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			DEDICATION

			I dedicate this book to the memory of Anne Strieber. We evolved our approach to the super natural together. She contributed three foundational insights. The first is that the close encounter experience is something unknown and must be kept in question. Second, that the question must be deepened and can only be resolved by scientific and academic inquiry. It must no longer be dismissed with assumptions, beliefs, and premature theorizing. Third, that, after reading in excess of two hundred thousand testaments from the public about close encounter experiences, she was able to say with authority that close encounters with apparent aliens often include perceptions of the dead as well.

			It is on her rigorous questioning and tireless inquiry that my own insights depend.

			—WHITLEY STRIEBER

			I dedicate this book to Julie Kripal, whose magnetic hands, night visitations, and general spiritual mojo have opened my mind, and body, to new levels of energy, possibility, and being.

			—JEFF KRIPAL

		

	
		
			Instead of shunning the darkness, we can face straight into it with an open mind. When we do that, the unknown changes. Fearful things become understandable, and a truth is suggested: the enigmatic presence of the human mind winks back from the dark.

			WHITLEY STRIEBER, COMMUNION

			The eye with which I see God is the same eye with which God sees me.

			MEISTER ECKHART (1260–1327)
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			The Already World

			JEFF

			They took a little hair off my head and cut my nails. I asked questions in my mind, but before I could verbalize them, they answered back very softly but directly, “We are making a new you.” I asked him, “Are you like angels?” and he replied, “Not as you have been taught.”

			AN ANONYMOUS LETTER WRITER IN THE COMMUNION LETTERS

			I am afraid of this book. There is something about it, something explosive and new. It is not a neutral book. It is an apocalypse of thought waiting for you, the reader, to actualize.

			The world will not really end as you turn these pages, of course. Not the real one anyway. Much might well be lost—we hope. You should know that. But more, much more—really everything—might well be gained. In a few words, this is a book about a new world, the next world that has already arrived, that has always been here, whether we have recognized its presence or not.

			In the pages that follow, Whitley and I explore the proposal that we are all embedded in a much larger, fiercely alive and richly conscious reality that is only, at best, indirectly addressed by everything that the human species has ever thought or believed. The religions, for example, have been attempts to look at and engage this conscious reality as if it were primarily concerned with us, but we don’t really know that, and in fact we cannot know that. Not at least yet.

			Our proposal? To venture outside the present houses of faith without forgetting those family homes or leaving the spirit behind. To embrace science in a new way, by promoting a more generous vision of the full human experience of reality that can embrace and ponder “more stuff,” especially the wild, fantastic stuff that shouts, glows, and zaps in these pages. And, above all, to understand, to really understand that we are already and always have been living in a super natural world, that we ourselves are highly evolved prisms or mediums of this super nature coming into consciousness, and that many of the things that we are constantly told are impossible are in fact not only possible but also the whispered secrets of what we are, where we are, and why we are here. This is a book about that Already World.

			To my knowledge, nothing like it has ever been attempted. Here, one of the most widely read figures in UFO and abduction literature and a seasoned (take that either way) professor of comparative religion sit down to encounter each other’s thought—seriously and respectfully. As the author of the twentieth century’s most influential and intimate description of an abduction event, Communion (1987), Whitley sets on our shared table his visions of alien spectral figures that seemed at once physical and not physical, at once a thing and a thought, at once sexual and spiritual, at once traumatic and ecstatic. I bring the practices of the professional study of religion to the table in order to explain what historians of religion have written about these paradoxical things (it turns out, a lot) and how we might make sense of them without surrendering our critical faculties and understandable skepticism. We work in tandem. We read each other. We rewrite our chapters in the light of what the other has written. In the process, we rewrite ourselves.

			The text is at once intimate and professional, both in content and form. Whitley, far from being what he has been portrayed in the media—that is, an advocate for belief in alien abduction—reveals himself in his chapters as a questioning and self-critical nonreligious but spiritual man, telling his story as he has lived it, as a journey through unexplained but extremely powerful perceptions. I take the role of the trained comparativist, framing my responses to Whitley’s narrative through the tools of my trade. I introduce technical terms. I use footnotes. I talk history. I play the professor. I demonstrate how the modern experience of the alien coming down from the sky can be compared to the ancient experience of the god descending from the heavens, but not in the ways that are commonly accepted today: “Not as you have been taught,” as the letter writer (and now you, as the reader of that letter) is telepathically told in our opening epigraph.

			Most of all, I engage Whitley’s thought as an intuitive set of comparative and interpretive practices. I demonstrate how Whitley has, all along, been offering us a most radical theory of religion and the human spirit. I make explicit the principles that are implicit in his writing and give these the names and nuances that have been developed in the study of religion over the last two hundred years. Whitley in turn challenges me and, by extension, my field with experienced realities that few intellectuals are prepared to admit exist, much less are willing to study and try to understand: things like the imagination’s ability to materialize its content in the physical environment, a home invasion and an implant, the human soul as a real form of energy that is not dependent on the body-brain for its existence, and an emergent mythology that is not entirely imaginary.

			As my initial invocation of an apocalypse of thought makes clear, neither of us takes this conversation lightly. Both of us have known professional rejection, religious hate campaigns, censorship, and outright character slander for what we have sincerely thought out loud in the public square. We know perfectly well that what we think cannot be slotted into the present order of scientific knowledge and religious belief. We will not pretend otherwise.

			Nevertheless, we want to speak clearly and respectfully to both the open-minded skeptic and the open-minded believer, as we think both have something important to bring to the table. And are we not all believers and skeptics at different moments? The final hope and intended result of this book is not yet another set of pat answers or clear conclusions about strange things. We have no such easy or settled answers. Our intentions for this book are more humble. We want to model a different sort of conversation about the importance of experienced anomalies, one that is more evenhanded, more careful, more intellectually generous, and so more useful.

			We want to shift the conversation.

			What to Say on a Plane

			You have probably heard of Whitley Strieber and know something about what he does. You probably have no idea who I am or what I do. I am not at all sure what to tell you, either.

			It is always a problem. I am on a plane. The person sitting next to me asks, “So what do you do?” I quietly groan inside, as I know this will not go well. “I am a professor.” That’s true enough, but it is also a dodge. I have no idea why I keep using it, since it never works. The next question is always the same: “So what do you teach?” I’ve tried everything: “religion” (not really true), “comparative religion” (a little better), “the history of religions” (a very accurate but uncommon expression) and, finally, “really weird shit” (very accurate, sometimes funny, and immediately understandable). But nothing works in the end. The last response simply elicits a request to be a bit more precise about the weirddom. I eventually have to utter the word “religion.” The moment I do, the person puts me, consciously or unconsciously, in a box of his or her choice: the box of the preacher, the believer, or the kook. There is nowhere to go now. The conversation has ended, and “religion” has killed it.

			Still, there is an answer to the question of what I do. I compare things. To be more precise, as a historian of religions, I compare fantastic states of mind and energy and their symbolic expressions in human history, literature, religion, and art.

			These fantastic expressions often appear to issue from, point to, or even try to conjure some other realm or dimension. As such, they commonly violate our assumptions about how the world works. First and foremost, they commonly challenge our most basic assumption that the human being is a subject “in here” looking at a world “out there.” Something might zap the body with bizarre energies that in turn affects technology in the immediate environment: the inside now literally resonates with the outside. Or the person might become endowed—temporarily or permanently—with astonishing psychical capacities, X-Men style, that provide accurate information about the empirical world, say, the precise details of a brother’s future funeral, the distant location of a husband killed in a car accident, or the moment-by-moment development of a neighborhood fire miles away in another city.1

			The historical record is as vast as it is consistent with respect to these real-world superpowers. In every culture of which we have some adequate historical record, we encounter spiritually radiated individuals with miraculous healing capacities, telepathic gifts (what was once called the “reading of hearts”), precognitive abilities (traditionally known as divination or prophecy), clairvoyance (seeing objects or events at a distance in space or time), even, believe it or not, apparent literal floating or flight (levitation). Forget Hollywood. Forget the comic books. Superpowers have been with us for millennia, and they are real in the simple sense that people experience them all the time and have reported their effects throughout history.

			Some of the remembered effects of these fantastic states of mind and energy have been taken up by extremely elaborate social, political, and artistic processes and have been fashioned by communities into mythical, ritual, and institutional complexes that have fundamentally changed human history. We call these “religions.”

			Back to the plane and my imagined conversation partner. I suppose I do not really compare these later complexes, these “religions.” Rather, I collect and compare the earlier building blocks, the anomalous events or extraordinary experiences that may (or may not) eventually lead to a religious belief or institution.2 These anomalous building blocks, these tiny personal religions before religion, are historical facts, as real and as important as any other recurring historical fact. They happen. What they actually are is quite another matter. But here is the thing. If you resist the temptation to believe these events (that is, provide them with some definite religious category, judgment, or interpretation) but instead collect them, arrange them into patterns, and put them all on a flat, fair table to analyze, they remain “super” enough. But they no longer appear to be so odd, and they are certainly no longer “anecdotal,” as the debunkers like to label them (as if that intellectual cop-out explains anything at all). Quite the opposite, these super states begin to look like universal, if always morphing, attributes of a shared human mindspace. They begin to look, well, natural.

			And that is what I really do. I compare fantastic states of mind and energy in order to catch a glimpse of our own super nature, of our own super natural world.

			I wish I could say that on a plane.

			Meeting Whitley

			I first met Whitley in a Walmart in western Pennsylvania. Well, okay, it wasn’t really Whitley. It was one of his books, which I saw near the checkout counter. It was probably around 1995 or so, so it was most likely one of his nonfiction books reflecting back on the Communion phenomenon. At this point I had no real interest in the book, in the subject of alien abductions, or in the broader UFO phenomenon. None of these things registered in my mind as potential objects of interest, much less of systematic study and professional analysis.

			That all changed around 2009 or so, when I picked up Communion at the recommendation of a number of colleagues who learned that I was working on a book on the paranormal and popular culture. Communion, of course, is the book that recounts Whitley’s experience of what he calls “the visitors” during the Christmas holidays of 1985.

			What struck me about the book were the various ways that Whitley was engaging my own professional discipline in order to make sense of his traumatic openings and bizarre visions. Basically, he was reading his own abduction experiences by comparing them to similar accounts in the broader history of religions. Out of existential necessity and the transcendent traumas of his own immediate experience, he was implicitly, intuitively practicing the comparative study of religion.

			I decided to look and listen. I reminded myself that, as a historian of religions interested in comparative mystical literature, especially of the erotic sort (this is what I wrote about for twenty years), I had some responsibility to do exactly this. After all, if Communion is not a piece of modern erotic mystical literature, then I do not know what it is. I’ll explain why in due time.

			But there was more. It also seemed obvious to me that, whatever the ultimate nature of Whitley’s experiences, one thing was certain: these types of extreme events lie at the neurological, psychological, perhaps even electromagnetic origins of many basic religious beliefs that are distributed around the world and have become the building blocks of the religions themselves for millennia. I am thinking here, for example, of the countless mystical encounters with “light,” “fire,” “radiance,” or “power,” of the magical or parapsychological capacities attributed to shamans and religious prodigies, or the widespread belief in a separable soul and its ability to leave the body. The latter is an especially common experience that has led in turn to countless belief systems around the immortality or reincarnation of the soul and its various subtle bodies or spiritual “vehicles.” If one is interested in how religions develop, then one should be keenly interested in exactly these sorts of extreme experiences, wherever one finds them.

			I found them in Whitley. Gradually, over the last five years, I have come to consider him and Communion as litmus tests for my field. I have decided that if we, as scholars of religion, cannot take this text seriously, if we cannot interpret it in some satisfying fashion, if we cannot make some sense of this man’s honest descriptions of his traumatic, transcendent experiences, then we have no business trying to understand his spiritual ancestors in the historical record. We either put up here, or we shut up there.

			I decided to put up.

			The Wastebasket Problem

			My engagement with Whitley is also part of a conscious research strategy. In his pioneering book UFOs: Operation Trojan Horse (1970), John Keel encouraged us almost a half-century ago to stop focusing on the light shows in the sky and start looking closely at the effects that these phenomena have on the witnesses and contactees. The real meaning and purpose of the UFO phenomenon, Keel felt, is not in some machine in the sky. It is in the people who encounter these strange lights and are transformed by them. The secret of contact lies in the contactee.

			As a historian of religions, I am committed to the human context of any and all religious experience. Whatever the ultimate origin of such events might be, we know of no religious experience, scriptural text, or revelation that did not come through a human being or human community. The UFO phenomenon, of course, much like the human experience of the gods and revelation (indeed, as another human experience of the gods and revelation), might end up having something fundamental to do with the nonhuman, the superhuman, or the future-human. That remains to be seen. But, as researchers, we must begin somewhere, and it is better to begin with what one does know and can study than with what one does not know and cannot study.

			Which leads me to “the wastebasket problem.”3 Something like the UFO phenomenon is not a single thing. It is a broad set of things that are constantly being confused and mixed up. It is a “wastebasket” category, by which I mean that “UFO” is an umbrella term that encodes a particular cold war military history and encompasses very diverse historical facts, institutions, and experiential events.

			Under this broad umbrella, for example, we find: millennia-old folklore currents, particularly around the abductions and otherworlds of faerie lore, as famously pointed out by Jacques Vallee; the physiological condition of sleep paralysis and what my colleague David Hufford calls the “supernatural assault”; elements of traditional Catholic and now Evangelical demonology and angelology; various ancient Gnostic and early modern esoteric teachings; more recent Theosophical and New Age beliefs and channeling practices (significantly, it appears that the early UFO contactee communities of the 1950s helped shape the earlier language of the “channel,” from medical clairvoyant Edgar Cayce, into its contemporary use4); real secret military projects in multiple countries; U.S. intelligence misinformation campaigns; faked crashes and orchestrated hoaxes; a few modern UFO religions and at least one suicide cult (Heaven’s Gate); culturally filtered encounters with balls of apparently conscious plasmalike light variously interpreted as ghost riders, souls, witches, and now UFOs; near-death experiences involving encounters with similar conscious light forms and subsequent “electrified” human bodies that affect electronics and electrical equipment in the environment; a whole range of parapsychological phenomena, including and especially telepathy; perceptual mistakes involving natural metereological and astronomical phenomena and top-secret military technology; hard to dismiss physical sightings by individuals and large groups, including military professionals and government officials;5 the stranger details of modern apparitions of the Virgin Mary, some of which eerily reproduce the specific behavior of flying saucers; psychedelia of various sorts, especially around the “little people” and hyperdimensional “elves” of DMT (dimethyltryptamine) and Amazonian ayahuasca shamanism; and literally—and this is no exaggeration—hundreds of thousands of individual contact and abduction experiences, often in bed and often heavily sexualized.

			Are all of these things really the same thing? No. Are they somehow nevertheless related? Sometimes. So how do we determine which is which, what belongs where, what to compare with what in order to get where? What should be on our table, for whose interests, and toward what goal or purpose?

			To take the most obvious example, it is often assumed that the “things seen in the sky” have some relationship to the occult erotic encounters in bed with various discarnate beings. But this, in fact, is not at all clear. These two sets of events can be related within a particular narrative or mythical framework, but this does not require any universal causal relationship between the two, as if the former were somehow always causing the latter. Maybe in some cases they are related. Maybe in others they are not. But certainly not all things seen in the sky are related to all things seen and experienced in the abduction literature.

			The UFO phenomenon is confusing, then, first and foremost because we are using a single very loose comparative category to collect, classify, and interpret what are probably completely different things. That some of the things in the wastebasket (say, the military disinformation campaigns) appear to be actively mimicking and dissimulating some of the other things in the wastebasket (say, the genuine unexplained aerial phenomena) hardly helps the matter. It only shakes up the wastebasket and makes it messier and more confused.

			There is a way forward, though, and we will take it here. That way forward consists of (a) acknowledging the obvious presence of various military-, intelligence-, and security-state measures at work in the cold war history of the UFO phenomenon (the acronym does, after all, come from the American military), but (b) setting these aside in order to move beyond and past them to the much older and deeper roots of the encounters in the global history of mystical and esoteric literature. This simple move solves many problems all at once. It takes us out of areas that this author has no authority over, no knowledge of, and no interest in. It also cleans up a lot on our table. Moreover, it allows us to focus on those subjects that we really do know something about and that we can actually study. Here all of those subjects crystallize in a single subject: Whitley Strieber.

			How (Not) to Control What’s on the Table

			There are two basic problems anyone must confront when one attempts to make some sense of this fantastic material. And they come at the reader from opposite directions.

			From the first direction, which is the more elite and formidable challenge, one confronts the ideological debunker (as opposed to the fair and open-minded skeptic), standard scientist, or conventional materialist who seeks to protect a flatland materialist worldview by simply keeping off the table all of the fantastic stuff that suggests that we are living in a super natural world that is anything but flat. There are many protective strategies employed here. Five of the most common are: (1) the automatic conflation or unconscious identification of science with materialist interpretations of science; (2) the invocation of the adjective “anecdotal” to dismiss these events as somehow meaningless and not part of the real empirical experienced world; (3) a naive understanding of mind that classifies all visionary phenomena as simple “imaginary” products of brain matter (without the slightest clue how this works); (4) the public shaming of sincere and serious people, from all walks of life, who see or say otherwise; and, related to the last, (5) a certain historical amnesia with respect to all of those scientists and intellectuals who have been fascinated by the unexplained and have seen these phenomena not as meaningless anecdotes to dismiss and demean but as important clues to a future superscience.

			At the end of the day, though, most of these objections boil down to a simple (and simplistic) attempt to control what is on the table so that the only permissible evidence left there is that evidence that supports the materialist assumptions. It is very easy to explain all of reality if you get to define what that “all” is. It is very easy to explain everything on the table if you have just taken off the table everything that you cannot explain.

			Nevertheless, Whitley and I consider the materialist objections to be serious objections. They are certainly the most successful objections. Accordingly, we take them seriously, and we will be addressing them at considerable length as we proceed with our conversation.

			How (Not) to Compare What’s on the Table

			So that is the first basic problem. It will take the book to answer it adequately. There is another problem that can be dealt with more quickly. From the second direction, one confronts the true believer who naively literalizes or mechanizes the UFO visionary encounters and so further confuses what is on the table. Intellectually speaking, this second problem is not as formidable as the first, but it is nevertheless important to address and understand, since it, too, has worked to prevent any adequate public conversation.

			This book is my public engagement with what I have elsewhere called the comparative practices of popular culture. By the latter expression, I mean those comparisons performed by individuals who are not professionally trained to compare across cultures and times.6 I have learned a great deal from these writers. I am grateful, particularly for how they often venture into ideas and areas that no professional historian would dare go, not at least in public. I love that about them.

			Having said that, there are other aspects of the comparative practices of popular culture that make me wince, or groan, and that need to be challenged, or at least qualified and better nuanced. I am thinking in particular of two basic ways that individuals have been comparing the ufological material for the last half-century or so. Both are understandable strategies, but both are also flawed. We will need to talk about them in these pages, and we cannot talk about them if they do not have names. So let us call these two strategies reductive comparison and religious comparison.

			Reductive comparison can be pictured as a straight arrow moving from right to left, that is, from a present worldview to a past one. Religious comparison can be thought of as an equally straight arrow moving from the left to the right, that is, from a past worldview to a present one. As the reversed arrow imagery suggests, these two comparative practices are really not so different from each other. Which is another way of saying that they make the same mistake, if in opposite directions.

			Here is how.

			Reductive comparison is best exemplified in figures like Erich von Däniken, author of Chariots of the Gods? (1968), and his followers. This kind of comparison uncritically assumes the truth and completeness of the present Western worldview and so reads all religious phenomena of the past as misinterpretations of what can only be properly understood from the modern Western scientific worldview. The comparison is “reductive” in the sense that it reduces the surface or mistaken truths of the past worldview to the fuller and deeper truth of the present worldview.

			The modern Western worldview has been dominated for the last century or so (a mere blink or wink in the bigger picture) by what has been called “instrumental reason,” so named because it wants to turn everything into an instrument or technology. This worldview is materialistic and mechanistic, that is, it insists that all of reality is nothing but matter (that’s the materialism part), and that this matter operates through machinelike mathematical laws (that’s the mechanism part). The same worldview also commonly asserts that the only reliable way to know something about reality is through the scientific method and, more specifically, through mathematics. If something cannot be turned into an object or “thing,” replicated and controlled in a laboratory, and measured (that is, assigned a number or mathematical form), it cannot be considered real and so does not deserve our attention or respect. That is a bit of an exaggeration, but not much of one.

			The worldview of conventional science, technology, and instrumental reason, of course, is an extremely powerful and useful one. I am by no means against any of this. Quite the opposite. But what is useful is not at all the same thing as what is. Where things go wrong, then, is when individuals take this very modern and very practical way of knowing something about the world and assume that it represents the whole world.

			Things go more badly still when individuals (who have no training in history or the study of religion) project these very recent (and no doubt very temporary) assumptions backward into the distant past and advance highly speculative mechanistic and materialistic scenarios. So the universally attested phenomena of magic—whereby a mental event “in here” is astonishingly correlated with a physical event “out there”—becomes nothing more than the misinterpreted effects of an advanced technology. Gods descending from the sky to bestow cultural or practical knowledge become ancient astronauts. Chinese dragons become misperceived spaceships. Mayan funerary art illustrates a rocket ship taking off. And so on. In each case, a religious expression is “reduced” to a distorted technological or material fact.

			On the surface, these comparisons are provocative and even sometimes attractive, since the connection that they draw between ancient gods and the modern UFO phenomenon is in fact a plausible one. There are some genuinely uncanny comparisons to be drawn here. Still, the way that this approach handles ancient religious texts and artifacts, that is, as relatively unproblematic records of real historical events (records which few if any of the reductive comparativists can actually read in their original languages) is extremely naive.

			Moreover, and more seriously still, the direction and meaning of the connections and comparisons drawn are far from clear or obvious. I mean, why read ancient religious texts through the prism of the UFO as ultra-modern machine? Why not read modern UFO encounters through the prism of ancient religious texts, that is, as discarnate souls, modern gods, or revelation events? In the end, there is no good reason to assume that we just happen to be living in the historical moment that has the privileged view of things. Indeed, there is every clear and good reason to assume that this is not the case.

			Religious comparisons—best exemplified in the writing of various Evangelical and fundamentalist authors who interpret UFOs and aliens as portents of the end of the world and/or as demons—make the exact opposite comparative move. They uncritically assume the truth and completeness of a past worldview (in this case, a diverse collection of ancient Near Eastern cultures embedded in the biblical texts) and read all the UFO phenomena of the present from these past mythical and religious assumptions.

			The ancient biblical worldview was dominated by the assumed presence of invading spirits and demons, which functioned as the standard explanation at that time for disease and mental illness. Hence possession was understood to be the cause of the illness and exorcism was the cure. More problematic still, such demons also entered the early Christian practices of “comparing religions.” In these early comparative practices of popular culture, the gods of other peoples and cultures were not genuine gods or sincere expressions of some greater God. They were demons. They were evil. These demonic readings, then, made good emotional sense of the destructive aspects of disease and mental illness, but they also functioned as a way of literally demonizing other religious communities. This same demonic reading of other people’s religious experiences would also lead to later historical horrors, like the early modern persecution of witches in Europe and colonial America.

			Unfortunately, that is not an exaggeration at all.

			Having said all of that, there are aspects of both the reductive and religious comparisons that are attractive and that actually work to our benefit in particular contexts.

			To take a single example (we will get to others in the pages that follow), it is remarkable and surely significant that particular religious visions of the past look like visions of some kind of living machine or conscious technology.7 The famous vision of Ezekiel in the first few chapters of the biblical book of the same name is a very good example. The Jewish traditions have understood those chapters as revealed descriptions of a divine “chariot” and have made them central to their own versions of the mystical life, hence the “chariot mysticism” of ancient Judaism. But, clearly, whatever the prophet saw within his own “abduction” experience, it was no chariot. Not even close. Any honest reader can see that, immediately. Unsurprisingly, the biblical book itself never uses the word “chariot.”

			It is also worth keeping in mind here that the Jewish tradition has long recognized that the first chapters of Ezekiel are among the strangest and most dangerous chapters in the entire Hebrew Bible. Moreover, it has often sought to restrict access to them, particularly among the young and unprepared. There is even a well-known rabbinic text that tells about a child who accidentally read these chapters and was consumed by fire that burst from the holy pages. We need not be Jewish or Hebrew readers to detect an important lesson there.

			But even with the conscious machines of the history of religions we have to be very careful. Something like the very traditional Jewish (mis)metaphor of the chariot, after all, should give us deep pause, as the rabbis, kabbalists, and ancient readers who invoked it were doing more or less what the modern reductive comparisons are doing today. They were taking the cutting-edge technology of their own place and time (in their case, the chariot) and reading it into an extraordinary visionary scene where it really does not work or belong. Clearly, when individuals invoke “spaceships,” “ancient astronauts,” and “extraterrestrials” today (all aspects of our present modernist culture and science-fiction literature) to describe past visionary events, they are doing the same thing. Basically, they are invoking chariots. They are drawing the same straight arrow from their own relative present to some past event or text. They are misreading the past through the lens of the present. They are doing something similar, of course, when they read modern UFO encounters as ultramodern machines. Here they are misreading the present through the lens of the present.

			And although the overwhelming consensus of scholarship on the Hebrew Bible is that the first few chapters of Ezekiel record an actual reported vision, do we need to be reminded that a text is not the same thing as a historical event, that stories in texts, even biblical texts, often never happened at all?

			The religious comparisons can also be helpful, particularly to the extent that they work to challenge the simplistic technological readings of the reductive comparisons. The latter “nuts and bolts” readings of UFOs (whereby the UFO is a physical, objective machine), for example, inevitably cherry pick the ufological literature and concentrate on those encounters or sightings that look very much like technological encounters. Many of them indeed do.

			But then what to do with the simple facts that these things in the sky do things that no machine can do, that they behave more like thoughts than things? And what to do with the little and big humanoids and, as John Keel continuously reminded us in order to really mess things up, the hairy and winged monsters often seen in association with the crafts? And this is before we get to the elaborate descriptions of the humanoids’ apparent abilities to walk through walls, float, read minds, paralyze people, disappear into thin air, and so on. Are not all of these abilities traditional magical powers? And are not all of these powers common features of the gods in cultures like ancient Greece and traditional Hindu India?8 In other words, these encounters do look like religious encounters. The religious comparisons, like the reductive comparisons, have a real point.

			But the question remains: Which way do we shoot the arrow of comparison and interpretation?

			The Future of the Past

			The short answer is: “both ways.”

			The longer answer is: “it’s complicated.”

			The truth is that the comparative practices that Whitley and I will be performing in the pages that follow are neither purely reductive nor religious. We will privilege neither our modern world’s materialism and mechanisms nor the mythical and religious assumptions of some past worldview, since all of these are clearly relative to their place and time, as is our own. It is precisely this acute awareness of the relativity of any perspective, of any point in space-time, that makes things so complicated and rich.

			We will draw comparative lines between the past and the present, then, but we will “shoot the arrow both ways.” By doing this, we will allow the religious comparisons to challenge the reductive ones, and we will allow the reductive comparisons to challenge the religious ones. But we will privilege neither. If we need a visual image here, we might replace our two straight arrows with a time loop circling back and forth as it moves up and forward in a kind of spiraling progression. Not a straight arrow but an upward spiral, then.

			Elsewhere, I have written of “the future of the past” to capture this progressive spiraling model of historical thinking and interpretation.9 By this paradoxical expression, I mean that we need to come to terms with the simple fact that, yes, we can now read the past in ways that past peoples could not read their own presents. Our future changes the meanings of their past. But any adequate understanding of their past will also inevitably challenge our own present assumptions about the world and so change the meanings of our present. There is no straight arrow here. There is a kind of recurring time loop, a constant return to the past in order to reassess and recalibrate the present toward a different kind of future. Anyone who works seriously with historical materials is familiar with these interpretive paradoxes.

			Think this is the stuff of academic eggheads and so irrelevant to the subject at hand? Think again. These sorts of interpretive paradoxes and historical loops are integral features of the contact experiences themselves. Indeed, the contact literature has only radicalized the possibilities of this future of the past. In many of these events, after all, the implication is that we are in the past being visited by future humans, who are contacting and abducting us toward, we can only assume (or hope), some kind of recalibration or adjustment.10 Consider lines like this one, from Whitley’s The Secret School: “The vague mythological beings of the past that have focused into the aliens of the present will soon become our selves as we become the very time travelers whose shadows haunt all our history, including the present.”11

			That is the kind of mind-bending comparative practice that we are after here. To really name it, define it, and practice it, however, will take the work of both an experiencer and a theorist working together, in deep conversation and mutual criticism. This is the spirit of our undertaking. Our mutual wager is that, by “shooting the arrow both ways,” by practicing the paradoxes of “the future of the past,” by “sitting with the question” instead of landing on some stock rational or religious answer, a third kind of gnosis or new superknowledge will eventually emerge, one that can encounter a strange being in the bedroom without labeling that presence an angel or an alien, much less a demon, hallucination, or anecdote.12 “Not as you have been taught.”

			Hence our title: The Super Natural. With this little provocation, effected by the tiniest and humblest of moves (a single thumb tap on the laptop’s space bar), we move beyond both the flatland materialism of scientism (the natural) and the naive literalisms of certain types of religion (the supernatural). Within that tiny gap or space, we seek another different kind of answer or, at the very least, another way of asking the questions, one that is deeply material and deeply spiritual at the same time.

			Hence the new world that has arrived with this book but that has also always been here. Hence the Already World, the natural world that is really and truly a super natural world.
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			Into the Woods

			WHITLEY

			The human mind spent many thousands of years explaining the mysteries and vagaries of nature as the outcomes of various enchantments, the actions of gods and demons in human affairs, to be managed by ritual and worship. The Renaissance brought reason, the enlightenment that followed the freeing disciplines of structured academic inquiry and scientific method. Gradually, superstitions about everything from seasonal changes to the appearance of diseases and natural disasters and much else gave way to logic and scientific understanding.

			However, there is one area that remains outside of understanding, and which is by far the most culturally potent of them all. In the past it manifested in the form of mysterious beings, strange lights, and ghostly presences. St. Paul encountered it on the road to Damascus when he was startled by a flash of light and a voice, an event that changed the world. Earlier, Moses encountered it in the form of a burning bush, with equally dramatic effect on our culture. It is what we now call the supernatural. It has reemerged in the form of the alien and UFO stories that abound in our time, and threatens to degenerate into a new superstition if it does not receive the study necessary to determine what it actually is.

			Previously, this aspect of nature—for that is what it is—had to be entirely rejected as there was no avenue of approach that would enable empirical study of it, and therefore any acknowledgment of it by science threatened the possibility that its manifestations would be taken to be what we believed them to be, simply because they were being studied.

			That has changed. Moses, Paul, and all the others who encountered such manifestations in the past saw something, just as people who encounter UFOs, orbs of light, and aliens do today. I have seen them and interacted with them for years. Millions of others have. What we are seeing now is very much what our ancestors saw. The only things new are the names, and with them a visual grammar that fits our imagination, now directed toward creatures from other planets rather than heaven and hell. But one thing is clear: what we see now is just as convincing of its otherness to us as what our ancestors saw was to them.

			As this point in our intellectual and scientific evolution, it seems possible to study this material without recourse to beliefs, old or new. We have both the intellectual and scientific tools needed to, in effect, bring reason to enchantment. Now, we can understand.

			In February of 2015, presidential adviser John Podesta tweeted that his greatest regret of 2014 was that he had failed to get the government to release the information it possesses about UFOs. But how can such information be released into the current intellectual and scientific climate? We are not prepared to respond meaningfully, with the result that the information is likely to be taken by the public at face value as proof that aliens are here.

			Not too surprising. Given the number of unusual sightings and encounters that have taken place over the past seventy years, most people assume that UFOs mean extraterrestrials. But do they? In fact, we don’t yet know enough to be certain of anything in this area, except that unexplained objects do occasionally appear in the sky and many people, me included, have experiences that seem to involve interaction with nonhuman beings.

			Having been the object of their visitations over a period of years, and the recipient of hundreds of thousands of narratives from others who had similar experiences, I wish to suggest from the outset that the phenomenon is much larger than any of the usual explanations, including alien visitation and such interpretations as brain seizure. It is far richer, more complex, and more ambiguous than we commonly suppose, and is, with or without governmental revelations about UFOs, in the process of changing us and our world, as it has been doing not just since the first modern flying saucer sightings seventy years ago, but also for thousands of years, and maybe ever since we first noticed the stars in the night, and wondered at the flicker of moonlight on restless water, or the mysterious passage of the sun.

			Assuming that UFOs and alien encounters are related, it is not simply a matter of beings from another planet coming here as explorers. They did not act, in my encounters with them, like explorers in any easily understood sense, nor, in my experience, are they aliens in the way that is commonly assumed. But that does not mean they emerge from our minds and nowhere else, nor does it mean that the one possible explanation that cannot be true is that they are beings who originated on other planets.

			This universe is absolutely immense and incredibly ancient. I would never dismiss the idea that aliens from other planets are here, or may come here. It’s just that this is not proven, at least not outside the community of secret-keepers to which Mr. Podesta referred in his tweet, and until there is proof, it is only one of a number of possibilities. More important, even if aliens are riding around in the unidentified flying objects that Mr. Podesta claims are the target of so much secrecy, an alien presence here is unlikely to be the whole of it.

			“They” represent the largest, strangest, most dangerous, and potentially most fruitful experience humanity has ever faced—as, indeed, they always have. What “they” are, though, is an unanswered question. Whatever they are, my persistence in attempting to interact with them resulted in what I can interpret as a structured process during which they at once led me to deeper understanding and more provocative questions. This has led me to explore in ways that seem new but evolved out of age-old methods of truth-seeking, the nature of the world, the reality of experience, and, above all, the mystery of what we are. Most of my nonfiction from Communion on reflects my attempts to make sense of this. I would hope that my focus, in this text, will signal that a greater clarity has emerged out of these years of research and reflection.

			It is one thing for the government to reveal that UFOs are intelligently guided objects of unknown origin and another to assume that this means that “they” are here. Should we ever come into more general contact with what I encountered—assuming that is even possible—they will not be offering us plans for a starship, or a trade in exotic electronics. What will be on offer, I would suggest, is a journey into a whole new understanding of reality and the part we play in it. The “alien” is as much a herald from the dark of the universe as it is a signal from the depths of our own minds. The discovery of the reality behind UFO and alien apparitions and the discovery of our own truth will prove to be profoundly intertwined. When this discovery is finally made, we will at that moment become immeasurably larger. Free at last from the constricted vision that now so limits us, we will begin the journey toward which we have been struggling from time immemorial, into a new relationship with the universe and a new understanding of mind and the natural world.

			No matter what sort of disclosures may be made, there will prove to be no government documents that define for us the new world that is on offer. As we collectively enter the school that will be opening its doors to us, we will find that we have been limiting our own vision of reality, and that the limits we have set simply do not apply.

			I don’t believe in the supernatural or the paranormal, but I do feel strongly that these terms are used in our materially focused culture to explain away phenomena that are in some way real, but which have so far eluded understanding.

			I have lived a life filled with such phenomena and often encounter ghosts, aliens, and all manner of apparently supernatural beings. To make this more difficult, at least for me, there has been a wealth of personal witness to my experiences. Had it not been for the friends who had experiences, for example, at my cabin in upstate New York, I would have dismissed many of them. But the experiences are simply too common for me to reject. The phenomena causing them exist. Or is it a single phenomenon that appears in many different ways?

			But just because a thing is witnessed by more than one observer does not mean that it is understood. It can be understood, as Jeff points out, in the context of whatever “present” one happens to live in, but that doesn’t mean that flying saucers and aliens are the final truth any more than were past interpretations. At different times, I have convinced myself of many different things regarding what I was perceiving and experiencing. But all of those explanations—aliens, interdimensional beings, other earthly intelligent species, ghosts, deities, time travelers, seizure effects (it’s a long list)—have proved to be unsatisfactory or incomplete in one way or another. Aliens both are and are not aliens, for example. Ghosts are both real and illusory, something like reflections. But it is possible to look beyond the theories and assumptions. It is possible to bring elements of the wider reality—albeit fragmentary ones—into perception, and to learn to live in this broader context. Not only that, “it” can and will respond by penetrating into the physical world, by coming into contact, by offering itself on many different levels, ranging from the transcendently transformative to the desperately dangerous, and all manner of shadings in between. As long as one does not try to force it into some reductionist structure or other, there is much to be learned—and, frankly, much fun to be had, especially if one has a taste for danger.

			When I responded to the initial physical overtures of what I call “the visitors,” as violent as they were, the reaction was to offer me what has become years of coherently structured instruction in an entirely new way of life that penetrates the barrier of assumptions that so limit our vision and restrict our access to reality . . . unless, of course, I am looking into a mirror more deeply than is wise.

			I hope that my unwillingness to address it through the filter of beliefs, assumptions, and, above all, appearances has enabled me to focus on this reality in a clearer way. I don’t think that I am perceiving the supernatural, but rather, as Jeff has so adroitly expressed it, the super natural, that which is part of nature but works by rules that are different from those we are familiar with. So I don’t see it through the lens of religion or myth or superstition, but rather through eyes that look at the immensity of reality and see aspects of being that are living by a physics that we apparently do not fully understand, but which, in the end, is knowable. I do not see it as being overseen by a final being, or god. We the living, in all our ancient vastness, are all that is here. But by living, I don’t mean only physically alive. There is more to life, my experiences tell me, much more.

			In late December of 1985 I was awakened by strange noises in my little rural cabin. I found myself surrounded by odd and menacing figures. I’d felt that I was being carried, then manhandled, and then I was in what I initially thought was a tent. It was full of distinctly nonhuman creatures, some of them capering stick insects, others squat, frog-faced trolls who were a deep iridescent blue. As a sometime horror novelist, I was initially delighted by this useful dream. But when I tried to wake up, the horror became real. I kept trying to make my bed appear around me, but it would not. I wasn’t in my bed and I could not conjure it by simply willing it to be there. I heard a softly robotic female voice repeating over and over, “What can we do to help you stop screaming?”

			A series of spectacularly bizarre and terrifying events then took place, unfolding at once as a horror movie, a grim fairy tale, a nightmare, and a viscerally real, physically painful experience.

			The next morning I awoke feeling beaten up, but confused about why that would be. Over the next few days, I would begin to recall somebody pushing a needle into my head, and feeling what my doctor would later say looked like a spider bite. More disturbingly, the rectal agony that would later be universally lampooned began to torment me.

			During the day, I became convinced that an owl had come to our bedroom window, even that it had gotten in the house—and, with that, began to receive my first communication in a very new language, that of the visitors. I did not know it at the time, but subsequently I have come to understand that by identifying themselves with owl imagery, as they have done in my and innumerable other lives, the visitors have said something. They have suggested that it might be useful in understanding them to look to the owl both as an animal and a mythological creature. By doing so, it is possible, I suspect, to hear them explaining themselves. Wise and dangerous birds, night flyers, all seeing and immeasurably capable, but also vulnerable.

			In the days after my 1985 experience, my memories began to focus more, and they were extremely strange. I saw big, glaring insect eyes. I recalled short, dark blue figures racing around me at breakneck speed. I recalled that I had been treated very roughly.

			At first, I thought that I’d been the victim of a crime. I had recently co-authored a controversial book called Warday that had annoyed some government officials because it gave the lie to their dangerous and absurd push to destabilize cold war détente. Had vindictive officials had me drugged and beaten up to terrorize me, or even to drive me mad, or, if I dared speak about it, to guarantee that I would be discredited? (If that was the motive, it certainly worked. My efforts to describe my experiences publicly and accurately have profoundly compromised my credibility.)

			I recalled seeing a familiar face during the initial stages of the experience—a school friend who had joined the Central Intelligence Agency. But when I tried to look him up, I was appalled and confused to discover that he had died months before the night in question.

			So then I decided that I must have had a psychotic episode, and never mind my injuries, which had been quite apparent in the following days. These injuries included an aching malaise, as if I’d been roughly treated, a needle mark in the side of my head, and the rectal injury.

			I did not want to face these injuries. I did not want to deal with the possibility that the experience had been physical. A visit to my doctor was extremely unsettling, largely because he not only saw the injuries as physical, but when I described my memories said, “It sounds like you’re saying you were taken aboard a flying saucer by little men.”

			We agreed that psychological tests should be the next step. However, they revealed only a high stress level. Then I thought perhaps it was a seizure that had manifested itself as a vivid hallucination, but a test for temporal lobe epilepsy indicated that I had a brain that was not only normal but also exceptionally resistant to seizures. An MRI scan revealed no sign of any illness that might account for my perceptions.

			Thus began what has become the odyssey of my life. Although I have been identified as the primary advocate for belief in alien abduction—and have at times publicly entertained this notion—for the most part, I have tried to adhere to the question. The alien explanation—while fascinating and touched by deliciously uneasy romance—has, from the beginning, made me wary. There are elements of the experience that are so fantastic and so improbable, but so consistent, that some much more complex event than alien scientists visiting Earth must be taking place.

			But the debate, such as it is, remains as it has been since the first flying saucer reports appeared back in the 1940s: either this must involve space travelers from some other planet, or it’s all a load of rubbish. For the most part, scientists and intellectuals come down on the “load of rubbish” side of the equation and decline to inquire further. UFO researchers seek to confirm the alien hypothesis. The people who have actually had unexplainable experiences of the phenomena in question are generally confused, bemused, and unconvinced by the arguments being put forth on both sides. It’s not nothing. Something happens and it is not confined to the mind. It isn’t hallucinatory. Neither, however, is it real in the same way that we are real, not exactly.

			Most paranormal phenomena are addressed by this same debate. Either they are “real” and therefore exactly what they seem to be, or it’s all nonsense. The ghost is either there or it isn’t. The elf is either a real flesh and blood creature or it doesn’t exist. There cannot be consciousness or coherent being outside of the physical—which is, in fact, what I want to believe. Unfortunately for me, though, it simply is not my perception. Despite the fact that I can’t explain them, I frequently see and interact with nonphysical and quasi-physical beings. They seem to be part of nature just like we are, but, as Jeff advocates, in some “super” way for which we have neither an adequate religious model nor present science.

			They also have, at least in my life, what has come to seem a rather clear aim. They want to challenge me with questions too provocative to be left unanswered, but which I cannot, in all frankness, answer in anything approaching an objective manner. I’m not like the old prophets who saw them as angels and deities, or modern advocates of alien contact, who see them as extraterrestrials. They are in my life, but I don’t know what they are.

			In fact, they are involved with me right now, as I am writing. After I had finished this introduction and was beginning my first experiential chapter, which is primarily focused on a type of alien that is also a troll called in folklore a kobold, another sort of little person appeared in my life. On the very morning that I started writing about little blue men, Linda Moulton Howe, who is a long time observer and professional reporter in the field of the paranormal, sent me a group of three trail camera photographs of what appeared to be a classic garden gnome, complete with red vest and tall, pointed hat. At first, of course, I assumed that this was exactly what it was—a garden gnome suspended from a string.

			Work with a photography expert soon told a different story. First, the figure was blurred and thus moving fast. It wasn’t swinging in an arc but walking on two spindly legs. It was forty-four inches tall, a typical height for all of these small beings. It had stopped moving forward the moment the camera took its first picture, then beat a retreat at a high rate of speed. The camera, activated by movement and heat, takes a photo every second until the movement stops. There was no evidence that the photo was hoaxed, or that the image on it was anything known.

			Now, if we apply the old methods, we must conclude either that garden gnomes are real creatures, or that this is some sort of a hoax, or perhaps a shot of a common animal whose appearance has been distorted by a trick of light. I could add paragraphs here, calling on the testimony of photographic experts to show why it can be neither a hoax nor a distortion, but why bother? I’d prefer to let that sort of debate wander off down its meaningless pathway on its own, frankly.

			It is possible to apply new methods to the enigma, which would involve attempting to find what I would describe as more energetic questions, in the sense that they would have more potential to meaningfully dimensionalize the mystery.

			Discovering such questions is not going to be easy, given that we have never searched the supernatural for an inner logic, but only argued about it, at least in the public forum, in the most simplistic way. In the academy and the professional study of religion, of course, a much more sophisticated debate has been going on for a hundred and fifty years, but that debate has hardly penetrated public perception, which remains bound to the either/or proposition.

			So there I was, dealing with a photo of what appeared to be a real gnome. The picture had been taken in July, but time and chance had dropped it into my inbox at precisely the most provocative moment.

			But why? Or is there a why? Is some hidden level of mind asking me to become an advocate for the reality of garden gnomes? Or are we seeing a droll challenge from this other level, one that is suggesting that we really do need to think about the whole subject in a new way? And perhaps, also, a little less ponderously. The images in all their ambiguity, with all their implications and their deep hilarity, are there to be faced with an open mind, and I think some laughter would be appropriate, too.

			After I realized that my 1985 experience was a true mystery, I began compulsively going out into the woods around the cabin where it happened—quite a large woodland, in fact—and attempting to somehow face it again. At the same time, I wrote and published my book about it called Communion, the reaction to which was easily as unexpected as the experience itself.

			Had you asked me prior to the release of the book how many people might claim similar experiences, I would have estimated the number in the hundreds. I’d met twelve or fifteen, and knew of perhaps thirty others.

			Then the letters started coming in, at first by the hundreds, then the thousands, then a great cataract of letters, easily ten thousand a month, from all over the world. The publisher told me that the book was selling far beyond even their most optimistic expectations.

			Previously, the close encounter experience had been assumed to be a rare and eccentric anomaly. Accounts were dismissed as isolated anecdotes, not worth pursuing scientifically because of a lack of consistent data.

			I was deeply moved, not to say shocked, to see that I had uncovered a human experience of vast size that was completely hidden. Far from parroting versions of my own experience, my correspondents revealed that they were perceiving an extremely complex phenomenon that involved hundreds of different types of events. They were linked by certain commonalities, most often the seeing of a face, long and thin with great, dark eyes, like the one I’d had painted for the cover of the book.

			The letters were, many of them, articulate and detailed. At the time, the skeptics community was advocating that the alien abduction accounts were being induced in susceptible people by the use of hypnosis. This was concerning to me, because there were indeed amateur hypnotists who were convinced that the phenomenon was caused by interactions with aliens, who were actively hypnotizing people and possibly distorting their memories. I had myself been hypnotized, but by Dr. Donald Klein, a leading practitioner of forensic hypnosis who had solved numerous criminal cases with his techniques. Neither of us, at the time he began hypnotizing me, believed in the “alien abduction” scenario.

			My correspondents, however, had for the most part never had hypnosis or any kind of professional support. They had never heard of UFO investigators or organizations like the Mutual UFO Network. They told, time and again, stories that were strange beyond strange. Between 1987 and 2000, we must have received well in excess of half a million letters, at least a hundred thousand of them detailed accounts. I understand that this seems like a fantastic number, but it is probably accurate. We stopped counting at two hundred thousand, and that was in 1992, and they were still arriving in surprising numbers as late as 1998. We have kept around thirty thousand on file.

			Anne, who read them all, compiled a book called The Communion Letters that includes a little over a hundred of them, chosen because they contained examples of typical experiences, and were quite well written.

			Obviously, I was not dealing with isolated anecdotes. There was a wealth of material here for study by neurologists, psychiatrists, and sociologists. To expedite this, I created the Communion Foundation. However, I found that I could get no support. There was not just no scientific interest, but the reaction was often hostile. And why not? A scientist seeking to study such people, as doctors John Mack and Roger Leir discovered, could expect to have their professional credentials challenged if they dared propose such study, or worse, engage in it.

			I very well remember the day that Dr. Mack called me and told me that both his license to practice psychiatry and his tenure at Harvard were under review. Later, the very man who led this attack became an ally of Dr. Mack’s, but it was initially a very dangerous situation for him. Dr. Leir told me that he was also the subject of such attacks.

			Sadly, over the years, I was unable to successfully communicate the reality of this fantastic outpouring of witness. Most members of the academic, scientific, and intellectual communities, let alone our serious media, have to this day no idea how extensive the experience actually is.

			So we’re still at the beginning of the journey when it comes even to finding useful questions, let alone viable answers.

			Surely that can change, but not unless the most interesting aspect of the phenomenon, which is its ambiguity, is to replace the either/or debate. For example, there is a rich trove of physical evidence that something strange is afoot, but also a rich trove of evidence that clearly emerges out of folklore, with a strong strain of myth in the mix.

			Whatever happened to me on the night of December 26, 1985, there was enough physical trauma to send me to the doctor a few days later, who observed that I had been raped. Unfortunately for me, I was so humiliated by this that I described it in Communion—delicately, I thought—as a “rectal probe.” The result was that, instead of being treated with the sensitivity one might think would be due a rape victim, I was made a figure of fun. Still, I could not bear to admit it, not even knowing that doing so would have rescued me from the trauma of being ridiculed for my suffering. It took me a quarter of a century to even describe the experience as a rape to my wife. It was during this period that I became identified as an advocate of the alien abduction scenario. I could not refute it, because it might be at least partially true. So I won’t say that, at times, I haven’t been seduced by it, because it does have its appeal. But that core of distrust has never left me. My reason for this is not the one usually advanced, that “they couldn’t possibly get here.” Given the age of the universe and its immensity, I wouldn’t be in the least surprised if somebody has figured out interstellar travel, even if, for us, it is impossible.

			In any case, I, who stated in large type on the inside front cover of Communion that “the enigmatic presence of the human mind winks back from the dark,” have ended up closely identified with one side of a debate between two propositions, one of which I find insupportable and the other open to question.

			Why, though, would somebody who suffered such unpleasant physical consequences, and later had to face such a cloud of witness, attribute his experience in any way to the human mind?

			I don’t mean that it’s entirely in the mind, but rather that the mind might not be entirely in us.
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