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Where words leave off, music begins.!

Music plays a crucial role in social bonding, and the continued importance
of community in promoting mental health and well-being within a cohesive
society. Robin Dunbar and others have demonstrated that music, and
especially singing, is fundamental part of who we are as human beings.
Boethius asserted, many centuries ago: ‘Music is so naturally united with us
that we cannot be free from it even if we so desired.? Likewise, as Anthony
Storr declares today: ‘No culture so far discovered lacks music. Making music
appears to be one of the fundamental activities of mankind.?

Music is one of the most effective means of bringing people together in
order to encounter something numinous, immanent or mysterious (without
trying to define these terms too rigidly). Such experience does not separate
body and spirit (secular and sacred, corporeal and incorporeal), as in a dualist
ideology, but combines the physical and the embodied with the communal.
This experiential quality of music is both disclosive and affective, Pythagorean
and Orphic, to use Brown and Hopps's terms: ‘Music brings about similar
physical responses in different people at the same time. This is why it is able
to draw groups together and create a sense of unity.* It is no surprise, then,
that music also has a remarkable effect on brain activity, including the easing
O,f symptoms of neurological diseases or, conversely, provoking epileptic fits
(‘musicogenic epilepsy’). Many scientists, psychiatrists and psychologists
have charted music’s effects on the brain.’ Oliver Sacks, for instance, analysed
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how music can affect those who suffer with neurologica] Ty
Parkinson’s disease, aphasia, dementia, epilepsy or rnelanDmbl.erns, Such
‘Our auditory systems, our nervous systems, are indeeq e, Ch‘o.ha. He Writ::
music. However, physiological reasons for such fine tuiili qQuisite] e
discovered: ghaveng yet be:,:

How much this is due to the intrinsic characteristics of m
and how much to special resonances, synchronizations oscillatj
mutual excitations, or feedbacks in the immensely °°mp];x 1 ]auons,
i 2 ; mulss
neural circuitry that underlies musical perception and re 'la Uultileye]
not yet know.® Play, we d

usic itself

However, one explanation posited for the highly influential role of ...
the brain has been the notion of possession. In attempting to demmumc "
that music leads us from sound, to tone, to melody, to harmony, to t:}r:suaxe
to composition, to performance, to listening, to understanding an,d ﬁn:;lhm '
ecstasy, Robert Jourdain has argued:” ‘Music seems to be the most ;nmedf;:o
of all the arts, and so the most ecstatic.® Drawing upon Sack’s work wn}i
Parkinson’s patients to demonstrate how music ‘possesses’ us,? Jourdaip
attempts to articulate the nature of this ‘possession’ by using the language of
encounter, relationship and experience:

By providing the brain with an artificial environment, and forcing it
through that environment in controlled ways, music imparts the means
of experiencing relations far deeper than we encounter in our everyday
lives ... Thus, however briefly, we attain a greater grasp of the world ...
It's for this reason that music can be transcendent. For a few moments
it makes us larger than we really are, and the world more orderly than

it really is.'

Such a definition of transcendence would not please many a reformed
theologian, but this explanation places musical experience within the realm
of deep relationship and expansive existence:

We respond not just to the beauty of the sustained deep relations that
are revealed, but also to the fact of our perceiving them. As our brains
are thrown into overdrive, we feel our very existence expand and realize
that we can be more than we normally are, and that the world is more
than it seems. That is cause enough for ecstasy."

to expansive transcen-
hley acknowledge

Jourdain is not alone in giving a scientific basis

t
dental experience. The neurologist Macdonald Critc s the
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bring about a veritable perceptual spectrum ranging from the
tion of auditory sense-data to impressions which ... well-nj
. le recep : i rwhelmin d
simpP description- So evo'catlve' ove g and transcendental may these
bafll® " ofy description.
pe s’ 0 eriential approach to the power of music upon the brain, leading to
This mmr}’ analyses of ‘ecstasy, ‘transcendence’ and the revelation of ‘deep
the e?!P ¢ is the starting point for my own explorations into the relationship
relation 'musico faith, religious ritual and altered state. As David Aldridge
twe:sf;we 4, ‘Many religions identify the ideal state as an altered state of
has 0" usness: losing one’s body and one’s self, uniting with some sort of
cqn_sc"; eing.® Likewise, and in keeping with the thesis of this book, Aldridge
pivine st the experiential nature of musical performance within religious
. ;;Sbrings an intuitive understanding of spirituality, which words alone
fitu grupars “That is why many religious forms feel redundant or restrictive
o ausethey have achieved a verbal dogma that fails to encourage the intuitive
.sdom of current performances.™ It is in this context that I wish to explore the
miur ¢ of ‘trance’ Again, we have heard the word being used by Robin Dunbar
:l:describe the endorphin-induced sense of well-being when experiencing
> sic,but let us now explore this phenf)me.non in more detail by considering
D entific resear ch on music and the brain. Firstly, we must concur with Rouget

that ‘trance’ and ‘ecstasy’ (as mentioned by Jourdain) are not the same:

Mu sic Can

Trance is always associated with a greater or lesser degree of sensory over-
stimulation - noises, music, smells, agitation - ecstasy, on the contrary,
is most often tied to sensorial deprivation - silence, fasting, darkness.’s

Thus, trance-inducing music within a religious ritual such as shamanism,
which uses the body to make contact with the divine, or spirit world, through
singing and dancing, is specific to the multi-sensory experience of the
communal activity. In this context, scholars have concluded that music must
possess certain characteristics in order to induce a trance. As John Pilch
has shown based upon Kartomi’s research, music must be mesmeric if it is
to induce a trance: ‘Music that best assists in inducing trance has regular
pulsation and repetitive tonal patterns based on a restricted number of pitch
levels’® However, such trance-inducing music need not be shamanic. The
calm, meditative chanting of the French Taizé community may equally assist:

Just as the Javanese in trance believe that they are in contact with their
deities and spirits ... so too do modern devotees of Taizé prayer believe

this music is most capable of bringing a person into the presence of the
Deity."”
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In either situation the resultant experience (of trance) throug
and ritual: ‘Music has become one with ritua] and is no¢ a sepay b""“nu“c
category. ™ In wishing to explore this close relationship between ,:::e"h’-'llc

and the brain, I met a neuropsychiatrist whose research ig forc, trang,
scientific explorations into how music and religious rifyg interacr, g"‘m of
' n

Deeley. i
Quinton is a Consultant Psychiatrist and g Senior Lecture, i

Developmental Neuropsychiatry at the Institute of Psychiatry, Psycho
and Neuroscience at King'’s College London. He writes of himself; g condy
research into developmental psychiatry and related fields, and have op, 2
research and publications on the relations between mind, brain and culty,
This is an area that I have started pursuing since my dual qualifications, ﬁm'
in Theology and Religious Studies from Cambridge University, and later i
medicine from Guy’s and St Thomas’ Medical School.”* When I met him at
the Maudsley Hospital in London, I asked him to explain a little about hi

research.

QD: I'm a psychiatrist and senior lecturer in social behaviour and neuro-
development. Before | started medical training | read theology and
religious studies at Cambridge, where | was supervised very closely by
John Bowker [Dean of Trinity College at the time].

JA: A great man.

QD: A great man. He had very broad-ranging interests, but had a particular
interest in the relationship between genes, brain and culture, especially
in its application to understanding religion. This encouraged my interest
in this topic. | had an interest in Jungian theory of religion, within the
broader context of psychological and anthropological accounts of
religion. And, of course, Jung had this concept of archetypes of the
collective unconscious. At one point | was set an essay question about
the extent to which Jung’s theory represented intuitive proposals
about the structure of the mind which have been validated by
Subsequent discoveries. This pointed towards theories addressing the
relationship between genes, brain, cognition and culture. So | went on
gtr:(: <-t>ventually wrote an undergraduate dissertation on the biogenetic

Ctural theory of myth and ritual, Biogenetic structuralism was a

theory j
s f:y in the 1970s ang early 1980s predominantly, which sought to
Ynthesise structuralist anthropolog

the brain, |t was j
; part of the Project of neyro-
words, the attempt to igenti o
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numan xperience and behaviour; and to understand wh
ore motnvated'bY features of brain structure and funct'ether pe
of oUr Characteﬂstlc endowment as a species. After that c:ii,n . part
I considered d_o'f‘g a PhD in biological anthropology at the Jer tatpn,
o P(;',n,-,_c,ylvama in order to pursue these questions further Hon ——
ided to undertake medical training, because | felt that it .wou\lNdevl(ler' I
allow
y and cross-cultural psychiatry, to approach

gh neuropsychiatr
questions. | retained those interests during

me, throu
he samé sorts of

many of t

medical training.
Now, of course, in the meantime neuroscience and the human

sciences evolved, sO that by 1999 or 2000, when | started to do psychi-
atric research, functional neuroimaging was available, which h:dnft
peen available at all in the '80s except in extremely rudimentary forms
| pecame involved in two broad lines of research, both of which aré
relevant to understanding cultural behaviour and cognitive and neuro-
cognitivé constraints on culturally variable behaviour. One line of
research was into disorders of social cognition and social understanding,
such as neuroimaging research into autism and criminal psychopathy.
psychopaths in this sense are people who engage in persistently
antisocial pehaviour without guilt of empathy for victims. Research on

psychopathy is important in that it provides insights into how moral

socialisation and the development of empathy can go awry. people with
autism have difficulties wit ial imagination,
into quite

h social understanding and socl
which again provides insights | pasic mechanisms supporting
social behaviour:

That was oné lin
which really came out of my interest in
category of what aré now called ‘functiona
That is to say: there is a very wide rangé of common symptoms and
conditions whereby people present with or experience neurological-
type symptoms in the absence of any underlying organic abnormality.
For example, people with so-called conversion paralysis, where they
have the experienceé of being unable to voluntarily move a limb, but
there is NO underlying neurological a se symptoms and
conditions show the influence of implicit peliefs and expectancies. and
point towards what wé might term the ‘power of belief’ in symptom
formation.

In the nineteeé
in this topic by neurologists

ere wWas another line of research

neuropsychiatry and the broad
| neurological disorders’.

e of research. But th

onsiderable interest

ad beena very C
od when the wholé

chiatrists, the peri

nth century. there h
and psY
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field of neurology and psychiatry as we now under "
The dominant form of explanation inheri Stand it Was forn..

' e erited from that . fofmln
‘lesion-deficit method': a very powerful and successf : Periog Wag thg'
eating organic causes of ilinesses by correlating sy; Methog of deli:
of disease with an organic lesion. Modern neurology a:;0ms an Signg
disciplines are founded on that model. But, at the same t; Other Medicy,
a recognition that ‘morbid ideation’ could affect SYmpt'g‘e. there
There was a great French nineteenth-century neurolo ri“thrmation.
who became very interested in what he called hyStero-epg": + Charcot
we now call non-epileptic seizures (those occurring in the aprV = What
epileptic brain activity) - and other so-called hysterical pheience of
what we now call functional disorders. Charcot applied the metohmena.
hypnotism and suggestion to treat these conditions, but also e; A 9f
mentally to investigate or model them. Suggestion in hypnosispv:;:
therefqre recognised as both a therapeutic and experimental tool for
producing alterations in experience and behaviour, which are essentially
involuntary from the point of view of the subject. Charcot and others'
recognition in the nineteenth century of the link between functional
symptoms and the power of ideas conveyed through suggestion was
revived towards the end of the twentieth century by psychologists and
cognitive neuroscientists.

So | started research in this area with David Oakley, who was a
professor of psychology at University College London; Peter Halligan,
a professor of cognitive neuropsychiatry in Cardiff; and Brian Toone, a
neuropsychiatrist at the Maudsley Hospital, and essentially we started
to use ‘suggestions’ combined with functional magnetic resonance
image scanning to produce an experimental model of ‘dissociative limb
paralysis’; in other words, what previously had been called ‘conversion
limb paralysis’ or ‘hysterical limb paralysis’. What we could now do,
which was not available at the end of the nineteenth century, was
measure brain activity during the formation of these symptoms, and
therefore provide insight into how ideas, beliefs and expectancies ¢

produce changes in experience via effects on prain function. Not °"'VI
was this research opportunity novel, but it was also from a conceptuaf
or philosophical point of view very important as an alternative way ©
understanding the contribution of the brain to changes in experience ?na,
behaviour - not only to disease processes, pbut also non_pam-olgglco
processes. This might include ordinary everyday cnaractenstlcs ed
human experience and behaviour, but also what are often called alter

| -



SS. ‘Alterations’ in this sense are departures from

consciousne :
f experience of the self or other components of

es 0
stat ypical modes O

ch is interesting in its own right, but I asked Quinton how it
This reseafates tothe prain’s response to religious ritual, faith and musical

cted a series of experiments in recent years also with
Mitul Mehta and Eamonn Walsh at the Institute of
ience at King's College London, in

hology and Neurosc
en using suggestion to model a range of alterations in

rience that occur both in pathological settings, such as.psychiatric
o rological symptoms, but also altered states of consciousness as
= hin religious and other kinds of cultural setting.
mple, we have had a particular interest in the control,
ownership and awareness of different components of normal
experience, especially regarding action or movement, but also thought.
within psychiatric phenomenology, for example, it is recognised that
there is a class of experiences called “alien control phenomena’. S0, a
patient with schizophrenia may have the delusional experience that their
hand is being remotely controlled by a maleficent agent, such as the CIA
in the building opposite. They feel somewhat like a puppet and not in
control of themselves. It is a very distressing experience. Similarly, there
sts the phenomenon of ‘thought insertion’, where a person is aware
to their mind, but they’re not their thoughts, and
they don't feel in control of them. The patient will interpret them, or
experience them, as belonging to somebody else, a maleficent agent
typically, who is inserting these thoughts into their mind. So thought
insertion and alien control of movement are different kinds of ‘alien
control phenomena’, but there are also others, which relate not just to
thought and movement but to other components of experience, such as

speech or emotion.

o we have con
e colleagues
psychiatry. PSY¢
which we have be

and i
they occur wit

So, for exa

exi
of thoughts coming in

RITUAL, DISSOCIATION AND ALTERED STATES

oo ;rzrgi:tDEEZOmer\oIogical point of view, experiential changes oocurring
s expse?isswn and shamanism, as well .as somo mooa!lties. of
Weeafisnsrsg t<-:r"nce, are what we could describe as ‘dissociations’ Of

e normal experience of selfhood. In such phenomena,
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people may experience their thought, speech of

controlled by a supernatural force; for examp| mf)vement &

revelation. Therefore, both in pathological ang no?, f*- in expeﬁemb@ng

you can see a category of experiences or VariatiOn: ét . § of
involve these dissociations of selfhood. In our re seln ex
interested in creating experimental models and "‘ea:l:c
to provide insight into fundamental brain mechanis
these types of experience. Essentially, we did a series OTZXUnqem :
highly suggestible individuals - pepple who respond well toDGn So
About 10 per cer?t of the population are highly hypnotically re s,
One of the experiments was like this: imagine yourself lying on a
You have a joystick that you move with your right hand, and Wi
instructions periodically. Every three seconds you receive an inst,ix
to move, for thirty seconds in total: so ten commands in a row, Theg
there’s a rest period for another thirty seconds, followed by more moye
instructions, then rest instructions, and they alternate. So you're lying
in the scanner, you’re in your normal alert state, and you're moving the
joystick ...

JA: The commands are right, left, up, down?

QD: Move the joystick forwards and backwards, and it’s just the right hand.
After the initial experience of being in control of the joystick, we then
perform an induction procedure for hypnosis (remember we are using
highly suggestible people). So then we repeat the experiment: you stil
have the normal experience of moving the joystick, but you happen
to be hypnotised, so you're in a very relaxed and focused state. Then
we make a suggestion that when you hear a command, your hand wil
move by itself. It's not you moving your hand, it will move by itself. We
measure brain activity during this experience of involuntary movement
Then we make another suggestion that the hand moves by itself ?Ut
you're not aware of this movement. This is important becausé dun::
non-epileptic seizures, people produce involuntary mo"eme"F wlic
reduced awareness - about half of those who have "On-e.p"e::lip
seizures lose awareness during the seizure. Also, in med'u.':n of
or other possession states some people have no re.co"eizant to
their movements during these episodes. It's therefore imP°

. .
understand brain systems that can be involved in medlatt::ng engin

hwe .
g we Te

of awareness. Then we go on to make a suggestion thaa machin€ to
e using ion
usto
odeling @ ¢

is conducting the experiments, and that they'r
remotely control your hand movements. This is
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ntrol in the schizophrenic sense, but is also comparable to some
cultural phenomena where people might feel their actions
motely controlled by a spirit, for example.

The experiment continues (-s.t.ill with the volunteer under hypnosis)
with the suggestnen te the partnapah? th'at the engineer has gone away
and that the machine is NOW malft_mctlonlng. So the movements become
random. impersonal: there 1S no internal or external agent in control of
the movements. Then we make a suggestlor? that the engineer has found
away to enter your mind and boey from within. So you're aware of the
thoughts and feelings of the engineer, but you're a hapless witness to
the fact that your movemenFs are being controlled by another agent.
gy that stage. we are modellur'wg a type of spirit possession called ‘lucid
possession' in which you retain awareness of the possessing agent, as
opposed to complete loss of awareness of the possessing agent. By
contrasting prain activity during personal control (when the engineer
is controlling hand movement either remotely or through possession)
and impersonal control (the machine malfunctioning), we can identify
prain regions which support representations of a controlling agent (in
this case, the engineer).?

The key point about this experiment is that it provides insights into
the type of brain changes that accompany different sorts of dissociation
of control. More fundamentally, this perspective demonstrates how ideas
can produce radical alterations in subjective experience through effects
on brain function. Medical research has tended to examine the brain as
an organ system that is somewhat extracted from social context. The
change in behaviour (the symptom), it is assumed, arises from a physi-
ological disturbance as the primary cause. That is a lesion-deficit model,
and rests on a patho-physiological conception of disease. But what
we're doing in this kind of research is re-embedding the brain within
culture as an environment in which the exchange of meanings organises
brain activity to influence experience and behaviour. In practice,
communication occurs not only through language, but also through
many non-verbal and non-linguistic communicative components within
our culturally organised environments. What we're starting to experi-
mentally demonstrate is how those processes modulate brain activity
to produce changes in experience. That's very important, to under-
standing the huge burden of illness which has previously been off the
raqar of physiological explanation, but also to understand how human
beings' subjectivity, agency and cognition more generally are culturally

of co
re"gious or
are beind €
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embedded. By virtue of that cultural embeddedn
within this larger system of relationshipg, casss, t fain, |
modulated in order to produce Characteristic forms be inf|ljenée°fiatgq
of course, has implications for anthropoiq gy andOI xpe”@nceq ang
religion in general, and for understanding Potential m 9F Nderg
which religions and religious contexts can have such ::hanis bro
people. So we could say that this research has drawnwerful effects Oh
power of belief and expectancy, the power of Symbonca,ttention s t:"
as well as symbolic action in a broad sense. ep’eSentatio:

'3
A
'TH

HUMAN SUBJECTIVITY, CULTURAL
| CONTEXT AND MUSIC

ﬁ QD: So far our experiments have been in people who are highly sy

o M . 0

i and we're using verbal suggestions, whereas in practice and pg?:suble,
“ in cultural contexts, many constraints or cues within ‘Clarly
|

; the environmen
£ are non-verbal. Of course, that would include musical

: ‘ content as g
i The verbal suggestions we use in our experiments ca :
!

: : ; n be Classeq as
‘cognitive-symbolic’ - that is to say, verbally encoded in language

evoking attributions of meaning, memories or expectancies. Cognitye.
symbolic communication is clearly important in differentiating experience
into the forms which are typical of a particular culture and context, or
indeed influencing symptom formation in illness. But there are many
”‘ other ways in which cognition and brain function can be influenced by
‘“i cultural practice or by the features of the environment. In addition to
| these cognitive-symbolic forms, which primarily involve attributions or
i meaningful representations of one kind or another, there are sensory
. and affective components of cultural forms and practices which are
! also cognitively and experientially very evocative and constraining. So
‘ a general analytic framework for thinking about cultural processes can
point to components which we could understand as predominantly
cognitive and symbolic, and those which are sensory and affective.
And we should bear in mind others which are primarily motoric of
movement-based, when we're thinking about the place of the body
in culture, and the effects that that can have on experience. B‘ft' i
course, cultural practices and forms such as ceremonial ritual typically

of
draw together all of these different modalities and components
experience.?
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! h clearly contributes t

ton’s esearc o our understandin

Quin ontexts: such as religious music or experience, might gﬁ of how

ints out that, in a real context, there are many as;ec:tsthef
0

c
ut he also PO
rvice, for instance, that might affect brain activity on multiple

anatory fallacies of the application of psychological or
s of human behaviour is that there is a tendency to a
mistic conception of the effects that particular components
ment might have. Thus, you might ask what the effect of
s, for instance, incense in a church? Or what's the
e effect of repetitive movement? Or what
f course, none of these phenomena

the exp!
ap: o-f heorié
cognitivé t

of the environ :
smell on cognition |
effect of rhythm? Or what's th

is the effect of religious icons? But, 0
typically occur in isolation. They're orchestrated together and work

together So the interactions are synergic: they work with one another
to produce effects which are probably not simply additive, but multi-
plicatiVe‘ Moreover, from the point of view of the experiencing subject,
the effects occur pre—consciously. In other words, experience emerges
as a kind of late product of processing, which is multiply constrained,
and we don'tin general have conscious insight into the many processes
that precede the emergence of experience. SO as sensing and moving
subjects we experience the world as a kind of rich totality. | think that’s
very important as a general observation, providing insight into how
cultural practices can pe so profoundly affecting. But | also think it
demonstrates the limitations of reductionist approaches of laboratory-
based research, which simplify the world in order to explain it - in other
words, experiments aré carefully controlled to allow inferences about
causal processes which are not hopelessly confounded. However, when
you take those conclusions and try to apply them to a human subject
embedded in the world, it requires different methods to understand how
the processes that have been isolated in the laboratory context then
contribute to sensibility in complex real-world situations.

From a scientific point of view, we aré still confronted with this problem
of so-called ‘ecological validity’. That is why cultural neuroscience, social
neuroscience or neuro-anthropology are still at a relatively preliminary
stage. We are at the point where we aré identifyingd processes that are
involved in the formation of altered or exalted forms of experience of
various kinds, but we must be careful that we don't over-interpret those

findings: a certain humility at this point is required.
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Thus, there arises the question of relevance and wh, Aiy,

kind of research is in terms of our self-undemandin& i U the Valy,

suffering of those with mental illness, or are there Wider u{‘:& aue“:;“\h

understanding of human experiences, such as religious g, 210ns for:::

QD: In the medical case, | think the relevance is fairty plai
want to understand what causes suffering and disabilty ';'
order to do something about it. In the case of Understang distress
or aesthetic experience, or attributions of ultimate Meacs :
research has a potential bearing upon the interpretation fha; IS king of
upon experience, but the direct relevance IS not always Place
as it is in the medical case. The wider conclusions Might be Obvigy
the realm of general anthropology, that is, our account of gy SR
human beings - what used to be Called the doctrine of man in ¢ A
The findings also raise philosophical and theological questions g
what sense we make of these essentially naturalistic accounts of fo(n:O
of experience that have arisen, for example, within religious settingsS
But not just religious settings: similar challenges or Questions arie
concerning attributions of meaning and value that Occur within secyly,
settings as well. For example, does the value of aesthetic experience
change if we know what evokes 1t at a mechanistic level? So | think that's
a different category of questions or set of considerations

At this point | am fascinated about what we can see happening in the brain
during religious ritual, so I ask a lay question about the experimentation and
what one is looking at in the neuro-imaging of the brain and what changes
one observes.

QD: | can probably answer that question best by describing another
experiment we conducted using automatic writing as a research
paradigm. Automatic writing, where the hand writes ‘by itself' without
conscious direction by or in some cases even awareness of the DG'SO”
holding the pen, is a phenomenon that was of great interest, particy
larly in the nineteenth century, within the context of spiritualism and
mediumship From our point of view, it was interesting becausé whe;
people write automatically, there is a motor component - the “a”a
moves by itself when the writing occurs But there can also b('?‘a'e
component of thought insertion - the thoughts that you writé dow;f;e’e
not your own thoughts, they're introduced by an external agent

R
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nces of automatic writing as being a religiously interpreted
of revelation, put | think in broader terms it points to a class of
moda"ty s of complex thought and movement which provide insights

dig,soclat 5Ty experience as a category of psychological processes.
to re\,e'ér‘,ducted an automatic writing experiment in highly hypnoti-
e CO sive individuals who were required to think of a sentence
cally respOn prompt, and then write it down.?2 During the automatic
ending to Zriment it was suggested that an engineer either i) inserted
writing exp f a sentence ending into the mind of the participant; or ii)
2 e %ntrolled hand movements when a sentence ending was
remoteié’o;n. or iii) made the participant lose awareness for automatic
Writ.ten; whi'ch both thought insertion and alien control of movement
wrkTS 3 (this latter condition modelled classic mediumship, in which the
occu.rr:q has no recollection of the message they have written down
me(.jlu control by a spirit). We measured brain activity during all of
?::Sr;gconditions using functional magnetic resonance imaging (fMRI).
puring these experiments we measure something called BOL'D signal.
Essentially, we apply very strong magnetic fields to the brain, which
allow differences in paramagnetic properties of oxygenated and deoxy-
genated blood to be detected. Regional brain activity creates a change
in blood flow to that region to carry away deoxygenated blood and
return oxygenated blood. The difference in the magnetic properties
enables a proxy measure of brain activity, because blood flow is linked
to brain activity. So we are not looking at the activity of individual
neurons, we are looking at an indirect product of the net activity of
many millions of neurons comprising brain tissue, and systems or
networks of brain regions. Thus, in terms of the type of analysis that
we do, we're interested in a measure of activation of these brain
regions, but we can also tease out another property called ‘functional
connectivity’. This is a statistically derived measure of the functional
coupling of different brain regions. In other words, brain regions which
are distributed across the brain, but where their activity is correlated in
time. This is important because it is never the case that some feature of
cognition and behaviour is produced by a single brain region acting in
isolation. There is always a network or a set, a kind of ensemble, of brain
regions, cooperatively working together to enable a function to emerge.
Therefore, functional connectivity gives us an insight into the extent to
which different brain regions work together to produce a particular
function. Changes in functional connectivity help us to understand
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the types of cognitive functions which are broy
tially, In order to achieve a particular task or gop,
experlence we're Interested in, In summary,
braln actlvity, and functional connectivity or f

eght tog‘!fh‘" q
',
we other con, oy

unctiona) COUDIing leg i

€ brain b
brain beig Mgy
i

In the experiments, do you see particular areas of th
more actlve than others?

Yes. So, for example, in the case of the automatic writi
we found very extensive non-overlapping or distinct
activity during thought insertion compared to alien copgy.
This Is to be expected, because thought is different f,
Yet we were very interested to find that there was 5
was overlapping between the two conditions, So wh
had the experlence that their thoughts were t?eing externally OiiaR g
and when they had the experience that their movements were b :’d'
externally controlled, there was a reduction of activity in the ;UD;L:-
mentary motor area., ’

The supplementary motor area is a well-studied brain region which
is known to be involved in action preparation and the formation o
intentions to move. So it’s a brain region that becomes active immediatel,
preceding the conscious awareness of the intention to move, During an
experience of alien control of movement, the reduced activation in this
region Is likely to underpin the loss of the experience of self-control, or
self-initiation of movement. The brain regions involved in the execution
of movement are active, but a brain region involved in the formation of
motor intention, and the initiation of control of movement, has reduced
its activity. What's interesting, though, is that the same region showed
reduced activity during thought insertion. This suggests that the supple-
mentary motor area's role may not be restricted only to movement, but
it may have a broader role in different types of control and ownership
of mental content. This was a novel finding, because the experiment
was the first experimental model of thought insertion. What would be
interesting, from a cognitive neuroscience view, is to see whether other
types of so-called ‘passivity’ or alien control phenomena equally involve
a reduction in the activity of supplementary motor area, because that
potentially provides insight into a fundamental brain mechanism bY
which components of experience that we normally exper ience as undef
our control and ownership can dissociate and be exper ienced as e
belonging to the self, or not under self-control.
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peen conducted on particularly suggestible
S tural practice is very often group activity.
Thesé e’;ﬁr But rehglz:;,::l(tihzl:flf is anr; research that would connect that
nder-ed wtlllecﬁve behaviour. For instance, when I was young and
Thus'esn'b' v with C:{ cal Baptist church, with very often large groups, some
susei 0 evangeiim ally speak in tongues, and it seemed that there were
o ple ould f’cca? which they were apparently given this so-called gift,
e cular settings L dividually they wouldn’t speak in tongues. So is
part if you met them it ings?

where:;y correlation between these things?

there

perIMEN CouP
EL' . ents have

umber of observations to make. In terms of conducting

an . .
p: Therée are ng brain measurement techniques for people in groups,

e

iments usi e S :
e"p?nrzsnextremely interesting question and difficult to achieve in
that tsice it's technically very difficult to do, but one approach is to
practice.

ivity in two people simultaneously while they’re
conducting a joint task or inte_racfting v-vith one another,’and that potc.an-
tially provides powerful new lns?lghts |nt.o the change |r1 brain Tunctlon
by virtue of being embedded |r.1 é soc!al contex.t. an interaction or a
relationship. Arguably, most brain-imaging experiments are extremely
artificial, not just in terms of the way that the environment and tasks
have to be simplified, but also the abstraction of the person from social
interaction. So it would be very interesting, for example, to inves-
tigate how knowledge of oneself as interacting with somebody else
alters brain activity, either in specific brain regions or more globally,
and the extent to which the variation in the activity in one person’s
brain can be predicted or explained by the variation in the activity in
another person’s brain. Now that might sound a bit like telepathy or
telekinesis, but it doesn’t have to be viewed in those terms, because
there’s a huge amount of brain which is dedicated to social cognition
and social representation, which, in a way, tunes us in and allows us
E; zzticT, represent, understand and respond to the social intentions
some::; Zsaround l:JS quickly anq automatically. This is partly wha_t is
taking, the btr:a_lled theory of mmd’, or mentalising,. or perspectlvg-
Sthe 'ability t'Zln networks of.whlch are well characterised by now. This
Standing ang per:wake a-ttributlons of the content of the thought, under-
interest L SO-calslsgc-twe of s:omebody else. But there has been a great

simulation’ of other people’s mental states, and

measure brain act
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mirror neuron systems, the core idea of which is that the bry;
which are involved in, for example, producing an action p
are also active when viewing an action in Somebody e|se, In th
perception of others allows us to ‘simulate’ their interna| state thrOdel'
the automatic activation of the brain regions they are using to
their behaviour. Mentalising and simulation accounts of social ¢g
point to a fundamental orientation towards the social worlg g
in brain structure and function.

If we think about the example you gave, of an evangelica| -
where people speak in tongues, | think that illustrates the Point thce
lots of things are going on at the same time, all of which May infiyen Cat
or constrain the behaviour and experience of individuals i thai

n regions
OUrsgys
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nding socfal conte>ft and _soclal role is really important in
understanding behaVIour.wIthm religious settings, including in ritual
settings: For example, Gilbert Rouget, a French ethnomusicologist
wrote @ book, Music and Trance, which is a very wide survey of dlfferent.
types of possession cross-culturally and historically.?? He observed that
within the annual feasts for Shango among the Yoruba, at least several
dozen adepts among a large crowd are capable of being possessed by
Shangdo. However, only one of these adepts actually embodies the god.
By contrast, among the neighbouring Fon and Gun peoples, Khevioso, a
homologué of Shango, can be embodied by several dancers simultane-
ously.2* These examples illustrate how the trance behaviour of adepts
conforms to shared implicit conventions - what Rouget called ideologies
of possession, which we would call schemata - implicit models of how to
experience and behave in ritual settings.

Rouget also points out that the performers of music in possession
cults don’t become entranced, not only because they are concen-
trating on producing the music but also because it is not their role to
become possessed. However, in the case of shamanism, where the
shaman dances and produces music, the musician is the creator of
his own trance. So these modalities of response are highly structured
and organised by _implicit models. Of course, there is an important
question about how we learn these implicit models, which can be partly
answered by the study of memory, social perception, social inter-
action and, very importantly, the study of non-verbal communication
and social modelling. Then onée must examine how the brain systems
which are involved in that learning and representation interface with
other brain systems involved with the organisation of action and
emotions, as well as other components like attention, memory or
awareness. The research on suggestion is relevant here, because we
have demonstrated that phenomena such as involuntary movement
can be accompanied by different causal attributions and experiences
depending on the suggestions we administer (for example, whether the
hand movement is remotely controlled by an engineer, Or caused by @
malfunctioning machine). In other words, whether or not a changé to
the usual sense of self-control occurs, as well as the Lype of broader
:xperignce within which that change occurs, is exquisitely sensitive
O belief, expectancy and context. Similarly, even within a group of
People in the same religious ceremonial setting, there are different

f
orms of experience that can accompany the performance of music,

Understa
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listening to music, and other aspects of a ritual Setting, incly din

and among whom altered states of consciousness or Senslbimy owhen
These differences can be influenced by social role, exDeCtanc Ceyr
prior experience. Consequently, while cognitive Processes 5uy ang
mentalising or simulation may enable sharing of types of & eriCh ag
cognitive processes relating to role, éxpectancy, prior eXperign Y
training also contribute to the responses of Participan

9
officiants. Ny

RELIGIOUS RITUAL AND POSSESSION

QD: To switch to a Cross-cultural perspective for @ moment, there arq
possession cults that are associated with amnesia, which is Connecteq 5
the logic of possession, because, if 3 person is ‘POssessaq’ by a different
identity or agent, why would they remember what t
is experiencing? Logically, one doesn’t Normall
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nceptua" quite tricky alternations between different levels at
and €© serience is organised. For example, the attributions and inter-
which exs mplied Of expressed in our immediate social and physical

pretatlonent_ our underlying beliefs and expectations; and the wa
envlroﬂm er' level rocesses are represented in the brain. %
theseé hg i against not just the mind-body problem, but what we
edbescfibe as the mind-body-culture problem, as we try to create
could odel that can handle these complex and rapid adjustments or

a caui:ons petween different levels at which we're organised.

olutely. The areas of the brain that

ery difficult challenge, abs
are they in any
emisphere?
f research about the role of different
orms of experience or styles of

T *werem casuring, particular hemisphere, or predomi-

in any particular h
ery long tradition O
: hem-,spheres in contributing to different
& perienCe in cognition.

. gol'm thinking of McGilch
' mong others going pack some way
of our research using suggestions
contro! and consciousness we're not making very strong global gener-
alisations about the contributions of respective hemispheres, but some
h does point to different routes into altered forms of experience
nsibility.2¢ This is both at the individual level, where different
dominance of functions that are more

les relate to the pre
e or other hemisphere. But different cultural forms

rmation-processing and hemispheric

rist's The Master and his Emissary.?
(for example, Turner 1983).77 In

JA
to model altered states of self-

QD: Yes, @
termS

researc
or altered s€
cognitive Sty

supported by on :
also engage distinct types of info

activity.
So, fo
language-proces
remote or indirec
greater engagement of
Also in musical-processi

ood evidence that a more poetic mode of
sing, where there’s a greater emphasis upon evoking
t associations between words, would enlist a relatively
right—hemispheric processing.

ng, there is some work that points towards
a relatively greater engagement of right hemisphere. So entering more
emotionally exalted states, through say poetry or the use of certain
kinds of mental imagery, or icons or other types of visual imagery, or
music and so on, engages the right hemisphere relatively more.? Equally,
heightened emotion and significance can be evoked by sensory-affective
stimuli.® Again, this Shows the range of elements that can be orches-
trated in ritual or religious settings to evoke heightened experience.

r example, there's 9
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DEELEY'S RESEARCH AND PERSONAL VIEW onN E

In Deeley’s research, I wonder whether it has caused him to reco
nature of belief, and whether it has changed a philosophica] or

Mug
'TH

There are different routes, then, into altereq e
religious settings, but also different forms of
bility. This returns us to a critical phenomenolog
religious studies. It is important to move away f
altered states of consciousness, aesthetic or religioys e Qener‘c
Hopefully this is a qualified and nuanced approach, which dx "ence_
to the complexity of experience and behaviour, and hoy, : bs jusu.c‘2
embedded within cultural processes, but also, Cfiticauy " Meg
experience varies across time, across development: through'ch-low
teenage years and early adulthood experience €Vvolves, ¢ ld. .
evolves. " S€Nsibj,

xpefienCe .
; In rig

eXDenenCG andual a‘h

g Starting , seng;

AITH
Dsider e

theolgg;
perspective for him. Ogica]

QD:

In a narrow scientific sense, it’s changed my sense of belief,
made me think of belief, on the one hand, as a very importa
of psychological phenomena, which has explanatory releva
the same time prompting me to think about how belief is
into different processes. In terms of my philosophical and theological
orientation, it has strengthened my sense of the importance of culture,
We use the term ‘biography’ as a way of embedding an individual within
society, within relationships with other people, within context. I'm going
against a grain, the trend of neuro-reductionism, which sees the brain
as the first cause of experience. The explanation of a phenomenon,
it says, begins with the brain. But the approach that I'm taking points
towards the notion of reciprocal causation and a more systems-based
approach. This involves thinking of human life as organised at different
levels, in which there are complex interactions all the time, over different
timescales, across development, prenatally, postnatally, from infancy
throughout life. Thus, in order to understand any particular phenomena,
you have to delimit the frame of explanation to pick out causes or
constraints which are most immediately relevant. But what counts as
immediately relevant partly depends on the question you're asking -
if it’s a question about development, for example, or if it's a question
about immediate causation, or even if it's a question about evolution. But
also it underscores the importance of environment broadly conceived to

becaUSQ it's
nt categow
nce, while at
fractionated
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prain structure and function, as well as the 'mDOTtanCe of br
function to the explanation of behavioy, "N Structy,
anC|’t is a scientific point that |'m making, but it 8150 & pry
oint, because it’s about recognising the lichnegs » con‘\ |SOQh|Ca|
Duman life and experienf:e and Sensibility, the Primacy of re“)a:ﬂty of
hnd social involvement in t.erms Of what we are. it reg; s ‘?n hip
a_ listic reductionism, which devalyes expe”enCe and, i ind of
s"n?s for policy or medical treatment, can be Y har ’ Sed ag
22? the sake of argument, let's

SaY that, in orger formf“‘ 'O peope,

se of greater connectedness With the worlg
sen ttenuation of the sense of oneself a5 being st
:?earest of the world. Let’s also s

ay that that sens
be experienced as inherently valyabje. There m

) have a
around

e,

have a certain type of eXperience. | think
eriences involves broa

der considerations
rnot a Particular brain

o form judgements about
the aesthetic value of something, that there are criteria applied. Ihe{;et
are local consensuses that can be reached, and that extendsn"c:mity
or music: it May be a very general sense, but you do get com

orting prowess - a good goal, a good
dgements all the time.

consensus. It also extends to sp
tackle, etc. So we apply these ju
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The fact that experiences have accompan in
in a general sense, dictate the truth or Value of in actiy
make - even if they are necessary for given iyl the. j“dge;q
made. The same is generally true of religious exDeroﬂ dgefn: "
particular relevance of a scientific anthropolog A lence. " to
So, for example, a thousand years ago it was eas;j
intellectuals, to operate with what you might call 5 hat e, inclyy
the content of religious experience, such ag Se”Satio:e ’ea"Sma"'"g
heaven, a return to earth, prophetic or inspired SDee:hOf scs_lnti
stration that some forms of experience - which are ub" The em';to
convincing - can be produced through entirely natyrg| meclhect.ive|y Veg
have bearing upon any naive interpretations of what thess QANismg Ooeg
are. | think it makes it less plausible that they can be taken af)f( Crience,
and makes it more likely that they have to be considered as 4 ac Valyg
brain behaviour dependent on ideas and context in very Dartic[z,r, uct of
With respect to religious experience, this is partly to do Withar Ways
standing the relationship between the brain and experience, bUtlJIndgr.
it's also, perhaps even more importantly, to do with broader chathmk
in philosophy. Philosophies, for example, following on from Imma"ges
Kant, which underscore the idea that we don’t have an unmedi:tuel
access to a world of experience and understanding i”dependenuye::
cognition. | think that point is absolutely fundamental, because it argues
very strongly against a naive realism. It means that the types of religious
experience that may be consistent with, for example, belief in God, dont
carry the weight of self-evident truth that has historically been ascribeq
to them. It becomes more a question of inference in a much weaker
epistemological sense than was in the main accepted in premoder
religious traditions.

When | say that it's a question of inference, | do mean it’s a question
of inference. For example, some versions of theology incorporate
religious experience as part of the abductive inference of God - using
cumulative arguments for the existence of God. This involves looking at
numerous lines of evidence which cumulatively point towards the idea
that believing in God makes sense: God as an omniscient, omnipotent
Creator of the world, and so on. | think certain kinds of religious
experience more readily support those kinds of inference. For examplé.
I was at a conference called ‘Cognitive Approaches to Ancient Religious
Experience’, and Rowan Williams was talking about Christian monas
ticism and certain types of religious experience which arose for some

t
(o] ; here .
€r for pa | Uegt :
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desert practitioners. He was discussing the case of Evagrius
of the early 4 him quite closely as to what he thought was going on
and pressethe attenuation of symbolic thought and its resumption;
o be ween erience which were essentially non-verbal, and which
S 0f exF: with apophatic theology, in which there is a profound
consnste”mak e positive statements about what religious experience
o. Rowan said that his sense was that these modalities of
. to the extent that one can discuss them, were about what
:Connectivity'. by which | think he meant an altered sense of
attenuation of the normal sense of self, a kind of intimate,
self, of an elationship with the universe, which is experienced as
rofound valuable, and which has ethical implications. Within one way
inher?nt.ly this is the nearest a mere mortal can come to the direct
of th 'mklr;gf'God. | think this makes sense within its own terms, and it is
intuutl,o ? a mode of experience which has evoked and reinforced the
caftany d - even if this is not the only ontological inference that
he basis of this form of experience.

expe
he termed

inference of Go
can be made on t

THE BRAIN AND REVELATION

QD: Revelation is much more problematic. Revelation, in the sense of direct
control of mental and vocal apparatus by God or other supernatural
agents to introduce messages about the nature of the world into the
world, is a different case. It seems to me that the fragility of human
cognition, of the human mind, is evident in how, with astonishing ease, it
is possible to evoke comparable experiences in many people by simply
administering suggestions to them. | think that raises a challenge as to
how we interpret those experiences. There are accounts in the Christian
tradition of revelation as ‘divine dictation’ which are perhaps theologi-
cally most problematic. But a tradition that the Holy Spirit works concur-
sively with the human mind in the production of revelation allows for the
idea that there is an evocation or inspiration rather than direct control
of human communication by God. It therefore also makes greater space
for epistemic limitations - the influence of the human mind on what
IS communicated. In this latter tradition, one could argue that it is an
évangelist’s own understanding, in some deep sense, which is being
gommunicated, but which is nevertheless being influenced by an appre-
b::Zfsn T:OL'Jt the nature of the world. Even then that's problematic,
COnsisteenu at’s not what they thought they were doing, and it has n_ever
Y been interpreted as such within the respective traditions.
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An alternative view Is not to be troubled by this, bec
nature of the divine agent that they can intervene n ?:Se It's i th
enlist the cognitive resources of mere mortals to speak t: Worlg, an:
If that argument is made, then that requires a different k'ou hem
picture, and a different sort of theological view, which Is nInd Worlg
do think questions are raised, and the naturalistic approach (t); ::Ine‘ :
€ Worly

in broad terms, continues to pose a profound challenge to th '
eologk:al

realism.
When you break theological realism down into Particular |
SSues,

requires radical revision, compared to premodern understangin .
world. There’s no doubt about that. Now whether what y0u'reg,: f?f t_he
after that is the same religion as the one of former ages s 5 Matt With
individual judgement, | think. But you end up in a very different placee; of
the people you may find yourself closest to, in terms of their senslbn;d
about the world, may not even be religious. If you think about re"gb;'
as a kind of umbrella term, which encompasses all sorts of Subsystems
experiences, practices, ethical orientations and different resourCQ;
that people draw upon to navigate and make sense of the world, then
there'll be subsystems in Christianity, as it now is, that are much closer
to subsystems within Islam, some forms of Sufism and some forms of
Buddhism, Hinduism, than they are to most of their co-religionists, ang

indeed, also to romantic poets.

JA: And to secularism as well?

QD: We're in an odd stage of history, where many traditions are being pulled
in different directions, and arguably quite radically fragmented. People
are asking: what do you have to believe and how do you interpret the
world in order to be a genuine inheritor of a tradition, without self-
contradiction or dissimulation? In that context, it doesn’t make a lot of
sense for a Christian to be a kind of social worker who practises out of
a church. There has to be meaningful institutional continuity, otherwise
the Christian project is lost.

Modes of experiencing oneself as part of the totality of being, as
Ricoeur put it, are a source of value, and they do point towards forms
of understanding, relationship with oneself, with the world, with fellow
human beings, which have been tracked within different traditions and
identified as a source of value. There are local characteristics and inter-
pretations within different traditions, so different schools of thought
within Buddhism are not the same, different forms of Hindu tantras are
not the same, different forms of Sufism are not the same, etc. Thosé
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_ions dO make @ difference, but | can see family resemblances
varl;een gifferent sensibilities that point towards a kind of common
betour which one can recognise across different forms of life
es ' '

'rcludin he secular. .
in ny people, | find myself in this position that | can see a great

Like ) ; ;
ue and good in religions, along with a great deal of harm,
elonging to that religion. The question: ‘are you religious or
; or are you an atheist or not atheist’ is a very nineteenth-
jon. We're in a kind of multi-polar Hegelian dialectic, the
hich is not known, and may not be known, because we
may oyed ourselves before we get there, which at the
i inq to look a bit more likely than not. The people who

way to the whole thing spinning really out

o see themselves as the

be the people wh
tems. We're in a world in which people

t each other through megaphones all the time. That
happened very quickly, pbecause | don't remember such
nse of this growing up: it’s just changed. we're dealing
f fundamentalisms, including secular and nativist funda-
nd our societies fragmenting and some being
That's creating very new dynamics and predica-

century quest
fw

il of course

inheritors of the traditional sys

are shouting @
seems tO have
a pervasive €
with all sorts ©
mentalisms, and we fi
attracted to extremism.
ments for people.

| think there is more

partly philosophical work, neede
articulate a vision of the world other than a sort
People who've given up premodern ontologies often don't feel that

there's a shareable discourse about the world, and about the structure
of our place in the world, which can form a common basis for value
orientation. I'm not sure that that's the case, but the really powerful thing
about religions is that they’re very, very good at concretising beliefs and
ontologies and making them externally very compelling. Ideologies like

fascism and communism have, at times, also been very good at that.
The other place | think problems with naturalism come up is in
cosmology. We're in this odd position where the scientific account of
;:ZZT'V@' 5e is, at‘ one level, extraordinarily impressive as an intellectual
e stil:entmc achievement, even though there aré bits of it that clearly
sdenuﬁ:?zfters of profound uncertainty, and changing vgry rapidly. But
o iscourse doesn’t function simply as descriptive or e>fplan-
; it tends to be read as an effort after a broader or even ultimate

work of imagination, partly poetic work and
d to understand how to recognise and
of simple subjectivism.
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. At the same time, sclence struggles tq con

(r;e;r:f’zorld, because It's not designed tc do that hT:’”?Utota, Vise,
power as well as the limitation of the scientfic and n Str '
not least because we encounter the quest
rather than nothing? I'm not proposing that ¢
that elther. I'm saying that there's an epist
the project, and also a question about
language for human beings - for articylati
shock - because the language is not real
you see science documentaries and rea
often framed as an encounter with som
universe, but this points to a problem of
the sufficiency of the causal explanatio
This Is not just to do with the restricted
or explanation in science, it's also the s :
spatially bound nature of understanding that is Problematic Whay |
epistemologically disruptive is the troubling intuition of the Vanne at jg
complexity of a world that we cannot fully grasp or yn derst SS an
that is to be awestruck, and perhaps, at

. and; t
times, to pe fearfy) as we||
fearful of damnation, but just fearful of mystery, wi

on: wh
here wotild b Somethi ‘
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and gives it meani
ing. Great music

jife, enhances life,
al who created it. It is both personal and beyond

outlives
the Pe nal. For thos? who love it, it remains as a fixed poi
eference in an unprednctable world. Music is a source of rePcOlnt.(?f
nd hope which never fails ... It is irreplacoer:t::lh-
€,

ation, exhilaration, 3
undeserved. transcendental blessing.*

iorr here refers not ‘to a transcendence that is imagined, but to

nat allows for the vastness and complexity of a et e a real hope

t?o ourse’lveS. I'n this context it leads not to a vague e we cannot

ofa meamnglessdod;;:l. but substantial influence on the gen uiari‘scendencer
exhilarati i e pro

on, leading to a greater optimism for tie (f::::rOf

e.

reconciliation an
thi i ;
Through this experience we approach, with meaning, the awesome
mystery

of our existence.

Music €2 2
the individu



