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Our issue is largely devoted to a transcript of a video-conversation between Charles Tart 
and myself, made more than ten years ago but only now published. Charles is well-
known for his books and explanations of mindfulness in various forms and has a solid 
background in modern psychology. Our conversation centred on the historical interplay 
between  psychotherapy  and  spiritual  movements  and  how,  while  psychotherapy  is 
expanding its horizons from spiritual influences, spiritual or transformational movements 
could well benefit from the knowledge and disciplines of psychotherapy. 

Charles Tart, PhD (b. 1937)

Charles teaches at the Institute of Transpersonal Psychology, 
at the University of California, and is a Senior Research Fellow 
at the Institute of Noetic Sciences. He was also involved in the 
government-funded  parapsychological  research  at  Stanford 
Research  Institute.  Charles  is  internationally  known  for  his 
research  with  altered  states,  transpersonal  psychology  and 
parapsychology.  His  13  books  include  two  classics,  Altered 
States  of  Consciousness  and  Transpersonal  Psychologies. 
Three books, Waking Up, Living the Mindful Life and, his latest, 
Mind  Science:  Meditation  Training  for  Practical  People, 

synthesized  Buddhist,  Sufi  and  Gurdjieffian  mindfulness  training  ideas  with  modern 
psychology.  A  recent  book,  Body  Mind  Spirit:  Exploring  the  Parapsychology  of 
Spirituality, explores the scientific foundations of transpersonal psychology to show it is 
possible to be both a scientist  and a spiritual seeker.  His primary goals are to build 
bridges  between  the  scientific  and  spiritual  communities  and  to  help  bring  about  a 
refinement and integration of Western and Eastern approaches to personal and social 
growth.  He  runs  a  web  site  TASTE  –  The  Archives  of  Scientists’  Transcendent 
Experiences – at www.issc-taste.org.

The rest of this issue includes contributions from Tim 
Nevill and Steve Mitchell that are informal comments 
on our quest for meaning. There is also an extract 
from my forthcoming book  Higher  Intelligence – A 
Gymnasium of Belief. And an extract from Bennett’s 
Talks on Christian Mysticism and Subud.

On the last page is a page from a cartoon series 
on Taoist practice. This is evocative of the approach 
we take in the practice of ILM.
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SPIRITUALITY AND PSYCHOTHERAPY
Charles Tart and Anthony Blake
Transcript of Video-Conversation, December 1998

Blake: Usually, a distinction is made between psychotherapy and spirituality.  But the 
usual distinction assumed years ago seems to me to be rapidly fading. Or is there 
something fundamentally distinct in their framework conditions?  

Tart: Well,  I  think the distinction comes like this.  In both cases we’re talking about 
having a skill or profession to help you understand how you operate your own mind. 
In the case of psychotherapy, the framework you usually do this in is that you are not 
doing the things that normal people do to enjoy themselves, or at least you think 
you’re not doing the things normal people do to enjoy themselves.  And you want 
help to become normal—holding a job or having relationships or something like that. 
You’re not trying to transcend society; you’re trying to fit into society.  That’s the usual 
psychotherapy.

The  spiritual  growth  context  I  would  say  is  a  broader  context  where  you’re  not 
particularly interested in fitting better into society.  You’re interested in developing 
something higher than simply fitting into society.  So I think that’s a working distinction 
in society.  But you’re right.  I think there are areas between where it would be hard to 
draw a distinction.

Blake: I think I can help you challenge your questioning.   I raise this idea of normality, 
also defined as a social normality, which does imply some kind of right functioning – 
Gurdjieff’s ordinary, basic, good householder.  In my experience when I observe my 
friends, people I  know, or myself,  psychotherapy is what we turn to, not because 
these people are not functioning at all, but because they have some disturbance or 
questioning which they can’t manage by themselves.  To speak of it as a restoration 
of them toward normality is completely wrong.

Tart: Well,  you’re speaking of something that happened historically that I think was 
very  interesting.   Twenty-thirty  years  ago  the  distinction  I’ve  drawn  would  have 
covered almost all cases of psychotherapy.

Blake:  Yes.

Tart: But then a very interesting thing happened starting in the ‘50s.  A new kind of 
client started coming to psychotherapists who was successful by ordinary standards. 
They said I have a good job, my career is satisfying, I have a good marriage, I like my 
family, I have friends, I have respect, I have enough money and I’m bored.  Isn’t there 
anything more than just getting more of the ordinary?

And this was new for most psychotherapists.  This was not the usual kind of client 
that they had and they began calling it ‘existential neurosis’.  It’s people who in a 
sense had their ordinary needs satisfied enough that they had the luxury of starting to 
ask meaning questions.  Not that you necessarily have to be rich and happy to ask 
meaning  questions  but  this  is  what  presented  itself.   People  who  were  total 
successes by our ordinary social criteria were saying isn’t there something more? 
This  started  the  humanistic  psychology  movement—the  whole  idea  that 
psychotherapy had to  move beyond simply  assisting people’s  normality  and start 
answering this question—what is there to be born beyond the good householder as it 
were.  Of course, historically,  this was fascinating.  This led to the whole human 
potential movement, the psychology movement as people began exploring ideas like 



what is authenticity?  What is meaning in a larger context than just a particular social 
situation? And a lot of interesting things have come of that.

Blake: It does seem that the psychologists were, let’s call them secular people.  They 
were not what you might call sacred people or spiritual people.

Tart: Well at the time this first started happening there weren’t any sacred people to 
speak of.  At the time this new kind of client started coming into psychotherapists, 
there weren’t any sacred people around to speak of.  You hadn’t had the influx of 
teachers from the East.  This was in the late ‘50s, early ‘60s.  What you had were 
conventional  western  religions.   You  had  Christianity  and  Judaism  which  were 
systems that told you to be good and that you were part of something higher but 
didn’t really make it live; so that most people if they turned to the religion of their 
childhood or what was readily cultural and available, it was shallow.  It did not satisfy 
them.  And so they went to the psychologists and psychiatrists thinking that these 
people were supposed to know something about deeper meaning.

Blake: When you spoke about wanting something living, maybe it concerned where they 
were  and  who  they  were  and  not  these  general  schemes.   They  thought  these 
general schemes applied only to the collective community or something like this.  It 
had nothing to address this individuality so it would be also correspond with the time 
of western individualism and seeking a way in which, right from the word go, would 
not be associated with religion at all

Tart: And religion really was bankrupt for a lot of people.  Conventional religion was 
too easy to see all the flaws in, to see it was a social conditioning system and it didn’t 
really address peoples’ needs.  For a few people it’s always addressed their needs 
and those other people who had to watch what the psychotherapists termed initially 
existential neurosis, there’s something wrong with them. Fortunately, they outgrew 
that  classification.   But  these  people  were  not  finding  answers  in  religions  and 
conventional  spirituality  alone.   Ten  years  later  the  situation  was  very  different 
because  then  you  had  the  psychedelic  revolution  which  opened  up  a  lot  of 
experiences.  You had eastern teachers coming in right and left and saying here’s a 
spirituality which gives you something to do that will change you, not something that 
preaches at you about who you want to be. And that changed the situation.

But  meanwhile  humanistic  psychology  had  been  founded,  so  there  were  now 
relatively  organized  psychological  techniques  that  opened  people  up  to  greater 
potentials beyond the normal and then, eventually, we had transpersonal psychology 
coming in also and here we were saying, let’s take our psychology and our science 
and look at the spiritualities of the east and see what we can find out about them and 
how we get to them and so forth.  So things changed quite rapidly in terms of cultural  
timespans.

Blake: It  was just this particular time span when almost out of need something new 
started  because  people  could  cobble  something  together  to  find  out  what  would 
happen.

Tart: And of  course we’re a very anti-authoritarian culture so most of  us don’t  like 
some authority saying this is the truth, do it.  We want to fool around.  We want to find 
out for ourselves what works and what doesn’t work.  And of course I say that as a 
characteristic  of  all  mature  people  everywhere  and  of  course  at  least  partially 
projecting because that’s the way I am.  I’m not very good at accepting things on 
authority.  I want to test things out and see what actually works and doesn’t work.

Blake: Okay,  anything  is  up  for  grabs  so  to  speak.   Any  possible  realm of  human 
experience  should  be  accessible  to  almost  everyone.   There’s  not  a  class  of 



experience which is peculiar to a certain class of people and governed by a certain 
class of methods.

Tart: A good example of that is the way Buddhism is spread in the west for instance. 
In the east most Buddhists do no particular spiritual practices themselves.  They give 
alms to support monks who are the specialists to practice.  Most western Buddhists 
are not like that at all.  They want to learn to meditate.  They want to learn to directly 
move along this path, not simply support specialists who do this kind of thing. 

Blake: This was the case for Christianity too.  They supported the monks because they 
prayed and the salvation out  of  prayer  was transferred to them. Maybe it  was a 
common thing.

Tart: It takes great faith to function that way.  You really have to be convinced what 
monks and nuns are doing really is effective and so forth and you’re occupying a 
valid place in their world but the whole world view that supported that kind of thinking 
began crumbling in  the west.   Christianity  and Judaism did not  work for  a  lot  of 
people.

Blake: It seems to be like crumbling, failing and so on.  For me it’s exciting because it  
leads to new kinds of possibilities. Though many regard what is happening in terms of 
adolescence, sex, the wild, erratic, unknown, uncharted kind of thing.  You often see 
when people talk about the crumbling of things in the west; this is part and parcel of 
some new spirit and vitality coming out which almost always is quite ugly. 

Tart: Uh-huh, when you’re starving, you’ll  eat anything.  You don’t  worry about the 
nutritional value.  If you’re starving, if it’s edible you’ll eat it.

Now it’s true there was a lot of crumbling of the old values in western civilization but  
historically  another  thing  happened  that  we  can’t  underestimate—that  was  the 
introduction of spirituality.  When suddenly a lot of people who wanted something 
spiritual  and  who  found  contemporary  religions  completely  lacking  and  just 
associated with guilt and failure and whatnot, had direct experience of what we would 
call traditional spiritual kinds of attainment.  Maybe attainment is not quite the right 
word.  Let’s say spiritual experiences that were real to them—ideas about cosmic 
love for instance -  suddenly was not an abstraction anymore.  They experienced 
incredible quantities of love and life and this opened the door for the serious long-
term practices we associate now mainly with the eastern religions.  People have a 
taste as it were but there’s something real here.

Now that was a mixed blessing in a way because for some people they mistook the 
taste for  accomplishment.   They didn’t  realize you just  have a preview of  what’s 
possible.  Now you have to re-create your life to make this part of your being instead 
of just an exotic experience that comes in and you feel very profound and the next 
day you’re as neurotic as you ever were. But the combination of the lack and longing 
on the one hand and the pre-views ‘blew people’s minds’.  That’s the exact technical 
term that describes what happened for a lot of people.  That made an enormous 
difference in what happened in our culture.

Blake: There was shamanism too and all those traditions which you described as part of 
a movement to help pave the way for the assimilation of this culture.

Tart: If I think about it, the shaman is intended to come in later—a decade later - the 
‘psychedelic shop’ was associated with what people thought were profound mystical 
experiences  from  the  more  advanced  traditions  rather  than  the  more  direct 
shamanistic sides.  It  was probably at least 10 years later before  Michael Harner 
really introduced shamanism as a technology that has gone on to make enormous 
strides in terms of satisfying a lot of people.



Blake:    That’s a ’70 event.

Tart:      Yes.

Blake: Another  extraordinary  thing—this  is  what’s  strange  about  it,  empirically  -  the 
random use of the technology of mind-altering drugs at a time there weren’t as many 
spiritual guides as there are now, or traditions. 

Tart:     I don’t know how much I’d accept the word “randomly” in what you said.

Blake: You had the early example of William James and later Aldous Huxley but for 
most people surely they were just finding out as they go?

Tart: I supposed it was bound to happen.  I really don’t know whether it was something 
that was historically necessary or relatively random or if it was an action from some 
higher spiritual level based on an idea of - here’s this very dumb bunch of people who 
need a major stimulus to get them to notice that their self-importance.  I don’t know 
that we’ll ever know but I can see it all those ways.  

Blake: Okay,  so  in  that  story  psychotherapy  changes  around  the  1950s  from  the 
Freudian sense of making people into functioning beings of society into something 
which is  essentially  transformative and then there was the impact  of  drugs soon 
happening about 10 years later which gave personal access to experiences which 
previously had existed only in books.

Tart:     Right.  

Blake:   So this also in a way has democratized the whole process.  You and I can look 
into this.

Tart: Right.   Mystical  experience  was  no  longer  the  province  of  a  few  highly 
specialized  people  who  were  totally  different  from  you  and  I.   It  seemed  to  be 
available on a large scale.   But let’s go back to psychotherapy now because I think 
there’s another important thing here.  A lot of people, once they discovered some 
kind  of  practical  spiritual  path  that  they  could  try  to  go  along,  gave  up  on 
psychotherapy or never got involved with psychotherapy in the first place. 

And they said, okay, here’s Buddhism or Yoga or what have you.  I would just look at  
this and it’s now clear to me that in a lot of cases spiritual work did not have very 
much success because people went to spirituality often as a way of trying to bypass 
ordinary psychological developmental tasks they need to accomplish.

So for instance if you have difficulty holding a job really because of your ineffective 
and neurotic habits, who wants to face that when you can say I’m destined for higher 
things.  I don’t need to be concerned with holding down a job and the attempt of 
bypassing ordinary developmental tasks really throws a scanner in the works of the 
spiritual path.  People put their emphasis on some spiritual practice when they need 
to learn how to talk to people and be less shy, be less neurotic, hold a job, things like 
that.

Blake: This  is  going  back  in  part  to  your  previous  model  about  associating 
psychotherapy with achieving some kind of  normal  of  functioning and spiritualists 
being beyond that. 

Tart:      No, actually I’m putting the two together.  

Blake:    It’s going to be very important to clarify this.

Tart: But let’s put it this way.  Here we are in life.  We have a certain energy, a certain 
intelligence and life tasks ranging from the most mundane, sitting down and paying 
the bills to challenges in love and interpersonal relationships to spiritual tasks and so 



forth.  So we have a certain amount of energy and a certain amount of intelligence in 
all these tasks.  

Now you can shift the emphasis to ordinary life tasks and say how well do you do 
them and talk  about  psychotherapy in  the kind of  ordinary historical  sense that  I 
talked about or you can put the emphasis over on the things you can actual label 
spiritual but in point of fact there’s a whole continuum here.

When you attempt to do any kind of spiritual practice, you don’t just suddenly totally 
leave your life.  That is there too.  If you have ordinary habits as it were that interfere 
with  ordinary  accomplishments  chances  are  those  ordinary  habits  are  going  to 
interfere with your spiritual accomplishments.

Blake:    A habit is a habit.

Tart:     Right, a way of using energy or a way of distorting your perception is going to 
persist in a variety of tasks.

Blake:   Then there is transference.
Tart: Yes,  I  think  we’ve  talked  before  about  my  concern  that  the  problem  of 

transference is just as important on the spiritual path as in the ordinary life.  This 
whole I think quite amazing recognition that primarily as children we’re affected by a 
god and goddess and we form these irrational attitudes toward this mom and dad that 
then later in life we think we’ve outgrown though in point of fact we frequently project 
it onto other people.  In addition to whatever rational conscious relationship we have 
with another adult, in some cases this is the magic mom, this is the magic dad and 
there’s this irrational element in there.

Now when this happens on the spiritual path what often happens is that the spiritual 
teacher becomes the magic mommy or daddy.  This gives their words and actions 
immense power and it  looks like this kind of student makes fantastic progress.  I 
found my teacher here.  She is wonderful.  The things they do affect me so much.

It’s like a person projects this magic mommy, magic daddy who understands me, who 
loves, who’s all powerful, wonderful teacher and they seem to progress extremely 
rapidly.   The  instructions  for  exercises  works  so  well.   They  have  marvelous 
experiences in change and so forth and this is a transference in a psychoanalytic 
sense.  It’s power to the magic mommy or daddy has been transferred.

Now  that  works  very  well  up  to  a  point.   But  there  are  negative  aspects  of 
transference as well as positive aspects of transference.  The teacher suddenly does 
something  that  breaks  this  transference.   It  goes  from  positive  to  negative  and 
suddenly ‘that charlatan has been exploiting me and ruining my entire life’ and all the 
apparent learning and movement that happened before is gone.  The person is back 
where they were or perhaps even worse off.

Now my experience  has  been that  most  people  who are  spiritual  teachers  don’t 
understand transference.  They put it down to, you know, students are so enthusiastic 
because I’m so wonderful.  It seems like a sensible logical thing to do.  Or the student 
has suddenly become disloyal and negative because it’s their bad karma and their 
fault.  

I think where psychotherapy can make marvelous contributions someday is to make 
teachers and students aware of the transference problem and how to work with it in a 
psychotherapeutic kind of sense so a teacher can be perceived for what they actually 
are  and  what  they’re  actually  teaching  the  student.   And  you  get  also  counter 
transference from teachers on the students because you don’t have to be perfect to 
be a worthwhile teacher but your transferences on your students can distort what you 



do.  So if  we can work on both sides of this relationship and have more realistic 
relationships  between teachers  and  students  I  think  we’d  have  a  lot  more  really 
serious progress instead of in a sense getting lost in an ordinary developmental task 
of  learning  to  have  adult  relationships  with  people  without  the  transference 
projections.

Blake: In western culture there’s this concern with problems of transference that have to 
do with the detail  in  a sense of  what’s  going on.   By detail  I  mean it  has to do 
specifically  with this  teacher and those students in a specific  situation.   Whereas 
when you use such a word as spiritual practice or teaching or something like this it  
evokes all the sense of the standard issue.  It doesn’t concern itself with the detail.  It  
seems to me that in the detail the western mind is beginning to find things which were 
not apparent, which were not recorded, which were not investigated, which were not 
researched in  a lot  of  the things in  eastern traditions or  whatever.  Maybe this  is 
simply because we have the money and time to do so but it’s also a mental attitude 
that  the  concrete  particulars  in  this  moment  can  be  noticed,  we  have  specific 
ingredients which do not occur in other cases.

Now in a normal, if  I  can use the vague term normal, kind of spiritual setting, it’s 
irrelevant.  It’s water under the bridge.  It doesn’t really matter about what’s essential 
because it has the ideology of what’s essential, what’s higher, what is the source, all 
of these which point to generalities and away from the in particular.  I’m waving the 
flag again for western culture.

Tart: And  your  ordinary  spiritual  teaching  situation  is  culture-specific.   There’s  a 
tradition that exists in a particular culture and the students are from that culture and 
these transference relationships in other ordinary psychological systems maybe just 
as strong but they’re totally invisible to people.  They don’t have any concept of them. 
That doesn’t make them any less important.

Blake: I  was  trying  to  go  along  with  you,  trying  to  merge  the  two  sides  of  the 
psychotherapy and what used to be called psychotherapy here and spirituality there. 
Because the way in which the spiritual teaching is being done should change and it’s 
not just oh, we’ve got some limitations in the spiritual part that’s dealt with from the 
psychotherapeutic part.  What you’re actually doing in the spiritual  transmission or 
education, whatever it is, has to be in itself different.

Tart: Unless of course you set your criteria for students for your spiritual path so high 
in terms of ordinary psychological maturing they have no problem.  Good luck. 

Blake: Yes, because this is something I came across 20 years ago, and I accepted the 
theme which was just go and sort yourself out and then come do the work.  And if you 
had a kind of emotional problem, a difficulty, this was something to be almost hidden, 
avoided or shelved.

Tart:      There was a tendency to hide it.

Blake: Hide  it  because  it  made  you  not  worthy.   You  didn’t  raise  it  to  the  teacher 
because it would put you in a bad light as you have suggested.  And all of that had to 
be ignored because this spirituality, this work, whatever it  is occupied some other 
level.

Tart: It’s  a  great  theory  but  in  practice  it  often  gets  you  into  trouble.   Now some 
teachers of course attempt to deal with every problem their students have.  Someone 
might be say an excellent meditation teacher or an excellent fourth grade teacher but 
they may not be qualified to do psychotherapy kind of work which may be what is 
necessary for certain students at certain times.



I mean, I can envision a path where a really alert spiritual teacher would realize some 
times uh, this is a psychological developmental problem, refer this guy to therapist X 
who is good at this sort of thing and get that out of the way and then you can go on 
with it.  But to encourage people into denying in order to make themselves think I’m 
worthy to work at this level, that’s not it.

      Something you said gave me a thought here.  I want to go look at psychotherapy in 
the fourth way.  To grossly oversimplify, the basic practice of the fourth way is about 
observing oneself.  It’s about creating a quality of consciousness that’s not totally 
absorbed in what the machinery is doing but it gives an observer semi-detachment—I 
don’t  like  any  of  these  words  particularly—so  you’re  bigger  than  your  particular 
manifestation and in general I think this is probably the most powerful growth trend in 
psychology.  It does wonders for people.

     But now from that perspective, what is psychotherapy?  Psychotherapy is hiring an 
expert to be your observing self.  It’s hiring someone who is paying close attention to 
you and your  mental  processes as you display them but  who is  not  as involved 
because  she  is  somebody  else  and  this  that  gives  her  a  wider  perspective  so 
occasionally she can intervene and make you aware of things you’re not able to self 
observe yourself.

     My own experience at self observation is that, yes, in principle you do it all but in 
point of fact there are areas where your mind just automatically blurs out and you 
don’t see.  That’s where your false personality is strong, where your habits are very 
strong. At that point an expert can say why are you clutching your fists when you’re 
talking about being peaceful?  A psychotherapist is acting like a specialized observer.

Blake: We  were  speaking  about  a  spiritual  teacher  who  supposedly  has  a  higher 
consciousness or rapid consciousness or something like that so for example in the 
particular fourth way exercise ‘the stop exercise’ is able to make an intervention into 
the emotional psyche of the student, hopefully or supposedly from the more detached 
standpoint.  But it’s exactly the same form as your description of the psychotherapist
—noticing something, drawing attention to it, in the student.  Yes.  I find it interesting 
that there are people, with very different conceptual and practical skills—values and 
orientation—are beginning to address more and more the same questions.

Tart: Although their values of orientation are very important.  There’s no such thing in a 
sense as a general purpose therapist or spiritual teacher.  They all have particular 
systems they’re working on - so a fourth way teacher is liable to try to stop you and 
make you observe for instance some things that are of theoretically value within a 
fourth way perspective.  A Freudian is going to try to make you aware of things within 
a Freudian perspective.

Now that’s all very valuable, especially if you eventually learn two things.  One thing 
is that the particular perspective a teacher or therapist works on is helpful but it’s not 
the final truth.  It’s a way of widening your perspective and the other thing of course is 
you have to learn to do this yourself.  Some people get dependent upon therapists to 
constantly tell them…

Blake:  Absolutely, it’s just the same as a spiritual…

Tart: But there’s a limit to how much you can farm out developing your own observing 
self.  You’ve got to develop it yourself.  But that specialist’s help is so valuable.

Blake: The question is what is being set up between your specialist and psychotherapist 
and the client, the student or whatever name it has—this has been some concern to 
me.   I  have  been  making  the  assumption  that  in  psychotherapy  there’s  a  more 
conscious contracting of the relationship between two people than it tends to happen 



in a spiritual group and I would say this is because in a spiritual group you get such a 
load of ideological content which often far outweighs the particular concerns of that 
person or this person coming into a contract with each other.  But in psychotherapy 
there is some opportunity of the people determining what are you going to do, what 
am I going to do, and so on.

Blake: As best that’s true.  Like a good therapist, for instance, will make it clear, I’m not 
going to tell you what your values should be.  I will help you clarify your processes 
and in that processes you may come to understand what’s your own deeper values 
are, but I’m not going to impose my values on you.  And of course a spiritual teacher, 
in some extent, may be imposing particular values which may or may not suit the 
student.

At times it’s helpful.  At times we recognize I’m in a total mess.  The best thing I can 
do at the moment is listen to somebody who is more adaptive, more spiritual than me. 
But you are right.  The psychotherapy contract can often be much clearer than the 
spiritual teacher contract and that gives it a certain power and clarity which is very 
useful.

Blake: Then  to  me  it’s  a  very,  very  important  point.   I  remember  I  tried  to  get  a 
conversation with John Bennett about this. ‘You are a higher consciousness than me; 
can you really see more of my realities than I can and if so, how can I interact with 
you about this?’  I tried to raise these questions; we didn’t get very far with it.

Tart:      I hate to hear the question raised in such an absolute form. 

Blake:   Why, what other form, because it’s a beginning form?  This is the issue.

Tart: Let me rephrase it.  Are you wiser than me in every single aspect of life?  That’s 
a very heavy question.

Blake:   It is a heavy question.  

Tart: I think it would be safer to put it in the form of - do you at least have moments of  
prior or clearer consciousness that you can help me find because when you put it in 
the absolute form, that’s the kind of thing that fosters transference.  The magical 
daddy will handle everything for me.

Blake:    But not if it is actually vocalized in words.

Tart:      Yes, if you make it clear, that helps.

Blake: The  question,  what  is  the  deal  here  in  terms  of  your  supposed  access  to 
consciousness?  What does it actually mean in terms of you and me?

Tart: I wouldn’t ask it the way you describe it.  I would feel like I’m putting the teacher 
on the spot and encouraging them to possibly identify with egotistical elements of 
their own psyche.

Blake: Of course one of the things in this context was that he was a rare person. I’ve 
often said he would accept questioning from students. I often look back and I think of 
questions like this which began probing towards what the hell is the deal?  What is  
the contract?  What is the relationship, can you address this?  It was always very 
sensitive and never followed through, never.  And because it’s not followed through, 
what happens is that the ideology comes through in projection, fantasy, transference.

Tart:     Which can evoke counter transference on the teacher’s part which can ruin the 

      teacher.

Blake:    Yes indeed, they have their problems, my God.

Tart: When I had the experience of starting—I hate to call it a fourth way—starting a 
psychological course, I eventually gave it up because I was aware that at a certain 



point, no matter how much I made it clear to the students that I am not an enlightened 
person - I’d been at it for a while and I know a few things and I might help - no matter  
how clear I made it, it came to a certain point where people would transfer.  People 
would ask me a question and there was this look in their eyes and this body posture. 
And I would honestly say I don’t know.  And that look and posture that they’d think I’d 
given them a profound answer and it would be scary and I tried to explain to them, 
no, there’s nothing profound about no knowing.  I  just don’t know.  And that look 
would increase--God, he’s so humble.  No!  I just don’t know.

     So I deliberately ended the group I had when I saw that thing starting to get out of  
control because I wasn’t trying to have people have ridiculous ideas about me.  I’d 
done what I could to be useful and now it’s time to draw it to a close.

Blake:   That was an extraordinary step to make.

Tart: That’s the scary part.  I mean, a part of me thought it was wonderful if people 
were  really  paying  attention  to  me.   Gee,  maybe  I’m  much  more  awake  and 
enlightened than I thought.  Whoa!  Hold on.

Now I think—and I would say in an objective sense—I taught people a lot of useful 
things.  Okay.  There was that level of reality but how often does it  happen that 
someone in the role of teacher and is indeed teaching useful things that are in some 
sense  at  a  higher  level  than  where  people  ordinarily  come  from,  but  then  this 
transference  thing  started  to  come  in,  the  teacher  got  inflated,  the  students  got 
inflated and disaster happened further down the road.  I think it happens too often 
and that’s why I don’t separate psychotherapy from spirituality.  That’s why I think it’s 
important that we have to bring these two fields together in some sense to both make 
the spiritual path more effective and less likely to lead to disaster and to also make 
sure  that  psychotherapy  does  not  settle  back  in  too  many  instances,  adjusting 
someone to be normal when normal is neurotic conformity.

Blake: There’s  a  lot  more  things  to  say  about  that.   The  point  about  designing 
development. I have an overall question I want to address about group psychology 
which is a very, very important thing. You can see how this person and the students 
is  often  designed  for  disaster.   But  in  psychotherapy  if  you  have  two  or  three 
facilitators they can check on each other because they are aware of the problem—it’s 
designed in.

Tart:    Psychotherapists have peers and they have ethics committees which spiritual 
teachers don’t.

Blake:   Though you don’t expect the police to police the police.

Tart: It’s an over-generalization when you say it that way.  Some people work in a 
tradition like Buddhism for instance, they have peers.  They have some people they 
regard as more advanced and that they can talk to.  How well they actually use them 
is another question but in principle it’s there. In the fourth way, where’s the peer 
review?  Where’s the club for fourth grade teachers where they all have a beer and 
then say, you know, you treat your students like shit.  Where’s that?

Blake: They are all in separate quarters.  I’ll tell you in terms of my own experience, 
there’s got to be some independent person, a third force if you like, who is able to 
say, uh-uh, or raise a difficult question or even insist on a review assessment.

Tart: It’s a big deal to ask.  I thought about starting a group.  A teacher I was studying  
with encouraged me to start a group but I resisted for a long time but finally I thought, 
well, I am aware of transference problems.  Not only that, this will only be one small 
part of my life and I will have a lot of other parts of my life where I have peers who are 



alert and who will notice if my head gets too swollen.  Otherwise I’m not sure I want to 
take the chance.  The power of being teacher is astronomical.  I’m very happy being 
a teacher on the university level, okay, where the students don’t expect too much of 
me and I’m not responsible for the ultimate well being of their souls, no problem in 
there.

But  in  what  you call  the spiritual  growth group,  the psychological  possibilities  for 
disaster are great, you know that.  Too many teachers don’t know that.  For example, 
I gave a talk a few years ago and my talk was very well received.  In fact, they had 
about  several  thousand  people  in  the  audience  and  they  were  many  bursts  of 
applause during my talk.  And I started getting high and a part of me was thinking, 
god, I’m being profound.  I thought I was intelligent but I must really be very intelligent 
and touching people deeply  and it  took me awhile  afterwards to calm down and 
realize maybe to some degree I  was being manipulated by this.  It  is a technique 
being used to get people caught up in their feelings of cleverness and success and 
so forth and I’m not that profound.  Slow down, sober up here.  It was an emotional 
high.  And this kind of emotional intellectual high can be so seductive.  For instance, I  
think we can both probably think of teachers in fourth way traditions or other traditions 
who in terms of their ideas are absolutely wonderful.  They know everything, they can 
connect everything but if you think about their level of being, it’s not very much.  I  
mean they’re as neurotic as the rest of us when you get away from brilliant answers 
but they get intoxicated by this.  Students can be intoxicating.  Here’s somebody who 
can answer your every question!

Blake:  The ideas show.  Cosmology brought to you.

Tart: This was really brought home to me when I tried to do Aikido.  I got a teacher in 
and started.  Let’s face it, I had a black belt in talking by the time I was 10 years old!  I  
could explain the principles I could point out the relationships between philosophies 
and spiritual traditions and psychological ideas much better than he could. He’d get 
me to explain to the class.  But part of me kept noticing something.  I couldn’t actually 
do anything and he could toss me across the room with his little finger.  And it took a 
long while for me to be reminded that Aikido is a knowledge that’s manifested in your 
body, not in words.  It’s art talking art.  It took me years to learn to not get intoxicated 
by  the  words  that  would  come to  my head and  to  learn  to  be  present  and  pay 
attention in my body to what I was doing and learn that this kind of knowledge. It took 
me years to do that.  But it was an excellent lesson for me that having the right words 
does not necessarily mean you’re understanding at all.

      I know a lot of people who are like I was - in the academic world as well as in the 
spiritual teaching world.  They seem to know everything.  They can’t do a damn thing.

Blake: With all these people with their partialities like you and your Aikido master you 
really need both of you to make the whole and this should be the joy of it.

Tart: Let me flesh out that same example.  For the founder of Aikido, Aikido was part 
of his spiritual path.  It  was a deep and genuine spiritual path.  Now you have a 
second generation of Aikido teachers. Some of them are present and what they’re 
teaching is a spiritual path, a complete spiritual path and yet there are some of them I 
have met who are still at the emotional level of adolescent children.  I feel sorry for 
people who think they are getting a complete spiritual path.  At the training level, it 
can be fantastic.  But if they think they are getting their intellect or their emotional  
brains developed they are making a bad mistake.

: But of course, in a sense we shouldn’t be too hard on this because if you’re stuck in 
an ordinary neurosis, your life doesn’t have any meaning, to some extent to find an 



even incomplete spiritual  path is  misrepresented may be a step forward.   It  may 
create new problems that you have to solve but it may at least let you move.

Blake:     Does this operate as a disturbing force of the system—is it energy, we can 

      make use of?

Tart: If we wait for a perfect spiritual teacher we’ll probably die first.

Well, you know as I’ve gotten older and hopefully wiser—I’m not sure whether I’m 
wiser or just more relaxed —I’ve found that I’m really looking more at the bottom line 
of  various  systems  and  saying,  do  people  who  go  through  them  become  more 
perceptive and more intelligent and more compassionate or do they become caught 
in their belief systems?  If a person actually becomes kinder and wiser, I think it’s a 
great spiritual system.  

     Sometimes I think about this in terms of judging a spiritual system by its graduates. 
When we think of a university on an ordinary level you can say well,  they’ve got 
laboratories  and  libraries  and  marble  buildings  and  all  that  but  where  you  really 
decide what’s a great university is what do the graduates do in life after they get out?

     Well, you know, this is extrapolating from the ordinary but if you apply this to some 
groups and spiritual systems, the first thing you notice you simply don’t have any 
graduates at all.  I’ve begun to regard this as a very suspicious sign.  If all the energy 
is always turned in totally, that’s kind of incestuous you know.

     Do people manifest in the ordinary world as kinder and wiser people as a result or 
not?  If they don’t, I’m suspicious of what goes on.

Blake: Are you meaning to apply some pragmatic measures?

Tart: To some degree.  There may be hidden things to do, marvelous things for the 
world that are not at all manifested.  I can’t t think of making any judgments about 
them.

Blake:   There are many stories about that sort of thing . . .

Tart: They are great stories, inspiring.  The criteria that I apply to myself is now when I 
meet people, do I actually pay more attention to them as to what they are actually 
saying?  Do I at least use a little effort to be helpful at times instead of just tell me 
telling them what’s good for them?  If I  get negative answers I decide I’m getting 
intoxicated by spiritual ideas and just getting a more fashionable neurosis instead of a 
less fashionable one.  That’s not the direction I want to go.  I hope not too many 
people follow that direction.

Blake: What works for me is when some observation has become for me part of life.  But 
maybe I get a real insight into what actually is going on just once or twice a year and 
that’s it.

Tart: It’s funny.  I was talking to my class at the Institute of Transpersonal Psychology 
yesterday. I just completed a quarter which I taught the basic self-observation and my 
final word was that you pay more attention to yourself.  You create an observance - 
however you want to express it - and when you first do this you sometimes have 
marvelous experiences in clarity and presence and so forth and it’s so easy to think 
that feeling a certain way is the point of it.  

     But that’s not the practice.  The practice is trying to be more conscious of your life in 
general and that means it’s going to keep changing all the time and if you’re not alert 
to that, you’ll change the process of self-observation and self-remembering to what 
shall  I  do to make myself  feel  good and that’s not  it.   That’s going for a kind of  
happiness which can easily be psychologically distorted.



     I think it would be wonderful if self-observation always made me feel like wow, I’m 
awake, I’m present, I’m so clear, I know the truth.  Sometimes it makes me realize 
how screwed up I am and that’s the point

Blake: Real observation gives you facts.

Tart: Here again I think there is a good connection with psychotherapy here because 
psychotherapy in a sense has a lot of its roots in science where the goal is truth.  In 
an idealistic sense, forgetting the people, science is about trying to find out more and 
more  of  the  truth  regardless  of  what  you  want  things  to  be,  regardless  of  your 
preferences  and  developing  systematic  ways  of  observing  the  world  and  taking 
account of your biases so you don’t distort.

     The fourth way is compatible with this.  I’m the experiment.  I’m trying to understand 
my manifestations better.  To see what lies behind the manifestations. When I get an 
idea about what lies behind the surface take that as a theory to test.  Science and this 
kind of spirituality go together very nicely although for most people they don’t see it 
this way; but psychotherapy having its roots in a scientific condition does have this 
tendency to say let’s be careful not to get an ideology going here.  Let’s see if we’re 
actually doing something about this.

In  psychotherapy  we  have  a  lot  of  studies  that  have  been  done  to  test  the 
effectiveness of  psychotherapy.   Now if  we jump over  to  the things we’re calling 
spiritual, do you know of any studies that test them?  They have simply said, well 
some people dropped out but they’ve got bad karma or there’s something wrong with 
them.

Blake: Yes, the student always gets blamed for not being worthy and the teacher and 
the system protected in that way. 

Tart: If  you have a system of  psychotherapy and a study shows that  it’s  not  very 
effective, the proper response to that is to look at your system of psychotherapy.  I’ll  
give you another example.  A friend who is such a good meditation teacher has been 
often telling me that if you teach basic meditation to 100 people they all would say oh, 
this is good.  I got something important here.  I want to make this a part of my life.  
You  come  back  a  year  later.   If  5  percent  of  them  are  still  doing  any  regular 
meditation you are doing well.   Now this  is  the experience of  almost  all  western 
meditation teachers.

Blake:  Because of some kind of mismatch between the students and the method?

Tart: Yes.  Now, in the east this has been observed from time immemorial and the 
attitude there is well, the student did not have good enough karma to stick with the 
meditation.  Maybe he’ll come around again in 10 lifetimes down the road.  I can’t 
help being the skeptic here.  If I start a school and 95 percent of my students drop out 
within a year, I’m going to ask about my teaching methods.  What is it that I’m not 
doing to have such an incredibly high drop-out rate?

Blake: But what the hell is the contract going on in a school which teaches meditation? 
The  problem  is  that  no  negotiation  is  going  on  between  the  students  and  the 
authorities in this system about the goals.  This man is sitting here and he is a master  
of meditation, right?  He’s truly a master; he transmits it effectively but…

Tart:    But you couldn’t understand his goals because you’re so unenlightened!

Blake: It could be true.  On the part of the students, maybe the master didn’t understand 
what the students’ goals are and what they are looking for because he can only offer 
what  he can offer.   There’s a need for  some kind of  more conscious agreement 
between the mutual parties involved.  I mean every now and then, once a week, think 



about meditation or what it means because it’s transformed as you go on - you get  
older,  you get  more experiences.   The whole nature of  what  you call  in  practice 
change in capacity to paying attention doesn’t remain the same.  So when people 
come together they may have to work on agreeing what it is all about.

Tart: We can reframe that very nicely.  If you take on a teacher with a capital “T” you 
have high ideals, some of which you’re not probably very clear to yourself.  You have 
hidden psychological agendas which may not be clear to yourself and there’s a lot of 
projection onto the teacher as hopefully he knows what’s really right and what isn’t. 
And that is a very big contract  that allows for all  sorts of  misunderstandings and 
problems.

My friend is interested in reformulating the laws as part of his adaptation of some 
eastern techniques.  An alternative model is to have a personal trainer.  But of course 
if you hire a personal trainer you have a very clear understanding of what you expect 
the trainer to do so just by that kind of reformulation you automatically have a clearer 
understanding of what the relationship is about on both sides. 

I’m going to be very interested to see if he teaches meditation more effectively.  I 
suspect  he’s  already  doing  that.   When  I  look  back  on  my  attempts  to  learn 
meditation over 40 years, I sometimes billed myself as an expert on the problems of 
learning to meditate because I’d been lousy at it and experienced all the problems 
one after another and from one perspective well maybe that’s my karma and I had to 
go through all the mistakes before I was able to learn.  But maybe I just didn’t find a  
teacher who understood how to teach me and when I finally found somebody who 
could tailor it to fit me, I learned a lot faster.

Now again, this is this kind of western psychotherapeutic scientific sort of approach, 
how you tailor things to the individual student.  You said earlier that a spiritual teacher 
comes from a cultural condition and teaches the way he was taught.  And that may 
work very well for certain people but a lot of other people may drop out who could 
have learned valuable things.

Blake: There is something—which is very hard to define – maybe a challenge, I think 
there is something like a challenge in spirituality.  Which is more than life - god or the 
absolute—the soul—but there’s something more than just people living their lives with 
whatever  powers  they  might  learn  and  in  that  mainly  ideological  sense  you  get 
something, occasionally with people it does something for them—it challenges them
—brings them to the transpersonal.  That’s very important because going back to the 
fourth way, there’s an existential…

Tart:    I said I was oversimplifying it.

Blake: All right.  The existential part of it doesn’t make sense unless people have an 
objective task to do together—and this creates its own set of problems but it’s that 
which counterbalances personal  development.   And these seemingly  absurd new 
expectations  and  possibilities  are  put  in  front  of  people  which  they  would  never 
address otherwise.  I’m trying to explore.  There’s something introduced in spiritual 
which wouldn’t be—you wouldn’t expect to find it in the psychotherapeutic. 

Tart: What you’re going to try to put energy to strive into your life is controlled by two 
things.  One is the reality of the way the world is and the other is your beliefs about 
what reality is.  Now in the traditional spiritual model … you tend to be preoccupied 
with your own physical, biological, social needs but in point of fact your real identity is 
included  in  something  much  bigger.   Something  that  extends  beyond  your  skin, 
beyond  your  social  boundaries  and  so  forth.   It’s  transpersonal,  it’s  spiritual, 
something like that and it’s part of a universe that has a purpose.  It’s inherently right. 



That’s sort of the generalized spiritual view and then gives the practical details of 
what’s preventing you from understanding that in your life.

Psychotherapy grows more out of a western scientistic view.  I’m not saying scientific, 
I’m saying scientistic.  What happens when science becomes a dogmatic religion?  It 
says, you ain’t where your student is.  Your mind is nothing but the electric chemical 
activity of your nervous system and that’s all  there is to it.   Every thought,  every 
feeling, every experience - it’s just an objective material fact in a universe that’s just a 
meaningless  collection  of  facts.   Big  bang?   There’s  no  reason  for  it.    It  just 
happened.  Things condensed into molecules and they bump into each other for a 
zillion years, some of them became self replicating and here we are and it doesn’t 
mean anything, it’s just physics.  And when you die, your brain turns into mush and 
your consciousness is all gone.

Now that view, that scientistic view is very powerful in western science.  Most people 
don’t realize just how powerful it is.  But if you really believe that what are you going 
to put your energies into?  I wouldn’t sit around and meditate.  I’d get some drug to 
make me feel good.  If I’m anxious I’d get an antidepressant or something like that. 
I’ll  promote medical  research to  prolong life  and health  and I’d  try  to  get  all  the 
pleasure I can and try not to get punished by society.  If that’s what I truly believe, 
then that’s what I’d try to do.

This is what we are taught in numerous direct and indirect ways is the nature of reality. 
That limitation really controls your energy.  Now a lot of psychotherapy is controlled 
by that.  In a sort of existential way well we’ll make the best of a bad situation.  We’ll 
try to adjust and at least we’ll be happy and take our Prozac and then we die. 

That doesn’t encourage you to invest in spiritual orientation.  From that point of view, 
which is very powerful  and pervasive, the spiritual activities we engage in are an 
illusion because we can’t face reality.  I can’t face the fact that I’m going to die and 
my life doesn’t really mean anything anyway, it’s just all chemistry so I invent a soul 
and a god and a plan and evolution and purpose and all that.  Too bad I’m not tough 
enough to face things.

To me, what’s really important in what is being focused in my career world is to say wait 
a minute, if you genuinely use science as a search for truth—not just fitting in with 
fashion and all sorts of things but really look at the data—human beings do things, 
manifest things which don’t fit this reductionistic point of view. Human beings manifest 
things like telepathic communication.   There’s no reasonable explanation.  Human 
beings occasionally do things like know the future when it’s inherently unpredictable. 
Now wait a minute.  If  a mind in some sense is not all  that tightly localized then 
maybe when somebody has a mystical experience and knows that the universe is 
inherently intelligent, alive and loving, I’m not going to dismiss that as just an illusion. 
Maybe that’s the way it really is.

So this scientific bridging that I’ve done in my research with parapsychology, altered 
states and so on, to me is extremely important providing fuel for the spiritual search. 
For people who have simple faith and it’s not corroded by the scientistic view which 
says it’s all an illusion, more power to them.  I’m even jealous of such people.  But 
most of us in the modern world are exposed to this denial of our spiritual nature by 
scientism

The only way out that I see is to use the best methods of science to show as I’ve just  
talked about that we have excellent scientific evidence to prove there really is a basis, 
a factual basis for a spiritual life and then we have a lot more confidence in getting on 



with the spiritual growth that will make that more than just an idea, more than just a 
goal but something new in our life.

Blake:  You are introducing some interesting kind of criteria here that have to be 

     understood.

Tart: If my mind is not always limited to inside this skull box and yours is not always 
limited to that and someone says we should treat each other well because there’s a 
deep spiritual level at which we are one, I’ve got evidence to show that maybe that’s 
true.  Whereas if all we want is a physical self, the idea that we’re all one doesn’t 
make sense.  I’m locked up in here; you’re locked up in there.

Blake:   How to address this nonlocality of mind in terms of what you might do?

Tart: Suppose your own mind is trying to survive in some sense.  Suppose there is 
some sort of survival of some aspect.  That gives you a very different perspective on 
how you’re going to use your energies than if that’s not possible.

So let’s say I have some bad habit now which gets me into a moderate amount of  
trouble  but  it’s  too  much trouble  doing  psychotherapeutic  work  or  to  work  to  do 
anything about it.  And besides you know, I’m dying in another 20, 30 years, why take 
the trouble.  

Suppose you take the perspective, this bad habit may be with me for another 10,000 
years causing me trouble.  It’s worth the effort to do something about it.  And that way 
a  spiritual  perspective  that  sees meaning and continuity  inspires  you to  work  on 
yourself in a way that’s quite different from the view that this is it and there’s probably 
nothing afterwards.

Blake: I  want  to  get  at  this,  the  arising  and  shaping  of  such  explanations  because 
traditionally we have people looking to the things that which were being offered in the 
marketplace.  In  the past  you had just  a  few experts  on religion or  some kind of 
spiritual explanation. But what is very exciting for me is that now there is so much of 
that around, just like a whole medley or smorgasbord of offerings and the processing 
of all this stuff becomes quite important because maybe people can get clogged or 
blocked or confused but the sheer processing through them of what’s bombarding 
them from different sources is very important.  How is it going to be done because it 
can’t be done just by following spiritual X because it probably doesn’t work.  So I am 
being more and more attracted to this issue of people getting together with without 
authority or hierarchy and experiencing the processing of their beliefs in that moment. 

Now this is I think the most exciting thing in group psychology.  That people can be 
facilitated to do this with a very minimum of structure and begin to learn on the job.  
What usually was done by those people who then became the experts.

Tart: When  I  teach  my  mind  transference  class  in  the  Institute  of  Transference 
Psychology I have students for a single quarter.  Okay.  They know they’re learning 
something from me in the academic setting, even though it’s much more experiential 
than what they usually do.

They don’t look upon me as a spiritual teacher.  They look upon me as somebody 
who knows something useful and undoubtedly has some limitations as they will find 
out that.  I introduce them to basic self observations and then largely what the class is 
about is people coming together and being able to say that while trying to be more 
present and mindful than usual, I observed such and such in myself and sharing that.

And someone else trying to listen to that in a more mindful present kind of place, 
being able to say, oh, yeah, this happens to me too in this kind of way and so forth 
and it’s very much like the sort of thing you just proposed in a sense that people had 



a  tool  for  being  more  present  and  clear  about  their  own  on-going  psychological 
processes and share it  with  each other  to  learn from each other  rather  than my 
saying, I’m an authority.  Here’s the way things are.

I constantly keep coming back.  You’ve got a tool to finding things out.  Not that you 
have instant access to THE truth or something like that.  But you have a way of 
focusing the bridge or more into the present and let you see some things more clearly 
and by sharing that with open-minded, honest fashion with each other you’re helping 
each other.  The teaching function is spread out.  It’s not just a teacher passing on 
wisdom.

Blake: And even yet more in terms of the shaping of belief because in a way belief is 
anticipatory of experience.  It can be a very intentional projection in to the world, into 
reality itself…

Tart:    Which then distorts your perception to give you a pseudo-validation of your belief.

Blake: It can do.  But you know, you’re doing it all the time in some way or another.  But 
I think it does go beyond in a sense, we don’t have the language for it.  It may go 
slightly beyond the experiential because it’s cognitive, it’s projective in the way I’ve 
just tried to describe and so the shaping is something which people I feel now are just 
beginning to address.  Even if you took a practice like self observation the way it 
would be expressed and the context,  the language it  would, you would use for it  
would tend to be fall into a certain range or pattern or reference. 

But in its turn the whole pattern would be questioned.  We’re speaking about how 
experience can all  be  questioned and there’s  a  chance for  people  to  do it.   It’s 
amazingly exciting because look at us now in the 20th century.  It’s a chaotic age, it’s 
almost like a great bean bag.  All this stuff from all the ages thrown into it—all kinds of 
things—I see the future thrown into it.

Tart: We obviously see it as a great opportunity and some people see it as a horror 
because it distracts people from the true tradition.  And both of us are right.

Blake: That’s another part of it, you see.  It’s when you begin to question the higher 
being person, the person you choose and all this kind of thing, then you eventually 
have to take in a kind of reality in which different people involved in practically the 
same thing are seeing it quite differently.  Not because any of them is mistaken but 
because they are people.

Tart: Yes,  group  psychotherapy  can’t  process  this  projectory.   When  they  work 
properly  you  get  a  greater  spaciousness  from  having  several  minds  working  at 
different aspects of your experience than sharing with only one person.

Blake: And you only find out about this kind of thing by doing it.  And it’s so empirical  
and it’s so on the job and nobody’s an expert in it because next day they’ve got to do 
it and then you start all over again.

Tart: My experience is taking part in these processes is usually very different from the 
expectations.  I have my biases ahead of time.

Blake: I have one final topic.  Part of the reason of our getting together was our interest 
in  this  book  by  John Bennett  A  Spiritual  Psychology which  in  itself  raises  these 
questions  and  probes  into  them.  He  included  of  course  in  his  writing  a  third 
component—there’s  material,  there’s  spiritual  and  he  added  a  third—the 
supernatural.  Now this is something you don’t get spoken of these days very often 
because in our culture of course, Christianity would have been the depository for that 
but  even  the  Church  was  ashamed of  the  supernatural  and  didn’t  want  to  have 
anything to do with it.  For Bennett the central mystery was the will or active role. 



What can we do and why—and the next moment can do something more than I could 
a moment before.  And some person would call this grace and start speaking about 
these mysterious things and so on.

In other words it’s just to say that maybe rather like you get in Hinduism where you 
had three states of consciousness and somebody says oh yes, and there is a fourth 
state beyond – turiya -  no, there’s a fifth state which is beyond all this: whatever the 
system, it may be western or Indo European, whatever the system you have to break 
its  rules,  go  beyond  it.   This  is  something  to  do  with  the  relation  between 
psychotherapy and spirituality because spiritualists go beyond psychology, beyond 
the psyche.

Tart: I’m glad you raised this because I think it brings us around to put a nice end to 
this.  My bias is to think I’m an intelligent person, as practical and competent and am 
progressing  in  my  life  because  of  my  insights  and  will  and  attention  and 
accomplishments and so forth.  And partly that’s true which gives excellent basis for 
working it up into a very large delusion.  It’s only partly true.  It’s true for all of us.  It’s  
very sensible.  You make the effort.  You do what you can.

But  I  have  to  recognize  there  is  another  level  of  reality.   Call  it  spiritualist, 
supernatural, call it whatever, where sometimes the universe—call it whatever you 
want  to  call  it—does intervene and change my direction and sometimes with  my 
kicking and screaming.  Sometimes recognizing thank god for the input.  So Gurdjieff 
said work as if everything depends on work and pray as if everything depends on 
prayer.  It makes sense to me.

When I go in to teach a group or something like that, I’m going to use all my talents 
and  as  best  as  I  can  figure  out  the  situation  and  do  what  I  think  is  best  but 
beforehand I’m going to say a little prayer in order of please God, don’t let me screw 
up and hurt anybody and even mention the right direction if that will help because I do 
what I think is best to please. It sounds sort of non-sectarian and lawyerly when I put 
it that way . . .

Blake: I’m glad you introduced the notion of prayer because I think it’s a definite act. 
One can ask and one can pray and this is an act you make.   No matter how symbolic 
you make it you can say you’re praying for somebody you know not who, you know 
not how or anything about that but still because you make that act it matters.

Tart: And it would be nice if you know your prayers are heard.  At times I find myself 
very envious of people who think that God answers their prayers in very clear fashion. 
I don’t know what happens 99.9 percent of the time.   I have a faith in something 
bigger and I ask for guidance and then I do the best I can given what I understand 
because what else can I do.  What else can I do?

Blake:    The other thing you do a bit of checking with other people.

Tart: Now I would like to end our session with a kind of prayer by giving a dedication 
from the Tibetan traditions.  That is what I use in my own practices and that is that by  
virtue of our aspirations and efforts to understand each other and come up with ideas 
or concepts that could be useful to people besides ourselves, that I would pray that 
all beings would find happiness and causes happiness, that they would be free from 
sorrow and the causes of sorrow.  That they would never be separated from the 
sacred happiness, the source of whatever divine reality is to keep that connection 
and in a practical  Buddhist  sense that  they would learn to live without  too much 
attachment and too much aggression.  

TIM NEVILL ON ERNEST BECKER



Tim Nevill is a translator and friend who lives with his wife Ilana 
in France and is currently editing my book on Higher Intelligence. 
During  an  email  to  him  in  March  I  happened  to  remark: 
Sometimes I tell myself that systematic study is just not feasible 
and I should forget it all and expect relevant stuff to just turn up: 
law  of  attraction  of  relevancy.  Which  led  to  an  interesting 
response  from  which  Tim  has  allowed  me  to  quote  in  this 
newsletter.

“The  law  of  attraction  to  relevancy”  is  a  brilliant  and  much-
needed concept  which opens the way towards more liberated 
understanding.  For instance, I rarely know in advance what book 
I’m going to read next, or what music will attract my attention, but 
that  becomes  quite  clear  when  the  moment  comes  and 

retrospectively the pattern of seeking into which this fits is almost always apparent.

The  RASA  association  we  set  up  here  in  the  Valley  sometimes  has  discussion 
evenings and recently I had the idea that we could talk about “Why bother to get up in 
the morning?  Or what makes life worth living?”  That led me to glance at a book by an 
anthropologist who compares American and Japanese ideas about happiness.  In trying 
to find a theoretical underpinning for his presentation the author 
mentions  that  2  works  were  crucial  for  him:  Martin  Buber’s 
“Between Man and Man” (which Ilana immediately seized on) 
and Ernest Becker’s “The Birth and Death of Meaning” (the 2nd 

extensively  revised  edition  of  1971)  which  I’ve  just  finished 
reading – no, rushing through; it turned out to be one of those 
precious books that clarifies a way of seeing the world for which 
I’ve long been seeking compelling words. I’d read it  30 or so 
years ago – together with Becker’s “The Denial of Death” and 
“Escape from Evil”  (both  published after  his  early  death  from 
cancer) - but had no memory of them.  Just in case you’re in the 
same situation, I’ll try to briefly summarize the main thrust of his 
psycho-anthropology of the human situation. 

Humans are limited creatures with a sensory apparatus that 
evolved on a small planet in an awesome cosmos, so how can such a being grasp what 
it is itself immersed in? It cannot meaningfully ask “What is Real?” – but it can, at least  
potentially, know what is false: what blocks the way towards leading a more fulfilling 
existence.

Humanization  involved  exchanging  an  animal’s  physical  sense  of  appropriate 
behaviour for a life founded on socially agreed symbols of achievement.  But problems 
arise out of the way we are conditioned - during a prolonged period of physical growth 
and  dependence  on  powerful  others  -  to  see  the  world  and  seek  approval  and 
gratification.  We stumble into a way of life for which society (with its fictions of value and 
significance) rewards us. Whatever is not tailored to “success” in a rational, technical 
world is considered unacceptable performance. The more anxious and insecure we are, 
the  more  we  invest  in  mutually  sustaining  fictions  of  “importance”  and  “goodness” 
sustained by external “authorities”. We never quite understand what we really want.  Our 
view of ourselves is considerably dependent on the way we are seen by others, and 
non-acknowledgement  undermines  our  fragile  sense  of  self-worth.   So  our  primary 
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concern becomes avoidance of anxiety in a complex and threatening environment. The 
way we live is basically a rationalization of our failure to find out who we authentically 
are, what our basic strengths and talents are.  But comforting illusions, adhered to in the 
hope of acceptance by others, constitute an ever-greater threat to human survival.  The 
forces of nature have no respect for even unanimous misperception of reality. 

The only way of  escape from this self-destructive existence is  liberation from the 
narrowness of perception that prevents us from experiencing expanding horizons in a 
miraculous, evolving cosmos. We can only transcend our conditioned selves by facing 
up to the reality of our present situation, to the fundamental self-deception at the heart of 
much human striving. The future lies in open-ended dialogue between people gradually 
awakening to “what is” and attunement to indications of “meaningfulness” on a higher 
level. 

Of course that gives only a very crude idea of Becker’s main preoccupations and the 
richness of what he has to say, but maybe enough to give you a feel for whether you 
want to investigate any further.  I’m awaiting 2 CDs of Becker’s final testament, a day-
long interview he gave in hospital a couple of weeks before his death [to Sam Keen who 
can be seen talking about this interview at http://revver.com/video/78372/sam-keen-on-
ernest-becker/]. 

STEVE MITCHELL ON THE MIRACLE OF WRITING 
Steve is an author passionately interested in the nature of 
writing.  I  happened to  post  an  article  by  Sandy  Shaw on 
‘Machine  Mapping  of 
Miracles’  (http://www.maui.net/~shaw/celes/dcmind.html). 
First,  two  quotes  from  Shaw’s  paper.  The  first  is  on  the 
meaning of ‘miracle’. 
. . .the question became, "is it possible to map MIRACLES into the 
machine?". Let me explain what I mean by this question. The fact is 
that as I type this document the things that I am thinking at this time 
at this place are affected by things in the room, by my past and 
present(and future?), by things outside the room, etc. In this way 
this  document  is  connected  to  everything  in  the  universe  in  its 
creation and existence. In its own way, this document, or any form 
of  data  for  that  matter,  provides  a  glimpse  into  the  underlying 
pattern that created it. In its own way this document is a "miracle" 
because if one figures out the probability of my creating this exact 
document at this time in this place the probability is almost zero, yet 

I AM CREATING IT. It is not like creating objects out of thin air or moving objects with your mind,  
or raising the dead, but just as miraculous in its own way. This document is miraculous in its 
uniqueness, which is connected to everything involved in its creation.

The second is on the ‘essence’ from which a piece of writing flows, and which Steve 
comments on below. 
So how does the miracle of creating this document come about? If I examine my feeling about the 
creation of this document it  is as though there is an "essence" in my mind out of which this 
document flows. It is almost as if this essence is the unique "seed" that spawns this document.

Steve’s musings follow here (with permission). 

http://www.maui.net/~shaw/celes/dcmind.html


Writing is not primarily a sensual medium or art form.  Music, for instance, strikes the ear 
first and is only later 'translated' from its sensual first impressions into something else. 
Painting or sculpture introduce themselves first as material objects which can be touched 
and studied, in which color, shape, size, form a sensual impression. 

Writing is something else altogether; something big and miraculous happens before 
one can gain  a  sensual  impression from writing.   I'm reminded of  film director  Luis 
Bunuel's observation that, in watching a film in the theatre, the audience spends half of 
its time in the dark (that is, in the flicker between the frames as they pass through the 
projector.  Mostly, we watch films differently these days.).  This, 'spending half our time 
in the dark', is not a romantic notion but a physical fact, and for me is analogous to what 
happens in the moment of reading.

In reading the reader MUST supply at least a part of the experience.  No matter how 
well a situation or a character, or a concept, is described, the reader must build this 
picture in his own mind in a completely different way than if he were watching a film of 
the same material or listening to a lecture.  The act of reading is active and immersive in 
a completely different way than most other arts.

Compression is an absolute tenet of writing and has been since before the arising of  
the term.  Compression in writing attempts to reduce experience to patterns which are 
incomplete enough to allow the reader personal access to them, not as concepts but as 
experience.  In writing, one is always trying to find the circumstance or the character or 
situation which can hold as much information as possible, of itself, so that one can then 
strip away all else.  So that a text becomes as much about what has been left out, or 
abandoned, as the remaining elements.  

For some writers, this practice still contains the holographic sense mentioned in the 
article below; in the belief  that  a well-developed scene or character or moment in a 
piece, even when removed from the work in the editing process, retains a resonance 
with  the  final  work,  that  is,  its  shadow still  lies  over  the  pages  even though it  has 
disappeared.

In writing fiction, it is sometimes necessary to write long sections or chapters of a 
character's experience, which you know will never be used in the final work, simply in 
order to make it real; to create it as an invisible adjunct to the finished piece.  Strangely, 
it is sometimes not enough to simply 'think through' this event in a character's life, it must 
be written in order to somehow become a part of the completed work.

Primary decisions concerning a piece play hugely important roles because they are a 
way of making decisions about how to compress information.  

What is the time frame of the story? How many characters are important?  What is 
the  structure  of  the  piece?   These  decisions  allow  the  writer  to  build  in  hidden 
information which often only becomes apparent by the absence of other information, that 
is, why do I learn so much about this character, but another character has only a single 
sentence devoted to them?  Compression also plays a part in the juxtaposition of scenes 
and the manner in which one scene follows another or, doesn't follow another, being 
broken up and interspersed with other events.

One understands, in writing, in reading, that words are not a solely linear process one 
following the other like a mathematical equation which produces a result.  Words are 
personally associative, culturally associative, and they are associative within the work 
itself, so that one might learn, in the course of a novel, that a certain shade of blue has a 
particular  meaning  for  the  protagonist,  and  every  reference  to  the  color  sparks  an 
association within the reading of the work itself.  



Writing creates gaps, and the best writers create the best gaps, by presenting us, as 
readers, with a framework which we must make whole.

Writers have the need to reduce and reduce and reduce, to pare the story or the 
novel  down  to  its  necessaries,  to  compress  experience  into  single  words,  phrases, 
sentences.  Writers know the pain of the single wrong word in the sentence, the single 
word which prevents the sentence from unfolding or, the single word, which when found, 
allows the sentence to become larger than itself, to unpack into a thought or an image or 
a feeling which, by all rights, it should be impossible to encode within a sentence.  There 
is  the  dream of  the  homeopathic  novel,  so  small  so  slight,  yet  which  contains  the 
explosive essence.

This essence, that which the author talks about . . ., finds its best expression for me, 
as a unique act of observation. The 'essence in my mind out of which this document 
flows' is, for me, the act of seeing a something, an expression, a pattern, a moment of 
beauty, which is personal and yet not personal, subjective yet not subjective; perhaps, I 
think as I write this, it is a 'seeing' from a place in which minds might meet.  My job as a 
writer is to be as committed to that perception and its act of seeing as I can possibly be, 
to encode as much of that experience into a single sentence as I can manage.  My job 
as a reader is, not only to decode the author's act of seeing from the text before me, but 
to meet it halfway.  Not to settle for a simple description of the moment or process, but to 
allow myself to be drawn in by it, changed by it.

The miracle of writing, as 
such,  is  that  this  'seed'  or 
'essence'  does  manage  to 
make  its  way  across  the 
paper and the words and all 
spaces between to take up 
root  in  another  human 
being.   And,  in  the  best 
circumstances,  it  has 
already  been  modified  by 
the time it takes root in the 
reader,  by  the  act  of 
reading,  by  the  unique 
interaction of the reader with 
the text.  So that, in the best 
of circumstances, the author 
does  not  simply  move  or 
replicate  that  essence,  AS 
AN  OBJECT  (here  a 
secondary  question  about 
whether  an  essence  can 
even be an object), from one 
mind to the next, but initiates 

a process which allows the nurturing of an essence with the reader.  And when you think 
about it, that's a fucking miracle.



THE DISCOVERY OF NOW 
Extracted from Higher Intelligence – A Gymnasium of Belief 
Anthony Blake

It  was  Rene  Descartes  who  first  clearly  established  this  discipline.  Though  he  has 
become a scapegoat figure for the sins of dualism and separation of mind and body, his 
greatest genius was in opening up the linked themes of ‘I’, time and God. His well known 
‘cogito ergo sum’ – I think, therefore I am – refers not just to some idealistic identification 
with mental activity but to the present moment. He was one of the first and greatest to 
discover ‘now’.  But he went further.  His observations revealed to him that a present 
moment had no power to give rise to another moment. He came near to seeing that  
there were only moments. He did see that there was nothing in the content of these 
moments that could explain how they came to arise; and he proposed that what linked 
and enabled these moments was the Will of God.  This was, in fact, his attempt to prove 
the Will of God. His influence went very deep because he had created a new method of 
enquiry. In later times, it became possible to reduce the phrase ‘Will of God’ simply to 
will.  The  word  will  can  then  be  used  as  a  term  for  what  is  between  moments  of 
consciousness. 

The feeling of now is inextricably the feeling of awareness. We are not aware of time 
so much as our awareness is our experience of time. We use the term ‘awareness’ 
slipping around words and concepts, to encompass the range of energy between and 
including sensitivity and consciousness as defined by Bennett. Through the sensitivity, 
we are stimulated or bored, active or inert, alternating between inside and outside while 
consciousness  gives  us  the  power  to  suspend  and  sustain,  to  focus  and  embrace. 
Intentional mind is where we have some degree of freedom of attention and something 
to give attention to. It is usually the case that we have no awareness of the boundaries 
or limits of this mind, though we know that there are such limits. 

Intelligence is a different kind of time. It is beyond the ebb and flow of our intention, or 
its on and off states. We can take it as a ‘smaller’ time-quantum than that of the present  
moment  of  our  conscious minds and picture it  both as ‘within’  the standard present 
moment and ‘between’ them. This picture is only that – a picture and not the reality. It is  
next to impossible to picture the reality mainly because we have to suppose that the 
‘sizes’ of intelligent and mental moments can be measured in the same units. We also 
have the paradox that ‘many’ moments of intelligence are within a moment of mind but 
also that ‘one’ moment of intelligence can embrace many moments of mind. 

  The musical analogy we used earlier can be extended. Consider the experience of 
listening to a piece of music. The ordinary way of hearing the music is as a sequence of 
melodies,  rhythms and phrases.  These are  the  basic  meaningful  wholes,  somewhat 
similar to sentences in verbal languages (though there are important variants between 
the different language groups). To hear each note is more unusual and requires trained 
effort.  This  is  something  that  we  expect  musicians  to  be  able  to  do.  The  intricate 
structure within single notes is largely unconscious for us. This structure implies deeper 
still levels such as the dynamical shape of the duration of the note, or the overtones 
which give it its colour. Beneath this lie ever more subtle elements of structure, which far 
exceed the capacities of the average listener to either notice or describe. In large, these 
deeper levels correspond to the meaning of ‘undertones’. 

In parallel, there are the equivalent ‘overtones’. Above the obvious level of melodies 
and phrases is the realm of the architecture of the piece. Intelligent listening includes the 
perception  of  how this  theme playing  now relates  to  an  earlier  and  later  one.  It  is 
perfectly valid to speak of this as a mode of ‘hearing’ such that it is possible to say that 



we can ‘hear’ the whole piece. It is interesting that musicologists can now render a whole 
composition into a unit structure of a few notes: to recognize this simple form as the 
signature of the whole piece requires the deeper kind of hearing we have referred to. 
Beyond that, there is the music as an integral part of the whole oeuvre of the composer 
and  also  as  exemplificatory  of  a  genre  of  music  within  a  tradition  or  school  of 
composition. These higher levels blend into the hearing of a whole history and culture. In 
this sense, hearing just one phrase of music in a symphony can open to hearing the 
whole  of  western  music.  And  this  music  can  be  ‘heard’  arising  out  of  a  primordial 
perception of sound.

Hence,  the  penetration  into  ‘smaller’  time  intervals  is  in  correspondence  with 
enlarging awareness of ‘larger’ time intervals. It is this dual action that ensures that what 
is  perceived  has  substance  and  is  not,  for  example,  purely  a  matter  of  degrees  of 
abstraction  or  analysis.  The  duality  plays  an  important  part  in  developing  any 
methodology.  As  the  saying  goes,  ‘God  is  in  the  details’  and  if  any  process  is 
investigated it is always important to take the structure one has for it, which will be as 
some series of steps, and investigate what happens within each step or between the 
steps. In Gurdjieff’s teaching of structure of process, he usually speaks in terms of the 
musical octave of seven steps, but also says that between each ‘note’ of an octave there 
is an ‘inner octave’. What is not obvious is that going into the detail has to be balanced 
by going into the superstructure. Gurdjieff himself was clear on this, when he said that 
we understand a given whole or  cosmos in  three ways – in  relation to the cosmos 
‘above’ it, in relation to itself and in relation to the cosmos ‘below’ it. This may be what is 
meant by the oft-quoted hermetic dictum, ‘As Above, so Below’. Something of a similar 
nature is suggested in complexity studies of emergent self-organization, when conditions 
obtain such that structures at a micro-level become expressed at a macro-level. It  is 
even  reflected  in  materials  technology  where  we  obviously  play  the  role  of  higher 
intelligence to the materials: to arrive at materials with strikingly new properties on the 
macro-scale of our usage as in building things we have to operate on the micro-scale of 
molecular order.  In physical cosmology, the micro-level of the quantum is linked to the 
macro-level of the whole universe. 

In the Patanjali Yoga Sutras some of the ‘powers’ or  siddis said to develop through 
yoga are the perception of the very small and the very distant.

In practical attempts to change the nature of our thinking we can equally well increase 
our speed as well as decreasing it: going faster or going slower are of similar nature. 
Breaking up standard thoughts into smaller bits is resonant with sustaining a thought for 
long  periods.  There  is  now  some  literature  on  what  Ouspensky  once  called  ‘long 
thoughts’ and we can contemplate the possibility that we have thoughts that take our 
whole  lives  to  complete,  which  was  fictionalized  in  the  Borges  story  of  the  man 
committed to finishing his poem who faces a firing squad too find that time stops until he 
has done so. The faster, smaller thoughts are difficult to capture and record, but we face 
similar problems in trying to capture dreams.  

Speaking now of an ‘instant’: it is not as a tiny slice of time but as an undivided whole, 
a quantum. There is the prospect that as we go towards the infinitesimal we discover 
more structure not less. This may  turn out similar to the way in which our search for a 
few underlying  particles  from which  all  material  is  made turns  out  to  lead into  new 
multiplicities, which in its turn inspires a search for deeper simplicities that probably then 
produces a new range of structures. It is also striking that uncovering or bringing into 
manifestation the ‘very small’ requires vast amounts of energy: the tiniest particles are 
bound to each other by the strongest of forces, as quarks are bound together inside a 



proton, and to separate them out requires the work of vast machines that are kilometres 
in size and consume enough energy to fuel whole towns.

INSTANT SINGULARITY

TIPPING POINT ANNIHILATION 

In metaphor, the present moment has a structure similar to DNA. That is to say, there 
is  evident  information  in  a  very  small  part  of  it  and  the  rest  looks  meaningless  or 
accidental, serving no apparent purpose.  The small part we can comprehend is a bare 
abstraction. When we use terms such as ‘self’  or ‘consciousness’, it  appears we are 
talking about something really there but they hardly begin to address what is involved. In 
studies of  visual  perception,  there are currently  some fourteen or  so distinguishable 
functions  that  combine  to  make  us  see  objects,  colours,  motions,  etc.  In  terms  of 
perception as such there are that number or more ‘senses’ and the number is increasing. 
These examples barely indicate how complex, subtle and unexpected the uncovering of 
‘more elementary’ components is. Our ideas of ‘more simple’ are prejudiced.

The ‘instant’ is a subtle component of our present moment and the model supports us 
in our enquiry into this moment or kind of mind as composed of quanta of intelligence. 
The composite or assembled kind of moment is less intelligent than its elements, just as 
a group can act less intelligently than any of its members. A set of intelligent members 
need not be intelligent. The experience of dealing with this is as pausing or suspending 
the ‘flow of time’ of the mental moment and attending to detail in it; to reverse the flow of  
automatic forces. The possible point of freedom to change the nature of the experience 
is in the detail that will tend to be ignored in the given whole experience. The main thing 
that  sustains  this  writing  is  noticing  something  in  a  phrase  or  word  that  throws  up 
questions, reveals assumptions, suggests new analogies and so on. How it does this is 
hard to specify because it is creative. 

There is thus an intentional practice that can open up creative instants.  But all that 
intention can do is to give this a chance. Trying to do this may be seen by other people 
as spending time uselessly in chewing over the meaning of connections that are obvious 
and self-evident. But, of course, it can happen as it seems of itself. It is well known that 
‘the insight’ happens in a flash, discontinuously, all at once. It does not appear to come 
from anywhere and it often seems that it was always there, ‘staring one in the face’ as it 
were. Once it has come into mind it is obvious. Thus, the distinct appearance of this 
instant  is  a  singularity  in  the  meaning  that  time  before  and  time  after  are  sharply 
distinguished. 

In historical terms, we have mentioned the speculation of a coming singularity in 2012 
which has been given a technological interpretation as reaching a point of ‘infinite rate of 
innovation’, but has resonances with the eschatology of the church, when ‘time shall be 
no  more’,  and  Tipler’s  view  of  the  end  of  the  universe  in  an  infinitely  intelligent 
culmination surpassing all time and space. There is also the visionary conception of the 
incarnation of Christ as ‘creating’ both time past and time future. The historical and large 
scale concepts parallel the essential features of a personal experience. 

The sense of the critical significance of the ‘tiny’ has been addressed in concepts 
such as the ‘tipping point’  and its scientific antecedents in ubiquity. The point is that 
some very small event triggers a large change in structure. The typical image given is of 
a heap of sand made by a trickle of particles falling on a place. Up to a certain point, the  



heap will continue to grow and look much the same; but there comes a point when the 
next few grains – rather like the straw that breaks the camel’s back – result in a collapse, 
when  whole  chunks  of  the  heap  suddenly  slide  down.  The  sudden  change  of  the 
relatively large through the action of the relatively very small is an important feature of 
intelligence. 

It is an area of extraordinary metaphorical richness. It is well know how important the 
‘doping’  of  materials  is  to  radically  change their  properties  by the addition of  a  tiny 
amount of other elements. This reaches an extreme – and one rejected as illusory by 
mainstream medicine – in homeopathy (treating illness through the same as the illness) 
when we can have a substance made supremely potent by diluting it  to the point of 
effective non-existence. This has powerful psychological meaning in that it is by bringing 
out the essence of some block or lack of effective intelligence that we can be ‘cured’.  
The essence is to look more deeply into the fine structure of what first appears to be 
stupid or dysfunctional. 

These  are  all  just  metaphors  until  they  are  realized.  There  is  always  the  same 
problem,  which  is  that  any  transition  between  what  we  call  (intentional)  mind  and 
intelligence entails a reversal of meaning, sometimes even described also as turning 
upside down and inside out. These three directions of reversal are profound. Reversal 
associates to the reversal of time itself to allow for future-acting-on-past. Upside down 
means that what was taken as higher is now seen as lower and vice versa. And inside-
out is to be felt literally as seeing the outside as really what is within and what is within 
as really outside. ‘Making’ these kinds of reversal may be seen as the goal of certain 
kinds of meditation and is certainly arguable for Ch’an Buddhism or Zen. They are the 
background  for  Sufi  teaching  stories  and  many  other  traditional  evocations.  Rudolf 
Steiner taught exercises in which the self-evident truths of our ordinary world – such ‘a 
straight line is the shortest distance between two points’ - are reversed, a practice that 
he embodied in projective geometry. Such practices prepare the mind but cannot enable 
the crucial component of the turning around of consciousness into the opposite of itself 
to realize that it does not even exist, which requires annihilation. 

In Sufism, annihilation is known as fana. It means more than falling into a swoon or 
unconsciousness. It  is to see that what 
was taken as real before is no longer so. 
Of course, the ‘self’ corresponding to the 
previous set of mind also disappears. It 
is  an extraordinary thing – naturally  so 
because it is outside what has been the 
ordinary  altogether  and  also  because 
what changes is to see what was reality 
as a mere belief and, more, as mistaken. 

This  suggests  in  our  wandering 
through  metaphors  that  there  are 
‘annihilation-instants’  or  time  particles 
that  have  the  character  of  destroying 
illusion.  The  one  thing  that  blocks 
intelligence  in  every  respect  is 
assumption  or  belief.  Intelligence 
operates when all there is, is what is the 

case, and nothing is added. In a sense it is possible to feel, intelligence does not require 
a mind or self as we are used to assuming we have or ‘are’.  Our self can be understood  
as an artificial construct of intelligence. The sense or ‘impact’ of annihilation creates a 
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kind of identity that is not of the same nature as the self we believe in. Gurdjieff called 
this identity ‘true I’. It is important to see this identity as that which survives the actions of 
annihilation in contrast with our sense of self which is built up by confirmations (through 
memory and connections with others). 

The evident example of annihilation is death. Our lives then can be seen as moments 
linked by supramental acts, which is the proposition of re-incarnation. A sting in the tail of 
this speculation is that we can believe we have past and future lives without any way of 
knowing this and we might even have a future life that is actually determined by our 
belief. What we do know is that there is some act of surrender we have to make that 
makes all the difference. This is not only true of the moment of death but also of the 
moment of falling asleep at night. The moments of passing in and out of what we feel as 
and call consciousness are very special.

The summary character of intelligence as ‘the instant’  is transition. These are the 
moments ‘in and out of time, a distraction fit’ as T. S. Eliot says. 

The postulate of intelligence as quantized time relates to speculations of the physicist 
Wolfgang Pauli and the Jungian Louise von Franz on the interventions of meaning into 
physical process. Pauli spoke of what he called ‘sigma’ events which were not part of the 
general process but unique moments that enable evolution to happen. This concept is 
partly recognized by the theory of ‘random genetic mutations’ but this obviously rejects 
any implication of intelligence by the use of the ‘random’ adjective. Allowing the thought 
of  special  unique events is  not  within the provenance of  standard science,  which is 
designed to explain things in terms of universal laws and statistics. We cannot claim to 
prove it either way, but can only express our eleventh hypothesis in a form that suggests 
a meaningful  fertilization of meaning and evolution from intelligence: it  might be that 
creative moments fall  onto the ‘earth’  (inertial  mind) just  as seeds might  fall  in  their 
season in great numbers, only a few of which will ever germinate. The moments may 
come in  myriads  but  only  a  few  will  be  taken  up  by  intentional  mind  and  become 
established in structures we can remember and make use of. 

The  image  of  moments  falling  onto  the  earth  is  adapted  from  Shakespeare’s 
Merchant of Venice, when Antonio says: “The quality of mercy is not strained; it droppeth 
like the gentle rain of heaven upon the earth beneath.” Intelligence like mercy is freely 
given and that is why it can seem gratuitous. People puzzle why there is so little effective 
intelligence amongst us but this is because we do not want what is bountifully provided; 
we  have  not  learned  how  to  be  grateful  for  what  is  offered  to  us.  There  is  a 
psychologically perspective in which we can say that we are too proud to be intelligent. 

The  theme  of  bountifulness  relates  to  the  idea  that  higher  intelligence  wants  to 
communicate with us, an idea which we have many times implied but never spelled out 
in its stark terms: that we barely know of higher intelligence not because it is hiding from 
us but because we do not want it. In another form this says that we do not want our own 
intelligence because it  seems to threaten our own sense of existence, let  alone any 
other form of intelligence. This is made very clear in the Amerindian tradition represented 
by Joseph Rael. He is required to point out that in the teaching of the elders ‘we do not  
exist’ and that it is in realizing and accepting this that we can receive inspiration and in  
that moment come to be.

It is in some ways a sorry thing when creativity comes to us just as ideas, because it  
is the magic of magics. As arising in the instant it is owned by no one and has no place 
in any hierarchy. It  is imagined in terms of sparkling points of light that sink into the 
darkness  of  our  minds  obscurely  or  flash  across  as  shooting  stars.  It  is  atomic 
intelligence,  particles  of  all-knowing  energy,  fracture  lines  of  meaning,  openings  in 



matter.  When this magic enters us something is made. For the most part,  it  passes 
through into the void, rather as neutrinos pass through the body of the earth as if it was 
not there. 

Bennett  used  to  remark  that,  “We  must  make  ourselves  interesting  to  higher 
intelligence” or it will ignore us. This is another metaphor. What can make us interesting? 
In the writing of Rumi, it is called ‘necessity’, a theme also to be found in the work of  
Edward Matchett. Matchett tried to express the action of intelligence in his ‘formula’ of 
making media plus matter meaningful in time delta-t. Media comes as intelligence, while 
matter is inertial, and meaning is what moves in intentional mind. ‘Delta-t’ is a symbol for 
our notion of the instant of intelligence.

  The following extract is from Yeats’ ‘The Symbolism of Poetry’ (1900) in  Ideas of 
Good and Evil. I found it in a collection called Symbolism: an anthology edited by T. G. 
West, a book I had owned for several years but never read until, the covers opened, the 
pages were illuminations. I find that when I am ‘in tune’ so to say then what I can read is 
precise;  so  this,  which  has  intricate  structure  of  meaning.  One  has  to  ‘have’  the 
experience but also ‘know’ it, and then even ‘say’ it. Such is poetry; not at all a matter of  
sentiment. 

The purpose of rhythm, it has always seemed to me, is to prolong the moment of 
contemplation, the moment when we are both asleep and awake, which is the one 
moment of creation, by hushing us with an alluring monotony, while it holds us 
waking by variety, to keep us in that state of perhaps real trance, in which the mind 
liberated from the pressure of the will is unfolded in symbols. If certain sensitive 
persons listen persistently to the ticking of a watch, or gaze persistently on the 
monotonous flashing of a light, they fall into the hypnotic trance; and the rhythm is 
but the ticking of a watch made softer, that one must needs listen, and various, 
that one may not be swept beyond memory or grow weary of listening; while the 
patterns of the artist are but the monotonous flash woven to take the eyes in a 
subtler enchantment.  I  have heard in meditation voices that were forgotten the 
moment  they  had  spoken;  and  I  have  been  swept,  when  in  more  profound 
meditation,  beyond all  memory but of  those things that  come from beyond the 
threshold of waking life. I was writing once at a very symbolical and abstract poem, 
when my pen fell on the ground; and as I stooped to pick it up, I remembered 
some fantastic adventure that yet did not seem fantastic, and then another like 
adventure, and when I asked myself when these things had happened, I found that 
I was remembering my dreams for many nights. I tried to remember what I had 
done the day before, and then what I had done that morning; but all my waking life 
had perished from me, and it was only after a struggle that I came to remember it  
again, and as I did so that more powerful and startling life perished in its turn. Had 
my pen not fallen on the ground and so made me turn from the images that I was 
weaving into verse, I would never have known that meditation had become trance, 
for I would have been like one who does not know that he is passing through a 
wood because his eyes are on the pathway.

 We need the precision  of  the  poets  rather  than the  calculations  of  scientists  to 
articulate the intricacies of such ‘instantaneous intelligence’; though the situation may be 
taken as analogous to the progression of physics in revealing ever more intricate content 
in the smallest particles. The instantaneous moment can be constituted of an immense 
complexity. But it requires intense and prolonged practice to become aware of it. What is 
casually called ‘meditation’ can but not necessarily does, develop deeper capacities of 
attention; which then turn out to be allied to a development of corresponding forms of 
articulation. 



  The intelligence of the moment is reflected in how even a single word is registered. If 
ever we pause to attend to what happens at the very moment of hearing or reading a 
word, it becomes possible to receive information from its deeper levels. There is then 
hardly any need to ‘understand’ what it means because it can act directly. Attempts to 
‘understand’ centre the experience in the region of intentional mind, not in intelligence 
itself. Krishnamurti, the spiritual teacher who much influenced David Bohm, used to urge 
his  listeners  not  to  bother  understanding  what  he  was  saying  but  just  ‘do  it’:  act 
accordingly in the moment. If we allow the argument that language itself is intelligent, 
then words themselves can be seen as capsules of consciousness – consciousness is 
not confined inside human brains. Of course, the kind of response to words intimated 
here does not come out of nothing. Intense studies, such as those of Empson in his 
Structure  of  Complex  Words can  make  significant  contributions,  as  can  those  of 
Benjamin Lee Whorf, as in his Language, Thought and Reality. Such books can serve 
not only external studies but also meditations. When it comes to realizing the intelligence 
in  the  smallest  moment,  everything  one  knows  is  involved.  There  is  an  intricate 
connection between the smallest moment and the greatest moment. Gurdjieff summed it 
up in this way:

To know means to know all. 

Not to know all means not to know. 

In order to know all, it is only necessary to know a little. 

But, in order to know this little, it is first necessary to know pretty much. 

We have briefly mentioned the Jungian approach and in this some importance is 
given  to  synchronous  events  to  which  Pauli’s  sigma  moments  might  belong. 
Synchronous  events  are  those  in  which  intelligence  and inertia  coincide  and  create 
meaning. They seem contingent and inexplicable. But there is another side in which we 
have to make decisions and take action in the face of uncertainty. Bennett brought this 
side under the concept of hazard. Hazard is taking risks. It is the basic way in which we 
invite or challenge intelligence to operate.  It  is  also the way we respond to creative 
moments or synchronicity in our lives. We can associate to another tetrad of terms as 
follows. 

SYNCHRONICITY HAZARD

DECISION FREEDOM

Hazard is not just randomness. It is predicated on the idea that there are moments of 
intelligence  mixed  in  with  mechanisms  and  our  goal  seeking  consciousness  or 
intentional mind can engage with them. The decision point always involves some choice 
between mechanism and intelligence. 

The physical idea of acceleration offers a powerful metaphor, because we can think 
of accelerating out of time. This was known in shamanism, where we can find images of 
the shaman shooting an arrow on which he stands to shoot another arrow, and so on, in 
his ascent into a higher world. Bennett, in describing the ascent of Jesus into heaven 
after His resurrection uses a different metaphor of rotation, which he explained as a 
‘movement’ in hyparxis. In yet another metaphor of shamanism, there is a rapidly moving 
shutter through which the shaman has to leap to get through to the other side of time. All  
these metaphors suggest that the kind of movement involved is not in time but out of 
time, into the anti-time of hyparxis and not into the non-time of eternity. 



THE  FUNDAMENTAL  DISTINCTION  BETWEEN  MAN'S  WILL  AND  GOD'S 
WILL

John Bennett
This is an extract 
from Bennett’s 
series of talks on 
Christian 
Mysticism and 
Subud. Subud 
was and is a 
transformative 
practice that 
involved 
surrender to a 
spontaneous 
action transmitted 
form person to 
person (for an 
adequate 
description read 
Bennett’s 
‘Concerning Subud’). 

One of the greatest services that Pak Subuh has done for the spiritual life of all of us 
who have come or will come in contact with Subud is to emphasize so very clearly the 
distinction between what the soul can do and what it cannot do, between what is our 
work,  and  what  is  God's  work.  It  is  because  that  distinction  has  been  so  often 
overlooked, even in religion, that it is very necessary for us to be brought back to it. But if  
we stop there, there is a tendency to assume that what God does is all that matters, and 
that the soul is then left without any responsibility to bestir herself. At no time has Pak 
Subuh  himself  ever  said  anything  like  this.  Just  because  the  work  of  God  is 
incomparably greater than the work of man, it does not follow that the work of man is not 
also necessary.  If  that  were not  so,  all  the great  mystics would have been in error, 
because all  of them continued to live a disciplined, obedient life. Indeed, it  would do 
away  with  everything  that  is  taught  in  all  religions,  and  make  nonsense  of  human 
responsibility. In Islam, the distinction between the Iradei Kulli - the complete freedom of 
God and the Iradei Djuzi -the restricted freedom of man, does not imply that the latter 
has no significance, but that man's power to act is limited to the lower worlds whereas 
the Power of God is above and beyond all that exists. Nevertheless, there is a tendency 
to forget that the 'little will' of man cannot yet operate in the worlds that are beyond the  
senses.  Those  who have  not  passed through the  trials  of  the  Illuminative  Way are 
always liable to make mistakes about their own powers.

Of course, we have this same difficulty in Subud. We have what are called 'helpers', 
and we know that the word 'helper' is a mockery to such an extent that we ourselves feel 
ashamed to use it. If we find ourselves called 'helpers', we have a sense of absurdity, 
because we are constantly reminded that 'a helper cannot help',  that  he knows and 
understands nothing; that he is merely there because there is no other convenient way 
of transmitting the contact.    

Therefore the position of helpers is made into something to be looked on as very 
inferior and fraught with dangers. Nevertheless, people can be foolish enough to think 
that there is some merit in being a helper, and thereby fall into one of the greatest of all  
sins; that of thinking oneself better than other people, or at least different. The very same 
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pitfalls are described by the Christian contemplatives, but the result in our case is that 
there is no one to turn to; nothing available for us that can correspond to the discipline of  
St. Teresa, who was ready and able to turn to her own confessors. The person of the 
confessor was always regarded as quite unimportant - even whether he was in error or 
not - because it was felt that, through it all, the Spirit of God would still work and that, 
even out of human errors, the right guidance would come. There is another valuable 
lesson for us to be learned here.

It  is  my personal  belief  that,  outside the little  circle  of  people who have followed 
Subud for many years with Bapak in North Java, we are still so near to the beginning of 
this action that it is still far from having taken shape. We have no idea of how Subud will  
look in years or centuries to come. But, if we are to speak sincerely about the light that 
can  be  thrown  by  Christian  mysticism  upon  Subud,  and  by  Subud  on  Christian 
mysticism, I ought to point out to you that, as we have it today, Subud does not insist 
upon the need for the self-discipline and asceticism as did the great Christian mystics.

Nevertheless, when I was drawn back to read the books of the mystical writers after 
one or two years' experience of the latihan, I must say I immediately felt at home. It was 
as if I were in the company of people who might have been practicing the latihan with 
me; who were going through the same experiences, who had the same difficulties from 
start to finish. All the foolishness that we go through in our groups or in other Subud 
activities  is  described  in  the  lives  and  writings  of  those  mystics  who undertook  the 
change of souls such as St. Teresa or Ruysbrock.

I must again remind you that those who in recent years have written about Christian 
mysticism have  attached much less  importance  than  the  mystics  themselves  to  the 
distinction between what is God's work and what is man's work. On account of this, it is 
not easy for the reader to recognize what contemplation truly is. I have looked up the 
word 'contemplation' in the indexes of half a dozen books by well-known authorities on 
Christian mysticism, and have been astonished at the variety of conditions that they 
regard  as  contemplation,  confusing  completely  different  acts,  such  as  self-directed 
meditation upon some thought or image, and the act of surrender to the Will of God; as if 
both could be called by the same name. That is why I believe that many of you who have 
practiced the latihan and have begun to have some of these experiences, can read truly 
mystical books with more understanding than those who may be far more learned than 
you are. Maybe, even, some of you will find at a certain moment that you will be able to 
write  about  mysticism with  much  greater  insight  into  the  crucial  experiences  of  the 
mystical way than perhaps those who are great scholars in this field.

NEWS
Rimini, Italy, April 16th Anthony Blake gave a talk on ‘Transformative Practice in the 21st 

Century’ relevant to pour forthcoming event in the UK, June 4-7

Also in Italy, Karen Stefano and Elizabeth Schreiber will be running a session at the 
International Association for Group Psychology Conference, Rome, August 24-9 ‘The 
Tissue Paper Collage Process: A Way of Revealing Unconscious Process in Groups’

‘The Collage Connection’ (see next page) will be held in Santa Fe July 31-August 5

The next Systematics Gathering will be March 19-21, 2010

Please consider organizing an event in your location. 

Write to registrar@duversity.org
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The Collage Connection: Create. Transform. Renew.
July 31-August 5, 2009

Why do we exist? What is my purpose in life? How can I live up to my true potential?  
The answers to all of these questions are explored through The Tissue Paper Collage 
Practice, a unique artform that is naturally inspired by our quest for knowledge, insight, 
and understanding.  This July, tap into your inner-source and enjoy a little creative play 
at our Collage Connection Playshop. 

Collages have long been a method of creative art, dating back to the 12th-century. 
Today, Tissue Paper Collage Playshops propels this ancient artform in an inspiring new 
direction, one that allows for a deep exploration of our psyche, what Jung calls The Self.  
Using images that  emerge from our  inner-world,  a  more authentic  and organic  self-
awareness is revealed to us.  As our inner world is opened, we are given a brand-new 
lens through which to view our lives...

Contact & Sign-up: karenstefano@citlink.net; 304.728.6757 
www.tissuepapercollage.net

THE MUSIC OF THE EARTH  - TAOIST CARTOON EVOCATIVE OF ILM AND THE MOMENT 

http://www.tissuepapercollage.net/
mailto:karenstefano@citlink.net

