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PREFACE 

The reasons of the writer f<r choosing the subject of this 

study are as follows: 

1. Upon returning to the United States after an absence of 

seven years in India, I find a need to get into touch 1dth recent 

thinking ~~d to rehabilitate my 01n1 spiritual powers. The Smminar 

in Devotional Classics at the Biblical Seminary in New York under 

the guidance of the Reverend Ralph William Key provided to oppor

tunity to begin such a study as this. 

2. A study of the experience of God in the human soul offers 

a challenge to the worker among India's vast population, for India 

is knovm as the home of religions. Bishop Brenton Thoburn Badley, 

out of his long experience in India, has often said that until In-

dia 'i'ITites her Commentary on the Gospel of Qlrist it will not be com

plete. Both Hinduism and Buddhism with over 330 million adherents had. 

their rise in India. There are more than ninety million Mohammedans 

in the sub-continent of Southern Asia which comprises the u~~on of In

dia and the newly formed Pakistan. There are vigorous minorities of vhom 

the Christians number about eight million; how6ver, it is generally said 

that the influence of Christianity far outweighs what its numb·ers would 

indicate. 

3. There has never been such a challenge to any colThuuni ty of <llri s

tians to clarify their religious convictions and explain the$r unique ex

perience as at the present time \vith the new regime in India, and perhaps 

also in Pakistan. The new constitution of India guaran·f;ees to every cit

izen the followin~: "All persons are equally entitled to freedom of con

science and the right freely to profess, practise and propagate religion.2 

(Article 19, passed on December 6, 1948). 



4. It is recognized that in the writings of Rufus M. Jones 

much is found that vlill contribute to such purposes. Coming out 

of the splenoid Quaker background of quiet search for the In6iKite 

and being schooled in the best traditions of Western learning and 

being himself a teacher for many years, and sharing constantly r~s 

inner life vd th others, he affords a rich deposit of garnered truths 

in his writings which will continue to contribute to the knowledge 

of men concerning the "experience of God!', Moreouer, his writings 

are of special interest for the comparison of his positive or af

firmative type of mysticism vlith the type found in India andthe 

consequent different outcomes in the life of the mystic. 



. Biographical Sketch of Rufus M. Jones 

Rufus Matthew Jones was born in South China, Maine, January 

25, 1863. He was the son of Edwin and rJarie Hoxie Jones. 

He received the Degree of Bachelor of Arts from Haverford 

Cbllege in 1885; he studied at the University of Heidelberg, Ger

many, in 1881; and also at the University of Pennsylvania from 

1893 to 1895. He received the degree of Master of Arts from 

rmrvard in 1901 and the degree of Doctor of Divinity in 1920. 

He also studied at Oxford, England, in 1908, and at Marburg in 

1911. He had doctorrs degrees from at least ten other colleges 

and universities in P~erica and abroad. 

Mr. Jones was married twice. His home for many years was 

at Haverford, Pennsylvania, vfuere he taught in the Friends' Obi

lege, and for much of that time he edited the Friends' Review 

and the American Friend. He was also active in the American 

Friends' Service Cbmmittee for European and Far Eastern Relief, 

and he received many honours. 

Of him Bernard Meland writes: 11 He may undoubtedly be con

sidered the most eminent American mystic of recent times, if, 

in fact, he is not the :American mystic par excellence. 11 

Rufus M. Jones died June liZ, 1947. 



THE EXPERIENCE OF GOD AS FOUND IN 

THE VIR:rl'INGS OF RUFUS M. JONE!S 

CHAPI'ER I 

Introduction 

Statement of the Problem 

A few years ago the culture and literature of the .United States 

were marked by emphasis on material values and science; religious val

ues and writings were marked by confusion and lack of direction and a 

sense of not being wanted in the thought life of the day. One of the 

interesting commentaries on the valence of abstractions in giVing sat

isfaction to people is the change that has taken place within the space 

of a generation. 

In the fi.Bld of psychology this change is marked by the appea.ranee 

in America of Gestalt theory and field theory both of which emphasize 

the purposive nature of human life, the importance of' the background 

against which an experience takes place, and the pregnant nature of' the 

field in which all interactions take place. 

In the field of physics this change came with quant\Dil theory and 

relativity. 

In the field of' religion the cruange has been marked by a new in

terest in experimental evidence of the validity of experience which 

has meaning and value for life but which lies in a different field of 

interpretation ~han science. 

Because of' this interest in religion that works and in the way 

it works, a new interest has been awakened in the study of' the mys

tics. 



-~ 

Rufus M. Jones,as a great Christian mystic and as a Quaker,affords 

an excellent subject for study in the field of mysticism and its mean-

ing in the Christian "field". Bernard Meland vli'ites of him, "He may 

undoubtedly be considered the most eminent American mystic of recent 

times, if, in fact, he is not the American ~ystic P!=r excellence.111 

The compiler of The Fellowship of the Saints says of Jones: "No 

contemporary scholar has done more in his writings to explain and eval-

uate the saints than Jones. Born of Quaker parents in Maine, and educ-

ated at Haverford, Heidelberg, Oxford, and Harvard, he taught philoso-

phy at his alma mater, Haverford, from 1893 until he became professor 

emeritus in 1934. During this half century he wrote more than fc.rty 

books, many of them dealing with mysticism. He stands as the leading 

American exponent o:t' <hristian mysticisn, viewed from the angle of a 

lua.ker philosop8er."2 

From a study of the vn-itings of Rufus Jones then it may be hoped 

that a clearer understanding of the meaning of the experience of God 

to a mystic may be ascertained. 

Delineation of the Problem 

The meaning of the experience of God will be considered in this 

study from the standpoint of a Christian mystic, but it w.ill be high-
, 

lighted by comparison with the experience of a Hindu mysticJ and the 

essential elements of the general experience and the specific Chris-

tian manifestation of it will be studied. 

To the extent that it is necessary for the develepment of the 

experience, the life of Rafus M. Jones will be portrayed from some 

of his own accounts of experiences at various periods. 

l.Meland, Bernard. Quoted in "The Fellowship of the Saints", compiled 
by T. s. Kepler. New York: Abingdon-Cbkesbury Press. 1948. 
p. 652. 

2. Kepler, T.s. Compiler, "The Fellowship of the Saints, p. 652. 



Sources and Method of Treatment 

The study ·will include a ganeral discussion of the nature 

of religious experience and the special meaning of mystical ex

perience as explained by Rufus Jones from the Christian stand

point and Svremi ~~hilananda from the Hindu standpoint. Brief 

explanations or comparisons will be quoted from a number of 

other writers. 

Follovdng this the study will develop through the bio

graphical method Rufus Jones' ovm religious experience as a 

boy and his conversion, his feelings at the time of his mo

ther's death, and then his development through college and 

later a.tudy and his contact vd. th some of the great men of his 

day. An account too will be given of his experience in an au

~ mobile accidert which in a way formed another major turning 

point in his religious experience. 

In the next chapter the elem~nts of religious experience 

will be discussed from Rufus Jones' explanations and !'rom other 

writers. 

The concluding chapter is really the climax of the study 

as it is Rufus Jones' treatment of the mystic's ex.prience of 

God and its outcome in the life of the mystic. 

A bibliography follows. 



-4-

G:IA.Pl'ER II 

THE NATURE OF RELIGIOUS EXPERIENCE 

There are various uses of' the word, "experience". Webster defines 

it as nThe actual living through an event, or events; actual enjoyment 

or suffering; hence the effect upon the judgment or feelings produced by 

personal and direct impressions; as, to knov.r by experience.•• 

As there is no suitable substitute for this word it will necessari-

ly be used constantly in this thesis, with added definition where it re-

quires different shading of meaning. 

Experience and Cbnsciousness 

Rufus Jones explains his concepts of experience and the essential 

requirement of a subject and object for an experience to happen in the 

following words: 

" •••••• All knowledge that reaches beyond the momentary and par
ticular and actually apprehends truth and reality implies the 
existence of a much wider range of spiritual life than that of 
the finite knower. There must be a spiritual Environment in 
cooperative accord with the mind that is able to say~ I know. 
Finite human experience always presupposes more than conscious
ly appears in the experience itself. To know that a truth is 
universally and eternally true implies much more than the tem
porary state of mind in which the knowledge occurs. The con
sciousness of the moment, to begin w.i th, must have its place 

n 

in a wider setting of before and after. There must be an ac
cumulation of past ex!l)rience, preserved in the present, with, 
at the same time, a reference to an anticipated future. Only 
a mind inclusive enough to look back upon the original exper
ience, to hold it in comparison and contrast with the facts 
that give it verification, and to acknowledge its coherence 
with permanent reality can demonstrate and maintain a knowledge 
of truth. It is not an animal function; it belongs only to 
beings that possess what the Greeks called ~' spiritual ca
pacity. Something more than a mind of the thin knife-edge type 
of momentary experience is necessary before one can talk, ex
cept in parrot fashion, of truth, or of beauty or of goodness. 

But still more than that is involved in this mighty busi
ness. Minds that know cannot operate in a vacuum. They can
not spin experiences like a spider out of their own substance. 
The reality of the object is just as essential as the reality 
of the subject. At every step the mind that knows and inter
prets tru>.:.th is embedded in and correlated with something more 
than itself. It is in cooperative response with objective re
ality of sane sort ••••••••• ~ ••••••••••• E;rerience of our 
type at every point is dealing with reality." 

1. Jones. Pathways to the Reality of God, Pp.l9o-192 • 



Knudson in discussing the nature of religious experience says: 

nThe first thing to be determined in the analysis of experience is its 

relation to consciousness."1 Consciousness makes a distinction between 

subject and object. It is not a metaphysical distinction, however. The 

subject may make itself or its own mental states its bbject. But, so 

far as psychological form is concerned, there must be in consciousness 

a distinction between subject and object. In other words, "Conscious

ness lUUB'f; be a consciousness 21.. something ]U: some one." 2 

The Indiao thinkers have been concerned with these fine distinc-

tions for centuries and have analyzed experience perhaps more than wes-

tern thinkers are inclined to do. Swami Akhlla.nanda explains the Indian 

understanding of experience as follows: 

"According to Indian psychologists, it is the mind that reaches 
out to the objective world through the sense organs and nervous 
system, drawing its sensations and impressions through them and 
unifying the experiences gathered into coherent information or 
knowledge. The word 'mind' corresponds to the Vedantic word 
antahkarana. {inner instrument) which has four funotions: (l) 
manas, the oscillating or indecisive faculty of mind; (2) ~
dhi, the decisive state which determines that 'this is a tree 
and not a man' J (3} ahamkara, the state v.hich ascertains that 
'I know'; (4} chitta, the storehouse of mental states v.hioh 
makes remembrance and reference possible. We can call this the 
'mind-stuff .• According to the Hindu systan of thought (Vedan
ta}, amahkarana stands between the Self and the object and re
ceives the object of perception, assmning its fonn as a whole • 
•• •• • • • Antahkarana is the inner instrument through whidl the 
subject knows the object by identification. It is not the Self. 
Self is consciousness and not th~ product of the relationship 
between subjeot and object ••••• " 

While .American writers do not tend to analyza experience to the 

deep extent that the above quotation indicates Hindu mystics do, yet 

they do postulate concepts regarding the dualism of experience. Knud

son indicates that experience is dualistic; that is, it implies both 

an experient and an object experience(\. Since it is an experience of 

something by someone, it must be conscious experience. 

1. Knudson, A.C. The Validity of Religious Experience. p. ll 
2. Ibid. P• 12 
3. Akhilananda, Swami. Hindu Psychology. p. 29o 
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A. N. Whitehead says that consciousness presupposes experience and 

not experience consciousness. Even more distinctly JoPn Dewey says that 

experience does not mean experiencing and has no immediate connection 

with consciousness. Experience inCludes all history on this earth, 

both objective conditions, forces, events, and also the human record 

and estimates of these events. Indeed, experience "denotes the whole 

wide range (universe} of fact and dream, of event, act, desire, fancy, 

and meanings valid and invalid." 1 

Rufus Jones explains this connectional concept of experience as 

follows: 

"The most fruitful outcome of the study of inner, ~personal 
life has been the revelation of inherent relationship. 
Early psychology VIas individualistic. The individual was 
treated as though he could be absolutely insulated from 
all other lives and from the outside world and studied as a 
discrete entity. Still worse, his inner life was cut up in
to little independent 'faculties•, which, too, were studied 
as though they existed in isolation. This is a dead concep
tion. There are no independent 'faculties•. Perception, con
ception, memory, imagination, are all intereelated, and are 
simply varying functions of one common process. More than 
that, every mental function must be explained by reference 
to sometliting, or s anebody, outside the inner life of the 
person who has the mental state~-it cannot be understood 
apart from an environment. Treat a person as an indepen-
dent 'discrete entity', and no .'explanation can be given 
for anything that occurs :::li·:.:;::' within him. The Clearest 
fact about him is his relationship. He is a social being. 
All the laws of his life are, in the ultimate analysis, 
social laws."2 

The fact readily becomes apparent from this discussion that the 

word experience itself varies in meaning with. the configuration in 

which it is used. In this study it is to be used in the sense of 

religious experience and so will take on the special connotations 

of that field. 

,. 
1. Dewey, John. Experience and Nature. PP• 8-10. 
2. Jones, Rufus. Social Law in the Spiritual World. PP• 16-17. 
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Contributing causes of Its Impersonal Use 

The first contributing cause is the continuing influence of Abso-
. ' 

lute or Hegelian influence. According to Hegel the universe·as a whole 

is in its essential nature Thought or Experience. The exprience is that 

of the Absolute; but no sharp distinction is dravm between human and 

divine experience. Hence, the whole objective world is spoken of as 

objective !f: experience", without distinct reference to a conscious sub-

ject. Formerly this use of the word had an idealistic and more or less 

pantheistic background and would have been regarded as meaningless a-

part from it. But such thinkers as John Dewey, who began as neo-Hegel-

ian and later took a naturalistic or realistic position, continued to 

use the word in its objective and universal sense after they had re-

nounced their idealism. In doing so completely, they detached the word 

from its earlier meaning. 

Another cause of the Change of the use of the word is the revolt 

against dualism that has characterized much of Anglo-Saxon philosophy 

1 during the present ce:ntury. This revolt has to some extent been con-

nected with absolute idealism. The absolute idealist sought to over-

come the dualism of thought and thing or idea and object by reducing 

things or objects to thoughts or ideas and merging them all in one 

comprehensive experience. This type of monism is sometimes called 

pan-subjectivism. !{ore recently another type of molti.sm has arisen, 

known as "neo-realism", and at times referred to as "pan-objectivism." 

1. Lovejoy, Arthur o. The Revolt Against Dualism. 



What nee-realism aims to do is to reduce thought to things. Ideas, 

we are told, are identical Vlith things. Things enter the mind and when 

_they do so become ideas. Ideas therefore are simply things in a certain 

relation, the relation of being known. But by "things" the neo-realist 

does not understand the substantial things of common sense; he means ag

gregates of qualities; indeed, he goes beyond that and ascribes a kind 

o£ thinghood to concepts and relations. He objectifies what we have 

been accustomed to regard as subjective elements in experience, and at

tributes to the "psychological" objects of consciousness a sort o£ in

dependent metaphysical existence. In this way he has created an intel

lectual atmosphere favorable to the conception of experience as essentially 

objective in nature and independent of eonsciousness. 

A third factor, according to Knudson, that has contributed to what 

some would regard as the emancipation o£ "experience" from "conscious

ness" is the psychological doctrine of the "subconscious" or "unconscious11 

mind. Such a consciousness is supposed to coexist with our ordinary con

sciousness, and hence it is often spoken of as a "co-consciousness". 

Freud and others take the words "subconscious" and "unconscious" liter

ally and understand them as referring to psychic states or experiences 

that are wholly devoid ~ consciousness. In this v~y a cleavage is es-

tablished between experience and consciousness. Experience is though v 

of as broader than consciousness and inclusive of it, but also as prior 

to it and its essential nature independent of it. 

The one way to escape from this confusion, says Knudson, is to in

terpret experience exclusively in terms c:£ consciousness am to restrict 

the word to conscious experience. Clear and concrete thinking requires 

us to hold that a strictly impersonal or unconscious experience is a 

contradiction in terms. 



Individual or concrete experience requires a duality of subject 

and object. Efforts have been and are being made to revive the Aris-

totelian standfJoint of objectivity and to eliminate the subject as a 

necessary element in experience, but the result has been in each in-

stance a false and confusing abstractionism. All concrete experience 

is owned. · It has a conscious subject. It is an experience of some-

thing by someone. Recognition of this fact is a p:- econdition of any 

profitable inquiry into the psychological nature of experience. 

THE SUBJEGI'IVE NA'IURE OF RELIGIOUS EXFERIENCE 

The deduction one makes from the foregoing is that by rel~ious 

experience ene is to understand conscious experience. A strictly un-

conscious religious experience would be neither "experience" nor "re-

ligious", according to Knudson. 

Rufus Jones says: "Once more we must call 'attention especially to 

the fact that eeligious experience, peculiarly so where it is vital 

and first-hand, rolls up and accumulates, step by step, a central stock 

of spiritual insight and wisdom. Just as we gather our "apperceiving 

mass" for the interpretation of new sense data, and as we build up our 

expert wiadom in matters of aesthetic taste and judgment, so, too, we 

form ·within ourselves a spiritual core of life that is rich with the 

gathered wisdom of years of correspondence with God. Single flashes 

of insight may be illusory, audden 'inrushes' may be due to a temporary 

subjective state, a sporadic ecstasy may be a sign of some abnormal 

trait, but the slow sifting and testing processes of a life of corre-

spondence with a wider and deeper environment than~~ the physical one, 

gradually build up within the soul a pretty reliable body of expert 

wisdom which gives the mind of the religious mn confidence that he is 

dealing with a More of reality kindred to and not utterly unlike his 

own essential nature--'a Beyond that is akin'. 
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Knudson further explains this concept by saying that religious 

experience and the religious consciousness are virtually synonymous 

ter.ms. This means that religiom experience is not to be identified 

with any one aspect of our mental life. It is not merely feeling, mere-

ly willing, or merely doing. It embraces all three. It is necessary 

to emphasize this fact because there has been a tendency since the time 

of Schleier.maoher to restrict religious experience to a special form 

of feeling, the feeling, for instance of absolute dependence. 

The original motive underlying this conception of religion was com-

mendable. It was a needed reaction against the one-sided intellectual-

ism and moralism of eighteenth-century rationalism. Wesley represented 

this tendency, and much good resulted from it. 

Rufus Jones pictures the situation in his own day as follows: 

"Our generation has grown weary of ancient traditions and accumu
lated systems. We have discovered new worlds in all directions 
by following the sure path of experience, and we can never again 
settle down with a naive and childlike trust in the house which 
the past has builded. Our first question in any field is, not 
What do the scribes and schoolmen say? not What is the u~roken 
tradition? but, 'What are the facts? What data does experience 
furnish? This shifting of centre from 'authority' to •experience' 
runs through all the pursuits of the human spirit in the modern 
world, and, as would be expected, religion has been profoundly 
affected by it." 1 

However, as there are evils in a one-sided intellectualism and a 

one-sided moralism, so there are evils in a ene-sided emotionalism, ac-

cording to Knudson. This became evident in the course of time, snd hence 

there arose a tendency to emphasize the moral and to some extent the in-

tellectuttl elements in religion. The result has been a better balanced 

type of religious life. 

Experience, according to Knudson, is the emotional accompantment 

of religious belief and practice, or the emotional cause or effect of 

either or both. Wesley had this idea of religious experience in mind 

when he said of the doctrine of Christian Perfection that • it remains 

· · 1 R 1· ·on P xiV• 1. Jones, Rufus M. Studies ~n Wyst~oa e ~g~ • • 



-11-

only to experience what we believe". Religious experience \'Jlle iden-

tifies with the whole personal religious life, with its beliefs and 

activities as well as its feelings. 

THE OBJ.E criVE REFERENCE OF RELIGIOUS EXPERIENCE 

For the unique element in religious experience, according to 

Knudsom, one must turn to its objective reference. The object of 

religious faith is unique and because of this fact the human response 

is such also. The response is made up of emotional, volitional, and 

intellectual elements as are other mental states, but the divine ob-

ject toward which it is directed gives to these elements a distinctive 

-uharacter. 

All genuine religious ex~rience involves reference to a more-

than-human Object. But the Object Ill9.Y be conceived in pantheistic or 

impersonal terms, as in Hinduism, or intheistic or personal terms. 
I 

The latter represents the predominant and more characteristic tendency 

in Christian thought. 

Akhilananda explains how the Hindu mind, however, feels that the 

highest concept of the object must be impersonal and the adoption of 

a personal object is a crutch for a weak imagination and mental state. 

Moreover, to substitute humanity for the Object or social aspira-

tion for the living God is to miss the true genius of religion. Reli-

gion cannot be limited to the purely human or social plane without ceas-

ing to be religion. It is sometimes contended that experiences quite 

as remarkable as those of religious conversion have resulted from devo-

tion to "social work''• This probably has been true, says Knudson, in 

individual cases, but from this one is hardly warranted in concluding 

that there is nothing distinctive in religious e,XJ;e rience and that a 

purely humanistic preaching woul:l bring about such marvelous moral trans-

formations as have attended the great revivals of religion. Religious 



experience will continue an experience of God. 

In answer to the objection that God is an infinite Being and as 

such cannot be the object of human experience, Knudson explains that 

experience is the result of creative activity on the part of the mind; 

the mind builds up its own objects on tre occasion of external Simuli 

and in accordance with principles immanent within itself, and among 

these principles is an innate capacity to experience ani to think the 

Int.inite. Imagination may require a spatial limitation of its objects 

but this does not hold true of thought and experience. 

Akhilananda has to say in this connection: "It is possible to have 

a conception of the Absolute as attributeless and beyond time-space re~ 

lationship, but the bodily aspect af God is the highest understanding 

of the Impersonal by the human mind. That is to say, when the human 

mind tries to understand God, it necessarily thinks of Him in terms o£ 

its experiences. At present, our minds are in a state in which we can

not conceive or think of a thing that has no name, form, and attributes 

and that has no time-space relationship."! 

1 • .&khilana.nda, Swami. Hindu Psychology. P• 114-5. 
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THE NATURE OF MYSTICAL EXPERIENCE 

Thus far we have been considering aspects of any religious exper-

ience but this study has to do specifically with mystical experience, 

and so some indication of the meaning of this type should be given. 

Rufus Jones says of the reason for interest in mystical experience in 

the modern world: "In religion as in other fields of• inquiry, the ques-

tions of moment have come to be those which deal with life. We take 

slender interest in dogmatic constructions; we turn from these with 

impatience, and ask for the testimony of the soul, for the basis of 

religion in the nature of man as man. This profound tendency of the 

modern world has brought strongly into prominence a mystical type or 

religion, that !s to say, a type of religion which is primarily ground-

ed in experience, and with the tendency has come a corresponding inter-

est in the mystics of the past." 1 

The meaning of mysticiem must be made clear at the out set as it 

must delimit our study. Rufus Jones says; "I shall use the word mys-

ticism to express the type of religion which pu·ts the emphasis on imme-

diate awareness of relation with God, on direct and intimate conscious-

ness of the Divine Presence. It is religion in its most acute, intense, 

2 and living stage. n 

Akhilananda says this of the practice or meditation and concentra-

tion: "It seems to us that it is impossible for a man to experience God 

without some form or practice of meditation. There may be divergence 

in the practices, ret one has to control the mind in order to have dir-

act experience of the Ultimate Reality. One must remove the ego and 

3 
selfishness toreach the goal of religion, whatever system one may choose." 

1. Jones, Rufus. Studies in Mystical Religion. P• xv. 
2. Ibid. P• x.v. 
3. Akhilananda, Swami. Hindu Psychology. P• 128-9. 
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Rufus Jones explains mysticism in the following words: 

"I shall first consider mysticism in its normal aspect, as a 
type of religion which is characterized by an immediate cons cioua
ness of personal relationship with the Divine. Something of this 
sort is familiar to the sanest and most matter-of-fact person .:~~::. 
among us. There is a mystical aspect in our highest moral moments. 
We never rise to any Hgh level of moral action without feeling 
that the 'call' of duty comes from beyond our isolated self. 
There is an augustness in conscience which has made men in all 
ages name it the voice of God; but however it is named, every
body in these high moments of obedience has an experience whiCh 
is essentially mystical--an experience which cannot be ~lysed 
and reduced to 'explanation' in terms of anything else." 

The elements or steps in mystical experience and manifestations 

and results of it will all be considered in detail in a later chapter; 

we are here concerned primarily with defining the mystical field in 

such terms that the emphasis of this study may beco~re clear. 

The justification for including in this study highlighting con

trasts from a Hindu psychologist and a Muslim Sufi may be understaod 

fr~ the following quotation from Rufus Jones: 

"Religion of this mystical type is not confined to Christianity, 
but belongs, in some degree, to all forms of religion, for 
first-hand experiences of a Divine and Higher Presence a~e as 
old as human personality. Dr. Brinton is undoubtedly right in 
his contention that 'all religions depend for their origin and 
continuance directly upon inspiration,' that is to say, upon 
direct intercourse. The men ·who have made religion a living 
power for any people are, as he says, 'persons who have been 
face to face with God, who have heard His voice and felt His 
presence.'" 2 

!n the eleventh century Islam seemed to have lost its vitality 

and the pious were praying for some new leader to give rew energy to 

the faith, according to Davis3; in this state of affairs a remarkable 

man appeared. As he reveals a great deal of the meaning of mysticism 

in Sufism the following notes about him ate included: 

"The crisis produced the man in the personage of Abu( Hamid Mu
hammad al-Ghazzali, born at Tus in Khurasan in the middle of 
the eleventh century and dying there in 1111 A.D. When yet a 

1. Jones, Rufus. Studies in Mystical Religion. p. Xviii-aix 
2. Ibid. pp. xv-xvi. 
3. Davis, George W. Sufism: From Its Origins to Al-Ghazzali. 

The Musl~ World Vol. XXXVIII, No. 4, October 19Q8, PP• 254 ff. 
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lad his father died and he was entrusted to a Sufi friend who 
reared him. As a young man he studied <anon Law and Theology 
because he felt that wealth and reputation lay in their pur-
suit. His foresight seemed not to be without cause for in the 
year 484 A.H. he was appointed by the wazir Nizam al-Mulk to 
teaCh in the Nizamite Academy ~hich had just been opened in 
Baghdad. While his dreams of Vlorldly position seemed here to 
be realized, al-Ghazzali found that he was not contented. The 
religious doubt and skepticism v.hiah he had known earlier as a 
youth reasserted themselves. So alarmingly did religious tur
moil and utter unbelief affect his mental life that the doctors 
told him he had a disease of the mind Whibb only peace could heal. 

"••••••• To make a long story short, al-Ghazzali investigated, 
but did not find a basis for knowledge in scholastic hai~split
ting, in an infallible human leader, since such could not be 
found, nor in the proofs of philosophy. As a last resort he 
turned to Sufism. 

"Al-Ghazzali was sharp enough to know that he could never discover 
the truth the Sufis claimed to possess unless he abandoned himself 
to their way of life, renouncing the world and seeking truth 
through ecstatic union with God. For six months he fou9bt against 
such a step until, worn-out nervously from the strain, he yelded 
himself completely to God. Disguised as a pilgrim bound for Mecca 
he left all and went forth from Baghdad to live as a Sufi, spend
ing his time in the mosques of Damascus and Jerusalmm. His deci
sion to make this experiment and the subsequent discovery 'marked 
the greatest epoch in the church of Islam after the return or al ... 
Ash' ari. • After two years in Syria, al-Ghazzali made a pilgrimage 
to Jerusalem, then to the tomb of Abraham at Hebron, and finally 
to Mecca and Medina. With this pilgrimage his strict seclusion 
as a Sufi ascetic ended. Fortunately, he returned to the world. 

"During the next ten years of his religious experience al-Ghazzali 
learned that the Sufis were on the right road to the knowledge of 
God. He became convinced that truth finally comes not through 
logical proofs and mental processes, but through revelation. a e 
wrote or his own experience: 

I was forced to return to the admission of intellectual 
notions as the bases of all certitude. This, however, 
was not by systematic reasoning and accumulation of proofs, 
but by a nash of light which God sent into my soult For 
whoever imagines that truth can only be rendered evident 
Vy proofs, places narrow limits to the wide compassion 
of the creator 

"When al-Ghazzali was through, the ultimate basis for life and 
knowledge was revelation." !: 

The above description would not distinguish a Muslim mystic from 

a Christian for example; yet it is evident that there are differences 

as the following will show: 

1. Davis. p. 255 
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" "Yet we must not be so hasty as to believe that al-Ghazzali 
accepted Sufism in any hook, line, and sinker fashion. Far 
too discriminating for that, he condemned the absorptionist 
view, stressing instead the Neo-Plationic position of union 
with deity ending in ethical and spiritual fulfillment. Thus 
he kept his spiritual feet on the ground, never losing signt 
of the fact that ·God is Gdd and man is man. • ••••••••••••••• 

"Standing firmly on that spiritual ground al-Ghazzali had no 
use for those who, both among the educated and ignorant clas
ses alike, claimed that the wall of separation between man and 
God had been broken down, allowing them to be fused and ab
sorbed into His being. He knew that su eh wild claims would 
quickly cause the creature to lift himself to the level o£ 
God as Hallaj had done. With that extreme emphasis, destruc
tive of the Gfd of Muhammad, al-Ghazzali would have nothing 
to do •••• ••" 

Just as al-Ghazzali experienced mysticism within the framework 

of his own thought concepts about God and. bent the experiences to 

conform to that, so the other mystics experienced within their own 

fields or frames of reference. The contrast is perhaps most deci-

ded between what was said of al-Ghazzali and the following explana-

tion of Hindu thought about mysticism: 

"Hindus tell us that our individual minds are part of the uni
versal mind. As such, we are all basically connected with one 
another. Just as our individualized souls are part of the cos
mic soul, so are our minds. Swami Vivekananda says: 

••••••• There is a continuity of mind, as the Yogis call 
it. The mind is universal. Your mind, my mind, all these 
little minds, are fragments of that universal mind, little 
waves in the oce~; and on account of this continuity, we 
can convey our thoughts directly to one another. 

When a mind becomes active in its entirety by the development 
of will, it becomes connected with the cosmic existence. If 
there is a thought wave in a particular person, the vibrations 
of that thought will affect others." 2 

Rufus Jones quotes canon Moberly to explain what Olrist:i,an mysti-

cism is: 

"ChnonR. 0. Moberly says that 'Olrist:ianmysticism is the doc
trine, or rather the experience, of the Holy Spirit--the real
ization of human personality as characterized by and cons~ 
mated in the indwelli~ reality of the Spirit of Olrist, which 
is God.' 'It is Olrist,' he says, 'who is the true mystic; or 
if the mode of expression be preferred, it is He who alone has 

1. Davis. P• 256 
2. Akhilananda. p. 97. 
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realized all that mysticism and mystics have aimed at --with more, 
or with less, whether of disproportion of of success. And in ~/ 
Him that perfect realization evidently ~ans a harmony, a sanity, 
a fitly proportioned completeness. It is an inward light which 
makes itself manifest as character; a direct communion of love 
which is also, to the fullest extent, wholly rational at once 
and wholly practical; it is as much knowledge as love, and love 
as knowledge; i"h is as truly contemplation as activity, and activ
ity as contemplation. In being the ideal of mysticism, it is al
so the ideal of general, and of practical, and of all, Christian 
exp erie nee. • • • • • • • • " 1 

Rufus Jones explains that elements of a mystical experience may 

come during prayer: "There are moments of prayer when the soul feels 

itself face to face with ultimate Relaity and in joyous fellowship 

with perfect Personality. This latter experience is as normal as the 

lower form of prayer is, but they are worlds apart in significance and 

~ue. It is because prayer does rise to the height of actual fellow-

ship with a Divine Cbmpanion that men vmo accept the conclusions of 

modern science go on praying, undisturbed by the reign of law. They 

are not concerned about the superficial question, whether prayers are 

answered or not; for prayer is its own re\!SXd, is an end in itself 

and carries the person Who truly prays into a joyous state which trana-

cends explanation. • •••••• u2 

In common worship too this kind of experience may take hold of an 

entire group: "These mystical experiences in a perfectly sane and nor-

mal fashion often come over whole groups of persons in times of worship. 

••••••• low breathings of a diviner life are clearly felt and the entire 

group is fused and baptized into one spirit. There core s the experience 

of a great refreshing, a release of energy, as though a hidden circuit 

had been closed."3 

Rufus Jones explains how faith may become a "way of corresponding 

with Realities which transcend sense-experience. It is an inward power 

by which the soul lives above the seen and temporal, and 'overcone s' 

the world of the causal, mechanical order."4 

r:-Jo~es, RuflJ,s. 
3
studies in ![ .._. 

2. Ibl.d. p • Xl.X• • Ibid. P• ~{~~.ol.cal Religion. P• 
4. Ibid. p. xxi xvi. 



Rufus Jones also speaks of the pathological evidences of mysticism 

as follows: 

"I have spoken of various types of experience which are 
in some degree mystical, and \mich yet are well within 
the line of normal healthy life. There are other types 
of mystical experience which may, and often do, pass over 
the border-line of normality and occasionally, at least, 
exhibit pathological phenomena. Among all peoples that 
have left any annals there have been parsons of extra
ordinary powers; soothsayers, magicians, wizards, witches, 
medicine-men, sibyls, clairvoyants, seers, prophets, per
sons 'possessed' by superhuman spirits. Such persons, 
sometimes called 'divine', and sometimes cllled 'demoniac', 
have played an enormous role in human history. "1 

Akhilananda also discusses this troublesome questiollll: 

"A few years ago, a man from India, Khoda Box, demonstrated 
the power of not being burnt in the presence of the Mdiic -
al Association in London. It was, no doubt, an amazing 
and interesting display. We know personally soma indi vid
uals in India who have extraordinary powers which seem to 
oversome what we call 'laws of nature". But we frankly 
admit that they have not succeeded in the integration of 
their personalities, in spite of this unusual displJY of 
power. They eannot be regarded as spiritual persons ••••• 

ttThe Raja Yogis, the great Indian psychologists, warn peo
ple against the display of such powers. Buddha turned out 
one of his followers who unconsciously developed some ex
traordinary powers which are known camnonly as miracles. 
••••••••• other Hindu authorities also tell usi that ex
traordinary powers (siddhis)are obstacles to higher mental 
and spiritual evolution. Patanjali describes the methods 
of developing tbse powers and then warns that a sincere 
seeker of truth must not indulge in such practices. Sri 
Rama krishna emphatically discourages the manifestation 
of these extraordinary occult and psychic powers ••• n2 

Rufus Jones speaks of the ways of ascertaining the validity of 

occult experiences when people claim that they are real: 

"The literature of mysticism abounds with cases of ecstasy, of 
vision of'light', augition of voices, and there are well-au
thenticated instances of automat isms and even of 'stigmata'. 
Again and again there have come to men and women sudden 'in
cursions' or 'invasions' from beyond the margin of personal. 
consciousness, and these persons have felt themselves environed 
with God or even united in one life with Him. Are these unusual 
and more or less abnormal experiences instances of pathology, 
casas of hysteria, or are they evidences of Divine Influence 
and Divine Presence? 'he mystic himself believes that he has 

1. Jones. Studies in Mystical Religion. p. xxv 
2. Akhilananda. p. 111-2. 
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an experience of God because (1) these experiences of his came 
from beyond the margin of his individual me; t2} there is some
thing in the content of.his experience which transcends anything 
that normally belongs to him in his finiteness; and (3) these 
experiences possess an impelling, coercive power, a higher uni
fication of life than he ordinartly knows. 

ttBut does this sort of subjective experience furnish empirical 
evidence of God? May not what, in his own personal vision, 
the mystic calls 'an experience of God' be only the result of 
ani unconscious 'suggestionr and no more a proof of God than 
everyday, common experience is? Recent studies of hysteria 
and hypnotism have revolutionized all our ideas of the psy
chological range and acope and the subtle power of suggestion. 

". • • • • • • • • • • • • Some aspects of the experience of mystics undoubt
edly are due to suggestion. There have been mystics who have 
possessed abnormal constitutions, who were subject to strange 
psychical disturbances. It is certain that many of the ab
normal phenomena reported in the lives of mystics are in no 
way distingi.ishable from similar phenomena in hysterical cases. 
Trances, losses of consciousness, automatisms, visi.on of lights, 
audition of voices, 'stigmata•, and such-like experiences, are 
evidences of hysteria, and they are not in themselves eviden- . 
cas of Divine Influence or of Divine Presence.. In fact, many 
mystics have practised methods of asceticism which were adapted 
to turn them into abnormal persons and to produce in them hyste:r
ical constitutions. They have •worked themselves up' to abnor
mal states. In the light of these facts it has been contended 
that even those striking experiences of expansion, enlargement, 
absorption in the Infinite, freedom from all limits, ecstatic 
joy, which mystics exhibit, may be instances of auto-suggestion. 
It is quite possible to be so absorbed in a single thought that 
all consciousness of body sensations, all awareness of an exter
nal world, all things of time and space, shall be unnoticed and 
be as though they were net, and when all strain and muscular 
tension are absent, peace and joy and fulness of life are the 
natural result. It is easy to produce such a state through 
hypnotic suggestion, and it seems plainly within the range of 
auto-suggestion."l 

One may ask then what tests are there to determine whether the 

outcome of a mystical experience is valid: Jones says it is valid 

for the person having it but not necessarily for a~one else: 

"We cannot.,therefore, with implicit confidince, leap to the 
conclusion that every instance of so-called mystical exper
ience furnishes us with a sure clue to the God Whom our ea
ger souls seek. To the mystic himself the experience is evi
dence enough~. It lights his lamp and girds his loins for 
action; it floods him with new power; it banishes doubt and 
despair as the sunrise banishes darkness. He no more wants 

1. Jones. Studies in Mystical Religion. pp. xxvi-JUlviii 
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arguments now to prove God's existence than the artist wants 
arguments to prove the reality of beauty or the lover does to 
prove the worth of love. 

"But it is useless to claim that mystical experiences have such 
ontological bearing that they settle for everybody the reality 
of God. • • •• • • • • • • • • • • No empirical e~ rience of any sort can 
ever answer that question, and to the end of the world men will 
be called upon to walk by faith, to make their venture in the 
light wf what ought to be true, and to live by that faith. 

"But while these inward mystical experiences cannot be pushed to 
the exjlreme r:£ being turned into compelling ontological pro~fs, 
they nevertheless do offer a very weighty ground for believing 
that there is a More of Cbnsciousness continuous with our own-
a co-consciousness with which our own is bound up, and that con
structive influences do come into us from beyond ourselves •••• "! 

The real test of the validity and reality of mystical e~ riences 

of God would appear to be from th~ writing of Rufus Rones to be the 

outcome in the life and service of the mystics. The Hindu mystic who 

seeks samadhi for a sense of personal satisfaction and the religious 

man who seeks an experience of God in order that he my serve mankind 

better are worlds apart in motive. One can infer from the description 

of "Udayji" in such a book as Hi tree's Son of the Moon what the outcome 

of attaining the experience of losing one's self in the total life of 

the universe will be for that person. After each experience he seeks 

to "attain" by goi~ on to a deeper one, no matter at v.hat cost to his 

body and mind. There is no thought in "Udayji's" mind of any help or 

responsibility to his family; in fact, he fails to appear at a time 

when he could have been of sre cial help. In contrast to this, Jones 

has this to say: 

"We cannot lightly pass over the spiritual service of mystics. 
Fall' from being the unpractical, dreamy persons they are too 
often conceived to have been, they have weathered sto~s, en
dured conflicts, and ~ived threugh water-spouts which would 
have overwhelmed souls vhose anchor did not reach beyond the 
veil •••••••• They have led great reforms, championed move
ments of great moment to humanity, and they have saved Chris
tianity from being submerged under scholastic formalism and 
ecclesiastical systems, which were alien to man•s·essential 
nature and need. They have been spiritual leaders, they are 
the persons who shifted the levels of life for the race. 

1. Jones. p. xxix-xxx. 
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They have been able to render these services because they 
felt themselves allied inwardly with a larger personal Pow
er than themselves, and they have been aware that they were 
in immediate correspondence with SomeON~--A Holy Spirit, a 
Great Companion--who was working with ···them and through them. 

nl. ........ 
The interesting aspect of Rufus Jones' concept of mysticism 

which differs from the usual one attributed to mystics by the OI"-

dinary person lies in this emphasis on the social significance of 

the mystical experience. In the treatment of Social Law in the 

Spiritual World this thesis runs throughout; it may be summed up 

in these words; 

"No man can be holy unto himself. If he sanctifies himself 
it is for somebody's sake. As there could be no gravita
tion in a universe which had only one 'particle of matter', 
so there could be nothing properly called 'spiritual' in a 
world which contained only one solitary person. Spirit_~ul 
facts are bound up with social facts, spiritual laws with 

.al la tt2 S0C1 WS•••••• 

1. Jones. 
2. Jones. 

Studies in Mystical Religion. p. xxx-xxxi 
Social Law in the Spiritual World. p. 20. 



aiAPTER II I 

THE QUEST OF A CHRISTIAN MYSTIC IN A QUAKER ENVIRONMENT 

As the life of Rufus M. Jones has in it many illuminating exp- 1--

iences of the growth of relif¥>us understanding and consciousness of 1e -...,._ ___ _ 

God, a treatment of it is felt to be of central importance to this 

studf. 

The title fer this chapter is suggested from the following dis-

cussion in ''Why I Enroll With tl'e Mystics" by Rufus Jones. He says: 

"I was born with a large strain of Celtic stock and my racial 
inheritance links me up with the men who in tre dim past went 
on eager quests for the Holy Grail. That spirit of quest is 
as much a part of my elemental nature as is the color of my 
eyes and hair. It was a force to be reckoned with as. soon as 
I began to live. I have never been able to confine my inter
ests or my activities to things in space. I was the kind of 
child that had no more difficulty in seeing Jacob's ladders 
going up from earth to heaven than I had in seeing where the 
best apples grew •••• 

"The environment into which I came ministered in happy harmony 
to the natural bent of dipposition. The beauty of the lake 
on whose shores I lived, the mystery of distant mountains 

seen on days of good visibility, the lure of the surrounding 
forests, rich in the suggestions of the unexplored, quickened 
my imagination and fed the poetic side of my nature. But by 
far the most important factor was the unnamed and unconscious 
mystical propensity of my family. The worde 'mystical' was nev
er spoken and of course had never been heard in our circle. It 
was implicit practice and not explicit theory that counted. I 
was immersed in a group mystical life ~rom the very birth of 
consciousness and memory."l 

The author speaks further of the effect the family worship each 

morning after breakfast had on his young mind and the feelings he had 

during this time. As will be seen from the above Rufus Jones devel-

oped from birth the consciousness of God as a presence to be felt and 

his life is indeed a quest to understand and feel better. 

t. Ferm, Vergilius. Ckmtemporary American Theology. Vol. 1. p. 19lff. 



At the birth of this baby at the height of a cold winter in a 

plainly furnished house some miles from any city there were spiritual 

influenced at work, for as the author tells the incident in "A Boy's 

Religion": 

"The only real fact I can relate about these first hours is one 
which shows What the highest ambition of the family was, and it 
will also illustrate a characteristic trait inthe person Who 
did much to shape my life in those years when I was plastic to 
the touch. As soon as I came into the arms of my aunt, who was 
and is one of God's sabts, she had an'opening', such as have of
ten come to her. ''rhis child will one day bear the mesfage of 
the Gospel to distant lands to people across the sea.'" 

It might be well to include here the customary details c£ dates; 

Rufus M. Jones was born January 25, 1863, at South China, Maine, the 

son of Edwin and Marie Hoxie Jones. But these facts are illuminated 

by Rufus Jones in his accounts of tm influence of the home on his 

early perceptions' 

"I was not 'christened' in a church, but I was sprinkled from 
morning till night with the dew of religion. We never ate a 
meal wmich did not begin with a hush of thanksgiving; we nev
er began a day without ~ family gathering' at w1ich mother read 
a chapter of the Bible, and after a long silence some one would 
generally bow and talk •vi th God so simply and quiet~j that He 
never seemed very far away. In fact, when I first began to 
think of God, I did not think of Him as very far off. At 
meeting some of the Friends shouted loud and strong when they 
called upon Him, but at home He always heard easily."2 

Another description of the fellowship in which the author whom 

this study is discovering tells of the Quaker meeting is revealing 

of his response to it: 

"By the time I was four years old I had formed the habit of using 
corporate silence in a heightening and effective way. It brought 
with it, even for the mild, a sense of Presence. Not much later 
than that early period of four I began to be taken to Quaker meet
ing for worship. It involved a ride of three miles through mar
velous woods, and even now they stir me with indescribable emo
tions, and that was a moving preparation for the main event. We 
sat together nearly two hours, a large part of the time in silen
ce. Some of the speaking was marked by unmistakable inspiration, 
for two of the leading Quakers in America belonged in that group, 

1.Jones. A Boy's Religion. p. 21-22. 
2. ltamm.x Ibid. p. 23. 



and some of it was extremely 'dull', waen it was not 'queer', 
as it often was. But once more there was something contagious 
about the silence. It caught us all into its living fold. The 
persons who composed the group were, for the most part, simple, 
rustic people who came from their farms and their kitchens, but 
one telt that they knew God and found Him there. There was a 
touch of awe and majesty, of surprise and wonder and Vihile there 
was very little 'thinking' or 'thought-content' there was a 
gleam of eternal reality breaking on the humble group waich put 
a kind of spell on the little boy in the midst."l. 

Rufus Jones tells of two stories from his childhood days \lhich ±xi 

illustrate how much this e:x:p erience was a part of his thinking even in 

play. He says that their home was the headquarters of traveling Friends 

and his father used to drive through the community and "appoint meetings" 

for them. The little boy heard a great deal about •pointed meetings" , 

and so while playing with some other tots he gathered than in a row on 

the floor and told them to sit still "for we are going to have a 'pointed 

meeting". Then he stood up in front and pointed with great solemnity 

to each one of them. 

The other had to do with the aunt who influenced the little boy 

a great deal and of whom he said: 11 She saw what ·she ought to do with 

vividness and clarity. In periods of silent communion her face was 

radiant and she appeared to be having direct intercourse with a great 

Companion. She had frequent insights, or 'openings' as to my oourse 

of life and I became impressed very early that she knew everything 

about me." But this aunt went on an extensive rel.igious visit through 

Ohio and Iowa to attend Yearly Meetings. She brought the boy gifts 

which were wonderful to him but the most important part of here adven-

ture for him was that it was his first realization that the worl.d was 

so big. "Before that it seemed to me that it came to an end where the 

sky touched the hills. But now my aunt had been out beyond the place 

\vhere the sky came down, and she had found the earth still going on 

out there." 2 

1. Ferm. p. 192. 
2. Jones. A Boy's Religion. pp. 23-25. 



As tre boy grew his concepts about life grew. He had his shocks 

too, as when whe Baptist Church in the neighborhood burned down and he 

heard that his father was accused of having hired scme one to burn it 

because he was taking the part of a drunkard persecuted by the Baptists, 

or so the boy heard the story. He could not solve this problem of evil 

but he began to think about it. 

·when four years old Rufus Jones began to go to school, vvalking a 

half mile and taking dinner in a pail. He says, "I learned something 

in the school, but I learned a good deal more at noon and before school; 

only it was a very different kind of thing I learned outsidel This is 

not the place to describe a country school as it used to be and proba-

bly still is. It is a wonder how any boy can come through such influ-

ences without being injured for life. The boys and girls I played with 

were probably just like others--but they knew a lot of things I never 

heard about at ho.met I learned these lessons very fast, and by the 

time I could read I had the small country boyrs stock of information, 

1 
and I had a new side of life altogether." 

As the most important influence of these early years for this study 

is the religious one it may be well to consider the boy's ideas of God. 

"I cannot remember when I did not think about God and wonder a
bout Him. It was very hard, however, to make things go together 
in my thoughts about Him. I knew that He really lived in a beau
tiful city up above the blue dome of the sky, which always appear
ed to be exactly over the top of our house ••••• But then, too, 
He was everywhere else. He made the flowers grcm. He brought 
me a little brother when I was four years old. He was near enough 
to hear people talk to Him. He could see every bad thing I did. 
vVhen we had 'silence ' after morning 'reading' I alvmys thought 
He was somewhere near, telling mother or my aunt what to pray for, 
and then hearing them when they spoke. They often asked Him to 
malce me a good boy, and I believed that He was always looking af
ter me. 

"I was dreadfully afraid of the dark through my entire boyhood • 
••••• Nobody ever told me that there were 'beings' in the dark, 
but it was a deep-seated conviction. 

l1. Jones. A Boy''s Religion. p. 34-35. 
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"Now I thought God lived intle light, just as these 'beings' 
lived in the dark. Good things always came in the daylight. 
I had to go to bed as soon as it grew dark, and I had a feel
ing almost anything might happen before morning came. I al
ways used to whisper after I got in bed, 'Oh, God, please do 
not let the house burn down to-night. Do not let anybody get 
me, and do not let any bad things happen.' But I !lever felt 
as sure of the result as I did \vhen I asked Him to do things 
for me in the daytime. All this tine I found it difficult to 
understand hll'l God could be up there in His beautiful city and 
still dmvn here too, looking after so many things--taking care 
of a little boy like me. It seemed as though He must have a 
host of troubles. We always told Him all about ours, and I 
supposed everybody else did the same, v.hich I felt would make 
His aays full of trying things. I thought, too, that He had 
to decide on too kind of punishment for every person \vho was 
bad. That seemed like a very heavy task--because mother had 
a good deal of trouble doing it for three of us. It was thus 
a never-ending puzzle how He could be in so many places at 
once, and how He could be happy when He had so many hard things 
to do.~jl, 

It is an interesting thing to note how much thoughts of God oc-

cu.pied the thoughts of the little boy, probably because they occupied 

the thoughts of his elders too and he heard a good deal about it in 

the home. This is an incidental reflection that touches on the pre~-

ent trend of not hearing anything about God in many homes; one word ers 

what kinds of thoughts the little child in that kind of home has. At 

any rate Rufus Jones received his bent to think in religious tenns and 

to "feel11 the closeness of God from his own home. 

Moreover, he imbibed a certain sense of spiritual pride and felt 

that people who did not say "Thee" and 11Thou" as he very self-right-

eously did, would not go to heaven. At times he pitied the poor neigh-

bors who would never be let in and word ered why everybody did not 

join the "meeting". 

This spiritaal pride was coupled with another idea which he got 

:fmm listening to what went on in the home. He says: "Everybody at 

home, as well as many of our vis!ors, believed implicitly in immediate 

1. Jones. A Boy's Religion. P• 33-34. 
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divine gui.r:1.;1ce. 'I'l1ose who '::ent out from our meeting to do 
o:z:tended religious service--:c.nd there were many such visits 
undertaken--::;.lvr.:cys seemed as directly selected for t~1ese mo
mentous misdo21.s as \'!ere the prophets of an eo.rlier time • 
..:'l.s fc.r back as I con remember I c,;,_n see Friends sitting talk
ing with my grandmother of some 'com~enn' v-hich vras heavy u~:J-
on them, end the \7hole matter soGmed as importcnt as though 
they hc,d been c::J.led by s.n earthly king to co.rry on the o.f
fairs of an empire. It -cic-~s pco.rtly these cases of divine 
selection ~-,nd the conste.nt :L'Tlpression t1v:,_t God was using these p 
pcr:::ons whom I kne,:: to be His messengers th:c.t made me so sure 
of the fact th::;.t y;e were His chosen people. At s.ny ro.te I greY! 
up ·:::ith this idea :fi mly fixed, o.n d the events ••.••••••••••••• 
deepened the feeling."l 

The other import'::"'lt thought field o:f the child 1 s es.rly life was 

the Bible. I-re tells hon he began iD go to Bible School at six o.nd 

hoy; t~1e man ':Jho taught the cl8.::-;s of little boys in a public h::;ll's 

upper story ws.s better informed about fe.rming the.n <:bout boys. He 

sometimes ms.de them lo.ugh and he to.ught them ;ay m·c.king them learn 

by he:u-t IJ'c.ss·cges from the Bible. But the real acquaintance r:ith 

the Bible cs.me from ' . rll.S mother's tc?..ching. He sc,ys: 

~~":::''1e Bible was our one book at home, '~nd we used it o.s the 
scholctr uses his library. '!Je literally fed ourselves on 
it. ',-:e begOJ.n the day 1:1i. th re~>.ding it. 07e reccd out of it 
in the evening, o.nd we re<::.d it on I•'irst-cl.2.y ::-::: ::;~:;.rt of the 
bttsi11ess of tl1e dD.}'• •••.•••• •••••••••••••"'•••••• I real:...y 
felt the po-:·:er of t~1is Hebre1·,r poetry, e.nd I soon ;;:;ot to 
knov; the Psalms so th2.t c<t mer ning reading I used to call 
for my favorite ones '.-:hen mother asked if a..ny one had a 
'selection' ."2 

But the deepest kno'c"Iledge of the Bible csme as the result 

of an accident to his foot when .Tones Vl:J.s ten years ol<i. He ·aas 

not able to take a step for nine months, und ci.uring tbat time 

his mother or grs.namother sat by him constantly to ease the pain 

with their love. "iihen the pain eo.sed he heed much time on his 

l1ands n.nd it ';·c:,s then that his gra..'1oiD.other v;as appointed to en-

terta:i.n him. He decided to rea.d the Bible to her -r:hile she knit. 

L Jones. ..:1. Boy's H.eligion. p. 37-8. 
2. Ibid.. '.."P• 41-2. 
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~Vhen he faced problems of interpretation he and his grandmother fixed 

up their ovm explanations. 1nhen he came to the "begat" chapters and 

needed help with pronunciation his grandmother was suddenly very busy 

with her knitting, to hide her O\?n lackn of knowledge of how to pro-

nounce them. Because he believed that one line was as inspred as an-

other he never skipped anything. The story of Abraham gripped his im

agination; he finished the story of Joseph ·with tears running down his 

face. He lived through the experiences of the characters and even came 

to fear eating pork; nor could his grandmother help him with anu expla-

nation of v.rhy people ate in contravention of a strict law of the scrip-

tur:es. "Wherever the narrative grew vivid and great events were done 

I felt my pulses throb, and, on the other hand, I alv~ys suffered over 

Israel's defeats and sins. Daniel and Esther were two of my best books 

and I knew intimately all the details of their experiences. The pro-

phets, however, were far above me. Elijah and Elisha were all right, 

but the ones who wrote did not speak to my ~ondition. I knew it must 

all be wonderful, and I believed that they were speaking for God, but 

I did not understand what they meant. It was all a puzzle vhich nobody 

could solve for me,and it was only much later, when I knew the history 

v.rhich called forth these messages, that I learned to love and appreciate 

1 
them. 11 

The wound healed and he was able to go out before the New Test8¥lent 

was bagnn and it was much later that he got"deeply hold of the message 

of the Master." He says, "The Old Testament was the book of my boyhood. 

My heroes and heroines were there. It gave me my first poetry and my 

first history, and I got my growing ideas of God from it. The idea o£ 

choice, the fact that God chose a peaple and that He chose individual s 

for his missions,ms rooted in my thought." 2 

1. Jones. A Boy's Religion. p.' 46-7/ 
2. Ibid. P• 50. 



To show how well the Old Testament had become his the following 

incident is quoted; 

"It was during this year that a large company of the neighbors 
met at our house to study the Bible one evening in the week, 
and I offered to let them question me as long as they wisaed 
on any events of the Old Testament, and I did not fail. It 
was a boyish confidence, vmich I should not show now,

1
but it 

will make clear that this Book had been made my ovm." 

Jones' feeling about the importance of the Bible for a boy is 

made clear in the following quotation: "Boys nowadays read so many 

stories, and such highly-spiced ones, full of <Wamatic situations, 

that they do not perhaps feel the power of this wonderful P,.cture of 

the patriarchal life. It is a sad loss to miss it. It more than 

made up for my lack of other books • • • • • • n
2 

Another influence of these early years came in the words of the 

visitors who came to their home. He mentions his great uncle who 

drove in his carriage twice at least to Indiana from Maine on reli-

gious Yisits, visiting families and attending meetings as he went. 

Others came to the Jones home and told of strange happenings. They 

always came with a "coneern", an unmistakable and irresistible call 

to go out and speak what was given them. "This was no ordinary visit. 

Here vJa.s a man under our roof who had come because God sent him." The 

boy put these people in a very high class though he did not know what 

it was inside that made them go. He vJat ched while one stood a man and 

a woman up in the room and then with dee.P reverence and .::::.:::;.. solemnity 

said. "I think that will do, and I believe it has the divine approval." 

fhis couple was married shortly after that. Another time he heard of a 

Friend who convinced a skeptic with a reference to the fact that he had 

let his horse bring him there, without the man's having told of it at 

all. Another Friend had astonished everybody at monthly meeting by 

preaching a sermon which unfolded the condition of a prominent member 
1. Jones. A Boy's Religion. p. ~0-51 
2. Ibid. P• 47. 
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of the meeting"so plainly that it seemed as though God had sent a 

direct message." 

These experiences worked on the boy and impressed him as the vis-

itors sat about the hearth and told of strange experiences in other 

places, now their needs had been met in seemingly miraculous vmys, how 

once a dear, saintly man put his hands on the boy's head and slowly 

announced his prophecy about the boy. One Friend went to sleep on one 

such visit and in her sleep suddenly began to preach. All listened 

for more than a half hour as she poured forth a remarkable gospel mes-

sage. 

Jones says of these visitors: "They interested us with their nar-

ratives, and in our narrmv life they performed somewnut the same service 

as the wandering minstrel in the days of the old castles. They gave us 

new experiences, a touch of wider life and farther-reaching associations, 

and for me, at least, they made the connection with God more real. I 

got from them a clearer sense r:f what I might be, and it was largely 

because I believed that men and women had been sent from remote lands 

to visit us that I was sot: sure that v1e were a chosen people."1 

"Not infrC,quen"iil;t I heard my own name spoken as the minister rai
sed his voice in prayer, and God was asked by this special ser
vant of His to help me. I knew that such a prayer would count , 
and I always felt more confidence in myself after this kirrl of 
an'opportunity' was over. 

"But I half feared, too, that some of these penetrating souls 
would see how rJery bad I was, and how imposs:ible it was for 
me to keep good very long •••• " 2 

This consciousness of being bad introduces the next crisis of 

the boy's life which will be dealt with in the next section of thi:s 

chapter. This me.teria.l has illustrated in a deep way how the child 

caught and kept the consciousness of God tmd all that it meant to him. 

1. Jones. A Boy~s Religion. pp. 66-7. 
2. Ibid. p. 64. 



The experiences of Rufus Jones' childhood remind the v'T.citer o£ 

his own home life and influence. 'iVhile his was a Methodist home and 

that of Rufus Jones was a Quaker home, still the atmosPhere of reli

gious reality in every aspect of the daily round was similar. The 

day was begun with prayers and each meal too "vas the occasion f<r a 

prayer and reading from the Bible. The church fellowship was close 

and many of the writer's relatives made up the little group and there 

was much talk of religion in the home. God was real through exper

ience. The influence on the lives of the children lasted into adult 

life as it did ::t.n the case of Jones. 

The TUrning Point 

Rufus Jones says that his life outwardly seemed to others to 

be that of a careless boy but that imvardly he was very conscious of 

many sins. He says: "My whole upbringing had given me a quick, sen

sitive and tender heart, a most exalted idea of duty, a keen vision 

of the good life, and, as I have said, a certainty that God was en

tering all my acts and doings in His great books. In my good moments 

no boy \vas ever better, and the casual visitor put me dovm as a model 

boy,--perhaps as almost too good to grow up. 

"But in reality I was a typical sinner. I did precisely the things 

I knew I ought not to •••••• nl 

The conflict in his life was heightened by his love of the boyw 

in the cvuwd he played with. As Jones puts it: "As soon as I got with 

'the other boys' I let the din of their suggestions of attractive things 

dro\•m out the low whispers of the tender heart, and we did the things 

which boys usually do. I went all riglt while the excitement lasted, 

and, at a pinch, I easily became the leader in some desperate underta

king, but on the way home alone I became uncomfortable and low-spirited. 

1.Jones. A Boy's Religion. p. 100 
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It was not so much that I disliked the sure questioning which would 

come, and that I should find difficulty in shmving that my day had 

been spent in an edifying way, but it was rather a deep,dull feel-

ing that I had gone back on my true sel9, and that I had broken faith 

with the one Person viho knew me altogether. • ••••••• Almost every time 

I opened the Bible I opened to some passage which just hit my case •• 

• • • • But any slight, easy temptation would break every fence I had 

so painfully builded, and I would find myself off again in the enemy's 

pasture. 

"My outside life was just libe that of any heaUhy, growing boy. 

I played boys' games, learned to ~lim and dive, sail and fish, hunt 

and skate, and in the times between I went to school and worked on 

the farm. It looked ~rom the outside as though this made up the whole 

of my life. But looked at from within, my life was mostly an invisi

ble battle."1 

The battles went on until a truce was caused by an incident the 

boy never forgot; he himself called it the turning point. 

"The turning point, though by no mee.ns the attai:rnnent, came far 
me in a very simple incident--of blessed memory. I had gone a 
step farther than usual, and had done something which grieved 
everybody at home, and I expected a severe punishment, which 
v1as administered with extreme infrequency in our home. To my 
surprise my mother took me by the hand and led me to my room; 
then she solemnly kneeled dovvn by me, and offered a prayer 
which reached the very inmost soul of me, and reached also the 
real Helper. No holy of holies could ever have seemed to the 
pious Jew more a·wful with the presence of God than that cham
ber seemed to me. It was one thing to hear prayer in the meet
ing-house, or in the assembled family, but quite another thing 
to hear my own case laid before God in words which made me see 
just what I was, and no less clearly what I ougbt to be, and 
what with His help I might be. I learned that day what a mo
ther was for~ And though I was still far from won, I was at 
least where I could more distinctly feel the thread between my 
soul and the Father quiver and draw me."2 

1. Jones. A Boy's Religion. p. 100-102. 
2. Ibid. p. 103-4. 
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After this experience Jones found he could no longer be a 

careless, happy-go-lucky boy but that at every path there was 

troubl"EJ. He said that no one understood him and he did not under-

stand himself. Finally he gave up all hope of growing good. Yet 

his conscience was ever more sensitive at every deviation. He says: 

"I was in very truth a double personality, for I hated sin. I loved 

goodness. I knew how awful it was to waste my :bife, and yet I went 

to bed night after night with the heavy feeling upon me that I was 

farther than ever from any goodness, and frightened at my day's fail-

ures ••••••.••••••• This whole situation, now so hard to describe 

clearly, would hardly be worth telling about, and would certainly not 

here come to light, if it were not for the fact that it is an exper-

ience whiCh is well-nigh universal, and one which needs more attention 

1 than it usually gets." 

The psychologist might de:.;cribe~ it as the ado;tescent' s need to 

find himself in relation to the world but the one who feels it knows 

that words are utterly inadequate to describe the feelings of the 

time. 

Jones says that in life there is a series of buddings and at this 

time there is a still more critical budding period when the individual 

begins to discover his incompleteness and to yearn for that Life in whiCh 

he can find fulfillment. "His real hunger for God has dawned, and he 

makes at the same time the painful discovery of his V\~ littleness. • 

•••• The more passionate his longing for the Infinite Companionship is, 

the more keen is the conviction of weakness and sin whicl1 settles upon 

him, until he believes he is lost •••••• 112 

Moreover, people know so little of hOll to deal with this crisis 

of helping a soul make his adjustment ~~th the I1uinite. 

1. Jones. A Boy's Religion. pp.lOS-9. 
2. Ibid. P• 110-1. 



There is here a cause for conjecture in the contrast one can-

not help noting between youth in the Christian tradition and in the 

Hindu tradition. The Hindu is taug1,lt to expect to complete his stu-

dent ashrama and his householder's ashrama when he fulfills his duty 

to society by raising a family. Then when his first:·_ grandchild is 

born he is told that he may lay aside v10rldly duty and retire to the 

forest to meditate and seek God. Moreover, many of the Hindu sadhus 

are older men ~~o have followed this course; in a few noted cases it 

has been a young ma11 who has refused to marry and has devoted himself 

to the search for truth. To the Freudian the question might occur if 

early marriage and the avoid;:Ulce of tension or guilt feeling due to 

sex frustration leaves the Indian youth free from this period of adol-

ascent stor.m. It is impossible to answer that question without some 

vmy of experimentation whiCh would yield comparisons which would be 

valid. Yet one cannot help but note that it is in the Christian traei-

tion where the phenomenon of adolescent inner rebellion and conversion 

occurs to the greatest extent. 

The description of the experience which came to Jones, which fol-

lows is similar in elements to thea e whiCh have come to the writer and 

to others. Jones says: 

"YJhile I was in this crisis--·with an old self not dead and a new 
self not born, and ignorant of what these sunrise streaks on my 
chaos really meant--we had a new kind of meeting in our little 
community. It was in the old schoolhouse ••••••• The minister 
came frvm a distant town ••••• He was a plain, simple, straight
forward, good man, ~ho knew a few clear truths of Christianity, 
and he told them impressively. 

"At first we boys, VIho filled a large corner, went for fun, and 
because we liked to sing the new hymns v.hich he introduced--the 
Sankey hymns, \"lhich were then all fresh from tre v;riter's pen, 
and 'singing in meeting' was a most wonderful innovation. It, 
however, soon ceased to be'fun; and grew mo~t serious, for I 
saw that I was approaching an unescapable decision. Each night 
it became clearer that there were only two kinds of lives--with 
two distinct issues. What had been dim and vague in my long 
struggle had suddenly become sharp and clearly defined. I vvas 
a poor, sick soul, unable to cure myself, and here the remedy 
was described. I was drifting hopelessly dovm ihe stream. No~ 
I heard what lay at the end of suCh a course. i knew i vmn~e 
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something which I had always just missed, now I heard how a 
life gets completed and saved. 

11But here I was a boy among a great group of boys who had fol
lowed my lead in a hundred boyish pranks. I could not take a 
step without breaking a thousand threads which wove my life in
to the past and bound me up with this society of my fellows. 
There were days of this seething struggle, during vhich I felt 
that my entire future was at stake. At length one night there 
came a bursting point, and I rose with every artery in me throb
bing and my heart pounding so hard that I thought everybody must 
hear it. With a tremendous effort I made my tongue say, '!want 
to be a <llristian.' Nobody laughed; it was still at"l d solamn. I 
knew I had won my first great spiritual victory."1 . 

After this great experience Rufus Jones shared the idea many of 

us have somehow held that there would be perpetual joy an:l no more of 

difficulty or temptation; he did find he had definitely crossed a line 

and made a beginning but that was about as far as he had gone. A few 

days later he faced another test; namely, he felt that he must pray be-

fore the vihole meeting. When the time came he got dovm and made his lips 

go but not a sound came. All saw him but none heard him. 

Of the temptations afterward Jones says: 11 In spite of ·iiimes of 

swelling joy, when i knew that I had really passed a crisis in the in-

cubation of a new life, I still found that the old self was far from 

dead, an:l that I often slipped back into the ways I had left. The new 

land was in sight, and yet the cables ·which bound me to the old shores 

were not entirely cut. But this much must be said, that after that 

first memorable day in the schoolhouse I never had any doubt that Go4 

was for me, or any permanent sense that He ·would let go of me ."2 

The interesting efifect this experience had on the boy's mind was 

to allay a fear that had been giving him great trouble about going to 

heaven or not. He says: 11It is impossible for any one viho has not had 

this experience to realize in anw degree what it means. There are few 

moments in one's life which give any joy to compare with it. To be sud-

1. Jones. A Boy's Religion. pp. 113-lli. 
2. Ibid. p. 115. 



denly assured in your own soul that heaven--all you have ever 

imagined or dreamed of peace and joy--is to be yours, that the 

celestial gate will open at your knock when you come to it, --

this is certainly a supreme experience, and I had the thrill of 

•t .. 1 
~ . 

The preoccupation with this joy of peing sure of heaven, about 

which Jore s says children think a great deal more than parents or 

any others realize, changed to the realization that religion \Vas con-

earned with something more than getting to heaven. He came to the 

realization that he must be a new person every day and in every place 

and in all sorts of conditions. He began to be depressed withthe 

feeling that he could never measure up and at this time an uncle was 

a great help to him. This uncle was growing white and bent over with 

years; yet he preached and was always at some task of doing good for 

someone. Jones says, "In all his work for the betterment of man at 

home and abroad, I never saw him discouraged or in doubt about the 

final issue. He was always full of hope and courage, and radiantly 

happy to be able to work at human problems. But the thing which im-

pressed me most, as a thoughtful boy, was that in all this perplexing 

and wearying work, he was becoming more and more like my ideal of a 

saint. His face was sunny; his smile was always ready to break out. 

We were all happier when he came, and he himself seemed to have a kind 

of inward peace whicll was very much like what I supposed the heavenly 

' beings had. It had been his preachi:t:g which had so influenced my very 

early life, but it was much more his victorious life, which spoke with 

an unanswerable power like that of a sunset or the starry sky, thaat 

influenced me novr in this critical time. I felt that the way to become 

l. Op. Cit. P• 121, 122. 
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good was to go to work in the power of God to help make others good, 

and to help solve the problems of those among whom we live."1 

The learning of this pre-eminently important lesson vmich has so 

distinguishe& the Quakers was further strengthened for Rufus Jones by 

the misfortune of a storm which blew down the barn on the livestoCk. 

As the farmer-neighbors came to the place to help they seemed to take 

stock of the situation and then quietly began to plan to build anct her 

barn for the family, though none of them \vas well-to-do or even had 

enough of this world's goods. This simple spirit of service to others 

in need deeply impressed Rufus Jones. He says: "During those days that 

I worked in the cold of a Maine winter, among those men with their rough 

clothes and hard hands, I was helping build more than a barn; I was form

ing a wider view of the religion which such men as these were living by."2 

How often in life in retrospect one is able to see how deep exper-

iences of religion came to one almost in preparation for some great test-

ing of strength. So it seemed anyhow in the life of Rufus Jones for now 

there was to come to him an experience which he would have been ill pre-

pared to face without the warm, growing religion Yvhich had brought him 

to a Close fellowship \r.lth God. Jones says: 

"There is one event which can never be repeated in this world, 
let it come vmen it will. It stands all alone, and it leaves 
a touch on one's em:; ire self which all the passing years fail 
to remove. That is the death of a mother. This came to me 
while I was still in the stress of this out\vard-smooth, invmrd
rough period, so difficult to describe, so real in exr:e rience. 
I had often ·wondered whether I should go on liviJ:g ll' mother 
should die, whether it wouJd be pessible to eat and drink, work 

and sleep, if whe were gone. I thought about it because she was 
extremely frail, and steadily grew more saintly-spiritual and less 
equal to the burden of the work she wanted to do. I had, however, 
endless faith that either the doctor would make her beM:;er, or 
that some change would cone to make her strong again. • ••••••••• 

"But on one memorable day all my hopes were shattered. The stroke 
fell. I had to face the reality. I stood confronted with tha:t 

].,. Op Cit. P• 122-4 
2. Ibid. p. 127 
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most stubborn, inexorable fact. It seemed impossible and yet 
there it was •••••• I thought of all the cases I had ever:: ', 
heard in which persons had been mistaken in callir:g some one 
dead. I clung like a dro·wning man to the vague hope that it 
might be a prolonged sleep, and that she would a•v.aken and sur
prise us all. I strangely felt myself in the great company of 
sufferers all over the world, as though we belonged in one 
common fellowship •••••• 

"Then followed my great rebellion--the worst I have ever known. 
Could::. a good God take away my mother'? Could there b"EJ any Heart 
of Love in a universe \W1ere such things happened? I had never 
had the slightest doubt of an immortal life after this one •••• 
• • • Now I fel·t the ground going out from under this entire faith. 

"The issue was determined, not by any om thing, not by any one 
sharply-definedexperience, but rather by tbe trend cf my entire 
previous life. :My religion had been forming from babyhood up. 
It '<7as as much a part of me as ,;he color c:£ my eyes or my sense 
of space and time. I could not remember a time when I had not 
loved God and felt sure of His love. I had had my stages cf de
velopment and of inward conest, but I had been perfectly sure of 
God all the time. Now my fai-t;h vms suffering eclipse because I 
could not square this terrible event with my idea of a God of 
love. 

11But little 'by little the memories of fifteen years came over this 
dark event wlt.th their trial of light. God had given me my mother, 
and through her I had learned of Him. There were hundreds of 
bright points in our lives together when her love and patience 
had halped me rise to my consciousness of God. I could not for
get how I had heard her in her prayers talk -quietly 1ov.i th Him a
bout me, as though she knew Him perfectly and \vanted to make me 
acquainted with Him. I knew, too, that she fully expected to go 
on living with Him after death should come to her. It had ap
parently never occurred ·to her that de~th would do more than sep
arate her from us. My trouble bad come largely because I could 
not get my thoughts above the earth over her coffin. She seemed 
there to me, and if she was there, then God was not good. 

"But as her faith in a new and larger life came over me and quick
ened my own, and as I settled back on all the sure evidences that 
all my life had been in the love of God, Ibegan to realize that 
I had not lost my mother, that she was nearer to God than ever, 
and that I was more than ever bound to live her kind of life. 
But I came out of this struggle no longer a child. I had wres
tled with an angel in ihe dark, and ·when I emerged with tre bless
ing, I had passed a crisis. 

·~lith this event came also the uprooting of my life from its old 
environment. I passed from the education Ylhich home and the free 
country life had to give to the more e~ct discipline and training 
of an old, well-established institution ••••• "1 

1. Op. Cit. pp. 135-139. 
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The Quest in Personalities 

Rufus Jones vnmt out from his home to come into contact with 

certain great personalities vh ich influenced his quest for God and 

helped him understand the experiences he had felt so deeply in the 

years at home. The first of these mentioned by Dr. Ferm is Dr. 

Pliny E. 01.ase who vms his guide in philosophy and religion during 

college. Because of the importance of this teacher to the devel-

opment of hispupil the following remarks about him are quoted: 

"The next momentous stage in my journey was made during my 
college years at Haverford, though the intervening period 
between home-life and college was by no means an empty 
time-g~p. Professor Pliny E. Chase, my guide in philoso
phy and religion during that creative period of college was 

another radiant life of a profoundly mystical type. His 
.scholarship was of outstanding quality which gave him pres
tige in our eyes and lent added lustre to the comsummate 
beauty of his life. He not only ned me on by just the steps 
of intellectual approach to the problems and issues of life 
that I needed, but he gave me from the first the privilege 
of an intimate friendship of the richest sort, and there are 
few higher privileges on earth than a mutual friendship be
tween a professor and a ~;udent. In silent and subtle ways 
and, once more, with a Franciscan simplicity, he transmitted 
to me some of the fruits out of the rich spiritual harvest 
of his life. His torch was a kindling one and by it my life 

. was lighted. He encouraged me to read and study Emerson and 
at his suggestion I read practically all of Emerson's prose 
and poetry during my college period. Vlhat was even more iJn
portant, he led me to choose Mysticism and the Mystics for 
my graduating thesis and thus set me on an unending trail of 
research. The thesis itself was no great matter, but the 
commitment to a life task that was involved in it was like 
receiving sealed orders at the besinnins; of a voy!':l$e."l-

The importance of this suggestion in the life of Rufus Jones 

is unmistakable and will be revealed in the further unfolding of the 

quest. The reading Professor Chase suggested too led this young mind 

further and further along the way. Emerson led to carlyle and both 

of these men "planted in me a new idea in reference to the signifi-

cance of the Quakerism in which I had been nurtured. They both treat-

ed it not as the. religion of a small Protestant sect, but rather as a 

1. Ferro, Vergilius. COntemporary American Theology. p. 194. 



spiritual movement of the mystical type." 

Continuing the openil:tg up of the meaning of the Quakers to 

religious thought Rufus Jones describes what he found in his read-

ing as follows: 

"During my senior year in college I carefully read Bancroft's 
History of the United States and there in his extensive treat
ment of the Quakers as tbe Founders of Pem1sylvania, the fam
ous historian took the position vihich I had found vividly ex
pressed in Emerson and carlyle, namely, that Fox VIEJ.s the pro
phet of a new and living way and that instead of being, at 
least in intention, the founder of a denomination of a •pe
culiar people', he was the inaugurator of a fresh movement 
essentially aiming to realize a universal religion of the 
Spirit. That idea which was planted in my youthful mind as 
a mustard-seed has grovm to a full sized tree in my latfr life, 
and is abundantly verified by historical facts •••••• " 

Study in Europe gave Rufus Jones further development and the 

scope of its influence is best sh~v.n by his ovm account: 

"After a year of teaching, I went to Europe for a year of study, 
primarily in the University of Heidelberg where I carried on 
my philosoph~cal studies underthe stimulating guidance of that 
remarkable man, Professor Kuno Fischer. The year abroad fur
thered my interests in mysticism guite as much as it did mr_ 
work in philosoPhz. I visited Professor Carl Schmidt in the 
University of Strasbourg, then the foremost authority on the 
Gennan mystics of the fourteenth century, and I planned with 
his advice a line of historical study in mys ticism. On this 
visit in Strasbourg I became acquainted with a distinguished 
living mys~ic, Paul Sabatier, viho was just then completing the 
work for his do.ctor' s degree and was beginning his illuminating 
studies on the life and spirit of Saint Francis. These influ
ences and still deeper influences operating in me, (for I might 
almost say that 'bond unknown to me \vas given') carried me for
ward in the line of what had nov1 come to be my major interest. 
I came back from Europe settled in my mind that the interpretat
ion of mystical religion was henceforth to be a controlling in
terest of my life, though I saw as clearly that a background of 
sound philosophical and psychological study and histcr ical re
search was an essential preparation. Some years of teachir:g fol
lowed my return to America, but I was throughout the period work
ing quietly on the hi story and the problems af philosophy and 
mysticism." 2 

Thus was the pattern of thought and life of the young man fixed 

on study and interpretation of mysticism. While these contacts were 

extremely important in deciding the bent, other personalities helped 

direct the future trends. Some appraisal of them must now be given. 

:n... Ferm. p. 195 
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William James vms one of these. Rufus Jones discovered that 

William James v1as preparing his Edinburgh Gifford lectures on the 

nature of mystical experience; so Jones went to him and began to 

consult ~T.Lth him about his work and plans. Of the influence of 

James upon him, Rufus Jones says: "He saw more capacities in a per

son than ·the person himself did. He interpreted a man's potential

ities to the man himself and awakened his expectation until one came 

to believe in the belief ofthe great professor and to act upon his 

estimate. Though never a disciple of his and though never able to 

accept in anything like fullness his central positions, I alv;ays felt 

that he gave me the stimulus of his friendship and I acknowledge now, 

with joy and loyalty, the immense debt I owe him. 111 

Josiah Royce exerted a great influence on Jones' intellectu.;.,:al. 

development; in fact, in Jones' ~In estimate, more than any other one 

person. Of him Jones says: "I had already become deeply interested 

in the Nee-Hegelian position especially as interpreted by Edward ani 

Jo};m O:tird, and I had already visited Edward O:tird at Oxford. During 

my graduate work at Harvard I thoroughly studies Thomas Hill Green and 

thus 'Iivas sympathetically prepared fer Royce's leadership. Once more, 

I did not become a disciple, but I did become a deeply appreciative 

friend and learner and I have always felt that Royce gave me inspira~ 

tion as well as depth and solidity of thought. He took a group of us 

through his Aberdeen Gifford lectures--'I;he World and the Individual-

and in that process we came to grips with his profound treatme11t of 

mysticism as one of the major path\~ys to reality. flis treatment of 

mystical experience has always seemed to me of unusual value and I 

have greatly profited by his searching criticism. Very few American 

l. Ferm. p. 196. 



writers have dealt more wisely or appreciatively with that gigantic 

mystical figure, Meister Eckhart, than he did in his essay in Studies 

of Good and Evil, while he wrote the best study of the Psychology of 

George Fox that any one has written" •1 

Another unusual personality ·with whom Jones had the good fortune 

to come in contact was George Santayana. Of him Rufus Jones says: 

"There may be better lecturers than he was then an:l there may be wiser 

guides for the journey through that spiritual realm, Platos demesne, 

but I have never seen any person whom I should prefer to have as pilot 

for that difficult :Crossing. There was a fine mystical quality in the 

Santayana of that period which made him an admirable interpreter of 

Platonic love and beauty, and which ~plendidly fitted him to appreciate 

the important contribution of Plotinus. Plato, Plotinus, Dante and 

Goethe have been throughout my life four personalities of outstanding 

importance." 2 

Others of these influential teachers are important for this study 

and so Jones' evaluation of them should be in~luded: 

"In a course w.i th that fine New Testament scholar, Joseph Henry 
Thayer, I made an extensive study of the mystical element in 
Saint Paul and Saint John. My other important Harvard teacher 
was George Herbert Palmer. He helped me to lay the foundations 
of my ethical theories. He took& me through the ethical systems 
of Kant, Fichte and Hegel, and it was through him that I discov
ered in my formative stage of j.r,hought the significance of the 
intrinsic values of life. He ·was then and alv.ra.ys critical of 
mysticism, and in his friendly way reminded me in his old age 
v~1at a mistake it was to run after will o' the wisp and \vander
ing fires when there are such solid foundations in ethics to build 
structure on! 

"Even before my Harvard days I had become very intimate with a re
markable young Quaker leader, John Wilhelm Rovn1tree of York, Eng
land. He was essentially a mystic both through his ovm direct 
experiences and by the native bent of his mind. Our lives carne 
together like two kindred spirits and we greatly ministered in 
mutual and reciprocal fashion, the one to the other, and I should 
hardly b1:i myself with his contribution to my life omitted. He 
died in l905 when he v.ra.s on tip-toe with great projects, and I 

1. Ferm. p. 197 
2. Ferro. p. 197. 



undertook to carry on as far as another person could do his plans 
for producing a history of the Quaker Movement, from its birth in 
the seventeenth century to the present time. William Charles 
Braithwaite, a noble English scholar, joined me in this underta
king and wrote two of the seven volumes. As my studies progres
sed I became convinced that the Quaker movement was part of a vast-
ly larger movement which lay behind it and aroun~. it. I went vig

orously to work to explore this background. My Studies in Mystical 
Religion (1909) and my Spiritual Reformers in the Sixteenth and 
Sevenj;eenth CenturieS! (1914) were the fruit of long years of re
search and they present the historical evidence that there has been 
an unbroken line of mystical life and thought flowing on under
neath the ecclesiasticism s~d rmtual and dogma of the ChurCh, and 
my six Introductions to the Quaker History Series undertake to show 
how close is the connection between the mystical background and 
the Quaker movement. 

"My historical studies of the various periods of mysticism over
whelmingly convinced me that it vms impossible to confine mys
ticism to a single traditional type. The so-called ~ pegativa 
type of mystical contemplation has undoubtedly been the character
istic form of mysticism in the Roman Catholic Gmrch, as it also 
was the characteristic form of Indian mysticism for at least three 
thousand years. One of the reasons why New Testament scholars have 
so often denied that Saint John or Saint Paul or any other New Tes
tament writers were mystics has been the long~standing assumption 
that the mystic way is essentially withdrawal from all that is fi
nite and temporal, in order for the seeker to arrive at an exper
ience of a Reality, freed from the imperfection of the temporal 
and finite. • ••••••.••••••••• ·······················•••ee···~· 
Aristotl:.e pushed this method of negation so far tmt God becomes 
for him only a pure Thinker of His own Thought. He is utterly 
beyond the world and all its moving spheres. He is completely 
free from emotion, or passion, or preference, or will, or wish. 
Here we have in principle the glorification of the everlasting 
Nay. Plotinus carried the method of negation to its legitimate 
implications and thought of the ultimate Source as a Godhead be
yond God, a One beyond multiplicity, an Infinite beyond the finite, 
and Eternal beyond temporalities. He is absolutely ineffable. No 
utterance about Him can convey any truth unless it negates. He 
is not this; re is not that. • • • • • • • By an ec-Static leap beyond 
ideas, beyond thought, beyond mind, the soul might arrive, but 
obviously it could bring nothing back with it. It could not hint 
to human ears what it had heard, nor could it suggest to minds 
like ours what it had seen. 

"This basic conception of ultimate Reality, inherited from classi
cal sources, became a substantial aspect of the stream of Chris
tian thought. 'Dionysius,' who claimed to be Saint Paul's con
vert on the Areopagus in Athens, gathered up at the close of the 
fifth century the ripest form of Nee-Platonism, and translated 
it into a model type of Christian mysticism. Saint Augustins, 
who antedated 'Dionysius' also drew his structural system of 
thought from Neo-P.B.tonism, but he was so powerfully influenced 
by Saint ~aul and Saint John that his mysticism is not quite so 
excessively negative as is that of 'Dionysius,' from vrhom the 
main European curre11t came. 

"Even Saint Augustiners greatest account of a mystical experience, 
the one that occurred when he was with his mother, Monica, at 



Ostia, described in the Ninth Book ofthe Confessions, is charac
teristically ~lotinian. He climbed up to the apex of his mind 
and then passed beyond his mind and beyond thought itself and 
'in one trembling flash' reached That which Is~ 1 

This lengthy quotation has had to be given to show the critical 

nature of Rufus Jones' approach to the type of mysticism represented 

by the Indian mystics. In the next chapter there will be more compar-

ison of the processes ru1d the results but it may not be out of place 

here to indicate that this concept of the impersonal God (Brahman) who 

cam1ot be experienced of the Hindus is very much like the Plotinian con-

cept of a God \~10 is so beyond finitude that He can be explained only 

by n§gatives; in fact, for the Hindus the concept of God loses the •He" 

even and becomes neuter. Moreover, this concept leads men to seek for 

the distinction of having at last made that leap beyond thought,and so, 

utterly impossible of description. 

An example of this in a nove:l is to be found in 11 Son of the Moon", 

by Hitrec; in one place Vijay, the young man, asked Udayji, the sadhu 

uncle, to tell him something about the new achievement he vias reputed 

to have made in attainang samadhi (the state of union vdth the divine). 

The sadhu' s reply is that it cannot be told as it is beyond words! 

Rufus Jones has this further to say regarding this important ques-

tion of valid types of mysticism, as he himself studied them al'l1d came 

to an understanding ofthem: 

11 _1\fter years of diligent study of the accounts of the supreme mys
tics of this type, I have gradually come to see that their high
est moments of attainments are undoubtedly rich and fruitful-
too concentrated and unified for a divided part of consciousness 
to remain separated as a spectator and reporter of the high event 
that is taking place vlithin. I feel a reverent attitude toward 
those adventurers in the high latitudes of the Spirit and I am 
convinced that they come back empowered and fortified for the 
tasks here on the lower level. 

1. Ferm. p. ~99-200 
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"But I am just as certainly convinced that there is no good 
reason for limiting mystical experience to that one exclu• 
sive type any more than there would be for confining the ex
perience of beauty to the enjoyment of musical harmonies a-
lone, while denying the validity of beauty when it is mani
fested in visual creations, or in the forms of poetry and 
drama. The historical emphasis on negati£n, mental blank, the 
dark night, unknowing, ecstatic gaze, etc., has been due to 
two main causes. In the first place mystics of the classical 
line have been dominated by an intellectual theory--the theory 
of the abstract infinite. The perfect reality, according to 
this theory, must be above and beyon~ all limitations of the 
imperfect and finite. Any definition or determination in terms 
of specific qualities or characteristics seemed to make it im
possifule for the absolutely perfect to be anything else than 
what had been predicated of it, and consequently by applying 
positive characteristics to God as perfect being, He at once 
became limited, and, thus, became imperfect. • ••••••••••••• 
The long struggle of man's mind with the stern compulsions of 
this abstract infinite is, I think, one of the major intel
lectual tragedies of human life ••••••• It is easy to see how 
that theory of the abstract (i.e. characterless) infinite would 
lead the mind of a mystic to expect his experience of God to 
terminate on a mental blank, an everlasting Nay-~He is not this,' 
'He is not that,' 'He is absolute Other'. And it may, of course, 
be taken for granted that mystical experience in every age w.i.ll 
be colored and dominated by the prevailing mental climate of 
the time. 

"The other main reason fer the emphasis on the blank ana ~ncom
municable state of mind was the fact that ecstasy vms assumed 
to be the mystic goal. I need not stop to discuss the question 
whether or not ecstasy al\vays betokens abnormality. Without 
question it often does indicate an abnormal degree of auto
suggestibility and it is a well-known trait of hysteria. On 
the other hand persons of the soundest mental constitution often 
attain an intensity of concentration whicl1 transcends any spe
cific consciousness of what is happening. The very richness, 
intensity and voluminousness of the experience makes it impos
sible for the mind to light or perch upon a single focus point. 
It is a totum simul state. Sometimes the mystical ecstasy of 
the great""Cla:ssical mystics has been of the former type and 
sometimes almost certainly of the latter type. But in either 
case, so long as the mystic e~ectation was levelled toward ec
stasy as the goal, there was sure to exist a straining for a 
blank state, transcending consciousness. 'rhat became the pat
tern and model of mystical experience. There is obviously no 
sound reason why this pattern, fixed largely by the demands of 
an ancient theory should forever continue to be held sacred in 
its ovm right, unless it can be shown to be psychologically es
sential to any experience that transcends sense-experience, or 
that brings wit~ 'iih the conviction of contact with God."l 

1. Ferro. pp. 201-3. 
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Having examined the common ideas of mysticism and the root-~2uses 

of these ideas, Rufus Jones satisfies his mind and the writer's with 

the explanation that the type of concept of God the mystic holds de-

termines the type of mystical experience he will seek and find. So 

it is possible then ·l:;o postulate a different type of mystical exper-

ience if the concept of God is different. Accordingly, Rufus Jones 

develops a Christian type of mysticism whicl1 he describes as follows: 

"With the Ranaissance and the recovery of older models, especially 
New Testament models, there came into birth a new type of myst~
cism, much more characteristically Pauline and Joharu1ine than::: 
the medieval type had been. The strong humanist emphasis on 
life and the realization of life as the goal tended to stren~~hen 
~affirmative emphasis. ••••••••••• In this altered mental 
climate a milder form of mysticism burst forth and flourished. 
The old dogma of the Fall and of the ruin of man quietly dropped 
into the background and a more optimistic view of man's relations 
vrith God came into play. A new faith arose that G1ristianity should 
be essentially a lay-religion and that the new spiritual kingdom 
vms to be built by persons who had direct divine ordination--'the 
ordination of the pierced hands'--rather than ordlnation through 
priestly hands. The centre of religion was no longer thought of 
as being an external imperial organization; it v:rr:"ts felt to be the 
inner life of the individual man. This shift of attitude was like 
the coming of a vernal equinox and with it came a new outburst of 
mystical life. 

"'rhe spiritual reformers, who fused together the strand of mysti
cism which had come from 'the Friends of God,' the humanism of 
Erasmus, the irrcrard religion of Luther's early insight and withal 
the glovdng message of the New Test&~ent became the most vital 
purU'eyors of this fresh affirmative mysticism. Every country in 
Europe had its exponents of this movement. They left the mazes 
of theology behind. They dropped all i11terest in ecclesiasticism 
and ritual and concentrated their attention upon building an in
visible 01urch of the Spirit. They revived the earlier view of 
the mystics that there is a Divine Spark, or Synteresis, in the 
structure of man's soul:.. They called this the imvard Light and 
they boldly assumed that the $Pirit of man could actually be 'a 
candle of the Lord' • 

"The new mysticism, like the old, made much of Withdrawal from the 
strain and stress of life. It emphasized the need of hush and 
quiet. Concentration, contemplation, recollection were as much 
stressed in the affirmation type as they had ever been in the 
negation type. If man's tiny, fragmentary self is to complete 
itself in the l~rger ~hole of God's surrounding Life a man must 
cease to focus on the 'things' he \vants and he must open from 
within the windows and the doors of his soul for the More than 
hliaself to come in and enlarge him. Hans Denck, one of the early 
spiritual reformers, finely expressed the divine-human relation
ship of life \'taen he said in words that anticipated Pascal: 'A
part from God no one can seek or find God, for he who seeks God 



in truth already has Him.' Peter Sterry, who was Cromwell's 
chaplain in the English Commonwea~·th period, taught that there 
is a spiritual centre in us, a spire-top of Spirit, he called it, 
where in an unfathomed Depth of Life we meet Eternal Reality. In 
like manner Thomas Traherne called our human spirits 'centres of 
Eternity' and he seems to have felt all his life, as he put it, 
that 'God is ever more near to us than we are to ourselves,• so 
that we cannot find our ovm souls without finding Him. 'You are 
never your true self,'· Traherne declared, 'till you live by your 
soul more than by your body and you never live by your soul:& un
til you feel its incomparable excellence.' (Centuries of Medi
tation, II, 81, 92) Thil affirma·i:,ive type of mystical life found 
a great exponent in the German Pro·!Jestant mystic, Jacob Boehme 
(1575-1624),who ~~s brought over by translation into the stream 
of English religious thought as 'Jacob Behmen' and vmo became one 
of the main influences in shaping the thought of William Law and 
William Blake, and also the German Philosophers, Scheyling and 
Hegel, and our .American mystic, Ralph Waldo Emerson." 

Rufus Jones has traced this interesting history of mysticisn end 

the rise of the newer type of mysticism and in the course of develop-

ment he.s come now to the Quaker movement .which he characterizes as an 

ilEeresting experiment in group mystical life vhich unquestionably 

owed its birth in the seventeenth century to the complex environment 

of spiritual forces of the time. Foremost among them \vas the popular 

mystical striving of the new born democratic sects of the Commonwealth. 

These sects went back for origin to the spiritual reformers of the cen-
v 

tury before. Rufus Jones has given the history of the Quaker movement 

in brief in the following: 

"The founder of the Quakers, George Fox, though largely ignorant 
of the literary story of man's mystical quests and not a reader 
of books, someh~7 absorbed the spirit and passion of the age
long search for God and experienced in his mvn soul in a pro-

found degree the reality of God as a living present fact. Few 
men have ever lived who have been more certain of intima·!;e in
ward correspondence vdth a divine Companion, and out of his ovm 
experience there emerged the conviction that there is'somethin~ 
of God in every mal!,',. He drev1 together many of the scattered 
mystical forces of the time and inaugurated a Society vihich he 
believed would gro·w into a uni ve rsa1 Church of the Spirit. He 
was obviously over-optimistic, but it is to his credit that he 
refused to found another 'sect' m1d dedicated himself instead 
to the propagation of a mystical-social ~~y of life. Here once 
more in Fox's experiment, there appeared a type of mysticism 
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vmich was and is essentially affirmative. He thought of man, 
raised to his full spiritual height, as an organ of t~ Life 
of God. His foll~rers in the eighteenth century became quiet
ists with no faith in man as man, and they labored to create 
and preserve 'a peculiar pe;p'le', withdravm from the world, 
timorous of action, ascetically-minded, though sensitive and 
saintly, but not thus were Fox and the first generation of 
Quakers. They someh~; had discovered--these undaunted Quakers-
that this was God's world, not Satan's and that they belonged. 
The ocean of darkness and death which they saw with their eyes 
was to their spirits enveloped in an overflowing Ocean of Light 
and Love. They knew of no limits to what -God could do through 
a man or a woman, raised by His power to stand and live in the 
same Spirit that the prophets and apostles were in who gave forth 
the Scriptures. They made conquest of their fears, they were re
leased from a sense of danger, they became concentrated and uni
fied spirits dedicated to the task of building the Kingdom of God 
according to the pattern in the Mount. The~ were rlainly enough 
mystics and they were plainl:t; enough affirmative." 

Rufus Jones said that his historical studies brought him to con-

elusions like that. He felt two further points were essential; 1) 

the nature and validity of mystical experience and 2) the formulation 

of a concrete interpretation of God, "to break the strangle hold of 

the nagative abstract infinite. He described certain mystical expe r-

iences of his own in the following to illustrate what he meant by a 

type of mystic experience which does not reach the stage of ecstasy 

and which seems affirmative rather than negative. 

"Once at sea, in the middle of the night, when all unkno\'1/tl to me 
my little boy, left behind in America, was dying with no father 
by him to hold his hand, I suddenly felt myself surrounded by 
an enfolding Presence and held as though by invisible Arms. 
My entire being was fortified and I was invmrdly prepared to 
meet the message of sorrow which was awaiting me next day at 
the dock. 

"Another experience came much earlier in my life vihen I v'\'as 
spending a year abroad after graduation from collegeJ it was 
at Dieu-le-fit in France, near the foot-hills of the .Pups. I 
vms walking alone in a forest, trying to map out my plan of 
life and confronted with issues which seemed too complex and 
difficult for my mind to solve. Suddenly I felt the walls be
tween the visible and the invisible grow thin and the Eternal 
seemed to break through into the Yrorld vihere I was. I saw no 
flood of light, I heard no voice, but I felt as though I were 
face to face with a higher order of reality than that of the 
trees or mountains. I went down on my knees there in the woods 
with that same feeling of awe which compelled men in earlier 
times to take off their shoes from their feet. A sense of 
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mission broke in on me and I felt that I was being called to a 
vFell-def:J:ned task of life to ·which I then and there dedicated 
myself." 

In speaking of this experience Jones said there vias no excitement, 

no unusual emotion, no trance or ecstasy. But in both instances he 

felt an emergence of power and fortification. He was brought to a new 

level of life and has never quite lost the effect of the experiences. 

He then mentions examples of this kind of experience coming to a group 

of people; something it would seem like group therapy only very deep 

and religious. 

"This is not the ple.ce to review in detail those multitudinous 
experiences of communal worship in which the two worlds-- the 
temporal and eternal--seem to fuse into one single world. I 
have been present in many gatherings vlaere this has happened 
and these occasions have confirmed and strengthened my faith 
and expectation that God is near at hand. Genuine worship of 
the highest type feels like 'divine mutual and reciprocal cor
respondence.'" 2 

The author related an automobile accident which happened to him 

and in which he was seriously hurt and through it a miracle happened 

"This time there was no single moment of invasion or of uprush. 
I dis cove red that a new life and power had come to me ·without 
my knowing precisely when it came. I was hit by an automobile 
one night while away from home. It happened without any prep
aration for it. No sound, no light, no consciousness of dan
ger, preceded the startling event. Suddenly I felt my chest 
break and cave in. At the same time there was a powerful im
pact on my leg and then my body was hurled through space w.i th 
tremendous force. The odd thing was that I did no thinking. 
I just f£1i• I was vaguely aYmre that an irresistible force 
was crushing the life out of my body, but I had not a touch of 
fear. There \vas ahuge boulder of undifferentiated experience, 
undisturbed by reflection and nithout tbe emergence of any 
overvmelming emotions. I was as near neighbor to death as I 
shall ever be vn1ile actually living, as close to the border 
of our world here as one ever can be and return again to the 
fullness of life, and yet there was not the least sense of 
fear or terror. \Then the doctor arrived a few minutes after 
the accident, my heart was beating regularly and my pll.se was 
normal. In a few days I was brought home, carried to my spa:p
ious library and settled into a high modern hospital bed. I 
was strapped tight to protect my broken ribs. My leg was fas- · 
tened in a 1 fracture case' so that I could not turn, for the 
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slightest movement hurt me. My students brought moveable 
chairs, filling the room, and I went on with my college lec
tures and finished all my courses, lying thus flat on my back, 
feeling all the time an unusual ~lan. Gradually I began to 
discover the amazing power of regeneration which living tissue 
reveals. Forces as gentle as the fall of snow flakes began to 
operate as though miracles had not ceased. The split and bro
ken bones were woven together again. The ligaments were stret
ched back a..."l.d fastened in their old places. The lacerated mus
cles were healed by some hidden alchemy. The torn skin and con
tused flesh were made whole by unseen processes. ll:very broken 
fibre vras regenerated as though nature's whole business were res
toration and renewal. 

"It vms a long time before I realized that a· still deeper miracle 
had been taking place within me. I can."lot l!flli te date the dis cov
ary. But it began to dawn upon me that a 'restoration' of another 
sort had gone on. I seemed in a new way to be liberated frqm 
fears and anxieties and worries. I had entered into an tmexpec
ted tranquillity and peace. More than that I had gained an im
mense increase of vitality and y!2, viva. Life had become a more 
joyous and radiant affair than I had ever known. I no longer 
cared anything about arguments to prove the reality of God, 
any more than I did to prove the incomparable worth of the hu-
man love which surrounded my life as I lay quietly recovering. 
I do not know how I reached the new level of conviction or how 
I got from one stage of life to the higher one on which I found 
myself. It has always seemed to me to be a case of quiet mysti
cal receptivity. Spiritual energies of a more or less perma-
nent order flowed in and operated, as though God at my fountains 
far off had been raining. The infallible-minded psychologists 
can no doubt easily explain it by naturalistic processes, but 
to one who has lived through it and lived in it and not yet out
lived it, it seems too rich and wonderful and eternally good to 
be just the flushing of a gland: A learned man could give it 
a clumsy name, but when e.ll is said such things can be truly 
appreciated and appraised only from vvithin."1 

Y/ith regard to the question of the objective validity of mysti~ 

al experience, Rufus Jones v~ote: 

"I have discussed the question of tle objective validity of mys
tical experience in a number of my former books, notably in 
Spiritual Energies in Fundarrtental Ends of Life, and in Path
ways to the Reality of~. Nothing that can be said on ~ 
topic will be likely to convince the extreme subjectivists, and, 
it must be admitted, that the arguments by whic.~ one endeavors 
to leap from an experience occurring within one's ovm soul to a 
transcendent reality beyond the soul will amways find many deaf 
ears. • ••••••• But those who have felt the buoyant Life surge 
in v7ith transofrming effects and have been carried up from one 
level of life to a higher one do not care very much to press 
arguments. Life seems so much greater than rationalistic log
ic that one inclines to fall back upon the demonstration of the 

1. Ferm. pp. 208-9. 



spirit, the heightened quality of living, as the best evidence 
that is available. It belongs, no doubt, in the category of 
faith rather than in that of epistemology, but it is none the 
worse for that. Our highest values of life are to be found 
in that srne region, and they rest securely on adamantine foun
dations.11 

With regard to an interpretation of God which fits this affir-

mative type of mysticism, Rufus Jones says that in both Plato and 

Plotinus that suggestion of a way to a positive and concrete inter-

pretation was to be found but the natural and easy line of direc-

tion in Batonism was toward the abstract, removed Deity. Moreover, 

regardless of what Plato and Plotinus themselves believed, their 

follov•ers glorified the Eternal Yonder until it was almost a maxa 

of unreality. The position of Rufus Jones is summed up in the 

follovling: 

"I have been endeavoring through all my writings, from Social 
Law in the Spiritual World to my last book, Pathvmxs to the 
geality of God, to leave that abstract Indinite behind Where 
it belongs and to pass over to an interpretation of God which 
brings 'the two worlds' together into a single unity and m:i.c h 
finds Him actually revealed in the moral demonstrations of his
tory, in the highest reaches of humanity, above all in a di
vine-human Person, in the validity of truth and beauty and 
love and goodness as we know them, and in the finite-infirdte 
nature of our own self-consciousness as perspns.. The line 
between a defeati ve dualism of a two-world theory and an equally 
dangerous pantheism, which blurs all moral distinctions and 
which names the All 'God', is a difficult line to draw, but 
there is no peace or salvation to be had in either of those 
extreme views. If our world falls apart into co~pletely sun
dered halves, to be joined only by miracle, or if it is so 
absolutely One that there is no 'other', and the One S\~lows 
up all differences and all t~acks lead up but none come down, 
then in neither case can an intelligible interpretation be 
found. Our narrow path of affir.mation must lie somewhere be
tween these two poles of difficulty and of danger. \Vhat I am 
saying in very brief form here will no doubt sound abrupt and 
dogmatic. It has, however, been carefully thought through in 
more persuasive vmys and in more expanded form in my recent 
books ••••.•• 11 2 

With this we come to end of this quest for truth of a great 

Christian mystic, who died in 1947, but whose writirgs continue 

to attract those who would seek the deeper experiences of God. 
1. Farm. p. 209-210 
2. Ibid. p. 211-2 



CHAPI'ER IV 

ELElviENTS OF THE EXPERIENCE OF GOD 

The Concept of God 

In the last chapter the idea has evolved through Jones' thought 

and study of the importance of the concept of God for the nature of 

the mystical experience. of God which vdll be sought by any individual. 

So it is necessary here to analyze a bit further his ideav and compare 

them with others in order to probe the special relationships between 

concept and effect in life. The interesting revelation of this quest 

in Rufus Jones' >'iritings is that it brings one at once to the next 

slement in human personality. In Pathways to the Reality of God, Rufus 

Jones says: 

"Where are we to turn to find our clue that \vill lead us back to 
the reality of God? How shall we think of Him so that He has 
for us the warmth s.nd intimacy of a real Being? We can proba-
Oiy' never find any imagery in any other domain that will be as 
vivid and impressive as the sky-imagery has been. The blue dome 
itself seems to the child's mind as it did to the primiti~e man's 
to be a perfect paradise for God. The rainbow, rising from earth 
to heaven, is a glorious sign of loving promise, or a bridge of 
many <0 lors which links earth and heaven. The lightning in prim
itive pictorial imagery easily seems to be His stern messenger 
and the thunder, l!Uite naturally, becomes His warning voice. 
But all the time this imagery is carrying the mind over uncon
sciously to a spatializing of God. He is all too easily and 
naturally thought of as a great man sitting on a throne at the 
apex of the sky-dome and acting as a man of might would act. 
With this imagery one is almost forced to think of Him as an 
absentee God. If he ever wants to reach the eaxth with a mes
sage of His will He must send someone across to bring it to us 
from the sky yonder. He is up there; we are do\~ here. One 
has only to run through the theological thinking of the past 
to see how child-minded its imagery is, and what a lerge role 
this spatial-concept of God has played. 

"Our new imagery, as I have said, vr.i.ll perhaps be less vivid, but 
perhaps also it may succeed in making God real to us without at 
the same time making Him to quite the same extent foreign to our 
world and so completely a space-occupying Being. Of course we 
shall never get altogether free from the relations and necessi
ties of space and time, for if we succeeded in doing that it would 
carry with it the futility of all our imaginative and visualizing 
capacity. God would be relegated to an order of reality 'molly 
unlike the one in which we feel at home. 'IVe need a spiritual or
der that means something real to us, and. vve must consequently ·stfc
ceed in finding some v1ay ~- .'thinidng of God t):l.at is not incom
mensurable with our o~~ central forms and ideals of life. 



"Space and time are not unreal and untrue, they are only-
particularly space--inadequate for any order of spiritual 
reality. A reality to be spiritual must be more than a 
space-time reality •••••••••• A spiritual being is a be
ing that can expand itself in ideal directions and that 
lives essentially in the experience and the achievement of 
beauty, goodness, love and truth, all of them timeless re
alities, rather than in ~vements from place to place or in 
changes on a clock-dial." · 

At this point in this book and at this same point in others of 

Rufus Jones' v~itings appears the concept of the continuity of the 

human spirit ~2th the Divine spirit. 

"That type of spiritual achievement is possible for all of us 
who have reached the level of personal life, for to be a per
son is to have an inner life which cannot be adequately spread 
out or expressed in parts or space fonns, and which binds time-
past, present and future--as only a unifying mind can bind it, 

into a super-temporal experience that is charged with the intrin
sic values of a cumulative life. Those traits and characteris
tics of life, at the very least, we may be sure belong to the 
nature of God as Spirit •••••••••••••••••••• He is more truly 
like the deepest reality in us than like anything else in the 
universe and we are nearest Him when we rise to the fullest 
height a.f our spiritual possibilities as men. At the heart and 
center of our being we as beings capable of moral autonom2 par
take of Him and open out inwardly into His Life. • •••••• " 

Again in Social Law in the Spiritual World, Rufus Jones says: 

"The world of order and law and beauty is not so met bing which ex
ists apart, something which is there before consciousness. It 
has being and reality only because consciousness has being and 
reality. The outer and the inner are as much one unity as the 
convex and concaue sides of the sky are one sky. There is no 
approach to the world at all except through consciousness. We 
have discovered, however, that our ovm consciousness is but a 
fragment. It has its being and reality in a larger whole, with
out which it could not be ••••• 11 3 

A passage in "Why I Enroll With the Mystics" expresses again this 

idea of Rufus Jones: 

"We must begin our interpretation of the nature of reality not with 
a dogmatic assumption, but with the actual verifiable fact of an 
inner spiritual nature of our ovm, vmich reveals certain specific 
rational and moral capacities which are basic for any theory of 
life. •••••• From the first, and all the i~~e, as long as were
main sane, the outside world and the inside world fit like a glove 
to a hand. It is through these permanent and as it seems univer
sal and necessary forms of ours that we get one unified world, our 

~~------~~----------1. Jones. Pathways to the Reality of God. Quoted in The --Fellovrship 
of the·Saints. p. 656-7 

2. ~id. p. 65~-7 
3. Jones. Social Law in the Spiritual World. p. 64-5. 





The Human Personality 

Having led up to this element of the study through consideration 

of Jones' concept of God which involves a type of human personality 

vmich can be continuous with the Divine Spirit, it now becomes neces-

sary to see clearly what Rufus Jones thirucs of the human personaity. 

In .§ocial Law in the SEJ:.ritual World there is an entire chapter on the 

Meaning of Pers anality and from it brief quotations follow: 

"But for all practical purposes the contrast between a person and 
a thing--between a self and a not-self--is clear enough. The fun
damental contrast is the possession of self- consciousness by the 
person and the absence of it in the thing. Nobody ever was a per
son ·without knowing it! The 'marks' of personality are 1) power 
to forecast an end or purpose and to direct action toward it, 2) 
abllity to remember past experiences and to make these memories 
determine present action, and 3) the power of selecting f:·~rom 
among the multitude of objects presented to consciousness that 
which is of worth for the individual. But wherever we discover 
these 'marks' we inter that there is self-consciousness, such as 
we have ourselves. If we found an individual who could forecast, 
and remember, and direct action and make selections, and \vho yet 
did not know that he knew and did not think that he thought, we 
should decline to call him a person. HO\Yever important these 
outer marks or 'signs' are, the essential characteristic is a 
unified self-consciousness ••.•••••• 

" ••••••••• How out of the mass of subjective states, 'common sen
sations', as they are sometimes called, which mark the twilight 
period of consciousness, does clear seif-consciousness arise? 
It never would arise aPart from social influence. It would be 
as impossible to develop a per;;nality without human society as 
it would be to convey sound in a vacuum, or to maintain life 
without atmosphere. • •••• 

"Already it is clear enough that the 'self' and the 'other' are 
born together, that personal selfhood is organic with the society 
in which it is formed, but the moment we touch any of the spiri
tual qualities--even the simplest--which belong to personality 
it becomes clearer still. You cannot sympathiz·e without 'ano
ther'--another whose inner life you ean appreciate and vdth who m 
in some real sense you can share. .Take avmy this power of con
trasting a self and another with the power of identifying this 
self and its other, and you have removed all possibility of sym-

pathy. • ••• Pride and self-esteem and the rest of the list of ego
isms go when the cort rast of self and other is removed. If I 
have self-esteem it is because I read myself off as important in 
the eyes of others. There is no::.: truth at all in any view which 
makes egoism more primitive ·~r fundamental than altruism. They 
are born together and neither can claim the birthright, however 
much one may get the blessing over the other. Take avmy the 
other and there would never be an ego. 



"The point, then, which these facts ou·t of the life of early 
childhood establish is this: there is no such thing as bare 
individuality, nor could society be the result of a 'social 
contract'. Individuality does not come first and society 
next as a product. &ociety is fundamental, and it is an essen
tial condition for self-consciousness and personality. However 
contradictory it may sound, it is neva~ theless a fact that 
there could he no self without many sel~es. Self-consciousness 
is a possible attainment only in a world where it already exists. 
Personality at every stage involves interraation ••••••••••••••• 
Every effor-t to discover the meaning of personality carries us 
straight over into the problems of the social life. ul 

This theory of personality reminds one of the writings of the soc-

ial psychologists of the present day too, who have taught that the i-

dea of interaction is fundamental in developing human personality. No 

longer is there any respectability to the belief that elements of per-

sonality are inherited exclusively; they are the product of interaction 

of a biological human structure with an environment. Some further de-

velopment of Jones' idea by illustrations may be given: 

"It hardly need be said that one person alone in a world would 
have no laws. Succession of phunomena--if we could grant him 
phenomena--wou~d be the most he could get. He would have no 
way of distinguishing the reality of dreams, hallucinations, 
imaginations and real objects. They would all stand for him 
on the same level of objectivity. A fact is a fact for us on
ly because it is there for every sane man. ••••••••••••••••• 

"Destroy the social fabric and all that we now call 'nature' 
would vanish as the shadow vanishes when the object \~ich 
cast it is gone. But note well the world of nature is not 
the product of my consciousness or your consciousness, but 
of the total whole of consciousness, and that proves finally 
to include God."2 

In discussing the possibility of the end of personality Jones 

again introduces the idea of continuity and purpose: 

"It is impossible to see what end there could be to personal
ity. As far as ever we can follow it out we discoveronly 
increasing possibilities. It seems like a number system, 
in which however far you have counted, you can alvmys add 
one more numbert There could no more be a terminal limit 
to personality. To be a person is to see something beyonA 
the present attainment. If we were as persons, nothing but 
curious functions of bodies, then of course we should cease 
vdth the dissolution of the body, as the iridescent colors 
vanish w1:!2,n the bubble burtts. But if rather the ~ is 

:n.. Jones. Social Law in the Spiritual World. p.57-8 
2. Ibid. p. 61 



only a medium for glVlng temporal manifestation to that which 
is essentially spirit, the falling atgay of the bo~y may be only 
a stage in the process, like the bursting tf the chrysalis by 
the insect which was meant to have wings and to live on flm-vers. 
The fact is personality g~ no sufficient origin in the phenQm
enal world; nothing here explains it. From the first it trails 
clouds of glory. Even the budding personality betrays an infin
ite foreground. VJhat we really have, when the person appears, 
is the self-consciousness of the world manifest at a focus point-
a unique expression ofthe eternal self-- set free to make his in
dividual contribution to the world of spiritual Being. He may 
submerge himself in the shav-world of sense and time, or he may 
live for the eternal which is constantly hinted to him in the 
spiritual ideals of life. As he pursues the path of increasing 
life, he finds himself drawing upon an unseen source and he dis
covers1that his 'life is enuTapped and enfolded in a limitless 
D..ife ." 

Akhi:bananda approaches this phenomena from another angle when 

he says that individuality makes us limited while personality causes 

us to expand and gradually become universal. He says further that 

personality makes us unified. The great emphasis of Akhilananda is 

upon integration through the psychology he explains in order to at-

tain maturity of personality. 

Allport in his trea.Jbment of Personality says1"Integration, like 

differentiation, is sometimes considered to be the supreme princi-

ple of growth." 

Gestalt psychology teaches that learning is by configurations 

and the personality grows by successively greater configurations or 

wholes. To quote Allport again in speaki11g of Gestalt Psychology 

and then of "~ield Theory"' 

"Proceeding inward we find more central regions, representing, 
it seems, the principal driving traits of personality, the 
deeper motives and interests, and more las~ing sentiments 
and prejudices •••• Finally, at the hear·!; of the inner-per
sone.l region lies the very most intimate zone of all, else
where called by Lewin the 'core'. It is this intimate center 
that is aroused in states of acute self-conscious emotion snd 
is always involved in aspiration and in fantasy. • •••••••••• 
This core, more than any other single factor, guarantees the 
relative stability of the total structure. • ••• " 

~~~----~·~~~----~-----------------------------------------------1. Jones. Social LaYT in the Spiritual World. p. 84-5 



"The principal advantage generally claimed for the topological 
tr~atment of personality has not as yet been mentioned. It 
br:mgs the person within the domain of the so-called 'field 
~heory',.which endeavors to treat any psychological phenomenon 
~n relatlon to its total setting. Roughly stated, the field 
~heory of personality regards the total environmental setting 
as well as the inner structure of the person as decisive in 
the shaping of conduct •••• ·• nl 

With this we are back to Rufus Jones' t f · h concep o ~ e personality 

as active in a field which links it with the Divine, and of the im-

possiblity of there being any personality v:ithout the "field" of soc

iety. 

\ 

The Bible 

Rufus Jones has given consideration to the unique contribution of 

Christianity to experience of God in a number of places in his writings. 

The follo\ving is taken from his Studies in Mystical Religion: 

"The great epochs in religion, and particularly this greatest epoch, 
which we call the 'apostolic age', are marked off and character
ized by a peculiarly rich and vivid consciousness of the Divine 
Presence. They are times when in new, fresh, and transfor.ming 
ways persons have ~ienced the real presence of God. Life is 
alvmys raised to new levels, and receives a new dynamic quality 
whenever God becomes real in personal and social experience. The 
battle has raged long and bitterly over the metaphysical relatimn 
of Christ to God; great rallying cries have grown out of these 
battles, and different communions have gathe~ed about the various 
formulations of doctrine upon these and oih er difficult metaphy
sical questions, but the much more important questions are quest
ions of fact; namely, what were the significant features of Chris~s 
experien~, what gave Him His extraordinary power over those who 
were in fellowship \'lith Him, and what was it that made His dis
ciples in such effective vmys 'the salt of the earth, the light 
of the world'? and these questions have hardly been raised at all. 
The time is coming, however, when the emphasis will shift--it is 
already shifting--from questions of systematic theology to ques
tions of religious experience, from metaphysics to psychology. 
It is a point of the first importance that the Gospels have giv~n 
us little or no metaph~ics; the language of theology is,too, quite 
foreign to them. They have given us instead the portrait of a Per
son vmo had a most extraordinary experience of God and of Oneness 
'th H' u2 Wl J.In • • • •. • 

Having thus pointed out the vmrm, personal nature of the ls.nguage 

of the Gospels, Rufus Jones proceeds to express the real genius of Chris-

tianity as it is recorded in the New Testament: 

1. Allport, ~cm;.W~. Personality: A Psychological Interpretation. p. 362-4. 
2. Jones. Studies in Mystical Religion. p. 3. 
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"01ristianity in the golden age was essentially a rich and vivid 
consciousness of God, rising to a perfect experience of union 
•vith God in mind and heart and will. It was a personal exhibi
tion of the Divine in the human, the Eternal in the midst of 
time. Wben we get back to the head-waters of our religion we 
come ultimately to a Person who felt, and, in childlike simpli
city, said that 'No man knows the Father save the Son 1 , and 'I 
and the Father are one'. · 

"The direct impact and power of His life on His followers is the 
most extraordinary thing in the Gospels, and the ccntinued power 
of His life over men is the most marvellous thing in human his
tory. The source of this power is to be found in the fact that 
men have found through Him a direct way to God, that by His life 
and death they have been draym themselves into a personal. exper
ience of God in some degree like His own. He al\Yays taught His 
disciples to expect this, and it v~s their attainment of this ex
perience that made them the apostles of the new religion. Chris
tianity is thus at its very heart a mystical religion-- a religion 
vvhich lives and flourishes because its members experience what its 
Founder experienced, the actual presence of God as the formative 
Spirit of a new creation. As I have said, every disciple was sum
moned to expect a direct and conscious incoming of the Divine Life. 
'Wherever two or three are gathered in My name, there am I in the 
midst', was the announcement of a mystical fellowship vmich has 
cheered the hearts of little groups of worshippers in all ages 
and in all lands where the words of the Gospel have come. 'Lo, 
I am with you av~ys' was a promise which fed and watered the 

·faith of men in the hard days of cross and stake, and in the long, 
uneventful years when no 'sign' was given that the fellowship of 
the saints would finally overcome the world. nl 

In a footnote Rufus Jones explains that the mysticism of the Gospels 

is very far removed from that type of religion historically knovvn as "mys-

ticism"; it is implicit and unconscious but it is an intense, first-hand 

experience of God "mich is mysticism at its best. The tee.ching of the 

Kingdom of God has a mystical aspect as a society or fellO\"Jship in heaven 

and on earth, and the church ~~s a mystical fellowship of a little group 

of men and women brought into a personal experience of God by 01rist. 

Rufus Jones says too that in the time of the first Christians the Holy 

Spirit was thought··, of as a povrer coming from without into the pers:.:on. 

He says of this early group, nThe atmosphere was charged vli th wonder, and 

men expected incrusions from the unseen world into the sphere of their 

daily lhres."2 

1. Jones. Studies in Mystical Religion. p. 6-7. 
2. Ibid. p. 8 
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The following quotation sums up the description of the early a1urch: 

"The fellowship itself, with all things in connnon, the §._gape or love 
feast, the consciousness of Divine invasion, the expectation of the 
marvellous, the unconcern about the affairs of this life, the exper
iment to form a society governed from within and guided by ec!tatic 
prophecy, have been in some degree repeated again and again." 

Rufus Jones says that Paul was not exclusively a mystic but there 

\Vas a marked mystical tendency in his nature and a strong mystical ele-

ment in his writings. Paul was deeply grounded in an innnediate, person-

al experience of the Divine Being. In Studies in Mystical Religion Ru-

fus Jones has given a sketch of autobiographical passages from Paul's 

v.rritings to show that he was subject to incursions from "beyond the circle 

and margin of his o~n self and that he attained a state of life in which 

he felt a unity of being with God, which made him 'able to do all things.'" 

The foll~Jing s~marize the dism1ssion of the mystical element in Faul: 

"It would be easy to multiply texts, but the mystical asp-act of Paul's 
'Gospel' does not rest on isolated texts. It is woi\!en into the vs: y 
structure of his message. He cares not at all fortha shell of re
ligion. The survival of ceremonial practices are to him 'nothing'. 
Circumcision, v.tlich stands in his thought for the whole class of 
religious performances, 'avails nothing'. Everything turns on a 
'new creation'. His alm is always the creation of a 'new man', the 
formation of the 'inward man', and this 'inv~rd man' is formed, not 
by the pr::c_ctice of rite or ritual, not by the laying on of hands, 
but by the actual incorporation of Christ--the Divine Life--into. 
the life of the man, in such a vmy that h6 who is joined to the 
Lord is one Spirit. Christ is resident within, and thereby pro
duces a ne.w spirit--a principle of power, a source of illumination, 
an earnest of unimagined glory. 

"The proof of this inv1ardly formed self is not ecstasy, tongue, or 
mira.cle. It is victory over the lower passions,--the flesh--and 
a steady manifestation of love. There are ascending stages of 
'spiritual gifts', i.e. of operations, which fl~r out from the new 
central self which Christ has formed within. Some are striki~ an~ 
spectacular, some seem extraordinary and 'supernatural •, but the 
best gift of all, the goal of the entire process of the Spit-it, is 
the manifestation of love. It is 'that which is perfect' and vil'lich 
supersedes knowledge, and tongues, and ecstatic prophecies which 
are 'in part', 8.nd only mirror-reflections. Nobody else has ever 
expressed in equal perfection and beauty the fervour and enthusiasm 
of the initiated mystic, inspired by union with ·God~ as Paul has 
expressed them in his two hymns of love--the hymn on the love of 
God (Rom.

2
viii.3lf) and the hymn on the love of men (ICbr. xiii). 

II ........ 

l. Jones. Studies in .Mystical Religion. p. 8. 
2. Ibid. P• 14-l5. 
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Rufus Jones has compared the mysticism of Paul with that of Jo4n, 

"who has made the v1orld at large familiar with the principles of mys-

tical religion", and says that the term "mystic" more properly belongs 

to Paul than to John: 

"Paul's <ll.ristianity takes its rise in an inward experience, and 
from beginning to end the stress is upon Christ inwardly exper
ienced and re-lived. John's emphasis is upon the Life and Work 
of a historical Person whose teaching and commandments are dwelt 
upon and urged as words of life ••••••• An yet it is true that 
in the Fourth Gospel and the first Epistle of John we have a Chris
tianity which is mystical, a religion, the central ideas of which 
are a Divine birth within, and the pennanent presence of the Di
vine Spirit, imparting Himself to the human spirit ••• John's lan
guage is simpler than Paul's. • • • • ul 

After further discussion of mystical ideas in John's writings, Ru-

fus Jones sums up the mysticism of John as fol~ows: 

"I shall speak of only one more aspect of John's mys"G:r..c:r..sm, namely 
that of mystice.l union. It is now a well-knovm fact that 'iso
lated' personality is an abstraction. Nobody can live absolute
ly unto himself. He who is to enjoy the privileges of personal
ity must be conjunct with others. He must be an organic member 
in a social group, and share himself "ith his fellows. G1rist 
shows that this truth which vre lrnow as a human principle is also 
true of the Divine Life. God becomes conjunct with those who, 
by faith and love, and the practice of His will, ~ in Him. 
The Divine-human conjunct Life is illustrated in the figure of 
the Vine and its branches. The branch is a branch because it is 
in the vine, and the vine is a vine because it has branches. 
They share a common sap, and live by a common circulation. It is 
a parable of an organic union of God and men, an interrelation by 
which believers live in God and God expresses Himself through them-
the Divine Life circulating through all who are incorporate Yli th 
the Central Stock. 

" •••••• The very condition and basis of such a self-denying fellow
ship is incorporation in the Divine Life: 'I in them, thou in me, 
that they may be made perfeCt in one.' This is the ~ivine event 
towards \vhich all true mystical <ll.ristianity moves." . 

The high inspiration of the early <ll.urch and the presence of the 

Holy Spirit to guide their "house churches" continued for some time and 

then in the time of the Pastoral Epistlbs, according to Rufus Jones, the 

antire situation changed: "The prophet with his mesaage freshly breathed 

by the Holy Spirit has wellnigh disappeared, and the v~iters of these 

3 
:BJ.Eistles are busy with probl;;sm of organization and disci,pline." 
1. Jones. Studies in Ivl:ystical Religion. p. 16 
2. Ibid. p. 18-9 
3. Ibid. p. 27 
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I.:!oreover, in the affinnative mysticism of Rufus Jones in the Christian 

context, the Bible is a very real factor in mystical experience, as it inspires 

the person vr.i.. th thoughts of God as well as with its accounts of mystical exper-

iences such as those of Paul and John. 

Faith 

Faith has a relationship to any such experience in the sense that the per-

son has to have faith that there is a God to be experienced or he would not try 

to attain that exp:or.ience. Rufus Jones has explained his concept of faith in 

the follovdng passages: 

"At firs·t faith is an instinctive hunger for more than our present life 
realizes. We feel in some dim way our contact vlith a world of spirit
ual reality and we begin to appreciate it. There is an imper~tive de
mand of our being for a perfect to supplement our imperfection, and like 
the musician we venture our act of faith. We act on the faith that there 
is an absolute Being v1ho will share His life \'J:i. th us and who will confirm 
our timid faith. 

"Well, this venture of faith, which the soul's native hunger sets in :r.ction, 
gets its reward. It finds an object which meets its need. It appropriates 
into itw ovm life some of that goodness waich before seemed outside and for
eign to it. It knows now of a Divine Being at least as much as its act of 
faith has appropriated. This act too has increased its spiritual energy 
for fur·ther effort of a similar sort. The validity of faith has stood a 
test. Thus the process goes on. Little by little a new self appears vmich 
this venture of faith builds up. 

11The goodness which once seemed so remote and foreign begi11s to show its ac
tuality in us ••••••• wbat we thus appreciate and appropriate into our own 
sphere of life comes to have the same reality that our ovvn inner conscious
ness has. 

"But all the time this tested faith is g~v~ng us suggestions and prophecies 
of infinite Life and Goodness yet unattained and unwon, 'beyond us, as that 
world of harmony is beyond any given attainment of the musician vk1o knows 
that he has found the key to the realm."l 

The special concept of faith in the 01ristian corrt ext is explained by Rufus 

Jones as follows: 

"The same thing is illustrated by our definitely Christian faith. At first 
we have a lot of pictorial images of Christ; then we learn from others the 
significance of His life in terms of doctrine, and little by little it be
gins to dawn upon us what this life really means in itself. We d:~r1ell no 
longer on this text or that, on this particular incident or that. 

1. Jones. Social Law in the Spiritual World. p. 220~1. 
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"We come to er1.timate the Life as a Life. VIe begin to discover how it 
fits our need. Vlfe see how it would necessarily affect us if all this 
Gospel were actually true. We set to living in the light of it and 
under its mighty attraction, and lot we see something new come into 
us. 

"Once more the ancient miracle is worked anew--the love of Christ con
straineth us to leave our old self 2~d go to living for Him who loved 
us and give Himself for us. We go from the belief in a report to an 
experience of power at Ytork upon us. 

"Faith is thus a spiritual process which produces a religion as 'first
hand' as is the religion founded on mystical experiences. 

"Our faith, then, is on its higher side an actual appropriation of the 
Divine Life, a positive realization of spiritual goodness, ~hich stead
ily moves tovmrd a conscious relationship of the soul to God. God is 
then no longer foreign and merely accepted on authority. He becomes 
the operative Life that organizes a spiritual life in us, and faith at 
this stage is the consciousness that our life is hid with Christ in God, 
that in Him we live and move and~· 

"The God of our faith is forever linked in with our O\"ln lives. We be
lieve in Him because we find Him. He is as close to us as is the ideal 
which moves us to action--all our spiritual gains reveal His presence. 

"We know now as much as we have appreciated and realized in our own lives, 
and that gives us solid ground for the faith that we may eternally go on 
knowing the God whom our faith has revealed to us, and becoming more pos
sessed of this Life which organizes our o~~. ~he isolation vhich first 
gave birth to our venture of faith is past. The foreignness of God is 
gone. We have found our life in the Source of it, as the branch does in 
the vine. nl 

The importance of this translation of faith into experience which fonever 

confirms the faith is made clearer from this observation of Swami Akhilananda: 

"God and experiences of God are practically unknovm to an average man. 
To him religion means following certain doctrines and rituals or be
lieving in God and certain great spiritual personalities. God is still 
an intellectual conception or belief based on books and the words of 
others. He is not a fact of experience. Conceptual knowledge of God 
and actual experience of Him are quite ~ifferent; in fact, there is a 
world of difference between them ••••• " 

The value of faith for the personality is brought out more specifically 

by Johnson, •mo emphasizes many of the same ideas that are to be found in 

S\~i Akhilanands's discussion of disruptive and constructive forces: 

"Emotions may be constructive or destrUctive. Fear spreads panic, and 
anxieties result in hesitation and inefficiency. Anger and despair, 
likewise, produce inaccurate fumbling and random responses. These dis-

1. Jones. Social Law in the Spiritual World. p. 222-3 
2. Akhilananda. p. 172 



tress emotions are destructive of poise, stability, and efficiency. 
They defeat the values sought by disorganizing the personality. And 
their effects are undesirable--indigestion, circulatory and nervous disor
ders, illness, weakness, and unhappiness. Other emotions are constructive 
in creating stability, joy, and success. Faith, hope, and love are the 
justly famous trilogy that serve as constructive forces in personality and 
society. • •••• 

" ••••••••• Faith, hope, and love are more characteristic of the great re
ligions than fear, despair, and rage. The typical religious object is a 
Sustainer of Values who works for good and is willing to co-operate vlith 
man. TI1is essential hope that characterizes religious experience is a 
constructive emotional force, giving the worshiper more stabiiliity and 
integration for effective living. Trust and love cast out fear and de
spair, transforming destructive rmotions into constrUctive energies of 
harmony, confidence, and peace." 

It y;ould be an easy matter to multiply exe.mples of this fact that faith 

and confidence have tangible effects on the life of the person in ~<hom they 

are effectively operative. However, these may suffice to illustrate the fact. 

Other Elements 

It is a matter of interest that for the more tlefinite paths for attaining 

mystical experience one must turn to the analytical Hindu mind rather than to 

the appreciative western mind. In no western treatise are there to be found~:; 

detailed instructions for the seeker to follow in such minute delineation as 

in Hindu treatises on yoga. In fact, one has the feeling in India that the 

steps in tl'B process get so much attention that the end may be lost sight of 

or even not expected more than once at the end of a very long search. The 

spectacles one sees around any of the sacred places of the Hindus though touch 

one's mind mt h the things a man \dll train himself to endure for the coveted 

experience of ~~' union with the Divine. 

It is not our purpose here to describe these in detail as they do not 

figure in Rufus Jones' treatment of mystical experience except incidentally 

as notice, but it may be illuminating to mention some of these ·ways. 

The sacred bath precedes all; in connection with this one may recall that 

this was definitely not a part of the seeking of some of the European mystics. 

Again this is evidence of cultural influence on even the mystic's search, f~ 

the batl}. is a very_ important part of any Hindu act. 
1. Johnson, Paul E. Psychology of Religion. p. 55-6. 



Next comes the assuming of a supposedly special position of merit; 

oftentimes this involves bizarro positions. Then comes the fixing of the 

gaze of ·che eyes on the midpoint of the brow or bridge of the nose as nearly 

as possible; there is supposed to be special connection with insight in this. 

Next comes the control of the breath on which whole books have been written. 

Akhilananda has this to say: 

"There are tvto ways by which the nervous system can be helped. One is 
physical, by which certain foods or fc;;rms of vitamins are taken to stren- __ 
gthen thenervdms system. 'rhis strengthening through physical means is ----~ 
temporary; for when the mind has emotional conflicts or unconscious dis-

turbances, the nerves become weak and Shattered in spite of dietetic reg
ulations. You and I often observe that when we experience violent emotion 
the nerves are shaken. A man v:ho is weak or nervC.ms cannot expect to have 
a dynamic vT.lll, for the mind cannot function in its totality. Consequent
ly, the will is split. Therefore, Hindus advise that the emotions first be 
integrated, purified, and unified, and inner conflicts be dissolved in order 
to strengthen the nerves. When the nerves become strong through menta.J. pur
ification, the vdll becomes dynamic. 

"Cur vital force generally functions th,rough two central nerve currents, ida 
and pingsla accorming to Hindu terminology, or sensory and motor. nerve cur
rents according to modern physiological terms. Vfuen these t\ro nerve cur
rents, sensory and motor, are allowed to be dissipated, the will becomes 
weak. The nerve centers and currents can also be overstrunulated and exhaus
ted by extrema mental conflicts, frustrations, apprehensions, anxieties, and 
other such disturbances, The ·whole nervous system then becomes shattered, 
and the functioning of the vital force in the system becomes extremely v;eak
ened. According to Hindu psychologists, mental and physical energy can be 
conserved or dissipated as one allows the vital force to function either ef
fectively or improperly. That is also one of the reasons that some of the 
Hindu teachers prescribe certain forms of rhythmic breathing. Proper breath
ins exercises relax the vmole body, strengthen the nervous system, and con
serve the vital force. After all, the subtlest form ofthe expression of 
vital force in hum-an-physiology is through the respiratory system. wben 
the respiratory system is regulated, the vital force. is conserved. As a 
result, the nerves become strengthened; and when the nerves are strong, the 

·.1Ilind is also strong; the mind can function or remain active in its totality. 
Consequently, the will is dynamic. nl 

Then there is the process of concentration in which the Hindus are much more 

practiced than most people in the west. Of concentration Akhilananda says: 

"Hindus advise us to focus the mind on one thing £-or rome time. The result 
is wonderful; the whole mind and all the mental forces are converged and 
integrated. •ro understand this concentration we can think of the rays of 
the sun. Vfl1en the rays are diffused, we do not find intensity of heat or 
light; but when the rays are converged ru1d focused upon one object, we can 
even set a fire thereby. Similarly, in concentration we focus the vmole 
mind; all the functions of mind are made one-pointed. As a result, it de
velops into a unified state and the will is integrated."2 

1. Akhilananda. p. 83-4 
2. Ibid. p. 85 
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The next point concerns the object of concentration or the ideal. Upon 

this subject we have already noted that Rufus Jones has pointed out the re-

sults of concentrating on the living Christ. As a means of attaining spirit-

ual experience Akhilananda says of the object: 

"The result of the practice of concentration and meditation will depend 
upon the choice of the object. Sometimes, we are amused to note that 
people advocate focusing the mind on any object vmatsoever in order to 

develop spiritually. Patanjali describes elaborately in Raja~ the 
ve.rious types of objects of concentration that are taken up by the pu
pil for different reasons. If we concentrate the mind on material par
ticles or material entities, we can gain the power of concentration, no 
doubt; yet the result will be quite different from what we get in con
centrating on an aspect of God. Man can develop occult, psychic, and 
other extraordinary mental powers like levitation, suspension of breath, 
emanation of light, thought reading, or thought transference. Control 
of same of the laws of nature can be developed through concentration on 
different material objects and other subtle objects. These types of con
centration may satisfy the curiosity of certain individuals and may also 
give some kindof power over nature andpeople;· yet, ultimatell' they do 
not help the integration of the total personality of a man." 

In discussing methods of contentration and meditation Akhilananda suggests 

that some psychologists advocate the practice of emptying the mind entirely, of 

making it a vacuum by eliminating or. controlling all thoughts that try to arise. 

Some say that they can get the voice and direction of God by keeping the mind in 

a vacuum. But the majority of people prefer to adopt a personal aspect of God 

as the object of meditation. Some find it helpful to have a picture of the ob-

ject before trem and cultivate a feeling of love for it. Repitition ofthe name 

of God is a favorite Hindu device for concentrating thought on him. Akhilananda 

explain:;s: 

"All the religious teachers, the great men of God, admit that there is an 
inseparable connection between the individual soul and 'over soul' or God. 
Yet because our minds are so preoccupied by the objective experiences of 
the ·world and have divergent interests and conflicts, it is not so easy 
and natural for most people to feel the attraction for God. Consequently, 
the above practices become extremely helpful in calming the mind, unify.ing 
the emotions, and, ul tim~dely, in establishing a person in medit·~tion.":£ 

The Hindus emphasize the importance of having a teacher in the process of 

learning meditation and also of a mystic initiation in which the novice is shov.n 

the object upon which the mind is to be concentrated. 

1. Akhilananda. p .lll 
2. Ibid. P• 119 



rae following passages may serve to complete the picture of the emphasis 

on the minutiae or details of meditation and concentration as practiced by the 

Hindus, in contrast to the emphasis on the outcome or experience of God itself 

as pictured by Rufus Jones and the consequent effect on the life. Akhilananda says: 

"The best time for practice is the conjunction of day and night--that is, 
early in -che morning or early in the evening. This may not always be 
practical for ma.ny Western people as their routine of life is full of 
activity. It will be more convenient for them to P:,ractice meditation 
immediately after awaking from sleep, as that is the time the mind gen
erally remains quiet. One can practice in the early part of the even
ing or just before retiring. :Midday is also considered a good period 
for meditation. 

"One should first freshen one's self before sitting for meditat.ion. Then 
a quiet corner and a special seat should be selected, if possible, for 
everyday practice. Regularity in the practice of meditation is of vital 
importance. Vlhen one practices regularly at a certain hour each day, it 
becomes a habit for the mind to be peaceful, particularly at that time. 
One can begin with ten-minute periods and gractual~:.y and steadily increase 
the duration ••••••••• Irregularity both in time an din duration is an ob
stacle for the unification of mental life. 

"The aspirant should relax the whole body at first and sit eatect, keeping 
the upper part of the ·body andthe spinal column straight •••••• 

:rAfter relaxing the body and sitting in a proper position, one should take 
an aspect or syv.!lbol of God ••••• and focus the mind on that, and th~t alone • . . . . . . . 

"It takes six months to a year to feel the effect of steady practice in the 
earlier days of psychological training, as the thought forms have to be 
changed . • • • • • • He must continue the practice steadily for some time. 
Then he can feel the effect of meditation in mental and physical relaxa
tion, restfulness, and also in the quality of the meditation itself. It 
is observed that higher ethidal and spiritual qualities gradually befome man
ifest in the person yfho practices concentration a.nd meditation ••••• 11 

Of the distinction between concentration and meditation this author says: 

11\'i11en concentration is very deep and the mind does· not waver but remains 
focused on the object of thought, that is meditation (dhyana). Accord

_ing to Hindu psychologists, meditation is not merely a nice thought, a. 
pe·~tic flight, or loose fancies of even pleasant experiences; it is the 
depth of concentration in Vjhich the mind flows continuously to an object 
v,ithout any cessation as 'oil poured from one vessel to another.' It is 
not a succession of ma.ny thoughts of the same object. The mind must not 
vmver v;hatsoever. So a man is really meditating when his mind is freed 
from all oth~r thoughts and is vmolly focused on the object of his con
centration." 

With regard to the externa.l accampaniments of mystical experience Irufus 

Jones says, in connection with his treatment of Thomas a Kempis: 

------~~~~--~~~------------------------].,. Akhilananda. p. 124-5 

2. Ibid.p. 113 .. 
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"Poverty in itself is no sovereign remedy. Mere abandon.~e~t of 
earthly goods will not bring us to any goal. Self-mortlflca
tion, even self-crucifixion, alone does not carry the soul. any
where. The soul must be kindled and burn with a holy pas s1on of 
love which carries it above all dependence on and ~~tachm;nt t~ 
the fleeting, failing things of the world, and be 1nw~~-Y u~1-
ted' to the Divine Fountain from which all ~ood flows:-~nen, ~r 
this union vJith God, everything becomes a marror of l1fe. • • • • 

The importance of self-sacrifice and suffering constructively, as opposed 

to the extreme mortification of ·the body of the negriLtive mystic, is empi;ra.sized 

as something oen·tral in 01ristian mysticism by Rufus Jones. The following 

quotation illustrates his thinking v~1ich is tremendously significant as he in-

terprets their relation to the highest level of love. 

11We cannot live to ourselves, we cannot die to ourselves; '<'le cannot sin 
to ourselves, or cleanse our hearts from sin all to ourselves. Life 
cannot es:oa.pe the principle of vicariousness vJhich is woven irrt o all its 
strands. • • • • The higher ·t;he person in the scale of the spiritual life 
the more insistent Ylill be the calls to seli'-sacririce; the more stri
king becomes the significance of vicariousness. 

"The deepest note of the Gospel ,--namely, that God suffers with us and for 
us,--is also the deep~et fact of all life. The prophet felt the truth, 
Christ revealed it in the cuLmination of His life, and n~ff our social 
ethics has come upon the same truth by an independent path of scientif
ic study. There can be no sp:t:dt.ual being, whether he be the immature 
and embryonic saint, or the Infinite Father, v1ho does not go out of his 
isolated selfhood to vnn his life in others, vmo does not share his life 
~o gain :·,a spiritual fellowship, v:ho does not endure suffering to produce 
a more universal joy •••••••• 

"There is some affirmation in every act of sacrifice and no men can make a 
fine sacrifice until he has a true value of himself. • •••••• 

11 
••••••• Love s.nd devotion are the tremendous facts of life. Vlherever the 
person is they appear, as does gravitation ':".there the particles of matter 
are. They shov1 that spite of seeming independence and isolation our spir
itual lives are conjunct. We find our joy in giving as God does, because 
after all the giver and receiver are all one in the deepwr spiritual unity, 
and he that loveth is in very fact 'of God,' e11d v1ell on the way home ."1 

1. Jones. Studies in Mystical Religion. p. 329 • 

2. Jones. Social Law in the Spiritual World. pp. 100-5 



CHAPTER V 

THE EXFERIENCE OF GOD 

Rufus Jones describes the meaning of the mystic's experience of God as 

follO\"Ts: 

"The mystic finds religion, not in the institutions vt(lich history de
scribes, not in the creeds which have been formulated to satisfy in
tellectual demands, not in organized forms through \'.hich men give:: 
eA~ression to their religious activities-- he finds the heart of re
ligion in his owa consciousness of God. Primarily he believes in God 
for the s~ae reason that ha believes in himself • 

. "There are always men and women in the world Y.ho have this first-hand, 
irrefragable certainty of God--persons who know that the frontier of 
their consciousness lies close along the shining talle-lands \mich God 
Himself illumines. Thew never trouble themselves over arguments to 
prove God' s existence. ·1'heir souls have dis covered Him and they as lit
·Ue ·want proof as the plain man of the street vvants proof that he sees 
a house. 

"The mystic who has this internal evidence is a person whose wall between 
the conscious self and the vast subliminal region is extremely thin. That 
vihich for most persons stays beyond the threshold surges in and makes its 
reality felt for him and exercises a svmy over the whole life. His reli
gion thus does not crystallize. It keeps grounded in actual inw~rd exper>
ience, with its life-blood ever flowing. Some degree of this experience, 
which flowers up in the great mystic, is probably present in us all. 

"Every human being has a double aspect. He has his sharply defined life 
above the threshold and a vague, haunting life below it. Even the most 
prosaic of us are haunted by a beyond. But most of us fand it fairly 
easy to substitute bloodless symbols for these deeper felt realities, 
just as we do our thinking with words and give up visualizing the objects 
for which the words stand. 

"The mystic, on the contrary, resists this tendency, but he is able to do 
it simply because his impressions of the divine intercourse are so vivid--
the springs that bubble within are so unmistakable to him. Incursions 
from beyond the knovm limits of the self come surging in. By some deeper 
plinciple of perception thru1 that "''.hich gives us our sense-world :l.!hese souls 
discover that their lives are in God. 

1
They feel that their being is but a 

cell in a larger vihole of being ••••• " 

Rufus Jones has given in his books accounts of various experiences of God 

from the great mystics, EUch as Ja~ob Boehme, St. Theresa, Thomas A Kempis, and 

a host of others and it is perhaps not necessary in the scope of this study to 

quote them here. It is valuable for the outcome of thls study to note the empha-

sis on the validity through feeling the presency of God. Jones says, "The signi-

ficant thing which the mystic has to give us is his testimony that he has an im-

1. Jones. Social Law in the Soiritual w ld • ..or • p. 140-1. 
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1 
mediate consciousness of God." Because mystical states are not know-

ledge-states but feeling-states it is impossible to describe them in the 

common language of thou~1t and so there has been a tendency to make th~ 

even more mysterious as a bit of personal pride of attaimaent of something 

Wa.ich should then be made all the harder for the uninitiated to attain or 

unders-cand. However, the present-day emphasis on "field forces" in the 

experience,s of anything bring us into the realm of feelings much more than 

the psychology of behaviorism or associationism. Present-day 11field" psy-

chologists enphasize the validity of feeling experiences. Moreover, the 

peculiar perception of unity of the universe that comes to the true mystic 

is another concept which is emphasized in "field theory". Consequently, it 

is probably true that when field theory becomes more widely knoiivn and stu-

died it viill be applied to the study of mysticisn and reveal some extremely 

v;orthwhile learnings for anyone interested in empirical religion. 

In v~riting of this sense of unity with the universe Rufus Jones says: 

"The key to the unity of the universe is the unity of consciousness 
and to some rare souls it is granted to feel their oneness ~~th the 
spiritual ~hole--to catch 'the deep pulsations of the world', to know 
that their 'tiny spark of being' is of the one universal light ."2 

Rufus Jones has explained the difference between the naij~ative and affir..: 

mative mystics most clearly in connection v.r.i.. th the experience of God and what 

each does with it. The negative mystic \'then he perceives that he is a par-

taker of the divine Life makes it his goal to become absorbed in God--swaliovi-

ed up in the Godhead. Vlhen he is asked vihere God can be found he insists that 

no object in the world can show God because YJOrldW thil"..g s are finite e.nd God 

is infinite. Nor can history reveal Him because events are finite fs.cts. Inner 

states too are finite. "He proceeds therefore by process of negation. Every-

thing finite must be transcended. He must slough off not only therCl.gs of his / 
~""#~, ..... 

o"Wn righteousness, but the last vestige of his finitude. Union 1;7.i.. th God, absorp-

tion in His Being, so that 'self' and 'otherr are unknovm is the goal of his search. 11 

1. Jones. Social Le.vr in the Si:Jiritual Yiorld. p. 145 

2. Ibid. P• 148. 
3. Ibid. P• 150 



This state of rejoicing in nothingness reminds one of the peculiar 

ability of the Hindu mind to conceive of all \'Iorldly experience an:l ob-

ject as Maya, an illusion to be freed from \men one attains unity vd. th the 

reality of the world. Rufus Jones quotes Eckhart as glorying in calling his 

Absolute, "the nameless Nothing". The mystic of this type rejoices in states 

of consciousness which approach a blanli This type of mysticism has the ten-

dency, if men followed it to its logical conclusion, of contracting and confusing, 

and of encouraging men to live for the rare moment of ecstasy and beatific vis-

ion, "to sacrifice the chance of v.rinning spiritual victory for the hope of re-

ceiving an ineffable illumination which would quench all further search or Ele-

sire. 11 

F~ving thus summed up the effects of the negative attitude to experience 

of God, Rufus Jones then turns to the affirmation mystic, vrho feels that more 

important than vision is obedience to the vision. This mystic feels that there 

is work to be done, error to be attacked, service to be rendered, and he uses 

his experience of God to gird him £or action. 

11It is a primary fact for him that he partakes of God, that his personal 
life has come out of the life of God and that he is never beyond the· 
reach of God who is his source. But his true being is to be wrought 
out in the 'i!Orld where he can know only finite and imperfect things. 
His mission on earth is to be a fellow worker with God--contributing 
in a normal daily life his human powers to the divine li}pirit who .-rorks 
in him and about him, bringing to reality a kingdom of God."l 

The primary difference this experience makes in tre life has been illus-

trated in the lives of such men as John Wesley, George Fox, and many oih ers, 

but the peculiar contribution of the Quakers to this idea is its ongoing qual-

ity in the life in the form of the Inner Light. Rufus Jones says: "The Inner 

Light is the doctrine that there is something Divine, 'something of God', in 

the human soul." ~ 

Because of the remarkable lives of Quaker leaders such as Rufus Jones, and 

because of tbs service Quakers have rendered in places of need, it seems worth 

vmile to give here a summary of this motivating experience in the words of Jones: 

1. Jones. Social Law in the Spiritual World. p. 153. 
2 • Ibid. P• 168. 
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"Five words are used indiscriminately to name this Divine something: 
".L'he Light,' 'The Seed', 'ilirist Yiithin', 'The Spirit&, 'That of God 
in you'. This Divine Seed is in every person good or bad. • ••••• 

"It follows secondly as a corollary of this principle that direct com
munications are possible from God to man. In o-ther words, the Inner 
Light is a principle of revel~cion--it becomes possible for man to 
have 'openings of truth' •.•••• 

"Quaker ministry is supposed to be the utterance of comr.1unications that 
are given by the Spirit. Th[s ~ight within is also held to be an il
lumination ~nich makes the path of duty plain through the conscience. 

"There is still a third aspect to the doctrine of the Inner Light. It 
is used, perhaps most frequently, to indicate the truth that whatever 
is spiritual must be within the realm of personal experience, that is 
to say, the ground of religion is in the individual's own heart and 
not somewhere outside him. 

"In this sense the Inner Light means that religious truth is capable of 
self-demonstration............ Men had always been looking for a cri
terion, or test, or seat of authority outside themselves. The Quaker 
fulfils the reformation idea that Christianity is to be spiritually 
apprehended by each man fer himself; nothing is to come between the 
individual soul and God. 

"Sin is a fact in consciousness; not a doctrine vhich logic establishes 
from Adam's sin. God's love and mercy, His free grace and forgiveness, 
are real not because they are declared in Scripture and in creeds, but 
because they are eternal facts of the Divine Nature, v'lhich any human 
soul may experience. 

"Salvation from sin is not to be held as a com:f orting formula; it is to 
be witnessed as en actual experience •••••• 

11 In a word, the soul itself possesses a ground of certitude in spiritual 
matters, and it sees what is essential to its life with the same direct
ness as the mathematician sees his axioms. These are the three ways in 
which the primitive Quakers use the term Inner Light: As a Divine Life 
resident in tre soul; as a source of guidance and illumination, and as 
a ground of spiritual certitude. "1 

Rufus Jones then examines the three points from psychological knowledge 

and says ;vith ~egard to the first that the critarion of truth is to be found 

in the nature of consciousness itself is an accepted psychological truth. The 

test of the guidance is tested by its effect in the lives of men. This then 

is the supreme fact that would emerge from this study of Rlif.uu Jones' tres.t-

ment of the experience of God: 

u;rhe true test is to be sought, not in the feeling-state, but in the 

---------~~~-~--~~~~~~·--~~~-----~~------------------------------1 Jones. Social Law in the Spiritual World. p. 168 



-72-

motor-effects, which the inner state produces. How much power does 
the particular insight give tuv1ard spiritualizing the actual world 
we live in, is the test question •.••••• 

"No 'opening' shall be called a real heavenly VJ.SJ.on unless it does 
more than produce an imva.rd thrill, unless it does :more too than v1in 
the 'amen' of the kindred spiritual group. It must be able to make 
the subject who experiences it a more dynamic person in the vihole of 
society in >mich he lives. 

"More than that. Our age is a social age. ':Je h1.:we left a sharp imiliv
idualism forever behind. The individual is an individual only as he is 
a contributing member in a social group. His openings, his calls, his 
spiritual tasks therefore ·will not be thrust in upon him out of the sky; 
they v.rill rather rise out of tl1e actual needs and condi·bion of this so
cial group of which he is a part."l 

This selection sums up in an admirable vJay both the concept of affirmative 

mystici s:n and the concept of the experience of God which is peculiar to Rufus 

Jones and the Quakers; namely, ihat the human soul~: experiences God becaase his 

self is continuous with ·!;he D:tvine Self and that Divine Self is continuous with 

every man. So the call to serve another's need is the call of God to the Quaker. 

As contrasted with the type of mysticism v1hich seeks an e.xpe rience of unity with 

God in order to lose mne's self in samadhi and forget all about the world and the 

troubles of one's fetlm,vmen, Rl.Jeus Jones and the Quakers illustrate a type of 

mysticiam which uses the experience of God as a toup)l with Divine Power to send 

them out to serve needy men and be more sensitive to hmeir needs. 

1. Jones. Social Lav1 in the Spiritual World. p. 198. 
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