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Dual-Aspect Monism, Mind-Matter Complementarity,
Self-Continuity and Evolutionary Panentheism

PETERB. TODD

Abstract: Physicalism as a worldview and frameworkfor a mechanistic
and materialist science seems not to have integratehe tectonic shift
created by the rise of quantum physics with its nadn of the personal
equation of the observer. Psyche had been delibesdy removed from a
post-Enlightenment science. This paper explores aopt-materialist
science within a dual-aspect monist conception ofature in which both
the mental and the physical exist in a relationshipf complementarity
so that they mutually exclude one another and yetra together
necessary to explain Reality while being irreducild to one another.
Both mind and matter emerge from an underlying holstic domain
known as the unus mundus in the Jung-Pauli formulation or as the
analogousimplicate order in the framing of physicist David Bohm and
his colleagues. Kuhnian anomalies such as the rolef reflective
consciousness in evolution, and phenomena includirgp-called “near
death experiences” (NDEs), are considered from th@erspective of
dual-aspect monism in conjunction with an emergingevolutionary
panentheism.

Keywords: archetypes, complementarity, consciousness, dymdea
monism, evolutionary panentheism, numinous expeegn quantum
physics.

INTRODUCTION

A Copernican revolution in science and religionldowconcile both
perspectives which have been apparently irrecdsleilapposites since the
Enlightenment, each operating within two hermeljcadolatedmagisteria
(i.e., sources of doctrine and authority whethesgéience or in theology);
one empirical, the other theological. However, {mgblished work of
psychiatrist C. G. Jung, physicists Wolfgang PaDlavid Bohm, Basil
Hiley and Paavo Pylkkanen, the Jesuit palaeontsidgierre Teilhard de
Chardin, and other modern thinkers, outline a pscehereby matter
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evolves in increasing complexity from sub-atomictigles to the human
brain, and the emergence of a reflective conscessheading towards a
noospheregor divine focus of mind. Consciousness is theraniwhich the
universe has evolved to reflect upon itself andiich its very existence is
revealed. In evolutionarypanentheism mind and matter exist in a
relationship of complementarity where neither islugble to the other,
while God is immanent in nature although also ttanding of it. Thus the
universe and the divine are not ontologically eglent.

While providing a critique of dogmatic physicalism the light of
several empirically supported Kuhnian anomalieis, plaper presents a case
for a dual-aspect monist understanding of ontologyvhich mind is as
much a fundamental feature of Reality as is matsetf. In his bookThe
Structure of Scientific Revolution§1996), Thomas Kuhn describes
anomalies as phenomena which consistently resiptaeation within
particular scientific theories. Panentheism is esgdl as an account of a
metaphysical vision concerning the ultimate natfréhat Reality which is
encoded in the world’s great mystical traditions.

THE DEMISE OFDOGMATIC PHYSICALISM

The doctrine of physicalism, which is still the doant paradigm in
materialist science, has eliminated psyche and commsness from the
traditional scientific understanding of cosmologydaevolution, including
that of humankind. Hence, concepts of extended mimd non-local
consciousness are ruled out of existence in a ickssmechanistic,
scientific worldview, as are any theological or aptysical notions of
reality. As Edward Kelly notes, in the bo@eyond Physicalisyrwhich he
co-edited with Adam Crabtree and Paul Marshall KeCrabtree, &
Marshall, 2015), the “physicalist consensus ... ragien an outdated
conception of nature, deriving from Galileo, Desesr Newton, and
Laplace, that began its career by deliberately dbamg conscious human
minds from its purview!” (Kelly, 2015, p. 32). Fhdrmore, that classical,
mechanistic, model of nature was “undermined byd@onic shift in the
foundations of physics itself—specifically, the stdfiven by the rise of
guantum mechanics early in the twentieth centupy’3@). Not only did this
paradigm shift in physics result in the rejectioh the rigid causal
determinism which was characteristic of the cladsicmechanistic
worldview, physicists including Wolfgang Pauli attenry Stapp, have
argued that the conscious human mind, by playintgrdical role” in
completing quantum mechanics and directing cultevalution, created the
conditions for the collapse of the classical doetrdf the “causal closure or
completeness of the physical” which entails theialesf free-will (2015, p.
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33). Both an unchallenged causal determinism, &eddbgma that mind
and consciousness are mere epiphenomenal by-psodott neural
processes, characterised the classical, mechapistgical worldview. The
hegemonial pretence of dogmatic physicalism is tiztiralising the mind
means explaining mental states, including consciess, exclusively in
terms of brain states (Atmanspacher, 2014, p. 246).

Pauli, having collaborated with Jung, thus enrighiarchetypal
psychology with insights from quantum physics, adjfor a relationship of
complementarity between mind and matter, as weh agrldview which
embraced both rational understanding and the najstixperience of unity
or holism. The collective unconscious of Jung cspomded to quantum
non-locality in physics, as | shall explain in cesing dual-aspect monism
and a meaningful reconciliation of science andgrehi that is both
spiritually satisfying and compatible with an exdad empirical science
which permits mind and consciousness to becomessitite to research
rather than being banished from the magisteriunsaénce bya priori
definition.

Jungian scholar and academic, Professor Roderick K2917), in
his paperPanentheism and the Undoing of Disenchantmprisents an
elaborate argument for what he perceives as Jup@rentheistic later
thought, which | shall outline in considering thencept of a numinous
reality immanent in cosmology and evolution and yetnscendent in
nature. | believe that Main’s contribution is vital the urgent project of
reconciling science and religion while convergingthwthe insights of
Teilhard de Chardin (1959, 1964) with his notiorisaoglobal noosphere
and the evolution of reflective consciousness tdwamn ‘Omega point’, or
divine focus of mind. The doctrine of physicalisimetaphysical
materialism) could be construed as potentially anawe to the re-
sacralisation and conservation of the earth.

With regard to Kuhnian anomalies which challengegrdatic
physicalism, Kelly (2015, pp. 32-33) lists nine nmipal mental and
psychophysical phenomena which he regards as firestablished or
empirically probable, and yet beyond the explanateach of conventional
physicalism. In what follows, | shall consider parity evidence for near-
death experiences, post-mortem survival which Ismer to be a related
phenomenon, mystical states and the role of réfleatonsciousness in
cultural evolution as examples of anomalies forrdatic physicalism. |
agree with Kelly’s view that an empirical understenyg of post-mortem
survival would facilitate a more solid scientificagp of the other anomalies
(e.g., psi) as well. If dogmatic physicalism is etruthen none of the
anomalies listed by Kelly (2015), and Main (201%Wpuld be possible,
while consciousness itself would continue to bewei@ as a mere
epiphenomenal or illusory by-product of neural msses in the brain. The
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role of reflective consciousness in directing theufe of cosmic evolution
is incompatible with physicalist dogma. Such a feamark necessarily rules
out any possibility of post-mortem survival or setintinuity beyond death
as the defenders of metaphysical materialism inditie existence of
consciousness independent of brain processes aretting cosmic
evolution entail the continuity of the self and soimusness beyond death.

THE HOMUNCULUS CONCEIT

Physicalist philosophers including Daniel Dennet®q8) deride
attempts to provide a scientific framework for #aghnian anomalies which
challenge the primacy of the materialist doctrirnaerning what nature
must be (rather than providing an explanation dureg. As Kelly has
noted, “cognitive models cannot function without hmunculus
precisely because they lack what we hawenscious mindg2015, p. 30).
The conflation of the self with an homunculus letman infinite regress in
physicalism because any residue of dualism is ssggpdo rely upon the
metaphor of the “Cartesian Theater”, a space wheeeatal contents are
displayed and human beings (selves) allegedly dnogeparately to view
them, like characters on stage or in a movie.

However, no homunculus problem is created by thacstre of
conscious experience itself. According to Kelly ahis colleagues,
consciousness is not a merely passive epiphenoménuaays an essential
role not only in completing quantum physics (asgasied by physicists
Wolfgang Pauli, Henry Stapp and others), but ahsoultural evolution, As
physicist Stapp (2015) wrote in chapter fiveBefyond Physicalism

The profound change in the dynamical role of useolErs was repeatedly
emphasised by Bohr and the other founders [of guanmtechanics], in
statements such as: “in the drama of existencerev@arselves both actors
and spectators”.... [and citing William James, 1898(,%. 236] “It is to
my mind quite inconceivable that consciousness Ishbavenothing to do
with a business which it so faithfully attends”. {i69)

As Kelly (2015) has pithily expressed it, “reduetiphysicalism, far from
being equipped to solve the so-called ‘easy’ pnoisl®f consciousness, has
in fact nothing useful to say abcarty aspect of consciousness” (p. 31).

To re-capitulate, reductionist materialism is itsal metaphysical
doctrine about what nature must be rather thangbaimexplanation of it.
This is ideology masquerading as science. As Atpactser (2014) has
pointed out
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... many of the great hopes and promises that thec@tors of the so-called
“decade of the brain” ... generated are still unfldéll today.... The naive
idea of one-to-one neural correlates of conscidages has proven pure
fantasy.... the lack of success of physicalist apgresdoward one of the
deepest questions in the history of humankind, rtheire of mind-matter
correlations, entails the search for alternativeragches. (p. 246)

In other words our brains produce neither consciess nor the human

phenomenological experience of personal self-itenfAs Stapp (2015)
wrote

Some physicists have tried to remove consciousfress the quantum-
mechanical description and thereby return to thegergeenth-century
classical idea of man as an essentially mindlesshina. But that move
defeats the whole purpose of science, which isrtvige an empirical-
evidence-based, hence conscious-experience-baselbrstanding of the
world in which we find ourselves in order to bring pass what we
consciously value. (p. 174)

An epiphenomenon can have none of the causal effiaghich this
statement of Stapp attributes to consciousnesssimelmark about human
beings as actors rather than spectators in the icosinama. In the
evolutionary and panentheistic theology of TeilhdedChardin reflectively
conscious human beings have become business manéwgercosmic
evolution; an absurd notion if physicalism is true.

In a somewhat different argument, Hiley and Pylld@n2005)
propose what they regard as a coherent way to stasheting how mental
processes (understood as involving non-classiogipal processes) can act
upon traditional, classically described neural psses without violating the
conservation of energy law. The alleged violatidntlis law has been
invoked by physicalist philosophers to discrediyy @and all attempts to
impute causal significance to mind and consciousnbs particular they
propose that the notion that mind affects neurate@sses

does not merely require the postulation of quangdifects triggering neural
processes in the brain, but the additional idea shanething else, active
information, contained in the “mind-field” [a terooined by neuroscientist
John Eccles] can in turn affect the quantum paaéniihis goes beyond the
predictions of standard quantum theory and implesg we do not propose
that mind can be reduced to the quantum levele&ustthe idea is that the
mind can be seen as a relatively autonomous, hidgnel of active
information, which has both a physical and mentgpeat. (Hiley &
Pylkkénen, 2005, p. 24)
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Perhaps the most compelling alternative to phyisicalwhich permits
scientific research into mental and numinous aspettReality is dual-
aspect monism with its roots in the process phpbges of Baruch de
Spinoza and Alfred North Whitehead.

DUAL-ASPECTMONISM

In his 2012 paper titled)ual-Aspect Monism a la Pauli and Jyng
Atmanspacher begins by contrasting developmentthénphilosophy of
mind notably dual-aspect monism and neutral moniBngse positions in
turn have their roots in reactions to the ontolatjjcconceived dualism of
the mental and the material in the philosophy ofdkBescartes. On page
one of his paper, Atmanspacher refers to Baruclbmlaoza as “an early
protagonist” of the notion that a monistic domairderlies the mind-matter
distinction. An ontological monism is combined wisim epistemological
dualism. Contemporary reactions to Spinozism hamecto be designated
as dual-aspect monism and neutral monism. Atmahspaerites

1. For neutral monists, both mind and matter reduecean underlying, neutral
domain, while for dual-aspect monists mind and ematire two basic and
irreducible aspects of that underlying domain.

2. For neutral monists, ... the mind-matter distimetis assumed to be preformed in
the neutral domain: particular configurations olitnal elements underlie the
mental while other, distinct configurations of malitelements underlie the
material.... Their empirical, hence anti-metaphysi@atlination explains why
their notions of the neutral domain bear the rislcanfusing the neutral with
some mental capacity.... By contrast, dual-aspect st®rdo not hesitate to
embrace ontology and metaphysics. (2012, pp. 1-2)

In his later 2014 paper titledwentieth Century Variants of Dual-
Aspect MonismmAtmanspacher has provided an incisive critiquaexitral
monism (see p. 252), while arguing the case fof-dspect monism (see p.
264) with its underlying ontological Reality of thenus mundusas a
metaphysical interpretation of Jung’s concept ef ¢bllective unconscious.
This interpretation is consistent with a panentieisinderstanding of
Jung’s later thought on the numinous.

THE JUNG-PAULI COLLABORATION

Physicist Wolfgang Pauli and psychiatrist Carl GustJung
collaborated between 1932 and 1958. Pauli wantecerioch Jung’s
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archetypal psychology with insights from quantunygits in a shared
search for a worldview more compatible with the lewvg body of
scientific knowledge than that proposed by phildsp. Their joint target
was the psychophysical problem: “How is the integfdetween the mental
and the physical to be understood, on which ideaeafity can it be
grounded[?]” (Atmanspacher, 2014, p. 251). A dsglext monist concept
of Reality in which mind and matter exist in a taaship of
complementarity would provide an ontology compatiith panentheism.

I now turn to an account of the Jung-Pauli notioh the
complementarity between mind and matter. To that, éhe materialist
philosophy of mind, proposed by Bertrand Russelhéatral monist), his
pupil Ludwig Wittgenstein, and other positivistrikers, including the once
elite Vienna Circle of philosophers, needed to é@@aced by a dual-aspect
position in which mind was as much a fundamentaledision of reality as
matter: Thus restoring a lost wholeness to humadtergtanding of the
evolving cosmos. The restoration of psyche wouldvehgrofound
implications for such panentheistic theologieshas bf Teilhard de Chardin
whose work was influenced by the philosophies ofuBa de Spinoza and
Russell North Whitehead. Teilhard himself was vesllare of the potential
menace of metaphysical materialism. In his magnpas®he Phenomenon
of Man Teilhard (1959) wrote:

The radical defect in all forms of belief in progse as they are expressed in
positivist credos, is that they do not definitelyrénate death. What is the
use of detecting a focus of any sort in the vaewafution if that focus can
and must one day disintegrate? To satisfy the atgémmequirements of our
action, Omega must be independent of the collap#eedorces with which
evolution is woven ... (p. 270)

Teilhard (1964) expresses the same viewhe Future of ManHe rejects
the Marxist notion of a culmination in an eventushte of collective
reflection and participation in which the individubecomes one with
(subsumed into) the whole social system. He wrgteworld culminating
in the Impersonal can bring us neither the warnfithtivaction nor the hope
of irreversibility (immortality) without which indidual egotism will
always have the last word” (p. 287).

Today, Teilhard (like Jung and Pauli) would prolyaié regarded as
a dual-aspect monist in his panentheistic theolmgy rejection (like Jung
and Pauli) of materialism. Teilhard was particyladware of the de-
spiritualising dangers implicit in metaphysical evlism and in such
totalitarian systems of thought as Marxism.

Next, | shall first outline the variant of dual-asp monism which
emerged from the extensive collaboration betweebelNtaureate physicist

153



Australian Journal of Parapsychology

Wolfgang Pauli and psychiatrist Carl Gustav Jungoseh panentheistic
thought has been outlined recently by Main (20bAvthose work | shall be
referring.

THE JUNG-PAULI VARIANT OF DUAL-ASPECTMONISM

Physicist Wolfgang Pauli was one of the architeftearly quantum
theory having won the Nobel Prize in 1946 for hisnmulation of the
Exclusion Principle, which helped to explain thelening of elements on
the periodic table. Psychiatrist Carl Gustav Jurasva pioneer in the
emergence of archetypal, depth psychology witltdtscept of a collective
unconscious. Jung re-habilitated psyche after #sidhment from the
mechanistic, classical physics of Newton. Justsyshe was being expelled
from a radical behaviouristic psychology, it wasnigere-discovered as the
personal equation of the observer in quantum mecfian

Pauli and Jung were especially concerned with tbecafled
“psychophysical problem” which they believed had been solved by a
one-sided and reductionist physicalist (materigligictrine of nature from
which the mental had been exorcised byaapriori definition of what
constituted scientific knowledge. The frameworktloeé Jung-Pauli variant
of dual-aspect monism emerged from Pauli’s knowdedfthe principles of
guantum physics, especially perhaps the notionoofptementarity which
Pauli wanted to extend beyond physics to explaierotualities including
that between mind and matter, and science andaelig

In Pauli's words, “It would be most satisfactorypifiysis and psyche
could be conceived as complementary aspects ofdhee reality” (Pauli,
1952, cited in Atmanspacher, 2014, p. 252). Atmaolpr adds: “Two or
more descriptions of a phenomenon are complemeiittahey mutually
exclude one another and yet are together necedsargescribe the
phenomenon exhaustively” (p. 252). This notion esdek reductionism of
either an idealist or materialist nature while lgpenecessarily incompatible
with dogmatic physicalism and scientific materiadis

In conjunction with complementarity and just as artgnt for
ontology

Pauli regarded the analogy froguantum holismor quantum non-locality,
which matched perfectly with Jung’s conception obasic reality which
does not consist of parts but is one unfragmenteolev— theunus mundus
Starting with this holistic, psychophysically naltreality, aspects such as
the mental and the physical are generatediégompositiorof the whole
(Atmanspacher, 2014, p. 252)
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As Atmanspacher (2014) also notes: “This is a dezidifference from the
neutral monism a la Russell, where the aspectcrm@ed by composing
psychophysically neutral elements. Whit®mposition entails that the
mental and the material are reducible to theseeisnthe decompositional
approach renders reduction to the whole impossifge’252). Thus in the
Jung-Pauli variant of dual-aspect monism,

the mental and the material are manifestations of umderlying,
psychophysically neutral, holistic reality, callaghus mundys whose
symmetry must be broken to yield dual, complementapects. From the
mental, the neutral reality is approached via Jsurgllective unconscious,
from the material, it is approached via quantumlocadity. (Atmanspacher,
2014, p. 253)

| shall explore later the metaphysical implicatiasfsthis framing of the
unus mundusvith its archetypal, cosmic ordering and regulgtiminciples,
as well as its compatibility with panentheism iedlogy.

In their dual-aspect monist position, Jung and iPaun the
compositional move upside down so that their néuwtoanain is holistic
with the mental and the material emerging by deamsitipn; an idea which
resonates with a basic philosophical insight of mjua theory. More
specifically,

conceiving the psychophysically neutral domain dtalally rather than
atomistically reflects the spirit of a corresporglimove in quantum theory,
which started out as an attempt to finalise thenatic worldview of the

19th century and turned it into a fundamentallyitad one. (Atmanspacher,
2014, p. 285)

Furthermore, “Dual-aspect thinking invites the optito be interpreted in
the spirit of panpsychism, the doctrine that mim@ fundamental feature of
the world which exists throughout the universe” 2p8). The Jung-Pauli
notion of theunus munduss analogous to Bohm’enplicate orderto be
explored in the next section.

THE IMPLICATE ORDER AND THEDUAL -ASPECTMONISM OFBOHM

Physicist David Bohm formulated a dual-aspect moaczount of
the mind and matter relationship almost synchrolyoudth the proposal
being developed by Jung and Pauli. In Bohm'’s fraoréwthe mind-matter
distinction is part of an explicate order which aldE from a
psychophysically neutraimplicate orderwithout that distinction. Hence,
according to Bohm, mental and physical states eenbsgexplication or
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unfoldment from an undivided, holistitnplicate orderwhich is analogous
to the unus mundusn the Jung-Pauli framework of dual-aspect monism.
Because thémnplicate orderis not static, but essentially dynamic in nature
and in a constant process of change and evoluBohm uses the term
‘holomovement’ to characterise it. All things founid the unfolded
explicate order emerge from the holomovement inctvithey are enfolded
as potentialities and ultimately fall back into Tthis means that “Bohm’s
aspect monism is not only holistic as in the JuaghPscheme, it is also
fundamentally based on process rather than sulesSta@tmanspacher,
2014, pp. 256-257).

Philosopher Paavo Pylkkanen has summarised th¢ fsbih the
atomism of classical, mechanistic physics to théstrocharacteristic of the
guantum revolution. Pylkk&nen wrote, “with quantphysics, ... the whole
scheme of philosophical atomism is challenged, ané is forced to
consider some radically holistic basic principlesin. the context of
[Bohm’s] “implicate order” ... mind and matter are &wous to non-
locally connected [entangled] quantum systems” {20dp. 86-87). By
contrast, the Jung-Pauli variant of dual-aspectismrseems to regard both
structural and dynamical features—for instance efatthetypes—as being
of equal importance.

According to Atmanspacher (2014),

By “bringing the implicate into form”, Bohm's actvinformation [as the
link between mind and matter] can be seen very nmuelccordance with the
archetypal ordering principles in the Jung-Pauiiesne. (p. 258)

In his paper, “Dreams and Fantasies of a Quantuysi€ikt’, Karl
von Meyenn (2011) refers to Pauli’s notion thatrfsciousness is the late-
born offspring of the unconscious soul” (p. 11)ddn the concept of an
invisible reality (the unconscious) which is mastfe archetypal symbols.
To illustrate this analogy further, | shall refer tivo quotations, one from
Pauli, the other from Bohm. In his chapter co-artgdavith Wolfgang Fach
in Beyond PhysicalismAtmanspacher cites the following statement by
Pauli (in a letter to his colleague Markus Fierzpneerning the
psychophysically neutral domain beyond the menidlthe material:

The ordering and regulating factors must be plabeglond the distinction of
“physical” and “psychic’—as Plato’s “ideas” share the notion of a concept
and a force of nature (they create actions othefiiselves). | am very much
in favour of referring to the “ordering” and “regtiing” factors in terms of
“archetypes”; but then it would be inadmissibled&finethem as contents of
thepsyche The mentioned inner images (“dominant featurehefcollective
unconsciousness” after Jung) are ratlpsychic manifestations of the
archetypes whichhowever would also have to put forth, create, condition
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anything lawlike in the behavior of the corporearid. The laws of this
world would then be thphysical manifestations of the archetypesEach
law of nature should then have an inner correspoceland vice versa, even
though this is not always directly visible todaptrhanspacher & Fach,
2015, p. 204)

Physical and mental manifestations of this mundusrise in correlation
and this is due to the joint ordering archetypatdes.

For Jungians, the shadow and the anima/animus ecnapé the first
and least deeply-seated archetypes of whose muifes individuals
become conscious in the form of symbols and imageseams, or through
the practice of active imagination. More fundamemtixhetypes are the
numinous Self as the goal of the individuation pss¥and the archetype of
number, including unity, duality, trinity, and geatity. In his later essays
on religion Jung wrote of the Mass as the ritehef individuation process
and of Christ as a symbol of the Self. The corredpw statement from
Bohm (1990, p. 283f, cited in Atmanspacher, 20%4) i

A rudimentary mind-like quality is present eventhe level of particle

physics, and as we go to subtler levels, this niikal-quality becomes

stronger and more developed. Each kind and levahiod may have a
relative autonomy and stability. One may then dbsdhe essential mode of
relationship of all of these gmrticipation recalling that the word has two
basic meanings, partake ofand totake part in (p. 258)

Correlations of the mental and the physical refsath the fact that both are
projections of the same underlyiimgplicate orderjust as they emerge from
the unus mundusiue to decomposition of the whole into the dugleass
for Jung and Pauli. Jung’s notion of archetypedwebinto a concept of
transcendental or metaphysical principles. Atmacispia observes that in
both holistic variants of dual-aspect monism, tb&an of meaning plays a
significant role in two respects. First, the expede of meaning
characterises synchronistic correlations betweemtahand material events
in the sense of Jung. In the corresponding Bohnowte experienced
meaning is due to correlations between mental aatknal states which
arise as a result of unfolded active information.

Second, there is also an implicit (not yet expédit sense of
meaning. For Bohm this is conceived as active m#dion, while for Jung
and Pauli, it is enfolded in the symbolic contehtinconscious, archetypal
ordering factors, and it unfolds when the archetgpeonstellated. Both the
unus mundugnd theimplicate orderare characterised by holism and non-
locality.
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THE MESSAGE OF THEARCHETYPES

Before moving to a discussion of the metaphysiestire of symbols,
| wish to conclude this section by commenting uplo@ evolution which
occurred in Jung’s thought; in particular, his eta¢nt that “the efficacious
elements of the unconscious, ... the so-calethetypes, can therefore not
with certainty be designated as psy¢hfdung, 1960, para. 439, cited in
Atmanspacher, 2012, p. 13). Beyond PhysicalismAtmanspacher (2015)
writes:

This peculiarly cautious formulation is due to #héft that Jung’s conception
with respect to archetypes underwent from earlyasdabout (biological)
hereditary instincts ... to his final notion of ... traesdental (or
metaphysical) principles. The early 1950s was fthge tthat this move
became visible in Jung’s publications” (2015, p3R0

This period was one during which Jung (1958) wredene of his most
radical essays in his treatment of religion andolingy. In these, Jung
treated Christianity as a patient in analysis (5t€i986) needing the
restoration of a lost wholeness symbolically repnésd, for instance in
cosmic mandala symbols. Hence, dual-aspect momistiei philosophy of
mind accommodates what from the perspective of iphljsm would be
anomalous and inconceivable, exceptional mysticad anuminous
experiences. As Kelly (2015) notes in chapter 18Beyond Physicalism
“the Jung-Pauli conception of an underlying onéality, theunus mundys

. amounts to a metaphysical interpretation of Jungpscept of the
collective unconscious ..."” (p. 496). In the 2011 ieditof the Mind and
Matter journal, Atmanspacher observes in his Editoriat th

Insofar as the psychophysically neutral reality ..ofi®ontic nature, it has a
clearly metaphysical flavor. But it must not be umiderstood as a thought
construct lacking actual existence. Metaphysiceraseriously in the sense
of Pauli and Jung refers to a kind of reality msubstantial, more “material”
as it were, than everything that physics and psggiyovould characterise as
“real”.... It refers to a cognitive mode in which umstanding is achieved by
abstract symbols. These may be mathematically egpde but they may also
appear as symbols in the sense of Jung. (201B-4p.

Atmanspacher and physicist Karl von Meyenn (2011L1) both use
the German wordunanschaulichto characterise the reality of archetypal
symbols that indicate an objective order in thentms of which humanity is
part, but which also transcends humanity. Atmansparefers directly to a
statement contained in a letter from Pauli to lokeague Markus Fierz on
August 12, 1948:
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When the layman says “reality”, he usually thinkatthe is talking about
something self-evident and well-known; whereas ®itrappears to be the
most important and exceedingly difficult task ofr ditme to establish a new
idea of reality .... What | have in mind concerninglsa new idea of reality,
is — in provisional terms — thidea of the reality of the symbdDn the one

hand, a symbol is a product of human effort, onatirer hand it indicates an
objective order in the cosmos which humans are paly of (Pauli, 1948,

cited in Atmanspacher, 2011, p. 4)

For Jung, symbols indicate archetypal ideas oredypes which do
not refer to explicitly accessible elements of gday reality. In the Jung-
Pauli variant of dual-aspect monism and regardimguhus mundusfrom
the mental, this neutral reality is approached viang's collective
unconscious while from the material it is approathéia quantum
nonlocality. The idea of the cosmic and transcehdature of archetypes is
fundamental to panentheism as, for example, Ma {2 has noted. These
notions are incompatible with a promissory mateiascientific doctrine
concerning the nature of Reality. If consciousnessts independently of
the brain, and if the exceptional phenomenon of BEcur in states of
verified cardiac arrest during which brain activitgases within 6.5 seconds,
as van Lommel, Sam Parnia and others suggest,atmmely materialist
science, which denies the possibility of these aal@m®, cannot provide a
complete account of Reality.

TOWARDS PANENTHEISM: ANOMALIES FORPHYSICALISM

I now outline some phenomena which may constituteioss
Kuhnian anomalies for physicalism as a scientifiorldview. (I have
defined the nature of anomalies in the introductiorthis essay.) Dutch
cardiologist Pim van Lommel, in his bo@onsciousness Beyond Life: The
Science of the Near Death Experier(@010), has provided an extensive
review of both the phenomenology and the verifightgsical conditions
which appear to be necessary conditions for theiroeace of NDEs. He
writes that, “lucid consciousness can be experigrniodependently of the
brain and body” and of what he describes as “colimgetévidence that the
NDE occurs during the period of clinical death arat shortly before or
after the cardiac arrest” (2010, p. 161). Van Lommefers to the
conclusions of psychiatrist Bruce Greyson, intemspare physician Sam
Parnia, and neuropsychiatrist Peter Fenwick, régaitthe apparent paradox
of lucid consciousness during cardiac arrest arss lof brain function.
Quoting Bruce Greyson:

159



Australian Journal of Parapsychology

The paradoxical occurrence of heightened, lucid remess and logical
thought processes during a period of impaired careperfusion [blood
flow] raises particularly perplexing questions faur current understanding
of consciousness and its relation to brain functis prior researchers have
concluded, a clear sensorium and complex percepigaesses during a
period of apparent clinical death challenge thecephthat consciousness is
localised exclusively in the brain. (Greyson, 2008Bed in van Lommel,
2010, p. 162)

Quoting Sam Parnia and Peter Fenwick:

The data suggests that in this cardiac arrest melgelNDE arises during
unconsciousness. This is a surprising conclusienalise when the brain is
so dysfunctional that the patient is deeply conmatdise cerebral structures
which underpin subjective experience and memory tnes severely

impaired. Complex experiences such as are repartdte NDE should not

arise or be retained in memory. Such patients wbel@xpected to have no
subjective experience, . . . as those cerebral tesdwhich generate

conscious experience and underpin memory are ieghéiy cerebral anoxia.
(Parnia & Fenwick, 2001, cited in van Lommel, 2040, 162-163)

Thus, van Lommel argues, “the first symptoms of gety deficiency are
recorded on the average 6.5 seconds after the ohsatdiac arrest. If the
heartbeat is not immediately restored, the complets of all electrical
activity in the cerebral cortex always results irfl&8 EEG after ten to
twenty seconds, a mean of fifteen seconds” (p..164)

Perhaps most fundamental to the understanding oENI3 the
mystical and non-local character of the phenomeanolof reported
experiences. Referring to Bruce Greyson, van Lomnrdes, “Near death
experiences are profound psychological events wiimscendental and
mystical elements, typically occurring to individsialose to death or in
situations of intense physical or emotional dangé&reyson, 2000, cited in
van Lommel, 2010, p. 8). However, crucial to undeing dogmatic
physicalism is the evidence that such mystical apif-transformative
experiences actually occur during cardiac arredtanabsent or flat EEG
indicating a lack of electrical activity in the bmaAccording to materialist
doctrine, such phenomenological experiences woud rbgarded as
impossible under these circumstances, as wouldmpogem survival.

Regarding the phenomenology of NDEs van Lommel rsef®
Raymond Moody’s (1975) first book which outlinedetwe NDE elements
while emphasising that most people experience anfew. Perhaps the
most striking of these elements and those commoeported are the
ineffability of the experience, a feeling of peauith the absence of pain, a
tunnel experience in being drawn towards a smalbgint of light (which
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becomes all enveloping of the experiencer), seairBging of light with
complete acceptance and unconditional love, gairéegess to deep
knowledge and (cosmic) wisdom, the panoramic keiew which is non-
local and timeless, and the conscious return tdtdy often accompanied
by disappointment at having something so beautihen away, or
alternatively, a heightened sense of tasks yeetfulfilled and loss of the
fear of death with enhanced spirituality (for distasee van Lommel, 2010,
pp. 11-12). Below is an account of my own persarad transformative
NDE.

PERSONALNDE: PHENOMENOLOGY

Atmanspacher (2007) has referred to near deatlriexpes (NDES)
which “transcend the individual in a transpersosahse” (p. 133). My
personal NDE occurred during severe complicatiamilowing triple by-
pass coronary surgery on August 1, 2005. | had lghesn a maximum
loading of aspirin and clopidogrel for an attemptgednting procedure to
unblock three occluded coronary arteries. The aegod occlusion were at
least ninety, eighty, and sixty percent, respebtjvin the three arteries.
Stenting was unsuccessful, releasing consideralslgup, and so | was
scheduled for an emergency coronary by-pass opaerain the same
evening with no time to reduce the aspirin and idogrel administered in
the morning. The cardio-thoracic surgeon succdgs@dmpleted the by-
pass; however, within a short time, | experience@680ml blood clot,
pleura and mediastinum (lungs and chest cavityya$ taken back to the
operating theatre for emergency surgery to reltbedife-threatening blood
clot. During this procedure, | experienced cardiaest which required
multiple attempts to resuscitate me with a defididlr, leaving severe
bruising. The phenomenology of my NDE was as folow

My finite ego-consciousness felt connected to &urapsly beautiful Light, a
loving Presence and a Source of wisdom which segortael cosmic, infinite,
numinous, timeless and eternal, not spatiotempptatiund and without any
apparent beginning or end. The Light seemed toabebfighter than the
external sun, boundless and all enveloping. | égpeed what seemed to be
augmented wisdom in fields of knowledge beyond whaad formally
studied and a sense of numinous becoming in whighsl participating. |
also experienced the presence of departed visiesaricluding Teilhard de
Chardin and Carl Jung who were among those who frepired my
previous work especially with people dying of AlDSvas filled with a
profound sense of tasks yet to be fulfilled andirdmutions to be made to
science, and humanity; work which might further wak of those who had
come before me, especially in depth psychologychesynalysis and
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religion, and an inward vision of participating aaCopernican revolution in
science and a mystical theology which would replacdaic doctrines and
an interventionist God external to the cosmos. film@inous experience was
of a cosmic and radiantly beautiful Presence thonghanthropomorphic in
form. The experience was formless except for ttathe rapturously
beautiful enveloping Light and sense of Presence.

Afterward, the world seemed to be pristine, re-retvgacralised and
transfigured in my consciousness. My first commémt a friend as
consciousness returned was “God .... is so beautiflii¢ Unconscious
God archetype which | seem to have encountereagltine NDE filled me
with a sublime sense of the oceanic unity of atipde and faith traditions as
well as the integration of science and religion. avh described as the
Source during the experience became the inspirdiothe work which |
have since published and presented, especiallyepthcgsychology and a
numinous dimension of evolutionary becoming. Thition of a numinous
dimension implicit in cosmology and evolution iseatheistic in nature, as
is the process theology of Teilhard de Chardin atiters. | still access
some of the elements of the NDE in dreams and at@gitstates. My book
published on these themes is titl€de Individuation of God: Integrating
Science and ReligiofTodd, 2012).

After returning home from hospital after a fortyufoday admission,
still fragile and weak from the operations and fositis, | sat with the
support of a loving friend and typed a sixty-thaudavord manuscript
which became the basis for the book and articlethéninterdisciplinary
journal, Mind and Matter(Todd, 2008)and the journal of the American
Teilhard AssociationTeilhard Studie¢Todd, 2013).

Kelly (2015) observes

that persons who experienced OBEs or NDEs, inctudiighly educated

modern persons, typically find it virtually impokk to resist the conviction
that they have vacated their ordinary bodies (qeernced cardiac arrest)
and yet continued to function as fully consciousewen hyperconscious
agents usually in some sort of embodied form .... &hegense experiences
in fact often lead to expectations of post-mortanvisal, accompanied by
profound reduction in any pre-existing fears oftiegp. 506)

Moreover, in cardiac arrest there is no brain @gtiin the form
considered in contemporary neuroscience to be theessary and
indispensable condition for conscious experiencee Bbsence of such
neuroelectric activity should preclude the vivider heightened awareness,
thinking and memory formation as well as the mydtalements of NDEs.

On the basis of decades of empirical researchsimtd anomalies for
physicalism as NDEs, Kelly (2015) has concludedy 8ur collective
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Sursem judgement, we are very close to the pointo. justify belief in the
possibility if not indeed the likelihood of one’svo personal survival [post-
mortem existence]” (p. 13). The acronym “Sursenférg to the so-called
“survival seminar” which comprises physical, bidlg) and social
scientists as well as scholars of religion, phiffsers and historians of
science.

THE ANOMALY OF CONSCIOUSNESSTSELF

Perhaps the most intractable anomaly for matetriaigence is the
existence of reflective consciousness itself, paldrly if perceived as the
mirror which the universe has evolved to reflecvmuftself and in which its
very existence is revealed. As physicists Wolfg&agli and Henry Stapp
have expressed it, not only is consciousness noheae illusion or
epiphenomenal by-product of brain processes, hupme#mgs have become
through reflective consciousness actors and nattafmes in the drama of
cosmology and evolution. Dual-aspect thinking sstgehat mind is a
fundamental feature of Reality which exists thromgihthe universe. In his
book The Undivided UniverseBohm postulated human participation in “a
greater collective mind in principle capable ofrgpindefinitely beyond the
human species as a whole” (2002, p. 386). Thisx@ogous to the Jung-
Pauli insight that archetypal symbols indicate dijective order of the
cosmos of which humans are part but which alscstramds humanity (see
also, Atmanspacher, 2011, pp. 3-7).

Regarding the evolutionary significance of conssimss, the
visionary thought of Teilhard de Chardin could mmstrued as a globally
significant contribution with its notions of a ngi®re or membrane of
consciousness superimposed upon the biosphere, ahd the
interconnectedness and sacredness of all beingsfahd earth itself. In his
glowing endorsement of Teilhard’s (1959) magnumsoplue Phenomenon
of Man, the eminent evolutionary biologist Julian HuxIgy©59) wrote in
the Introduction:

With his conception of mankind as at the same imenfinished product of
past evolution and an agency of distinctive evolutio come, .... [Teilhard]

wanted to deal with the entire human phenomenora atanscendence of
biological by psychosocial evolution” (Huxley, 1958ited in Teilhard de

Chardin, 1959, p. 24)

Humankind finds itself in the unexpected positioh leing business

managers for the cosmic evolutionary process. &ailtasks, “How could
we imagine a cosmogenesis reaching right up to mitthout being
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confronted with a noogenesis? .... Man discovers ligats nothing else
than evolution become conscious of itself, to berrdulian Huxley's

striking expression (Teilhard de Chardin, 1959, §21). While

cosmogenesis denotes the evolution of the cosrmamjemesis is a more
specific term referring to the unfolding of a glbbmembrane of
consciousness connecting all human beings.

Teilhard predicted that humanity not only parti¢gsain a numinous
dimension, but also in co-creative divinisation Hiecting the future
evolution of the biosphere and the noosphere. Gaimgg a transcendent
order in cosmogenesis and the culmination of aicuoimy process of
incarnation, Teilhard (1959) wrote:

In Omega we have in the first place the principleveeded to explain both
the persistent march of [things] towards greatamscmusness .... By its
radial nucleus it finds its shape and natural iescy in gravitating against
the tide of probability towards a divine focus ahohwhich draws it onward.
(p. 271)

Through ongoing incarnation in humanity, God inlfi@id’s thought
becomes conscious and is completed by humankirtirécted evolution.
Although he probably never explicitly embraced paheism as a Jesuit
palaeontologist for whom the cosmic Christ was fhlilment of the
natural evolution of beings, | believe that hisdlogy could accurately be
described as panentheistic. | now turn to panesitheis a new theological
paradigm in which science and spirituality couldréeonciled.

PANENTHEISM: FIVE DEFINING ATTRIBUTES

In the Abrahamic faiths, God tends to be constraad utterly
transcendent, ontologically and functionally sepafeom the world rather
than immanent and evolving with it. However, asgluoted, the doctrine
of the Incarnation itself implies a profound inrSon of God and
humankind. It is the notion of a purely transcenderd interventionist God
which has been an irrelevant hypothesis since Newdile perpetuating
the schism between science and religion. Beyondsidal theism is an
emerging panentheism in which the numinous or divgnboth immanent in
cosmology and evolution and yet transcendent of hweith something
more.

In chapter fourteen oBeyond PhysicalismEdward Kelly outlines
five properties which he believes define panenthei$he panentheistic
God is characterised by being eternal and tempoaaiscious knowing of
the world and world inclusive, God fills the worldit there is something
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left over as in theism (2015, p. 531). With resptectunderstanding the
nature of the something left over or the transcehfiection, Main (2017),
relates this to the cosmic God archetype. Both AmdyPauli during their
collaboration outlined a worldview which integratedional understanding
and the mystical experience of unity.

There seems to be a convergence between the parsemtimplicit
in Jung’s later thought on religion and that of Iha@id de Chardin, for
whom a numinous reality implicit in cosmology andokition becomes
conscious of itself through incarnation in humarsitythat “our struggle is
that of the universe itself” (Kelly, 2015, p. 541)n evolutionary
panentheism, theleus implicitus(implicit God) becomes in and through
humanity adeus explicitugexplicit God). Panentheism is grounded on a
few fundamental principles. First, evolution is actf (which becomes
conscious of itself through humanity), second auiverse is constituted by
a world transcending supernature whether known @, Buddha-Nature,
or Allah, and third, human beings have a fundameidintity with that
Reality (Murphy, 2015, p. 563). This vision is ofdévinity that is both
immanent in and transcendent of the world. Suclarseptheism perceives
the entire world as an evolutionary disclosure lef tlivine, as does the
evolutionary theology of Teilhard de Chardin withis hnotion of
cosmogenesis culminating in an Omega point, omdiocus of mind, in
which the mystical Christ “is the fulfilment of evéhe natural evolution of
beings” (1964, p. 305). Evolutionary panentheisntasnpatible with the
theological positions of Teilhard de Chardin fornkan Catholics and Paul
Tillich for Protestants.

PANENTHEISM IN JUNGIAN THOUGHT

Main (2017) elucidates the nature of divine transiemce by
exploring Jung’'s notion of the cosmic God archetypethe collective
unconscious. Main observes that,

Jung’s signature concept of the archetype wasénfied by biology and
physics, on the one hand, and Platonic philosoply/aigustinian theology,
on the other, and it was explicitly characterisedliing’s later writings as
having both an instinctual and a spiritual pole.1(p06)

Main lists process philosophy, emergence, and dspéct monism, as
particularly salient influences upon Jung'’s religiublications.

With respect to Jung’s psychological model, theamscious is more
than consciousness and the (God) archetype is dwsttiied with any
number of archetypal images. Main quotes from JuegsayAnswer to Job
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in noting that Jung was emphatic (that) the image the statement about
the God-imageifhago De) are psychic processes which are different from
their transcendental object: “There is no doubt ttere is something
behind these images that transcends conscious(esg, 1958, para. 555; as
cited in Main, 2017, p. 1110). Even more unambiglpyperhaps, Main
observes that Jung concludédswer to Jolwith the remark that,

even the enlightened person .... is never more thanoWwn limited ego
before the One who dwells within him, whose forms h@o knowable
boundaries, who encompasses him on all sides,fdéiss as the abysms of
the earth and vast as the sky. (Jung, 1958, pa8&.as cited in Main, 2017,
p. 1110)

This statement expresses a distinction betweempringordial archetype in
itself and the archetypal image. The archetypetsdelfiis transcendent in
nature. In other words, concepts such as the insstiidle unconscious and
ultimately unknowable archetypes imply that Reaiityhot fully knowable
by empiricism and reason alone: “Jung often sighaleis irreducible
mystery and incalculability by referring to the nuawosity of the
archetypes” (Main, 2017, p. 1111). Furthermore Junigscription of his
own NDE inMemories, Dreams, Reflectiofdung, 1995, p. 328) suggests
that Jung was open to exceptional and mystical rexpees involving
transcendence of space time and causality. Jundg?aoll understood the
nature of

the symbol as an expression of something partlywknar conscious
(immanent) and partly unknown (transcendent) ... ahdhe archetypal
image as a phenomenal (immanent) expression of uhknowable
(transcendent) archetype (Jung, 1947/1954/1969spdd 7-420, as cited in
Main, p. 1112).

Finally, Jung (inAnswer to Jop envisioned an evolution in the
imago Deithrough historic time:

The future indwelling of the Holy Ghost in man amtgito a continuing
incarnation of God. Christ, as the begotten SorGotfl and pre-existing
mediator, is a first-born and divine paradigm whighil be followed by

further incarnations of the Holy Ghost in the engair man. (Jung, 1958,
para. 693)

Through ongoing incarnation in humanity, God becsroenscious and is

completed by humankind in directed evolution; aeaidcentral to the
panentheistic theology of Teilhard de Chardin.

166



Australian Journal of Parapsychology

CONCLUSIONS

A dual-aspect monist position in the philosophynohd permits an
expanded and post-materialist science in which ritle of reflective
consciousness in directed evolution, the existenfe consciousness
independently of the brain, and phenomena such¥ssNbecome open to
empirical research and understanding. Mind is caedt to be a
fundamental feature of Reality which exists thraugththe universe due to
the tectonic shift created by the quantum revotutio physics in the early
twentieth century. These developments in turn peram emergent
evolutionary panentheism, in place of an outdabeism with its notion of
an interventionist God external to the cosmos wiiak been an irrelevant
hypothesis since Newton.
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