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Evidence continues to accumulate that psychoactive plants and fungi have played an important 
role in human ritual and religious practice for thousands of years. The influence of psychedelics 
on new religious movements is no less salient today (Cole-Turner, 2022). Growing numbers of 
Americans find themselves leaving institutionalized religion without necessarily giving up on 
their spiritual quest. As a new wave of promising academic research on psychedelics filters into 
popular media (e.g., Michael Pollan’s best-selling book How to Change Your Mind [2018]), 
many otherwise conventional people are turning to potent mind-altering substances like 
ayahuasca, LSD-25, and psilocybin in search of deeper meaning in life and even direct 
encounters with “God” or “ultimate reality.” This brief paper introduces the recent resurgence in 
psychedelic psychology of religion, addresses some of the philosophical issues raised by 
empirical studies of chemically induced mystical experience and belief change, and speculates 
about the role of psychedelics in shaping the future of religion.  
 
A Brief History of Psychedelics, Mysticism, and Belief Change 
In 1962, the civil rights activist and theologian Howard Thurman delivered a Good Friday 
sermon at Marsh Chapel on the campus of Boston University. Just below Thurman in an 
auxiliary chapel, an ancient spiritual technology largely unfamiliar to contemporary Christians 
was being tested. With Thurman’s approval, twenty seminarians participated in a double-blind 
psychedelic study designed by then Harvard divinity and medical student Walter Pahnke (Pahnke 
1963). About an hour before the two-and-a-half-hour service began, the psychedelic-naïve 
seminarians were given either 30mg of psilocybin or an active placebo of nicotinic acid (to help 
maintain blinding, they were told the placebo would be inactive). Psilocybin is the psychoactive 
ingredient in “magic mushrooms,” i.e., those of the psilocybe genus, the many varieties of which 
have a cosmopolitan distribution with archeological evidence suggestive of religious use across 
Eurasia and Mesoamerica for upwards of 5,000 years (Akers et al., 2011; Carod-Artal, 2015; 
Winkelman, 2019). Thurman, a skilled orator known for moving perfectly sober listeners to 
tears, was accompanied by choral music as he preached on the significance of Christ’s 
incarnation. Non-dosed witnesses to Pahnke’s study reported hearing exclamations of awe and 
devotion from participants, such as “Oh, the glory!” and “God is everywhere!” Among the 
experimental group that day was the philosopher and scholar of religion Huston Smith, who later 
referred to this event as “the most powerful cosmic homecoming I have ever experienced” 
(Roberts and Jesse, 1997, p. 100). His account was not unique. 
 
Pahnke’s Good Friday experiment was part of the Harvard Psilocybin Project supervised by then 
Harvard psychologist Timothy Leary. A year later, with a countercultural movement erupting on 
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and off campus, Harvard administration decided to shut down the project and fire Leary. Leary 
would go on to become, depending on who you ask, either the Socrates or the pied piper of the 
psychedelic counterculture. Pahnke quickly resumed psychedelic research at the Spring Grove 
Clinic in Maryland, where he did promising work on LSD under psychiatrist Stanislav Grof. But 
it was not long before Richard Nixon’s “War on Drugs” put academically sponsored psychedelic 
science on hiatus for over a generation (Carhart-Harris et al. 2017). Pahnke’s life was cut short in 
a scuba diving accident in 1971, while Grof shifted gears and began independent research at the 
Esalen Institute in Big Sur, CA (see Grof, 1975 and Tarnas and Kelly, 2022). In 1991, Rick 
Doblin did a long-term follow-up with nineteen of the original twenty participants in Pahnke’s 
sacred experiment, administering the same questionnaire used almost three decades earlier. 
Doblin found that mystical experience ratings and scores for persisting positive effects on 
attitude and behavior had changed remarkably little for either the controls or those who received 
psilocybin (Doblin 1991, p. 11). Doblin also offered important methodological criticisms of 
Pahnke’s original study that have informed subsequent research. 
 
Despite a few studies in the 90s, it wasn’t until the summer of 2006 that psychedelic research 
made headlines again. Dozens of news outlets announced the findings of the now famous Johns 
Hopkins University study confirming that psilocybin, the active ingredient in “magic 
mushrooms,” can reliably occasion mystical-type experiences (Griffiths et al. 2006). Griffiths’ 
and his team attempted to measure mystical states using Ralph Hood et al.’s scale (2001), which 
Hood originally derived from Walter Stace’s (1960) phenomenological characterization of the 
“universal core” of such experiences. Stace in turn had drawn much from William James’ classic 
study of mysticism in The Varieties of Religious Experience (1902). Despite some early 
theoretical criticisms, Hood’s Stace- and James-derived scale has proven reliable across cultures 
(see Hood 2001, p. 693) and is well-regarded among psychologists of religion (Spilka et al. 
2005). In Griffiths’ study (2006), the mysticism scale was completed by participants seven hours 
after ingestion once the effects had largely subsided. Twenty-two of thirty-six total participants 
reported having what researchers defined as a “complete” mystical experience, meaning they 
experienced intense feelings of awe, joy, peace, and love; a sense of merging with ultimate 
reality and the universal life in all things; a transcendence of normal space and time; ineffability 
or paradoxicality; and a noetic sense of direct knowing (Griffiths et al., 2006, p. 276). Additional 
questionnaires administered two months after the initial psilocybin session drew upon Pahnke’s 
original research (1963, 1969) to assess persisting effects related to attitude, moods, behavior, 
and spiritual experience. In these follow-up surveys, sixty-seven percent of participants rated 
their experience with psilocybin to be either the single most or among the top five most 
meaningful experiences of their lives. They also reported elevated mood, positive attitude, and 
altruistic social effects (findings that were confirmed by designated community observers of 
participants) (Griffiths et al., 2006, p. 278).  
 
The data of this and many similar studies over the last fifteen years strongly suggests that 
experiences of mystical unity can be reliably induced in healthy, spiritually open participants and 
that the subjective intensity of these mystical experiences is related to persisting positive 
psychological effects (e.g., Griffiths et al, 2011; Johnson, 2014; Ross, 2016; Griffiths, 2018; 
Yaden et al., 2021; McCulloch et al., 2022).  
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More recent research has focused on the question of metaphysical belief changes following 
psychedelically induced mystical experiences (Griffiths, 2019; Dupuis, 2021; Timmermann, 
2021; Nayak, 2022). Timmermann et al. (2021) used prospective online surveying of psychedelic 
ceremony participants and a smaller controlled clinical trial on individuals to determine whether 
beliefs about consciousness and ultimate reality change following use of psychedelics. 
Deploying a “Metaphysical Beliefs Questionnaire” to approximate classical metaphysical 
positions in non-specialist terms, they found significant shifts away from “materialism” toward 
“panpsychism” and “ontological transcendentalism” in both groups (p. 2). Additionally, a strong 
association was found in both groups between shifts away from belief in materialism and 
improvements in perceived well-being (p. 5). In another study, Griffiths et al. (2019) surveyed 
people who had experienced either naturally occurring or psychedelically occasioned encounters 
with “God” or “ultimate reality” to track shifts in beliefs before and after the experience. Among 
their findings were that more than two thirds of those identifying as atheist prior to either type of 
experience no longer did so afterwards, with the effect especially pronounced for those whose 
mystical state was induced by psychedelics. Their survey respondents also reported strong 
persisting positive changes in their attitudes toward life as a result of their experiences (p. 19). 
Finally, Nayak and Griffiths (2022) used another online survey to measure shifts in the 
attribution of consciousness to living and non-living entities following a psychedelic experience. 
Relative to baseline beliefs prior to psychedelic use, they found large increases in consciousness 
attribution to aspects of the physical world (e.g., other humans, animals, plants, fungi, insects, 
minerals, stars, artifacts, etc.). These shifts toward “panpsychism” also correlated with 
improvements in perceived psychological well-being (p. 8). 
 
Scientific Criticisms of Psychedelic Mysticism and Some Philosophical Responses 
These findings are remarkable, but already in the 1960s even those researchers excited by the 
potential of these substances expressed concerns about the related issues of expectancy and 
suggestibility (Harman, 1963). Leary and his early collaborators, Ralph Metzner and Ram Dass 
(formerly Richard Alpert), described (1964) the way psychedelic experiences are shaped almost 
entirely by “set and setting,” that is, by the biographical and psychological state of the participant 
as well as the immediate situation and the prevailing cultural views informing both the 
participant and any facilitators present. The ontological shock stemming from their own 
experimentation with psychedelics quickly drew Leary and Alpert out of scientific research 
toward something more like religious proselytization. Consciousness-expanding drugs “are too 
powerful and too controversial to be researched in a university setting,” as they put it shortly 
before being dismissed from Harvard (Leary and Alpert, 1962). Metzner, for his part, completed 
his degree in clinical psychology at Harvard and by 1975 took up a faculty position at the 
California Institute of Asian Studies (now California Institute of Integral Studies or CIIS) in San 
Francisco, where he taught for three decades. Metzner contributed to lifting CIIS to the forefront 
of psychedelic therapy training and consciousness research (Presti, 2019). 
 
More recently, in the midst of a veritable research renaissance, Sanders and Zijlmans (2021) 
caution that psychedelic scientists must undertake “a concerted effort to supersede Stace’s 
mystical consciousness concept with an alternative rooted in empirical data and an 
unambiguously secular framework” (p. 1254). They admit that instruments like the Mystical 
Experience Questionnaire and Hood’s Mysticism Scale have shown strong internal and 
predictive validity but worry that researchers as well as the broader psychedelic culture are 
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priming participants to interpret their experiences in “supernatural, fantastical, or divine terms” 
(p. 1253). Johnson (2021) has argued that, despite whatever belief changes psychedelics may 
occasion in one’s personal understanding of consciousness, no matter how “noetic” or directly 
intuited this newfound knowledge may seem, this does not mean the new beliefs are valid. In 
fact, psychedelic-induced changes in metaphysical beliefs may be leading participants away from 
the scientific truth about consciousness (p. 579). Johnson accepts that David Chalmers (1995) 
“hard problem of consciousness” framing raises important philosophical questions that may be 
unanswerable by empirical science, but raises doubts that psychedelic experiences can 
meaningfully contribute to such work (p. 579). The present author has argued elsewhere that 
mystical experiences (psychedelically induced or not) occasioning belief in panpsychism or 
idealism cannot simply be dismissed in favor of a supposedly neutral materialism but should at 
least inform our attempts to come to terms with ultimate reality, including the nature of selfhood 
and the origin of the cosmos (see Segall, 2020 and 2022). Johnson (2021) also warns against the 
tendency of psychedelic scientists and clinicians, implicitly or explicitly, to impose “spiritual 
beliefs” on research participants, including “meta-religious beliefs” like the so-called “perennial 
philosophy” popularized by Aldous Huxley (1945). This despite the fact that his own research 
using psilocybin to treat nicotine addiction showed a strong connection between the intensity of 
mystical experiences and the efficacy of the treatment (Johnson, 2014). Johnson does however 
distinguish between the imposition of religious beliefs and more humanistic qualities like caring 
for others, communal belonging, and general life meaning, which “can and should be 
[encouraged] by clinicians conducting psychedelic therapy” (p. 579-580). He acknowledges that 
participants may bring their own spiritual or religious beliefs into sessions, and that the role of 
the clinician in such cases is to maintain an open, supportive environment for participant-led 
meaning-making. Johnson further reminds researchers to avoid the sort of “psychedelic 
exceptionalism” that characterized some unstructured research in the nineteen sixties, namely,  
 

“the inclination to believe that the nature of the experiences people have on 
psychedelics are so sacred or important that the normal rules do not apply, 
whether they be the rules governing clinical boundaries, the practice of clinical 
psychology or medicine, sound philosophy of science, or ethics. … The scientist 
or clinician might, perhaps without explicit awareness, fall into the trap of playing 
guru or priest, imparting personal philosophies without a solid empirical basis” (p. 
580). 

 
Philosophers have attempted to address these concerns in a variety of ways. Flanagan and 
Graham (2017) have argued that clinical researchers should avoid pathologizing widespread 
beliefs to focus instead on what sort of belief-changing experiences help people live flourishing 
lives: “certain trends in psychiatry, secular scientific culture, and philosophy pull for norms of 
‘being in touch with reality as it is’ that would, if abided, impoverish human life” (p. 293-294). 
Defining mental health in terms of scientistically enforced conceptions of “accurate” or “true” 
beliefs about physical or psychological reality neglects research on so-called “positive illusions” 
(Taylor and Brown, 1988) and may conflate “belief” with the less epistemically fixed attitudes of 
“hope” or “desire,” which aim to make real what may not yet be real (e.g., metaphysical claims 
that “all is love” may charitably be interpreted as suggesting that “love is the answer”; Flanagan 
and Graham, 2017, p. 297, 306). They conclude by strongly endorsing “metaphysical 
hallucinations” (e.g., credal acceptance of Buddhist doctrines like “no-self,” or various forms of 
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“panpsychism”) that maximize personal well-being and moral excellence, despite the fact that 
they view such metaphysical views as “radically underdetermined by the evidence” (p. 307). 
 
Flanagan and Graham’s (2017) approach is reminiscent of William James’ critique of “medical 
materialism” in Varieties (2002, p. 16). James lamented the tendency of some scientific 
materialists to arbitrarily dismiss spiritual experiences as epistemically baseless hallucinations 
caused by physiological malfunctions, since without a clear explanation of the psycho-physical 
connection (i.e., a solution to what today is conceived as the “hard problem of consciousness” 
[Chalmers, 1995]), such dismissals can easily cut both ways: all of our thoughts and feelings, 
including our dis-beliefs in the more-then-physical and our scientific reasoning itself, are nothing 
more than bodily affections (James, 2002, p. 17). Though James was certainly open to 
“Something More,” rather than dwelling on the contentious issue of the true causes of mystical 
experience, whether cranial or celestial, James counseled psychologists to judge them 
pragmatically based on their consequences for human life: “By their fruits ye shall know them, 
not by their roots” (James, 2002, p. 21).  
 
Other philosophers respond to the claim that psychedelic psychology of religion must remain 
unambiguously “secular” or “materialist” in orientation by challenging functionalist 
consequentialism to instead argue directly for the metaphysical validity of mystical experiences. 
In addition to the modest attempts of the present author (see Segall, 2022), Chris Letheby (2021) 
lists several prominent examples of such thinkers, including Aldous Huxley (1954), Alan Watts 
(1962), Stanislav Grof (1975), Frances Vaughan (1983), Huston Smith (2000), and William 
Richards (2015), suggesting that the transcendental views upheld in their texts require rejecting 
standard conceptions of scientific naturalism (p. 29).  
 
Watts (1968) reports that when he was first invited circa 1959 by a UCLA research team to try 
LSD-25, he “was unwilling to believe that any mere chemical could induce a genuine mystical 
experience” (p. 75). His first experiment with LSD, while aesthetically and intellectually 
interesting, indeed did not qualify as “mystical” or “religious” in his view. However, his 
subsequent experiences with LSD “exceeded both in depth and in a peculiar quality of 
unexpectedness…three ‘natural and spontaneous’” mystical experiences occurring earlier in his 
life (p. 76). Watts provocatively argues that psychedelically or spontaneously induced 
“consciousness of oneness with God or the universe”—in that it “democratizes the kingdom of 
heaven” by granting individuals a taste of divine omniscience—poses a threat both to Judeo-
Christian religious norms insisting on a monarchical image of the divine as well as to secular 
scientific norms insisting on brain-based explanations of consciousness (despite the more 
expansive implications of ecological and process-based sciences; p. 81-82). Many of Watts’ 
popular works on spirituality argue for a version of James’ (1902) speculative suggestion, that 
“the hubbub of the waking life” actually obscures deeper strata of reality (p. 190), and that our 
modern “rational consciousness” is but one special form of mentality (p. 300), useful for some 
purposes but perhaps itself little more than a socially conditioned hallucination that mystical 
experience absolves us of. 
 
Letheby (2021) goes on to argue that, even if some form of naturalism is true, psychedelically 
mediated mystical-type experiences need not imply supernaturalism and may have both 
epistemic and therapeutic benefits (p. 31). He draws out the implications of growing 
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demographic shifts toward self-identification as “spiritual but not religious” and defends the 
possibility of “naturalistic spirituality” on the grounds that a genuinely spiritual life can emerge 
from reflection upon scientific descriptions of nature, expansion of one’s perspective beyond the 
individual self, and philosophical contemplation upon the mystery of why there is something 
rather than nothing that may be productive of feelings of existential gratitude (p. 198).  
 
Letheby’s suggestion of a naturalistic spirituality could be expanded by considering heterodox 
philosophical approaches like that of Alfred North Whitehead, whose “Philosophy of Organism” 
is mentioned by Stace (1960, p. 187) as an attempt, motivated by twentieth century paradigm 
shifts in physics and biology, to correct the outmoded mechanistic (and deistic) view of the 
universe to which the scientific revolution was originally wed. Whitehead’s cosmological vision, 
articulated especially in Process and Reality (1929), offers novel metaphysical interpretations of 
relativity, quantum, evolutionary, and complex systems theories that arguably remain consistent 
with scientific findings (see Segall, 2021 and Eastman, 2020) while also embracing versions of 
“naturalistic panentheism” and “panpsychism” (or “panexperientialism”: see Griffin, 2001, p. 
94ff; on the ecumenical relevance of “panentheism,” see Jones, 2011, p. 164ff), both of which 
resonate with many interpretive accounts of psychedelically or spontaneously induced mystical 
experiences.  
 
Implications for the Future of Religion 
Might the future of religion resemble its psychedelic past? In an oft cited paper, Huston Smith 
(1964) took religious leaders and scholars to task for ignoring or dismissing the relevance of 
psychedelics. He argued forcefully (no doubt motivated in part by his own life-changing 
experience in Marsh Chapel a few years earlier) that psychedelics “have light to throw on the 
history of religion, the phenomenology of religion, the philosophy of religion, and the practice of 
religious life itself” (1964, p. 517-518).  
 
Though important lessons have been learned in the aftermath of the first wave of modern 
psychedelic enthusiasm in the 1960s, an increasing number of religious scholars and spiritual 
leaders are finally taking up Smith’s call. The present author has argued elsewhere for the 
relevance of psychedelics to religious studies and spiritual practice, since they have played a 
crucial role in the evolution of religion throughout history, up to and including the birth of 
transpersonal psychology out of the foment of the 60s (see Segall, 2012). Recent developments 
just among US-based Biblical traditions include: the publication of popular books like Rick 
Strassman’s DMT and the Soul of Prophecy (2014), Jack Call’s Psychedelic Christianity (2018), 
and Brian Muraresku’s The Immortality Key (2020); panels hosted by The Center for the Study 
of World Religions at Harvard Divinity School on topics ranging from the emerging role of 
psychedelic chaplaincy, to the possibility of an early Christian psychedelic eucharist, to 
theological concerns about the medicalization of mysticism1; the Psychedelic Christian Podcast 
is introducing people of faith to psychedelic mysticism2; emergent organizations like The 
Institute for the Advancement of Psychedelic Christianity (a non-church public educational 

 
1 See https://cswr.hds.harvard.edu/news/2021/03/08/video-what-psychedelic-chaplaincy, 
https://cswr.hds.harvard.edu/news/2021/02/12/video-psychedelics-ancient-religion-no-name, 
https://cswr.hds.harvard.edu/news/2020/11/03/video-medicalizing-mysticism-religion-contemporary-psychedelic-
trials 
2 See https://thepsychedelicchristianpodcast.com 
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effort)3, Ligare (a Christian contemplative society seeking ritual engagement with psychedelics)4, 
The Divine Assembly (a post-Mormon church ingesting psilocybin mushrooms as a sacrament)5, 
and Shefa (a rabbinical psychedelic support and integration service)6. Many “psychedelic 
churches” around the country are seeking or have received religious exemptions from the Drug 
Enforcement Administration to ingest these substances as sacraments, a legal structure that has 
permitted indigenous communities like the Native American Church and Santo Daime to use 
peyote and ayahuasca, respectively, in their religious ceremonies (Cole-Turner, 2022). 
Psychologists, too, are turning increased attention to the role played by a “religious set” or 
personal expectation and affiliation in occasioning psychedelically mediated mystical 
experiences. Evidence thus far shows “taking psychedelic drugs with religious intent [is] 
significantly related to having stronger mystical experiences” (Neitzke-Spruill and Glasser, 2018, 
p. 319).  
 
Despite the increased openness among the “spiritual but not religious,” traditional religious 
institutions in the US remain skeptical, if not outright prohibitionist. The United Methodist 
Church, for example, denies any medical application of psychedelics (this despite the huge body 
of recent research showing otherwise) and warns that their use may result in permanent 
psychosis (see Book of Resolutions: Alcohol and Other Drugs, 2016). Similarly, the Presbyterian 
Church, while opposed to the racialized incarceration rates caused by the War on Drugs, warns 
members that psychedelics can “mask emotional pain, preventing us from squarely facing the 
truth of our lives…[promising] the rewards of pleasure without summoning achievement or 
transformation” (Presbyterian Church, 2018). Such statements show a profound ignorance of the 
available scientific literature. They also risk reinscribing, in religious scholar Jeffrey Kripal’s 
words, “the history of monotheism’s [encounter with] magical panpsychism in the Americas,” 
which was “violent, if not actually genocidal” (Kripal, 2020).  
 
Far from masking emotional pain or preventing one from facing hard truths about themselves, it 
is well-known that psychedelics can elicit intensely difficult experiences of self-confrontation, 
even in well-controlled environments. Griffiths et al. (2011) report in a study on psilocybin that, 
while more than a third of participants experienced extreme levels of fear and paranoia at some 
point during their session, “these psychological struggles did not affect the overall rate of having 
‘complete’ mystical experiences as rated by volunteers at the end of the session day” (p. 10). 
Indeed, such difficult feelings (colloquially referred to as “bad trips”) are often considered by 
participants to be an essential ingredient for generating the insight and meaning so characteristic 
of psychedelic experiences. Rachael Petersen, a participant in Griffiths et al.’s 2018 psilocybin 
study on major depression, described it this way (Petersen, 2020):  
 

“The many things that I experienced over those first six hours really defy 
retelling. Among them, I became one with nature, only to become one with its 
ongoing decimation. And I wept with a depth of grief and guilt unknown in my 
waking life. Wild with pain, I asked nothing in particular, what is there after this? 
And my experience broke open into an abiding force that permeated existence. 

 
3 See https://myiapc.com 
4 See https://www.ligare.org 
5 See https://www.thedivineassembly.org 
6 See https://www.shefaflow.org 
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Something—rather, an ultimate nothing that felt infinite and furiously 
important—a nothing that seemed to somehow exist before the trip began, and felt 
like it endured long after the trip ended.” 

 
Rather than merely neuroscientific chemicals or psychotherapeutic tools to fix the broken brain, 
Petersen came to understand psychedelics as “ontological insurgents” or “agitators that can 
facilitate direct experiential encounters with other forms of reality,” but that, “perhaps to our 
horror,” also demand something of us (Petersen, 2020; see also Petersen, 2019). The 
metaphysical power of these experiences indicates the need for careful preparation of set and 
setting as well as robust integration, especially following difficult or disorienting experiences, 
tasks which can be assisted both by therapists as well as by psychedelic chaplains affiliated with 
the religious or spiritual community to which the participant belongs.  
 
Leary et al.’s The Psychedelic Experience (1964) attempted to contextualize the potentially 
disorienting effects of these substances by drawing upon an ancient guidebook used by Tibetan 
Buddhists still known to most in the English-speaking world as The Tibetan Book of the Dead. 
Properly translated, the original title Bardo Thödol Chenmo would be the Great Liberation 
through Hearing in the Bardo, where “bardo” means “between two” and is commonly associated 
with teachings on death (Locke, 2020, p. 115). For Leary and many subsequent researchers (e.g., 
Griffiths et al., 2016), the connection between death anxiety and psychedelic experiences is well-
known. Confronting one’s own mortality is a frequent theme in psychedelic sessions. From a 
Buddhist viewpoint, the fear and paranoia that can attend psychedelic experiences may be related 
to the human tendency to anxiously grasp after an abiding self or sense of stable identity in the 
midst of a reality of endless process, interdependence, and impermanence. As many Buddhist 
practitioners have noted, confronting such ruptures in our normal sense of selfhood—that is, 
“becoming undone and “being in-between”—can serve as potent instruments for moral, 
psychological, and spiritual transformation (Locke, 2020, p. 115). The eighth century Indian sage 
Padmasambhava, credited with bringing Buddhism to Tibet, had the following to say about 
death, which from a religious point of view may be the most pregnant moment in human life 
(2012, p. 283; quoted in Locke, 2020, p. 116):  
 

“At this time when the transitional process [the bardo] of dying is appearing to me, I shall 
abandon attachment, craving and grasping onto anything. Without wavering, I shall enter 
the experience of the clear, practical instructions. I shall transfer my own unborn 
awareness to the absolute nature of space. I am about to be separated from the composite 
of my body of flesh and blood. Know that it is impermanent and illusory!”  

 
Perhaps psychedelic experiences, like death and dying, have been pushed to the margins of 
contemporary culture for similar reasons. Many religions have long promised personal 
immortality to their adherents. Psychedelics, when ingested in a sacramental context, may 
encourage forms of mystical experience that breathe new life into such age-old promises, though 
doubtless in a form as yet incomprehensible to many traditional religious leaders and adherents.  
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