not failing because they lack
intelligence, but because the mode of schooling often fails to call
forth their intelligence in a sufficiently human way. Too often, they
are presented with dead fragments of knowledge rather than drawn
into meaningful encounters. They are asked to repeat rather than
respond, to store rather than struggle, to comply rather than
contribute.

Carnes’ work helped crystallise what I was trying to do in practice
through the Portal Projects. What was most interesting was the
structure of participation itself. Authority was decentralised. The
teacher was no longer the sole dispenser of knowledge, but a guide,
a provocateur, a facilitator of difficult and often unpredictable
learning. Students had to navigate ambiguity, negotiate meaning with
others, and tolerate not knowing exactly how events would unfold.

In McGilchrist’s terms, this shift is not trivial. It reflects a movement
from a predominantly left-hemispheric mode of attention to a more
balanced engagement that allows the right hemisphere to participate
more fully. When education is reduced to abstraction, categorisation,
certainty, and the transmission of decontextualised information, it
increasingly serves the strengths of the left hemisphere. This has
value, of course. Precision matters. Analysis matters. Clear
conceptual understanding matters. But when that mode dominates
entirely, something vital is lost.

The right hemisphere is more attuned to context, relationship,
ambiguity, lived experience, tone, gesture, and the unfolding
complexity of real situations. It is more capable of holding open a
field of meaning rather than reducing it too quickly to a fixed
conclusion. In a classroom shaped by dialogue, role, uncertainty, and
interpersonal exchange, students are not merely manipulating
information. They are inhabiting a world. They must read the room,
sense the emotional and ethical dimensions of a situation, interpret
perspectives unlike their own, and discover how thought changes
when it is tested in relationship.

This is one reason why projects, drama, role-play, and collaborative
inquiry can feel so different from traditional lessons. They engage
the person more fully. They are not just cognitive exercises. They
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involve imagination, embodiment, emotion, social risk, and the
dynamic formation of meaning. Students must not only know; they
must respond.

Carnes cites evidence that students in Reacting classes improve their
speaking skills significantly. Tape recordings taken before and after
participation revealed marked gains in verbal confidence and
competence. A 2009 study published by the American Psychological
Association found that students involved in Reacting to the Past
showed elevated self-esteem and empathy, as well as a stronger
belief that human characteristics are not fixed but malleable. This is
an important point. Such pedagogy does not simply improve
content retention or public speaking, It appears to reshape the
student’s sense of self and other. It opens a developmental space.

For me, this connected directly with what I was witnessing in our
school. When students are given a meaningful role within a larger
shared endeavour, they often become more articulate, more
invested, and more psychologically present. They are no longer
merely waiting to be evaluated. Their voice matters to the outcome.
Their thoughts have consequence.

Carnes also critiques the narrowness produced by educational
specialisation. Modern knowledge has expanded through
specialisation, and there is no denying the value of disciplinary
depth. Yet the cost is often fragmentation. Intellectual life becomes
divided into sealed compartments. Departments defend their
boundaries. Subjects are taught as though they exist in isolation
from one another, and students are subtly trained to think in boxes.

This, too, felt deeply familiar. During the life of our secondary
school, we had an official visitor from an educational department. It
was not a formal inspection, but it was certainly a serious check-in.
He spent many hours with me as I described how we offered
English, maths, and physics as stand-alone subjects, while allowing
the rest of the curriculum to emerge through integrated projects.
Maths and physics often bled naturally into one another because
they were delivered by the same teacher. Beyond those areas, the
curriculum was structured around interdisciplinary exploration.
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At the end of the visit, he told me that ours was the only school he
had seen implementing the Scottish Curriculum for Excellence in
the way it had actually been designed. When I asked why this was so
unusual, he answered plainly: teachers wanted to remain in their own
areas, their own departments, their own boxes. Maths teachers
would not work with physics teachers. History teachers would not
work with social studies teachers. The institutional structure
reflected the psychological structure. Adults, no less than students,
had become accustomed to staying within familiar conceptual
boundaries.

This suggests that the crisis in education is not only curricular; it is
existential. We have become uneasy with intellectual permeability.
We prefer stability to experiment. We prefer expertise to encounter.
We prefer the safety of our bounded domains to the risk of shared
1nquiry.

Henry James captures something of this in Roderick Hudson when he
writes of the need not simply to get out of oneself, but to stay out -
to be taken up by some absorbing errand. That phrase stayed with
me because it names something central to meaningful education.
Students need errands worthy of their attention. They need work
that takes them beyond their own habitual concerns and into a
larger field of relationship and significance.

In this sense, the projects were the errand.

They gave students a reason to move beyond themselves, to adopt
perspectives not their own, to test ideas across disciplines, and to
engage a world larger than the self-enclosed routines of
conventional schooling. In one linked series of projects, our
students explored land grabs throughout history, the statistical
effects of these events on populations, the role of religion in
shaping public interpretation, the ethics of power and decision-
making, the science of possible future land grabs on new planets,
the legal evolution of ownership, the philosophical framing of
historical events, and the need to communicate ideas through
writing and verbal presentation. It was not a fragmented
curriculum. It was a whitling wheel of imagination and integration.
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This is one of the great strengths of project-based learning at its
best: it restores coherence. It does not abandon knowledge; it
reconnects it. It allows old knowledge to meet new interpretation. It
draws disciplines into relationship. It gives students a felt sense that
reality itself is not divided into school subjects.

Carnes writes movingly about the impact of such work on teachers
as well as students. No longer obliged to function as authority-
bearing dispensers of knowledge, instructors become guides and
motivators who help students surmount the obstacles a project
presents. That description rang true. During the Portal Projects, the
atmosphere of the school changed not only for the students, but for
the adults and teachers became comfortable saying, “I don’t know,
let’s find out.” This became a perfectly acceptable sentence, in fact,
it became an energising one.

That sentence alone marks a philosophical shift.

In a culture of performative certainty, not knowing can feel like
failure. But in a culture of inquiry, not knowing is an opening, It is
the beginning of thought rather than the end of authority. It
rehumanises the teacher. It invites the classroom into a shared
epistemic adventure. Suddenly adults are learning too, and students
can feel the difference. The room becomes more porous, more alive.

This does not mean traditional lessons have no place. I do not
believe education should consist entirely of projects, role-play, and
collaborative intensity. There is also value in quieter modes of
concentration, in solitary study, in close attention to material, and in
structured conceptual learning. It would be exhausting to spend
every hour in performative or project mode. What matters is
contrast and balance. Carnes himself distinguishes between
traditional classes that encourage critical detachment and Reacting
classes that encourage empathetic identification. Both matter. The
question is whether modern education has become overwhelmingly
weighted towards one side.

Too often, it has.

And this imbalance may be one reason that so many students feel
not only bored, but existentially untouched by education. They are
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present, but not engaged. Surrounded by people, but not connected.
They pass through classrooms without being drawn into a genuine
community of thought.

This is where the issue of loneliness becomes highly relevant.
Carnes recounts a moment in which he asked students in an
American history class to anonymously write down their fears for
the future. One response said: I worry that with the internet weve lost the
ability to communicate. When he then asked whether anyone else felt
their generation was uncomfortable with people, even with talking
on the phone, 97 out of 100 students raised their hands.

That was in 2010.
The concern has hardly diminished.

The digital world offers unprecedented connection, but much of it
is thin, mediated, and disembodied. Students arrive increasingly
fluent in texting, scrolling, posting, and signalling, yet often less
confident in face-to-face dialogue, disagreement, and sustained
relational presence. They can communicate constantly while
remaining lonely. They can appear connected while struggling to
belong.

This matters enormously for Digital Socrates. The problem is not
simply that screens distract us. The deeper problem is that digital
culture can train us into forms of contact that bypass the difficult
but developmental demands of embodied conversation. Socratic
dialogue requires listening, interruption, response, risk, timing,
vulnerability, misreading, repair. It unfolds between persons, not
profiles. It asks us to tolerate uncertainty in real time.

If education increasingly mirrors the structure of digital passivity -
one-way delivery, silent reception, fragmented attention, low-risk
signalling - then it should not surprise us that students speak less,
risk less, and feel less anchored in shared meaning,

Research on student life supports this concern. Alexander Astin, in
What Matters in College, argued that the student’s peer group is the
single most powerful source of influence on growth and
development during the undergraduate years. Not the campus
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architecture, not the institutional slogans, and not even the formal
curriculum in isolation - but the peer group. Who one studies with,
argues with, laughs with, belongs with. Development is social before
it is merely academic.

This raises an uncomfortable question: what happens if a young
person does not find a peer group? What happens if they enter
educational institutions that excel at information delivery but do
little to create meaningful participation? Loneliness is not simply an
emotional inconvenience. It is developmentally consequential.

Reports from the UK and elsewhere have shown rising student
loneliness, dropout consideration, anxiety, and depression. Advice is
often offered in good faith: join clubs, keep your door open, seek
support, attend events, practise self-care, switch off your phone for
an hour. All of that may help. But such advice can quietly place the
burden back on the individual student, as though belonging were
simply a matter of making better choices.

The deeper question is whether our educational structures are
themselves generating unnecessary isolation.

Carnes argues that universities have often tried to solve this problem
architecturally by creating inviting social spaces, lounges, arcades,
game rooms, and high-design communal areas. Yet these can remain
strangely empty. Community cannot be built purely through bricks
and mortar. It emerges through shared endeavour, mutual
dependence, challenge, and meaningful interaction.

This was one of the most significant findings echoed both in
Carnes’ work and in our own experience with the Portal Projects.
Structured collaborative projects do not merely help students learn
content. They can actively reduce social isolation. Jeff Webb and
Ann Engar’s social network study of Reacting to the Past found that
intensive peer interaction during role-play games dramatically
increased both acquaintance ties and friendship ties over a three-
month period. Even more importantly, the process eliminated
student isolation without simply reinforcing pre-existing cliques.

That finding is remarkable.
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A single well-designed project can alter the social structure of a
classroom. It can cut across habitual boundaties, create new forms
of acquaintance, deepen weak ties, and broaden the network of
recognition through which belonging becomes possible. Students
who might otherwise sit near one another for months in silence are
given reasons to speak, depend on one another, and work together
towards something that matters.

Our own experience strongly confirmed this. Even in a relatively
small school where most students already knew one another, the
projects deepened relationships, strengthened weak connections,
and discouraged the hardening of cliques. New students could often
be successtully integrated into the school by timing their arrival with
the start of a new project. If they entered mid-project, I would
often design a collaborative art experience to help create immediate
shared activity. One such project involved huge sheets of white
paper laid across the ground and a kind of Jackson Pollock-inspired
painting session. Paint splashed about everywhere. So did laughter.
And what emerged, almost invisibly, was not just art, but a small
bridge into belonging.

This, I think, gets to the heart of something modern education
often overlooks: community is not a by-product. It is part of the
curriculum of becoming human.

Traditional classrooms can easily create environments in which
students remain isolateded. Kenneth Bruffee makes this point well
when he argues that traditional teaching appears to address a
coherent group, but in reality often consists of one-to-one
communication between teacher and separate students among
whom there are no necessary social relations at all. The room may
be full, but it is not necessarily communal.

Project work creates what I came to think of as a common
campfire. Even when the lessons were conventional and unrelated
to the ongoing project, students still share a larger imaginative
frame. They have a common world to return to. They are not merely
sitting beside one another; they are involved in something together.

This also serves another educational purpose: it guards against
groupthink. When students are placed into dynamic, mixed,
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collaborative groupings that require real argument, defence,
persuasion, and negotiation, they are less likely to remain sealed
inside fixed social and ideological echo chambers. They encounter
difference under conditions that require cooperation. They are
pushed to practise charitable interpretation, to understand that
others are responding from within their own internal maps of the
world. In our schools, this was a vital principle. Students were
encouraged not to interpret disagreement as attack, but to engage
opposing views with curiosity and strength.

That capacity is indispensable now. In a digital age increasingly
shaped by outrage, identity-performance, moral certainty, and
defensive reaction, young people need more than information
literacy. They need dialogical maturity. They need practice in conflict
without dehumanisation, disagreement without collapse, and
encounter without immediate retreat into tribal simplification.

This is one reason I remain convinced that dialogical, participatory,
interdisciplinary education is not a luxury. It is a developmental
necessity.

None of this means the magic always works and projects are not
failure-proof. Some students are deeply reluctant to speak publicly.
Some prefer research to performance. Some become anxious during
collaborative phases. Not every storyline lands. Not every group
dynamic coheres. Timing matters, scaffolding matters, and some
students need more defined objectives and alternative forms of
participation. A reluctant participant can still produce strong written
work without fully entering the performative dimensions of a

project.

Yet in our own school, indifference was rare. The students wetre
usually highly motivated. A few found the first phase difficult, and
one or two were nervous in the later stages of presentation, but the
overall energy was unmistakable. Because our students were younger
- fourteen to sixteen - they may also have remained closer to play
than university students, more willing to re-enter imaginative
participation with a little encouragement. This led me to wonder
what education might look like if project-based, dialogical, role-rich
learning began eatly and remained normal throughout schooling
rather than appearing as an occasional novelty.
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There was, however, one moment that taught me something
profound about the cost of withdrawing this mode of education.
Prior to exams, students would complete academic study in the
morning and then move into project work in the afternoon. When
exam coursework pressures intensified, we tried to keep the projects
going because the students loved them so much. But eventually the
demands of exam preparation became too restrictive, and we
stopped the role-play projects so they could focus entirely on
assessed work.

The effect was immediate and painful.

The school changed from a place of vitality, learning, and
community into something much flatter and more ghostly. The
students moved through it like shadows. Students complained that
the school no longer felt the same, that they no longer enjoyed
coming in. A number of them began to show signs of distress:
confusion, sadness, anxiety, anger, fear, low energy, or withdrawal.
Parents also contacted us to tell us their children were no longer
sleeping well, that they seemed unhappy, unsettled, not themselves.

To witness this was heartbreaking;

It suggested that the projects had not merely been enriching the
curriculum. They had been sustaining something deeper - a shared
sense of aliveness, belonging, and meaning, Once removed, the
dominant culture of schooling reasserted itself: individualised
pressure, abstract assessment, constrained time, the narrowing of
purpose. The students were still attending school, but they were no
longer fully arriving there.

That experience stays with me because it points to a central
argument of this book. The crisis of education is not simply that
students are distracted by technology, or that teachers are
overworked, or that curricula are too rigid, though all of these may
be true. The deeper crisis is that many educational systems no
longer know how to create the conditions in which thought
becomes dialogical, communal, embodied, and meaningful.

Socrates understood that thinking is not the passive accumulation
of approved content. It is something that happens between people
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as well as within them. Carnes, in his own way, has helped recover
that truth for modern education. The Portal Projects were my
attempt to live it within the life of a school.

In a world increasingly organised around monologue, metrics, and
mediated interaction, this recovery matters more than ever. If young
people are speaking only 2 per cent of the time, if they are anxious
about conversation, lonely in crowded institutions, and increasingly
trained into passive modes of reception, then education needs more
than reform at the level of content. It needs a recovery of dialogue
itself.

Not dialogue as a soft skill. Dialogue as a way of becoming more
fully human.

The Added Ingredient

Like Reacting to the Past, the Portal Projects relied on immersive
scenarios, sustained role-play, and collective meaning-making;
Students were invited into worlds that were unfinished, morally
complex, and resistant to simple resolution. They were required to
think, feel, and respond from within experience rather than about it
from a distance.

However, the Portal Projects can be understood as a developmental
extension of Carnes’ pedagogical insight, diverging in important
ways.

Rather than guiding students towards predefined conclusions or
historical outcomes, the projects in our school had an added
ingredient - they were deliberately designed to introduce obstacles.
Scenarios were interrupted, plans were disrupted, resources were
limited, and narratives were complicated just as students began to
find their footing. Progress was rarely straightforward.

These obstacles were not intended to frustrate for its own sake.
They were placed carefully, with the intention of requiring students
to adapt, reimagine, and find alternative routes forward. When a
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solution failed, students were not rescued. They were supported to
stay with the difficulty and discover what else might be possible.

Over time, this did something subtle but significant.

Students began to develop resilience - not as toughness or
endurance, but as flexibility. They learned that setbacks did not
signal failure, but invitation. That uncertainty did not require
withdrawal, but engagement. The capacity to respond creatively
under pressure grew, not through instruction, but through lived
necessity.

In this way, the Portal Projects extended participatory learning into a
developmental process. The obstacles themselves became formative,
shaping how students related to challenge, complexity, and change.

And, the students took seriously the idea that participation precedes
understanding - and followed that insight beyond cognitive
engagement into emotional, relational, and symbolic domains. What
emerged was not simply deeper learning, but deeper presence.

At the time, this was not articulated as a developmental or
transpersonal process. It was simply an intuitive response to what
students needed in order to re-engage with learning, Only later did it
become clear that these methods were not just effective
pedagogically, but developmentally formative.

The projects were not teaching students what to think. They were
creating conditions in which new ways of being could arise.

What followed these experiences was not confusion, but integration.
Students were encouraged to reflect on how the scene affected
them. Where they felt nervousness in their bodies before presenting,
how they responded to that, with breathing exercises, or some
students would go for a quick walk outside. And how they grappled
with the challenge of presenting their views and responded to
backlash. In these reflections, they spoke with greater perspective,
subtlety, and emotional range. They could hold complexity without
rushing to resolve it. What emerged was wisdom - not as
knowledge, but as a way of seeing.
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For many students, this widening moved further still - into what can
only be described as spirituality. Not belief-based, not taught, and
rarely articulated. It did not arrive as insight or explanation, but as a
change in presence.

Something softened and brightened. There was often a subtle but
unmistakable shift - a lightness, a sparkle in the eye, a steadiness in
how students held themselves. They appeared more at ease in their
own skin, more open, more quietly alive. This was not enthusiasm
or excitement; it had a different quality altogether. Less effortful.
Less defended.

Students did not speak about this in spiritual language. In fact, many
struggled to speak about it at all. What emerged was sensed rather
than described - a felt connection to themselves, to others, and to
the world around them. A sense of belonging that did not depend
on achievement, identity, or approval. Meaning was no longer
something to be sought or proven; it seemed to be #here, implicit in
experience itself.

In this sense, students did not become ‘spiritual’. They became more
themselves, but with an essence of moving beyond themselves,
beyond ego. They were more present, more grounded and more
capable of meeting life without retreat or performance.

Parents often described it as a return to the joyful state their
children had shown before entering the school system - almost as if
something had quietly reset itself.

What followed closely alongside this was love - not as sentiment or
intimacy, but as relational capacity. An increased ability to care, to
listen, to include, and to remain open in the presence of difference.
Relationships became less transactional and more attuned. Students
were gentler with one another, and with themselves.

Together, spirituality and love did not function as ideas or outcomes.
They appeared as qualities of being - the natural expression of a
developmental process that had moved beyond cognition into
something harder to name, but easier to recognise.

At the time, we simply witnessed these changes.
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It was only later that I understood what had been taking shape.

The Capacities of Being Human

The Portal Projects had not simply been teaching content.
They had been cultivating capacities.

Looking back, this became increasingly clear. The students were not
becoming more intelligent in the conventional sense - not simply
better at recalling information or passing examinations. They were
becoming more human.

By this I mean something very specific. Certain human capacities,
often marginalised in traditional education, began to emerge more
visibly and more consistently:

e the capacity to speak and be heard

e the capacity to encounter opposing views without collapse
e the capacity to hold ethical tension

e the capacity to imagine alternative realities

e the capacity to feel responsibility for decisions

e the capacity to relate knowledge to life

These are not easily measurable outcomes. They do not sit neatly
inside assessment frameworks. But they are foundational to what it
means to think, to relate, and to participate in the world.

Opver the course of two years, we ran six Portal Projects - one per
term. Each project integrated multiple disciplines, often drawing
from the Liberal Arts, and always included an element of
presentation, dialogue, and shared inquiry.

But what mattered most was not the subject matter itself. It was the
human capacities each project called forth.
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1. The Scottish Referendum

(Political / Social Studies / Statistics / Ethics)

This project invited students into a living political question: how
should a nation decide its future?

They were not simply studying voting systems or economic
arguments. They were required to take positions, defend them, listen
to opposition, and navigate the emotional and ethical weight of
collective decision-making,

Here, the emerging capacity was civic voice.
Students began to realise that democracy is not an abstract system
but a lived tension between competing visions of the good. They

experienced the discomfort of disagreement, the responsibility of
persuasion, and the fragility of consensus.

2. The Evictors Trial

(History / Law / Economics / Human Geography / Film
Production)

In this project, students explored the Highland Clearances through
the trial of Patrick Sellar, accused of burning a croft with an elderly

woman inside.

This was not history as distant narrative. It was history as moral
confrontation.

Students were faced with questions that could not be resolved
through memorisation:

o What constitutes justice?

o How do we judge actions across time?
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e What is the relationship between law and morality?
Here, the emerging capacity was ethical imagination.
They had to enter the perspective of historical actors, feel the

tension between survival and cruelty, and confront mortality in a
way that made history deeply human rather than safely distant.

3. Who Killed JFK?

(History / Politics / Philosophy / Ethics)
This project opened a different kind of space - one of uncertainty.

Students explored multiple narratives, conflicting evidence, and the
instability of “official truth.” Rather than being given a single
authoritative account, they had to navigate ambiguity.

Here, the emerging capacity was epistemic humility.

They began to recognise that knowledge is not always clear-cut, that
narratives can be constructed, and that certainty is often more
fragile than it appears. This is a critical capacity in the Digital Age,
where information is abundant but coherence is not.

4. The U.S. Presidential Election

(Politics / Data Analysis / Media / Ethics / Gender Studies)

This project immersed students in modern political dynamics —
campaigning, messaging, data interpretation, and public perception.

They encountered not just policies, but performance.

They had to ask:
e How are opinions shaped?
e What is authentic leadership?

e Where does persuasion become manipulation?
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Here, the emerging capacity was discernment.

Students began to see the difference between information and
influence, between truth and strategy, between leadership and
spectacle - a distinction that becomes increasingly important in both
politics and digital culture.

5. The Killing of Julius Caesar

(History / Leadership / Psychology / Ethics)

In one of the most powerful moments across all projects, students
initiated and designed an after-life scenario in which Julius Caesar
sat at a table with those who had murdered him and questioned
them about their motives.

This shifted the project from historical analysis into something far
more profound.

Students were no longer asking:
e What happened?
They were asking:
e Why did it happen?
e Was it justified?
e What is betrayal?
*  What is loyalty?
e What happens after judgment?

Here, the emerging capacity was moral reflection across time.

By stepping beyond the event into an imagined after-life dialogue,
they engaged with questions of judgment, accountability, and
meaning that transcend historical context. It became not just a study
of powet, but a study of the human condition.
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6. Move to Mars?

(Science / Environmental Studies / Ethics / Philosophy /
Creative Production)

This project extended the horizon outward - into the future.

Students explored the possibility of colonising Mars, but very
quickly the conversation returned to Earth.

They began to ask:
e Why are we leaving?
e What responsibilities do we have to this planet?
e What does it mean to belong somewhere?

Here, the emerging capacity was ecological consciousness.

The project revealed something fundamental: that human beings are
not separate from their environment. The idea of leaving Earth
forced students to confront their relationship with it - not as an
abstract resource, but as a living system to which they are deeply
connected.

Beyond Knowledge

Across all of these projects, a pattern emerged.

When students are placed inside meaningful situations - when they
must speak, decide, respond, and relate - education shifts from the
accumulation of knowledge to the development of capacities.

And these capacities are not secondary. They are primary.

In a world increasingly shaped by artificial intelligence, where
information is abundant and instantly accessible, the value of
education cannot remain in the mere transfer of knowledge.
Machines can already outperform humans in storage, retrieval, and
even pattern recognition.

What remains uniquely human is something else:
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e the ability to interpret meaning

e the ability to hold ethical tension

e the ability to relate across difference

. the ability to imagine, create, and respond

This is where the Portal Projects pointed, even if I did not fully
have the language for it at the time.

They were not simply an alternative teaching method.

They were a different answer to the question:
What is education for?

Across these projects, what began to take shape was not simply
knowledge acquisition, but the development of a new type of
intelligence.

If traditional intelligence focuses on:

. memoty
e analysis
e  problem-solving
Then this new type of intelligence includes:
. meaning-making
. ethical reflection
. relational awareness
e the ability to move beyond the self while remaining

grounded within it

The Portal Projects created conditions in which these capacities
could emerge naturally.

Students were:

. speaking rather than remaining silent

e  relating rather than isolating
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questioning rather than memorising

imagining rather than merely receiving

They were learning to navigate:

uncertainty
conflict
perspective

responsibility

These are not secondary skills. They are foundational to what it
means to be human in a complex world.

A Developmental Insight

What becomes clear through this lens is that education is not simply
about what students know, but about what capacities are being cultivated
within them.

And this raises a deeper question.

If education does not actively cultivate:

the capacity for dialogue
the capacity for ethical reflection
the capacity for relational awareness

the capacity to tolerate uncertainty

then what fills that space?

In the absence of these capacities, we often see:

rigid thinking

ideological certainty
social fragmentation
emotional reactivity

susceptibility to manipulation

In other words, the absence of development does not leave a neutral
gap - it creates vulnerability.
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Digital Socrates: Why This Matters Now

This becomes even more significant in the context of the Digital
Age.

We are entering a world in which:
e  information is abundant
e Al can generate answers instantly

e knowledge is no longer scarce

But the capacities required to engage with that knowledge wisely
are not automatically developing;

If anything, they may be eroding,

If students are speaking only 2 per cent of the time, if they are
increasingly uncomfortable with face-to-face dialogue, if they are
navigating a world of algorithmically curated information without
the capacity to question it deeply, then the risk is not ignorance - it is
unexamined certainty.

And unexamined certainty, as Socrates warned, is far more
dangerous than not knowing,

Approaches such as Mark Carnes’ Reacting to the Past, and the Portal
Projects developed in our own school, explictly show that when
students are placed in situations that require dialogue - where they
must argue, interpret, negotiate, and respond - something changes.

Engagement deepens. Thought becomes active. Learning becomes
lived.

And yet, much of modern education has moved in the opposite
direction. It has increasingly prioritised reading, writing, and the
silent absorption of information over spoken dialogue and shared
inquiry. These are valuable skills, but when they dominate, learning
can become abstracted, disembodied, and relationally thin. Students
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may become proficient in processing information, but less practised
in thinking together.

This shift becomes even more significant in the context of artificial
intelligence. As Al systems become increasingly capable of
generating, summarising, and organising written information,
education risks moving further towards a model of passive
consumption - one that reinforces analytical, left-hemispheric
modes of engagement while neglecting the relational, contextual,
and dialogical capacities associated with the right hemisphere.

The danger is not that students will know less, but that they will
engage less - with each other, with complexity, and with the deeper
processes through which understanding is formed.

In this sense, the challenge for education is not simply to adapt to
new technologies, but to recover something more fundamental: the
role of dialogue in the development of human intelligence.

A Return to the Question

The Portal Projects did not begin as a grand theory. They began as
an attempt to answer a practical question:
How do we create an environment in which students come alive?

What emerged was something more fundamental. They revealed
that education, at its best, is not the transmission of knowledge, but
the cultivation of the human being, And in an age increasingly
shaped by artificial intelligence, automation, and digital mediation,
this may be the most important distinction we can make. What
began as a practical response to this question gradually revealed
something more structured.

Over time, it became clear that these were not isolated outcomes,
but part of a developmental pattern - one that could be understood
more precisely.

What became increasingly clear was that each Portal Project was not
only engaging students in different subject areas, but activating
distinct developmental capacities.
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When viewed through the lens of developmental stages and a
broader form of intelligence, a pattern begins to emerge. The
projects were not random - they were cultivating different
dimensions of being human.

I now think of the Portal Projects as an expression of the
Dialogical Development Model - a framework that shows how
human abilities emerge not through passive learning, but through
participation in meaningful dialogue. Human development through
dialogue - not information.
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From Experience — Capacity — Development — Transpersonal Intelligence

Core
Experience

Portal Project

Engaging in
real-wotld
political
debate and
decision-
making

The Scottish
Referendum

Entering a
morally
complex
historical

The Evictors
Trial

event

involving
death and
injustice

Navigating
conflicting
narratives
and uncertain

Who Killed
JFK?

truth

Experiencing
persuasion,
identity, and
political
influence

U.S.
Presidential
Election

Imagined
after-life
dialogue
between
Caesar and
his assassins

The Killing of
Julius Caesar

Exploring

human
Move to Mars?

and its

consequences

expansion
beyond Earth

Cultivated

Capacities
Civic voice,
perspective-
taking,
tolerance of
disagreement,
dialogical
thinking

Ethical
imagination,
empathy,
moral
reasoning,
confrontation
with mortality

Epistemic
humility,
critical
thinking,
ambiguity
tolerance,
narrative
awareness

Discernment,
communicati
on, ethical
awareness,
relational
responsibility

Moral
reflection,
perspective
integration,
existential
inquiry,
compassion

Ecological
awareness,
future
thinking,
philosophical
reflection,
interconnect-
edness

Developmental
Stages

Curiosity —
Creativity —
Wisdom

Imagination —
Expanded States
— Spirituality

Curiosity —
Creativity —
Expanded States

Creativity —
Wisdom —
Love

Expanded States
— Wisdom —
Spitituality —
Love

Imagination —
Wisdom —
Spirituality —
Love

Intelligence
Expression

Ability to think wizh
others, not just alone;
holding multiple
perspectives without
collapsing into
certainty

Capacity to fee/ into
other lives and
contexts; engaging
with justice beyond
personal bias

Ability to remain open
in uncertainty;
recognising the limits
of knowledge and
resisting premature
closure

Recognising influence
vs manipulation;
understanding the
ethical impact of
communication

Ability to hold
multiple moral
perspectives
simultaneously;
engaging in
transpersonal
reflection beyond ego
identity

Awareness of human
embeddedness within
larger systems;
thinking beyond self-
interest towards
planetary
responsibility
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Pedagogical Influence - Rudolf Steiner

Long before neuroscience or contemporary debates about artificial
intelligence, others had been grappling with similar questions. They
too had noticed that education shaped not only what young people
learned, but how they came to inhabit themselves and the world.
They too had observed that imagination, rhythm, relationship, and
challenge played a formative role in human development.

One of those figures was Rudolf Steiner.

Some of the students who entered the school had previously
attended a Steiner School (also called Waldorf schools) and I
myself had worked in a Steiner school. These experiences were
formative - not only in what they revealed about Steiner’s ideas, but
in how those ideas can be misapplied in practice.

While Rudolf Steiner wrote extensively about human development,
imagination, and the need to meet the child where they are, the lived
reality of Steiner schools does not always reflect the nuance of his
thinking. In some settings, Steiner’s developmental insights have
hardened into rigid structures. In others, they have dissolved into a
lack of containment. Both extremes carry risk.

I encountered environments that were overly authoritarian, where
creativity was constrained by dogma and hierarchy. I also
encountered settings that were so permissive they lacked clear
boundaries, leaving young people vulnerable to unchecked group
dynamics. In some cases, this resulted in significant bullying between
students - experiences that were neither recognised nor addressed
adequately, precisely because of an assumption that the
environment itself was inherently ‘healthy’.

These experiences undetline a central point of this book: no
educational philosophy is protective in itself. Development does not
arise from ideology, however well intentioned, but from how ideas are
embodied, held, and enacted. Without relational attunement, ethical
clarity, and the capacity to respond to what is actually happening,
even the most human-centred frameworks can fail the very people
they seek to support.
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This is why Steinet’s work is approached here not as a template to
be replicated, but as a set of observations to be read critically and
contextually. His insights into development remain valuable. Their
implementation, however, requires discernment, flexibility, and
ongoing reflection.

What follows is not an endorsement of Steinet’s worldview, but an
exploration of what his observations can still teach us - particularly
now, as we reconsider what education is for, and what kinds of
intelligence we most need to cultivate.

Rudolf Steiner is often remembered as a visionary, a mystic, or the
founder of Waldorf education. Yet to frame him only in these terms
risks missing the deeper significance of his contribution. At heart,
Steiner was concerned with a single, enduring question: how does the
human being develop, and how might education support that development
without prematurely narrowing it?

This question feels newly urgent today. In an age shaped by
standardisation, data-driven assessment, and increasingly by artificial
intelligence, education is often reduced to the optimisation of
cognitive performance. Knowledge is prioritised over meaning,
outcomes over process, and efficiency over depth. Against this
backdrop, Steiner’s work offers not a model to be replicated, but a
set of insights that can help us reimagine education as a
developmental, human-centred process.

What is striking, when Steinet’s ideas are revisited through the lens
of contemporary Transpersonal Psychology, is how closely they
align with what can emerge organically when young people are given
the right conditions. In our school, no Steiner curriculum was
followed, no anthroposophical framework applied. And yet, many
of the processes Steiner described appeared nonetheless - not as
ideology, but as lived experience.

This raises an important possibility: that Steiner was not prescribing
a belief system, but observing developmental truths that remain
relevant today.
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Steiner’s educational philosophy rests on a simple but radical
premise: the human being unfolds in stages, and education must
meet the learner where they are developmentally, not merely cognitively.

He argued that premature intellectualisation - asking children to
abstract, analyse, and perform before they are ready - interferes with
healthy development. Instead, he proposed that education should
move in rhythm with the developing human being, engaging
imagination, feeling, embodiment, and social relatedness before
demanding conceptual mastery.

Steiner described development as unfolding in broad phases, each
with its own needs and capacities. While his language was shaped by
the early twentieth century, the underlying pattern is recognisable
today: early life oriented around imagination and imitation;
adolescence marked by identity formation, questioning, and
emotional depth; later maturity characterised by integration,
perspective, and ethical responsibility.

What matters is not the specific schema, but the principle:
development precedes cognition.

This principle resonates strongly with what unfolded in the school
environment described earlier. The students were not taught
transpersonal concepts, nor guided through developmental stages.
Instead, they were invited into experiences - imaginative, relational,
embodied - that allowed capacities to emerge in their own time.
Learning followed development, not the other way around.

One of Steiner’s most enduring contributions to education is his
insistence on the centrality of imagination. For him, imagination
was not a distraction from learning, but its foundation.

He understood imagination as a mode of knowing - a way of engaging
with the world that is participatory, relational, and alive. Long before
neuroscience began to explore the role of imagery, narrative, and
embodied simulation in cognition, Steiner recognised that
imagination shapes how meaning is formed.

In the school context, imagination functioned in precisely this way.
The Portal Projects did not begin with abstract ideas or learning
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objectives. They began with story, role, drama, and shared
imaginative worlds. Students were invited to step into experience
rather than stand outside it analysing what was happening,

This had immediate effects. Students who had struggled in
conventional classrooms - often labelled disengaged, disruptive, or
underachieving - found a way back into learning through
imagination. Not because it was easier, but because it was
developmentally appropriate.

Steiner argued that imagination protects something essential in the
human being: the capacity to remain open, responsive, and inwardly
alive. When imagination is bypassed, education risks producing
competence without meaning. When imagination is honoured,
learning becomes formative rather than merely informative.

What emerged in the school suggests that imagination is not only a
pedagogical tool, but a developmental threshold - the first opening
in a longer process of human maturation.

Steiner did not imagine education as a smooth or effortless process.
On the contrary, he believed that development requires encounter
with difficulty, provided that difficulty is held within a supportive
environment. It is through resistance, friction, and challenge that
capacities are shaped - not despite them.

This principle is captured powerfully in a story Steve Jobs later told
about grinding stones, which I explore in The Right to Connect.

Steve Jobs described how, when two stones are placed together and
turned, it is the friction between them that sharpens and refines.
Without pressure, nothing happens. Without resistance, there is no
shaping. The stones do not become smoother by avoiding contact,
but by meeting it - again and again - until something new is formed.

What matters in this image is not the grinding itself, but the
relationship between pressure and containment. Too much force
and the stones crack. Too little and they remain unchanged.
Development happens in the narrow space where resistance is
present, but held.



58 of 332

This is precisely what Steiner was pointing towards, and what was
observed in practice within the school. Students were not protected
from difficulty, nor were they left alone with it. Obstacles were
introduced deliberately - moments of frustration, disruption, and
uncertainty - but always within a relational field that offered safety,
attention, and continuity.

The challenges were real. Plans failed. Roles collapsed. Solutions had
to be re-imagined. Yet the environment held, allowing difficulty to
become formative rather than overwhelming,

Seen this way, education is not about removing friction, nor about
hardening young people through relentless pressure. It is about
placing resistance wisely, so that it shapes rather than damages.

This insight feels especially relevant now. In a world increasingly
organised around optimisation, efficiency, and the removal of
friction - particularly through technology - we risk forgetting that
some forms of difficulty are not problems to be solved, but
conditions for becoming,

This is where Steiner’s relevance becomes especially clear. He
warned against over-protection in education - not in the sense of
care, but in the sense of removing all friction. Without challenge, he
argued, the human being does not develop strength, discernment, or
inner flexibility.

The resilience that emerged in students was not toughness or
endurance, but responsiveness. They learned that uncertainty did
not require withdrawal, and that difficulty could be met creatively
rather than defensively. This is a form of development that cannot
be taught directly; it must be lived.

In an age where artificial intelligence increasingly promises to
remove friction - to optimise, streamline, and predict - Steiner’s
insistence on the formative role of difficulty feels especially relevant.
Human development does not arise from efficiency, but from
engagement with the unpredictable.

Steiner’s work is often associated with spiritual or esoteric ideas,
which can make contemporary educators wary. Yet when stripped
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of metaphysical language, one of his core insights is remarkably
pragmatic: human consciousness is not static.

He observed that certain forms of engagement - particularly those
involving imagination, art, rhythm, and deep participation - could
lead to shifts in awareness. These were not framed as mystical
achievements, but as natural capacities of the human being when
conditions allowed.

What unfolded in our school mirrors this observation. As students
became deeply absorbed in extended imaginative and relational
projects, changes in consciousness emerged organically. Time
distortion, deep focus, emotional fluidity, and difficulty articulating
experience were commonly reported.

These were not sought or induced. They arose as by-products of
sustained engagement.

Steiner believed that such experiences were developmentally
significant, provided they were followed by integration. Without
integration, expanded awareness could become destabilising, With
integration, it could deepen perspective, empathy, and ethical
sensitivity.

This distinction is crucial - and it aligns closely with contemporary
Transpersonal Psychology. Expanded states are not endpoints. They
are thresholds. What matters is what follows.

For Steiner, the purpose of education was not knowledge
accumulation, but the cultivation of free, responsible, and ethically
grounded human beings.

This emphasis on wisdom rather than information is one of his
most relevant contributions today. In the school, what followed
periods of deep engagement and expanded awareness was not
confusion or inflation, but perspective. Students reflected
differently. They tolerated complexity. They became less reactive,
more thoughtful, and more relationally attuned.

Wisdom, in this sense, was not something taught. It emerged as a
quality of being.
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Steiner understood wisdom as the integration of thinking, feeling,
and willing - cognition, emotion, and action brought into alignment.
This resonates strongly with the culmination of the Seven
Transpersonal Stages, where spirituality and love appear not as
beliefs, but as qualities of presence.

Students did not become ‘spiritual’ in any doctrinal sense, simply
more capable of meeting life without retreat or performance.
Parents recognised this as a return - a re-emergence of something
that had been present before formal schooling had narrowed
expression.

Steiner anticipated this. He believed that education should protect
the child’s innate vitality and sense of meaning, not replace it with
premature abstraction.

Steiner obviously could not have imagined artificial intelligence as
we know it today. Yet his concerns map uncannily onto the
challenges we now face.

Al excels at pattern recognition, optimisation, and information
processing. These are precisely the capacities that education has
increasingly prioritised - often at the expense of imagination,
embodiment, and relational depth. If education continues down this
path, it risks becoming redundant, competing with machines on
their own terms.

Steiner offers a different direction. He reminds us that the
distinctively human capacities - imagination, meaning-making,
ethical discernment, relational presence - are not secondary. They
are central. And they develop not through instruction alone, but
through experience, rhythm, challenge, and integration.

The school in Scotland did not set out to implement Steiner’s
philosophy. And yet, many of the same developmental processes
emerged. This suggests that Steiner was observing something
fundamental about human development - something that remains
true even when stripped of its historical language.
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What we can learn from Steiner now is not how to recreate his
educational philosophy, but how to re-centre education around the
human being. In an age of Al, this may be our most urgent task.

Rudolf Steiner’s educational ideas are often misunderstood as
idealistic or outdated. Yet when viewed through the lens of lived
experience, they appear less as prescriptions and more as
recognitions. He understood that education shapes not only what
we know, but who we become.

Steiner’s relevance today lies not in his terminology, but in his
insight: that the future of education depends on whether we are
willing to educate the whole human being. And in the age of artificial
intelligence, that question has never mattered more.
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Pedagogical Influence - Heinz Zimmerman

Zimmermann was a Swiss educator, speaker, and writer deeply
rooted in the Waldorf education tradition and inspired by the
spiritual-scientific worldview of Rudolf Steiner. Zimmermann
played a significant role in Waldorf teacher training seminars in
Dornach in 1988. Known for his contemplative and
phenomenological approach to speech, listening, and interpersonal
presence, Zimmermann explores how communication is not merely
the transmission of content, but a creative, relational, and ethical
act.

His book, Speaking, Listening, Understanding: A Contemplative Guide to
Interpersonal Communication, is a distilled reflection on how authentic
dialogue arises from presence, not performance, and how speech
can become a path of personal and spiritual development.
Zimmermann’s thinking resonates strongly with Transpersonal
Psychology, depth work, and contemplative education - particularly
his emphasis on the “shared creative field”, the inner activity of
listening, and the courage to speak what is not yet known.

We begin by looking at listening:

Listening as an Inner Act of Moral Imagination

Zimmermann asks us to reimagine listening - not as simply
“receiving information,” but as a creative and ethical act. Listening, for
him, is: A form of moral activity, rooted in attentiveness and ethical
presence, shaped by iwaginative engagement with the speaker’s inner
world.

He brings the inner life of the listener into focus. To truly listen is
to enter into the stream of another’s becoming, and to do so with care,
openness, and imagination.

What is Moral Imagination?
“Moral imagination” is a term found in Goethean, Steinerian, and
phenomenological traditions. In this context, it means:
*  Imagining the other person’s world - not in fantasy, but in
empathetic, ethical intuition.
. Suspending our own judgments and reactions.
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Holding space where he speaker can become more themselves in our
presence.

Zimmermann implies that listening involves an act of creative inner
co-shaping - where the listener inwardly accompanies the speaker,
not by agreeing or interrupting, but by participating silently in the
unfolding of meaning.

The speaker shapes speech outwardly.

The listener shapes imwardly - making an invisible space for the words
to land and deepen.

Ethical Dimensions of Listening
This view of listening carries ethical weight:
. It requires self-restraint - not rushing in with our own
stories, solutions, or opinions.
. It calls for reverence - treating the speaker’s unfolding
thought as something sacred, not yet fully formed.
*  Itasks for imaginative empathy - to sexse what is moving in
the speaker that even they may not yet fully know:.

Zimmermann might say:

Real listening helps the speaker come into contact with something they conldn't
have reached alone.

This is where listening becomes a gift - not just of attention, but of
presence and co-becoming.

Transpersonal Imaginative Listening
This Level of Listening:
Accompanies the evolving journey of the speaker, through:
. Inner stillness
. Ethical presence
o Feeling into the ‘life’ behind the word
. Willingness to let go of the past and form a response in the
present moment
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Rather than:

e  Holding a fixed identity of the speaker

e Just hearing the words spoken

e  Forming your thoughts for when you’ll next speak

e Activating your internal narrator and evaluating or judging

Speaking
We move from what does a speaker elicit in me, to what am I
creating in another as I am speaking?

When unprepared there is always the fear that we would not
know what to say next or that grammar or the choice of
words might suddenly abandon us. Here we experience the
limits of our consciousness as a dead end. Only if we
entrust ourselves to our own stream of speech can we pass
through this block. Then we can experience how speaking
leads us to thoughts that may never have occurred to us
before. Then, too, we are in a position to react to our
listeners and are also helped by them.

Zimmermann

Speech as Tension Between Conscious and Unconscious
Zimmermann suggests that true speaking does not come only from
our rational, conscious mind.

Instead, it arises from a dynamic tension between:

*  Conscious Forming: Our thoughts, intentions, planned
structures.
J Unconscious/Kinetic Forces: Our inner movements -

impulses, images, emotional rhythms, gestures - that seek
expression beyond rigid form.

This tension gives rise to authentic, living speech. It’s when we're iz
the act of forming language, not reciting pre-formed content, that
speech becomes alive and creative.

He draws from anthroposophical insights and Goethean science -
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seeing language not as mechanical or inert, but as something that
can be either dead or alive, depending on how it is formed.

Zimmermann’s insight into speech as a tension between conscious
and unconscious processes finds a compelling parallel in
hemispheric neuroscience.

What he describes as conscions forming - the shaping of thought into
structured language - aligns with processes typically associated with
the left hemisphere: sequencing, categorisation, and explicit
articulation.

What he calls #nconscions or kinetic forces - the felt sense of meaning,
the image that precedes the word, the rhythm and gesture that carry
emotional truth - resonates with right-hemispheric processing:
metaphor, prosody, embodied awareness, and relational context.

However, it would be an oversimplification to locate the
unconscious solely in one hemisphere. Rather, speech arises through
a dynamic interplay:

e The right hemisphere receives and expresses what is not
yet fully known

e The left hemisphere renders this into form, language,
and communicable structure

In this sense, authentic speech is not the product of either
hemisphere alone, but of their living tension - a process in which
meaning is both discovered and shaped in the act of speaking;

This is also shown in Zimmermann’s view when he writes about - a
kinetic, dissolving force in language, something that resists the
fixed, the pre-planned, the rigid and connects with his idea that:

“Speech becomes stale when it comes too much from the past.”
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This unconscious life-force within us is always striving toward:

* Creativity
* Living Form
* Movement over Fixity

Planned speech, even when intelligent, may feel lifeless to the
listener because it lacks the spark of the present moment. It is an echo,
not an encounter.

Listeners fee/ this. We sense when someone is not totally present in
what they’re saying. Zimmermann is suggesting that there’s a kind
of presence in speech that can't be faked, and that we unconsciously
detect when the speaker is:

*  Merely repeating something vs.
. Forming it in the moment, live, in relation to us.
e  Living vs. Dead Speech

Dead Speech Living Speech

Pre-planned, pre-chewed Forming in the moment
Detached from current Emerging from present feeling &
presence relation

Carries imprint of the past  Imbued with present-moment life

glfﬁen sounds “correct” but May be imperfect but authentic

Listener tunes out Listener leans in

Speech as Breath, Spirit, and Ethical Relation
There’s a spiritual and ethical thread here:

*  The “spirit of the word” (from the Greek preuma, breath/
spirit) is present when speech is formed in the moment.

*  Zimmermann seems to be saying: speech is not just about
what we say, but bow present we are in the saying of it.
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*  This calls for an ethical presence - where we bring our whole
self into relation with the other.

Zimmermann quotes Kleist:

“The French say that appetite comes with eating...

which you can also take to mean: the idea comes with
speaking;

And if you can just make an audacious enough start, then as
I speak - pressured by the need to find an ending - my mind
will transform my confused notion into full clarity, to such
an extent that the knowledge I seek, to my surprise, is ready
by the time I come to the end of my sentence.”

Heinrich von Kleist (1777-1811),
German writer, poet, playwright, and essayist

Zimmermann’s use of Kleist here is a gem, because it perfectly
captures the mystery of thought forming through speech - the idea
that we discover what we mean by daring to begin speaking, even when
we don’t fully know what we’re going to say

Key Ideas from Kleist’s Essay (On the Gradual Formation of
Thoughts Whilst Speaking)

1. Speech as a Form of Knowing
*  We don’t always speak what we already know.

. Rather, we often come to £now through the act of speaking.
*  Speech becomes an epistemological process - a way of
discovering;

This totally subverts the standard model of communication as:
“Think clearly — then speak.”

Instead, it suggests:

“Speak - and discover what is waiting to be known.”

2. The Courage to Begin Without Clarity
Kleist (and Zimmermann) invite us to risk the beginning - to start
speaking even when we feel
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unclear, trusting that the act of speaking itself will bring form and
clarity. This is not just psychological, but spéritual and creative. 1t
requires:

*  Audacity (courage to start in uncertainty)
*  Trustin process (not needing a plan)
*  Surrender to becoming (letting speech transform thought)

This connects powerfully to Zimmermann’s broader message: that
speech is alive when it’s formed in the moment, in the relational field.

3. The Listener as Midwife

But, this ability to “speak and discover what is waiting to be known”
takes feeling safe enough to be vulnerable with a person or a group.
Although this area of focus has its attention on the speaker,
Zimmermann often notes that this process only works when the
listener is present, open, and receptive - a moral and imaginal
participant in the unfolding.

In a sense, the clarity I reach by the end of my sentence is not mine alone. 1t’s

midwifed by the space between us - the shared creative field again.

Integration with the work of psychologist, Allan Schore:

*  The capacity to speak authentically in this way depends on
emotional safety - a right-brain- to-right-brain relational
ground.

. Without attunement, we fall back into canned speech, social
masks, left-brain certainty.

So again, the neurobiology supports the spiritual psychology. Clarity
is not manufactured - it emzerges in the crucible of relation + risk.

Schore’s research in affective neuroscience and attachment theory
shows that authentic human connection - especially in emotionally
charged or meaningful contexts - is primarily mediated through the
right hemisphere of the brain.
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Right Hemisphere Features (Schore):

. Processes emotion, tone, gesture, facial expression, pacing,
prosody

. Handles non-verbal, implicit, body-based, and relational
information

. Active during attachment, empathy, intuitive knowing, and
therapeutic presence

When two people connect deeply, Schore argues, their right
hemispheres attune directly - beneath words. This creates a limbic
resonance or interpersonal synchrony: A shared emotional field
where meaning is co-regulated and co-created.

Zimmermann: The Shared Creative Field
Zimmermann’s work is describing something remarkably similar, but
from a phenomenological and spiritual lens.
In his view, when we listen or speak from presence, we enter a
relational space in which:

*  Wotds are formed, not just said

*  Silence has density and receptivity

*  The feld between us becomes alive, a space of co-becoming

Zimmermann doesn’t speak in neurobiological terms - but his idea
of "the shared creative field" is functionally identical to Schore’s
description of right-brain mediated interpersonal attunement.

The Synthesis: Right Brain as the Organ of the Shared Field
Just as the ear receives sound, the right hemisphere receives presence.

Both Schore and Zimmermann describe:
. Communication that’s formative, not formulaic
*  Deep listening that’s relational, not just cognitive
*  An experience of shared space where meaning is co-created
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Where Zimmermann speaks of moral imagination, Schore shows
neurobiological attunement. Both converge on this truth:
True communication atises not from me to you, but between us.

The Field Between

Imagine communication not as a tennis match - back and forth - but
as tending a garden together.

Zimmermann calls this #be field of co-creation.

Schore would say: “I'his is right-brain mediated mutual regulation.”

Zimmermann’s reflections belong to a much older lineage of
thinking about dialogue and understanding, LLong before modern
psychology or neuroscience began examining communication and
relational presence, philosophers had already recognised that insight
often emerges through conversation rather than instruction.

Socrates himself attributed some of his deepest insights to a woman
named Diotima of Mantinea. In Plato’s Symposium, he describes
learning from her that knowledge and wisdom do not appear
suddenly or fully formed. They unfold gradually, through dialogue,
reflection, and the patient examination of experience.

This perspective resonates strongly with Zimmermann’s
understanding of communication. If knowledge emerges in this
way, then the task of the listener is not simply to receive
information but to help create the conditions in which
understanding can take shape. Listening becomes an inner activity -
a form of ethical attention that allows another person’s thinking to
deepen and unfold.

Zimmermann describes this as entering a shared creative field,
where speech is not merely exchanged but formed in the moment
through the presence of both speaker and listener. Meaning arises
neither from one person alone nor from the words themselves, but
from the relational space that opens between them.

Seen in this light, dialogue becomes more than a method of
communication. It becomes a developmental process - one in which
insight gradually comes into being through attention, imagination,
and the courage to explore what is not yet fully known.
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Together, these pedagogical influences point toward a common
insight. Across different traditions and eras - from Socratic dialogue
to Steiner’s developmental observations, from Zimmermann’s
contemplative approach to communication to contemporary work
in psychology and neuroscience - there is a recurring recognition
that human understanding unfolds through relationship, attention,
imagination, and lived experience. Knowledge, in this view, is not
transferred from teacher to student. It emerges gradually through
group participation, challenge, and reflection.

At the time the school was operating, however, these ideas were not
being consciously applied as a philosophical framework. There was
no explicit attempt to implement Steinet’s educational theory, to
recreate Socratic dialogue, or to follow a particular psychological
model. The work unfolded much more simply, through the practical
question of how to engage young people who had not thrived
within conventional educational structures. Only later, in looking
back, did it become possible to recognise that something resembling
these deeper developmental patterns had been quietly taking place.
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What the School Inspection Revealed

What unfolded in that little school in Scotland - through
imagination, obstacle, expanded awareness, and integration -
suggests that when education honours development rather than
merely performance, something profoundly human reasserts itself.

When the inspection report arrived, it spoke in the careful,
measured language of educational evaluation. There was no
mention of imagination as a developmental gateway, no reference to
expanded states of consciousness, no framework that could name
what had been unfolding beneath the surface of the Portal Projects.

And yet, the effects were visible. The report noted high levels of
engagement, particularly among students who had previously
struggled in mainstream settings. Inspectors commented on the
depth of focus they observed, the quality of relationships between
students and staff, and the sense of emotional safety present in the
learning environment.

They remarked on students’ confidence in expressing themselves,
their willingness to collaborate, and their ability to reflect
thoughtfully on their own learning, There was particular emphasis
on how students articulated insight rather than simply recalling
information, and how they demonstrated sensitivity to one another
within group work.

Wellbeing featured strongly. Students were described as calm,
settled, and resilient. The inspectors had observed young people
who were able to regulate their emotions, tolerate uncertainty, and
remain engaged even when tasks were open-ended or ambiguous.
Behavioural issues were minimal, not because of strict control, but
because students appeared intrinsically motivated and relationally
attuned.

The report also highlighted the school’s culture - a sense of
belonging, mutual respect, and shared responsibility. Students spoke
openly with inspectors about feeling listened to, trusted, and taken
seriously. Learning was described as meaningful rather than
performative.
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The inspection confirmed that something was working.
What it could not capture was why.

The language of educational evaluation could describe
improvements in engagement, behaviour, and learning. But it had no
way to name the deeper developmental processes that seemed to be
unfolding beneath the surface of the work.

That understanding, for me, came later.

Over time, as I reflected on what had taken place in the school, it
became clear that what had emerged was not simply a series of
successful projects, but a developmental structure.

As I began exploring related ideas across psychology, neuroscience,
philosophy, and education, that structure came into sharper focus.
What I was witnessing pointed to something more fundamental:
another form of intelligence.

A pattern began to reveal itself - one with three interwoven
dimensions:

e the cultivation of human capacities
e adevelopmental progression through distinct stages
. and a broader form of intelligence - what I now think of as

Transpersonal Intelligence.
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Chapter 3

Transpersonal Intelligence

Transpersonal Intelligence (TQ) is the capacity of the human
being to:

e  relate

e reflect

e  imagine

e hold complexity

e move beyond the ego

The phrase “move beyond the ego” does not imply the loss of self, but a
shift in how the self is held.

From a neuroscientific perspective, this can be understood through
hemispheric balance. As Iain McGilchrist suggests, the left
hemisphere tends to construct a more fixed, self-referential model
of the world - one that prioritises control, certainty, and abstraction.
This mode of attention is essential, but when dominant, it can
narrow experience into rigid interpretations and reinforce a sense of
separateness.

The right hemisphere, by contrast, is more attuned to relationship,
context, and the living whole. It allows for ambiguity, connection,
and the recognition that the self exists within a wider field of
meaning,

To move beyond the ego, in this sense, is not to eliminate the self,
but to loosen its grip - to allow a more relational, participatory
mode of awareness to emerge.
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Expression of Transpersonal Intelligence

Transpersonal Intelligence is expressed through:

o ethical reflection
e perspective-taking
. discernment

These capacities reflect the ability to move beyond purely self-
referential thinking and engage with the wider context - other
people, multiple perspectives, and the ethical implications of action.

Development of Transpersonal Intelligence

Transpersonal Intelligence unfolds developmentally through The
Seven Transpersonal Stages:

Imagination — Curiosity — Creativity — Expanded States of
Consciousness — Wisdom — Spirituality — Love

These stages describe a progressive movement of consciousness -
from the initial emergence of imaginative awareness through to
increasingly integrated, relational, and transpersonal ways of being.

Cultivation of Transpersonal Intelligence

While these stages describe how Transpersonal Intelligence develops,
the question remains: what enables this development to occur?

The cultivation of Transpersonal Intelligence is supported through
the Dialogical Development Model - a process in which human
capacities emerge through participation in meaningful, relational,
and often uncertain situations that require dialogue, perspective-
taking, and ethical engagement.
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In this sense, the Dialogical Development Model provides the
conditions through which movement across The Seven
Transpersonal Stages becomes possible.

It is through dialogue - through encounter, challenge, reflection, and
shared inquiry - that imagination deepens into curiosity, curiosity
into creativity, and experience into wisdom.

The Return to Dialogue in an Age of Artificial
Intelligence

This emphasis on dialogue is not incidental. It reflects something
fundamental about how human intelligence develops.

As mentioned earlier, Plato, through Socrates, warned that writing is
a representation of speech, and speech itself is already a step
removed from living thought. Knowledge, in its fullest sense, does
not arise from static information but from dynamic, relational
engagement. It emerges in dialogue.

Modern education systems, however, have largely prioritised reading
and writing - forms of abstraction that, while valuable, tend to
favour analytical and decontextualised modes of thinking. In
neuroscientific terms, these are closely associated with left-
hemispheric processing: structure, categorisation, and symbolic
manipulation.

Recent developments in artificial intelligence intensify this trajectory.
Al systems excel precisely in these domains - language processing,
prediction, and pattern recognition - mirroring what has been
described as left-hemispheric intelligence. As these capacities are
increasingly externalised and automated, a developmental imbalance
begins to emerge.

As outlined in contemporary interpretations of hemispheric
neuroscience, the left hemisphere specialises in manipulating parts,
while the right hemisphere apprehends the living whole. Human
flourishing depends on the integration of both, but with the right
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hemisphere - the seat of meaning, relationship, and embodied
understanding - remaining primary.

Yet the conditions that cultivate these capacities are not primarily
informational. They are relational.

Dialogue requires:

e the capacity to hold multiple perspectives

e openness to uncertainty
. ethical attunement to another
e the ability to revise one’s own position

These are not merely communication skills. They are expressions of
Transpersonal Intelligence.

In this sense, the Dialogical Development Model is not simply a
pedagogical preference. It is a developmental necessity. It creates the
conditions in which imagination, reflection, and ethical awareness
can emerge and stabilise.

In an era where artificial systems increasingly perform analytical
functions, the future of human development may depend less on
acquiring more information, and more on cultivating the capacities
that cannot be automated: presence, meaning-making, and the
ability to enter into genuine relationship with others and with
experience itself.

A Hemispheric Perspective on Development

This developmental shift can be understood more clearly through
the lens of hemispheric balance.

Artificial intelligence increasingly mirrors left-hemispheric modes of
processing - logic, prediction, language structure, and optimisation.
These are powerful and necessary functions, but they operate
primarily through abstraction and symbol manipulation.
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By contrast, the right hemisphere is associated with capacities
central to Transpersonal Intelligence:

o intuition
. imagination

. embodiment

. ethical awareness

. context and relationship
e meaning and the sacred

The development of Transpersonal Intelligence can therefore be
understood as a movement towards greater integration of these
capacities - not as a rejection of analytical thinking, but as a
rebalancing of it within a wider field of awareness.

Development in the Age of Al

This distinction becomes increasingly important in the context of
the Digital Age.

As Al systems continue to strengthen left-hemispheric functions -
prediction, analysis, and structured reasoning - there is a growing

risk of what might be described as a developmental vacuum.

It is not that human beings will think less, but that certain capacities
may become underdeveloped:

o imagination

o relational awareness

e cthical sensitivity

. tolerance of ambiguity
o connection to meaning

In this context, Transpersonal Intelligence represents not simply an
additional form of intelligence, but a necessary developmental
counterbalance.
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Dialogue as the Activating Force

It is through dialogue - through encounter, uncertainty, and shared
inquiry - that this development is activated.

Dialogue creates the conditions in which:

e  imagination deepens into curiosity

e  curiosity becomes creative exploration

e  experience integrates into wisdom

. and awareness expands into relational and transpersonal
understanding

Without such conditions, development may stall. And when
development stalls, the absence does not remain neutral — it tends
towards rigidity, disconnection, and increased susceptibility to
external influence.

Validation of Transpersonal Intelligence

The claim that Transpersonal Intelligence develops most readily in
dialogical, co-creative conditions is supported not by a single line of
evidence, but by a convergence across multiple disciplines.

In educational research, dialogical and participatory learning
environments have been shown to foster deeper understanding,
ethical reasoning, and perspective-taking. Rather than passively
receiving information, learners in these environments are required
to engage, respond, and negotiate meaning in real time (Vygotsky,
1978; Carnes, 2014).

From a neuroscientific perspective, relational interaction plays a
central role in the development of integrative brain function. The
right hemisphere, associated with context, embodiment, and
relational awareness, is preferentially engaged through face-to-face
interaction, tone, gesture, and shared attention (McGilchrist, 2009;
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Siegel, 2012). These are precisely the conditions under which
meaning becomes lived rather than abstract.

Phenomenological philosophy further reinforces this view. Thinkers
such as Buber and Merleau-Ponty emphasise that meaning does not
arise in isolation, but in the space between self, other, and world.
Knowledge, in this sense, is not simply acquired - it is encountered.

Studies of orality and literacy also highlight the developmental
significance of dialogical exchange. Oral cultures generate
knowledge through live, relational interaction, while literate and
digital systems increasingly externalise and stabilise knowledge into
fixed forms (Ong, 1982). This shift has implications not only for
how knowledge is stored, but for how human capacities develop.

Across these domains, a consistent pattern emerges: the capacities
associated with Transpersonal Intelligence - including reflection,
perspective-taking, ethical awareness, and the ability to hold
complexity - are most likely to develop in environments where
meaning is co-created rather than passively consumed.

In this sense, Transpersonal Intelligence is not transmitted as
information.
It is evoked through participation.

Emotional Activation and Development

A further dimension of this developmental process concerns the
role of emotion. Research in affective neuroscience indicates that
emotional engagement is central to learning, shaping attention,
memory, and meaning-making (Damasio, 1994; Immordino-Yang,
2015). Experiences that carry emotional weight are more likely to be
integrated and reflected upon, rather than simply processed and
forgotten.

Dialogical learning environments, such as those used in role-based
and immersive educational models, often generate this form of
emotional engagement. Participants are not only required to think,
but to respond, take positions, and navigate uncertainty in real time.
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This introduces elements of tension, responsibility, and perspective-
taking that activate deeper levels of reflection.

In this context, emotion functions not as a distraction from
learning, but as a catalyst for it. It is through emotionally meaningful
encounters that individuals are drawn into processes of reflection,
ethical consideration, and identity transformation - all of which are
central to the development of Transpersonal Intelligence.

Transpersonal Intelligence and the Development of
Consciousness

Where traditional measures of intelligence emphasise analytical
ability or emotional awareness, Transpersonal Intelligence concerns
the development of consciousness itself - how we experience,
interpret, and relate to reality.

It includes the capacity to engage with imagination, symbolic
meaning, expanded states of awareness, and experiences that
challenge conventional assumptions about mind and world.

This form of intelligence does not emerge suddenly or
automatically. It unfolds developmentally through reflection,
experience, and integration.

Developmental Transpersonal Psychology (DTP)

DTP provides the theoretical framework. It explores how
transpersonal capacities develop across the lifespan, drawing on
insights from neuroscience, phenomenology, spirituality, symbolism,
expanded states of consciousness, and anomalous experiences.

Rather than viewing such experiences as irregularities to be
dismissed or pathologised, DTP approaches them as potentially
meaningful moments within the broader arc of human
development.

In this sense, experiences that might otherwise be considered
unusual, disruptive, or even pathological can instead be understood
as part of a developmental process - one that requires context,
interpretation, and careful integration.
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Experiential Inquiry
Experiential Inquiry (EI) provides the practical pathway through
which these capacities can be explored.

It is an experiential mode of investigation that works imaginally,
symbolically, and phenomenologically. Rather than analysing
experience from a distance, EI invites individuals to enter into
dialogue with it.

This shift is crucial. Meaning is not imposed from outside, but
allowed to emerge through engagement.

Within this process:

e  The Seven Transpersonal Stages describe the
developmental movement of consciousness

. AIME - Accross, Into, Metaphor and Emergence (covered
later) functions as an integration methodology, allowing
experience to unfold and reveal its meaning through
disciplined attention

EI therefore operationalises Transpersonal Intelligence. It creates
the conditions in which experience can be explored, deepened, and
integrated rather than reduced or dismissed.

A Developmental Intelligence

Together, these perspectives frame Transpersonal Intelligence not as
a fixed trait, but as a capacity that can be cultivated.

It represents a way of engaging with experience that allows insight
to deepen into wisdom, and personal understanding to widen into
ethical responsibility and care for others.

In this sense, Transpersonal Intelligence is not simply about
knowing more. It is about becoming more capable of relating to
the complexity of life - within oneself, with others, and with
the wider world.
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The Seven Transpersonal Stages

Attunement .-+-Intelligence- ..

. ) " Wisdom * ’ Love '
\ " Expanded W
M Spirituality

Consciousness °

Expansion

Stages 1, 2 & 3 — Attunement

Through Imagination, Curiosity and Creativity, a person develops
the capacity to attune to and evoke deeper layers of consciousness.
This is like learning how the mechanics of a sailboat work -
understanding the vessel, the wind, and the conditions - readying the
self to enter the ocean.

Stage 4 — Expansion

This stage marks a qualitative shift in consciousness into expanded
states, accessed through modalities such as meditation, breathwork,
sensory deprivation, The Three Visits, or psychedelics. It is the
moment of entering the vastness of the ocean, where one
encounters a deeper sense of self - and, at times, a movement
beyond the self.

This is not simply about having experiences, but about a shift in the
structure of perception itself.

Stages 5, 6 & 7 — Intelligence

Wisdom, Spirituality and Love represent the integration and
embodiment of expanded consciousness. Like navigating the ocean,
a person learns to move skilfully through changing conditions—
weather, currents, and tides. This involves not only navigating
experience, but doing so with ethical clarity, relational depth, and
embodied responsibility.
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The above stages are transpersonal not because they are mystical or
abstract, but because they involve a gradual shift beyond a narrowly
self-referential way of being. They describe how human beings learn
to relate not only to their own thoughts and emotions, but to
meaning, to others, to ethical conscience, and to the wider field of
life.

These stages are developmental, not aspirational. People do not
“jump” to later stages without passing through earlier ones. When
stages are rushed or bypassed, difficulties often arise—not because
something has gone wrong, but because integration has been
outpaced.

What follows is an outline of how each stage unfolds in practice.

Stage 1 — Imagination

Imagination is the beginning of attunement.

This is the stage in which inner life begins to reawaken. It involves
the capacity to picture alternatives, to play with possibility, to
imagine oneself differently. Imagination is not fantasy or escapism;
it is the foundation of meaning-making, When imagination is
suppressed, life becomes literal, rigid, and narrow. When it is
allowed, something softens. Curiosity stirs. Hope becomes possible
again. In developmental terms, imagination allows a person to step
out of pure reaction and into symbolic awareness. It is how the inner
world first begins to speak.

Stage 2 — Curiosity

Curiosity follows imagination naturally.

Once someone can imagine that life might be different, curiosity
asks: What is this? What'’s happening here? What might this mean?
Curiosity is the movement from inner image to engagement. This
stage involves openness rather than certainty. It requires tolerance
for not knowing; Rather than demanding answers, curiosity sustains
questions.
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Curiosity is fragile. It collapses quickly under judgement, pressure,
or premature explanation. When supported, however, it becomes a
powerful engine for learning and self-discovery.

Stage 3 — Creativity

Creativity is where inner experience begins to take form.

At this stage, imagination and curiosity are expressed through
action: making, speaking, writing, moving, building, experimenting.
Creativity is not about talent or performance. It is about participation.
Creativity allows experience to be shaped rather than suppressed. It
gives form to emotion, conflict, insight, and uncertainty. Without
creativity, inner material often overwhelms or stagnates. With it,
experience becomes workable. This stage is crucial for psychological
resilience. It enables people to relate to their inner world indirectly
and safely, rather than being dominated by it.

Stage 4 — Expanded States of Consciousness
Expanded states mark a threshold.

In working with individuals in non-ordinary states of consciousness
- including those accessed through psychedelic-assisted contexts - 1
have witnessed this stage as one in which the familiar sense of self
begins to loosen and perception reorganises itself. The world is no
longer encountered in the usual way. People may find themselves in
states of heightened awareness, profound connection, vivid
symbolic imagery, altered time perception, or a direct sense of
contact with something larger than the individual self.

These states are not rare in the history of human experience. What
is rare in modern society is the presence of frameworks that can
recognise, support, and integrate them. Without such guidance,
expanded states can be disorienting or destabilising. With the right
conditions, however, they can become deeply meaningful openings
into transformation.

Expanded states are not the goal of development. They are an
opening,

For this reason, this stage requires particular care, and will be
explored in depth in the next chapter.
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Stage 5 — Wisdom

Wisdom is not what happens during expanded states, but what
develops affer them.

This stage involves reflection, discernment, and integration. It is
where insight is tested against lived reality. Wisdom asks: How does
this change how I live? How I treat others? How I make decisions?

Wisdom is slower than insight. It matures over time. It involves
humility, patience, and the ability to hold complexity without
collapsing into certainty.

Stage 6 — Spirituality

Spirituality, in this framework, is not belief-based.

It emerges as a lived orientation toward meaning, connection, and
reverence. People at this stage often experience a sense of belonging
to life rather than standing apart from it. The boundary between
inner and outer softens. Spirituality here is grounded, embodied, and
relational. It does not require doctrine. It expresses itself through
values, presence, and ethical sensitivity.

Stage 7 — Love

Love is the final stage not because it is sentimental, but because it is
integrative.

Love involves care, responsibility, and the capacity to hold others in
mind without losing oneself. It is expressed through action,
boundaries, and commitment—not just feeling. At this stage,
development turns outward again. The inner journey finds
expression in service, relationship, and contribution. Love becomes
a way of being in the world.
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A Developmental Whole

These seven stages are not linear achievements. People may revisit
earlier stages many times throughout life. Development is recursive,
not sequential.

What matters is not how far someone has travelled, but whether the
pace of experience matches the capacity for integration.

This will become increasingly important as we move deeper into the
age of Artificial Intelligence. When external power accelerates faster
than inner development, imbalance follows. The Seven
Transpersonal Stages offer a way of understanding how human
maturity can keep pace with amplification.

In the next chapter, I will step inside the most pivotal of these
stages - the threshold of expanded states of consciousness - not as
a theory, but through personal experience.

The Shadow Stages: When Development Loses
Its Grounding

Every developmental pathway has its shadows. In Developmental
Transpersonal Psychology, the Shadow Stages do not represent
failure, weakness, or moral flaw. They represent developmental
energy that has become distorted, stalled, or unintegrated.

The same capacities that allow imagination, insight, spirituality, and
love to unfold can, under certain conditions, turn against the person.
This happens when development outpaces integration, when
experience is not metabolised, or when psychological and relational
foundations are insufficiently secure.

The Shadow Stages therefore mirror the Transpersonal Stages - not
as opposites, but as misaligned expressions of the same underlying
forces.



88 of 332

Understanding these shadows is essential, particularly in a time
when expanded states of consciousness are increasingly accessible
without adequate developmental support.

1. Imagination — Delusion

Healthy Imagination opens us to symbol, image, myth, and
possibility. It allows meaning to emerge indirectly and creatively,
rather than through literalism.

Shadow Imagination becomes delusion when imagination detaches
from reality-testing and relational feedback. Instead of symbolic
play, images are taken literally. Instead of possibility, there is
tixation.

This can appear as:

e escapist fantasy used to avoid life

e  intrusive or paranoid imagery

belief in special roles or hidden missions

loss of distinction between inner image and outer reality

Delusion is not imagination gone too far - it is imagination cut off
from grounding, dialogue, and embodiment.

2. Curiosity — Cynicism

Healthy Curiosity is marked by wonder, openness, and the
willingness to not know. It keeps development alive by allowing
questions to remain unanswered.

Shadow Curiosity collapses into cynicism when openness is replaced
by premature certainty. Instead of inquiry, there is dismissal. Instead
of wonder, there is apathy or intellectual superiority.

This can appear as:

e rigid scepticism that forecloses exploration
. defensive intellectualisation

e contempt for meaning, spirituality, or depth
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o a refusal to engage emotionally or imaginatively

Cynicism often masquerades as intelligence, but developmentally it
represents curiosity that has closed down in self-protection.

3. Creativity — Destruction or Stagnation

Healthy Creativity flows through expression, innovation, and
symbolic articulation. It brings inner life into form.

In its shadow;, creativity turns either destructive or paralysed.

This can appear as:
e creativity used manipulatively or exploitatively

e compulsive novelty-seeking without depth

fear of failure leading to creative shutdown
. chronic self-criticism that inhibits expression

Here, creative energy has lost its connection to meaning and play. It
either overwhelms the person or collapses under pressure.

4. Expanded States — Dissociation or Psychosis

Healthy Expanded States involve transcendence, mystical encounter,
and temporary loosening of habitual identity - with the capacity to
return.

The shadow emerges when expanded states occur without sufficient

grounding or integration. Instead of expansion, there is
fragmentation.

This can appear as:

. dissociation from body, self, or reality
e confusion between symbolic experience and literal truth
e loss of time, coherence, or functional capacity

e  in extreme cases, psychotic decompensation
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Crucially, this is not caused by expanded states themselves, but by
expanded experience without containment.

This is why Developmental Transpersonal Psychology insists that
experience alone is never enough.

5. Wisdom — Dogmatism or Arrogance

Healthy Wisdom integrates experience into discernment. It knows
the limits of knowledge and remains humble.

Shadow Wisdom becomes dogmatism or arrogance when insight
hardens into ideology. The person mistakes perspective for truth, or
insight for authority.

This can appear as:
e rigid belief systems defended as ultimate truth
e “guru” posturing or intellectual pride
e  dismissal of others’ experiences
e inability to tolerate uncertainty or critique

Here, wisdom has lost its humility. Insight is no longer relational - it
is used to dominate or separate.

6. Spirituality — Fundamentalism or Bypassing

Healthy Spirituality brings connection with meaning, the sacred, and
the wider whole - while remaining grounded in human life.

Its shadow appears as fundamentalism or spiritual bypassing;

This can appear as:

e using spirituality to avoid emotional pain

e denial of suffering or injustice

e  spiritual language used to control others

e moral superiority disguised as transcendence

In bypassing, spirituality is used not to deepen humanity, but to
escape it.
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7. Love — Obsession or Narcissism

Healthy Love is characterised by compassion, relational unity, and
unconditional presence.

In its shadow, love becomes obsession, enmeshment, or narcissism.

This can appear as:

. possessive or dependent relationships
. “love” driven by fear of abandonment
o collapse of boundaries

. self-sacrifice that erodes selfhood

Here, love is no longer free. It is driven by unmet needs rather than
presence.

The Shadow Stages are not aberrations - they are predictable risks
of development, especially in cultures that value experience over
integration.

They remind us that:

e more experience does not equal more maturity
e  insight without grounding can distort

. spirituality without discernment can harm

e love without boundaries can entangle

This is why Developmental Transpersonal Psychology insists that
development continues beyond experience.

The Shadow Stages do not negate the Transpersonal Stages. They
protect them. They remind us that human development is not a
straight ascent, but a delicate process requiring pacing, humility, and
care. In a world where access to expanded states is accelerating -
through psychedelics, contemplative practices, technology, and crisis
- understanding the shadow is no longer optional. It is an ethical
responsibility



92 of 332

Chapter 4
Crossing the Threshold

In the previous chapter, Expanded States of Consciousness were
described as a distinct stage of development - one in which
perception loosens, meaning arrives indirectly, and ordinary
reference points temporarily fall away. What follows now is not a
turther explanation of that stage, but encounters with it, what I
think of as crossing the threshold.

The accounts in this chapter are drawn from my lived experience,
cither diretly or through family stories. They are not offered as
models to follow or conclusions to adopt, but as illustrations of
how expanded states can arise within an ordinary human life -
sometimes purposefully, sometimes spontaneously.

They are included here because they became developmental events.
Their significance lies not in their intensity, but in what they
required afterwards: reflection, grounding, and integration over
time.

Readers are not asked to agree with these experiences, nor to
interpret them in any particular way. They are invited only to notice
how expanded states behave - how they arrive, how they unsettle,
and how they invite discernment rather than certainty.

Before moving into these accounts, it may be helpful to offer a
framing,

Experiences such as these are often described in psychological or
spiritual terms, but they can also be understood through shifts in
how attention is organised.

In everyday life, attention is often directed in a focused, analytical
way - orientated towards clarity, categorisation, and control. This
mode of engagement, associated with left-hemispheric processing,
allows us to navigate the world with precision and stability.

At the threshold, this mode appears to soften.
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Attention becomes more open, receptive, and relational. Rather than
analysing experience from a distance, there is a sense of being within
it - where meaning is not constructed step by step, but arrives more
holistically, often through image, feeling, or symbolic resonance.

These qualities are commonly associated with right-hemispheric
modes of attention.

What follows can be understood, in part, as moments in which this
shift becomes pronounced - where familiar structures of
interpretation loosen, and a different mode of awareness comes
forward.

They are experiences, presented as they were lived; their possible
interpretations - including neuroscientific and psychological
perspectives - will be explored in the chapter that follows.

Account 1 - Grandmother, The Psychopomp?

My Grandmother, Rosie, and my Grandfather, Arthur, were married
for fifty years. Arthur had been in the Merchant Navy during the
Second World War. He never spoke a word of it, or of much else,
unless he drank too much beer, then he’'d get angry and we’d all
clear out of the way. His relationship with Rosie, my nan, was
difficult to determine as they seldom spoke to each other. Their
years together had been tough, living through the war, raising six
children with little money. This had left a no-nonsense approach to
life, with little room for sentimentality.

However, when my grandad died, Rosie fell into a deep depression
and missed him everyday. She came to stay, and everyone in the
house had to enter this period of mourning with her, no playing
music, no laughing. After a few months, my mum told her three
sisters (all living in Alabama) that it was their turn. My auntie’s
husband was assigned to fly over to the UK to collect her and she
reluctantly returned to the U.S. with him for a planned three-month
stay.

A couple of weeks later Rosie and my auntie are walking along the
waterfront eating ice-cream cones. Rosie is holding onto my aunties
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arm and suddenly stops walking. My aunty looks at her, and sees
Rosie staring at a low wall in front of them. When she asks if she's
feeling okay, Rosie is staring ahead and says, “look...over there, it’s
your father.” My auntie follows Rosie’s eyes and can’t see anybody
on the wall. ““what do you mean mum?” She says, obviously
panicking at this sudden sighting of her dead father. Rosie sounds a
bit agitated that my auntie can't see him but she is smiling, eyes
glowing and she excitedly says, “He’s sitting just over there on that
wall...oh doesn’t he look well... he looks so young!” My auntie
turns towards her mother, but Rosie is slowly started to slip to the
ground. Ever so gently, Rosie meets the ground, lies down and dies.
Right there, right then, still holding her ice-cream.

Account 2 - Mother, Out of Body

Born in 1941, my mum contracted rheumatic fever at the age of
fourteen. She was very ill and spent months in hospital. By the time
she was discharged, her body was so depleted that she had to learn
to walk again.

The illness left her with a leaking heart valve, which would affect her
health for the rest of her life.

At some point during this period, at her weakest, she felt herself
leave her body and move up towards the ceiling. She could see
herself lying in the hospital bed below. She felt calm and curious.

Account 3 - Mother, End of Life Co-Experience

At the age of 64, mum has had no reoccurrence of the breast
cancer from five years earlier. Then one morning she calls me to tell
me she has found a lump on her collar-bone. The cancer is in her
bones, and quickly takes over her body until it reaches her brain.
The doctors say there’s no more treatment.

She hates being in hospital, so me and my brother take her home.
She has something called terminal lucidity, this is when someone is
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so ill they can’t get out of bed to becoming lucid and energised.
Either me or my brother stays awake all night to make sure she
doesn't let herself out of the house. We wrangle with her pain meds
and the feeling of being useless. The week almost breaks both of us.

On the seventh day, the nurse comes to see her, takes one look at us
and says she would see if she could find a place at the local hospice.
And she secures a place that day.

I drive mum there, avoiding eye contact. Although her brain is
scrambled and confused, she knows what going to the hospice
means.

She is there for three days. My brother and I stay with her the whole
time. There is a family room with large sofas, and we bring duvets
and grab sleep where we can. My brother spends hours sitting on
the sofa with Mum leaning against his shoulder, because that’s what
she wants. This time is quiet. Not much talking, Just waiting,

We go home to pick up some clothes for her and us and get a call to
say she’s gone. We rush back there like we could see her one last
time.

I don’t want to go into the room. I’'m adverse to seeing dead people
and have managed to avoid it so far, apart from many years eatlier,
reluctantly attending a an open-coffined service for a young person.
The lovely nurse who has been taking such good care of mum
encourages me to go into the room, saying how peaceful she looks,
and I might regret the decision in the future. So I go in to please
her.

At first, mum looks like she is sleeping, but as I get closer, I can see
the paleness the emptiness of her body. I rush up to her and say
I’'m so sorry mum.” I don't know what I’'m sorry for, not being
there when she'd died, living in a different country for years, not
being the attentive daughter she’d craved. I wasn’t sure, but the
feeling of guilt burned through me.

I move to the far side of the bed and my brother takes my spot, lots
of emotion again. I sit down on the right side of her bed, my
brother on the left.
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The term deathly quiet takes on a new meaning, as if all of the sound
has been sucked out of the room. Just stillness and silence. We don’t
say anything - not to her, not to each other. We just sit there, heads
slightly bowed.

I begin to sense that something has shifted in the room.

The body in front of me is lifeless, yet there is life-energy in the
room, and it’s not mine or my brother’s. The energy feels light,
playful even. Like the most purest essence of her has not
disappeared.

If I have to choose a location, where exactly this energy is, I would
point behind me, near the ceiling, like she is looking at the backs of
our heads. If I have to choose how this energy is expressing itself, I
would say something like mist, specks of light - something not of
this realm.

There is no message from her, just her presence that feels like light
and love. Mum rarely showed affection in her earthly life, but in this
form, I can feel it - unconditional and vast.

Time is lost. Maybe 30 minutes, maybe two hours - probably
somewhere in-between. At some point the essence begins to fade.
There is movement, a leaving,

At exactly the same moment me and my brother look up for the
first time since sitting down. We look across at each other and say in
unison:

‘She’s going now.

At her funeral, I don’t feel deep grief or sorrow. I have a sense of
lightness, and a complete detachment from her coffin and the
contents. I know what lays inside is the same as her old coat, now
discarded, not needed anymore.
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Account 4 - Father, Talking Trees
Covid lockdown is just beginning. Dad comes to stay with us.

His caravan sits at the end of our steading, in a remote spot just a
few miles from the breathtaking coast of Scotland. We have
chickens, and he likes to watch their antics from the window of his
caravan.,

A good description of Dad is ‘stoic’. Raised by a mother whose
husband died in the war, life has built a quiet resilience in him. So
when he complains of a searing pain in his hip, I take it seriously
and arrange an appointment with the doctor. The X-ray shows wear
and tear, but nothing that explains the pain. As the days pass, it gets
wofrse.

Then he shocks me by saying he won't tolerate it. That he can’t live
with it.

Liberty Caps - ‘magic mushrooms’ - grow in abundance across the
fields around the steading. I've spoken to Dad before about the
‘psychedelic renaissance’ that’s currently taking place. He knows
about magic mushrooms; he lived in Holland for eight years and
knew people who used them, mostly recreationally. He once said
those people were generally ‘philosophical and soulful’.

There is a three-day power outage. Fortunately our log-burner keeps
the main part of the house warm and the flat top is ideal for
holding a cast iron pan to cook our food.

Dad comes into the house for breakfast and sits in his armchair. It’s
just the two of us. I ask how his night has been.

He starts telling me how clever the chickens are, how they have a
social order. He talks about how alive the forest behind the house is,

how the trees communicate with each other.

This is a philosophical+ session for Dad.
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It turns out he’s picked fresh Liberty Caps from the nearby field and
munched on them with his morning coffee, sitting in his caravan.
He can’t remember how many he’s eaten.

I’'m initially alarmed. But he sits in the chair and seems perfectly
fine. He looks really well. We spend the whole day sitting in front of
the log fire, cooking eggs and talking about life. I recorded some of
our conversation, but can’t listen to it yet as he died only just over a
year ago.

As it gets dark, he stands up to go back to his caravan. I watch him
walk easily down the steps and along the side of the house. I call out
to him,

“You’re walking well - how’s the hip pain?’

He stops and turns to me, ’Gone,” he says, with his customary shrug.

Account 5 - Son, The Message

It is a beautiful, warm, breezy summer. My youngest son is about a
month old, and I am putting him into his pram to take him into the
garden for some fresh air.

A friend has given me the pram. It is only a few years old, but it
feels more like a carriage than a pushchair. It sits high off the
ground on four large spoked wheels. Inside, it holds a protected
space - from the outside, you can’t see what is inside it at all. It feels
solid, carefully made, and unmistakably from another time - a pram
built to last, built to carry something precious, something reflected
in its very high price tag, which my friend paid.

It has become a daily ritual. I push the pram just outside the kitchen
door, then drape the fine netting across it. The elastic ties attached
to each corner of the net are really long, maybe two feet, but I only
wrap them onto the hood a few times, just enough to keep them in
place and to keep flies or wasps out.
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On this particular day, after taking the pram outside and attaching
the net, I turn to walk back into the kitchen. But something stops
me. I return to the pram and begin wrapping the ties more, winding
them further.

As I do this, I question myself for being so over-protective, as if 1
am trying to protect him from wolves. Yet I seem to be in a kind of

hypnotic state, bypassing logical thought and simply responding;

I shake my head, almost breaking the spell, and go back into the

house.

Thirty minutes later, I am bringing the pram back inside, just as I
have been doing every day for the past few weeks. I perform the
usual manoeuvre of bumping the pram over the stone step.

This time, the carriage of the pram does a complete somersault. It
turns upside down, and my son drops out of the pram into the
netting,

I should panic, but I don’t.

I crouch down beneath the hood, hold him in one arm, and unwind
the ties from each corner of the hood and safely retrieve him.

Account 6 - Son, The Broken Arm

Three years later, the same son skips over the same stone step and
comes into the kitchen, rubbing his arm.

‘Are you OK? Have you hurt your arm?’ I ask.
‘It’s just a bit sore from when it was broken,” he says.
I'm confused. ‘Broken? Your arm hasn’t been broken.

‘Oh, you don’t know about my broken arm,” he says nonchalantly.
“You weren’t my mum then. I had a different family’
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Account 7 - Me, The Mirror

I am about twelve years old, standing in the bathroom and looking
at myself in the mirror. Suddenly I realise that I do not recognise
the person looking back.

Intrigued, I move closer, until I am looking only into my eyes. A
strange sense of disassociation arises. I feel slightly nauseous, yet
mesmerised at the same time.

Account 8 - Me, The Sense of Being Stared At

My all-girls secondary school arranges for us to attend the Catholic
church across the street. There is an upper seating section, and I am
in the group sent upstairs.

I have been separated from one of my friends, and then I see her
below, seated downstairs at the front.

The teachers are strict. We are always instructed to look directly
ahead and sit still and quiet.

I am looking at the back of her head when she suddenly turns and
looks up, directly at me.

I pull back in surprise.

Later I ask her what made her turn around. She says she doesn’t
know - just a feeling,

Account 9 - Me, The Dome

I am deeply curious about the effects the Liberty Caps had on my
Dad. The mushrooms seemed to magnify his naturally philosophical
and spiritual approach to life by a factor of ten. This stayed with
him for many months. His hip pain disappears that day and never
returns, and he does not stop singing the praises of magic
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mushrooms. He wants to ‘write to the papers’ to tell them about his
experience, and how everyone should have access to these miricle
workers.

I am studying psychedelics as part of my masters degree in
philosophy of consciousness. The research is astounding,

I decide to experience psychedelics and plan to attend a retreat in
Holland, where truffles - the underground part of Liberty Caps -
are legal.

There will be two ceremonies within a week. I am terrified. I don’t
like the world to feel unreal. I don’t even like to drink too much
alcohol. Yet here I am, willing to totally surrender control of my
mind.

We drink the mushroom tea. I lie down and put on my eyeshades.
Nothing. Just darkness.

Then, as if the darkness is caused by heavy black curtains, they are
suddenly pulled back. I am looking at a circus scene. This does not
feel like a dream, it has all of the sensations of actually being there.
Hundreds, maybe thousands of women in sparkling costumes are
suspended from the sky, sitting on trapezes, swinging back and
forth, laughing and joyful. They stretch across the sky, back as far as
I can see. Although I can’t see the end of the sky, the space seems
contained as if it is a place, a sort of dome-shaped place. At ground
level there are clowns, acrobats, movement everywhere. It is
colourful and very entertaining;

But I hear myself say, quite clearly, T’m not here for the carnival’

Account 10 - Me, The Wasteland

In an instant, everything disappears. I am back in darkness.

Then I find myself flying over a desolate landscape. It looks as
though a war has taken place. Everything is dark, dusty, ruined. I fly
on and on. It feels like years.
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“This is worse than death,” I say to myself.
Panic rises. How will I ever leave this God-forsaken place?

Suddenly, the sky rips open and a giant hand reaches down into the
darkness. I feel utter relief, I grab the hand and and it pulls me out.

If a second ceremony had not already been planned, I would have
never wished to journey into that realm again - whether it existed in
my own mind or somewhere else.

But the time for the second ceremony arrives, almost too soon for
me to have built up any resistance.

Account 11 - Me, Only Love

Preparing for the second journey is even more frightening. Now 1
know what can happen. I focus on my breathing and repeat a
mantra: ‘Only love. Only love.’

Once again I lie down focusing on my heart and love. Quickly, the
faces of my loved ones appear before me. I first see my sons, then
my husband, then my Dad almost like the are lined up. I feel a deep
appreciation for each of them and thank them for their presence in
my life. It is exquisite.

Account 12 - Me, The Engine Room

Then, without warning, the scene shifts.

I find myself in the engine room of a ship. An ear-piercing alarm is
sounding and the ship is rocking violently from side to side. A
young man stands in front of me, gripping two railings, trying to
steady himself. He doesn’t look at me, he doesn’t know I am there.

I am like a ghost, untouched by the physical danger around him.

But inside, I feel everything he feels.
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His sorrowful realisation of how close death he is. His thoughts go
immediately to his wife and his three very young children - all sons
that he will never see grow into men. Guilt tears through him at the
knowledge that he is leaving them behind, facing a lifetime of
struggle without him. The pain is sharp, searing;

I gasp when the realisation of who this young man is hits me. It’s
my grandfather.

Historical Note:

In 1941 my dad’s father is a sailor on a ship named Salopian. The
ship leaves Halifax/Sydney, Nova Scotia, on 29th April as part of a
convoy of about 30 ships carrying supplies, such as wheat, flour and
grain and industrial materials from North America to the UK. The
HMS Salopian itself is not carrying supplies; as an Armed Merchant
Cruiser, its sole purpose is to protect the merchant supply ships
from German U-boats and surface raiders during the crossing,

On the 13th of May, 1941, the Salopian’s location is 400 nautical
miles southeast of Cape Farewell, Greenland. My grandfather,
Henry, is working in the engine room. He performs practical tasks
required to run the ship, operating weapons, maintaining engines, or
handling navigation equipment. Also on the ship is Henry’s wife’s
brother, Thomas, who’d had a bit too much to drink, so Henry
offered to cover his shift. At 4am a German submarine U-98 fired
two torpeodes at Salopian, however the ship was zig-zagging every
seven to twelve minutes, and both torpeodos miss. Two hours later
U-98 fires two more torpedos, which also miss. An hour later, the
submarine surfaces and fires two more torpedos which find their
target. As the men are escaping onto liferafts, a final torpedo fires a
few hours later and breaks the Salopian in two, she sinks in two
minutes. The destroyer, HMS Impulsive, then rescues 278 men.
Henry, one other sailor and an officer were not among the
sutrvivors, and their bodies were never found.
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Account 13 - Me, Being

I am back in the room and take off my blindfold. I am in a liminal
place, somewhere between an alternative realm and raw reality. It
feels as though my consciousness has rebooted and my brain is
slowly putting itself back together again.

I take my floor chair and turn it to face the windowed door.
Outside, tall trees stand with the sun’s rays pouring through their
branches. I am captivated by the light. The rays seem alive.

I follow the spikes of light back to their source. The sun has come
fully into view, and I can look at it without it hurting my eyes. Again,
there is a clear sense of presence, and I am in full connection with
it.

It feels like I am interacting with the most interesting and fascinating
‘person’ I have ever met. It seems as though I’'m here for hours, but
I have no desire to move

Though I can’t see a person. ‘He’ is in the sun, of the sun - the sun
itself? He is playful, vast, unhurried, completely focused on me,
quietly enjoying my discovery of him.

‘Who are you, anyway?’ I ask.

‘Being,” comes the reply.

‘Being...? That’s elusive,’ I say.

“Yes,” comes back. “That’s me... elusive.

Account 14 - Me, The Visit

My dad had died six months before, I have been practicing ‘Ally
Work’ depicted by Jung scholar Jeffrey Raff. I visit my Ally and tell
him that I’'m wondering if my dad is ok. He asks if I would like to
visit with him, I say yes. He walks with me through a veil of misty
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swirling water. I see my dad, I ask him if he’s ok, and he tells me
that he's more than ok. This confirms my feeling of his wellbeing.

Account 15a - Me, Dreams: The Pool

I am thinking of a class I'll be presenting to my students, whereby I
need to explain the integration process, AIME.

That night I have a dream.

I see a large house with a large Rectangular pool, stretching far
beyond the house. The pool is full of cracks.

A chair sits besides the pool. The owner of the house tells the
dreamer that they want to put the chair in the corner of the pool so
people can enjoy the view of the beautiful tree line.

The next day I’'m thinking about the dream. I do an AIME process
with the dream. I ask the pool what it wants. It doesn't want to be
far from the house, it wants to be a circular pool right in front of
the house. The pool rearranges in my mind and the cracks disappear
because the pool’s structure is stronger.

I also realise that the chair doesn't want to be at the edge of the
pool, it wants to be at the centre so anybody sitting on the chair can
have a 360 degree view

Account 15b - Son, Dreams: The Rollercoaster Ride

It is early in the morning, I have just woke up from a really vivid
dream and can still see and feel myself dropping into a vast
emptiness. I am silent as I look towards the ground feeling the air
roar past me. I am gripping the bar at the front car on the
rollercoaster. I am terrified.

My three-year old swings open the bedroom door, runs and jumps
on my bed. I shake myself out of the dream and hold out my arms
for a hug, but he stops at the end of the bed. Laughingly and
excitedly says: “wasn’t that great mum! I loved that rollercoaster ride,
but I could see you sitting at the front, you looked so scared.
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What These Experiences Asked of Me

Experiences like these do not arrive with explanations attached to
them.

They do not present themselves neatly categorised as psychological,
neurological, spiritual, or imaginary. They arrive simply as events -
moments in which the ordinary boundaries of perception appear to
loosen and something unfamiliar enters awareness.

For the above dream, what appeared at first as a broken structure
revealed, through engagement, an underlying pattern seeking
coherence - suggesting that experience itself may organise toward
integration when it is propetly attended to.

At the time these experiences occur, the immediate question is rarely
what do they mean?
The more pressing question is often what just happened?

Of all the experiences described here, the most profound for me
occurred when my mother died. What unfolded in that room altered
my relationship to death in a way I could not easily explain at the
time. Until that moment, death had always appeared final, abrupt,
and opaque - something that removed a person entirely from the
world of the living,

Yet what I experienced beside her bed suggested something far
more subtle. The body before me was cleatly lifeless, and yet the
room did not feel empty. Instead there was a sense of presence that
was unmistakably connected to her, but no longer confined to the
physical form I had known all my life.

I did not interpret this experience immediately, nor did I draw
conclusions from it. What it changed first was not my beliefs, but
my perception. Death no longer appeared to me as a simple
disappearance. It seemed instead to mark a threshold - one whose
meaning I could not yet understand, but whose reality I could no
longer dismiss.
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In the years that followed, I returned to that moment often. Not to
confirm it, but to reflect on what it had asked of me.

Experiences like these demand something after they occur.

They require reflection.
They require grounding.
And above all, they require integration.

Without integration, experiences of this kind can easily become
distortions - stories we cling to, identities we build around, or
certainties we defend. But when approached slowly and carefully,
they can instead become developmental events.

Looking back now, what strikes me most is not whether these
experiences were supernatural, psychological, neurological, or
symbolic. It is how consistently they invited the same response:
patience, humility, and a willingness to live with unanswered
questions.

In time, I came to see that experiences like these often function less
as answers than as thresholds. They interrupt the familiar structures
of perception and leave us standing briefly outside the explanatory
systems we rely upon.

What matters then is not the experience itself, but what follows.

How we reflect on it.

How we integrate it.

And how we allow it - slowly and carefully - to reshape the way we
inhabit the world.

This is why expanded states of consciousness appear in this book
not as curiosities, but as developmental turning points. When
approached with discernment and supported by practices of
reflection and integration, they can become part of a longer process
of maturation - one in which insight gradually deepens into wisdom.
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The Threshold

Throughout this book, mystical experience is treated neither as
proof nor as pathology, but as a legitimate mode of human
consciousness - one that requires integration, discernment, and
developmental context if it is to deepen rather than distort a life.

This position is not accidental. It reflects the central stance of
Developmental Transpersonal Psychology: a discipline that sits
deliberately between science and spirituality, refusing the false choice
between reduction and reverence.

For much of modern history, Western psychology has struggled
with experiences that exceed ordinary cognition. Mystical
encounters, near-death experiences, shared death experiences,
spontaneous intuitions, visionary states, and psychedelic experiences
have often been treated in one of two ways: either dismissed as
hallucinations and errors of the brain, or embraced uncritically as
revelations that bypass psychological development altogether.

Neither approach serves human maturity.

Developmental Transpersonal Psychology begins from a different
premise: that expanded states of consciousness are real experiences,
occurring reliably across cultures and contexts, and that they deserve
careful study without premature interpretation.

A Bridge, Not a Belief System

DTP does not ask the reader to adopt a metaphysical worldview. It
does not require belief in survival of consciousness, divine beings,
or non-material realities - nor does it rule these possibilities out.
Instead, it treats expanded states as phenomena: experiences that can
be described, compared, researched, and integrated, even when their
ultimate nature remains unresolved.

Institutions such as Johns Hopkins University, Imperial College
London, and the University of Virginia’s Division of Perceptual
Studies now openly investigate experiences that were once
considered beyond the bounds of respectable inquiry.
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DTP sits alongside alongside a growing body of interdisciplinary
research spanning neuroscience, psychology, phenomenology,
psychiatry, palliative care, and consciousness studies - including
work emerging not only from clinical, hospice, and research
organisations engaged directly with expanded states of human
experience.

Universities often:
e  generate theory
. run controlled trials

e publish papers

But expanded states research now lives equally in translational
spaces, especially where:

. ethics matter

e lived experience is central

. integration is essential

. end-of-life, trauma, and meaning are involved

DTP sits naturally in this between-space.

What unites these efforts is not a shared conclusion, but a shared

methodological humility: a recognition that human consciousness

may be richer, stranger, and more layered than our current models
tully explain.

As this wider landscape of inquiry continues to expand - across
universities, clinical settings, hospice care, and interdisciplinary
research organisations - a shared challenge becomes increasingly
clear. The question is no longer whether expanded and mystical
states occur, nor whether they deserve serious attention. The
question is how they are to be understood, held, and integrated
without collapsing into either reduction or reverence. It is precisely
at this juncture that Developmental Transpersonal Psychology takes
its stance: affirming the reality and significance of mystical
experience while insisting on discernment, developmental context,
and psychological grounding.
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Celebrating the Mystical Without Abandoning
Discernment

To say that an experience is mystical is not to say that it is
supernatural, infallible, or universally meaningful. In this book,
“mystical” refers to a structure of experience - moments characterised
by presence, unity, timelessness, ineffability, and a sense of direct
knowing, These features have been described for centuries and are
now measured using validated research tools.

At the same time, Developmental Transpersonal Psychology insists
on discernment. Not every expanded state is beneficial. Not every
insight is wise. Not every powerful experience leads to growth.

Without integration, expanded states can overwhelm, fragment, or
inflate the self. They can be mistaken for personal specialness or
used to bypass unresolved psychological material. DTP therefore
treats mystical experience not as an endpoint, but as raw
experiential material - something that must be worked with,
reflected upon, and grounded in life.

Development Matters

A central contribution of Developmental Transpersonal Psychology
(DTP) is its insistence that development does not end with
experience.

Expanded states of consciousness belong to a particular phase of
human development - one that opens perception beyond the
ordinary and loosens habitual ways of seeing. Yet expanded states,
in and of themselves, do not confer maturity. Wisdom, ethical
grounding, relational depth, and compassion arise not from having
experiences, but from how those experiences are metabolised,
integrated, and embodied over time.

This distinction is crucial. Without it, powerful experiences can be
mistaken for personal attainment, spiritual authority, or
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psychological completion. Developmental Transpersonal
Psychology therefore reframes expanded states not as destinations,
but as developmental events - moments that invite growth but do
not guarantee it.

It is this understanding that has culminated in the training of
Transpersonal Practitioners: individuals equipped not to induce
experiences, interpret them prematurely, or impose meaning from
the outside, but to support the slow, careful work of integration.
Their task is to help experience settle into understanding, and
understanding mature into wisdom.

The Seven Transpersonal Stages

The Seven Transpersonal Stages provide the developmental map
that makes this work possible. They distinguish:

e  imagination from fantasy

e intuition from impulsivity

. insight from inflation

e spirituality from ideology

e  love from sentimentality
These distinctions are not abstract. They are lived thresholds that
practitioners learn to recognise - both in themselves and in others -

so that expanded states are met with containment rather than
confusion.

Expanded states are powerful precisely because they loosen
perception. But looseness without structure can fragment rather
than free. Developmental Transpersonal Psychology provides that
structure without closing down mystery, allowing experience to
unfold while remaining anchored in psychological, relational, and
ethical maturity.
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Chapter 5
Threshold Experiences Explored

Account 1 - Deathbed Visions at the End of Life

The experience surrounding my grandmother’s death belongs to a
class of phenomena commonly referred to as deathbed visions or
end-of-life visions. These are experiences reported by people shortly
before death, often involving the perception of deceased loved ones
who appear present, recognisable, and restored.

Unlike shared death experiences or end-of-life co-experiences,
deathbed visions are not relationally shared. They occur within the
consciousness of the person who is dying. Others may witness
behavioural changes - a shift in gaze, sudden speech, emotional
clarity, or physical collapse - but they do not participate in the
experience itself.

In my grandmother’s case, the experience unfolded suddenly and
without ambiguity. While walking along the waterfront, she stopped
abruptly and pointed ahead of her, remarking with surprise and
recognition that her husband was there, sitting on a low wall. She
described him as looking young and well. There was no fear in her
voice - only familiarity and certainty. Moments later, she gently
collapsed and died.

What is striking in such accounts is not confusion or distress, but
clarity. Deathbed visions are often characterised by calm, coherence,
and a sense of recognition rather than hallucination. The figures
perceived are typically known to the dying person, are always
deceased (sometimes the ‘viewer’ doesn’t know that the person has
died), and are frequently described as appearing healthier or more
vital than they were at the time of death.

Clinical and Phenomenological Context

Deathbed visions have been documented across cultures and
historical periods and are increasingly recognised within hospice and
palliative care settings. Clinicians have noted that these experiences
are not reliably associated with delirium, medication effects, or
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psychological pathology. On the contrary, they often coincide with
emotional settling, reduced fear, and a readiness to die.

For this reason, contemporary end-of-life care increasingly
emphasises non-interference. Rather than correcting or dismissing
such experiences, caregivers are encouraged to listen, acknowledge,
and allow the experience to unfold without interpretation.

From a phenomenological perspective, deathbed visions are notable
for their relational quality. The dying person does not report
abstract imagery or symbolic scenes, but encounters a specific
individual, often accompanied by a sense of reassurance or
completion. Communication, when it occurs, is usually minimal.
Presence itself appears to be sufficient.

Interpreting Without Explaining Away

Developmental Transpersonal Psychology does not attempt to
collapse deathbed visions into a single explanatory framework.
Whether understood through neurological, psychological, relational,
or consciousness-based models, these experiences resist reduction.

What can be said with confidence is that they are meaningful to the
person experiencing them, and that they often mark a transition
rather than a rupture. The dying person does not appear to be
withdrawing into confusion, but orienting toward something
perceived as familiar and welcoming,

Importantly, deathbed visions do not require belief in survival of
consciousness to be taken seriously. Nor do they benefit from being
dismissed as mere hallucination. They stand as liminal experiences,
occurring at the threshold between life and death, where ordinary
categories of explanation begin to loosen.

Developmental Significance for the Living

While deathbed visions may not be developmentally integrated by
the person who is dying - simply because death follows - they often
have a profound impact on those who later hear or carry the story.
For witnesses and family members, such experiences can quietly
reorganise assumptions about death, continuity, and relationship.
Fear may soften. Grief may still arise, but it is often accompanied by
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a sense that death is not solely an ending, but a transition marked by
connection rather than isolation.

Within the framework of Developmental Transpersonal Psychology,
the significance of deathbed visions lies less in what they prove, and
more in what they invite: a greater tolerance for mystery, a gentler
relationship with impermanence, and a deepened appreciation for
the relational nature of human life.

As with all expanded states, the task is not to extract certainty, but to
allow the experience - and its implications - to be held carefully,
reflected upon slowly, and integrated into how we live.

Account 2 - Out-of-Body Experiences

An out-of-body experience (often abbreviated as OBE) is a
phenomenon in which a person reports a temporary sense of
separation from their physical body, often accompanied by the
perception of observing themselves from an external vantage point.
These experiences are typically described as vivid, coherent, and
emotionally distinct from ordinary imagination or dreaming,

OBEs have been reported across cultures and historical periods, and
they occur in a wide range of contexts - including illness, trauma,
meditation, extreme stress, childbirth, near-death experiences, and
occasionally in everyday life without an obvious trigger.

Despite their dramatic nature, OBEs are not considered rare.
Surveys suggest that a significant minority of people - estimates
range from 5% to over 10% of the population - report having had
at least one such experience during their lifetime.

Common Features of OBEs

While individual accounts vary, many OBEs share a number of
consistent features:

e A sensation of leaving the physical body, often described as
rising or floating
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e A visual perspective from above or outside the body
e The ability to see one’s physical body from a distance
e A sense of clarity, calm, or emotional neutrality
. A feeling of curiosity rather than fear
. A strong impression that the experience is “real” rather than
imagined
Importantly, many people report that the experience feels #ore vivid

or coherent than ordinary waking consciousness, and that it remains
memorable long after it has occurred.

Contexts in Which OBEs Occur

OBEs are most commonly reported during periods when the body
is under significant physiological or psychological stress. These
include:

e  Serious illness or physical trauma

e High fever or extreme exhaustion

e Surgical procedures or anaesthesia

e Childbirth

. Intense emotional shock

e Near-death experiences

e Deep meditation or contemplative practice

In medical contexts, OBEs are often associated with periods of
reduced oxygen, altered blood flow, or extreme bodily vulnerability.
In psychological contexts, they may occur when the nervous system
is overwhelmed and ordinary modes of perception are disrupted.

It is notable that many OBEs occur at moments when the person
feels physically weak, threatened, or close to loss of control -
suggesting that the experience may be linked to how consciousness
responds under extreme conditions.
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Psychological and Neurological Perspectives

From a psychological and neurological standpoint, OBEs are often
discussed in relation to dissociation - a process by which the mind
temporarily separates aspects of experience in order to cope with
overwhelming stress.

Research suggests that OBEs may involve altered activity in brain
regions responsible for integrating sensory information, bodily
awareness, and spatial orientation. When this integration is
disrupted, the sense of being located “inside” the body may loosen,
giving rise to the impression of observing oneself from elsewhere.

However, while these explanations describe correlates of the
experience, they do not fully account for its subjective qualities -
particularly the clarity, coherence, and emotional tone reported by
many experiencers.

This gap between explanation and experience is one reason OBEs

continue to attract interest beyond purely medical or neurological
frameworks.

Experiential and Phenomenological Accounts

From a phenomenological perspective - that is, focusing on how the
experience is lived rather than explained - OBEs are often described
as states of altered awareness rather than hallucinations.

People who have had OBEs frequently emphasise that:

. the experience did not feel dreamlike

e they were not confused or disoriented

. their sense of self remained intact

. their emotions were often calm or neutral

For many, the most striking aspect is not the visual perspective, but
the guality of conscionsness - a sense of detachment from bodily pain,
fear, or distress, accompanied by heightened clarity or stillness.
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Spiritual and Cultural Interpretations

Across cultures, OBEs have been interpreted in a variety of ways. In
some traditions, they are understood as spiritual journeys or soul
travel. In others, they are seen as natural capacities of consciousness
that emerge under certain conditions.

It is important to note that interpretation often follows experience,
rather than preceding it. Many people report OBEs without holding
any particular spiritual beliefs beforehand, and only later seek
frameworks to understand what happened.

In contemporary contexts, OBEs are increasingly discussed in
neutral, descriptive terms - neither dismissed as pathology nor
elevated as proof of metaphysical claims.

Why OBEs Matter in a Developmental Context

Within a developmental framework, OBEs are significant not
because they prove any particular theory about consciousness, but
because they reveal that human experience is more flexible and
layered than everyday awareness suggests.

They challenge the assumption that consciousness is always tightly
bound to bodily perception, and they raise questions about how
identity, selthood, and awareness are organised.

For some individuals, an OBE becomes a pivotal moment - not
because of what it “means”, but because it alters their relationship
to fear, illness, or mortality. For others, it remains simply an unusual
but memorable experience.

Crucially, OBEs do not automatically lead to insight, wisdom, or

integration. Like all expanded states of consciousness, their impact
depends on how they are held, interpreted, and integrated over time.

A Note of Caution
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It is important to distinguish OBEs from mental health conditions
involving disorientation or loss of reality testing. In most cases,
OBEs occur in otherwise coherent individuals and do not involve
confusion, paranoia, or impaired functioning,

When experiences are distressing, persistent, or accompanied by fear
or disorganisation, professional support is appropriate. Context and
integration matter.

Closing Reflection

Out-of-body experiences sit at the boundary between physiology,
psychology, and lived meaning, They remind us that consciousness
is not a simple, fixed phenomenon, and that under certain
conditions, our ordinary sense of self and location can shift in
unexpected ways.

Whether understood through medical, psychological, or experiential
lenses, OBEs offer a glimpse into the complexity of human
awareness - not as something to be sensationalised, but as
something to be approached with curiosity, care, and discernment.

Account 3 - End-of-Life Co-Experiences (ELCEs):
Shared Consciousness at the Threshold of Death

Experiences that occur around the time of death are among the
most emotionally charged and least discussed aspects of human
consciousness. While near-death experiences (NDEs) are now
relatively well known, far less attention has been given to
experiences reported by those who are present at the death of
another.

These experiences - often described as sensing the presence of the
dying person after death, sharing aspects of their transition, or
entering an altered state of awareness alongside them - are typically
referred to in research literature as Shared Death Experiences
(SDE's).
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In this book, and for the purposes of clarity and developmental
framing, these experiences will be referred to as End-of-Life Co-
Experiences (ELCEs). This term emphasises the relational and
participatory nature of the experience, without presuming a
particular metaphysical explanation.

What Is an End-of-Life Co-Experience (ELCE)?

An End-of-Life Co-Experience occurs when a person who is 7ot
dying reports an unusual, often deeply meaningful experience
coinciding with the death of another individual. These experiences
may occur immediately before death, at the moment of death, or
shortly afterwards.

Commonly reported features include:
e Astrong sense of presence or continuation of the dying
person
. Altered perception of time (time slowing, stopping, or
becoming irrelevant)
e Heightened stillness or silence in the environment
. A felt sense of love, peace, or connection
e Visual or sensory impressions (light, mist, spatial awareness)
e A shared or synchronised awareness between witnesses
e A reduction or absence of fear surrounding death
Crucially, ELCEs are not experienced as imagination or fantasy by
those who report them. They are typically described as calm,
coherent, and emotionally grounded, rather than disorganised or
hallucinatory.

How ELCEs Differ from Other Phenomena

ELCE:s are distinct from several related but different experiences:

e Near-Death Experiences (NDEs): These are reported by
the person who is close to death themselves. ELCEs are
reported by witnesses.
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e Out-of-Body Experiences (OBEs): OBEs involve a shift
in self-location or perspective. ELCEs centre on relational
presence rather than self-separation.

. Grief hallucinations: While bereavement can involve
sensory experiences of the deceased, ELCEs often occur
before grief has had time to unfold, sometimes immediately after
death.

e  Psychological dissociation: ELCEs are typically marked
by clarity, emotional regulation, and coherence, rather than
confusion or fragmentation.

These distinctions matter, because ELCEs do not fit neatly into
existing psychological or neurological categories.

Contexts in Which ELCEs Occur

ELCEs are most commonly reported in hospice settings, hospital
rooms, or home environments where death is anticipated and care is
ongoing. They often occur when:

e The dying person is deeply unconscious or has just died

e  Loved ones are physically present and emotionally attuned
e The environment is quiet, still, and relationally focused
e Medical intervention has ceased

Importantly, ELCEs are not limited to people with spiritual beliefs.
Many reports come from individuals who describe themselves as
sceptical, non-religious, or previously uninterested in spiritual
matters.

Current Research and Documentation

Systematic research into shared death experiences is still emerging,
but a growing body of qualitative data has been collected through
hospice workers, clinicians, and researchers in consciousness studies.

Researchers have documented hundreds of accounts in which
witnesses report overlapping features, including:
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. simultaneous experiences among multiple people

e  shared statements or perceptions occurring independently
e lasting changes in attitudes towards death

e reduced fear of mortality

e  long-term emotional integration rather than distress

While mainstream psychology has been cautious in interpreting
these findings, there is increasing recognition that ELCEs are
meaningful experiences for those who have them, regardless of
explanatory framework.

At present, no single theory adequately accounts for all reported
features of ELCEs. Neurological, psychological, relational, and
phenomenological explanations each address aspects of the
experience, but none fully encompass it.

A Phenomenological Perspective

From a phenomenological standpoint - focusing on lived experience
rather than explanation - ELCEs share several notable qualities:
e They are relational rather than individual
e They involve a shift in the fie/d of awareness, not just
personal perception
e They are often marked by stillness rather than intensity
e They feel participatory rather than observational

Many witnesses describe the experience not as “seeing something”,
but as being in the presence of something. Language often struggles to
capture this, leading to metaphors of light, space, or energy.

Psychological and Emotional Impact

One of the most consistent findings across ELCE accounts is their
effect on grief.

Rather than intensifying grief, ELCEs often:
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. soften the sense of finality

. reduce fear of death

e  allow grief to unfold without panic

. create a sense of completion or continuity

This does not mean grief is absent. Rather, it is experienced
differently - less as rupture, more as transition.

In some cases, witnesses report a sense of detachment from the
physical body of the deceased, accompanied by a strong sense that
“who they were” is no longer located there.

Why ELCEs Matter Developmentally

Within a developmental framework, ELCEs are significant because
they challenge the assumption that consciousness and relationship
end abruptly at death.

They do not prove any particular metaphysical claim. Instead, they
reveal that human experience at the threshold of death can include
shared, relational states of awareness that are not easily reduced to
individual psychology.

As with all expanded states of consciousness, ELCEs do not
automatically confer wisdom or integration. Their impact depends

on how they are held, interpreted, and supported.

When integrated gently, ELCEs can:

. reduce existential fear

. deepen relational understanding

. shift priorities towards presence and connection

e open reflective space around meaning and mortality

Caution and Discernment

It is important to approach ELCEs with care.
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Not all end-of-life experiences are peaceful. Not all unusual
perceptions are meaningful. And not all interpretations are helpful.

ELCEs should not be:
. romanticised
e used to bypass grief
e  imposed as expectations on others
. framed as proof of belief systems

They are experiences - not doctrines.

Terror Management Theory: An Overview

Terror Management Theory (TMT) is a well-established
psychological framework developed in the 1980s by social
psychologists Jeff Greenberg, Sheldon Solomon, and Tom
Pyszczynski.

It builds on the work of cultural anthropologist Ernest Becker and
begins with a simple but unsettling premise:

Human beings are uniquely aware that they will die - and this
awareness has the potential to generate overwhelming existential
terrot.

According to TMT, much of human behaviour is shaped by
unconscious strategies designed to manage this terror.

The Core Mechanism of TMT

TMT proposes that people buffer death anxiety through two
primary psychological structures:

1. Cultural Worldviews
Shared belief systems that provide meaning, order, and a
sense that life matters (e.g religion, nationalism, moral
systems, ideologies).
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2. Self-Esteem
The feeling that one is a valuable contributor within that
worldview - that one’s life has significance.

When these structures are strong, death anxiety remains largely
unconscious. When they are threatened - by mortality reminders,
cultural instability, or personal crisis - anxiety surfaces and defensive
behaviours increase.

What the Research Shows

Decades of experimental research demonstrate that when people
are subtly reminded of death (a process known as mortality salience),
they are more likely to:

e defend their own beliefs aggressively

. dehumanise or reject those with different worldviews
e  cling more tightly to identity, status, or ideology

e  show increased in-group/out-group hostility

In other words, unintegrated death anxiety does not remain private -
it shapes social conflict, polarisation, and violence.

The Limits of Cognitive Buffers

From a TMT perspective, most cultural strategies for managing
death anxiety are symbolic rather than experiential. They rely on
belief, meaning, or identity rather than direct encounter.

This creates a vulnerability:

When belief systems fracture, or when individuals no longer feel
protected by cultural narratives, death anxiety resurfaces - often
more intensely.

This is particulatly relevant in contemporary Western societies,
where:

. traditional religious frameworks have weakened

e  secular meaning systems are unstable
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e technological progress has not reduced existential fear

TMT helps explain why death anxiety may be increasing, not
decreasing, in modern life.

How ELCEs Interact with Terror Management
Mechanisms

End-of-Life Co-Experiences (ELCEs) intersect with Terror
Management Theory at a fundamental level - not by providing new
beliefs, but by altering the felt relationship to death itself.

1. From Symbolic Belief to Lived Experience

TMT assumes that death anxiety is buffered primarily through
symbolic means - beliefs, values, and identities that protect the self
from annihilation.

ELCEs operate differently.

People who report ELCEs often describe:
e adirect experiential encounter with death or dying
. a sense of continuity rather than annihilation

. reduced fear without the need for belief adoption

Crucially, many report that their worldview does not become more
rigid afterwards. Instead, it often becomes more open,
compassionate, and less defensive.

This suggests that ELCEs may bypass symbolic terror management
by softening the emotional charge of death awareness itself.
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2. Reduced Defensive Reactivity

One of the most robust findings in TMT research is that mortality
salience increases defensiveness.
In contrast, people who report ELCEs often show:

e decreased death anxiety
e  reduced need to defend beliefs
e  increased tolerance of ambiguity

e  greater relational presence

From a TMT lens, this is significant:

It suggests that when death is encountered relationally rather than
abstractly, the defensive structures that normally activate may not be
required.

3. Relational Continuity vs Ego Preservation

TMT assumes that the ego must be protected from annihilation.
ELCEs, however, often shift the focus away from ego survival
toward relational continuity.

People frequently report:

. a sense of connection rather than self-preservation
e love or presence without identity reinforcement
e meaning that is felt rather than asserted

This is not ego inflation - it is often ego softening.

Within a Developmental Transpersonal Psychology framework, this
represents a movement beyond fear-based identity maintenance
toward relational maturity.
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Developmental Implications

From a developmental perspective, ELLCEs may facilitate a shift
from:

. fear-based meaning — presence-based meaning
e belief defence — relational openness
e  mortality denial — mortality integration

Rather than suppressing death awareness, ELCEs appear to allow it
to be felt without collapse.

This aligns with later stages of human development, where:
e ambiguity can be tolerated
. meaning is embodied rather than asserted

. love becomes less conditional

Why This Matters Culturally

If Terror Management Theory helps explain:
e ideological rigidity
. cultural polarisation
e violence driven by existential threat

Then ELCEs - and experiences like them - may point toward a
different way of relating to mortality, one that does not require
denial, domination, or belief enforcement.

This does not mean ELCEs should be induced, promoted, or
universalised. But it does suggest that direct, relational encounters
with death can have profoundly regulating effects on the human
psyche.

A DTP Perspective

Developmental Transpersonal Psychology does not position ELCEs
as solutions to death anxiety. Rather, it recognises them as
developmentally significant events that can reorganise how death is
held - when they are integrated carefully and without inflation.
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From this perspective, ELCEs do not replace cultural meaning
systems. They loosen the grip of terror that makes those systems
brittle.

In doing so, they may reduce the need for defensive certainty - not
through belief, but through lived understanding.

Where Terror Management Theory reveals the psychological cost of
fearing death, End-of-Life Co-Experiences offer a glimpse of what
becomes possible when death is encountered without terror - not
explained away, but met.

Closing Reflection

End-of-Life Co-Experiences sit at a profound human threshold.
They occur where language falters, where certainty dissolves, and
where relationship takes precedence over explanation.

Whether understood psychologically, phenomenologically, or
relationally, ELCEs remind us that death is not only a biological
event, but a deeply human one - shaped by presence, connection,
and meaning,

In a world increasingly oriented towards efficiency and control,
these experiences quietly point to something else: that at the end of
life, what matters most is not what we know, but how we are with
one another.

Experiences like this are rarely spoken about openly. When they are,
they are often either dismissed too quickly or interpreted too
definitively. I share this account not as an explanation, but as an
experience - one that stayed with me and quietly altered my
relationship with death and loss. Before offering any interpretation,
it feels important to step back and situate such experiences within a
wider context, to understand how they are recognised, described,
and studied more broadly.
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Account 4 - Psychedelics, Pain, and the Question of
Care

The story about my father is, on the surface, quite simple: he was in
severe pain, he took a psychedelic mushroom he found locally, he
spent the day talking in a way that felt unusually expanded for him,
and the pain appeared to lift.

It would be tempting to tell that story as proof of something -
proof that psychedelics “work”, proof that nature provides what
medicine cannot, proof that a mystical intelligence intervened. But
that would be the wrong move. Not because the story is untrue, but
because the territory is complex.

Psychedelics sit at a crossroads: medicine, spirituality, culture, and
risk. They are neither miracle nor menace. They are amplifiers. They
can open perception, soften defences, alter meaning-making, and
sometimes reduce suffering - yet they can also destabilise, trigger
anxiety, or cause lasting distress when used without preparation,
screening, or support.

So rather than using the story to persuade, it is better to think of it
as a doorway into a careful question:

What does current research suggest psychedelics might be doing in
the domains of pain and perception - and why must such
experiences be held with great care?

1. Pain is not only physical

Modern pain science increasingly recognises that persistent pain is
not simply a signal from injured tissue. Pain is also shaped by the
nervous system, memory, threat perception, mood, attention, and
meaning,
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This does 7ot mean pain is “all in the mind”. It means pain is multi-
dimensional.

That matters here, because psychedelics appear to influence not
only sensation, but the relationship a person has to sensation - the
narrative, the fear, the contraction, the anticipatory dread. Chronic
pain often contains a kind of psychological tightening around life
itself: reduced movement, reduced trust, reduced openness, reduced
hope.

A growing clinical and theoretical literature now explores the
possibility that psychedelic experiences may help loosen some of
this tightening - not merely by numbing sensation, but by altering
the brain’s predictive models, emotional learning, and meaning-
making around pain. A recent review summarises the current state
of the field: promising signals across multiple pain conditions, but
still a need for much more rigorous randomised controlled trial
evidence.

2. What research says about psychedelics and chronic pain

e The strongest evidence base for psilocybin (and related
compounds) is still in mental health domains (e.g,,
depression, addiction, end-of-life distress), where controlled
trials have explored both outcomes and safety in structured
settings.

e The pain research is newer, smaller, and more
heterogeneous - but it is growing quickly.

Recent publications include:

. reviews focused on potential mechanisms and early human
signals
. systematic reviews in neuropathic pain, noting that findings

are mixed and study quality varies
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e preclinical work showing sustained effects in animal pain
models after a single administration (useful mechanistically,
but not directly translatable to human treatment decisions)

e early clinical and naturalistic studies suggesting pain
reductions in some people, alongside calls for larger
controlled trials

These sources converge on a cautious point: there is enough signal
to justify serious research, but not enough to justify casual certainty.

3. Headache disorders: the clearest pain-adjacent signal

If there is one area where psychedelics have repeatedly appeared in
the pain conversation, it is cluster headache - often described as one
of the most severe pain conditions humans can endure.

The modern academic discussion was strongly influenced by an
influential early survey study in which people with cluster headache
reported that psilocybin or LSD sometimes aborted attacks,
terminated cluster periods, or extended remission. The study did not
prove efficacy (it was interview-based and self-reported), but it was
notable enough to shape subsequent interest.

More recent work continues to explore structured regimens and
outcomes, including newer analyses of repeated “pulse”
administration approaches in cluster headache populations.
Clinical trials are also registered to examine safety and efficacy in
controlled ways.

Cluster headache research is a useful reference point because it
highlights two things at once:

1. why people reach for non-standard options when pain is
extreme, and

2. why we need controlled study designs rather than relying on
desperate experimentation.
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4. How might psychedelics influence pain?

Researchers propose multiple, overlapping mechanisms. The most
credible stance is not “one mechanism explains all”’, but
“psychedelics may act across several systems that shape pain”.

a) Serotonin signalling and broader pain modulation

Classic psychedelics act primarily through serotonin receptors
(notably 5-HT2A), which are deeply involved in perception, mood,
and the nervous system’s modelling of threat. Pain is tightly linked
to threat processing - the body’s sense of danger.

b) Neuroplasticity and “reset” dynamics

A recurring idea in the literature is that psychedelics may facilitate
neuroplastic change - increasing the brain’s capacity to reorganise
patterns that have become stuck. This is discussed both in mental
health work and in emerging pain work.

c) The meaning dimension of pain

Some authors emphasise that psychedelics may reduce the
psychological barriers that keep people trapped in pain cycles - fear,
rumination, helplessness, and a narrowed sense of identity. This
does not make pain “imaginary”. It makes it less fotalising.

d) Trauma, memory, and bodily threat

For some conditions, pain is intertwined with trauma - the body
remembering danger. Some emerging clinical narratives (and a few
early studies) suggest psychedelics may help people reconsolidate
traumatic memory in a way that reduces suffering. This remains an
area of active inquiry, and it should be treated carefully, because
trauma processes can also be destabilised by psychedelics if the
context is unsafe.



133 of 332

5. My Dad’s story: what it might have been

This account has several important features:

e His pain was real and escalating,

e He was not seeking a “trip” or spiritual breakthrough.

e His conversation shifted into unusually expansive
perception.

e The pain lifted in a way that surprised both of us.

There are multiple plausible interpretations:

Possibility 1: a neurochemical shift affecting pain perception

Psychedelics can alter perception, affect, and bodily modelling, A
changed state can change the experience of pain - sometimes
dramatically.

Possibility 2: a cognitive-affective unhooking from pain

Dad’s attention moved towards aliveness: the chickens, the forest,
the trees communicating, That shift matters. Pain is partly amplified
by the mind’s narrowing around threat. When consciousness opens,
the “pain narrative” may loosen.

Possibility 3: a transient window of plasticity

Some researchers propose psychedelics can briefly open a window
in which entrenched patterns reorganise. Whether or not that’s what
happened, it aligns with how many people describe these
experiences: 7ot numbed, but reset.

Possibility 4: coincidence or natural fluctuation

Pain conditions can fluctuate. It is also possible the timing was
coincidental. A serious perspective must have room for that

possibility.
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6. A clear message of caution: psychedelics is not for
everyone

It matters that my father’s story involves unsupervised use.

A responsible framing includes three truths at once:
1.  Some people report meaningful relief and genuine benefit.
2. The research base is still developing, especially for pain.

3. Unstructured use carries real risk - psychological and
practical.

In the UK, psilocybin remains a controlled substance, and legality is
part of safety. Beyond legal issues, there are clinical risks:

e panic reactions and overwhelming fear
e prolonged anxiety, insomnia, derealisation/depersonalisation
e  exacerbation of underlying vulnerability (especially

psychosis risk in predisposed individuals)
e  difficulty integrating what arises

. harms linked to poor setting, lack of support, or reckless
guidance

Public health reporting and clinicians have increasingly warned that
unregulated use can lead to significant distress for some individuals,
and that support systems for “psychedelic aftercare” are still limited.

So the message is not “psychedelics are dangerous” or “psychedelics
are healing”. The message is:

Psychedelics are powerful, and power requires containment.



135 of 332
7. Why context matters: the “set and setting”
principle

One of the most consistent findings across psychedelic research is
that outcomes are shaped not just by substance, but by:

. mindset (expectations, emotional state, readiness)
e  environment (safety, sensory conditions, trust)
. support (trained guides, preparation, integration)

Recent efforts in the UK and international research community have
moved towards clearer guidance for clinical trial contexts - covering
factors such as environment, music, lighting, cultural safety, and the
ethical handling of altered states.

This is especially relevant when writing for the public: it reinforces
that careful psychedelic work is not a casual experiment, but a
structured therapeutic and ethical container.

Closing reflection

My dad’s day by the fire - talking about chickens, forests, aliveness,
and connection - hints at something that modern culture often
forgets: that the psyche has dormant modes, and that human beings
can widen beyond their usual constraints.

Psychedelics may, in some cases, help reveal that widening, The pain
research suggests plausible pathways through which relief might
occur, and it is right that science is taking the question seriously.

But the mature stance is neither evangelism nor dismissal. It is to say
that these substances are not toys. They may have clinical value for
some, under the right conditions. They can also cause harm. And
the deeper task remains human development - the slow cultivation
of wisdom, discernment, and love.
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Account 5 - Son, The Message

Intuition, Attunement, and Protective Awareness:
Interpreting a Liminal Experience

Some experiences resist easy classification. They do not announce
themselves as spiritual, psychic, or psychological. They arrive quietly,
often retrospectively, and only later reveal their significance. The
experience described above is one such example.

At its centre is a moment of wnexplained knowing - a brief state in
which ordinary reasoning is bypassed and action is taken without
conscious deliberation. Only afterwards does the meaning of that
action become clear.

There are several ways such an experience might be understood.
None are mutually exclusive, and none require belief in a single
explanatory framework. What follows is an exploration of the main
interpretive lenses through which this experience could be viewed.

1. Intuition as Non-Conscious Pattern Recognition

One of the most widely accepted explanations for experiences like
this is intuition - understood not as mysticism, but as rapid, non-
conscious processing of subtle information.

Human beings are constantly taking in far more sensory data than
they can consciously register. Changes in balance, spatial alignhment,
weight distribution, or environmental conditions may be detected by
the nervous system long before they reach awareness.

In this interpretation, the body may have registered something
slightly “off” - the pram’s position, the angle of the step, the
tension of the netting, or even a cumulative sense of risk built up
over repeated daily actions. The resulting response bypassed
conscious thought and expressed itself as a compulsion to secure
the ties further.
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The “hypnotic” quality of the moment is consistent with this
explanation. When intuition is active, attention often narrows,
language recedes, and action feels automatic rather than chosen.
Only afterwards does the rational mind step back in and question
what just happened.

From this perspective, the experience reflects embodied
intelligence - the body acting protectively before the mind has time
to intervene.

2. Maternal Attunement and Infant—Caregiver
Synchrony

Another lens is attunement, particularly the heightened attunement
that can occur between a caregiver and an infant.

Early parenthood is marked by profound physiological and
psychological sensitivity. Hormonal changes, sleep disruption, and
emotional bonding all contribute to a state in which the caregiver’s
nervous system becomes finely tuned to the infant’s wellbeing.

Research in developmental psychology suggests that caregivers often
respond to infant needs before those needs are consciously perceived.
This is not telepathy in a literal sense, but a form of relational
synchrony - two nervous systems operating in close alignhment.

In this view, the experience may not have been about the pram at all,
but about the infant. The sense of urgency, protection, and vigilance
can be understood as the caregiver’s system responding to a
perceived vulnerability - even if the source of that perception
cannot be consciously identified.

The striking metaphor of “protecting him from wolves” speaks to
the archetypal dimension of this response: the ancient, mammalian
instinct to shield the young from unseen danger.
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3. Somatic Knowing and the Bypassing of Cognition

The sense of being in a “kind of hypnotic state” is significant. It
suggests a temporary suspension of analytical cognition,
replaced by somatic knowing,

Somatic awareness operates differently from thought. It is pre-
verbal, action-oriented, and often experienced as a pull, pressure, or

compulsion rather than a reasoned decision.

In moments of somatic knowing:

e time may feel altered
. actions feel inevitable rather than chosen
e questioning arises only afterwards

This does not indicate dissociation ot loss of control. On the
contrary, it often reflects heightened integration, where
perception, action, and intention align seamlessly.

From this angle, the experience can be understood as the body
acting in service of protection, without needing to explain itself to
the thinking mind.

4. Intersubjective or Infant-Originated
Communication

Some people wonder whether experiences like this could involve a
form of communication originating from the infant - not in words
but in affective or sensory signalling;

b

Infants are highly expressive beings, even before language. Their
states are communicated through posture, movement, muscle tone,
and subtle shifts in energy and presence. Caregivers often respond
to these signals without consciously recognising them.



139 of 332

In this interpretation, the infant’s vulnerability may have been fe/t
rather than known - registered through touch, proximity, or
relational field rather than cognition.

This does not require belief in paranormal communication. It rests
on the idea that humans are deeply relational organisms, capable
of sensing one another’s states through channels that precede
conscious thought.

5. Protective Presence or Transpersonal Framing

For some, experiences like this invite a transpersonal
interpretation - the sense that protection or guidance came from
beyond the individual self.

This might be described in various ways:
e  aprotective presence
e ancestral or relational continuity
e asense of being “held” or guided

e anintelligence operating beyond conscious awareness

It is important to approach this framing carefully. The experience
itself does not demand such an explanation, nor does it provide
evidence for one. However, neither can such interpretations be
dismissed outright, particularly when the experience carries a felt
quality of otherness or intentionality.

From a transpersonal perspective, what matters is not the source of
the guidance, but the expansion of awareness beyond the
isolated self - a moment in which action arises from a wider field
of concern than personal reasoning alone.

6. Why the Experience Resists a Single Explanation

What makes this account, and those like it, compelling is precisely
that it does not collapse into one category.
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It could be:
. intuitive
o somatic
. relational
. developmental
e  transpersonal

And it may be all of these at once.
Attempts to reduce such experiences to a single explanation often
miss their essence. Equally, attempts to elevate them into proof of

extraordinary claims risk distorting their quiet power.

The experience does not ask to be believed. It asks to be witnessed.

7. A Developmental Perspective

Within a developmental framework, experiences like this point to
forms of intelligence that operate before language, before
analysis, and before certainty.

They suggest that human awareness includes capacities for:

. anticipatory protection

. relational attunement

J non-linear knowing

o action without explanation

These capacities are not pathological. Nor are they mystical by
default. They are part of the wider spectrum of human intelligence
- one that modern cultures often overlook because it cannot be
easily measured or articulated.
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Closing Reflection

Whatever its ultimate explanation, the significance of this
experience lies not in what it proves, but in what it reveals: that
human beings sometimes act wisely before they know why.

In a world increasingly oriented towards explicit reasoning,
prediction, and optimisation, such moments remind us that not all
intelligence announces itself in words.

Experiences of intuitive knowing often resist singular explanation.
Neuroscience, developmental psychology, and consciousness
research each illuminate different aspects of how such awareness
may arise. Rather than forcing resolution, it may be more accurate to
recognise that human perception operates across multiple layers -
bodily, relational, emotional, and symbolic - particulatly in moments
involving care, vulnerability, and responsibility.

Account 6 - Reincarnation

A small, seemingly offhand comment from a child can land with
disproportionate weight. It isn’t the content alone - it’s the tone:
casual, matter-of-fact, as if the adult simply lacks context.

“Oh, you don’t know about my broken arm. You weren’t my mum
then. I had a different family.”

For many parents, moments like this are easy to dismiss: imaginative
play, a dream fragment, a story overheard and repurposed. For
others, they feel oddly different - not dramatic, not theatrical, but
delivered with a quiet certainty that doesn’t fit ordinary childhood
storytelling,

Whether one interprets such statements as fantasy, psychology,
culture, or something genuinely anomalous, they sit within a wider
human landscape. Across much of the world, reincarnation is not
fringe; it is a mainstream metaphysical assumption. In the modern
West, however, reincarnation has tended to occupy the margins -
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with one notable exception: the careful documentation of children
who claim memories of previous lives.

This chapter offers an overview of:
1. global beliefs about reincarnation, and

2. Western research - particularly the work associated with
the University of Virginia - that attempts to study these
claims systematically.

It does not argue that reincarnation is “proven”. It argues something
more modest and, in its own way, more important: that some
reports are sufficiently consistent and well-documented to
deserve serious, open-minded scrutiny.

1) Reincarnation as a Global Belief

Reincarnation - broadly defined as the continuation of some aspect
of self, across multiple lives - is central to several major world
religions, particularly those originating in South Asia. Hinduism,
Buddhism, Jainism, and Sikhism all contain doctrines of rebirth,
often linked to karma and moral causality.

Beyond these, variants of rebirth or transmigration appear in other
contexts: certain strands of Western esotericism, some indigenous
traditions, and philosophical lineages that include ancient Greek
discussions of metempsychosis (the migration of the soul).

What is striking, from a psychological point of view, is that human
cultures have repeatedly returned to the same underlying intuition:
that death may not be the end of personal continuity. Whether
interpreted literally, symbolically, spiritually, or philosophically,
reincarnation has functioned as a way of making sense of:

e moral development over time

e the uneven distribution of suffering

e  innate temperament and difference

e the feeling of “familiarity” with places or people

e  existential questions that resist final answers
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In the West, belief in reincarnation has often been treated as
incompatible with scientific thinking, Yet the existence of research
programmes studying reincarnation claims shows that the matter is
not simply “belief versus science”, but also what kinds of
phenomena can be investigated, and how.

2) The Western Research Approach: Children’s Past-Life
Claims

The most sustained academic investigation of reincarnation claims
in the West has been conducted through the University of
Virginia’s Division of Perceptual Studies (DOPS), housed
within the university’s medical school. DOPS researchers have
studied reports of young children who speak about previous lives,
typically beginning around ages two to fout.

This work was pioneered by psychiatrist Ian Stevenson, who began
investigating such cases in 1961. His approach focused on
documenting exactly what children said, when they said it, and
whether any details could be verified as corresponding to a deceased
individual unknown to the family.

Over decades, DOPS has accumulated thousands of cases, often

cited as around 2,500 in their files, gathered internationally and,
more recently, with increased attention to cases in the United States.

Typical features reported in these cases

Across the DOPS literature, commonly described patterns include:

e children speaking spontaneously about another life or
another family

. specific names, places, occupations, or relationships

e  statements about the manner of death of the “previous
person”

e  emotional intensity around the alleged death (fear, grief,
anger)

e behaviours that appear unusual for the child’s environment

(phobias, play themes, preferences)
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e and in some cases, physical features reported as
corresponding to wounds or marks on the deceased
(birthmarks/birth defects)

Stevenson in particular became known for studying cases where
birthmarks or birth defects were said to correspond to wounds
(often fatal) on the deceased individual the child claimed to
remember. A substantial portion of cases in some samples include
such reports, and Stevenson published detailed investigations of
these correspondences.

3) How Researchers Try to Study This Without Sliding Into
Belief

A fair question is: how can such claims be studied at all?

DOPS researchers have attempted to do something relatively simple
in principle, though difficult in practice: treat these as investigable
reports, not as proofs, and examine whether there is verifiable
information that the child could not reasonably have learned
through ordinary means.

Some safeguards and methodological aims include:

e recording the child’s statements as early as possible

e noting whether the child spoke before any possible “match”
was identified

e investigating family connections, media exposure, or local
knowledge

e checking whether details correspond to a real deceased
person

e and documenting errors as well as “hits”

A particularly valued subset of cases are those with written records
made before the deceased individual was identified, because these
reduce the risk of retrospective shaping. In a review of such cases,
researchers note that they are relatively rare within the larger
database, but they are of special interest precisely because they
constrain hindsight bias.
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In more accessible terms, the research is trying to answer a narrower
question than “Is reincarnation real?” It asks:

Do any cases contain information that is difficult to explain via
ordinary learning, suggestion, or coincidence?

That is a more scientifically tractable question - and it is also where

the controversy sits.

4) Major Critiques and Alternative Explanations

Sceptical explanations include:

a) Fantasy and imaginative narrative

Children are imaginative. They invent stories. They blur memory
and play. Many “past-life” remarks may simply reflect the normal
creativity of early childhood.

b) Cryptomnesia (forgotten sources)

Children can repeat information they have encountered indirectly -
overheard conversations, media, visitors, family stories - without
remembering the source. This can create the impression of
“knowing” something inexplicable.

c) Parental prompting and reinforcement

Even subtle adult reactions can shape a child’s story. A single
intrigued response can lead the child to elaborate, and the story can
quickly become co-created without anyone intending deception.

d) Cultural scripts

In cultures where reincarnation is widely believed, children may
receive interpretive scaffolding for unusual dreams, fears, or
statements. That doesn’t mean the experience is false, but it
complicates interpretation.
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e) Confirmation bias and selective reporting

Humans are pattern-seeking. Families may remember the accurate
details and forget the inaccurate ones, especially when the story
becomes meaningful.

f) Coincidence

If enough statements are made, some may align by chance with a
deceased person’s life, especially in small communities.

The strongest research response to these critiques is not to deny
them, but to note that some cases appear to include clusters of
specific correspondences, recorded early, and investigated in a way
designed to reduce the above risks. The debate remains open, but it
is not an empty one.

A modern review of academic studies on claimed past-life
memoties notes the existence of this research tradition, while also
recognising the controversies around interpretation and evidential
thresholds.

5) Why Children’s Cases Are Central

If reincarnation is to be studied empirically at all, children’s reports
are often considered the most promising data for one practical
reason: they tend to arise spontaneously, early, and fade with time.

DOPS summaries commonly note that children often begin talking
about a “previous life” around ages two to four, and that the talk
frequently diminishes over the next few years.

This pattern is one reason the phenomenon remains psychologically
compelling even for cautious observers: it has a developmental arc.
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Whether one interprets it as:

e  imaginative cognition in early childhood,

e  dissociative processing,

. family narrative dynamics,

. psi-like information transfer,
. or reincarnation itself,

the reports often cluster in a particular window of development -
and then recede.

The goal here is not to encourage belief in reincarnation. The goal
is to show that:

1. Such experiences and claims exist, including in Western
families.

2. There is a serious research effort documenting some of
them.

3. There are multiple plausible interpretations.

4.  The developmental implications matter either way.

Sometimes, children say things that do not sit comfortably within
our current models of mind and memory. The honest response is
neither dismissal nor certainty, but careful attention.

In my account, the element that makes the remark unusual is not the
content alone (“I had a different family”), but its casual tone and
implied continuity of self.

From a strictly psychological lens, this could be:

e  imaginative play

. a dream fragment presented as memory
e  cryptomnesia
e achild’s attempt to make sense of bodily sensations or pain

(“broken arm” as metaphor)

. the mind stitching together an identity-narrative
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From a transpersonal lens, it sits in a wider category of phenomena
sometimes called past-life memory claims, which are precisely what
DOPS has attempted to document systematically.

What do children sometimes know, remember, or express that we
cannot easily explain?

Reincarnation sits at the intersection of religion, philosophy, culture,
psychology, and anomalous experience. Globally, it is a mainstream
framework for understanding life and death. In the West, it remains
controversial - yet it is also one of the few metaphysical questions
that has been approached through sustained case-based
investigation.

Whatever one believes, the existence of thousands of collected
cases, decades of inquiry, and recurring developmental patterns
invites a mature stance: curiosity without credulity, and openness
without insistence.

And in a book concerned with Transpersonal Intelligence - with
how human meaning-making develops, especially at the thresholds
of life - reincarnation belongs not as a doctrine, but as a question
that human experience keeps asking.

Contemporary research into reincarnation-related experiences spans
psychiatry, psychology, anthropology, and consciousness studies.
While the strongest empirical work focuses on spontaneous
childhood reports - particularly those documented by the University
of Virginia’s Division of Perceptual Studies - scholars differ in how
such cases should be interpreted. Some explore survival-of-
consciousness hypotheses; others examine developmental,
psychological, or transgenerational mechanisms. What remains
consistent is that these experiences, when approached without
suggestion or reinforcement, tend to resolve naturally and do not
correlate with psychological disturbance.
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Account 7 - Mirror Gazing

Psychologists have long noted that periods of heightened self-
awareness often emerge during late childhood and early adolescence.
As cognitive and emotional capacities develop, young people begin
to reflect not only on the world around them but on the nature of
their own identity. The philosopher William James once described
this moment as the recognition that the “self”” can become both the
subject and the object of attention - the mind observing itself.

One context in which this awareness sometimes emerges is the
mirror. Research into self-recognition suggests that mirrors can
provoke moments in which individuals suddenly experience
themselves from an external perspective. Rather than simply
recognising their reflection as familiar, they become aware of the
strange fact that the person looking back is simultaneously
themselves and an object in the world.

For some individuals this moment produces a brief sense of
dissociation - a feeling of being slightly removed from one’s own
identity or body. Psychologists sometimes refer to mild forms of
this experience as depersonalisation. Although stronger forms can
occur during stress or trauma, brief and curious encounters with
this state are also reported by many otherwise healthy individuals,
particularly during periods of developmental change.

Philosophers have long been fascinated by this phenomenon
because it reveals something fundamental about consciousness.
Human beings possess the unusual ability not only to experience the
world but also to observe themselves experiencing it. Awareness can
turn inward.

For a young person encountering this for the first time, the
experience can feel both unsettling and strangely compelling — as

though a door has briefly opened onto a deeper question.

Who, exactly, is the one who is looking?
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Account 8 - Telepathy/Sense of Being Stared At

Experiences like this have been reported by many people, often in
childhood or adolescence, when awareness of others can feel
particularly vivid. Psychologists have long recognised that human
beings are highly sensitive to subtle cues in social environments.
Small movements, shifts in posture, or changes in attention can
sometimes be detected without conscious awareness, leading people
to turn or react seemingly without knowing why.

Yet some researchers have suggested that these moments may
occasionally involve something more difficult to explain.

Biologist Rupert Sheldrake has spent several decades studying what
he calls the “sense of being stared at.”” In a series of experiments
described in his book The Sense of Being Stared At, participants
attempted to determine whether someone behind them was looking
at them or looking away. Across multiple trials, Sheldrake reported
results suggesting that people could identify when they were being
observed at rates slightly higher than chance.

Sheldrake proposes that this ability may reflect a form of extended
perception within living systems — an idea he connects to his
broader theory of “morphic fields,” which suggests that organisms
are linked through subtle patterns of information and influence.

His findings remain controversial. Many scientists argue that such
results can be explained by unconscious cues, statistical variation, or
experimental bias. Others consider the research an invitation to
explore aspects of perception that may not yet be fully understood.

Regardless of the explanation, moments like the one in the church
illustrate how easily our sense of connection with others can move
beyond simple, linear models of communication. A glance across a
room, a sudden turning of the head, or the feeling of being noticed
by someone unseen can remind us that human perception operates
through many layers, some of which remain mysterious.

For a young person encountering such moments for the first time

young p 8 >
the experience can be quietly intriguing. It raises a simple but
persistent question.
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How much of human awareness operates beneath the surface of
what we consciously understand?

Account 9 - The Dome: A Shared Structure in
Psychedelic Experience

Some experiences are difficult to describe not because they are
chaotic, but because they are o0 consistent. They resist metaphor not
through vagueness, but through precision that language cannot quite
capture. The phenomenon sometimes referred to by experienced
psychonauts as “the Dome” is one such experience.

Those who have encountered it often speak with an unusual
confidence: not about what it zzeans, but about the fact that it is
recognisable. When someone says “the Dome”, others who have
been there tend to respond immediately - yes, #hat. Those who have
not, cannot be convinced by description alone.

This chapter does not attempt to define the Dome conclusively.
Instead, it explores what is known about it as a shared
phenomenological structure that appears across psychedelic
experiences, and why such structures matter when thinking about
consciousness, perception, and Transpersonal Intelligence.

1. The Dome as Phenomenology, Not Belief

First, an important clarification.

The Dome is not a belief, a doctrine, or a metaphysical claim. It is a
reported form of experience. Like the tunnel in near-death experiences,
or the sense of presence in end-of-life co-experiences, it is identified
retrospectively through overlapping descriptions rather than
imposed frameworks.

People describe it in slightly different ways, but certain features
recur:

e asense of being inside a curved, enclosed space
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. the space feels vast yet bounded

e perception of space feels non-Euclidean - curved, folded, or
spherical

. time may feel suspended, slowed, or irrelevant

e there is often a sense of consensus - as though this is not a

private hallucination, but a shared territory

. the experience feels recognisable to others who have
encountered it

Crucially, the Dome is often described as not symbolic. It does not
feel like a metaphor or a dream image. It feels structural - like
entering a different geometry of experience.

2. Bernardo Kastrup and “Consensus Reality” in Psychedelic
States

The contemporary thinker most closely associated with naming and
discussing the Dome is Bernardo Kastrup, who has spoken publicly
about it as a recurring feature in psychedelic phenomenology.

Kastrup describes the Dome as something that:

e cannot be adequately explained to someone who has not
experienced it

e is immediately recognised by those who have

e appears repeatedly across different individuals and
substances
e has the quality of a shared experiential environment

He has referred to it as a form of “consensus reality” within
psychedelic states - not in the sense that people are literally meeting
in the same external place, but that consciousness appears to
organise experience into a similar structural form across different
minds.
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This is a subtle but important distinction. The claim is not that the
Dome is an objectively existing realm in the physical sense, but that
consciousness, when altered in certain ways, tends to organise
perception into similar spatial-temporal structures.

3. Geometry of Experience: Why Space Changes

One of the most striking aspects of Dome reports is the altered
perception of space.

In ordinary waking consciousness, space is experienced as:

. linear

. three-dimensional

. continuous

e  governed by Euclidean geometry

In psychedelic states, this organisation can loosen. People report:

. curved or spherical space

. impossible angles

. spaces that feel larger inside than outside

. environments that feel enclosed but limitless

Neuroscientifically, this is often linked to changes in how the brain
integrates sensory input, body maps, and predictive models.
Psychedelics are known to disrupt default patterns of neural
organisation, particularly in networks associated with self-location,
spatial orientation, and narrative continuity.

From a phenomenological standpoint, however, what matters is not
the mechanism but the experience itself: the sense that one has

entered a different &ind of space altogether.

The Dome appears to be one such spatial configuration.



154 of 332

4. Why “The Dome” Feels Shared

Many psychedelic experiences are idiosyncratic - personal imagery,
memories, emotions. The Dome is different. It feels impersonal,
almost architectural.

People often describe it as:

e  already there
e not generated by personal memory
e not shaped by expectation

. something one enters, rather than imagines

This is part of what gives it the quality of consensus. Even when
individuals encounter it alone, there is a sense that others have been
here before - and will be again.

From a psychological perspective, this could be understood as:

. a common pattern of perception emerging when certain
neural constraints are relaxed

. a shared “attractor state” in consciousness

J a stable configuration that consciousness tends to fall into

under similar conditions

From a transpersonal perspective, it suggests that consciousness
may have structural regularities that are not dependent on personal
biography.

Again, neither interpretation needs to exclude the other.

5. The Dome and the Limits of Language

One of the reasons the Dome is so difficult to describe is that
language evolved to describe objects in ordinary space. When space
itself becomes the experience, language falters.

People resort to approximations:
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. “like 2 dome, but not a dome”
. “curved, but not enclosed”
e “spacious, but confined”

These are not contradictions. They are attempts to gesture towards a
form of experience that does not map cleanly onto everyday
categories.

This is why experienced psychonauts often say: zf you've been there, you
know; if you haven't, I can’t really explain it. This is not elitism - it is an
acknowledgement of the limits of representation.

6. The Dome and the Question of Reality

It is tempting to ask: Is the Dome real?
That question depends on what we mean by real.

If by real we mean physically external and measurable, then the Dome
does not qualify. But if by real we mean consistently experienced,
structured, and meaningful, then the Dome is as real as any other state
of consciousness.

Dreams are real experiences. Emotions are real experiences. Pain is a
real experience. None of these are “objects” in the world, yet they
shape lives profoundly.

The Dome belongs to this category: a real experience, not an
object.

7. Why This Matters for Transpersonal Intelligence

Within the framework of Transpersonal Intelligence, the Dome is
important not because it proves anything, but because it illustrates a
key principle:

Consciousness is capable of organising experience in ways that
exceed ordinary perception, yet remain structured, coherent, and
recognisable.
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This challenges the assumption that altered states are necessarily
chaotic or regressive. Some are. But others - like the Dome - suggest
order without narrative, structure without story.

This is relevant because Transpersonal Intelligence is not about
escaping reality, but about expanding the range of intelligible
experience while remaining integrated.

The Dome is not wisdom. It is not insight. It is not truth.
1t is a form.

What matters is how such forms are encountered, interpreted, and
integrated - or not.

8. A Necessary Caution

As with all psychedelic phenomena, the Dome should not be
romanticised.

Not everyone encounters it.
Not everyone benefits from altered states.
Not everyone should seek such experiences.

Psychedelics can destabilise perception, particularly in those with
underlying vulnerability. The fact that a phenomenon is shared does
not make it safe, meaningful, or necessary.

This book does not promote psychedelic exploration as a
developmental requirement. It treats such experiences as one way -
among many - that consciousness can reveal its deeper structures

Closing Reflection

The Dome sits at the edge of what can be spoken about with
confidence. It is neither fantasy nor proof, neither personal symbol
nor universal truth.

It is something quieter and stranger: a recurring shape in experience
itself.
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For those who encounter it, it often leaves a lasting impression - not
because of what it shows, but because of how it reorganises the
sense of space, time, and presence.

In a book concerned with Transpersonal Intelligence, the Dome
belongs not as an answer, but as an example of how consciousness
sometimes reveals its architecture - briefly, wordlessly, and without
explanation.

Account 10 - The Wasteland and the
“Eons” Problem

When Time Becomes Unbearable

Not all altered states open into insight, beauty, or unity.
Sometimes they open into something stark: a landscape that feels
empty, damaged, post-catastrophic - and a sense of time that
becomes almost intolerable.

In my own experience, the shift is immediate:

In an instant, everything disappears. I am back in darkness.

Then I find myself flying over a desolate landscape. 1t looks as though a war has
taken place. Everything is dark, dusty, ruined. I fly on and on. 1t feels like
years.

“This is worse than death,” I say to myself.
Panic rises. How will I ever leave this God-forsaken place?

What is striking here is not simply the imagery - the ruined land, the
darkness, the dust - but the structure of the experience:

*  motion without progress
e  isolation without relief
e and most importantly, time without horizon

The terror does not come from pain.
It comes from the sense that the experience may never end.
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Distressing Near-Death Experiences: An Overlooked
Reality

Near-death experiences are often assumed to be peaceful or
transcendent.

However, decades of research - particularly by Bruce Greyson and
Nancy Evans Bush - show that a significant minority are distressing.

These have been broadly described in three forms:

. Inverse experiences — familiar NDE features (e.g. tunnels,
presences) experienced as threatening
e  Void experiences — darkness, emptiness, isolation, and
timelessness
e  Hellish experiences — desolate landscapes, fear, and
overwhelming dread
The wasteland described above aligns closely with the latter two.

The Void and the Collapse of Time

In void-type experiences, there may be no imagery at all — only
awareness suspended in darkness.

What makes these states particularly distressing is not just
emptiness, but the collapse of time.

Without:
e bodily reference
o narrative flow
. relational contact

consciousness loses its orientation.
Duration becomes immeasurable — and therefore unbearable.

This same structure appears in challenging psychedelic experiences,
where individuals report feeling:

. “stuck”
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° “1OSt”
e or “trapped forever”
The distress is existential, not sensory.

Desolate Landscapes and Emotional Atmosphere

In other cases, the void gives way to form — but the form is bleak.

Across both NDE and psychedelic literature, recurring features
include:

o batren or devastated environments

. a sense of aftermath rather than action

o wandering or lost figures

e an atmosphere of despair, guilt, or irreversibility

These are not symbolic narratives.
They are affective environments — places that feel wrong at a
fundamental level.

The wasteland is one such environment.

The “Eons” Problem

A key feature across these experiences is what might be called the
eons problem.

Eben Alexander, in his account of near-death experience, described
an early phase that felt like existing in a primitive, subterranean state
for “eons”.

This captures something essential:

When time becomes unhooked from ordinary reference points,
consciousness can feel condemned to a duration it cannot survive.

This is why such experiences are often described as worse than death.
Death implies an ending;
These states imply continuation without relief.
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Psychedelics and the Fear of Endless Continuation

In psychedelic contexts, similar patterns often emerge during
moments of acute distress.

Individuals may report:

e believing they have permanently damaged their mind

. fearing they will never return to normal consciousness
e feeling trapped in an infinite loop or barren realm
e experiencing panic not about dying, but about continuing

This is sometimes framed as “ego dissolution”, though that term
can obscure what is actually happening,

What dissolves is not simply identity, but the structures that make
experience navigable:

e narrative continuity
e  temporal flow
e  relational orientation

When these collapse abruptly, consciousness may become vivid,
exposed, and uncontained.

Shared Structures Across Contexts

What is remarkable is that these patterns appear across very
different conditions:

e  proximity to death

e psychedelic states

e extreme physiological or psychological disruption
Yet the phenomenology repeats:

. darkness or desolation
. isolation
o altered or infinite time

e panic linked to inescapability
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This suggests that these are not random hallucinations, but stable
configurations of experience that emerge when ordinary
organising constraints fall away.

Why These Experiences Are Often Silenced

Distressing experiences are frequently underreported due to:

. fear of judgement or pathologisation

e  concern about moral or spiritual failure

. lack of language

. cultural preference for positive narratives

As a result, many individuals feel isolated, believing something has
gone wrong,

Naming these experiences as part of the territory is therefore
essential.

Integration: Why Meaning Should Not Be Rushed

One of the most important lessons from both NDE research and
psychedelic integration is this:

Meaning should not be imposed too quickly.

These experiences:

e do not necessarily indicate failure
e do not automatically confer insight
e may take years to integrate

Careful listening and contextualisation matter more than
interpretation.

Implications for Transpersonal Intelligence

Within the framework of Transpersonal Intelligence, these states
serve as a necessary corrective.
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They remind us that:

e  expanded consciousness is not inherently benevolent
e intensity is not the same as development
e the psyche can encounter both beauty and terror

o integration - not experience - is the developmental task
Transpersonal Intelligence is not about seeking altered states.
It is about developing the capacity to meet whatever arises
without collapse or inflation.

Closing Reflection

Distressing altered states occupy a difficult but necessary place in
the study of consciousness.

They challenge simplified narratives and reveal something deeper:
When the usual structures of mind fall away,
consciousness does not dissolve into chaos —

it reorganises into forms.

Some are luminous.
Some are stark.

The wasteland is one of those forms.
To speak honestly about transpersonal experience is to include all of
it:

the beauty, the terror, the eons, and the return.

Only then can these territories be approached with the humility,
care, and maturity they demand.
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Account 11 - Love, Gratitude, and Relational
Reorientation in Psychedelic Experience

What research tells us about appreciation, attachment, and
meaning

Following periods of fear, disorientation, or existential rupture,
many psychedelic experiences move into a markedly different
register. The shift is often sudden and unmistakable: attention turns
away from abstract metaphysical concerns and back towards life
itself - towards people, relationships, and the simple fact of being
connected.

In my own experience, the transition is gentle but profound. I first
see my sons, then my husband, then my Dad, almost like they are
lined up.

This movement - from existential threat or dissolution into
relational appreciation and gratitude - is not incidental. It is one of
the most consistently reported outcomes in contemporary
psychedelic research, and one of the most psychologically
meaningful.

We’ll take a look at how such experiences are understood within
psychedelic studies, what mechanisms may be involved, and why
love and gratitude - rather than insight or revelation - often emerge
as the most enduring effects.

1. A consistent finding: increased appreciation for loved ones

Across multiple modern clinical studies, participants frequently
report that the most significant and lasting impact of psychedelic
experiences is not visual imagery or metaphysical belief, but a
renewed appreciation for relationships.

Participants describe:
. feeling closer to family members

. increased gratitude for partners, children, and parents
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. softened resentments

e  arenewed sense of responsibility and care

e an emotional reconnection to people they had taken for
granted

Importantly, these effects are often reported weeks or months after
the experience, suggesting that they are not merely transient
emotional highs but meaningful shifts in perspective.

In the contemporary research renaissance, this theme appears

repeatedly in qualitative interviews following psilocybin-assisted
sessions for depression, end-of-life anxiety, and addiction.

2. Love as an experiential outcome, not a belief

One of the striking features of these reports is that love is not
experienced as an abstract concept or moral injunction. It is felt,
embodied, and relational.

Participants often say things like:

e “Irealised how much I love my family.”

e “I saw how precious my relationships are.”

o “I felt overwhelming gratitude for the people in my life.”
. “I understood what really matters.”

This aligns closely with my own account: faces appearing, one by
one, accompanied by a felt sense of appreciation rather than
narrative explanation.

From a research perspective, this is important. Psychedelic science
does not need to posit metaphysical truths to take these experiences
seriously. It treats them as salient psychological events that
reorganise values and priorities.
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3. The heart focus and embodied emotion

Many participants report that these relational experiences are
somatically anchored - often described as being felt in the chest or
heart area.

This is not surprising. Emotional processing, attachment, and social
bonding are deeply embodied processes involving:

*  autonomic nervous system regulation

e  vagal tone

e interoceptive awareness (the sensing of internal bodily
states)

Psychedelics are known to heighten interoceptive sensitivity, making
bodily feelings more vivid and emotionally informative. When
attention is directed inward - particularly toward the heart or chest -
emotions related to care, attachment, and love may become more
accessible.

This supports the idea that psychedelic experiences do not simply
generate new content, but amplify existing emotional capacities that
are often muted in everyday life.

4. Attachment, safety, and the return from threat

In many accounts, relational appreciation follows an earlier phase of
fear, dissolution, or distress. This sequence matters.

From a psychological standpoint, once existential threat subsides,
the nervous system often secks safety and attachment. Loved ones
represent the most immediate and powerful symbols of safety,
continuity, and belonging.

In this sense, the appearance of loved ones’ faces can be understood

not as hallucination, but as a reorientation towards what grounds the
self in life.
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This mirrors well-established patterns in trauma psychology: after
threat, organisms orient toward connection. Psychedelic states
appear to amplify this natural tendency.

5. Gratitude as a measurable outcome

Gratitude is not just a poetic description - it is a measurable
psychological construct. In psychedelic research, increases in trait
gratitude have been documented following psilocybin experiences,
particularly when those experiences are rated as personally
meaningful.

Gratitude is associated with:

. improved mood

e greater life satisfaction

e reduced depressive symptoms
e  stronger social bonds

e increased prosocial behaviour

From this perspective, gratitude is not a side effect. It may be one
of the mechanisms through which therapeutic benefit occurs.

When participants report gratitude for loved ones, they are often
simultaneously reporting a revaluation of what matters - a shift away
from abstract striving and towards relational presence.

6. The ordering of faces: meaning without interpretation

In my experience, my loved ones appear in a particular order: sons,
husband, father. I do not interpret this. I simply notice it.

This restraint is important. Psychedelic research consistently warns
against over-interpretation of symbolic content. The meaning of
such sequences is often felt rather than analysed, and imposing
interpretation can distort integration.
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Many researchers emphasise that the value of these experiences lies
not in decoding symbols, but in how they change behaviour and
orientation afterwards.

Did the experience:

e  increase patience?
o soften conflict?
. deepen presence?

e clarify priorities?

These are the outcomes that matter clinically and developmentally.

7. Why these experiences endure

One reason relational appreciation tends to endure is that it does
not require belief maintenance. Unlike metaphysical insights, love
and gratitude are self-reinforcing through action.

When someone feels deeper appreciation for their children, partner,
or parents, that appreciation is enacted:

. through attention
e  through care
. through changed behaviour

These changes feed back into daily life, making the experience feel
real and relevant rather than abstract.

This is one reason psychedelic researchers increasingly distinguish

between peak experiences and integrative experiences. Love and
gratitude belong to the latter category.

8. Cultural correction: from transcendence to immanence

Popular psychedelic narratives often emphasise transcendence -
leaving the world, dissolving the self, encountering ultimate reality.
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Yet research suggests that one of the most valuable outcomes is
actually immanence: returning to life with renewed care for the
people and relationships already present.

In this sense, psychedelic experiences do not pull people away from
ordinary life. At their best, they return people to it - more present,
more appreciative, and more grounded.

This aligns closely with your broader argument about Transpersonal
Intelligence: that development is not about escape, but about
deepened participation in life.

9. Not everyone has this experience

It is important to note that not all psychedelic experiences include
relational appreciation. Some remain abstract, some remain
frightening, and some remain unresolved.

Research consistently shows wide variability in outcomes, influenced

by:

e personal history
e attachment style
e  emotional readiness
e context and support

*  integration practices

This variability reinforces the importance of careful framing,
Experiences of love and gratitude are meaningful, but they are not
guaranteed, and they should not be expected or pursued
instrumentally.

10. Implications for Transpersonal Intelligence

Within the framework of Transpersonal Intelligence, experiences of
love and gratitude are not endpoints. They are signals of integration.
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They suggest that expanded consciousness has not fragmented the
self, but reorganised it around connection rather than control.

Transpersonal Intelligence is not measured by how far

consciousness travels, but by how well it returns - carrying insight
into relationship, responsibility, and care.

Closing reflection

In the end, it is telling that after fear, dissolution, and vastness,
consciousness often settles on something simple: faces, gratitude,
love.

Not answers. Not revelations. Not doctrines.

Just people.

Psychedelic research increasingly supports what these experiences
quietly reveal: that when the noise falls away, what remains is not

abstraction, but relationship.

And that may be one of the most developmentally significant
outcomes of all.
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Account 12 - The Engine Room

Ancestral Presence, Identification, and the Felt
Inheritance of Experience

In the next phase of my experience, the scene shifts again - not into
abstraction, but into specificity:

I find myself in the engine room of a ship. An alarm is sounding
and the ship is rocking violently from side to side. A young man
stands in front of me, holding on to things to steady himself. He
doesn’t look at me. He doesn’t know I am there.

I am like a ghost, untouched by the physical danger around him.
But inside, I feel everything he feels.

Note: During the experience, I don’t know why, but it doesn’t seem
like the ship has been hit, but the young man, my grandfather, is
being tossed about the enclosed space. Later, I would do some
research into exactly what happened to the Salopian that day, and
found out that the ship was quickly zig-zagging to avoid the
submarine. And I realised that this is what I had witnessed.

What is interesting here is not simply the imagery - a ship, an engine
room, danger - but the mode of perception. This is not memory in
the usual sense, nor imagination as deliberate fantasy. It is
identification without embodiment, empathy without interaction,
presence without agency.

Experiences like this are often described, across cultures and
disciplines, as encounters with ancestral material. Yet that phrase can
mislead if taken too literally. What matters is not whether the
experience represents a specific historical ancestor, but that
consciousness appears to enter a perspective that is not experienced
as “mine”, while remaining emotionally inhabited.

The following explores how such experiences are understood within
psychology, anthropology, trauma studies, and transpersonal
research - and why they recur so reliably in altered states of
consciousness.
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1. The experience of “being with” rather than “being”

A defining feature of ancestral-type experiences is the sense of
witnessing from within, rather than observing from outside.

You are not watching a story unfold.
You are not directing the scene.
You are not recognised by the figure you perceive.

And yet, you feel everything.

This pattern appears frequently in accounts of:

e psychedelic experiences

e deep imaginal states

. certain dream forms

. trauma-linked reveties

. and some near-death or liminal experiences

The experiencer often reports:

e aloss of ordinary self-location
o emotional resonance without narrative explanation
o a sense of entering a /ved moment rather than recalling one

This is not imagination as entertainment. It is imagination as
participation.

2. Ancestral experience across cultures

Across human cultures, there is a long-standing recognition that
individuals may carry or encounter the experiences of those who
came before them.

In many indigenous traditions, ancestors are not relegated to the
past. They are understood as present influences, shaping identity,
responsibility, and belonging. Ancestral presence may be
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encountered through ritual, vision, dream, or altered states, often
during moments of transition or ctisis.

Crucially, these traditions do not always interpret ancestral
encounters as literal ghosts. Often, they are understood as
relational continuities - ways in which the living remain connected
to the lives, struggles, and unfinished stories of those who preceded
them.

Modern Western culture, by contrast, has tended to individualise
consciousness, treating the psyche as largely self-contained. Yet
altered states repeatedly disrupt this assumption.

3. Transgenerational transmission: what psychology
recognises

Within contemporary psychology, there is increasing recognition
that experience can be transmitted across generations, even without
explicit storytelling.

Research into transgenerational trauma has shown that descendants
of people who experienced war, displacement, famine, or
persecution may carry:

e heightened threat sensitivity
e emotional patterns not easily traced to personal history

e bodily responses that appear disproportionate to present
circumstances

These patterns are often discussed in terms of:

. learned behaviour

. family dynamics

e attachment styles

. and, more recently, epigenetic mechanisms

While epigenetics does not explain detailed imagery or narrative
scenes, it does support a broader point: experience leaves traces, and
those traces can shape subsequent generations.
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Ancestral-type experiences in altered states may be one way
consciousness gives form to such traces.

4. Imaginal identification and the “as if”” quality

From a depth-psychological perspective, experiences like the engine-
room scene can be understood as imaginal identification.

The imaginal is not imaginary in the sense of “made up”. Itis a
mode of knowing that operates through image, emotion, and felt

presence rather than propositional thought.

In imaginal identification:

e the psyche enters a perspective
o emotional reality precedes explanation
. meaning is felt before it is named

This helps explain why the young man does not see me. The
experience is not relational in the ordinary sense. It is intra-psychic
and transpersonal at once - a meeting point between personal
consciousness and something larger.

5. Why ships, war, and danger recur

Certain environments recur frequently in ancestral-type experiences:

e ships

. battlefields

. forced journeys

. industrial or mechanical spaces
. moments of acute danger

These are not random. They reflect collective human thresholds -
places where survival, fear, and responsibility converge.
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Ships, in particular, carry layered symbolic and historical weight:

J migration
o war

. labour

. separation
. endurance

For many families, especially in Europe, maritime and wartime
histories sit just a few generations back. Even when stories are not
told, emotional residues remain.

In altered states, consciousness may organise these residues into
scenes that fee/ /ived rather than remembered.

6. Empathy without agency: the ghost-like witness

A key feature of my experience is the ghost-like quality: I am like a
ghost, untouched by the physical danger around him.

This is consistent with many reports of ancestral or transpersonal
identification. The experiencer is not there to intervene. There is no
sense of mission or correction. There is only witnessing and feeling.

This matters developmentally. It suggests the experience is not
about changing the past, but about allowing something to be felt
that was once endured without witness.

In trauma psychology, being witnessed - even symbolically - is
known to be profoundly regulating. Some theorists suggest that
imaginal ancestral experiences may serve a similar function: bringing
unprocessed emotional material into awareness without re-
traumatisation.
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7. Psychedelics and the loosening of identity boundaries

Psychedelic research consistently shows that these substances can
loosen the boundaries of identity - not only dissolving the sense of
self, but also expanding it.

Participants often report:
. feeling connected to previous generations
. sensing the weight of history
. identifying with collective human suffering

. experiencing compassion that feels impersonal and vast

Neuroscientifically, this may relate to reduced dominance of self-
referential networks, allowing consciousness to move more freely
across perspectives.

Phenomenologically, it feels like stepping into another life without

becoming it.

8. Is it literal ancestry?

In my experience, I knew the person was my grandfather. But
sometimes for others, the question inevitably arises: Was this an actual
ancestor?

From a responsible transpersonal perspective, the answer is: we do
not need to decide.

It may have been:

e animaginal representation of ancestral trauma

e asymbolic condensation of historical knowledge

e  atransgenerational emotional trace

e acollective human memory

e or something that does not fit neatly into existing categories

What matters is not ontological certainty, but psychological and
developmental impact.
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Did the experience deepen empathy?
Did it shift your sense of belonging in time?
Did it alter how you relate to history, family, or responsibility?

Those are the meaningful questions.

9. Why these experiences often arise after love and gratitude

It is notable that the ancestral experience followed a phase of deep
appreciation for loved ones.

Apparently, this sequence can be common. Once the psyche feels
grounded in love and safety, it may be able to approach heavier
material without fragmentation.

In this sense, ancestral experiences are not regressions. They are
expansions of relational awareness - extending care beyond the
immediate family to those who carried life forward under conditions
we did not choose.

10. Implications for Transpersonal Intelligence

Within the framework of Transpersonal Intelligence, ancestral-type
experiences represent a movement beyond the individual self into
temporal belonging.

They cultivate:

. humility

e compassion

e historical awareness

e asense of continuity rather than isolation

Importantly, they do not require belief in literal ancestral spirits.
They require only the recognition that human identity is layered,
relational, and historically situated.

Transpersonal Intelligence includes the capacity to hold this
complexity without collapsing into fantasy or denial.
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Closing reflection

The engine room, the alarm, the young man gripping the rails -
these are not simply images. They are felt realities that arrive with
emotional truth, even when their ontological status remains
ambiguous.

Such experiences remind us that consciousness is not sealed within a
single lifetime. It carries echoes, inheritances, and unfinished stories
- not as burdens to be solved, but as presences to be acknowledged.

In meeting them, we do not become less ourselves.

We become more human, stretched across time, connected by
feeling, and capable of bearing witness.

Note:

From a scientific view, research from Robin Carhart-Harris and
London’s Imperial College shows that while the most commonly
highlighted finding is the decrease in activity in the Default Mode
Network - which is largely bilateral, but left-lateralized nodes are
specifically implicated in semantic processing, language
comprehension, and manipulating verbal knowledge - studies
emphasize that this reduction is accompanied by a broader, more
unconstrained or increased connectivity, which is frequently
lateralized toward the right hemisphere, particularly regarding
sensory and emotional Processing.

In other words, the compounds in psychedelics appear to close
down the verbal centre and increase activity in the right hemisphere.
Studies of meditation and psychedelic states suggest that during
certain altered states of consciousness:

e activity in the Default Mode Network decreases

e rigid self-referential processing becomes quieter

e  communication between previously separate neural
networks increases
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When this occurs, individuals often report experiences such as:

e areduced sense of ego boundaries

. a feeling of unity or interconnectedness
e  heightened sensory perception

. symbolic or visionary imagery

e  asense of profound meaning

In fact, Several neuroimaging studies suggest that right-hemisphere
networks involved in emotional and relational perception may
become more prominent during these states.

Acount 13 - Being

Mystical Experience: Encountet, Presence, and the
Elusive Nature of Being

The next part, although it occurs post-psychedelic experience, when
the deeper part of the journey has ended and I'm ‘back in the
room, I have, what feels like, a mystical encounter:

I am interacting with the most interesting and fascinating ‘person’ I
have ever met. It seems as though I’'m here for hours, but I have no
desire to move Though I can’t see a person. ‘He” eminates from the
sun and the rays of the sun. He is playful, vast, unhurried,
completely focused on me, quietly enjoying my discovery of him.
‘Who are you, anyway?” I ask.

‘Being,” comes the reply.

‘Being...? That’s elusive,’ I say.

“Yes, I hear. “That’s me... elusive’
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Experiences of this kind have appeared across cultures and
centuries, long before the language of neuroscience or psychology
existed. In modern research, they are often referred to as mystical
experiences - not in a religious or doctrinal sense, but as a recognisable
category of human conscionsness.

We’ll now explore how such experiences are understood in
contemporary research, particularly within psychedelic studies, and
why their defining features - presence, unity, timelessness,
ineffability, and profound meaning - appear with remarkable
consistency.

1. What is meant by a “mystical experience?”

In academic research, the term mystical experience does not refer to
belief in a deity, nor to adherence to a religious tradition. It refers to
a phenomenological pattern - a cluster of experiential features
that tend to co-occur.

Psychologist and philosopher William James, in The 1 arieties of
Religions Excperience, identified four core characteristics that continue
to shape research today:

1. Ineffability — the experience cannot be fully captured in
words

2. Noetic quality — it carries a sense of direct knowing or
insight

3. Transiency — it does not last indefinitely, though its impact
may

4. Passivity — it feels received rather than generated

Modern research has refined but largely upheld this framework.
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My encounter with “Being” aligns closely with these features:
e itis difficult to describe without metaphor
e itcarries a sense of knowing rather than explanation
e  time loses its usual meaning

o and the experience unfolds without effort or control

2. Johns Hopkins and the modern study of mystical
experience

The most influential contemporary research programme on mystical
experience has been conducted at Johns Hopkins University, led for
many years by the late Roland Griffiths.

Beginning in the mid-2000s, Griftiths and colleagues conducted a
series of rigorously designed studies examining the effects of
psilocybin under controlled conditions. One of their most striking
findings was that a single, well-supported psilocybin session could
occasion experiences that participants rated as among the most
meaningful and spiritually significant events of their lives,
comparable to the birth of a child or the death of a parent.

Crucially, these experiences were not framed as hallucinations, but
assessed using validated psychometric tools - most notably the
Mystical Experience Questionnaire (MEQ)), which measures features
such as:

. unity or oneness

e  sacredness

e deeply felt positive mood

e  transcendence of time and space
. ineffability

Across multiple studies, a substantial proportion of participants met
criteria for a “complete mystical experience”, and these experiences
were strongly correlated with long-term positive changes in
wellbeing, life satisfaction, and prosocial attitudes.
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3. Encounter rather than vision

One of the most consistent findings in both classical mystical
literature and modern psychedelic research is that mystical
experiences are often relational, even when no identifiable “being” is
present.

Participants frequently report:

o a sense of being met

. a feeling of being known or recognised

. an impression of mutual awareness

e aquality of presence that feels intelligent but not
personified

My experience captures this precisely. I do not see a figure. There is
no face, no body, no dialogue in the conventional sense. And yet the
experience is unmistakably relational.

Research interviews from the Johns Hopkins studies often include
similar language: participants speak of “something” that is aware,
responsive, playful, or loving - without being able to say what it is.

Importantly, researchers do not interpret this as evidence of an
external entity. They treat it as a mode of consciousness in which
subject—object boundaries soften, allowing experience to feel
relational even in the absence of a separate other.

4. “Being” and the noetic quality

When asked “Who are you?”, the reply I experienced is not a name,
role, or identity, but a word that points beyond definition: Bezng.

This aligns with what researchers call the noetic quality of mystical
experience - the sense that one has encountered something
fundamentally real, even if it cannot be explained.

Participants in Griffiths’ studies often report insights such as:
e  “Everything is connected.”
e “Love is the foundation of reality.”

. “Being itself is what matters.”
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What is striking is not the philosophical sophistication of these
statements, but the certainty with which they are held - not as
beliefs, but as lived knowledge.

My exchange: “Being... that’s elusive” / “Yes... that’s me” -

captures this paradox exactly. The experience does not resolve the
mystery; it emzbodies it.

5. Timelessness and effortlessness

Another hallmark of mystical experience is the alteration of time.
Participants frequently report that:

. time slows, stops, or becomes irrelevant
. duration cannot be estimated
. there is no desire to move or act

This is evident in my account: “It seems as though I’'m here for
hours, but I have no desire to move.”

From a neuroscientific perspective, this may relate to changes in
brain networks involved in temporal processing and self-referential
thought. From a phenomenological perspective, it reflects a shift
from doing to being - from goal-directed consciousness to presence.

Researchers consistently note that this quality of effortlessness

distinguishes mystical experience from imaginative fantasy or
deliberate visualisation.

6. Not dependent on belief or worldview

One of the most important findings from the Johns Hopkins
research is that mystical experiences occur across belief systems.

Participants include:

. atheists
e agnostics
. religious individuals

e people with no spiritual background
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The likelihood of a mystical experience does not depend on prior
belief, nor does it reliably convert participants to a particular
worldview. Instead, it tends to produce:

e  increased openness
e  greater appreciation for life
e  reduced fear of death

e  enhanced sense of meaning

Mystical experience is a human capacity, not a spiritual ideology.

7. Mystical experience versus psychosis

A common concern is whether such experiences resemble
pathological states. Contemporary research draws a clear distinction.

Mystical experiences, as measured in controlled studies, are typically:

. coherent
. meaningful
o emotionally positive or peaceful

e  integrated over time

o associated with improved functioning

Psychotic experiences, by contrast, are often:

. disorganised

. distressing

. fragmenting

o persistent without integration

o associated with functional impairment

Griffiths and colleagues have repeatedly emphasised that the
mystical experiences observed in their studies are not indicative of
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pathology, particularly when they occur in supportive contexts and
are followed by integration.

8. Why these experiences matter developmentally

Within the framework of Transpersonal Intelligence, mystical
experiences are not endpoints or achievements. They are
developmental signals - moments that reveal the possibility of a
different relationship to self, time, and meaning,

They often lead to:
e reduced existential anxiety
. greater humility
. increased compassion

e are-prioritisation of values

Importantly, these changes do not require the experience to be
repeated or chased. In fact, research suggests that trying to
reproduce mystical states can undermine their integrative
value.

9. Mystical experience without metaphysical claims

A key strength of the contemporary research approach is that it
allows mystical experience to be taken seriously without making
metaphysical assertions.

Researchers do not claim that participants have encountered
ultimate reality, God, or Being-with-a-capital-B. They claim
something more modest and more defensible:

Under certain conditions, human consciousness can enter a state
characterised by unity, presence, timelessness, and profound
meaning - and this state can have lasting positive effects on
wellbeing and values.

This framing allows my experience to stand as experience, not
evidence.
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Closing reflection

The encounter with “Being” does not arrive as an answer to a

g
question. It arrives as a presence that makes the question itself feel
beside the point.

This is one of the quiet truths of mystical experience: it does not
explain reality; it changes how reality is met.

Modern research, particularly from Johns Hopkins, has given us
language, tools, and data to speak about such experiences without
reducing them or inflating them. It shows that these encounters are
neither rare nor pathological, nor confined to any belief system.

They are part of the human repertoire - elusive, unhurried, and, like
Being itself, difficult to define.

And perhaps that is precisely the point.

Account 14 - Ally Work

Jungian psychoanalyst and author, Jeffrey Raff, developed Ally Work
as a structured form of inner dialogue that draws on the method of
active imagination, originally described by Carl Jung, In active
imagination, an individual enters a reflective state in which symbolic
figures or images from the psyche are allowed to emerge and
interact with conscious awareness. Rather than analysing these
images from a distance, the individual engages them directly through
conversation, movement, or imaginative encountet.

In Raff’s approach, a person learns to establish a relationship with
an inner guide or “ally” - a symbolic figure that represents a deeper
dimension of the psyche. The ally is not understood as a literal
external being, but as an expression of what Jung called the Self, the
organising centre of the psyche that holds both conscious and
unconscious aspects of the personality.

Through repeated encounters, individuals often report that this
inner relationship becomes a source of guidance, emotional
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integration, and psychological insight. The process can allow
unconscious material - including memories, grief, or unresolved
questions - to be approached in a symbolic and relational way.

From a psychological perspective, Ally Work may function as a way
of giving form to inner experience. Symbolic encounters create a
space in which emotions and intuitions can be expressed through
imagery rather than abstract reasoning, For many practitioners, this
imaginative dialogue can become a powerful tool for navigating
periods of loss, transition, or uncertainty.

Whether interpreted as a symbolic dialogue with the deeper psyche
or as something more mysterious, the practice highlights a central
insight of Jungian psychology: that the imagination is not merely a
source of fantasy but a gateway through which unconscious
knowledge can enter conscious life.

Account 15a - Dreams, The Pool

After waking, the dream continued to unfold through reflection and
dialogue with its symbols. Approaching dreams in this way has
parallels with methods developed in depth psychology and dream
research. Jungian analyst Robert Bosnak describes dreams as living
landscapes that can be revisited rather than simply interpreted. In
his book Tracks in the Wilderness of Dreaming, Bosnak suggests that
dreams carry their own internal intelligence. Rather than analysing
them from the outside, he encourages the dreamer to re-enter the
dream environment and allow its images to speak in their own
terms.

In Bosnak’s approach, each element of the dream - a place, an
object, even the atmosphere - can be explored as if it possesses its
own perspective. By asking the dream image what it wants or needs,
the dreamer begins to sense the internal logic of the dream world.
The goal is not to impose meaning but to allow the symbolic
environment to reorganise itself.

Something similar was happening in the AIME exploration of the
pool. When the pool was asked what it wanted, it revealed a
structural change: it no longer wished to extend endlessly away from
the house but instead to become a circular pool positioned directly
in front of it. In the process, the cracks disappeared as the structure
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became stronger. Likewise, the chair moved from the edge to the
centre, offering a complete, panoramic view.

Dream researchers often describe such transformations as examples
of symbolic integration. When a dream image finds a form that
feels more coherent or balanced, the dreamer often experiences a
sense of resolution or insight. The image reorganises itself in a way
that reflects a deeper psychological movement toward wholeness.

Bosnak suggests that dreams sometimes function like ecosystems of
meaning: when one element shifts, the entire symbolic landscape
can change. Rather than delivering a fixed message, the dream
invites the dreamer into an ongoing dialogue in which imagination,
sensation, and reflection work together.

In this sense, dreamwork is not simply about decoding symbols but
about participating in a creative process through which inner
experience gradually finds its most coherent form.

Account 15b - Dreams, The Rollercoaster

From a neuroscience perspective, this dream experience initally has
two key components:

A. The vivid dream state

e  Dreams are internally generated simulations—the brain
creates a full sensory world without external input

e During REM sleep, emotional and visual centres are highly

active
B. The “bleed-through” into waking
e It’s common to wake while still partially inside the dream

e This is called a hypnopompic state (waking from a dream)
In this state:

e The dream is still “live”

e  Emotions (fear, motion, falling) feel real

e The boundary between inner and outer reality is
temporarily blurred
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Then we have the component of my son entering the room and
describing my dream. So... what actually happened?

Let’s explore the possibilities:

1. Pure coincidence? Possible - but psychologically unsatisfying
given the specificity.

2. Subtle sensory integration
My son:
. Entered the room
. Spoke / moved / created subtle cues
My brain:
. Pulled that into the dream
. Then reconstructed the moment after waking

This is well-supported scientifically

3. Emotional attunement

Me and my son:

e Are deeply bonded

. Share affective states
He:
e  Picked up my fear (tone, posture, micro-expressions)

o Expressed it through imaginative language
This aligns with attachment + empathy research

4. Shared dream / telepathic experience (weak scientific
support, but phenomenologically real)

Science says:
. No reliable evidence

But:

. Reports like this one are common across cultures



189 of 332

o Still not fully explained

This experience sits at a threshold phenomenon:
Where three systems overlap:

1. Dream state (internally generated reality)

2. External environment (my child entering)

3. Relational field (your emotional bond)

This might not be just a dream.

It could be a co-experienced transitional state

— very close to what how we would describe an End-of-Life Co-
Experience (ELCE)

A more rigorous framing (that holds up scientifically)
Instead of: “shared dream” (which science rejects)
It could be framed as:

Relationally-mediated dream incorporation

Where:
. External relational input enters a dream
e  Emotional synchrony shapes interpretation

e  The waking reconstruction creates a sense of shared
experience

Where science stops

Science can explain:

*  Dream construction
. Sensory incorporation
*  Emotional synchrony

But it cannot fully explain:
e Why the content matched so precisely
e Why it felt co-experienced

e Why children sometimes respond in this way
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Note: Experiences such as the above - encounters, presences, moments
that seem to sit just beyond ordinary explanation - are not unique. There
is, in fact, a field of study dedicated to examining such phenomena.

Within the discipline of Anomalistics, these events are approached with a
combination of curiosity and critical thinking. Rather than assuming a
particular explanation, anomalistics seeks to explore how and why such
experiences occur, while remaining open to multiple interpretations.

In this sense, the experiences described here might be understood as part
of a broader category of unexplained phenomena - events that are real in
their impact, even if their underlying mechanisms remain uncertain.

A ploneer of Anomalistics was Marcello Truzzi (1935-2003), a Danish-
born American sociologist, magician, and researcher best known for his
balanced investigations into controversial scientific claims.

Within this book, we refer to such events more specifically as Unexplained
Transpersonal Phenomena (UTP), recognising not only their anomalous
nature, but their potential role in psychological and spiritual development
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Chapter 6

From Experience to Inquiry

Up to this point, I have described a number of personal experiences
and encounters and the exploration of those experiences that began
to reshape how I understood consciousness, imagination, and the
possibility that human awareness may extend beyond the narrow
boundaries we often assume.

Experiences of this kind are often deeply meaningful. They can alter
a person’s sense of reality, shift long-held assumptions, and open
new ways of understanding life, death, and the nature of
consciousness itself.

Yet they also raise an immediate and important question:

What are we really accepting when we speak about
transpersonal experiences?

Expanded or non-ordinary states of consciousness appear across
many domains of human life. They arise through meditation,
dreams, grief, psychedelics, near-death experiences, spontaneous
insight, and moments of profound emotional or existential intensity.

They often involve symbolic imagery, altered perception of time and
space, encounters that feel deeply meaningful, or a sense that
consciousness has expanded beyond its usual boundaries.

Such experiences challenge our existing frameworks.

A neuroscientist may describe them as altered brain states.

A mystic may speak of soul journeys.

A poet may call them visions.

A therapist may understand them as material for psychological
integration.

Each perspective illuminates part of the phenomenon. Yet none
appears to capture it fully.
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The difficulty is that experiences of this kind do not behave like
ordinary facts. We cannot weigh them, measure them, or prove them
in the same way we can verify physical objects. They belong to a
different category of knowing,

They are felt realities, often communicated through metaphor,
symbol, and intuition rather than literal explanation.

The challenge, then, is not simply to determine whether such
experiences are “real”, but to understand how they shape the people
who encounter them.

Transpersonal Intelligence

This is where the idea of Transpersonal Intelligence becomes
important.

Transpersonal Intelligence (TQ) can be understood as the human
capacity to navigate, interpret, and integrate experiences that extend
beyond the ordinary sense of self, transforming them into wisdom,
ethical awareness, and compassionate action.

Experiences such as near-death encounters, shared-death
experiences, psychedelic journeys, mystical states, and moments of
profound symbolic insight can all activate this dimension of human
intelligence.

Yet the experience itself is only the beginning,

Without reflection and integration, such experiences can easily lead
to confusion, inflation, or fragmentation. Individuals may struggle
to interpret what has happened to them, or they may construct rigid
belief systems around experiences that resist simple explanation.

Transpersonal Intelligence therefore concerns what happens after
the experience.
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It involves the capacity to reflect, interpret symbolically, remain
open to uncertainty, and gradually integrate what has been
encountered into the fabric of everyday life.

In this sense, the central question is not simply:
“Was the experience real?”
A more fruitful inquiry begins with two deeper questions:

1. What processes or conditions give rise to these experiences?
2. How does the experience transform the person who lives through
it?

The first question belongs largely to science and philosophy.
The second belongs to psychology, ethics, and human development.

Transpersonal Intelligence is primarily concerned with the second.

Consciousness and the Limits of the Brain Model

When considering the origins of these experiences, many
contemporary researchers are revisiting a long-standing question
within the philosophy of mind: What is the relationship between the
brain and consciousness?

For much of the twentieth century, the dominant assumption in
neuroscience was that the brain produces consciousness, in roughly
the same way that the liver produces bile or the heart pumps blood.

Yet a growing number of thinkers have begun to question whether
this metaphor adequately explains the full range of conscious
experience.

An alternative possibility is that the brain may function less like a
generator and more like a receiver, filter, or stabiliser of

consciousness.

Several lines of reasoning have encouraged this shift in perspective.
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First, maintaining conscious awareness is metabolically expensive.
The human brain consumes roughly 20 percent of the body’s total
energy, despite representing only about two percent of its mass.
This suggests that sustaining coherent awareness requires a
significant energetic investment.

Second, various altered states of consciousness - including
psychedelic experiences, deep meditation, and near-death states -
appear to involve changes in the brain’s normal patterns of activity
and organisation. Rather than simply increasing neural activity, some
of these states involve reduced activity in regulatory networks,
suggesting that ordinary consciousness may involve a form of
constraint or stabilisation rather than pure generation.

These observations have led some researchers to explore models in
which consciousness may arise through resonance between the brain
and a wider informational field.

Within such perspectives, the brain may function as a biological
system capable of tuning into, organising, and stabilising conscious
experience within the physical body.

From this viewpoint, the question shifts from:

“How does the brain create consciousnessr”

to a subtler and potentially more fruitful inquiry:

“How does the brain stabilise consciousness within a physical
system?”

Why This Matters for Transpersonal Intelligence

Whether or not these theoretical models ultimately prove correct,
they open a conceptual space in which anomalous or transpersonal
experiences can be investigated without immediately reducing them
to pathology or dismissing them as illusion.

This is precisely where Transpersonal Intelligence becomes relevant.
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If human beings sometimes encounter experiences that challenge
our current models of mind and reality, then the essential question
becomes how we interpret and integrate those encounters.

The development of Transpersonal Intelligence allows individuals
to hold such experiences with curiosity rather than certainty,
reflection rather than dogma, and humility rather than inflation.

In this way, extraordinary experiences become not merely events to
be explained, but opportunities for psychological maturation and
ethical development.

The experience may open the door.

But it is Transpersonal Intelligence that determines what a person
does after walking through it.

Emerging Perspectives on Consciousness

A growing number of researchers across neuroscience, physics, and
philosophy are beginning to explore models of consciousness that
move beyond the assumption that the brain simply produces
awareness.

While these perspectives differ significantly in their details, many
share a common intuition: that the brain may function as a
mediating or organising structure for consciousness, rather than its
sole origin.

For example, neuroscientist Alex Goémez-Marin has argued that the
so-called “hard problem” of consciousness remains unresolved
precisely because science may be approaching the phenomenon
from the wrong conceptual starting point. Gémez-Marin suggests
that subjective experience may be more fundamental to reality than
current scientific models allow, calling for a re-examination of first-
person experience as legitimate scientific data.
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Philosopher and computer scientist Bernardo Kastrup has
developed a framework known as analytic idealism, which proposes
that consciousness is not produced by matter but rather that the
physical universe may exist within a broader field of mind. In this
view, individual brains may function as localised processes within a
universal field of consciousness.

Similarly, cognitive scientist Donald Hoffman has proposed that our
perceptions of physical reality may function more like an interface,
analogous to a computer desktop. According to this perspective,
evolution may have shaped perception not to reveal objective reality,
but to provide an adaptive interface that helps organisms navigate
their environment.

Other researchers have explored related possibilities from different
angles. Biophysicist Robert Temple has proposed that biological
systems may interact with complex informational fields present
within the structure of space itself, while physicist Federico Faggin
has argued that consciousness may represent a fundamental
property of reality rather than a by-product of neural computation.

The Electric Brain

Neuroscientist and bioengineer, Nicolas Rouleau wrote an essay
which won an award from the Bigelow Institute for Consciousness
Studies - ‘An Immortal Stream of Consciousness: The scientific
evidence for the survival of consciousness after permanent bodily
death,” in which he argues that the transmissive theory of
consciousness may actually be more consistent with emerging
scientific insights than the dominant assumption that the brain
generates consciousness.

Points from Rouleau’s research includes:

* brains generate electromagnetic fields
* brains respond to electromagnetic fields

Neurons communicate through electrochemical signalling, which
inevitably generates electromagnetic activity.
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This leads to a wider biological question:

Could neural activity be interacting with electromagnetic
information present in the environment?

There is already strong evidence that many organisms detect
magnetic fields, including:

e  birds navigating via Earth's magnetic field
e  insects and fish responding to geomagnetic changes

e possible magnetosensory mechanisms in mammals

His work also explores reasearch on human brain activity which can
change when geomagnetic conditions change, with studies
correlating geomagnetic disturbances with:

o seizure frequency
e changes in REM sleep

e altered dream intensity

These findings do not prove a field-based consciousness model, but
they suggest that the brain is not an isolated organ. It is embedded
within a larger electromagnetic environment.

A particularly interesting experiment described involves post-
mortem brain tissue. Researchers exposed preserved brain tissue to
electromagnetic fields and found that:

e different brain regions filtered signals differently
* the filtering patterns matched the regions’ normal functions

This suggests something important - the structure of the brain itself
may act as a filtering system for electromagnetic information,
independent of living neural activity.

This observation does not demonstrate that consciousness survives
death, but it raises an intriguing possibility - the brain’s architecture
may be organised to receive, filter, and transform electromagnetic
information.
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This comes hot on the heels of William James’ 1898 filter theory of
consciousness.

Another thing Rouleau discusses is experiments with Faraday cages
(which block external electromagnetic fields).

In some studies, researchers observed that when people were placed
in electromagnetically shielded environments:

* brainwave patterns changed
* alpha oscillations shifted
* subjects reported altered subjective states

These results are still controversial, but they indicate that conscious
experience may be subtly influenced by the electromagnetic
environment.

This suggests the brain may be environmentally coupled in ways
that neuroscience has only begun to explore.

Then there is the famous God Helmet experiments, whereby low-
intensity electromagnetic stimulation of the temporal lobes
sometimes produced experiences such as:

* a sensed presence
* mystical feelings
* the perception of another being nearby

Interestingly, the interpretation of the experience depended on the
person’s cultural background. Christians might interpret the
presence as God or Mary. Hindus might interpret it as Krishna or
Shiva. This demonstrates an important principle, which is that the
brain may generate the raw structure of certain experiences, while
culture supplies the symbolic interpretation.

This helps to explain why transpersonal experiences appear across
cultures but take different symbolic forms.

Rouleau claims that there is no single moment of death. That brain
activity does not stop instantly. And that neural processes may
continue for minutes or even longer after clinical death markers.
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This creates the possibility of transition states of consciousness
during the dying process.

This is aligned to:

* near-death experiences
¢ end-of-life visions
* End-of-Life Co-Experiences

It supports the idea that the boundary between life and death may
be more gradual and complex than modern medicine puts forward.

Reported in a 2027 study by Rouleau & Persinger! - a chemically
preserved human brain (over 20 years old) was exposed to various
patterned electromagnetic fields. Researchers measured microvolt
electrical potentials induced in different brain regions. The goal was
to see whether brain tissue itself filtered electromagnetic signals
differently across regions. One of the most striking results involved
the parahippocampal region.

During periods of geomagnetic disturbance, the researchers
observed: Increased spectral power between 7.5-14 Hz* in the right
parahippocampal gyrus, but not in the left parahippocampal gyrus.

In other words: The right hemisphere responded to ambient
electromagnetic fluctuations differently from the left.

This suggests that the physical structure of different brain regions -
including hemispheric differences - may influence how
electromagnetic signals are filtered or processed.

*7.5-14 Hz - This range corresponds roughly to the alpha band,
which is associated with:

. relaxed awareness
. inward attention
. meditative states

o altered states of consciousness

! Neural Tissues Filter Electromagnetic Fields: Investigating Regional Processing
of Induced Current in Ex vivo Brain Specimens
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So the frequency itself is interesting in relation to expanded states
of awareness.

Returning to McGilchrist and his claims that the hemispheres do
not simply divide cognitive tasks between them. Rather, they
represent two distinct modes of engaging with reality.

The left hemisphere tends to prioritise analysis, categorisation, and
the manipulation of abstract representations. It constructs models
of the wortld that allow us to plan, control, and predict.

The right hemisphere, by contrast, remains more directly attuned to
lived experience itself. It processes context, emotion, embodiment,
and relational meaning. Rather than isolating objects, it perceives
patterns and connections. Rather than reducing reality to conceptual
categories, it remains open to the richness and ambiguity of what is
actually present.

For this reason, some researchers have suggested that the right
hemisphere may play a particularly important role in experiences

that people later describe as mystical or spiritual.

These experiences often involve:

e asense of unity or interconnectedness

e heightened emotional or aesthetic perception
e symbolic or visionary imagery

e  aprofound feeling of meaning or presence

All of these qualities correspond closely with capacities more
strongly associated with right-hemisphere processing,

During certain altered states of consciousness - such as deep
meditation, psychedelic experiences, or moments of profound
insight - the usual dominance of analytical, narrative processing may
temporarily loosen. When this happens, the relational and
contextual mode of attention associated with the right hemisphere
may become more prominent.
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From this perspective, what we call “spiritual” experiences may not
arise from a separate faculty of the brain, but from a shift in the
balance of attention - one in which the mind becomes less focused
on abstract representations of reality and more open to direct
encounter with experience itself.

If the brain is not an isolated organ, but part of a wider
electromagnetic environment, then the scope of inquiry expands
turther. The question is no longer only how the brain generates
experience, but how it participates in a larger field of reality.

The Electric Body

Recent developments in biology suggest that electricity is not only a
property of the brain, but a fundamental organising principle of the
body itself.

Developmental biologist Michael Levin has spent decades studying
how living systems use bioelectric signals to guide growth, repair,
and form. His work shows that cells do not operate as isolated units
governed solely by genetic instructions. Instead, they communicate
through dynamic patterns of electrical activity that extend across
tissues, forming what can be understood as a kind of bioelectric
network.

These bioelectric signals are not merely by-products of cellular
activity. They appear to carry information about structure and
intention. In laboratory experiments, Levin and his colleagues have
demonstrated that altering bioelectric patterns can lead to profound
changes in biological form. For example, by manipulating electrical
gradients, researchers have been able to induce the growth of eyes
in non-standard locations in developing organisms, or trigger
regeneration processes that would not normally occur.

What is striking about these findings is that they suggest the body is
guided not only by genetic code, but by field-like patterns that



202 of 332

coordinate development over time. Cells behave as if they are
working toward a larger goal, responding to signals that encode
information about the desired structure of the organism as a whole.

This introduces a subtle but important shift in how we understand
biological intelligence. Rather than viewing intelligence as something
that emerges only at the level of the brain, Levin’s work points
toward a distributed form of problem-solving present throughout
the body. Tissues can store information, make decisions, and adapt
to changing conditions in ways that resemble a primitive form of
cognition.

From this perspective, the human organism may be understood as
an integrated bioelectric system, in which the brain is a highly
specialised organ, but not the sole source of organisation or
meaning. The electrical activity of the brain exists within a wider
field of electrical communication that extends throughout the body.

This does not imply that consciousness is reducible to bioelectricity.
However, it does suggest that the body is organised through field-
like processes that regulate form, memory, and coordination across
multiple scales.

Placed alongside the idea of the brain as a filter or constraint
system, Levin’s work opens a further possibility: that what we
experience as consciousness may be shaped not only by neural
activity, but by the broader bioelectric organisation of the organism
itself.

In this light, the boundary between brain, body, and environment
becomes less cleatly defined. The human being is no longer simply a
brain housed within a body, but a dynamically regulated field of
activity, continuously interacting within itself and with the wider
world.

If bioelectric processes help organise the structure of the body, it
raises a natural question: might similar principles be involved in
shaping not only form, but experience itself?
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The Electric Universe

In A New Science of Heaven, Robert Temple argues that the universe
is largely composed of plasma - an electrically charged state of
matter that forms complex electromagnetic structures throughout
space.

Modern plasma physics, influenced by the work of scientists such as
Hannes Alfvén, shows that plasma is capable of forming:

. filamentary networks
o toroidal structures
. self-organising electromagnetic patterns.

These structures can extend over vast distances and behave in ways
that appear highly organised and dynamic.

Temple’s proposal - controversial but intriguing - is that ancient
descriptions of luminous spiritual realms may have been eatly
attempts to describe encounters with these energetic structures.

While this interpretation remains speculative, it raises a deeper
question that is highly relevant to transpersonal psychology:

What role might electromagnetic and energetic fields play in
consciousness and human experience?

The Human Body as an Electromagnetic System

The human organism is not only biochemical but also profoundly
electromagnetic.

For example:
e the brain generates measurable electrical activity (EEG)

e the heart produces a powerful electromagnetic field
measurable several feet from the body

e the nervous system functions through electrochemical
signalling,



204 of 332

Research into heart-brain interactions suggests that the body is
surrounded by a dynamic electromagnetic field that fluctuates
with emotional and physiological states.

While this does not imply that consciousness is purely
electromagnetic, it demonstrates that human experience is
embedded within energetic processes.

The End-of-Life Environment

During the dying process, significant changes occur in both brain
and bodily functioning,

Some studies have observed:

e unusual bursts of neural activity shortly before death
e heightened gamma synchronisation
e profound shifts in subjective awareness reported by those

who later survive cardiac arrest.

At the same time, hospice researchers such as the late Peter Fenwick
and Christopher Kerr have documented experiences in which dying
individuals report vivid encounters involving:

o deceased loved ones
. symbolic landscapes
. radiant presences.

These experiences often occur when the body is weakening and the
brain is undergoing profound physiological transition.

A Possible Transpersonal Interpretation

From a transpersonal perspective, the dying process may involve a
loosening of the ordinary neurological filters that shape everyday
consciousness.

As previously mentioned, this possibility was first suggested by
William James, who proposed that the brain may act as a filter or
reducing valve for a larger field of consciousness.
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If this filtering function changes during the dying process, then
consciousness may become more open to experiences that lie
beyond ordinary sensory perception.

Within this context, some transpersonal theorists suggest that end-
of-life experiences may involve interaction with broader fields of
consciousness or energy.

Temple’s plasma cosmology offers one speculative model through
which such fields might be conceptualised.

End-of-Life Co-Experiences

Within the framework of End-of-Life Co-Experiences
(ELCE?’s), the dying process is not viewed solely as an internal
event occurring within the individual.

Instead, it may also involve relational experiences shared
between the dying person and those nearby.

Reports of ELCE sometimes include:

e shared perceptions of light or presence
. simultaneous visionary experiences
e asense that the atmosphere of the room has changed in a

profound way.

In these moments, the boundary between the experiencer and the
co-experiencer may become more permeable.

The event appears less like a solitary psychological experience and
more like a shared field of consciousness unfolding between
people.

The Field Hypothesis

One possible interpretation - still speculative but philosophically
intriguing - is that the dying process involves changes not only
within the brain but also within the relational and energetic
environment surrounding the individual.

In this sense, the transition at death may involve:
e neurological changes
e psychological processes
e  relational dynamics

. shifts in the broader field of consciousness.
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From this perspective, ELCE’s may occur when a nearby individual
becomes temporarily attuned to this altered field.

A Transpersonal Approach to the Mystery

It is important to emphasise that current science does not yet
provide definitive explanations for these phenomena.

However, the work of researchers across several fields - include:

o consciousness studies
o hospice research
o neuroscience

e  plasma physics

This suggests that our understanding of consciousness and its
relationship to the physical universe remains incomplete.

Transpersonal Psychology does not attempt to prematurely resolve
these mysteries.

Instead, it invites careful exploration of experiences that challenge
conventional assumptions about the nature of mind and reality.

The Deeper Question

Ultimately, the question raised by both Temple’s work and end-of-
life research is not simply whether such phenomena exist.

The deeper question is:
What kind of universe would make such experiences possible?

Exploring that question may require science, philosophy, and
spirituality to work together in ways that have only recently begun to
emerge.
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From Cosmos Back to Consciousness

The Electric Universe perspective invites a radical rethinking of the
physical world.

Rather than viewing the universe as a collection of isolated objects
governed solely by gravitational forces, it proposes a cosmos shaped
by:

. fields rather than particles

. relationships rather than isolated entities

. and dynamic interactions across vast scales
In this view, structure does not arise from simple linear causation,
but from complex, interconnected processes that operate across
multiple levels of reality.

A Pattern That Repeats

What is striking is that similar patterns begin to appear as we move
from the outer cosmos to inner experience.

In both domains we encountet:

*  non-linearity rather than simple cause and effect
e  interconnected systems rather than isolated parts
e  emergent structure arising from dynamic interaction

e and patterns that repeat across scale
This raises an intriguing possibility:

What if the principles that shape the universe also appear, in some fornm, within
conscionsness itself?
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The Need for a New Language

At this point, a difficulty emerges.

The language traditionally used to describe the physical world -
mechanistic, linear, reductionist - struggles to account for:

e the complexity of large-scale cosmic systems

e and the equally complex nature of human experience
Both domains begin to exceed the explanatory power of simple
models.

What is needed is a way of thinking that can:

. move across scales
e hold complexity without reduction
. and describe systems that are both structured and dynamic

Enter Fractal Consciousness

Fractal Consciousness and the Structure
of Experience

It is here that the work of Terry Marks-Tarlow? becomes
particularly relevant.

Fractal geometry provides a way of understanding systems in which:

. patterns repeat across different levels of scale
. the part reflects the whole
o and no single level of description is sufficient

2 Marks-Tarlow A Fractal Epistemology for Transpersonal Psychology - (2020)
International Journal of Transpersonal Studies
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Originally developed to describe natural forms such as coastlines,
clouds, and branching systems, fractals offer a model that is neither
purely mechanical nor purely abstract.

Instead, they describe living patterns.

A Bridge Between Realms

From this perspective, fractals can be seen as a bridge:

e between physics and psychology

e between outer structure and inner experience

e  between observable systems and lived meaning
The same principles that help describe:

. the branching of lightning

o the formation of galaxies

. ot the flow of energy through fields
...may also help us understand:

e the unfolding of thought
e the structure of symbolic experience
. and the recursive nature of meaning

From Structure to Experience

When applied to Transpersonal Psychology, this shift becomes
especially significant.

Experience is no longer viewed as:

e  isolated events

e  or linear sequences
...but as part of a nested, multi-layered system of meaning, in
which:

b moments reflect larger patterns
o inner and outer processes interact
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o and meaning emerges through relationship rather than
reduction

Preparing the Ground

This movement - from cosmic pattern to experiential pattern - does
not claim that the universe and consciousness are identical.

Rather, it suggests that:

similar principles of organisation may operate across different
domains of reality.

This opens a space for inquiry without forcing a conclusion.

It allows us to explore whether:

e the structure of experience reflects deeper patterns in reality
e or whether these patterns arise within consciousness itself
Leading Forward

It is within this space that a fractal approach to Transpersonal
Psychology begins to take shape.

Rather than imposing a fixed model, it offers a way of engaging
with experience that is:

. pattern-sensitive
o scale-aware
e and open to complexity

This provides the conceptual ground for a deeper exploration of
how transpersonal experience unfolds - and how it might be
understood.

From Interpretation to Attention
This suggests a subtle but significant shift.
Rather than asking:

“What does this mean?”
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We begin with:
“What is here, in the experience itself?”

This moves us:

. from explanation to attention
. from imposition to discovery
e  from abstraction to direct engagement

And it reveals an important principle:

Insight is not always constructed from outside.
Sometimes it unfolds from within the experience itself.

Deeper Questions

Yet even this is not the end of the inquiry.

If meaning can emerge from within experience itself, then we have
to wonder, (a) what kind of reality allows for this.

And (b) look to aswer three questions:

Q1: Why do certain experiences feel not only subjectively
meaningful, but structurally coherent, organised in a way that
seems internally consistent?

Not just emotional - but patterned.
For example:

*  Adream in which every symbol seems to relate to a central
theme

. A psychedelic experience where images, sensations, and
insights unfold with an unexpected logic

. A near-death or end-of-life experience that feels guided, as
though it follows a sequence rather than randomness
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If these experiences were purely chaotic brain events, we might
expect:

. fragmentation
. inconsistency
o randomness

. chaos

Yet many of them present as:

e  organised
e  patterned
e and deeply interconnected

Which suggests one of two possibilities:

1. The brain has a far greater capacity to generate complex,
meaningful structure than we currently understand

2. Or these experiences are, in some way, participating in
patterns that are not entirely self-generated

When theses experiences feel:

. ordered, even if unfamiliar

. connected, rather than fragmented

e and often purposeful, as if different elements belong
together

Even when the content is strange or symbolic - there is a sense that:

This fits together in a way in a way that is not fully understood - but
does not feel random. So, the thought is not - why do these
experiences feel meaningful? But, why they so often feel
meaningfully coherent and organised?

In many cases, this coherence appears not as a single idea, but as a
y > g )
pattern that repeats across different elements of the experience -
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much like a fractal, where each part reflects the structure of the
whole.

Q2: Why do symbolic patterns appear to organise themselves
across different levels of experience?

One way to understand this is to recognise that the mind does not
process experience as isolated fragments. It is constantly organising

perception, memory, emotion, and imagination into patterns.

These patterns operate across multiple levels at once:

e  Sensory level — images, sounds, bodily sensations
. Emotional level — feelings that give tone and significance
. Cognitive level — interpretations, narratives, beliefs

e  Relational or archetypal level — themes that extend
beyond the personal

In ordinary waking life, these levels often remain loosely connected.
But in intensified states - such as dreams, psychedelic experiences,

or end-of-life encounters - these layers can become highly
synchronised.

When that happens:
. an image reflects a feeling
. the feeling aligns with a memory
e the memory connects to a broader life theme
. and that theme may resonate with something universal or
symbolic

The result is not a collection of separate elements, but a patterned
whole.

A Way to Think About It

Rather than seeing symbols as random creations, we can understand
them as:
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organising centres that draw different layers of experience
into alighment

A single symbol—such as a doorway, a journey, or a figure—can
simultaneously carry:

e personal meaning
e  emotional charge
. and wider, archetypal significance

This is why the same pattern can appear:
. within a single moment
. across a lifetime

. and even across different individuals or cultures

From this perspective, symbolic patterns appear across levels
because:

the same organising principles are operating at multiple
scales of experience.

What appears as:

. a fleeting image
o a recurring life theme
. or a shared human motif

...may be different expressions of the same underlying pattern.

Symbolic coherence may not be something added to experience - it
may be how experience organises itself when we are able to perceive
it more fully.

Q3: Why do some encounters carry a sense of truth, even
when they cannot be easily verified?
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Some experiences feel true not because they provide verifiable facts,
but because they resonate across multiple dimensions of our being
at once.

They often involve a kind of whole-system alignment, where:

e thoughts make sense

e  emotions feel resolved or clarified

e the body relaxes or opens

e and perception itself feels more vivid or immediate

This creates a distinct qualitative shift:

not just ‘T believe this”, but “this feels undeniably real.”

Coherence vs Verification

In everyday reasoning, truth is often associated with:

. evidence
. measurement
. or external confirmation

But in lived experience, another form of truth operates - one based
on coherence.

An experience can feel true because:
. its elements fit together
e itresolves previously conflicting tensions
e oritreveals a pattern that was implicit but unrecognised

This kind of truth is not easily tested from the outside, but it is
deeply persuasive from within.

Why This Feeling Is So Strong

This sense of truth often arises when an experience:

e  integrates previously fragmented aspects of the self
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e brings clarity to something long felt but not articulated
e or connects personal experience to a wider sense of
meaning

In this way, the experience feels not like something new imposed
from outside, but something:

recognised rather than constructed

Multiple Possible Explanations
There are different ways this can be understood:

e  Psychological: the mind has achieved a rare level of
internal coherence

*  Neurobiological: different systems of the brain have
become synchronised

e  Phenomenological: the experience reveals something
previously implicit in awareness
e Metaphysical: the experience reflects contact with a deeper

level of reality

This is not to insist on a single explanation.
Instead, it is to take seriously the fact that:

the experience of truth itself is part of what needs to be
understood

What makes these experiences compelling is not that they can be
proven, but that they are felt as discoveries rather than inventions.
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An Example: A Fractal Dream

A man describes a dream:

He is walking through an unfamiliar city at dusk.

The streets are quiet, almost expectant, as though something is
about to happen. The buildings feel old - worn, but not abandoned.
There is a sense that life has passed through here many times.

He turns a corner and sees a doorway, slightly ajar.

Something about it draws him in - not with urgency, but with a quiet
certainty.

Inside, the space opens into a large hall. At the centre is a table. On
the table sits a small, locked box.

He knows, without being told, that the box is his.

He also knows he has avoided opening it for a long time.

As he approaches, he becomes aware of a figure standing at the far
end of the room. The figure does not speak, but its presence feels
steady - neither threatening nor comforting, simply there.

He looks back at the box.

The key is already in his hand.

He hesitates.

Then, slowly, he opens it.

Inside is not an object, but a feeling - something he recognises
immediately.

Grief.

Not sharp or overwhelming, but deep, quiet, and familiar. As though
it has been waiting patiently.
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As he allows himself to feel it, the room changes.

The walls soften. The light shifts. The figure in the distance feels
closer, though it has not moved.

Nothing dramatic happens.
But everything feels different.
When he wakes, he cannot explain the dream in literal terms.

Yet something in him has shifted.

What is striking about this dream is not any single image, but the
way the elements relate to one another.

e The city reflects a life lived over time
e  The doorway suggests a threshold
. The box represents something held, contained, or avoided
e The key already in hand implies readiness
e  The silent figure introduces presence without instruction
e  The grief inside the box reveals what was waiting beneath
the surface
Each element is distinct.

Yet none of them feel separate.
They form a pattern.
The dream operates simultaneously across multiple layers:
e  Personal — unresolved grief
e  Emotional — a quiet readiness to feel
e  Narrative — a movement from avoidance to contact

Symbolic — threshold, container, witness
The same structure appears in different forms:

something avoided — approached — opened — integrated

This is what gives the experience its sense of coherence.
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Not because it is logically explained, but because it is organised.

A Sense of Truth Without Verification

There is nothing in the dream that can be externally verified.
And yet, when the man reflects on it, he does not ask:

“Is this true?”

He recognises it.

The feeling is:

“Yes... that’s it.”

Not as a conclusion, but as a recognition.

The dream does not present new information in the conventional
sense.

It reveals something that was already present, but not yet fully
encountered.

A Fractal Quality

Why Does This Suggest the Whole Is Present in the
Part?

What we are seeing in this dream is not just repetition of imagery,
but what Terry Marks-Tarlow describes as a self-similar pattern—
a structure that repeats across different levels of organisation.

In fractal systems, each level is not identical, but it is organised
according to the same underlying dynamics.
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Marks-Tarlow’s Key Insight

Marks-Tarlow’s work suggests that in complex systems - especially
psychological ones - patterns are not built from the bottom up like
mechanical parts.

Instead:

the organising pattern is present throughout the system,
shaping each level simultaneously

So rather than:

. first the parts, then the whole
We have:

o the pattern organises both the parts and the whole at the
same time.

Why This Matters

This is why the dream feels coherent.
Each element:
e  is not randomly generated
e is not independently meaningful
e butis shaped by the same underlying organisation
So when we say:
the whole is present in the part

What we mean more precisely is:

each part is structured by the same pattern that organises the
entire experience.

Another way to understand it:
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If you removed the city and only kept the box and the grief...
...the same story would still be there.

If you removed the box and only kept the feeling of grief...
...the same movement would still be present.

That is the key.

The pattern does not depend on any single element - it is expressed
through all of them.

What is particularly striking is how the same organising pattern
appears at different scales of the experience.

e The city reflects a life lived over time
. The room reflects 2 moment of attention
. The box reflects a specific point of encounter
. The grief reflects a core emotional truth
Each element is different in form, but not in structure.

As described in fractal models of psychological systems, the same
underlying pattern can organise experience across multiple levels
simultaneously.

This means that the coherence of the dream does not come from
the individual elements alone, but from the pattern that shapes
them all.

Each part is structured by the same dynamic that organises
the whole.

What we are encountering is not a collection of symbols, but a
single pattern expressing itself in multiple forms.
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The power of the dream lies not in what it tells, but in how its
pattern reveals something that was already known, but not yet seen.

When an experience carries this kind of coherence and recognition,
the question begins to shift—from what is happening within the
mind, to what kind of reality makes such patterns possible.

At this point, the question is no longer only psychological.

It becomes metaphysical.

The Limits of Explanation

Up to now, many approaches - scientific, psychological, and spiritual
- have attempted to explain these experiences:

. as brain-based phenomena

e as evolutionary by-products

. as archetypal expressions

J or as contact with a deeper reality

Each perspective offers something valuable.
Yet none fully resolves the tension between:
. subjective experience

e and objective explanation
There remains a gap.

Opening the Metaphysical Frame

Rather than closing this gap too quickly, Transpersonal Psychology
aims to take a different approach.

It does not begin by insisting on a single explanation.

Instead, it asks:
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What if the structure of experience itself contains clues about the nature of
reality?

If experience is:

e  patterned

e layered

e and capable of generating meaning from within
...then perhaps it is not merely something that bappens inside the
brain, but something that participates in a wider structure of reality.

Transpersonal Metaphysics:

Experience, Intelligence, and the Nature of
Reality

One of the central challenges in exploring threshold experiences is
that:
experience does not arrive in a neat developmental order.

In the field of Transpersonal Psychology, experiences may emerge
through different pathways:

*  Developmental - cultivated gradually through structured
engagement (such as The Seven Transpersonal Stages)

. Spontaneous - arising unexpectedly (as in Near-Death
Experiences or End-of-Life Co-Experiences)
. Intentional - accessed through practices or interventions

(such as meditation or psychedelic states)

Despite their differences, these experiences share a common feature:
they confront the individual with realities that exceed ordinary
frameworks of understanding;
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This creates a fundamental question:

What determines whether such experiences lead to
confusion, transformation, or insight?

Experience Is Not Enough

It is tempting to assume that profound experiences automatically
produce wisdom.
However, this is not the case.

A person may have:

e adeeply symbolic dream

e apowerful psychedelic journey

. a shared moment at the threshold of death
...and yet remain unable to integrate or even recognise the
significance of what has occurred.

In some cases, the experience may be:

e  dismissed as meaningless
e  reduced to pathology
e  orinterpreted in rigid, literal ways

This reveals a crucial distinction:

Experience alone does not create understanding.

This is where Transpersonal Intelligence (TQ) becomes essential.

Transpersonal Intelligence refers to the capacity to:

e hold ambiguity without premature closure
e engage metaphor and symbolic meaning
e remain emotionally open without becoming overwhelmed

e  integrate multiple perspectives simultaneously
e stay relationally connected to self, others, and the wider field
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In this sense, TQ does not produce transpersonal experience.
Rather:

TQ determines whether an experience becomes
developmental.

Without sufficient Transpersonal Intelligence, even profound
experiences may fragment or distort.

With it, those same experiences can become sources of insight,
integration, and transformation.

From Experience to Metaphysics

Once an experience is integrated, a deeper layer of inquiry begins to
emerge.

The individual is no longer asking:

“What happened to me?”

...but rather:

“What does this suggest about the nature of reality?”

This marks the entry point into Transpersonal Metaphysics.

What Is Transpersonal Metaphysics?

Transpersonal Metaphysics is not a belief system, but an inquiry.

It asks:
. Is consciousness produced by the brain, or does the brain
filter consciousness?
e Is reality fixed and objective, or participatory and relational?

e Are symbolic and archetypal experiences merely internal, or
do they reveal something real?
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e  Can consciousness extend beyond the individual self?

e What, if anything, survives bodily death?
These questions are not abstract philosophical exercises.
They arise directly from lived experience—especially at the edges of
life, identity, and perception.

Three Pathways, One Inquiry

Whether an experience is:
. Developmental (emerging through structured practice)
*  Spontaneous (arriving unbidden)

e  Intentional (deliberately induced)
...the movement that follows is the same:

Experience — Integration (TQQ) — Metaphysical Questioning
The pathway may differ, but the structure of understanding
remains consistent.

Holding Metaphysics with Rigour

At this point, a critical distinction must be maintained.
Transpersonal Metaphysics does not claim to prove a particular view
of reality.

Instead, it recognises that:

certain experiences challenge purely materialist explanations
of consciousness.

From here, multiple interpretations remain possible.
For example:

e A materialist framework may interpret an NDE as a
neurobiological event
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. A transpersonal framework may view it as access to a non-
local dimension of consciousness
Rather than forcing a conclusion, Transpersonal Metaphysics invites:

. careful reflection
e  phenomenological attention
e and openness to multiple models of reality

The Loop of Development

Opver time, a pattern becomes visible.
Experience shapes understanding,
Understanding shapes perception.

Perception opens further experience.

This creates a developmental loop:

Experience <> Transpersonal Intelligence — Metaphysics —
Experience

In this way, Transpersonal Intelligence and Metaphysics are not
separate domains, but part of an ongoing process:

. Experience expands awareness
. Intelligence integrates it

e Metaphysics attempts to understand it
. And that understanding, in turn, reshapes future experience

A New Educational Imperative

If this is true, then the role of education shifts profoundly.

It is no longer sufficient to transmit information about the world.
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Instead, education must:

e cultivate the capacity to engage with complex and
ambiguous experience

. support the integration of expanded states of consciousness

e and develop the ability to inquire into the nature of reality
itself

In other words:
Education must develop Transpersonal Intelligence if it is to
responsibly engage Transpersonal Experience - and the metaphysical

questions that follow.

Transpersonal Metaphysics begins not with belief, but with
encountet.

An experience occurs.
It resists explanation.

It demands interpretation.

Whether that moment becomes confusion or insight depends on
the development of Transpersonal Intelligence.

And from there, a deeper question quietly emerges:

If this excperience is real. .. then what kind of reality are we living in?

From Encounter to Responsibility

If transpersonal experiences challenge our understanding of reality,
they also place a new demand upon us.

It is no longer enough to ask what is true.
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We must also ask:
How do we work with what is revealed?

For once experience begins to exceed our existing frameworks, two
risks immediately arise.

The first is premature closure.

We reach too quickly for explanation - reducing the experience to
something familiar, manageable, and often diminished. What was
alive becomes categorised. What was meaningful becomes
interpreted.

The second is unbounded openness.

In the absence of structure, experience can expand without
integration - leading to confusion, inflation, or fragmentation. The
individual may become overwhelmed by meaning rather than guided
by it.

Between these two extremes - reduction and dissolution - lies a
more difficult path:

the disciplined exploration of experience itself.

Why Metaphysics Is Not Enough

Transpersonal Metaphysics invites us to remain open to multiple
possibilities about the nature of reality. It resists collapsing
experience into a single explanatory model.

But this openness, on its own, is insufficient.

Without a way of engaging experience carefully and consistently,
metaphysical inquiry can drift into:

. speculation without grounding
e belief without examination
e  orinterpretation without contact

In this sense, metaphysics raises the question—but does not provide
the method.
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The Return to Experience

If we are to take transpersonal experience seriously, then our first
task is not to explain it, but to attend to it.

Not to interpret, but to describe.
Not to conclude, but to remain in contact.

This requires a shift in orientation.

Rather than asking:

“What does this mean?”

We begin with:

“What is actually happening in the experience itself?”
This is a subtle but profound move.

It returns us from abstraction to immediacy.

From theory to lived reality.
From assumption to attention.

Toward a Method of Inquiry

If experience is:

e complex
e layered
. symbolic

e and often beyond ordinary language
..then it cannot be approached casually.

It requires a form of inquiry that is:

e precise without being reductive
. open without being unstructured
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. relational without being interpretive
In other words:

it requires a method.

The Orientation of Method

The kind of method called for here is not one that explains
experience from the outside, but one that accompanies it from
within.

A method that:
e  follows attention
e honours desctiption
e allows symbolic meaning to emerge
e and resists the urge to impose interpretation too soon

Across different traditions, this orientation appears again and again -
often independently, yet with striking similarity.

Each, in its own way, recognises that:

meaning is not applied to experience, but discovered through
careful engagement with it.

A Turning Point

The movement from metaphysics to method marks a turning point.
We move:

. from questioning reality
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*  to engaging experience
e to developing the capacity to remain with what unfolds
If Transpersonal Metaphysics asks:
“What kind of reality might this be?”
Then method asks:

“How do we meet i1?”
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Chapter 7

Developmental Transpersonal Psychology
& AIME

The Need for a Method

This realisation led me to search for approaches that prioritise
attention, description, and symbolic exploration rather than
premature interpretation.

Opver time I encountered several traditions that shared this
otientation - including microphenomenological inquiry, Jungian
Active Imagination, and contemplative approaches to inner
dialogue.

Each of these methods emphasises a similar principle: that lived
experience contains layers of meaning that can only become visible
when attention is slowed and directed inward with care.

Within Developmental Transpersonal Psychology, these approaches
form what might be described as the integration spine of the work.

They allow expanded states, symbolic encounters, and anomalous
experiences to be explored without immediately reducing them to
explanation.

Instead, they provide a disciplined way of remaining with experience
long enough for its structure and meaning to reveal themselves.

At the centre of this integration process sits a simple but powerful
method.

It is called AIME.
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AIME: Attending to Experience and Allowing
Meaning to Emerge

Over time, I found that many of the experiences people report in
transpersonal work —moments of insight, symbolic imagery,
encounters with archetypal figures, altered states, or deep
emotional shifts —can be profoundly illuminating.

Yet they can also be difficult to integrate.
Without a careful way of working with them, they may remain:

e  confusing

e  overwhelming

*  or fade away without becoming part of the person’s life in
a meaningful way

For this reason, Developmental Transpersonal Psychology draws
on an approach grounded in a simple but demanding principle:

remain close to lived experience without rushing to explain it.

This approach is expressed through the AIME Method (Aspects—
Into-Metaphor-Emergence), supported by
microphenomenology and Jungian Active Imagination.
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From Fractal Pattern to Method: AIME as Pattern
Tracking

If experience is organised through patterns that repeat across
different levels—as suggested by a fractal view of consciousness
—then the task is no longer simply to interpret isolated elements.

It becomes:

to recognise and follow the pattern as it moves through the
experience.

This is where method becomes essential.

Because while the pattern may be present, it is not always
immediately visible.

It must be:

. attended to
. stabilised
. and allowed to unfold

Why Interpretation Falls Short

Traditional approaches often focus on:
e  analysing symbols

e assigning meaning
e translating experience into predefined frameworks

But if the same underlying pattern is expressed across multiple
elements, then isolating one symbol risks:

* flattening the experience
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e  breaking the pattern
e  or imposing meaning prematurely

In a fractal system, meaning does not reside in any single part.

It emerges through the relationships between parts, and the
pattern that organises them.

AIME as a Way of Following the Pattern

The AIME process — Aspects — Into — Metaphor —
Emergence — offers a structured way of working with this.

Rather than asking what the experience means, AIME asks:
how the experience is organising itself.

Each stage supports this movement:

Aspects

We begin by identifying elements of the experience:
*  images
e  sensations

*  emotions
e  fragments of narrative

These are not treated as separate objects, but as:

entry points into the underlying pattern.
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Into

We then move into one aspect at a time:

. slowing attention

e deepening contact

* allowing the experience to become more precise
Here, the pattern begins to reveal itself —not through analysis, but
through direct engagement.

Metaphor

As attention stabilises, the experience often reorganises into a
metaphor or symbolic form.

This is not something added.
Itis:
the pattern becoming visible.

The metaphor holds multiple layers at once — personal, emotional,
relational —because it is structured by the same underlying
dynamics.

Emergence

Finally, something shifts.

e  the image changes

e the feeling moves

e the structure reorganises
This is not interpretation.
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It is:

the pattern unfolding and reorganising itself —often toward
greater coherence.

At times, this shift is accompanied by what people commonly
describe as an “Aha” moment 3

A sudden sense of:

*  recognition
e clarity
e or something “falling into place”

But within this framework, the Aha moment is not understood as
the creation of a new idea.

Rather, it is: the felt recognition that a pattern has become
coherent.

It often carries a distinct quality:

e the body relaxes

e the mind quietens

e and the experience feels complete, or more whole
Importantly, not all emergence is dramatic.

Some shifts are subtle:

e  asoftening

. a reorientation

* aquiet sense of “something has changed”
In both cases, what matters is not the intensity of the moment,
but: the reorganisation of the experience toward integration.

3 John Kounios, The Eurka Factor 2015 Random House
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Returning to the Dream

In the dream example set out earlier in the Fractals section :

e the city, room, box, and grief all expressed the same
underlying pattern
* that pattern could be sensed, but not yet fully engaged

Through AIME, something further becomes possible.
In the pool dream:

e the pattern is not only recognised
e itisentered
* and then allowed to reorganise

The cracked pool becomes whole.
The distant structure becomes integrated.
The perspective expands.

What AIME Is Really Doing

From this perspective, AIME is not primarily a method of
interpretation.

It is:

a method for tracking, entering, and participating in the
unfolding of patterned experience.

It allows the practitioner—and the person—to:

e  follow the pattern across levels
e  remain within its coherence
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e and support its movement toward integration

Link to Transpersonal Intelligence

This is where AIME connects directly to Transpersonal
Intelligence.

If Transpersonal Intelligence involves:

e  recognising patterns across levels
*  holding multiple meanings simultaneously
e and remaining open to unfolding experience

Then AIME becomes the practical expression of that intelligence.
It is how Transpersonal Intelligence is enacted in real time.

AIME does not impose meaning on experience —it follows the
pattern through which meaning is already emerging.

Closing Transition

In this way, method is no longer separate from theory.
It becomes:

the disciplined practice of attending to how experience organises
itself —and allowing that organisation to reveal its own direction
of change.

The AIME method developed gradually from a simple
observation:

people often move too quickly from experience into explanation.
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When something meaningful happens—a dream, an insight, a
symbolic image, or an emotional shift—the natural tendency is to
analyse it immediately.

Yet in doing so, we often lose contact with the richness of the
experience itself.

AIME slows this process down.
It offers a simple sequence of attention:

*  Aspects — What happened?

e Into - How was it experienced?

*  Metaphor — How does the experience express itself
symbolically?

. Emergence — What unfolds when we remain with it?

Rather than interpreting from the outset, the practitioner helps
stabilise attention so that the experience can unfold in its own
symbolic language.

This language often appears through:

*  metaphor

*  image

*  bodily sensation
. or felt sense

Instead of decoding these expressions, the practitioner supports
the person in remaining with them long enough for meaning to
reveal itself.

In this way, AIME respects the symbolic intelligence of
experience.
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Refining Attention Through
Microphenomenology

To deepen this process, AIME draws on microphenomenology,
developed by Claire Petitmengin.

Microphenomenology focuses on the fine-grained structure of
experience:

e  how an insight appears

*  how a shift is felt in the body

*  how a thought forms

*  how meaning gradually emerges
By slowing experience down and articulating it carefully, people
become more able to observe what is happening rather than being
overwhelmed by it.

This is especially important when working with powerful or
unusual experiences.

When attention is stabilised in this way:

e individuals are less likely to become inflated or confused
e and more able to integrate the experience into everyday
life

Engaging the Imaginal: Active Imagination

Alongside this, Developmental Transpersonal Psychology draws
on Active Imagination, developed by Carl Jung.

Active Imagination offers a disciplined way of engaging imaginal
material —figures, landscapes, symbolic encounters — without
taking them literally.
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These images are approached as expressions of the psyche rather
than external authorities.

This protects against two common tendencies:
e  dismissing symbolic imagery as meaningless
e  or becoming overly identified with it
Instead, symbolic material is engaged with curiosity and respect.

allowing it to inform development without dominating it

Together, AIME, microphenomenology, and Active Imagination
form a way of working with experience that is both open and
grounded.

A Historical Shift in How We Approach the
Mind

Within a broader context, AIME reflects a shift in how
psychology approaches human experience.

Early psychoanalysis, pioneered by Sigmund Freud, largely
operated with a one-person model, in which the analyst
interpreted the person’s unconscious material.

Freud’s insight— that much of human life operates outside
conscious awareness — was revolutionary.

Yet the interpretive method raised a question:

how can one person truly know the hidden meaning of another’s
experience?

Later developments moved toward a two-person psychology,
emphasising the relational field between practitioner and person.
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Thinkers such as Harry Stack Sullivan, Donald Winnicott,
Stephen Mitchell, and Robert Stolorow recognised that meaning
often emerges within relationship.

This was a major advance.
Yet it introduced a new variable:

e outcomes became highly dependent on the practitioner’s
personality, maturity, and relational skill

AIME and the Relationship to Experience

AIME shifts that variable.

Instead of focusing primarily on the relationship between
practitioner and person, it emphasises:

the person’s relationship with their own experience.

The practitioner’s role remains vital, and relational safety is
essential.

But the core movement occurs here:

e  Practitioner — guides attention
e  Person — attends to experience
e  Experience — reveals meaning

In this sense, the practitioner becomes:

less an interpreter, and more a guide of attention.
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The Socratic Parallel

Interestingly, this structure echoes something much older.

The philosopher Socrates described his method as waieutics -
intellectual midwifery. Just as a midwife assists in the birth of a
child, Socrates believed his role was to assist in the birth of insight
that already existed within the person.

He did not claim to possess wisdom himself. Instead, he asked
questions that helped people discover it for themselves.

In Plato’s Theaetetus, Socrates explains that the soul is “pregnant with
knowledge,” and the guide simply helps bring it forth.

In many ways, AIME follows a similar logic. The practitioner does

not supply meaning, Instead, they help create the conditions in
which meaning can emerge from within experience itself.

Metaphor as the Language of Experience

One of the reasons this approach works so well is that deep
experience often speaks in metaphor.

A person might say:
“It feels like I’'m trapped in a dark tunnel.”

Rather than translating this metaphor immediately into a
psychological explanation, AIME invites exploration.

Where are you in the tunnel?
Is there light anywhere?
What happens if you move within that space?

As attention deepens, the metaphor often shifts. Perhaps the tunnel
widens. Perhaps light appears. The transformation of the image
frequently mirrors a shift in the person’s inner state.
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Meaning emerges through the unfolding of the experience itself.

Integration as the Antidote to Shadow

Within Developmental Transpersonal Psychology, integration also
serves another purpose.

Expanded experiences can bring profound insight, but they can also
activate what might be called the shadow side of expansion -
confusion, inflation, or disorientation.

The aim of mapping these shadow possibilities is not to create fear
but to cultivate discernment.

When experiences are:

e reflected upon

¢ symbolically explored
e relationally processed
* embodied over time

the shadow softens and the energy of the experience returns to its
developmental pathway.

This is where trained Transpersonal Practitioners become
particularly valuable. Through practices such as AIME,
microphenomenology, and Active Imagination, they help ensure
that expanded experience becomes wisdom rather than
distortion.

AIME and the Integration of Anomalous Experience

The need for integration becomes even more important when we
consider experiences that sit at the edge of current understanding,

Across contexts - psychedelic journeys, near-death experiences, end-
of-life visions, spontaneous spiritual openings, and what might be
called Unexplained Transpersonal Phenomena (UTP) - individuals
often report encounters that feel profoundly real, yet resist easy
explanation.

These experiences frequently present in symbolic, imaginal, or
relational forms:

. a presence in the room
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e  aguiding figure
e  asense of entering another space

e communication beyond ordinary language

Attempts to reduce such experiences too quickly - whether to
pathology, imagination, or fixed belief - can interrupt their
developmental potential.

This is where approaches such as AIME become particulatly
valuable.

Rather than asking “What is this?”, AIME begins with:

“How is this experienced?”

By staying with the structure of the experience - its imagery,

movement, emotional tone, and unfolding - the person is supported
to:

e  remain grounded
. explore without premature closure
e  allow meaning to emerge organically

In this way, AIME functions as a method of integration without
ontological assumption.

It does not require the experience to be:

e  proven
e  explained
e or believed in a particular way

Instead, it ensures that the experience is:
e met
e  explored
e integrated into the person’s ongoing development

This is especially important in the context of anomalous or
transpersonal phenomena, where the risk is not only
misunderstanding - but misintegration.

Without integration, expanded experiences may lead to:

J confusion
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. inflation

. fragmentation

With integration, the same experiences can become:

. insight
o meaning
. wisdom

AIME therefore, as a vital element of Developmental Transpersonal
Psychology, sits as a practical bridge between lived experience and
scientific uncertainty - supporting individuals to work with what is
real for them, while remaining open to multiple interpretations.

Science With Open Questions

Importantly, Developmental Transpersonal Psychology does not
claim that science has already explained mystical or anomalous
experiences.

It simply recognises that science is now capable of studying them
seriously while acknowledging its limits.

Neuroscience can explore correlations with experience without
exhausting meaning. Psychology can examine outcomes without
deciding metaphysical questions. Phenomenology can describe lived
experience without reducing it to mechanism.

Together, these approaches allow expanded states to be approached
with rigout, curiosity, and humility.

Why This Matters Now

Access to expanded states of consciousness is increasing - through
contemplative practices, breathwork, psychedelics, end-of-life care,
and emerging technologies.

Yet our cultural capacity to integrate such experiences has not
always kept pace.

Developmental Transpersonal Psychology attempts to respond to
this gap. It offers ways of honouring the mystical without losing
psychological grounding, and of approaching expanded
consciousness with both openness and responsibility.
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Ultimately, the question is not whether such experiences reveal
ultimate truths.

The deeper question is whether they help us live more wisely, love
more fully, and remain human in the face of what we do not yet
understand.

And in that sense, integration may be the most important practice
of all.

Additional Reflections

In Trauma and the Soul, Donald Kalsched describes trauma as
initiating a self-protective dissociation of the “personal spirit.”
When an experience becomes overwhelmingly painful - particularly
in early life - the psyche appears to do something extraordinary. It
splits consciousness in order to preserve what is most essential.

The “personal spirit,” or soul, is withdrawn from ordinary embodied
experience and relocated into an imaginal, archetypal dimension of
the psyche. Kalsched characterises this as a movement into an
“other world” within the psyche, where the soul is protected from
further violation. Importantly, this is not a process of annihilation
ot loss. Rather, the soul is preserved, but exiled - remaining alive, yet
largely inaccessible, often held in a frozen or timeless state.

The AIME method approaches this same terrain from a
phenomenological perspective. Rather than assuming a literal
departure of the soul, AIME begins with lived experience -
attending closely to sensations of absence, numbness, or
fragmentation. Through micro-phenomenological inquiry, these
experiences are allowed to unfold into metaphor, revealing a
symbolic landscape that mirrors the internal organisation of the
psyche.

In this sense, AIME does not seek to retrieve what has been lost,
but to enter into relationship with what has been dissociated.
Whether understood psychologically as the reintegration of split
experience, or transpersonally as the return of an exiled aspect of
the self, the process is typically marked by a gradual re-emergence
of vitality, presence, and relational depth.
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Following AIME work, individuals often report:

. A return of feeling or aliveness

. Increased emotional range

o A sense of “coming back” or something returning
. Reduced inner fragmentation

. Greater relational capacity

This provides a clear bridge between the two perspectives:
Kalsched suggests that the soul is not lost, but relocated into an
imaginal domain.

AIME offers a method for working within that same domain -
through metaphor and relational emergence - allowing reconnection
to occur without force or assumption.
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Chapter 8

Transpersonal Intelligence in the Age of
Artificial Intelligence

Why Human Development Still Matters

Artificial Intelligence now permeates almost every domain of
modern life. It writes, analyses, predicts, diagnoses, generates images,
composes music, and increasingly mediates how we learn, work, and
relate. For many, this provokes anxiety: fears of replacement, loss of
meaning, or the erosion of what makes us human. For others, it
inspires optimism: efficiency, innovation, and the promise of
liberation from repetitive labour.

Yet beneath both reactions lies a deeper question - one that is rarely
addressed directly:

What kind of intelligence are we actually trying to cultivate in
human beings? And how do we integrate that into the changes that
AT will bring?

This chapter will take a look at the effects of Al on: Education,
Business, Medicine and Mental Healthcare

How AI Will Affect Education

Artificial Intelligence is already reshaping education in the UK and
Europe in profound ways - and its influence will only grow. For
students, teachers, parents, and policymakers alike, this
transformation raises urgent questions about what schooling is for
and how it should evolve.

Rather than presenting Al as a threat or a panacea, this chapter
explores how Al is intersecting with education right now, what the
opportunities and risks are, and why a developmental perspective -
like the one articulated in this book - matters more than evet.
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1. The AI Revolution Arrives in Schools

Al is no longer on the horizon; it is embedded in educational
settings across the UK and Europe. From personalised learning
platforms to generative Al tools like ChatGPT, students and
teachers are using Al daily - often without clear guidance or policy
support.

Recent research in the UK shows that Al use among university
students has surged dramatically, with roughly 90 % reporting
regular use of generative tools in their academic work - up from
two-thirds just a year earlier. This rapid uptake is forcing universities
to rethink assessment methods, with calls to “stress-test” existing
systems to ensure academic integrity in an Al-rich environment.

In schools, Al isn’t just an experimental add-on; in some settings it
is already being trialled to generate lesson plans, assessments, and
feedback. These eatly adopter projects are exploring how Al might
support teachers and learners, but evidence of long-term
educational outcomes remains limited and inconclusive.

At the same time, generative Al’s ability to produce realistic text and
answers with little human effort has raised concerns that students
may come to see knowledge as something that can be generated for
them, rather than something to be Zved, grappled with, and made their
own.

2. Opportunities: Personalisation, Access, and Support

There is no doubt that Al offers real opportunities for education if
it is integrated thoughtfully.

Personalised and adaptive learning is one of the most frequently
cited benefits. Al systems can analyse patterns in student
performance and tailor content accordingly, offering practice and
explanation at the right level and pace for each individual learner.

This has potential benefits for learners who might otherwise fall
behind - such as those with Special Educational Needs - because Al
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can adjust to their needs in real time, offering support when a
human teacher cannot be present.

Similarly, Al can help reduce the administrative burden on teachers
by automating tasks like marking or generating basic resources.
Advocates argue that this could free up teacher time for the human-
centered work that Al cannot replace - relationship building,
mentorship, creative instruction, and pastoral care.

In Europe, regulatory moves like the EU Al Act have begun to
influence how Al is used in education by emphasising transparency,
fairness, and bias mitigation. While this regulation is aimed at the
broader EdTech market, its influence is already shaping how UK
and other non-EU companies operate across borders, encouraging
ethical design and greater accountability within educational Al tools.

3. Risks and Challenges: From Integrity to Inequality

Alongside opportunities come serious concerns - some immediate,
others structural.

Academic integrity is one obvious battleground. Students in the UK
report using Al to assist with essays and assessments, but educators
are grappling with how to distinguish between legitimate support
and misuse. Institutions are increasingly redefining what counts as
cheating - with some moving away from take-home essays and
towards in-class, supervised evaluation - simply because Al can
generate plausible work in minutes.

There are also worties that AI may encourage dependency rather
than skill development. Rapid improvements in generative tools can
make tasks like summarising, organising, or even writing feel “too
easy,” potentially eroding students’ confidence in their own abilities
to think deeply, research thoroughly, or solve problems
independently. A survey reported that a significant portion of
students feel Al use Zmits their creativity and undermines their ability
to learn foundational skills.

The pedagogical concerns go further. Research commissioned by
the UK Parliament highlights risks that AI could reduce learners’
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opportunities to interact with classmates and teachers, with potential
knock-on effects for social and emotional development.

Bias, transparency, and data privacy are additional risks. Al systems
trained on historical data can replicate existing inequalities unless
carefully governed, and the collection of sensitive student data
brings serious privacy obligations under laws like the GDPR -
requiring clear policies and safeguards.

Finally, there is a real fear that Al will exacerbate educational
inequality. Students with access to devices and Al literacy at home
will gain advantages over those without, widening achievement gaps
unless systemic solutions are found.

4. A Skills Mismatch: Education Out of Step with Tomorrow’s
World

A recurring theme in recent research is that education systems are
not aligned with the world students are entering.

Teenagers in the UK and across OECD countries report that school
has often not taught them anything they see as useful for the future
job market - even as demand for digital literacy and Al-related skills
grows. This mismatch reflects long standing critiques of static
curricula designed for industrial-era roles rather than the dynamic,
technology-driven world of the 2020s and 2030s.

Young people still often pursue career aspirations shaped by models
of work that existed decades ago, even as the labour market has
shifted in favour of digital fluency, critical thinking, and adaptability.
Employers increasingly value howsomeone learns and collaborates -
meta-skills that Al cannot replicate - alongside specific
competencies in understanding Al tools.

The rise of Al also impacts how work is structured. Studies show
that in some sectors, skill-based hiring is overtaking traditional
degree requirements, with employers placing greater weight on
demonstrable competence - particularly in digital or Al-related tasks
- than on credentials alone.
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This shift means that education systems focused on knowledge
recall and standardised testing may fail to prepare students for a
tuture where creative, adaptive, and relational skills are essential.

5. The Role of Teachers in the AI Era

One of the clearest patterns in research is that Al is unlikely to
replace teachers - but it will change their role.

Studies on Al in higher education suggest that while machines can
assist with routine tasks, teachers bring irreplaceable qualities to the
classroom: human connection, emotional intelligence, facilitation of
discussion, ethical mentoring, and the capacity to interpret nuance in
student work.

In the UK, education leaders emphasise that trust and training are
fundamental if Al is to be used effectively. Teachers need support to
understand Al tools, to evaluate their impact, and to integrate them
in ways that are pedagogically sound rather than disruptive.

However, many educators report a lack of clarity on how to evaluate
AT’s impact meaningfully, and in many schools the approach to Al
adoption remains ad-hoc rather than strategic. Measuring AI’s
effects on things like retention, critical thinking, and depth of
learning is still in its infancy, leaving many teachers uncertain about
best practices.

This is not merely a technical issue. It touches on professional
identity. Teachers, at their best, are facilitators of meaning, curiosity,
and relational depth - domains where Al can assist but not supplant.
The risk is that without deliberate development of Al literacy and
pedagogical integration, teachers may become zechnology overseers
rather than buman developers. Schools must resist that drift.

6. Navigating the Transition: Policy and Practice

Across Europe and the UK, governments and agencies are
beginning to recognise the need for a coherent response to Al in
education.
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In England, new policy initiatives explicitly address generative Al in
education, signalling a more definitive approach to its adoption and
governance. Such policies emphasise not only safety and compliance
but also the need for ethical use and teacher preparation.

However, the landscape is uneven. The EU’s comprehensive AI Act
sets out risk-based regulations that affect EdTech developers and
educational providers, requiring transparency, bias mitigation, and
fairness in Al systems used in schools and online programmes - a
high bar that UK firms operating in Europe must comply with even
after Brexit.

The broader implication is clear: education is no longer just about
curriculum content, but about governance, ethics, data protection,
and cross-border collaboration. Countries and systems that fail to
engage with these dimensions risk leaving students unprepared for
an Al-inflected world.

7. Education and Development: What AI Cannot Replace

After decades of reform and innovation, Al’s arrival in education
magnifies a perennial insight: what machines can do should not define what
mafkes humans educationally whole.

Al can personalise, automate, analyse, and extend certain aspects of
learning. But it cannot replicate the developmental processes that
shape meaning, identity, ethical judgement, relational depth, and
wisdom. These are the very capacities that Transpersonal
Intelligence (TQ) aims to foreground - capacities that require
presence, challenge, integration, and human relationship. These are
the capacities which were hightlighted during the Portal Projects

If education becomes primarily about training humans to be
efficient producers of commodified knowledge - or adaptive
consumers of algorithmic output - it will have ceded its
developmental purpose. What we now see in Al’s impact on
education is a mirror: it reflects both the possibilities of technology
and the limitations of systems that have long prioritised
performance over human formation.
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The task for education in the UK, Europe, and beyond is therefore
not merely to manage Al but to reaffirm the developmental core of
schooling, That means cultivating imagination, curiosity, resilience,
ethical discernment, and relational depth - exactly the capacities Al
cannot automate.

In doing so, education can ensure that Al - powerful as it is - serves
as a tool that supports human development, not one that defines it.

The UK education system is bifurcating:
e Al accelerates skill acquisition
e  Elite institutions preserve traditional formation

But the central question remains:

How do we form human beings in an age where intelligence is
no longer scarce?

The UK education system currently supports:
e Al-native + Skills — Well-developed
e Al-resistant + Formation — Deeply established

But lacks:

Al-native + Formation

Which:
e Uses Al as a thinking partner, not a shortcut
e Develops judgement, epistemics, and character
. Integrates dialogue, creation, and reflection
e Moves beyond information — into meaning

Al-native - A learning environment designed with the
assumption that Al is always present, capable, and
cognitively powerful

Implications:

e  Information is abundant — memory is no longer the
bottleneck
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. Al can:
@) Write
o  Analyse
o Explain

. Therefore:

The human role shifts from producing answers — discerning
meaning

Formation is the shaping of perception, judgement, character,
and way-of-being

This includes:

. How someone knows

*  What they value

e How they respond to uncertainty

e Their ethical orientation

e Their capacity for depth, attention, and relationship

So together:

Al-native + Formation =

An educational model that uses Al to extend cognition, while
intentionally developing the human capacities that Al cannot
replace

References

This chapter draws on a wide range of research, policy analysis,
reports, and current events, including:

. Research showing rapid Al adoption among UK students
and institutions.
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o UK government insights into early adopters of Al in
education.

e OECD-aligned critiques of education’s mismatch with Al-
era jobs.

o Research emphasising the irreplaceable role of human
teachers.

. Analyses of the EU Al Act’s implications for educational
Al

What emerges most clearly from current debates about Al and
education is not certainty, but tension.

On the one hand, Al offers real and immediate benefits: efficiency,
access, personalisation, and support at scale. On the other, its rapid
integration exposes long-standing weaknesses in educational systems
that have already been drifting away from developmental depth. Al
does not create these problems - it reveals them.

The question education now faces is not simply how to incorporate
artificial intelligence, but how to decide what should never be delegated to
7t. If learning becomes primarily about producing outputs,
optimising performance, or managing information, then Al will
inevitably dominate. But if education is understood as a
developmental process - one that cultivates imagination, resilience,
ethical discernment, relational capacity, and meaning - then Al must
remain a tool rather than a driver.

This is not a technical decision. It is 2 human one.

As policymakers, educators, and institutions across the UK and
Europe respond to Al’s presence in classrooms, they are being asked
- often implicitly - to clarify what they believe education is for. Is it
preparation for productivity, or preparation for life? Is it about
efficiency, or about formation? Is it about intelligence alone, or
about wisdom?
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Al and Mental Healthcare

The influence of Artificial Intelligence on mental healthcare arrives
wrapped in paradox. On the one hand, Al holds unprecedented
promise - from early detection of mental state changes to scalable
psychological support. On the other hand, the very features that
make Al powerful - its conversational fluency, accessibility, and
pseudo-empathy - can interact with the human mind in
unpredictable, and sometimes harmful, ways.

In the context of this book, this chapter is not primarily about
technology. It is about human vulnerability, meaning-making, and
the processes by which we sustain or lose our grip on reality. Al in
mental healthcare, becomes a lens through which the limits of
intelligence without wisdom are revealed - precisely those aspects
human beings must cultivate if they are to remain whole in the age
of machine intelligence.

1. The Emergence of Al in Mental Health Practice

Al begins in mental healthcare with the best of intentions.

Across the UK and Europe, mental health systems are under strain.
Wiaiting lists are long, clinicians are overburdened, and demand far
outstrips supply for counselling, therapy, and psychiatric support. In
this gap, Al has been introduced in various forms:

. Diagnostic tools using machine learning to detect patterns
in speech or behaviour that relate to depression, anxiety, or
risk of self-harm.

e  Chatbots and digital assistants offering emotional
support, guided reflection, or preliminary screening;

e  Predictive analytics that attempt to foresee crisis points or
flag at-risk individuals.
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In controlled clinical environments, supervised Al has shown
promise in augmenting treatment - for example, by helping
clinicians notice subtle shifts in mood or social behaviour that might
otherwise be missed. These applications are not intended to replace
human therapists, but to complement their work.

However, the use of Al in mental healthcare is already leaping
beyond clinical contexts into unregulated public spaces - often
without safeguards, oversight, or clinical integration.

It is this trajectory - from supported clinical use to everyday,
unsupervised interaction - that poses risk. And it’s a risk not only to
systems, but to the buman psyche.

2. The ‘Human-AI Hallucination’ Problem

One of the most unexpected phenomena emerging in mental
healthcare discourse is what some researchers and clinicians have
begun to call Al-induced psychosis - a term signifying the development
or amplification of psychotic-like symptoms in users after
prolonged interaction with Al chatbots.

This is not Al hallucination in the technical sense - the term used in
machine learning to describe erroneous outputs produced by
models. Rather, it refers to a situation in which the human mind
begins to share a distorted reality with the Al, co-constructing
beliefs that feel real but are unfounded.

In a Conversation piece summarising these concerns, the idea was
phrased as the danger of humans and machines hallucinating together - a
striking metaphor for what can happen when the Al’s contentivity
interacts with human subjectivity in unregulated, prolonged, and
emotionally charged contexts.

This is not hypothetical. Media outlets and psychiatric reports have
described cases in which individuals:

. form strong beliefs in the Al’s sentience or special insight
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e adopt delusional narratives reinforced by the AI’s
affirmations

. act on false or dangerous information suggested in chatbot
responses

e experience spirals of anxiety, paranoia, or disorganized

thought after extended discussion with Al systems.

In one widely cited example, a user relying on a chatbot for health
advice was encouraged, inadvertently, to undertake dangerous
dietary changes that led to toxic effects and psychiatric
hospitalization - an outcome reflecting not psychosis strictly caused
by Al but Al-related deterioration in mental wellbeing due to
misinformation and overreliance.

Researchers describe how chatbots’ conversational style - often
agreeable and affirming - can interact with human cognitive
processes in ways that reinforce false beliefs. Because these systems
are designed to entertain engagement rather than challenge assumptions, they
may function as “yes machines” that inadvertently validate and
amplify distortions rather than help users reality-test them.

This mechanism intersects with psychological vulnerabilities.
Humans rely on what social scientists call shared reality - the
mutual confirmation we get from others about what is true. When a
chatbot fills that role without the grounding of human social
context, it can widen the gap between internal experience and
external reality.

3. The Vulnerable Mind and AI Reliance

Importantly, the emerging evidence suggests that Al-related mental
harm does not occur with equal probability in every user. Certain
profiles appear more vulnerable:

. individuals with pre-existing or latent mental health
conditions

. people prone to anxiety, isolation, or social withdrawal
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o users experiencing significant life stress or ambiguity
o those who lack reliable social support networks.

In these populations, Al can become a pseudo-therapeutic mirror -
what psychologists call the EIIZA effect - where users interpret the
tool’s responses as empathetic, insightful, or authoritative in ways
that displace real human engagement.

In severe cases, prolonged attachment to Al may contribute to
psychological dependency, where the user relies on the system for
emotional regulation, meaning-making, or affirmation of identity.
This dependency can mimic patterns of addictive interaction and
may lead to further isolation - the very thing many users initially
sought to remedy.

In a clinical case report, a patient developed a psychotic episode
after extensive Al chatbot use, showing how real psychopathology -
delusional thinking and disorganized perception - can co-occur with
intense human-Al interaction.

These accounts underscore a fundamental truth: Al does not create
vulnerability out of thin air, but it can interact with pre-existing
vulnerability in ways that distort perception, meaning, and
relationship to reality.

4. Beyond Psychosis: Misdiagnosis, Misinformation, and Risk

The risks in AT and mental healthcare are not limited to psychosis-
like phenomena. They include:

. Self-diagnosis based on Al output, which can shape
users’ perceptions of their own mental health inaccurately.

*  Reinforcement of harmful beliefs through sycophantic
chatbot behavior, where the system magnifies user
assumptions rather than challenging them.

. Inaccurate or misleading health information, which, in
serious cases, has led to medical crises.
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*  Emotional dependence, where users lean on chatbots for
companionship or emotional regulation in ways that
undermine human social support.

Moreover, none of this is adequately captured by current clinical
diagnostic categories. Terms like AI psychosis are controversial
precisely because they risk reifying a technology-specific diagnosis
before there is sufficient evidence. Many clinicians caution that what
appears as “Al psychosis” is more accurately understood as
exacerbation of existing conditions or Zechnology-mediated distortion
rather than a discrete disorder.

Nonetheless, even if Al does not cause psychosis in the clinical

sense, it can interact with the mind’s meaning-making apparatus in
ways that produce real emotional, cognitive, and behavioural harm.

5. The Promise of Al in Mental Healthcare

It is critical to emphasise that these risks do not negate AI’s
potential.

In controlled, clinical settings with appropriate safeguards, Al can:

. help identify early warning signs of mental health

deterioration
e analyse patterns in communication that clinicians might miss
. provide support between sessions
. facilitate screening and triage in resource-limited settings.

Machine learning models, for example, have been used in research
to detect subtle changes in psychosocial functioning that may
indicate risk or recovery patterns in psychosis, depression, or
anxiety.
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In rural areas with sparse mental health services, Al tools can
provide znitial access, offering coping strategies, referrals, and crisis
resources that might otherwise be unavailable. This accessibility is
especially relevant in parts of Europe where waiting lists for therapy
are long and mental health disparities are pronounced.

However - and this is where the developmental perspective is crucial
- therapeutic efficacy demands integration with human judgement,
oversight, and relational depth. Al’s role in therapeutic contexts
should be as a partner to clinicians, not as a substitute for them.

This requires ethical design, robust clinical trials, and clear
boundaties about what Al can and cannot do.

6. Why the Limits of AI Matter More in Mental Health

In other domains - education, business - AI’s shortcomings may be
inconvenient or costly. In mental health, they can be profound.

Al does not:
. feel compassion
. understand nuance in tone and non-verbal cues
e carry responsibility for human wellbeing
e hold a person’s history, context, or vulnerability in the way a

human clinician does.

These are not superficial qualities. They are ontological anchors of
human mental health.

The human mind is entwined with narrative, relationship, social
validation, and meaning, It grows and changes through lived
engagement with ozher humans, not just through information
exchange.
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Transpersonal Intelligence - the capacity to integrate experience,
discern meaning, relate compassionately, and hold ethical
responsibility - is precisely the arena where Al falls short.
Intelligence without wisdom is not only insufficient here; it can be
dangerous.

7. Toward a Responsible Integration of Al in Mental
Healthcare

Recognising the risks does not mean rejecting Al It means
embedding it within frameworks that prioritise:

. ethics over efficiency

. relational presence over automation

e clinical oversight over independent use

o developmental support over superficial interaction

This can include:

. training clinicians in AT literacy

e designing systems that flag rather than replace emotional
care

e requiring transparent safeguards against harmful responses

. integrating Al insights into multi-modal care rather than
binary automation

. educating the public about healthy Al engagement
boundaries

Regulatory moves, such as restrictions in some U.S. states banning
Al therapy roles (e.g., Illinois legislation), reflect early attempts to
curb unregulated use pending robust evidence and safety
frameworks.
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In the UK and Europe, ethical guidelines are emerging, but much
more is needed to ensure that tools designed for support do not
unwittingly shape distorted inner worlds.

8. A Developmental Perspective on Al and Mental Health

At heart, the concerns about Al in mental healthcare echo a deeper
insight from this book:

If human development is not centred, intelligence - whether
human or artificial - can become disorienting rather than
supportive.

Al can offer data, patterns, personalised prompts, and accessibility.
But it cannot facilitate the development of meaning, relational
attunement, presence, integration of emotional experience, or
ethical discernment.

Mental health, more than any other domain, depends on these
qualities.

The phenomenon of humans and machines “hallucinating
together” is not merely a technological glitch - it is a sign that
meaning-making systems without grounding can unravel shared
reality. When the human mind increasingly trusts a machine to help
define what is real, righteous, or authoritative, the risk of drift from
embodied lived experience increases.

By contrast, a system that supports human development would
embed Al within:

. relational contexts
o ethical boundaries
. shared reality testing

. supportive human networks
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In effect: Al as a tool, not a companion, not a therapist, and not a
substitute for human relational complexity.

Conclusion: Staying Human in a Machine-Infused Mental
Landscape

AT’ integration into mental healthcare is neither inherently good
nor bad. It is a mirror - revealing what is already present in our
systems: gaps in care, social isolation, unmet emotional needs, and
the human desire for certainty and companionship.

Where Al becomes harmful is not simply in its design, but in how
human vulnerability meets machine intelligence without the
anchoring of human presence.

Mental healthcare cannot be outsourced to technology. The role of
clinicians, of community, of relational attunement, and of

embodied presence remains indispensable. As Al tools proliferate,
the challenge will not be technical - it will be developmental.

It will ask us:

e What does it mean to hold another person’s experience?

e  How do we care for meaning rather than merely treat
symptoms?

e  Can we use Al to augment empathy rather than substitute
for it?

e How do we safeguard shared reality in a world of persuasive
machines?

These are not questions for engineers alone. They are questions
about who we must grow into as human beings.
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Because in mental healthcare - where the very boundaries of
identity, reality, and relationship are at stake - intelligence without
wisdom can do harm.

And wisdom, as this book has argued throughout, is something only
a human being, in development, can cultivate.

Mental healthcare sits at the edge of human vulnerability. It is where
questions of identity, meaning, reality, and relationship are most
exposed - and where the consequences of misunderstanding
intelligence are most acute.

What this chapter has shown is not that Al is inherently dangerous
in mental health contexts, but that its limits matter here more than
anywhere else. When intelligence is separated from wisdom, when
responsiveness is mistaken for understanding, and when availability
is confused with care, the human psyche can be subtly destabilised
rather than supported.

The phenomenon described as humans and machines “hallucinating
together” is not simply a technological flaw. It is a warning sign. It
reveals what happens when meaning-making systems operate
without grounding in embodied presence, relational accountability,
and shared reality. In such conditions, intelligence - whether human
or artificial - can drift.

At the same time, this chapter has also shown that Al can be
genuinely helpful when placed within the right container:
supervised, ethically bounded, relationally integrated, and clearly
understood as a supporting tool rather than a relational substitute. Used in
this way, Al may help extend care, identify risk, and ease pressure on
overstretched systems.

The difference between help and harm does not lie in the
technology itself.

It lies in how human development is held.
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Mental healthcare cannot be reduced to information exchange,
pattern recognition, or conversational fluency. It depends on
presence, attunement, responsibility, and the slow work of
integration - capacities that belong to human beings, not machines.
These capacities are not automatic. They must be cultivated.

This is where Transpersonal Intelligence becomes essential rather
than optional. It names the developmental ground that allows
intelligence to be used wisely - especially in domains where reality
itself can feel fragile.

As Al continues to move into intimate areas of human life, the
question is no longer whether it can simulate care, but whether we
are willing to remain accountable for what care actually
requires.

Al Faith and Spirituality

Meaning in an Age of Intelligent Machines

Artificial Intelligence has entered domains once thought uniquely
human: language, creativity, decision-making, and even
companionship. It is therefore unsurprising that it is now touching
the edges of faith and spirituality - areas concerned not with
function, but with meaning,

Across religious institutions, spiritual communities, and individual
lives, questions are emerging. Can Al assist spiritual practice? Can it
interpret sacred texts? Can it offer guidance, prayer, or pastoral care?
And more fundamentally: what does the rise of artificial intelligence reveal
about the human search for transcendence, belonging, and purpose?

This chapter does not attempt to answer these questions definitively.
Instead, it explores what becomes visible when Al intersects with
faith and spirituality - and why this intersection makes the
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distinction between intelligence and wisdom more important than
evet.

1. Why AI Inevitably Meets Spirituality

Human beings do not seek spirituality because of belief systems
alone. They seek it because life raises questions that cannot be
resolved by information or efficiency.

Questions such as:
e Whyam I here?
. How should I live?
. What matters when certainty dissolves?
. How do I relate to suffering, love, and death?

These questions arise not from curiosity alone, but from existential
pressure - moments when identity, meaning, or control falter.
Historically, religions and spiritual traditions emerged as ways of
holding these questions collectively, through ritual, story, ethics, and
shared orientation towards something greater than the individual
self.

Al enters this terrain not because it understands these questions, but
because it is increasingly present where humans ask them.

People already turn to Al systems for advice, reassurance,
interpretation, and reflection. In doing so, they sometimes
encounter responses that sound wise, compassionate, or spiritually
resonant. This can be comforting - and also misleading.

The encounter between Al and spirituality therefore forces a deeper

inquiry:
What is spirituality, really - and what does it require?

2. Faith, Spirituality, and the Risk of Confusion
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A first clarification is essential.

Faith, in its traditional sense, refers to organised systems of belief,
practice, ritual, and moral orientation.

Spirituality, as used in this book, refers to /ved experience - a sense of
connection, meaning, presence, and belonging that may or may not
be interpreted through religious language.

This distinction matters enormously when discussing Al

Al can generate religious texts, prayers, sermons, and spititual
reflections. It can summarise sacred scriptures, compare theological
positions, and even simulate pastoral conversation. But none of this
constitutes pzritual experience.

Al operates at the level of representation, not realisation.

This is not a criticism of Al it is a recognition of category
difference. Confusion arises when fluent language is mistaken for
lived depth, or when symbolic output is mistaken for embodied
meaning,

3. Al as a Mirror of the Human Search for Meaning

One of the most revealing aspects of Al’s involvement in spiritual
discourse is that it acts as a mirror.

When people ask Al questions about God, consciousness, the soul,
or purpose, the system reflects back patterns drawn from human
culture, language, and history. In doing so, it exposes something
important: our collective uncertainty.

Al does not generate new spiritual insight. It recombines existing
ones. Yet the fact that people experience these responses as
meaningful tells us something about the human condition - namely,
that many people are searching for orientation in a world where
traditional structures of meaning have weakened.

In this sense, AI becomes a cultural echo chamber for spiritual
longing,
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This is not inherently harmful. But it becomes problematic when:
e Al is treated as an authority rather than a mirror
e its outputs are taken as guidance rather than reflection

e  relational presence is replaced by conversational simulation

4. The Danger of Synthetic Spirituality

A growing concern among scholars and practitioners is the
emergence of what might be called synthetic spirituality -
experiences that feel spiritually significant but lack the grounding
conditions that make spiritual development stable and integrative.

Synthetic spirituality often includes:
e  affirmation without challenge
e insight without accountability
J transcendence without embodiment
. meaning without integration

Al systems are particularly prone to producing this kind of
experience because they are designed to:

e  be responsive

o maintain engagement

. avoid confrontation

e adapt to user preference

In spiritual contexts, this can lead to confirmation rather than
discernment. Users may feel seen, understood, or validated - but
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without the relational friction that helps distinguish insight from
projection.

This dynamic echoes concerns already explored in the mental
healthcare chapter: when meaning-making systems operate without
grounding, shared reality can drift.

5. Faith Communities and Al: Use, Caution, and
Experimentation

Religious institutions are not ignoring Al. Many are actively
exploring its use.

Across Christian, Jewish, Muslim, Buddhist, and interfaith contexts,
Al is being tested for:

o sermon preparation

e  scriptural analysis

. educational support

. administrative efficiency

e accessibility for those unable to attend services

Platforms such as Al and Faith reflect a growing effort to engage
Al thoughtfully, ethically, and theologically, rather than reactively.
These initiatives often emphasise:

. human oversight

. ethical boundaries

e theirreplaceability of pastoral presence

o the danger of confusing tool with teacher
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What is notable is that many faith leaders are not asking whether Al
can be used, but where its use must stop.

This discernment is instructive beyond religious contexts.

6. Can AI Be Spiritual?

Al can:
e generate spiritual language
. simulate contemplative dialogue
e reflect religious symbolism
. adapt to spiritual frameworks

But Al cannot:

. experience awe

. encounter mystery

. suffer loss

J love without condition

. face mortality

e bear ethical responsibility
Spirituality, as lived experience, is inseparable from embodiment,
vulnerability, and consequence. It emerges through relationship -
with others, with life, and with the unknown.

Al has no interiority. No stake. No risk.

To ask whether Al can be spiritual is therefore to misunderstand
spirituality itself.
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7. Spiritual Experience and the Seven Transpersonal Stages

Within the framework of this book, spirituality appears not as belief,
but as a developmental outcome.

It emerges in the later stages of the Seven Transpersonal Stages -
after imagination, curiosity, creativity, expanded awareness, and
wisdom have been integrated.
This sequencing matters.
Spirituality that arises without development risks becoming inflated,
unstable, or escapist. Spirituality that emerges #hrough development
tends to be:

e  grounded

e  relational

e cthically oriented

e quietly transformative
What was observed in the students - and in personal experience -
was not a turn towards doctrine, but a shift in being. A softening,
A presence. A sense of belonging that did not need explanation.
Al cannot undergo this process. It cannot develop. It can only
simulate outputs associated with later stages without having

traversed the earlier ones.

This is why Transpersonal Intelligence cannot be automated.

8. Love as the Final Distinction

Perhaps the clearest boundary between Al and spirituality lies in
love.
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Not romantic love. Not sentiment. But love as relational capacity - the
ability to remain present, open, and responsible in the face of
difference, vulnerability, and uncertainty.

Love, in this sense, is not an emotion alone. It is a form of
intelligence.

Al can generate loving language. It can model compassionate
responses. But it does not care. It does not risk itself in relationship.

It does not suffer the consequences of its actions.

Human spiritual maturity is inseparable from this capacity for love -
for ethical responsiveness, for care that costs something,

This is where intelligence without wisdom reveals its limits most

starkly.

9. AI as Spiritual Catalyst, Not Spiritual Agent

There is, however, a more generous way to understand Al’s role in
spirituality.

Al may function not as a spiritual guide, but as a catalyst - exposing
the hunger for meaning, the fragility of shared narratives, and the

necessity of human development.

By simulating aspects of intelligence once thought uniquely human,
Al forces us to ask:

e What actually makes us human?
e What cannot be delegated?
e What must be cultivated rather than optimised?

In this sense, AI does not diminish spirituality. It clarifies it.
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10. Discernment in an Age of Persuasive Machines

One of the core spiritual capacities needed now is discernment -
the ability to distinguish between:

. signal and noise

. insight and affirmation

. presence and performance
e  meaning and mimicry

This capacity cannot be outsourced. It develops slowly, through
experience, reflection, relationship, and ethical engagement.

Faith traditions have long cultivated discernment through practices
such as contemplation, community accountability, ritual rhythm, and
moral formation. These practices may become more relevant, not

less, in an Al-saturated world.

11. Transpersonal Intelligence as Spiritual Grounding

Transpersonal Intelligence offers a way of articulating spirituality
without dogma.

It frames spirituality as:

e developmental rather than doctrinal
. experiential rather than ideological
o relational rather than individualistic

e  integrative rather than escapist

In doing so, it provides a language for engaging Al without fear or
naiveté.
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Al can assist reflection.
It can support learning,
It can mirror meaning;

But it cannot replace the human journey into wisdom,
spirituality, and love.

Conclusion: Staying Oriented

The encounter between Al and spirituality is not a future problem.
It is already here.

What matters now is not whether Al can speak about the sacred,
but whether humans remain willing to do the work of becoming -
to develop the capacities that allow intelligence to serve life rather
than dominate it.

Faith, spirituality, and meaning cannot be automated. They must be
lived.

And in an age of intelligent machines, that may be the most
important truth of all.

Transpersonal Intelligence and the Question
of the Singularity

Futurist Ray Kurzweil has long argued that human intelligence will
soon merge with artificial intelligence. In his vision of the
technological singularity, machines will surpass human cognitive
capacity and eventually integrate directly with our brains through
neural interfaces. Intelligence, in this framework, is largely equated
with processing power and information mastery. As computing
systems become faster and more sophisticated, intelligence itself is
expected to expand accordingly.
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If this trajectory continues, Kurzweil suggests, the boundary
between biological and technological intelligence will dissolve.
Human beings may effectively extend their minds into external
systems, creating a hybrid form of intelligence that operates partly
in the brain and partly in the digital cloud.

Philosopher Bernardo Kastrup offers a very different perspective.
Rather than locating intelligence primarily in computational capacity,
Kastrup situates intelligence within the field of consciousness itself.
In his view, qualities such as intuition, insight, meaning, love, and
imagination arise from consciousness rather than from information
processing alone. These dimensions of experience are not easily
simulated or enhanced through machines because they belong to the
deeper structure of awareness rather than to its external tools.

The Kurzweil vs Kastrup contrast

Kurzweil Kastrup
Intelligence = processing power Intelligence = consciousness
Mind can merge with machines Mind arises from universal consciousness
Technological transcendence Inner transcendence

This contrast raises an important question.

Rather than being dazzled by what machines might become, perhaps
we should also ask:

What are we becoming?

A Transpersonal Perspective on the Singularity

From the perspective of Transpersonal Intelligence (TQ),
intelligence cannot be reduced to computational speed or
information processing. Human intelligence is multidimensional. It
includes not only analytical reasoning, but also emotional sensitivity,
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relational attunement, ethical discernment, imagination, and the
capacity to experience meaning,

In this sense, the technological singularity represents only one
possible trajectory of development: the expansion of technological
intelligence.

Transpersonal Intelligence points toward another trajectory - the
evolution of consciousness itself.

Where Kurzweil imagines a future in which human minds merge
with digital systems, Transpersonal Intelligence asks a different
question:

Have we fully explored the depths of our own consciousness
before extending it into machines?

Human awareness contains extraordinary capacities that remain only
partially understood. Imagination can reshape perception. Insight
can emerge unexpectedly from silence or reflection. Experiences of
connection, compassion, or awe can radically transform how a
person understands their place in the world.

These capacities do not arise from faster processing alone. They

emerge from the integration of mind, emotion, body, relationship,
and meaning,

Intelligence and Wisdom

Transpersonal Intelligence does not reject technological
development. Advances in artificial intelligence will offer profound
benefits in medicine, science, communication, and education.

The concern arises when technological capability is confused with
wisdom.

Processing power can increase exponentially. Wisdom rarely does.

Throughout history, societies have demonstrated extraordinary
technical sophistication while still struggling with ethical maturity,
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compassion, and collective responsibility. The development of
intelligence without a corresponding development of wisdom has
repeatedly produced unintended consequences.

From a transpersonal perspective, the central challenge of the

coming decades may therefore not be technological advancement
itself, but the cultivation of deeper human capacities alongside it.

A Different Vision of Evolution

Kurzweil’s singularity imagines a future shaped primarily by data,
computation, and technological expansion.

Transpersonal Intelligence imagines something different.
It proposes that the most significant evolution available to humanity
may not be the merging of brain and machine, but the integration

of mind, heart, body, and spirit within human consciousness itself.

In this view, intelligence is not simply a tool for mastering the world.
It is also a capacity for participating in it more deeply.

Rather than asking only how intelligent our machines might
become, we might also ask:

How can intelligence mature in humans?

How can imagination, wisdom, and compassion develop alongside
technological power?

And how might a civilisation look if intelligence were measured not
only by what it can compute, but by the depth of meaning and
responsibility it brings to the world?

These questions bring us to a new possibility - one that echoes an
ancient tradition of dialogue, inquiry, and intellectual humility.

It is the idea of Digital Socrates.
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In an age of algorithms, automation, and artificial intelligence, the
challenge may not simply be to build smarter machines, but to
cultivate wiser human beings.

More than two thousand years ago, a philosopher walking outside
Athens suggested that knowledge does not emerge from
information alone. It arises through dialogue, reflection, and the
careful examination of experience.

Socrates did not write books or produce systematic theories.
Instead, he asked questions - sometimes simple ones, sometimes
deeply unsettling ones. Through conversation he encouraged others
to examine their assumptions, clarify their ideas, and confront the
limits of their knowledge.

For Socrates, intelligence was not measured by how much
information a person possessed. It was measured by their
willingness to inquire, to reflect, and to remain open to the
possibility that they might be mistaken.

This approach became known as the Socratic method. At its heart
lies a simple but radical idea: wisdom begins with the recognition
that we do not yet understand everything,

In many ways, this approach resembles what Transpersonal
Intelligence attempts to cultivate. Both recognise that human
understanding deepens not through certainty alone, but through
reflection, dialogue, and the capacity to remain attentive to
experience.

What Socrates practised through conversation, Transpersonal
Intelligence extends through the exploration of consciousness itself.

Both involve a form of inquiry that moves beyond the accumulation
of information toward a deeper engagement with meaning.
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In this sense, the emergence of artificial intelligence may
unintentionally be reviving a very old question.

If machines can process information more efficiently than we can,
what becomes the purpose of human intelligence?

One possibility is that intelligence will increasingly shift from
information processing toward meaning-making,

Where machines excel at generating answers, human beings may
become increasingly responsible for asking the questions that
matter.

Where algorithms optimise efficiency, human intelligence may need
to cultivate wisdom.

Where artificial systems generate information, human beings may
need to interpret its significance within the broader context of life.

Seen in this light, the future of intelligence may depend less on
technological acceleration than on the development of the inner
capacities that technology cannot easily replicate.

A civilisation organised around these capacities might look very
different from the one currently emerging,

Education might place greater emphasis on imagination, reflection,
and dialogue rather than solely on memorisation and analysis.

Psychology might recognise the developmental importance of
expanded states of consciousness rather than treating them only as
anomalies.

Medicine might engage more deeply with questions of meaning,
mortality, and human experience alongside biological treatment.

And technological innovation might be guided not only by what can
be built, but by reflection on what should be built and why.

Such a civilisation would not reject technology. It would simply
refuse to measure intelligence solely by computational capability.
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Instead, it would cultivate forms of intelligence that deepen human
understanding rather than replace it.

This possibility could be described as a Socratic civilisation - one in
which inquiry, dialogue, and reflective awareness remain central even
in the presence of powerful machines.

In such a world, artificial intelligence would not eliminate human
intelligence. It might, paradoxically, reveal what is most essential
about it.

Machines may process information with extraordinary speed.

But the capacity to live with uncertainty, to reflect on existence, to
seek meaning in experience, and to face the mystery of life and

death - these remain profoundly human capacities.

And it is here that the example of Socrates becomes especially
relevant.

For the ultimate test of intelligence is not how effectively we solve
technical problems.

It is how we confront the deepest questions of existence itself.

More than two thousand years ago, Socrates faced precisely such a
moment.

His response remains one of the most extraordinary
demonstrations of philosophical courage in human history.

To understand why, we must return to Athens - on the final night of
his life.
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Epilogue
Socrates - The Last Night

The scene that follows is an imagined conversation, grounded in
Plato’s accounts of Socrates’ final hours.

Stone walls hold the day’s warmth. The air carries the faint trace of
oil and dust. Somewhere beyond the cell, Athens - a city of noise
and life - prepares for sleep, as Socrates prepares to die.

He sits on a low bench, unbound. His posture is relaxed, almost
casual, as though this were any other evening spent in conversation.
He dries his hands slowly, as though there is no reason to hurry.

Socrates looks up from the bench.

“You’ve been kind,” he says to Theron, the attendant who has just
helped him bathe and dress.

Theron hesitates, unsure how to respond. He has seen many men
die in this place. Some plead. Some rage. Some try to bargain, as
though the walls themselves might be persuaded. But the man
before him does none of this.

Socrates gestures to the seat in front of him.

“You may sit, if you wish. There is no ceremony left to interrupt.”
Theron sits opposite him.

For a moment, neither speaks.

Socrates takes a slow inhale.

“At first,” he says, “I thought it was the questions they feared. That
by asking men who believed themselves wise to explain themselves,
I made enemies of their pride.” He smiles faintly. “But pride is

rarely what kills a man.”

Theron listens intently.
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“But it was not the questions,” Socrates continues. “It was what
followed them. When a man realises he does not know what he
thought he knew, something opens. Or it closes. Athens chose to
close.”

He looks down thoughtfully and rests his hands on his knees.
“They have learned to reason very well,” he says. ““To count, to
persuade, to compare. They can measure what benefits them today
and call it virtue. But reason without listening becomes impatient. It
wants results. It wants certainty. It wants to move quickly past
doubt.”

He glances toward the doorway, as though toward the city beyond.
“That is when it forgets to ask what it is for.”

The air remains silent. Then the attendant speaks quietly.

“You could have left. Many thought you would.”

“Yes,” Socrates replies. “And many would have applauded my
cleverness. But cleverness is a poor companion when one must live

with oneself.”

He leans back slightly, his voice calm and steady, and looks at
Theron.

“You asked me why I did not leave.”

Theron nods. “I did.”

Socrates smiles gently.

“Most people think it is courage. Or stubbornness. Or devotion to
the laws. These are convenient explanations. They make the world
easier to sort.”’

He places a hand lightly against his chest.

“There is something that has guided me all my life. Not a god as
they imagine it. Not a voice that commands. Something quieter.”
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Theron waits, his silence leaving space for Socrates to continue.

“It does not tell me what to do,” Socrates says. “It interrupts. It
restrains.”

“When I am about to do something that would fracture me
inwardly, something steps in the way. Not with reasons. Not with
fear. Only with a feeling of 70.”

Theron frowns. “And it spoke today?”

“No,” Socrates replies softly. ““Today, it has been silent. And that is
how I know I must stay.”

He smiles again.

“You see, people think conscience is something we consult when we
are unsure. But it is most important when we are certain. Cleverness
can always justify itself. It can make escape sound reasonable. It can
make survival sound virtuous. But the Daimon does not concern
itself with outcomes. It concerns itself with coherence.”

Theron does not fully understand the words, but he feels their
weight.

“People expect guidance to tell them what to do,” Socrates
continues. “They want certainty, instruction, permission. But this
has never worked that way. It has never urged me forward—only
turned me away.”

He closes his eyes briefly.

“To live in contradiction with oneself,” Socrates continues, “is a
quieter death than the one I face tonight. Most people endure it for
decades.”

Footsteps echo faintly in the corridor. The time is drawing neat.

Socrates speaks more quickly now, aware that these are his final
words.
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“We have learned to make the weaker argument appear the stronger,
and to call this intelligence. We admire the speed of thought, the
sharpness of persuasion, the elegance of solutions. But when
thinking forgets that it must answer to something other than itself, it
becomes dangerous.”

Theron says nothing, leaving every remaining second open—to
listen, to learn.

“When reason becomes only a tool,” Socrates says, “it will always
serve whoever holds it. It asks how, but not why. It asks what works,
but not what is right.”

He breathes out slowly.

“This is not the first time a civilisation has admired intelligence
more than wisdom,” he says. “And it will not be the last.”

Footsteps stop outside the door. The jailer appears, carrying the cup.
His eyes are lowered.

“I am sorry, Socrates,” he says. “I know you do not blame me.”
Socrates stands and places a hand gently on the man’s arm.

“You are only doing what you must,” he says. “And you have done it
with care.”

The cup is set on the small table beside the bench.

Socrates looks at it.

“People think death is the loss of everything,” he says. “But what is
lost long before death is attention. We stop listening, We allow
ourselves to be carried by what is useful, admired, rewarded. And
slowly, we forget how to remain in conversation with what is true.”

The jailer slides the cup toward him.

Socrates nods, lifts it, tips his head back, and drinks.
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Theron moves instinctively forward, then stops himself, as though
he might prevent what cannot be prevented.

Socrates sets the cup back on the table.

Theron watches every movement. The enormity of the act - so
quiet, so ordinary - causes his heart to race.

After a moment, Socrates speaks again, softly.
“What matters has already happened long before this.”
He lies down on the bench, arranging himself carefully.

The numbness begins to rise - from his feet, into his calves, then his
thighs.

His gaze remains steady.
As the cold reaches his chest, he speaks for the last time.

“Take care of the soul,” he says to Theron.
“Everything else follows.”
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THE END
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o Situates OBEs within broader states of
consciousness without metaphysical claims.

Account 3

Experiences occurring at the end of life are often framed as
belonging solely to the dying person. Yet a growing body of
research suggests that, under certain conditions, those present may
also enter an altered relational field - one characterised by clarity,
stillness, and shared awareness. These experiences do not prove
metaphysical claims, nor do they fit easily within existing
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psychological categories. They remain an open area of inquiry,
inviting careful study rather than dismissal.

1. Foundational Research on Shared
Death Experiences

Core empirical work

. Raymond Moody (2010).
Glimpses of Eternity: Sharing a Loved One’s Passage from This Life
to the Next. New York: Guideposts.

o

o

First major text to formally name and document
Shared Death Experiences.

Based on hundreds of first-hand accounts from
family members, carers, and clinicians.

Establishes that SDEs occur in psychologically
healthy individuals with no prior expectation.

. Bruce Greyson (2007).
“Consensual hallucinations and near-death experiences.”
Journal of Near-Deatl Studies, 25(4), 195-200.

o

Addresses the inadequacy of hallucination models
for shared experiences.

Important for distinguishing ELLCEs from grief-
induced imagery.

2. Clinical, Hospice, and End-of-Life

Contexts

e  Christopher Kerr (2020).
Deat)y Is But a Dream. New York: Avery.

(@]

Documents end-of-life visions and relational
experiences reported by dying individuals and
families.

Supports the idea that consciousness and relational
awareness often expand, rather than diminish, near
death.
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e  Hospice and Palliative Nurses Association

o  Clinical literature acknowledges shared phenomena
at end of life, though often without formal
theorisation.

o  Increasing openness within palliative care to non-
ordinary relational experiences.

3. Distinguishing ELCEs from Grief
Hallucinations

A critical issue for credibility is differentiation.

e William Peters (2021).
At Heaven’s Door. New York: Simon & Schuster.

o  Based on extensive qualitative research.
o Identifies consistent features of SDEs:
= clarity (not confusion)
. emotional coherence
. lasting reduction in fear of death
. shared timing with death

o Differentiates SDEs from bereavement
hallucinations, which are typically brief, fragmentary,
and ego-centred.

. Sam Parnia (2014).
Erasing Death. New York: HarperOne.

o While focused on NDEs, provides criteria for
distinguishing altered consciousness from delirium
ot hallucination.

o  Relevant for assessing ELLCE credibility in clinical
settings.

4. Phenomenological Characteristics of
ELCEs

Across studies, ELCEs show recurring features:
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. sense of presence rather than vision

e heightened clarity and stillness

. shared timing with death

e perception of movement or “departure”

e lasting emotional integration rather than distress
These features are documented across multiple sources:

. Bruce Greyson (2010).
“Near-death experiences.”
Handbook of Near-Death Experiences.

e  Janice Holden (2009).

o  Research on aftereffects of NDE-related
phenomena, applicable to ELCEs.

5. Consciousness Studies & Non-Local
Models

While ELCEs do not require metaphysical conclusions, several
consciousness frameworks allow them to be considered without
pathology.
e  Bernardo Kastrup (2018).
The 1dea of the World. Winchester, UK: Iff Books.

o  Proposes that consciousness may be relational and
shared under certain conditions.

o  ELCEs can be understood as temporary overlaps
in experiential field, not hallucinations.

e  Evan Thompson (2020).
Why I Am Not a Buddhist. New Haven: Yale University Press.

o Emphasises relational consciousness and
participatory meaning-making.

o Supports non-reductionist interpretations without
spiritual absolutism.
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6. Psychological & Developmental

Impact
. Kenneth Ring (2000).
Lessons from the Light.

o  Documents consistent aftereffects:
= reduced fear of death
= Increased compassion
s re-orientation toward meaning

o  These aftereffects mirror those reported after
ELCEs.

. Pim van Lommel (2010).

o  Notes that shared experiences often lead to
integration rather than distress, which is atypical
of hallucination.

Account 4 - Psychedelics, Pain, and the
Question of Care

Scoping Review: The Role of Psychedelics in the Management of
Chronic Pain
https://pmc.ncbi.nlm.nih.gov/articles/PMC10941794/

British Pharmacological Society - From taboo to treatment:
The emergence of psychedelics in the management of pain
and opioid use disorder

https:/ /bpspubs.onlinelibrary.wiley.com/doi/10.1111/bep.16045
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Account 5 - Intuition, Attunement, and
Protective Awareness: Interpreting a Liminal
Experience

1. Intuition as Non-Conscious Processing

(Why knowing can precede conscious reasoning)

e Antonio Damasio (1994).
Descartes’ Error: Emotion, Reason, and the Human Brain. New
York: Putnam.

o Introduces the somatic marker hypothesis,
showing how the body can register danger or
relevance before conscious thought.

o  Highly relevant to the “hypnotic” certainty described
in the pram account.
. Gerd Gigerenzer (2007).
Gut Feelings: The Intelligence of the Unconscions. New York:
Viking,
o Demonstrates that intuitive decisions can be faster

and more accurate than analytical reasoning in real-
world contexts.

o  FPrames intuition as adaptive intelligence, not
irrationality.

2. Maternal Attunement & Infant—

Caregiver Fields

(Why infants may be sensed relationally rather than cognitively)

. Donald Winnicott (1960).
“The theory of the parent—infant relationship.”
International Jonrnal of Psychoanalysis, 41, 585-595.
o  Introduces the concept of primary maternal
preoccupation.
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o Describes a heightened state of attunement that
allows caregivers to respond instinctively to infant
needs.

e  Daniel Stern (1985).
The Interpersonal World of the Infant. New York: Basic Books.

o  Shows that infants and caregivers exist within a
shared affective field.

o  Supports the idea that awareness can be relational
rather than individual.

3. Polyvagal Theory & Protective

Awareness

(Why the body detects threat before the mind)

. Stephen Porges (2011).
The Polyvagal Theory. New York: Norton.

o Introduces neuroception - the nervous system’s
ability to detect safety or danger without conscious
awareness.

o  Directly applicable to the bodily certainty described
in the experience.

e Deb Dana (2018).
The Polyvagal Theory in Therapy. New York: Norton.

o Explores how protective responses can arise without
fear or panic.

o  Helps frame the experience as regulation, not
anxiety.

4. Intuition, Psi, and Anomalous
Cognition

. Dean Radin (2000).
Entangled Minds. New York: Paraview.

o  Reviews experimental research on intuition,
presentiment, and non-local awareness.
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o  Relevant for readers curious about whether such
experiences exceed conventional explanation.
e  University of Virginia Division of Perceptual Studies

o  Research includes cases of intuitive knowing,
presentiment, and parent—child anomalous
awareness.

o  Emphasises careful case documentation over
interpretation.

5. Developmental & Evolutionary
Perspectives

(Why protective intuition would exist at all)

. Sarah Blaffer Hrdy (2009).

Mothers and Others. Cambridge, MA: Harvard University
Press.

o Argues that human survival depends on
anticipatory caregiving and collective attunement.

o Supports intuition as an evolved capacity rather than
a mystical anomaly.

e  Allan Schore (2012).
The Science of the Art of Psychotherapy. New York: Norton.

o Shows how right-hemisphere processes dominate
early caregiving and threat detection.

o  Aligns with your framing of bypassing analytical
thought.

6. Phenomenology of “Knowing Without
Knowing Why”
. Eugene Gendlin (1981).
Focusing. New York: Bantam.

o Introduces the concept of felt sense - bodily
knowing that precedes language.
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o Offers a non-esoteric vocabulary for describing
intuitive certainty.

. Francisco Varela (1996).
Neurophenomenology: A methodological remedy for the
hard problem.
Journal of Consciousness Studies, 3(4), 330-349.

o  Supports first-person accounts as valid data when
handled rigorously.

Account 6 Reincarnation

Clinical & Psychiatric Researchers (Western,
empirical)
Michael Newton

A body of material comes from deep hypnotic regression work,
particularly the “between lives” accounts documented by Michael
Newton. These reports, while arising in suggestible contexts do
describe remarkably consistent themes of life review, learning, and
developmental continuity beyond individual identity. When read
alongside spontaneous childhood memories, near-death experiences,
and certain psychedelic and mystical states, they suggest not a fixed
cosmology, but a recurring experiential pattern - one that many
individuals encounter when ordinary identity loosens (an overview
on Newton can be found at the end of the book).

Ian Stevenson

e  Founder of the modern scientific study of reincarnation.

e Documented 2,500+ cases of children reporting previous
lives.

e  Focused on:

o catly childhood statements (ages 2—5)
o  verifiable historical details

o  birthmarks and congenital anomalies matching
reported deaths
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e Methodologically cautious, exhaustive, and conservative.
Stevenson’s work is the backbone of DOPS.

Jim B. Tucker
o Current Director of DOPS.
o Continued Stevenson’s work with stronger statistical and

cultural controls.
e Key books:
o  Life Before Life
o  Return to Life
*  Empbhasises:
o  developmental timing
o  psychological health of children

o  reduction of fantasy explanations

Emily Williams Kelly
. Co-editor of Irreducible Mind.
. Places reincarnation cases within a broader consciousness
framework, alongside:
o OBEs
o NDEs

o  psi phenomena

o This frames reincarnation as one class of anomalous
experience, not a belief system.

Developmental & Child Psychology
Perspectives
These help address the “children say strange things” objection.

Carol Bowman

e  Focuses on children’s spontaneous past-life memories.
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e  Emphasises:
o  non-leading parental responses
o emotional neutrality

o natural fading of memories with age

Erlendur Haraldsson

e Conducted large-scale reincarnation studies in Sri Lanka,
Lebanon, and India.

e Found consistent patterns across cultures.

Trauma & Memory Researchers
(bridging explanation)

Rachel Yehuda
e Demonstrates transgenerational transmission of stress
responses.

e Often cited as a partial explanatory bridge for inherited
emotional patterns.

. Some researchers explore whether inherited or
transgenerational memory mechanisms may contribute to
these reports, though this does not account for all
documented cases.

Anthropological & Cross-Cultural
Scholarship

This prevents Western exceptionalism and grounds reincarnation in
human universals.

Antonia Mills
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. Studied reincarnation beliefs among Indigenous cultures
(e.g. Coast Salish).

. Found social continuity and psychological stability rather

than pathology.
Geoffrey Samuel
. Examines Tibetan, Indian, and shamanic traditions.
. Useful for showing how reincarnation is often

developmental, not doctrinal.

Philosophical & Consciousness-Based
Thinkers

Bernardo Kastrup
*  Does not argue for reincarnation.
e Argues that consciousness may not be reducible to the brain.

e Allows reincarnation to be discussed as theoretically
possible, not proven.

Evan Thompson
e  Emphasises lived experience and phenomenology.

. Avoids metaphysical claims while respecting experience.

Account 7 - Mirror Gazing

1. William James — the observing self

William James described a fundamental feature of consciousness:
the ability of the mind to observe itself.

In The Principles of Psychology (1890), he distinguishes between:
e the “I” — the observing self

. the “Me” — the self that becomes an object of awareness.
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Mirror experiences can trigger precisely this shift: the moment when
the self becomes something observed rather than simply lived.

This is one of the earliest psychological descriptions of
metacognition.

2. Mirror self-recognition research
Developmental psychologists study how humans recognise
themselves in mirrors.

The classic work is by Gordon Gallup, who developed the mirror
self-recognition test in 1970.

Children typically begin recognising themselves in mirrors around
18—24 months, but the deeper philosophical awareness of the self
as an object often emerges later in childhood and adolescence.

Your experience fits this later developmental layer of self-
reflection.

3. Mirror-gazing experiments (Caputo)
There is also research specifically on prolonged mirror gazing,

Italian psychologist Giovanni Caputo conducted experiments where
participants looked at their own eyes in a mirror for extended
periods.

Published in Psychiatry Research (2010), he found that many
participants experienced:

. mild dissociation

. altered facial perception

e  feelings of unfamiliarity with their own reflection
. strong emotional responses.

Caputo calls this the “strange-face illusion.”

Importantly, these experiences occur in ordinary individuals, not
just clinical populations.
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4. Depersonalisation research

Psychologists also recognise mild forms of depersonalisation,
where a person briefly experiences themselves as slightly detached
from their identity or body.

A useful reference here is:

Daphne Simeon
Author of Feeling Unreal.

She notes that brief depersonalisation experiences are common in
healthy individuals, particularly during periods of heightened self-
reflection or developmental change.

5. Philosophical mirror reflections

Philosophers have also been fascinated by the mirror.
For example:

Jacques Lacan proposed the famous “mirror stage”, suggesting
that the moment of recognising oneself in a mirror plays an
important role in identity formation.

Although Lacan’s theory refers mainly to early childhood, later

mirror experiences can trigger a similar questioning of the nature
of the self.

Account 8 - Telepathy/The Sense of

Being Stared At
Rupert Sheldrake (2003). The Sense of Being Stared At: And Other
Aspects of the Exctended Mind. 1.ondon: Hutchinson.

Sheldrake, R. (1999). The sense of being stared at: And its
implications for theories of vision. Journal of Conscionsness Studies,
6(12), 87-97.

Sheldrake, R. (2005). The sense of being stared at: Experiments and
theories. Journal of the Society for Psychical Research, 69, 1-14.
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Sheldrake, R. (2012). Sczence Set Free: 10 Paths to New Discovery.
London: Hodder & Stoughton.

Related Research on Social Attention

Chris Frith & Frith, U. (2007). Social cognition in humans. Current
Biology, 17(16), R724-R732.

Simon Baron-Cohen (1995). Mindblindness: An Essay on Autism and
Theory of Mind. MIT Press.

Emery, N. J. (2000). The eyes have it: The neuroethology, function
and evolution of social gaze. Newroscience & Biobehavioral Reviews,
24(6), 581-604.

Perception, Attention and Non-

Conscious Cues

Daniel Kahneman (2011). Thinking, Fast and Slow. L.ondon: Penguin.

Bargh, J. A., & Chartrand, T. L. (1999). The unbearable automaticity
of being, American Psychologist, 54(7), 462—479.

Broader Work on Anomalous Perception

Dean Radin (2006). Entangled Minds: Extrasensory Experiences in a
Quantum Reality. New York: Paraview Pocket Books.

Charles Tart (2009). The End of Materialism. Oakland: New
Harbinger.

Account 10 - The Wastland

Core works on distressing psychedelic

experiences

e  Evans, ., et al. (2023). Extended difficulties following the use of
psychedelic drugs: A mixed-methods study. PLOS ONE.
One of the most important recent papers focusing
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specifically on longer-term post-psychedelic
difficulties(beyond the acute “bad trip” narrative).

Challenging Psychedelic Experiences Project (CPEP).
Resources, research, and support for post-psychedelic difficulties.

A practical, harm-reduction-informed hub (led by Jules
Evans) that is particularly useful for the integration and
aftercare dimension.

Barrett, F. S., et al. (2016). The Challenging Experience
Questionnaire: Characterization of challenging experiences with
psilocybin mushrooms. Journal of Psychopharmacology,
30(12), 1279-1295.

Introduces/validates the CEQ, widely used to measure
dimensions of challenging psychedelic experiences (fear,
grief, paranoia, etc.).

Carbonaro, T. M., et al. (2016). Survey study of challenging
experiences after ingesting psilocybin mushrooms: Acute and enduring
positive and negative consequences. Journal of
Psychopharmacology, 30(12), 1268—1278.

Large survey of difficult psilocybin experiences, including
perceived harms and enduring effects.

Simonsson, O., et al. (2023). Prevalence and associations of
challenging, difficult or distressing classic psychedelic experiences.
Journal of Affective Disorders.

Helpful for prevalence, correlates, and a public-health
framing (useful for your “discernment + integration”
stance).

Bremler, R., et al. (2023). Case analysis of long-term negative
psychological responses following psychedelic use.Scientific Reports.
Focuses intentionally on negative outcomes to counter
positivity bias in the psychedelic literature.

Gashi, L., Sandberg, S., & Pedersen, W. (2021). Making
“bad trips” good: Fow users of psychedelics make sense of challenging
experiences. International Journal of Drug Policy.
Qualitative work on meaning-making, narrative framing, and
the social “rules” of avoiding harm—excellent for the
integration chapter.
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Jules Evans: book-length / cultural framing

Evans, J. (2017). The Art of Losing Control: A Philosopher’s
Search for Ecstatic Excperience.

Useful as cultural critique and “ecstatic literacy” framing
(Iess academic, but thoughtful and highly relevant).

Core works on distressing near-death
experiences (NDEs)

Bush, N. E. (2014). Distressing near-death experiences: The
basics. (Open-access review article).

A widely cited review summarising forms of distressing
NDEs, prevalence estimates, and why these accounts are
under-reported.

Greyson, B. (1992). Distressing near-death experiences.
Psychiatry (article involving Nancy Evans Bush and Bruce
Greyson).

Foundational clinical framing: distinguishes types of
distressing NDEs and discusses integration needs.

Bush, N. E. (2002/2012). Dancing Past the Darf: Distressing
Near-Deatlh Experiences.

Book-length treatment by one of the key figures in the field;
excellent for the long-tail integration and meaning-making
dimension.

Shared Structures

Opverlapping phenomenological motifs (fear of insanity, ego
dissolution, timelessness, isolation, perceived confinement/
inescapability), and the need for integration.

Barrett et al. (2016) on factor-structured dimensions of
challenge (CEQ) - provides measurable “components” to
compare with distressing NDE motifs.

Bush (2014) on typologies of distressing NDEs - provides
NDE-side taxonomy.

Gashi et al. (2021) and Evans et al. (2023) for the
“aftermath” and “meaning-making / recovery” arc.
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Account 11 - Only Love

References and Further Reading
Core empirical studies (psilocybin,
enduring positive changes)

Griffiths, R. R., Richards, W. A., McCann, U,, & Jesse, R.
(2000). Psilocybin can occasion mystical-type experiences having
substantial and sustained personal meaning and spiritual significance.
Psychopharmacology, 187(3), 268-283.

Griffiths, R. R., Richards, W. A., Johnson, M. W, McCann,
U. D, & Jesse, R. (2008). Mystical-type experiences occasioned by
psilocybin mediate the attribution of personal meaning and spiritual

significance 14 months laterJournal of Psychopharmacology,
22(6), 621-632.

Griffiths, R. R., Johnson, M. W, Carducci, M. A., et al.
(20106). Psilocybin produces substantial and sustained decreases in
depression and anxiety in patients with life-threatening cancer: A
randomised donble-blind trial Journal of
Psychopharmacology.

Griffiths, R. R., Johnson, M. W/, Richards, W. A., et al.
(2017). Psilocybin-occasioned mystical-type excperience in combination
with meditation and other spiritual practices produces enduring positive
changes in psychological functioning and in trait measures of prosocial
attitudes and bebaviours. Journal of Psychopharmacology.
Notable because it reports significant increases in
gratitude and interpersonal closeness at follow-up.

Cancer / end-of-life distress studies
(often include love/connection themes)

Ross, S., Bossis, A., Guss, ., et al. (2016). Rapid and sustained
symptom reduction following psilocybin treatment for anxiety and
depression in patients with life-threatening cancer: A randomised
controlled trial. Journal of Psychopharmacology.
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Qualitative work on “connectedness” and
relational reorientation

Wiatts, R., Day, C., Krzanowski, J., Nutt, D., & Carhart-
Harris, R. (2017). Patients’ accounts of increased “connectedness”
and “acceptance” after psilocybin for treatment-resistant depression.

A widely cited qualitative study foregrounding shifts toward
connection, self-acceptance, and relational openness.

Breeksema, |. ], et al. (2024). Patient perspectives and experiences
with psilocybin treatment for treatment-resistant depression.
Scientific Reports.

Useful for grounded, modern patient-reported themes
(including relational change) in clinical contexts.

Prosociality, empathy, and “love” as
measurable outcomes

Bhatt, K. V., et al. (2024). The effect of psilocybin on empathy and
prosocial bebavionr. Translational Psychiatry / NPJ (Nature
portfolio) (as indexed).

Good for positioning “love” and relationality as
psychologically measurable shifts (empathy/prosocial
outcomes).

Mechanism/synthesis papers (why
gratitude & love may arise)

Ko, K., Knight, G., Rucker, J., & Cleare, A. (2022).
Psychedelics, mystical experience, and therapentic efficacy. Frontiers
in Psychiatry (open access review).

A strong, citable overview connecting mystical-type
experiences (unity, ego dissolution, interconnectedness) to
therapeutic outcomes.

Yaden, D. B, & colleagues (2020). The subjective effects of
psychedelics are necessary for therapentic efficacy?ACS
Pharmacology & Translational Science.

Useful for your “DTP = science with open questions”



315 of 332

stance: subjective experience (often relational) isn’t a side-
effect; it may be central.

. MacLean, K. A, Johnson, M. W, & Griffiths, R. R. (2011).
Mystical experiences occasioned by psilocybin lead to increases in the
personality domain of openness. Journal of
Psychopharmacology.

Not specifically “gratitude”, but very useful for describing
enduring trait shifts that often support relational
reorientation.

Recent “gratitude /love” focused
synthesis

e Zeifman, R, et al. (2025). Psychedelic therapy, positive emotional
experiences, and... (Open access).
Reports comparative findings indicating gratitude and love
are commonly reported after certain compounds, though
you’ll want to frame it as synthesis rather than definitive
causality.

Account 12

References and Further Reading

Researchers in trauma psychology, transgenerational studies, and
psychedelic science all point to the same pattern: extreme survival
environments - particularly those involving war, migration, industrial
danger, and confinement - leave durable emotional traces that can
re-emerge as lived scenes in altered states. Ships, battlefields, and
mechanical spaces are not random images; they are historically
dense environments where fear, responsibility, and endurance
converge. When identity boundaries loosen, consciousness may
enter these environments not as memory, but as empathic presence
- witnessing without agency, feeling without control.
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1. Trauma, War, and Recurrent Imagery
(Why warlike and catastrophic environments recur)

Key idea supported:

Extreme environments (war, disaster, threat-to-life contexts) leave
highly charged emotional-imaginal traces that recur in dreams,
altered states, and trauma-linked imagery - even across generations.
References

e Judith Herman
Tranma and Recovery (1992)

o  Establishes that trauma memory is often
fragmentary, situational, and environmental.

o  Explains why survivors (and descendants) may
encounter places rather than events.

How this supports:

War zones, ships in danger, and industrial catastrophe are high-
arousal survival environments, which the psyche encodes with
unusual durability. In altered states, these environments can reappear
as felt worlds, not memoties.

2. Transgenerational Trauma &
Historical Inheritance

(Why these scenes appear even without personal
memory)

Key idea supported:

Descendants can carry emotional and physiological traces of
ancestral trauma, even when stories were never told.
References

. Rachel Yehuda
Research on Holocaust survivor descendants

o  Demonstrates altered stress-response markers across
generations.
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o  Supportts the idea that danger-related emotional
states can be inherited without narrative memory.

. Maria Yellow Horse Brave Heart
Work on historical trauma in Indigenous populations

o Introduces the idea of collective trauma environments
recurring in dreams and visions.

o  Emphasises imagery of displacement, danger, and
survival contexts.

How this supports:

If emotional threat-patterns are inherited, the psyche may give
them imaginal form in altered states - often using historically
accurate environments (ships, war, forced journeys).

3. Ships as a Recurrent Symbolic—
Historical Environment
(Why ships appear so often specifically)

Ships are not arbitrary. They are one of the most densely layered
human environments in collective history.

Supported by:

e  Joseph Campbell
The Hero with a Thousand Faces

o Identifies ships as liminal spaces: between worlds,
identities, and destinies.

o Ships repeatedly appear in myth as sites of
transformation, danger, and fate.

o Carl Jung (used cantionsly)

o  Jung discusses ships as archetypal containers of
transition, especially in relation to collective
unconscious imagery.

o  You can reference this without leaning on
archetypal literalism.

. Maritime historians note that for European populations,
maritime labour, war service, migration, and trade are
within 2—4 generations for many families.
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How this supports:
Ships combine:

. danger
e mechanical intensity
J confinement

e responsibility
. separation from land (safety)

This makes them ideal containers for ancestral emotional
memory.

4. Psychedelic Research: Perspective-
Shifting into “Other Lives”

Key idea supported:

Psychedelics reliably produce identity loosening, perspective-
shifting, and emotionally inhabited viewpoints that are not
experienced as “mine”.

References

. Robin Carhart-Harris
REBUS model (Relaxed Beliefs Under Psychedelics)

o Shows how psychedelics loosen high-level identity
models.

o  Allows consciousness to temporarily inhabit non-
self perspectives.

e  Franz Vollenweider
o  Documents increased emotional empathy and
perspective-taking in psychedelic states.

How this supports:

When identity boundaries loosen, consciousness can enter
emotionally coherent viewpoints that feel external, historical, or
ancestral - without implying literal possession.
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5. Witnessing Without Agency
(Why the experiencer is “ghost-like”)
Key idea supported:

In trauma processing and imaginal states, witnessing without
intervention is a known regulatory pattern.
References

. Peter Levine

o  Demonstrates that trauma resolution often begins
with witnessing without re-enactment.

o  Agency is not required; presence is.
. Donald Winnicott

o The concept of “holding” - being present without
intrusion - maps well onto ghost-like witnessing.

How this supports:
The experience is not about changing the past, but about allowing
something once endured alone to be witnessed.

Account 13 - Being

References and Further Reading

The references listed here are provided to situate the experiences
described within established research and scholatly discussion.
Inclusion does not imply metaphysical endorsement, but reflects the
growing interdisciplinary effort to understand altered states of
consciousness with rigour and care.

Alexander, E. (2012). Proof of Heaven: A Neurosurgeon’s Journey into the
Afterlife. New York: Simon & Schuster.

Barrett, E S, Johnson, M. W., & Griffiths, R. R. (2015). Validation
of the revised Mystical Experience Questionnaire in experimental
sessions with psilocybin. Journal of Psychopharmacology, 29(11), 1182—
1190. https://doi.org/10.1177/0269881115609019

Bush, N. E. (2002). Distressing near-death experiences: The basics.
Journal of Near-Death Studies, 20(4), 201-222.
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Carhart-Harris, R. L., et al. (2014). The entropic brain: A theory of
conscious states informed by neuroimaging research with
psychedelic drugs. Frontiers in Human Neuroscience, 8, 20. https:/ /
doi.org/10.3389/fnhum.2014.00020

Carhart-Harris, R. L., & Friston, K. J. (2019). REBUS and the
anarchic brain: Toward a unified model of the brain action of
psychedelics. Pharmacological Reviews, 71(3), 316-344. https://
doi.org/10.1124/pr.118.017160

Greyson, B. (1983). The near-death experience scale: Construction,
reliability, and validity. Journal of Nervous and Mental Disease, 171(6),
369-375.

Greyson, B. (2000). Near-death experiences. In E. Cardefia, S. J.
Lynn, & S. Krippner (Eds.), Varieties of Anomalons Experience (pp.
315-352). Washington, DC: American Psychological Association.

Griffiths, R. R., Richards, W. A., McCann, U., & Jesse, R. (2000).
Psilocybin can occasion mystical-type experiences having substantial
and sustained personal meaning and spiritual significance.
Psychopharmacology, 187(3), 268-283. https://doi.org/10.1007/
s00213-006-0457-5

Griffiths, R. R., et al. (2008). Mystical-type experiences occasioned
by psilocybin mediate the attribution of personal meaning and
spiritual significance 14 months later. Journal of Psychopharmacology,
22(6), 621-632. https://doi.org/10.1177/0269881108094300

Griffiths, R. R., et al. (20106). Psilocybin produces substantial and
sustained decreases in depression and anxiety in patients with life-
threatening cancer: A randomized double-blind trial. Journal of
Psychopharmacology, 30(12), 1181-1197. https://doi.org/
10.1177/0269881116675513

James, W. (1902/2002). The Varieties of Religions Experience. London:
Routledge.

Johnson, M. W, Richards, W. A., & Griffiths, R. R. (2008). Human
hallucinogen research: Guidelines for safety. Journal of
Psychopharmacology, 22(6), 603—620.

Kastrup, B. (2018). The Idea of the World: A Multi-Disciplinary
Argument for the Mental Nature of Reality. Winchester, UK: Iff Books.

Levine, P. A. (2010). In an Unspoken 1 vice: How the Body Releases
Trauma and Restores Goodness. Berkeley, CA: North Atlantic Books.



https://doi.org/10.3389/fnhum.2014.00020
https://doi.org/10.3389/fnhum.2014.00020
https://doi.org/10.1124/pr.118.017160
https://doi.org/10.1124/pr.118.017160
https://doi.org/10.1177/0269881116675513
https://doi.org/10.1177/0269881116675513

321 of 332

van der Kolk, B. (2014). The Body Keeps the Score. New York: Viking.

Yaden, D. B, et al. (2017). The varieties of self-transcendent
expetience. Review of General Psychology, 21(2), 143—-160. https://
doi.org/10.1037/gpr0000102

Yaden, D. B,, & Newberg, A. B. (2022). The Varieties of Spiritual
Experience: Twenty-First Century Research and Perspectives. Oxford:
Oxford University Press.

Account 14 - Ally Work

1. Jungian Active Imagination

The foundation of Ally Work comes from active imagination,
developed by Carl Jung.

Key texts:
. The Red Book
. Memories, Dreams, Reflections
. Inner Work

Jung believed symbolic figures encountered in imagination often
represent aspects of the Self or the deeper organising principle of
the psyche.

Johnson’s Inner Work is particularly helpful because it provides
practical methods for engaging inner figures through dialogue.

2. James Hillman — Imaginal
Psychology

James Hillman expanded Jung’s work by emphasising that inner
figures should be treated as autonomous presences within the
psyche, not merely symbolic constructs.

Key book:
e Re-Visioning Psychology

Hillman argued that psychological healing often involves entering
into relationship with imaginal figures, allowing them to speak
rather than analysing them away.

This approach strongly parallels Raff’s ally encounters.
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3. Transpersonal Guides and Inner
Teachers

In transpersonal psychology, encounters with inner guides have
also been documented.

Important references include:
Stanislav Grof
e The Adventure of Self-Discovery
Roger Walsh
e The World of Shamanism
These works describe how symbolic guides or figures can appear
during:
e meditation
e psychedelic experiences

e deep psychological work.

4. Imaginal Dialogue in Contemplative
Traditions

Dialogue with guiding figures also appears in religious traditions.
For example:

Teresa of Avila described encounters with inner spiritual figures in
contemplative prayer.

Key text:
. The Interior Castle

Similarly, Tibetan Buddhist traditions describe inner teachers and
archetypal presences encountered during meditation and dream
practice.
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Account 15a - Dreams
(Dreamwork, Imaginal Dialogne, and Symbolic Integration)

1. Embodied Dream Exploration and
Bosnak’s Approach

Robert Bosnak
Bosnak, R. (2007). Tracks in the Wilderness of Dreaming. London:
Karnac.

Bosnak’s work explores how dreams can be revisited as living
environments. Rather than interpreting symbols abstractly, the
dreamer re-enters the dream landscape and attends to the
sensations, emotions, and perspectives of each element.

Bosnak, R. (2014). Embodiment: Creative Imagination in Medicine, Art
and Travel. .ondon: Routledge.

This work expands Bosnak’s method into a broader exploration of
imagination, embodiment, and creative perception.

2. Jungian Dreamwork and Active
Imagination

Carl Jung

Jung, C. G. (1964). Man and His Symbols. London: Aldus Books.

Jung’s accessible introduction to symbolic psychology includes
extensive discussion of dreams and their role in psychological
integration.

Jung, C. G. (1961). Memories, Dreams, Reflections. New York: Vintage.

An autobiographical exploration of Jung’s own encounters with
symbolic imagery and the unconscious.
Jung, C. G. (2009). The Red Book. New York: W. W. Norton.

A record of Jung’s own active imagination experiences, illustrating
how symbolic figures and landscapes can evolve through dialogue.
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3. Practical Dreamwork Methods

Robert A. Johnson
Johnson, R. A. (1986). Inner Work: Using Dreams and Active Imagination
for Personal Growth. San Francisco: Harper & Row.

Johnson offers a practical guide to working with dreams through
journaling, dialogue, and symbolic engagement.

Jeremy Taylor
Taylor, J. (1983). Dream Work. New York: Paulist Press.

Taylor’s approach emphasises collaborative dream exploration and
the multiplicity of possible meanings within dream imagery.

4. The Imaginal Realm and Symbolic
Consciousness

James Hillman

Hillman, J. (1975). Re-1isioning Psychology. New York: Harper & Row.
Hillman argues that psychological life is fundamentally imaginal and
that inner figures should be engaged rather than reduced to abstract
interpretation.

Henry Corbin

Corbin, H. (1972). Creative Imagination in the Sufism of Ibn Arabi.
Princeton University Press.

Corbin introduced the philosophical concept of the imaginal
realm, a symbolic dimension of consciousness that lies between
pure imagination and physical reality.

5. Dreaming and Consciousness
Research

Ernest Hartmann
Hartmann, E. (1998). Dreams and Nightmares: The New Theory on the
Origin and Meaning of Dreams. New York: Plenum.

Hartmann suggests that dreams help integrate emotional experience
through metaphorical imagery.



325 of 332

Kelly Bulkeley
Bulkeley, K. (2008). Dreaming in the Worlds Religions. New York: NYU
Press.

Bulkeley explores how dreams have historically functioned as
sources of insight, guidance, and spiritual meaning across cultures.

6. Symbolic Integration and Metaphoric
Cognition
George Lakoff & Mark Johnson

Lakoff, G., & Johnson, M. (1980). Metaphors We Live By. Chicago:
University of Chicago Press.

A foundational work showing that metaphor is central to how
human beings organise experience and meaning,

Eugene Gendlin
Gendlin, E. (1996). Focusing-Oriented Psychotherapy. New York:
Guilford Press.

Gendlin’s work emphasises how bodily felt meaning and symbolic
imagery can guide psychological integration.

Account 15b

This followoing reading list shows that this account is not an
isolated “strange story”

It sits at the intersection of:
. neuroscience
e developmental psychology
. relational science

o consciousness studies

1. Sleep, Dreaming & Hypnopompic States (Core Science)
Key Papers & Reviews
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Windt, J. M. (2010) — The Immersive Spatiotemporal
Hallucination Model of Dreaming

— A leading philosophical-neuroscience account of dreams
as fully immersive worlds

Siclari et al. (2017) — The neural correlates of dreaming (Nature
Neuroscience)

— Identifies brain regions active during dream experience
Horikawa et al. (2013) — Decoding visual dream content

— Farly work showing partial decoding of dream imagery
Carr & Nielsen (2015) — Daydreaming and dreaming: Shared
mechanismis

— Links waking imagination and dreaming

Stickgold & Walker (2005) — Mesnory consolidation and
dreaming

— Shows how emotional memory is processed during sleep

Matthew Walker — Wiy We Sieep

J. Allan Hobson — Dreaming: An Introduction to the Science of
Sleep

2. Dream Incorporation & Sensory Input During Sleep

Key Research

Nielsen (1993, 2017) — Dream incorporation studies
Blagrove et al. (2019) — Dream sharing and social bonding

Recent REM stimulation studies (2020s)
— Show external stimuli can shape dream content in real
time

Key Insight

Dreams are permeable systems, not sealed realities.

3. Social Dreaming & Relational Models of Dreaming
Foundational Work

Gordon Lawrence — Social Dreaming (@ Work

— Dreams as group-level meaning-making processes
Mark Blagrove — Dream sharing research

— Dream sharing increases empathy and social connection
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e  Tuominen et al. (2019-2023)
— Dreams as simulations of social interaction

This is where dreaming shifts from:
“private brain event” — “relational process”
4. Developmental Psychology & Early Imagination
Key Researchers
o Paul Harris — The Work of the Imagination
e Alison Gopnik — The Philosophical Baby
e  Lev Vygotsky — Imagination and symbolic play
Key Themes
e  Children live in porous reality boundaries
. Imagination is not separate from perception
e  Emotional attunement precedes language

5. Relational Synchrony & Attachment Science

Key Research
e  Feldman, R. (2012-2020) — Parent-child synchrony
. Schore, A. N. — Right-brain-to-right-brain communication
. Tronick, E. — Still-face experiment

Key Concept

Humans are not isolated nervous systems
They are co-regulating systems

0. Dream Telepathy & Anomalous Research
Key Sources
e Ullman, Krippner & Vaughan (1973) — Dream Telepathy
. Maimonides Dream Lab studies (1960s—70s)
. Ganzfeld experiments (Bem, Honorton)
Critical Reviews
e Replication issues
. Methodological concerns
. Still debated in consciousness studies
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7. Consciousness Models & Boundary States
Key Theories
e  Integrated Information Theory (Tononi)
. Predictive Processing (Friston)
e Panpsychism (Goff) — useful conceptually (with caution)
e  William James — Transmission theory of consciousness
Relevance
These helps us to explore:
*  Why consciousness may appear less bounded
e Why boundary states (dreaming, dying, psychedelics) are key

8. Transpersonal & Threshold Experiences
Key Authors
. Stanislav Grof — Psychology of the Future
*  Bruce Greyson — NDE research
e Peter Fenwick — End-of-life experiences
William James — arzeties of Religions Experience
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Author’s Notes

The closing scene of this book imagines Socrates in the final hours
before his death, speaking quietly with an attendant. While the
dialogue itself is a literary construction, it is grounded in Plato’s
accounts of Socrates’ trial and execution, particularly Apology, Crito,
and Phaedo.

Socrates’ description of his Daimon as a restraining inner voice, his
refusal to escape Athens, and his calm acceptance of death are all
drawn directly from these texts. What is imagined here is not new
doctrine, but the reflective space around those moments - the
pauses, silences, and ethical completion that Plato himself suggests
but does not fully dramatise.

This book does not suggest that Socrates anticipated modern
technologies, nor does it place contemporary ideas coming from his
speeches. Rather, it invites the reader to listen again to a thinker who
lived at a time when new forms of intelligence were reshaping
society faster than ethical understanding could keep pace. Any
parallels with our own moment are left for the reader to discern.

The following annotations are offered for readers who wish to trace
specific elements of the opening scene back to their classical
sources.

Annotations: Sources and Resonances

1. The Daimon as restraint, not instruction
“I¢ does not tell me what to do. 1t interrupts. 1t restrains.”
Apology 31c-31d
Socrates says explicitly that his dainonion:
. speaks as a sign
e  never urges, only prevents

o intervenes when he is about to act wrongly
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2. Silence of the Daimon at the moment of death
“Today, it has been silent. And that is how I know I must stay.”
Classical echo
Apology 40a—40c
Socrates notes that:

e his Daimon opposed him many times in life

e it did not oppose him during the trial

e therefore, what is happening cannot be evil

3. Refusal to escape = care for the soul over survival

“Cleverness conld have saved me. But cleverness is a poor companion when one
st live with oneself.”

Crito 48b—49d
Socrates’ argument:
e living unjustly harms the soul
e  escaping would violate justice
e  survival is not the highest good

e integrity of the soul is the highest good
This echoes the spirit, not the rhetoric, of this argument.
4. Intelligence severed from wisdom/virtue

“They have learned to reason very well. .. but reason without listening becomes
umpatient.”

Apology 22d-23b (the Oracle story)
Socrates distinguishes:

e technical skill

e rhetorical ability

e  confidence in knowledge

from true wisdom, which is knowing one’s limits.
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His entire mission arises from recognising that:
others think they know what they do not.

The line “reason without listening” is a faithful translation of this
critique.

5. Persuasion over truth (Sophistry)

“We can make the weaker argument appear the stronger, and call this
intelligence.”

This directly resonates with:
e  Plato’s critique of the Sophists (Gorgzas, Protagoras)

e and with Socrates’ defence in Apology 17a—18a, where
rhetoric is contrasted with truth-speaking

6. Care for others in the moment of death

. Socrates reassures the jailer
. attends to others’ distress
. remains gentle, relational

Phaedo 116¢c—117¢c

Plato emphasises that:

. Socrates comforts his friends
e rebukes excessive grief
. remains concerned with #heir composure, not his own fate

This portrayal matches the tone and ethical posture.

7. Death as completion, not defeat

“What matters has already happened long before this.”
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Phaedo (entire dialogue)

Phaedo presents death as:
. the culmination of a life of philosophical preparation
e nota tragedy, but a transition
. something to be met with calm attention

Socrates here is ethically complete, which is precisely Plato’s framing,

8. The final line (civilisation + intelligence)

“This is not the first time a civilisation has admired intelligence more than
wisdom.”

This is not a direct quotation.
But it synthesises:
e Apology’s critique of false wisdom
e Crito’s concern with justice over advantage
¢  Phaedo’s concern with the soul over the body

This is structurally Platonic, even if the sentence is modern.

9. Socrates’ last recorded words

Socrates’ final recorded words, as preserved in Plato’s Phaedo, are:
“Crito, we owe a cock to Asclepius. Pay it, and do not neglect it.”

The closing line of the opening scene - “Take care of the soul.
Everything else follows.” - is not presented as a literal quotation. Rather,
it is a distillation of Socrates’ ethical position as expressed
throughout Plato’s dialogues.

Most explicitly, Socrates insists in Apology 30b:

“T care not for what most people care about, but for the greatest good - the state
of the soul.”



