

Chapter 3
Belief, Evidence and the Cycle of Meaning

Throughout almost all our life we are treating things as signs.  All experience, 
using the word in the widest possible sense, is either enjoyed or interpreted (i.e., 
treated as a sign) or both, and very little of it escapes some degree of 
interpretation.  An account of the process of interpretation is thus the key to 
understanding of the sign-situation, and therefore the beginning of wisdom.

					Ogden and Richards 1923:50-51

	We have seen that our life-world is constructed by our nervous system.  This construction 
provides the moment-by-moment flow of consciousness during which there occurs the 
simultaneous arising and integration of both sensory and cognitive-intentional processes within a 
unitive field of experience.  Within this unitive field of experience the operational environment 
is realized by and for ourselves.  This unitive field is one of neural activity that arises and 
dissolves in sequential epochs and that is coordinated with cognitive processes that associate 
meaning and form in a (more or less) unitary frame (Laughlin, McManus and d'Aquili 1990).  It 
has been necessary for me to emphasize the point that both the sensory and the cognitive-intentional aspects of experience are active (never static!) products of neurological functioning.  
Both are also exquisitely ordered in the service of abstract pattern recognition in moment-by-moment experience (Gibson 1969, Grossman 1987).  Sensory events actively arise to meet their 
deeper meaning, and meaning actively fulfills itself in sensory events.
Belief
	Most of the meaning that informs experience is, as we have seen, made up of tacit 
knowledge; that is, knowledge that operates below the level of awareness.  Knowledge only 
becomes belief1     1  In normal English parlance; see Black (1973) on the anthropological use of the term. when knowledge takes a relatively abstract conceptual or imaginal form and the 
truth value of the knowledge somehow comes into question (Rokeach 1960:31-53).  In other words, belief requires some awareness of propositional knowledge and some practical or 
affectively loaded evaluation of the knowledge to be made.  To quote Ward Goodenough (1990):
Beliefs are propositions about the relations among things to which those who 
believe have made some kind of commitment.  Commitment may be for 
pragmatic or emotional reasons.  A proposition's credibility may appear obvious 
from experience, or a proposition may seem to be the most prudent assumption 
on which to act.  In either case, the commitment has a pragmatic basis.  
Emotional commitment to a proposition occurs when a person wants or feels a 
need for it to be true because of what its truth implies about things that matter.
To give a rather trite example, I am ordinarily unaware of my presumption that this flight of 
stairs is safe to tread.  I do not "believe" it is safe, because the safety of the stairs has never come 
into question.  But if for some reason I begin to perceive the stairs as flimsy, worn-out, or 
damaged, then whether I trust the stairs has to do with my belief or disbelief in their soundness.  
I think about the stairs, or I imagine myself falling through, and I feel anxiety and I wonder how 
real are these thoughts or fantasies.  My beliefs about the stairs are formed as the question of 
their safety is "relevated" into awareness.2     2  "Relevation" is David Bohm's (1980) excellent term for the arising into 
consciousness of some previously unconscious material.
	Let me offer another, less trite example of the relationship between belief and 
experience.  An anthropologist, Bruce Grindal (1983), has reported a profound experience which 
occurred to him while attending a Sisala funeral in Ghana in 1967.  After undergoing several 
days of arduous stress and privation unrelated to the ceremony -- privation involving fasting, loss 
of sleep, physical ordeal, and the like -- Grindal attended the funeral of an elder, and during the 
festivities entered a state of consciousness in which he perceived the corpse come alive, dance 
and play drums, as well as radiant energy being emitted from the corpse and other people 
attending the rite.  According to him, he might have written off the experience as the weird dream of a very tired ethnographer were it not for a singular fact.  Sisala elders indicated that 
this experience was routine for them at funerals, and moreover that they were aware from 
watching him that Grindal, uncharacteristically for a westerner, had also had this experience.  It 
took Grindal over a decade to come to terms with, make sense of and write about that 
experience.  A major problem he appears to have faced was having no belief structure to give 
meaning to the experience.  I will return to this example in a moment.
	Belief, on this account, refers to a model or set of models of the operational environment 
that have taken conceptual or imaginal form and are consciously held to be true (disbelief, of 
course, refers to the opposite).  Belief usually refers to knowledge mediated at the cortical level 
of neurocognitive association and at the (for most people most of the time) highest order of 
abstraction from experience.  We become affectively attached to a belief, either because it works 
well within our frame of reference, or because our frame of reference requires its truth.  There is 
an identification between the cognized self (or "empirical ego," as opposed to the 
"transcendental ego") and the belief:  "I know that corpses don't get up and dance at their 
funerals."  In fact, the ego may become thoroughly entrained as a system of beliefs and 
disbeliefs.  This is one way of understanding any member of a society as a "culture-bearer" 
insofar as the process of forming beliefs is produced by enculturation.
	When society acts to culturally condition the cognized environment of its younger, 
developing members, it will generally do so by controlling the environment within which 
development of creodes occurs, by controlling which objects within the environment are 
attended, and by controlling the cognitions (i.e., values, knowledge, imagination, etc.), affects, 
and responses that become habitually associated within the creodes (fields of meaning) 
associated with those objects.  Individuals thus come to conceive-perceive the world and 
themselves from a cultural point of view.  Taken collectively, these more or less conscious 
points of view make up the system of beliefs, the cosmology, or the world view characteristic of 
any social group.
	Everybody, including scientists, develops a system of such beliefs as a member of 
society.  These beliefs, if held strongly enough, become the foundation of our system of 
conscious knowledge about the world and ourselves.  Beliefs are experienced as the habitual 
knowing of the self or the world from a fixed point of view; e.g., I know there was a holocaust, I 
know there are multiple personalities, I know there are such things as psi experiences, ufo's, 
leprechauns, etc.  For example, we may assume that according to Bruce Grindle's pre-fieldwork 
cognized environment, corpses do not get up and play the drums at their own funerals.  He might 
well have once said he knew corpses don't walk.  Now he is not so sure.  Most of us know there 
occurred an event we call the holocaust, while according to the holocaust disbelievers, millions 
of Jews did not die in death camps during the World War II.  Some psychotherapists know that 
the theory of multiple personality syndrome is true, others know that it is false.  Some people 
know there is the phenomenon of clairvoyance, others know there is not.
Evidence and Belief
	As we have seen, the human brain, and its cognized environment are conservative 
systems.  The brain regulates the adaptation of the organism by stabilizing the organism's models 
of the operational environment and routinizing its responses to events in the world.  Moreover, 
behavior functions not just to effect changes in the operational environment, but also to control 
perception so that the world that arises in the sensorium is the world anticipated (or "desired") 
by the organism.  In other words, behavior functions within a feedforward loop such that every 
match between what is anticipated by the models and what arises in the sensorium reinforces the 
view of the operational environment produced by the cognized environment.
	This conservatism and feedforward mechanism does not magically cease at the level of 
belief.  Even though there is at least a modicum of awareness involved in belief, nonetheless 
actions (i.e., movements, manipulations, communications, responses, perceptual scanning, 
technological interventions, etc.) taken in the operational environment as a consequence of a 
belief operate as tests of the truth value of that belief.  
	But there is no such thing as "pure" data upon which to base a test of belief.3     3  As both Popper (1972) and Northrup (1947) have amply shown, evidence cannot 
prove a belief or a theory to be absolutely true, for any piece of evidence may be explained by 
more than one belief.  But evidence can go a long way in disproving (or falsifying) a belief.  Evidence of 
the truth or untruth of belief is always an interpretive process, especially within the everyday 
life-world of people.  Belief leads to affirmative or exploratory action in the world, and the 
action produces phenomenal feedback which is interpreted in terms of the belief that gave rise to 
the action in the first place.  Experience, as we have seen in the "two hands clapping" model, is 
meaningful precisely because of the intentional projection of knowledge upon sensory events.  
Experience only becomes evidence when it is recalled (a cognitively selective process in itself) 
and interpreted relative to the belief being tested.  In a very real sense, we see what we want to 
see, and we want to see because of what we have seen.  Thus belief, action, and experience 
interpreted as evidence participate as phases in a cycle of meaning4     4  Our cycle of meaning is somewhat like Paul Riceour's (1962) "hermeneutic circle." in which beliefs result in 
experiences that cognitively operate to verify (confirm) and vivify (bring to life), or disconfirm 
and either transform or annul beliefs.
	Grindle's experience at the Sisala funeral apparently disconfirmed his belief system in a 
profound way.  In a real sense he became very much "in mourning for his theories."5     5  This apt phrase derives from Clive Barker's novel, Weaveworld:

"Do you believe me?" he demanded.

"Of course," said Gluck, with a trace of sadness in his voice.  "I think I'm obliged to.  You're 
sane.  You're articulate.  You're damnably particular.  Yes, I believe you.  But you must 
understand, Cal, that in doing so I deliver a mortal blow to several of my fondest illusions.  You 
are looking at a man in mourning for his theories."
  His 
transpersonal experience proved very threatening to his cognized environment which, to use 
Jean Piaget's (1985) terms, could neither readily assimilate the experience into his models, nor 
easily accommodate the structure of his models to this new experience of the world.  There was a profound mismatch between Grindel's system of beliefs and the evidence of his own direct 
experience.  And it is well to always remember that such conflict is between two neural 
networks within the same nervous system.
	To take another example, I can think of no event in history better documented than the 
holocaust.  Yet there are hundreds, perhaps thousands of people who believe that the holocaust 
never happened, that it is perhaps an illusion perpetrated by an international Zionist conspiracy 
intent upon world domination.  I know of no study indicating that these holocaust nay-sayers are 
psychotic, and based upon the few I have personally known (one of whom is a colleague), I 
doubt the efficacy of psychopathology as an explanation.  Experiences such as seeing cine films 
or still photos, hearing the testimony of survivors, reading books and historical documents, 
visiting the sites of death camps, or hearing family recollections are interpreted by most of us as 
evidence of the truth of the holocaust.  Most of us were not there to see the atrocities with our 
own eyes, but yet we know the holocaust happened.  These very same experiences are 
interpreted by the holocaust nay-sayers as evidence that there is a world-wide Zionist conspiracy.  
Both are interpretive treatments of vicarious experience in such a way as the experience 
confirms the respective belief system.  
The Conservatism of Belief Systems
	Beliefs can be quite outlandish, and even humorous from our point of view.  For 
instance, some !Kung Bushmen once believed that the vapor trails left by high flying jets were 
actually long rolls of toilet paper with writing on them shot by whites out of huge guns to send 
messages to each other from one side of the desert to the other (Lee 1979:132).  But such beliefs 
are normally readily transformed through an encounter with anomalous experiences or through 
communication of vicarious experience.  That is, they readily change relative to the zone of 
uncertainty apparent when anomaly arises.  I suspect that the difference between most holocaust 
believers and the cohort of nay-sayers lies in the relative permeability of the belief structure to 
anomalous evidence.  Nay-sayers probably have egos wedded to emotionally charged, rigid belief structures that over-assimilate information with such tenacity that no conceivable 
experience or documentation would ever be interpreted as anomalous evidence.  By contrast, the 
Bushmen who held to the toilet paper theory of vapor trails merely have to hear anomalous 
information and a better explanation from a white anthropologist to change their belief.  They 
presumably have little ego-stake in the truth of one explanation over the other.
	As we have seen in the Grindel and holocaust cases, intentionality devoted to 
constructing belief structures also produces constraints upon the range of experiences we will 
"allow in" as evidence.  This touches on an old and venerable question in anthropology6     6  This view is often called the Sapir-Whorf hypothesis, named for Benjamin Lee 
Whorf (1956) and Edward Sapir (1931).  The hypothesis states that the language a society speaks 
influences the way its members think about things.  Some theorists have argued more strongly 
that the language actually determines how members perceive things.  I would modify this view 
somewhat to say that not only the system of belief, but the entire structure of meaning has a 
limiting effect upon experience. and 
revolves around understanding the relationship between linguistically conditioned cognitive 
categories and perception.  Barriers to anomalous evidence are very common in culture, and are 
quite lawful in their operation (Rokeach 1960:54-70).  Because the cycle of meaning is 
fundamentally conservative, and serves in the "effort after meaning," rather than the pursuit of 
truth, anomalous experiences are either not allowed to arise, or if they arise are usually either 
interpreted in such a way as to confirm the belief7     7  An entire body of psychology exists dealing with this issue (see Festinger 1957). or are held in memory without being 
assimilated into the belief structure until a pattern of anomaly is cognized over time (see 
Rubinstein, Laughlin and McManus 1984:77). 
	Exclusion of anomalous experiences from consciousness may occur as a consequence of 
several factors:  (1)  The requisite environment for anomalous experience is not sought, or 
cannot be encountered given the routine way of life of, or social pressures upon the subject (see 
Westrum 1982); (2)  The intentional processes are attracted to redundant patterns and away from 
anomalous patterns; (3)  Anomalous patterns are detected, but are repressed from consciousness; or (4)  The state of consciousness requisite to apprehending the anomalous experience is not, or 
cannot be attained by the subject (see Laughlin 1989b, Laughlin et al. 1986, Laughlin, McManus 
and d'Aquili 1990:Chap. 12 on this last issue).
	There are usually social factors influencing the relationship between belief and evidence.  
It may well be the socially-oriented affect cathected to the belief that constitutes the barrier to 
transformation, and not the belief itself.  After all, we humans are not rational automatons that 
automatically transform knowledge in response to a constant flow of anomalous information 
about the world.  Rather, we are highly social animals whose rational faculties are but a part of a 
vast system of information processing and adaptation.  And much of the knowledge we believe 
to be true and with which we identify as culturally conditioned egos is uncritically learned 
during childhood.  The society has a great stake in controlling much of the belief structure of its 
members, and will tend to rationalize the truth value of its belief systems only when belief and 
anticipated experience become significantly disharmonious or dissonant.  It is useful to always 
remember that the dissonance between the intentional structures mediating belief and the 
sensorial structures mediating perception are experienced as a mismatch between two 
subsystems operating in the individual brain.
THE CYCLE OF MEANING IN A COSMOLOGICAL SYSTEM
	So far I have been discussing the cycle of meaning as it pertains to individual belief 
systems, albeit those beliefs may be influenced by a society's culture.  There is an important 
distinction to be drawn between systems of belief encountered in traditional societies and those 
found in post-industrial societies.  Despite the ethnocentric and ethnographically inappropriate 
use of the word "cosmology" by some physicists (e.g., Wheeler 1983) and philosophers (Toulmin 
1982, Lucas 1989) to refer to what I would call "quasi-cosmologies," science does not actually 
produce a living cosmology for most people, not even for most scientists themselves.  A quasi-cosmology is a theory of the universe as a system, perhaps even a purposeful system, but the 
theory does not, perhaps cannot, relate to the matters of ultimate concern of people.  Science was largely responsible for the demise of the cosmological world view that once prevailed in our 
culture three centuries ago (Burtt 1932:4-11).  To draw this distinction clearly, I will sketch a 
view of belief systems as they occur in societies with a fully cosmological world view (see also 
Laughlin et al. 1986, Laughlin, McManus and d'Aquili 1990:214-233).  
	A cosmology is a culturally patterned and transmitted cognized environment which is 
systemic in organization, is divided into multicameral domains, and is populated with sentient 
entities that may be either visible (e.g., horned toad, coyote, the sun, etc.) or invisible (e.g., 
souls, radiant deities, subterranean worlds, divine messengers, etc.) to normal perception  
Furthermore, a cosmology is dynamic (develops or evolves) through time and constitutes an 
organic whole.  It is often experienced as a space filled with objects and features (e.g., rocks, 
trees, mountains, rivers, stars, sun and moon, etc.) conceived to have both an outer (physical) 
and an inner (spiritual) nature.  A cosmology is an account of all the significant elements and 
relations that make up the universe, and defines the position of an individual, the group, or all of 
humanity within that universe.  The individual and the group tend to be viewed as microcosms 
within the greater macrocosm.  A cosmos is a living totality which provides a frame of reference 
for all meaning, and the sacred source of all meaning.  Not only is meaning a living reality, but 
so too is the cosmos a palpable, living fact of existence, made manifest in every moment of the 
individual's unfolding life-world.  
	The closest one can come in most traditional societies to what Euroamerican philosophy 
and science mean by "metaphysics" is an account (usually highly SYMBOLIC) of the cosmos, 
and the (usually highly ritualized) procedures by means of which one may directly experience 
the reality of that account.  In other words, "metaphysics" for most people on the planet is a 
process of integrative interpretation of the individual life-world within the society's cosmological 
frame of reference.  This interaction between the socially defined and transmitted cosmology on 
the one hand, and the direct experience of the reality of that cosmology by individual members 
of society on the other hand, is modeled as a cosmological cycle of meaning.
	The interdependence of cosmology and direct experience in traditional societies cannot 
be overemphasized, for it provides the core of the answer to the problem posed by this 
monograph.  It suggests the operative difference between traditional, cosmological 
"metaphysics" and scientific "metaphysics" with respect to the everyday life-worlds of people.  
The operative difference is that the traditional life-world arises as a consequence of what we 
might call cosmological consciousness.  In cosmological consciousness:
...the world stands displayed in such a manner that, in contemplating it, religious man 
discovers the many modalities of the sacred, and hence of being.  Above all, the world 
exists, it is there, and it has a structure; it is not a chaos but cosmos, hence it presents 
itself as creation, as work of gods.  This divine work always preserves its quality of 
transparency, that is, it spontaneously reveals the many aspects of the sacred.  The sky 
directly, "naturally," reveals the infinite distance, the transparence of the deity.  The earth 
too is transparent; it presents itself as universal mother and nurse.  The cosmic rhythms 
manifest order, harmony, permanence, fecundity.  The cosmos as a whole is an organism 
at once real, living, and sacred; it simultaneously reveals the modalities of being and of 
sacrality.  Ontophany and hieropheny meet.
						(Eliade 1959:116-117)
	Cosmological consciousness is at once grounded in the life-world and appreciative of the 
sacred nature of the life-world.  And the sacred nature of that experience derives in part from a 
integrative interpretation of the life-world and its features and aspects as the production of 
normally hidden, but intuitively adumbrated divine forces.  For example, Navajo cosmology 
holds that there exists an inner and an outer form for everything in the universe.  Mountains, 
trees, lizards and human beings consist of both their outer visible form and an inner nilch'i, or 
"wind," (McNeley 1981).  Thus Navajo will refer to mountains, trees, rivers, etc., as Dine', or "People," because they are all constituted in part by a nilch'i hwii'siziinii, "wind within one."8     8  James McNeley (1981:xviii) has argued agains the usual translation of this term as 
"in-standing wind" or "soul" because these glosses are ethnocentrically biased.  They erroneously 
connote that "winds" within beings are discrete, whereas they are conceived by Navajo 
philosophers to be inextricably a part of the greater cosmic "wind."  
Just as mountains and horned toads are obviously interconnected with the earth, so too are their 
respective "winds within" conceived to be part of the one cosmic wind.
The Cosmogram
	A cosmology is frequently expressible in one or more "core" SYMBOLS (Schneider 
1968, Turner 1967).  One type of core SYMBOL is the cosmogram.9     9  I am indebted to Dr. George MacDonald, Director of the Canadian Museum of 
Civilization, for this concept (see Laughlin, McManus and d'Aquili 1990:215).  A cosmogram is a central, 
metaphorical image that constellates and expresses many of the principal features of the cosmos.  
The cosmos is conceived to be "like a mandala," "like an ocean," "like a hut," etc.  The 
cosmogram signifies many of the ordinary and extraordinary, visible and invisible elements of 
experience.  The experiences of focus may be everyday life-world or extraordinary transpersonal 
ones.  An important cosmogram for the Navajo is the corn plant (see Farella 1984).  The corn 
plant with its leaves, stalk, roots, kernels and pollen, sometimes surmounted by a bird, a rainbow 
or one or more Diyin Dine'e, or "Holy People," is to be found as a component in sandpaintings, 
the Great Seal of the Navajo Nation, and other important SYMBOLS.
Cosmogony and Eschatology
	A cosmology will frequently offer an explanation for the origin of the world, including 
its significant elements and relations.  It may also predict the future course of the world (Eliade 
1963:54-74).  Explanations are couched in mythological terms.  That is, they are encoded within 
a set of stories with highly SYMBOLIC, even archetypal SYMBOLIC characters, features and 
events.  Navajo cosmogony, for example, holds that the evolution of beings has progressed from 
the earliest times through a series of ascents through five worlds that are stacked one upon the 
other.  Each ascent by ancient beings was accompanied by extraordinary adventures, many of which account for things as they are in this, the fifth world, at this time (Reichard 1950).  The 
stories account for the origins of such things as birth and death, disease, mountains, sheep, corn, 
clan and family structure, gender relations, etc.  Moreover, the demise of the Navajo people and 
of the world is predicted and will inevitably follow the decrease in the variety of things (Farella 
1984).
Somatocentricity
	Cosmologies are typically somatocentric.10     10  I am indebted to Dr. George MacDonald for this concept.  That is, the human body is conceived as a 
microcosm that is placed at the very center of the cosmos.  This would seem to be virtually 
universal among the world's traditional cosmologies (Neumann 1963:41, Douglas 1966:115-122, 
1970; see Burtt 1932:6 on the loss of this motif in the Euroamerican world view).  Anatomical 
parts such as organs and joints are related to features in the greater cosmos.  The axis mundi of 
the world may be equated with the spinal column, and dismemberment of the body at the joints 
may be equated with fragmentation of the cosmic relations.  In certain respects the human body 
is equated by the Navajo with their traditional dwelling, the hogan.  The hogan, in turn, 
represents the world.  In certain ritual circumstances, the individual's body must be appropriately 
positioned relative to the hogan, and the hogan, by virtue of the rules by which it was originally 
constructed, is positioned appropriately to the world.  	
	In healing rituals, cosmic forces may be called upon in order to repair disharmonious 
relations in the patient's body.  In Navajo healing ceremonies, the healer will construct an 
elaborate cosmogram ("sandpainting") on the floor of the hogan depicting certain cosmic entities 
and relationships.  The patient is then placed in the middle of the painting, among other things, 
bringing his or her body into alignment with the greater harmony of the cosmos (Reichard 1939).
Maturation of the Life-World and the Cycle of Meaning
	I do not wish to imply that everybody in a traditional society participates equally in their 
culture's cycle of meaning, or that everybody's life-world is informed by the same cosmological knowledge.  Indeed, this is far from the case (see Radin 1927 on this issue), for an individual's 
possible participation in the cosmology may range all the way from mere belief in the reality of 
his society's mythology, through various levels of understanding pertaining to the mysteries 
examined in the mythology, to the full realization of the mythology in (often profound) 
transpersonal experiences (Wilber 1980, 1983, Laughlin, McManus and d'Aquili 1990:227-228).  
	In fact, among some societies, the cosmology is transmitted in stages to members as they 
develop from childhood via a complex mythological system that is stratified into maturational 
levels (see Barth 1975 for the Baktaman of New Guinea, Peters 1982 for the Tamang shamans of 
Nepal, Reichel-Dolmatoff 1971 for the Tukano of Amazonia, Griaule 1965 for the Dogon of 
Africa, Jorgensen 1980 for the Telefolmin of Papua New Guinea, Beyer 1973 and Given 1986 
for Tibetan lamas).  In such systems, one becomes initiated into a new, higher level of mythical 
understanding as one masters and then "outgrows" the older, lower level.  Students of the 
Western Mysteries traditions will recognize this as the principle underlying the various Masonic 
Orders.
COSMOLOGY, MEANING AND THE LIFE-WORLD
	Traditional cosmology is a grand frame of reference within which meaning informs the 
everyday life-world of people.  The interpretive aspect of the life-world, a process that is as 
integral to every moment of consciousness as it is mundane, arises in harmony with the society's 
world view.  In neurophysiological terms, the conscious network mediating the unfolding life-world is comprised of a pattern of entrainments that are integrated with those entrainments 
mediating knowledge about the world and all significant objects and relations in the world.  
Interpretive entrainments producing the conscious network are little different than those making 
up the generalized world view.  Thus ones life-world and ones world view are consonant.  World 
view and life-world are experienced as integrated, not schismatic, harmonious, not 
disharmonious, and whole, not fragmented.
	But as we have seen, the zone of uncertainty is always potentially present to awareness, and thus may present an interpretive problem in the life-world.  The forces that produce 
phenomena are, as for realist metaphysics in Euroamerican philosophy, frequently invisible and 
not obvious.  Much of cosmology, and thus the interpretive aspect of the life-world, is concerned 
with "filling-in the gaps" in experience, giving a "face" to the unseen, but adumbrated forces that 
produce the regularities among events in the unfolding life-world.  Verification and vivification 
of a society's SYMBOLIC view of the normally hidden forces often depend upon extraordinary 
life-world experiences.  In some societies everybody is expected to seek such transpersonal 
experiences -- perhaps in a dream, in a ritual, in a vision quest, or with the help of psychotropic 
drugs.  In other societies it is only a few adepts that attain the requisite experiences and the 
power derived therefrom for the good of all.  However the procedures are structured in any 
particular society, the transpersonal experiences attained become the linchpin of the entire 
cosmological system.  The hidden SYMBOLIC forces accounting for adumbrated regularities in 
events "come alive" and reveal themselves to the adept.  For Theravadin Buddhists the linchpin 
experience is "stream entry" or realization of Nirvana.  For Christians the experience might be 
the realization of the Eucharist.  Among Native American members of the Sundance Religion it 
may be the realization of Buffalo, and for the Navajo it may be "walking in Beauty."
	In all such traditional systems, the cosmology is expressed in mythopoeic SYMBOLISM 
in such a way that all, or some members may participate in transpersonal experiences.  These 
experiences are then interpreted in terms of the cosmology, and the cosmological cycle of 
meaning completes itself; the experiences verify and vivify the cosmology, the cosmology 
provides the context of meaning for the experiences.  Moreover, the meaning of the mythopoea 
becomes enriched by the interpretive process which draws the association between the 
SYMBOL and its experiential significance.  Memories of life-world events become the meaning 
of the SYMBOLS that evoked them.  The SYMBOLS are fulfilled by the life-world experiences, 
and also come to express those experiences.
