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CHAPTER I

INTRODUCT ION



What if earth
Be but the shadow of heaven, and things therein
Bach t0 each other like, more than on earth
is thought?!
-~iilton

"God is not dumb that He should speak no more,

If thou hast wanderings in the wildermess,

And find not Sinai, 'tis thy soul is poor;

There towers the mountain of the voice no less,

Which whoso seeks shall find; but he who bends,

Intent on manna still and mortal ends,

Sees it not, neither hears its thundered lore."
~=Lowell

"The sense sublime
Of something far more deeply interfused,
Whose dwelling is the light of setting sunms,
And the round ocean and the living aijr,
And the blue sky, and in the mind of man;
A motion and a spirit that impels
411 thinking things, all objects of 2ll thoughis,

And rolls through all things.”
~=Fordsworth



4 PBYCHOLOGICAL STUDY OF REPRESENTATIVE MYSTICS IN
RELATION 70 THE RELIGIOUS EXPERIENCE OF JESUS

CHAPTER ONE

INTRODUCTION

4. The Statement of the Problem

Mysticism of one form or another is as o0ld as human
historye. It has appeared in such diverse forms, however, that the
term "mysticism' has come 10 be defined in a multitude of wayse
The purpose of this study, while not one of definition, is to dis-
cover whether or not there is any validity to the claims of mysti=—
gism, whether or not there is sufficient unmiformity to furnish &
basis for such claims, and whether or not the claims of mysticism

can be harmonized with Christianity.

B. The Justification for the Study

In one of the recent challenging books of Protestant
Christianity, it is stated that "ethical mysticism is the heart of
creative religion".1 This stateﬁent is indicative of the returming
popularity of a mystical tendency in religion which has been increas-
ingly in evidence during this post-war period. Such a revival of
mysticism has brought both criticism, and praise. Is it a sign of
eurosis" in our time? of failure of nerve? Is it a sign of

L] L L 4 L] . *

1Lyman, Eugene William: The Meaning and Truth of Religion, p. ix.



intellectual arrest, and a disease in the life of reason?! Or, on
the other hand, is it a return to sanity, and a regaining of equi—
Hbrium? OSuch are the arguments that have been exchanged by men like
éilbert Murrgy, Santayana, Bertrand Russell. Eﬁen scientific
thinkers, such as Havelock Ellis, have given evidence of an interest
in the possibilities of mysticisme. FPhilosophy, sclence, and religion
are all showing a c&nstantly growing interest in this phase of human
bexperience.

Such a widespread interest indicates that it will
bécome increasingly neceséary that every religious leader take
some well fortified position in relation to the mystical experience.
Such g study as this, which aims at ferreting out the central
truth, if any, in mysticism, and in finding its place in the Chris->~

tian experience, is therefore wholly Justified.

Ce The Approzach to the Study.

One rather umniversal claim of mysticism has been
that it is above reason. It is for this causé that purely philoso-
phical studlies have failed t0 be accepted as authoritative or
unbiased, Above all other things, mysticism is an experiencé. Its
genuineness can best be determined or disproved by a study of the
factors contributing to the experience, the effect of the experience
on the life of the individual, and the effect of that individualts
life on other peopie. The only field gqualified to make such a

. * L - * *

1. CfeuLyman, Ops-Citie DD 101-1020



study 1is that of psychology, for psychology alone deals in &
thorough manner with behavior and experience. Psychology alone is
'qualified to make a2 study of what produces any experience in the
psychic life of the individual, and what this experience in turn
produces. It is for this reason that we approach this study from

the psychological standpoint.

D, The Method of Procedure

Because.the my stical experience has been 50 wide-
spread and so varied, it.has been necessary to select a representa-
tive group, a group which is representative both of different ages,
of different nations and réces, and of different religions{
Since this study is necessarily limited, a completely representative
group is impossibles. We have selected for this study Devgpdranath
Tagore of India, Jacob Boehme of Germany, St. Cétherine of Genoa,
and Rufus Jones and Dean,lnge as representatives of the modefn era.
Justification for choosing each of these will be found in the
chaepter devoted to each. The experience 0f each person will be
studied in relation t0o his background, environmeht, natural tempera-
ment and pecullarities, and the values resultiﬁg from the eéperience.

In order 10 determine the piaoe of mysticiém in
Christianity, and still remain in the province of psychology, a
study of the religious experience of Jesus will be made to determine
in what respect; if any, the mysticalkezperience as found in these
reéresentative mystics is in harmony with the experience 0f Jesus.

This is, of course, based on the assumption that anything out of harmony



P .

with Jesus is out of harmony with Christisnity, and, vice. .versa,
that everything in harmony with Him is an essential part of

Christianitye.

E. The Sources of Data

The problemé of religious mysticism have been
approached psychologically only during the last half century. Con-
siderable reading of a general nature in these recent writings
has been done for this study as is indicated by the Bibliography.
In studying each person, the sources of data have been found to be
éxtremely varied. An authentic antobiograephy, such as that of
Devendranath Tagore, is of immense value to the psychological
approach. Unfortunately, these are very rare. 4 second primary
source of value is the writings of the individual, especially if
they contain references to personal experience., In other cases
the mosf reliable source is that of biographies which too frequently
are written by over-credulous friends. Because the sources used
vary with each person studied, an explanatory paragraph referring

to the sources of data used has been included in each chapter.



CHAPTER II

DEVENDRANATH TAGORE



"I was satisfied with getting so much, but He
was not content with giving so little. Hither-
to He had existed outside and beyond myself;
now He revealed Himself within my soul."
--Autobiography, D. 96

"I saw God, not with fleshly eyes, but with

inner vision, from these Himelsyan Hills, the

Jholy land of Brahma." ;
~=Autobiography, p. 252.

"Henceforward I shall radiate light from my
heart upon the world;
For I have reached the Sun, and darikness has
vanished.!
—f Hymm of Hafiz, Autobiography, D. 253,



CHAPTER 1II

DEVENDRAT 4TH TAGORE

4. Tagore as a Representative Iystic

In any study of mysticism that makes any claim to
bhe representative of the various types of mystical:.experience,
some one of the many Indian mystics must necessarily be included.
There are several reasons $0 be noted for having chosen from this

vast field this man Devendranath Tagore.

1. His sutoblography -

Though many volumes have been written describing the
Indian mystics, there is little reliable material that describes
the experience of the mystic with enough detail to permit a
psychological study. However, Tagore's autobiography is written in
enough detail and with sufficient directness and féankness t0 permit
one t0 see the thoughts, conflicts, and circumstances that led to
each stage of the mystical experience. Evelyn Underhill has called
it one of the most valuable contributions to the field of the

psychology of religious mysticlsme

2. His Cultural Relation to the Orient and the West

Tagore was brought up as & Hindu. He Inew well the
experience of the holy men of India and the mystical pattern. For
this reason he is fit as a representative of the Indian type of

-5



mysticism, though he did not escape the challenge of the finite as
Indian mystics have been prone to doe.

Tagore is further suited to this study for he came
into contact with western lideas. He was born about the time that
English influence was beginning to be felt and even attended an
English schoole This meeting 0f the o0ld Hindu tradition with
western science and philosophy is most interesting. In the case of
Tagore this western influence plays a part in his life of which he
is not fully aware and therefore of the more interest to this study.

Thirdly, Tagore came into contact with Christianity.
He never studied it wor its history to any extent, and his relation
to it was mainly one of conflict and opposition. This opposition,
too, is of immense»importance from the viewpoint of psychologye.

Hence, the strategic place that this men holds in
relation to the influx of western ideas into the old Hindu civili-~
zatioﬁ, and the dependableness of his autobiogrephy for a study of
his 1ife seem t0 be sufficient justification for choosing him for

this present studye.
B. The Background of Tagore's Life

le The Historieal Setting

Devendranath Tagore was born in Calcutta in 1817.
India was then ﬁeginning to éwaken from her lethargic condition.
Thg English, gaining control of India in the latter part of the
eighteenth century, had opened the doors of India to Western

infiuence. Though the people of Indie have resented the presence



of the English, there is no gquestion, even in the minds of the
Indian leaders, but that Indiz has profited thereby. This stimulus
that came from the West has been the cause of India's reawakening.
There has resulted a period of general reform that even yet is

far from completion. Sivanath Sastri has given us a description
of Bengal as it was during the early part of the nineteenth

century:

"he whole country, and especially Bengal, was siteeped in
the most debasing forms of idolatry. The moral and spiritual
aspects of religion and its elevating influence upon character
had long been lost sight of, and in their place the grossest
superstitions had taken hold of the national mind. Men were
clinging to dead forms and trying to draw spiritual sustenance
therefrom, as children cling to the corpses of their dead
mothers. Their superstitious adherence to these forms was
encouraged by the priestly class, whose prestige and power
depended upon thelr continuance, and was fostered by a class
of Brahmin prezschers called Ksthaks, who made their living
by giving popular expositions of Hindu mythology, often work-
ing upon the imegination and eredulity of the multitude.

Thus the most extravagant mythological stories and false
ideas of religion became current and were implicitly believed
in by the ignorant masses. 4s a result, revolting practices
like the suttee, aor the throwing of children into the Ganges
by their mothers, or the suicide of devotees beneath the
wheels of the car of Juganath, became fashionable, and were
looked upon as acts of great virtue.''l

It was only natural that with such conditions prevalling, together
with such institutions as the caste system, that the influx of

Western ideas should begin a great movement of social and religious
reforme As:the movement for reform, slowly and in scattered places,

began to be felt, Tagore was born.

1. Sastri, Sivanath: History of the Brahmo Samzj, Vol. I,
PP 2 = 3B



2« The Influence of Ranmohan Roy
Raja Remmohan Roy is sometimes called the "Father

of HModern India'. He has gained this title because he was the
first Indian of gbility and influence who was willing to learn
freely from the West, but who at the same time was well acquainted
with his own heritage as an Indian. He joined Thomas Babington
Maeaulay in a vigorous and successful campsign t0 establish Inglish
schools for the training of young Hindus. His aim in so doing was
to bring the best of Western civilization to the help of India.
He was not only open to Western intellectual and social ideas, but
even had the great 1iberality of mind to learn of Christ's teach~-
inge.

"He first among Indian reformers betook himself to ‘Christ's

teaching for inspirstion and for counsel and thereby set hime-

self apart from all who had gone before him, reaching forth

beyond those horizons of Indiz that had limited the view of

his predecessors and marking a new epoch in the religious

history of his land." 1

He went so far as to writé a2 book entitled, The Precepts of dJesus, ‘

the Guide to Peace and Happiness. This brought down upon Him a

great deal of criticism from fellow Hindus as might have been ex~
pected, but attack also came from an unexpected guarter, the
Christian missionaries.

He was both & socidl and a religious reformer. In
religious reform he worked for the cause of theisme. He based his
theistic appeal to the Indians on the claim that theism was funda~
mental to the Vedic literature. He was therefore mch opposed to

L - L] . L3 L]

1, Macnicel, Nicol: The Making of Moderm India, p. 174.
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the prevalent idolatry in the temples. He established places for
discussion and worship called samajes.
is a social reformer, he convinced the Inglish that
the horrible custom of the sacrifice of widows on thé death of the
husband was alien %o the true Hindu religion. As 2 result, leg~-
islative steps were taken to abolish this cruel custom.
He was also a leader in the field of education.
He aided in the establishment of English schools. These schools,
however, taught chiefly only Westem philosophy and science.
Tagore attended one of these schools amd his reaction is revealing:
"These were the suggestions that Western philosophy had brought
to my mind. To an atheist this is enough. He does not want
anything beyond Nature. But how counld I rest fully sat~
isfied with thisgnl
From thése facts about Rammohan Roy it is apparent
that he was indeed a leader of India's intellectual awakening.
His relation to and influence upon Tégore will be studied later.
Roy died while on 2 trip to England and was buried there.
"Still from his grave he calls his countrymen to 1ift their
gaze beyond the horizons of their own land within which they
have bounded themselves so long."?
3o His Father

Dwarkanath Tagore was the father of Devendranathe.

He was a wealthy man, of great business and social power and in-

1. Tagore, Devendranath: Autobiography of Maharshi Devendranath
Pagore, Ps 48.
2+ Macnicol, ope. cite., pe 188,
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fluence. He was a close friend of Rammohan ROy's, and supported
h:‘gm by the prestige of his name as well as by munificent material
gi‘.f:ts‘ in various trying times. He is intimately associated with
him in the theistic cause as early as 1815, and his support alone
kept the Samaj from dissolution after the‘ death of Rammohan Roy in
1852.:}: His main aim in life was secular, however. Later when his
son, Devendranath; showed greater preference for religious medita~
tion than for power and position in the world of business, he
showed keen disappointment. His belief in the unity of the godhead
did not cause him to alter the family practice, nor prevent
Devendranath himself frém being tamght to worship idols. Yet his
intimate connection with Roy's life and work is significant since
Devendranath became ROy's real successor. It is also significant
that his uncle Prasanna Kumar 'i‘agore was also a supporter of

Rammohan Roy.

U« The Barly Youth of Tagore
l. His Training in the Hindu Beligious Customs
Tagore begins his autobiography with this significant

paragraph:

"y grandmother was very fond of me. TO me, also, she was
all in 21l during the days of my childhood. Iy sleeping,
eating, sitting, 211 were at her side. Whenever she went to
Kalighat (the temple of Kali in Calcutta), I used t0 accompany
her. I cried bitterly when she went to Jagannath Xshetra
(the famous temple of Jagannath in Puri) and Brindaban (a
famous place of pilgrimage) leaving me behind. She was a
deeply religious womzn. BEvery day she used to bathe in the
Ganges very early in the morning; and every day she used to
weave garlands of flowers with her own hands for the Shaligram
(a round black stone, symbol of Vishnu, and used in the daily
family worship). Sometimes she used to take a vow of solar
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adoration, giving offerings to the sun from sumrise to swmset.
On these occasions I also used t¢ be with her on the terrace
in the sun; and constantly hearing the mantras (texts] of the
sun-worship repeated, they became guite familiar to me:

I salute the bringer of the day, red as the Jave flower:

Radiant son of Xashyapa,
Enemy of darkmess,
Déstroyer of all sins.
it other times Didima (grandmother) used to hold a Haribasar
(2 Veishnavite festival),. in which a whole day and nisht is
spent in adoration of God, and the whole night .-there was
Katha and Kirtan (recitations and religious songs), the noise
of which would not let us sleep.™!
In the impressionable days of his childhood he was in this way
initiated into the ordinary religious life of the Hinduse. The
great love and respect that he had for his grandmother served only
to strengthen his sympsthy for the Hindu religion. He never lost
in the slightest degree his love of'the Hindu religion, though

his conceptions of it underwent great changes.

2. His Position as the Eldest Son of a Wealthy Men

Devendranath was raised in pomp and luzury. As the
eldest son of his father, it was his duty at any time of festival
or ceremony to go from house t0 house inviting guests to their
home. He was likewise the object of flattery and undue attention,
as is any youth who is the heir of great wealth. AllAthese things
tended to make of him a worldly man. He himself confesses that up
to his eighteenth year he had lived a 1life of luxury and pleasure,
and had never sought after spiritual truthse

l. Tagore, 0pe Cite. DPpe 35-6.
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3. His Education
4is we have already indicated, Devendranath received
his education in English schools. The first that he attended was
the school of Rammohan Roy, and later he went to the Hindu College,
also an English school. Here he came into contact with Western
natural philosophy end science which, as noted above, he felt o
be atheistic in its tendencies. He was justified in this attitude
for many of the young Hindus educated in this school at this period
were atheistic as a result. Even so, such an education must have
had certain liberalizing influences, end must have started processes
of thinking which eventually would either have to be suppressed or
come into direct conflict with the conceptions -taught him by his
grandmother.
HMost significant of 21l is his relation to Rammohan
Roy at this time. He writes;
"Wearly every Saturday when school broke ﬁp at two o'clock,
I used t0 accompany Ramaprasad Roy to Hammohan Roy's garden
house at Maniktall (Ramaprasad was the son of Rammohan).
On other days too I used t0 visit him. Sometimes I went and
played many mischievous pranks there. I used to pluck the
lichis and pick the green peas in the garden and eat them in
great glee. One day Rammohan Roy said, 'Brother, why romp
around in the sun? S5it down here and eat as meny lichis as
you cane.' To the gardener he said, 'Go and get lichis from the
trees and bring them here'. He immediately brought a plate-
ful of lichis. Then Rammohan Roy said, 'Eat as many lichis as
you like's His appearance was cilm and dignified. I used to
look up Yo him with great respect and reverence.
"There was & swing in the garden in which Rammohan Roy
used to swing by way of exercise. When I went to the garden

of an afternoon he used t0 make me sit in it and swing me
himself. After a time he would sit in it himself and sgy,
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'Brother, now 1t is your turn to push'."l
He did not yet understand, however, that the religious ideas of
this men whom he resvected so much were in direct opposition to
those taught him by his grandmother, as is evidenced by the follow-
ing guotation:

"I was the eldest son of my father. On any ceremonial
oceasion it was I who had to go from pnlace to place inviting
peoples It was the time of the Durge Purge (principle religious
festival in Bengal) in the month of Ashwin. I went to invite
Rammohen Roy to this festival, and said, 'Rammoni Thakur
begs to invite you to attend the Puja for three days's Upon
this he said, 'Brother, why come to me? Go and ask Radhaprasad'."?

At the time Devendranath did not wnderstand the significance of
these words,‘for he did not realize Roy's opposition to idol wor-
ships. But, as Tagore later relates, Roy put such stress on the
"Me" (which we have underlined), that it raeng in his ears all his

life.® Vhen one remembers for years words not at the time under-

stood, it is a fact of peculiar psychological significance.

Ds The Initial Mystical Experience of Tagore
1., His Experience Described
Tagdre's first mystical experience occurred at the
time of his grandmothér's death. Since the religious desired to
die on the banks of the'sacred Ganges, his grandmother was removed
there. In Tagore's own words,

"She was kepélin a tiled shed on the banks of the Ganges,
where she remained living for three nights. During this time

L] L) L] o L ®

l. Tagore, op. cit., pp. 54, 55.
2. Ibide, Pe 55
3LIbide, pe 55.
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I was always there with her, by the river. On the night bvefore

Didima's death I was sitting at Wimtola Ghat (cremating
ground) on a coarse mat near the shed. It was the night of

the full moon: the moon had risen, the burning ground was

near. They were singing the Holy Name to Didima:

Will such & day ever. come, that while uttering the
name of Hari, life will leave me?

The sounds resched my ears faintly, borne on the night wind;
at this opportune moment a strange sense of the unreality

of all things suddenly entered my mind. I was as if no longer
the same man. A strong aversion to wealth arose within me.
The coarse bamboo mat on which I sat seemed to be my fitting
seat, carpets and costly spreadings seemed hateful, and in my
mind was awakened a Jjoy unfelt before. I was then eighteen
years 0ld.

"Up to this time I had been plunged into a life of luxury and
pleasure. I had never sought after spiritual truths. What
was religion? What was God? I knew nothing, had learnt nothing.
My mind could scarcely contain the unworldly. joy, so simple and
natural, which I experienced at the burning-ghat. Language
is weak in every way: how can I make others understand the Joy
I felt? It was a spontaneous delight to which no one can
attain by argument or logic. God Himself seeks for the oppor-
tunity of pourinz it oute He had vouchsafed it unto me in the
fulness of time. Who says there 1s no God? This is piroof
enough of His existence. I was not prepared for it: whence then
did I receive this joyod
Over and over again Tagore mékes the claim that this experience
of his was not prepared for in any way, but that it came wholly and
directly from Gods. This experience changed his life abruptly. If
before he had thought seriously %t0o little, he thenceforward made
up for his previous neglect. This experience may well be compared
- to that of many a Christian mystic, as to that of St. Francis of

Assis i .

2. His Bxperience Psychologically Analyzed

l. Tagore, Ope. cit., DP. 38, 39.
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Was this experience of Tagore's an event as sudden
and unprepared for as he claimed it to be? His excellent anto-
biography has provided much material with which t0 answer such &

guestione.

a. Influences in the Background

His grandmother had taught him to worship the Hindu
idols. As 2 rich men's son he was accustomed to much praise and
luxury, and had escaped the cruel realities of life until this
evening his grandmother died. His contact with Rarmohan Roy and
Western pﬁilosophy had necessarily sowed seeds that must eventually
grow and come into conflict with the ideas taught him by his grand-
mother. An infiuence,of'Roy and the West lay in embryo in the sub-
econscious awaiting an opportune moment to break into the realm of
the conscious. ,

He later recalls an experience of early'youth.
"One day, while thinking of these very thiﬁgs, I suddenly recalled
how long ago in my early youth I had once realized the Infinite as
menifested in the infinite heavens."t Hence, at some time previous
to0 this experience by the Ganges there occurred this foreshadowing.

The place of the "heavens™ in each is significant.

b. Immediate Circumstances
His grandmother, the guide of his childhood, and
whom he had probably loved more fervently than any other persqn;

1. Tagore, Op. Cite, De 50
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was dying. He was near the cremating ground where her body was soon
to be coﬁsuméd. He was on the banks of the sacied Ganges, and a
chanted song came faintly to his ears. It was a guiet, clear

night, with a full moon and bright stars. He was seated on a mt,
and he sat in a posture similér to that of the holy men of India.
There was about him no mark of his wealth and position. He was
eightemn years of age, at that "erucial moment of adolescence when
life, having completed one of hér great stages of growth, hesitates
vpon the brink of the nexte.™ And he was alone. Surely, if ever
he were to think seriously, there would never be a more opporiune

momente He himself calls it "opportune®.

ce Conclusions
Though he denies it, he was prepared for this
experiences. It came t0 him suddenly, but there had been a long
process of preparation, However, his claim that God used this
moment t0 speak to him cannot be denied. It was a true mystical

experience, an "opportune! moment which God used.

E. The Period of Debachment in Tagore's Experience
l. The Period Described
. The joy of that night by the Ganges did not last.
In vain he sought to recover the exXperience. He gave away his
bossessions, and he pondered his problems with great mental effort

* L4 ® * L] e -

1. Underhill, Zvelyn: in the Introduction to the sutoblography of
Devendranath Tagore, p. xviii).
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and anguishe. '"Some times I thought I could live no longer," he
says.l Eventuvally, however, new lines of thought came to him. He
rezlized for the‘first time the position and belief of Raxmohan
Roy and vowed to follow in his steps. Thenceforward he refused to
worship idols. However, he was still in an uncertain state of mind
and wanted assurance. This assurance came in his twenty-second

yeare

2« Psychological Analysis

The reason for this period of detachment and depres-
sion is quite evident. He wes separating himself from his o0ld
soclal world. He was asking himself, "Am I right and are they
wrong?" If he pursued what he now sensed to be the truth, he
would ﬁave t0 tear himself from his social group, suffer the censure
of friends, and endure the rebukes of his relatives. Torn by this
conflict between his new vision and the traditions of his social
group, he stood in need of assurance that he was right. Further-
more, whatever agency met this gieat need was inevitably destined
t0 have hisnlifelong loyalty. This decision point in his life is

next to be discussede.

Fe The Period of Illumination in Tagore's EIxperience
Tagore's ensulng illuminative experience follors the
traditional mystical pattern. This period lasted from his twenty-

second t0 his thirty-ninth year.

1. Tagore, ope. cite., Des 48,



le His Entrance into the Period of Illumination

as The Page of Sanskrit.

One day a page from some Sanskrit book fluttered
past him, Since he ecould not read Sanskrit, he took it to the
leader of the Brzhmo Samaj which had been founded by Rammohan ROY.
This leader réad the message to him. It spoke to him of God,
saying: |

"If the whole world could be encompasséd by God, where
would impurity be? Then all would be pure, the world would
be full of sweetness',

"injoy that which He‘has given thee.™

"He has given Himself,"

"Blessed beyond measure is he who clings to Him alo:o.e.”1

b The Experience

He had been needing assurance, something that would
both approve of what his own mind thought and lead on to new
understanding. These senteﬁces from this page from the Hindu
sacred literature met that need. He was "utterly flooded with
Jjoy"e He renounced all worldly pleasure and took his delight in
God alone. Now he was sure of his ground; he was réad,y to take
action based on his new concepbions. It was as a signal from God
that he was going in the right direction and that the way was clear

before hime

ce. The Three-f0ld Result of the Experience

1. Tagore, Ope Cite, Pe 58,
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This experience was the beginning of a deeper
spiritual life; it produced a strong urge to syread this true reli-
gion, and, sin¢e it wes the Hindu sacred literature that had met
his need, his reverence for it knew no bounds. For years he re-
garded it as an infallible guide, that is, that part called the
ﬁpanishads. Here, then, is a very fundamental reason for his total

rejection and ignoring throughout his life of the fteachings . of

Christ.

2. His Missionary 4Activity during This Period
"Po disseminate this truth throughout Indis, to induce every-
body to worship Him in this manner, to insure that His glory
should be thus proclaimed everywhere,--this became the sole
aim of my life."l :
With his brothers and a few friends he established the Tatwabodhini
Sabha (Truthfteaching Society). Though there were but ten members
at the first meeting, in two years its membership was five hundred.
In 1842 this society was merged with the Brahmo Samej originally
formed by Rammohan Roy, and Tagore became the leader of the merged
soclety. A paper and schools were established for spreading the
views of the Samaje.
In 1845 there began an intense confiict with the
Christians. The Christian missionaries retaliated with an attack
on the infallibility of the Vedas for which Tagore and the Samaj

argued. ALt first an attermpt was made to defend this doctrine, but

its untenability became inereasingly apparent. Tagore was hesitant

1. Tagore, 0. cilte,ne 70.



about yielding this point. 4is Sastri writes:
"Devendranath was by nature conservative in his temperament.
It was his mentsl habit to weigh things calmly, and not to

1ift his feet from the ground they occu%ied without feeling
quite sure of the ground lying before."

"But from the time that he became conscious 0f the untenable
doctrine of infallibility he also became anxious to keep the
movement as much as possible on the o0ld lines of reverence
for the ancient Hindu scriptures."z
Henceforward, the pure heart filled with intuitive lmowledge wes
accepted as the basis and criterion of what was and was not true in
the sacred writings. This confliet with the Christians forever
separated Tagore from even a friendly relation to Christianity.
With this point settled, the Samaj entered on a
period of greater spirituality, due to the influence of Raj
Rarain Bose who for 2 long time pled with Tagore t0o make the Samaj
service more spiritual and less intellectual in nature. Tagore

fails to give the credit to Bose in his autobiography, however. 4

new missionary imnetus was inculcated, and many Samajes were formed.

3+ His Increasing Consciousness of the Presence of God.

We need to trace the spiritual progress that Tagore
made during this period as préparation for the final step, the
union 3 with Gode His first evident step ahead was at the age of
twenty eight, in 1845, just before the controversy with the
Christians and following a very fruitful discovery in the Hindu

L ] L4 ® . . -

1. Sastri, Sivanath: History of the Brahmo Samaj, Vol., I, pe 101.

P Ibid., P 106,

S+ The unitive experience is that final state agtained by most
mystics in which they feel the greatest possibvle harmony with God.



literature. He says:

"I began to train ﬁyself to listen to His command, t0 under~-
stand the difference between my own inclination and His will.md

"I was satisfied with getting so much, but He was not content
- with giving so little. Hitherto He had existed outside and
beyond myself; now He reveasled Himself within my soul."2
"I became & pilgrim on the path of love. I came to kmow that
He was the life of my life, the friend of my heart; that I
could not pass a single moment without him, "3
This gives evidence of his continual progress in‘a spiritual waye.
There followed a very trying time for Tagors. His
father dled, leaving 2 large debt which he undertook to pay off,.
This pessure of business matters interfered with his work with
4he. Samaj, and kept him from applying himself to the spiritual
life as he wighed. Added to this was the question of the infal —
libility of the Vedas. After giving up the doctrine, the need for
something suthoritative was very keen. He experienced at this time
g form of gutomatic writing by which he composed & basic creed for
the Saméjo He says, "The work does not represent the sweat of my
brow, but only the oufpourings of my heart." It is nothing more,
however, than the essence of his«interpretaﬁion of the Upanishad's
in & coneise and well-stated form.
This oppression of unwanted business duties and

growing rationalism in the Samaj served to produce a period common

again to the followers of the mystic way, the period of mpsychic

1. Tagore, ope. cite., D 94
2+ Ibid., De 96

3e Ibide, De 97«

4. Ibide, P 169,



fatigue that usually precedes the entrance upon the unitive way.

Lack of spirituality in those nearest him wes most depressing.

He says:
"lowhere did I receive a sympathetic response. My antinathy
and indifference to the world grew apace. This profited me
greatly in one respect, inasmuch as I became eager to descend
into the inner recesses of my soul in search of the Supreme
Soul.!
"I began looking forward to the advent of the month of Ashwin

when I would fly hence, wander about in all pleces, and
never return."? -

4. A Psychological Analysis

ae His Spiritual Life
The level of his spiritual life is of a very high
guality throughout this period, but progressively so, as has been
indicated. He possessed an assurance that he did not have before.
Having gained this assurance, he made continual progress in his
knmowledge of the Hindu tradition, spread tﬂe scope of his activities

and influence, and therefore progressed in his own life.

b. His Relation to the Hindu Secrintures
It was the Hindu scripture which met his need and
brought to him the assurance that he craved. It was therefore
natural that he §ould come to reverence it greatly, and that he
should conclude that since it met his need, it was likewise suf-

ficient for all his fellow Hindus.

1. Tagore, Devendranath: Auntobiography of Maharshi Devendranath
Tagore, p. 204,
2+ Ibide., De 206
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Ce His Iissionary activity,

Why did Tagore immediately launch a missionary pro-
gram? Indian mystics are not noted for their missionary endeavours,
but for their escaping the problems of the finite. But we must
remember that Tegore was educated in an English schoolj that the
Western influence made an impression upon his mind that would
lead him t0 e .of a more practicalynature; and, finally, that
there were working in his own land Christian missionaries who
thus set for him an example of missionary enterprise and zeal.
This influence of Christianity and the West are the basic éauses
for Tagorefs becoming zealous in a missionary way, coupled of
course with the fact that he had something of real truth which his

countrymen did not have.

d. His Relation to Christianity,.

His bitter confliet with the Chfistian missionaries
prejudiced him forever against the Christisns and their religion.
This prejudice must be coupled with the fact that he regarded the
Hindu scriptures as sufficient, and that he was not at all counscious
of any debt to Christiamity for he would have denied with vehemence
that Christianity ever made any contribution $0 him. This denial
is untrue, but it is what he’thpught. Phis attitude explains why
he saw nothing in Cﬁriétianity, even though Rammohsn Roy had been
sympathetic toward if, and even though some of his younger followers

were deeply influenced by the Christian religiom.

e. Elements Pointing toward the Subsequent Unitive Experience.
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Note has already been madel of the period of psychic
fatigue that came 10 him because of oppressing business problems and
disappointments with his colleagues in the Samaj. This mental
depression caused him to seek an escapes. This longing was only in-
tensified by his reading of the descriptiohs of the joy of the
mitive way as described by Hindu saints. He therefore looked
forward to the day when he could leave and 'mever return.!

Ge The Unitive Way in Tagdre's Experience.
g xp

The name "tunitive way" is given t0 that state of
the mystical experience which marks feal spiritual maturity. Thence~
forward there may be disappointment and bufdens to bear, but there is
& calmness of soul that remains undisturbed through all such assaults.
In mystics the entrance upon this state is merked by some definite
experience. In people who are not of such pronounced psychic
gualities as to be called mystics, but who are yet mystical, the
samme state is often reached through less definite processes, fow, in

the final analkysis, it is a matter of growth.

l. Events leading up to His Unitive Experience.

As he had planmed, Tagore went on a long jouwrney with
no intention of returning to the world he had kmown. He traveled
through the mighty Himalayas and found the majesty of God expressed
in the mountsins, and His beauty and wisdom revealed in the flowers

and other wonders of nature. He adopted somewhat ascetic practices,

1. Ante, pe 21
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sitting up a large part of the night to sing hymms, and sitting in
a rigid position for hours t0 contemplate. In 2ll his travels, in
hardship and in danger, he displayed a supreme confidence in the
guiding and protecting power of God. After ne;rly two years we
£ind him saying:

"I saw God, not with fleshly eyes, but with inner vision,
from these Himalagen Hills, the holy land of Bralma.ul

"With thrilling heart I saw the eyes of God within fhat
forestessessihenever I fall into trouble, I see those eyes
of His." (The underlining is mine.)?

The change in tense in this last quotation indicates

how he lived during the rest of his life.

2« The Command to Return to the World.

Several months after his entrance upon the unitive
way he was looking down upon & rushing river. He was musing about
this river‘which,could not stay in these beautiful hills but, by
the command of God, must go on th the plains to fertilize and water
the land, when suddenly he heard the solemn comendment of the Guide
within him:

"'Give up thy pride and be lowly like this river. The tmth
thou hast gained, the devotion and trustfulness that thou
hast learnt here; go, make them kmown to the world.' I

was startled! Iust I then turn back from this holy land of
the Himalayas? I had never thought of this. After having
gone through so much trouble to detach myself from the world,
must I again return to it, and be one with worldly people?
My mind took a downward course. I remembered the world, I
thought of the home t0 which I should have to g0 back. Ny
ears would be deafened by the noise of the worlde This thought
blighted my heart, and I returned to my rooms in a despondent

# & 5 o & &

l. Tagore, 0pe cite, De 2526
2¢ Ibide, Ps 260
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frame of mind."t
Thus the call came to him in spite of the fact that he had never
fhought of being called to returm. Nevertheless, here again in
the workings of his own mind there is a definite foreshadowing of
this very call. After hisAexperience of the unitive way, he sang a
hymn of Hafiz:
| "Henceforward I shall radiate light from my heart upon the
world;
For I have reached the Sun, and darkness hazs vanished."?
Being prepared as well as this to understand the significanée of

such a call, the call came simultaneously with a situation which

suggested such a tnought.

3. The Struggle of Decision,

Tagoie did not wish to go back. Yet he was.in tor-
ment, for God had called to him, and there was no union or commmnion
t0 be had until the assent was given. All night he wrestled, and
the next day he yielded. Immediately peace returned. In a few

days he was Jjourneying home.,

4, The Remainder of His Life Spent in the Unitive Vay

With his arrival at Calcutte his autobiography ends.
There is a good reason for its ending here. For one thing, it
finishes the history of his religious experience. But more important
is the fact that not meny years after his return there came schisms

e & & & ¢

1. Tagore, op. cite, De 262,
2. Ibide, pe 253,
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in the Samaj with conflicts in which opposing views were held.
Tagore rarely msde an effort to defend himself during these un-
fortunate proceedings, and had he comtinued his anx tobiography,
a defence would have been necessary.

When he returned tc¢ the Samaj, he found there a
young man named Keshub Chander Sen. He welcomed him to the Samaje
Sen made rapid proéress, and with the enthusiasm of Sen and the
deep spirituality of Tagore, for several years the Samaj had a
very wholesome spiritual as Weil as numericzl growth.

a. Reasons for the Schism between the Parties of Sen and Tagore.

Tagore had always.been an enemy of Christianity.

‘ Sen had drunk déeply from the founts of Christ's teschings, though
he was not e Christian. Nevertheless it caused Sen to have an
acute sense of sin, which Tagore never had to any great degree,

and also filled him with a desire t0 bring better social conditions
t0 the people of India.

Tagore was a reformer, but onl& a2 religious reformer.
iny reform that he undertook was to facilitate worship of God in
the proper waye. However, Sen and many of his young friends were
imbued with a spirit of social reform which was repugnant to the
blder members of the Samaje.

Tagore and his older friends regerded Hindu mono-
theism as superior to all forms of faith, and the duty of the Samaj
“was its propagation as such. Sen regérded the religion of the
Bralmo Samaj as universal and catholic, and that as such it should

learn of all religious leaders, principally Christ of those outside



India,.

These two men began work together in a wgy that
p;omised a long period of exceptional growth of the Brahmo Samaj.
But Wé clearly see that there were deep lying differences that must

eventually come into the open.

B. The Schism.

The schism between the progressive group and the
conservative was unavoidable. It brought much conflict and bitter-
ness 0f feeling. It 1s not our main concern to follow the fortunes
of Indian reform but to notice the effect of 2ll this on Tagore,
Sastri says:

"The attitude of Devendranath Tagore during this period of
party struggle was calm, dignified and lofty. He never opened
his lips, never replied to a single charge, never made a
single retort, and never gave any personal explanation, but he
patiently bore all, apparently satisfied that he had done his
duty to the Church entrusted to his charge by Rammohan Rcy."l
We must by all means admit that there has never been a man, éithér
Christian or otherwise, ﬁhq better represented the true spirit of
love during a time of conflict. 1In spite of the schism, and the
bitterkdisappointment that it brought, Tagore and Sen were friends
‘all their lives. Tagore visited Sen on his death bed and ﬁept with
real sorrow. In time there came to be three groups of the Samaj,
but all three looked upon Tagore as "Maharshi', that is "laster",
called upon him frewmently to speaKLfo them, and even received H
contributions from Tagore in support of some of their endeavors.

. * . L] * .

l. Sastri, Sivanath: History of the Brahmo Samaj, Vol. I, p.-182.
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¢. The Closing Years of Tagore.

In all the trials and triumphs of his remaining days,
the Maharshi never failed to live in the spirit of that sentence
with which he closes his. autobiogrephy: '"Never shall I forget
thy mercy all my lifé; night and day will 1t remsin entwined within
ny heart.”l He spent & great deal of time in travel, and everywhere
he went hé worlked in the interests of the theistic caﬁse. He spent
muach more time then in the early part of his life in contemplation
and solitude, 2 mark of the wnitive way. Yherever he went he was

the "Mzhershi", the great rishi or sage, "the representative to

. . o 2
modern India of the ancient seers of the land".”™
5. A Pgychological inglysis

a. The Experience
Some of the causes 0f this éxperience wers treated

under the former section of psychological analysis.z‘ The outstand-
ing impression of his ascetic practices is the fact that he is seek~
ing this experience, and that he desires and expects some climezctic
incident.to occur. There is no doubt that he could have reached the
same state 0f commmion without & climactic experience. In fact he
attains a level as high as the unltive wzy before he spesks of the

% The closer commnion was a result of need and

climactic incident.

growths The climactic experience was produced by constant seeking

le Tagore, O« Cito, De 272
2+ Maenicol, ope clt., »e 190,
3. inte, Pe R4

Fi .éhlte, Do 25,
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of such,

b. The Command to Return.

éagore never intended to return to the world. The
very earnestness with which he wrestled after the call is evidence
of that fact. Xevertheless, we have foreshadowings of the czall.
Firstly, the active and practical manner of his previous life was
quite in contrast to the life he lived in the hills. Secondly,
after his unitive experience and before this call, he was singing
this song of Hafiz, "Henceforward I shall radiate from my heart
light upon the world...."l This indicates the way in which his
subconscious mind was workiﬁg. To produce an effect upon the world
was not at all alien to his thinking. The call did come from God,
but God was using the normal faculties 0f the man in making that
call. Doubtless God would have liked to call many other Indian
mystics to service in the world, but they could not hear. Tagore's

background made him able to hear and understand such a call.

Ce The Schism in His Party.
Tﬁe schism in his party came over social reform.
This social reform was imspired by a contact with Christianity;
Tagore had rejected any inclusion of Christianity. The sponsors
of social reform also wiéhed to make their theism universal to in-
clude all religions; Tagore worked for a theism based on Hinduism
alone. 4Hence, that which Tagore had rejected, that which had in-

1. Tagore, Op. Ccit., p. 253 (inte, . 26).
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fluenced him t0 be missionary, though he kmew it not, enabled his

followers to go beyond him and therefore produced the schism.

de The Results of the Unitive Experience,

This later period of his life was a troubled one.
Yet through it all he shows a higher spiritual level then before the
unitive experience. The schism »ro duced meny unpleasant experiences,
yet he never defended himself, and showed great tolerance and love
for the dissenting party. He worked zealously for the cause of
Hindu theism,’thus giving évidence of a continued missionafy spirit.
He spent much time in solitude =md prayer, maintéining to the end a
very high type of spiritual 1ife which found expression in high

morals and earnest work.

H. Conclusions of Psychological Importance.
Four psychological analyses have been made, being
concerned successively with his initisl experience, his period of
detachment, his illuminztive experilence, and finally his unitive

experience. The following conclusions have been reached.

1. Source of Each Experience and of Ideas

In our study it has been found that every experience
of Tagore's has‘been foreshadowed, and, though suddenly realized,
has been éhe result of a gradual growth and mreparation. Also, it
has been found that his ideas have a direct relation to his cul-

tural heritage and are thus causally explained.

2e Effects of His Mystical HZxperience.



3D

In 2 study of Jacob Boehmel, Rufus Jones has listed
the following as the effects of Boehme's mysitical experience:
ae« The birth of an inner conviction of God's immediate and
environing presence.
b. Radization of the whole heing with Jjoy. ,
ce Increased ability t0 see what promotes and furthers the
soul's health and development. -
de An integrating of the inner faculties 80 that there is an
increment of power revealed in the entire personality.
e. A heightened and sharpened moral perception and moral and
social passion.
These are every one true of Tagore as well, though not in every
case to the same degree. Item "e", for instance, is largely with
Tagore a religious social passion, rather than a concern for the
social conditions of men. But in general these are true of Tagore.

This fact is of interest, and raises the gquestion as to whether such

results are common in mysticse.

3o Validity of the Experience.

It has Dbeen found 2 that Tagore made greater claims
for his experience than was justified bybthe facts of the case.
However, real results have been produced by this experience which
claims communion with the divine. From this study, the conclusion
is that Tagore had real communion with a personal God, a theistic
God, and that this communion so cguickened and enlightened his mind

as t0 make possible the results listed above.

1. Jones, Rufus: Spiritual Reformers of the Sixteenth and Seventeenth
Centuries, p. 205, In this thesis, these five effects will be
used in reference to each person studied as a means of determining
whether or not there is any uniformity in the results of the
mystical experience.

2. inte, p. 3l.



4, One Error of Tagore.

One error is plainly evident in Tagore's life, even
t0 the psychologist. That error is @he‘total rejection of Christ-
ianity. This rejection prevented him from being as effective as
he might have been in leading others in a spiritual way, @1d slso
prevented him from having‘as great a social passion as he should
have shown. Fﬁrthermore, this rejection led to the schism in his
party late in his life; This conclusion is supported by the attitude
of Sivenath Sastril who was & historian of the Brahmo Samaj, but

not & Christiane.

l. Sastri, ope. cit., pp. 132, 187.
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"The precicus kmowledge is not found unless the soul have
once conquered in the assault and struck down the devil,
so that it obtaing: the knight's garland, which the gracious
Virgin Chastity puts upon it as a token of victory that it
has overcome in its dear champion, Christ. Then the won-
derful knowledge rises, but with no perfection.”

~-3ix Hystical Points and Other Writings, p. 127.

"Human life is the hinge between light and darkmess; to
whichever it give itself up, in that same does 1t burn.
If it give itself to the desire of essence, it burns in
snguish in the fire of darkness. But if it give itself
to a nothing, then it is desireless, and falls into the

fire of light, and then 1t cammot burn in any pain.”
- == Ibid., De. 132,

"Evéry man cé,rries heaven and hell within him in this

world."
== Ibide, pe. 109,

"y writings are only for those who are willing to receive
the truth in a simple and childlike state of mind, for it

is they who are to possess the kingdom of God. I have
written only for those that seek; to the cwmning and worldly

wise I have nothing to say."
. == Threefold Life, xv. 65,



CHAPTER III
JACOB BOEHME
A. Boehme as a Representative Mystic
Jac;Jb Boehzhe, the shoemaker of Goerlitz, is probably
one of the straﬁgest figures in the history of mysticism. Yet

he is at the same time one of the brightest spots when once he

is understood, as is indicated by the title of one of the recent

books about him, The Illuminate of Goerlitz, by Vetterling.

l. His Qualifications as a lystice.

A The problem of mysticism has always been to reconcile
the God of nature with the God of the souls The problem of evil
has usually been a problem that it has avoided or ignored. But
noet so with Boehmee He did not flee the finite. "“A widespread,
world affirming type of mystical theory, characterized by a _well-
rounded philosophy of its own, culminated in Jacob Boehme,.'"l

Living in an age in which commmication was poor,
and currents cfvthaught clung more rigidly to national bouudaries,
Boehme was not influenced by the extreme type of mysticism at that
time rampant in Italy and Spain. It is a peculierly German type of
nystiolsm that we £ind in hime

Boehme was also the first great Protestant mystic.

l. Jones, Rufus: Intreduction of The Mystioc Will, by Howard H. Brinton,
Pe Vo . :

-34-
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Furthermore, his influence has been such as to influence greatly
a&ag subsequent protestant mysticisme As Brinton says:

"It has been said that 'mysticism arises in every sect but
forms none's But Boehme's mysticism was of a type which
could found a sect. His feet were on the earth, though his
head was sometimes above the empyrean.m"l :

The great Quaker sect claims him as the one to whom they trace the
6rigin of their type of faith. William Law of England discovered

Boehme for the English, and through him Boshme exsrted a strong in-
fluence on English thought and religious experience. His peculiar
position in the history of protestant mysticism therefore justifies

a study of hime.

2. His Qualifications as a Representative of German Thought.

"No great mystic drew from wider sources than did
Jacob Boehme nor has any served as leader for a more extensive and
varied’ following."z Not only did a great flow of German thought
kculminate in Boehﬁ:e, but such currents of thought flowed from him
that he has been acknowledged as the "Father of German Philosophy'™.
He is therefore well suited to rep:esént German thought in our

study of mysticism.

3. His Claims,.

Few men have ever made more astounding claims to;
being the bearef of a new revelation than did this huwble shoemsker
of Silesias He wrote:

l. Brinton, Ope Cite, De 7o
2¢ Ibide, Pe 7.
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"I am only & very little spark of God's Light, but He is now
pleased in this last time t0 reveal through me what has been
partly concealed from the begimning of the world."l
"I am only a lgyman, I have not studied, yet I bring to light
. things which all the High Schools and Universities have been
unable t0 40 « . o The language of Nature is made known to me
so that I can wnderstand the greatest mysteries in my own
mother tongues Though I cannot say I have learned or com~
prehended these things, yet so long as the hand of God stayeth
with me, I understand."?
We shall la.ter.see, as here “intimated, that Boehme felt that this
"revelation" was wholly given him of God, and it shall be our task
to ascertain whether or not there were influences that can account

in whole or in part for his knowledge and ideas.

4. His lessage to the Modern World.

Boeshme lived in an age 0f transition. Behind him
lay the middle ages, and before him lay these three centuries of
materialistic progress and philosophye The present time seems to
be another age of fransition, an gsge that is beginning to recognize
é principle of life in the universe. Strangely enough, through an
inheritance of alchemistic science, Boehme was a philosopher of life.
#Gan it be that Jacob Boehme, the leading phllosopher of a previous
é.ge of transition, will take his place as a real prophet of our
present transitiondl epoch?“:5 Then, too, strangely enough he
presents a philosophy of evélution, attempts to reconcile the sub-
Jective and the objective, regards the Scripture in the same light
a8 Brunner and Barth---zll of whiché}me so famillsr to our day. A

l. Boehme, Jacob: Aurora, pe. 79, 80.
2+ Boehme, Jacob: Third Epistle, pe 22.
Se Brinton, ope Cite, pe 83
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man who had such ideas as these may not be too harshly censured for
making great claims as to his "revelation®,

Boehme is not well-kmown because he wrote with a
diction that is so imaginative, figurative, and“filled with obsolete
alchemistical terms, that he can be understood only after years of
patient study£1 From the psychological point of view, however,
this makes him no less interesting.

As one who stands iﬁ a strategic place in the history
of religious mysticism, as oune who stands in a position of origina~
ting influence in German thought, as one with ideas so reminiscent
of the present day, this shoemaker of Goerlitz is well fitted to

be one of the representative.mystics in this studye.

5. Sources of Datas.

‘Because Boehme uses words so strangely pictorial
and obsolete that one cannot understand his writings without pro-
longed study, the sources for this chapter are for the most part
secondarye. Some of Boshme's own writings have been used, howevere.
The secondary sources, such as the books by Rufus Jones and Howard
Brinton, are bpased on a direct and thorough study of the origineal
sources, and they are therefore sufficiently accurate and authorita-
tive to be used in this treatment of Boehme. Accurate details of
his life are scantye. For the moét party, they are derived from

oceasional references to personal experiences in his writings.

Be The Background of Boehme's Life.

Boehme lived in that time after the reformation when

L ] * L - . L

1. Secondary sources are used as discussed below.
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the influence of Luther was still keenly felt, but when a dogmatic
bivliolatry and credal statement had destroyed the keen need for
faith. intense oppoittion to the latter brought persecution upon
"him. HeAinherited certain tendencies that help to explain his

oppositione

1. His Intellectual and Religious Background.
' Sebastien Franck had contended that the spirit must
be freed from the 1ette:;'that the Bible énd the cieeds remain
dead and inert until revivified by an inwardly illuminated spirite
Paracelsus was the advocate of a nature mysticism
whieh he expressed in vague alchemistic terms. Boehme unfordunately
inherited the language of Parascelsus along with hisideas. |
Valentine Weigel combined the spiritual-mystical
views of Franck and others with the nature mysticism of Paracelsus.
411 these men were closely related to the alchemistic science of
the dgy. They affected Boehme profoundly, and enabled him to see
more clearly in Luther the stress he put on personal faith for
salvation. Enough 6f these views have been presented to indicate
that many of the prominent tendencies seen in Boechme are found in
his various preﬁecessors, namely, a spirifual mysticism, a nature
mysticism, emphasis on the spirit instead of the 1etter} and a

philosophy based on alchemistic science.l

2e His Home Background.

1. Gf. Jones, Rufus: Spiritusl Reformers of the Sixteenth and
Seventeenth Centuries, pp. 154, 155.
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His forebears were a thrifty and fairly prosperous
people, but not rich nor accustomed t0 luxury. They did, however,
command a position of respect in the commnity, and occasionally
came into some small position of leadership in the administration
of the civil affairs. They were pious religious folk of the new
Lutheranfaith, performing faithfully the religious duties in the

home- and in the church.

' Ce The Life of JacobVBoehme.
For want o,fk space, it will be necessary to present
his life in very summary fashion, except for those things of

special interest to this study.

1. His Boyhood and Youthe
Jacob Boehme was born in 1575 in a little market

towh near Goerlitze. Jones has well summed up the facts of

psychological interesf:

"Hig early education was very limited, but he was possessed
of unusual fundamentsl capacity and always exhibited a native
mental powsr of very high order. He was always a keen 0b-
server; he looked thru things, and whether he was in the
fields, where much of his early life was spent as a watcher
of cattle, or reading the Bible, which he knew as few persons
have kmown it, he saw everything with a vivid and quickened
imagination. He plainly began while still very young, to
revolt from the orthodox theology of his {ime, and his years
of reading and silent meditation and reflection were the
actual preparation for what seemed finally to come like a
sudden revelation, or, to use his own common figures, as a
'flash' « « « From his childhood he was possessed of a most
acutely sensitive and suggestible psychic disposition. He
always felt that the real world was deeper than the one which

he saw with his senses « « o His vivid and pictorial imagination,

his conseiousness of the inrushes from the unplumbed deeps
within, and his inclination to solitude and medi tation are
well in evidence at an early age, and we have no difficulty



at all in seeing that his psychological equilibrium was un-
stable, and that he was capable of sudden shifts of inward
level.nl :
A record of an example of this latter tendency has been preserved.
While watching the caittle one day, he found an aperture in the
mountain, and saw there a rich hoard of golde Returning home to
tell of his find, eager treasure hunters hurried back with him to
bring.it, but he counld find neither the aperture nor the gold--
evidently an illusion of reality to his vividly imaginative mind.
Because of his i1l health, it was decided that he
would never be strong enough for agricultural work, so at the age
of fourteen he was ayprenticéd to a shoemaker. At about this time
* of his life he began to revolt agaihsﬁ the endless theologleal
controversies and wranglings and "withdrew into himself". He
prayed with ever increasing ferveﬁcy mtil he was almost 1n¢essantly
"seeking and knocking", until one day "he was translated into the
holy Sabbath and glorious Day of Rest to the soul"; and "was
enwrapt with the divine light for the space Qf'seven days and stood
possessed of the highest beatific wisdon of’God in the eestatic
joy of the kingdom." Boehmg looked upon this ﬁSé@pb&io}aexpérigane
as his spiritual cail,'ana from this time on héVincreaséd his en-
deavors to live a pure life of godliness and virtue."2
Phis experience which we have just described is
his "initial experience”, not unlike in general character that
first experience common t0 mysties of a more pronounced experiencs.

® ® & & & o

LJones, Ope cite, pPpes 155, 156,
20f. Jones, Ops Cite, ps 156,
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This experience served to dissolve for a time the disharmonies of
the soule. However, because he made his "godliness" objectionable,
he was dismissed by the shosmaker to whozil he was a}ii)renticed.

There followed several years in which he travelled
widely as a wandering cobbler. He discovered in his travels more
and more about the wranglings and controversies of the churches
over wnimportant matters of creed. He saw more and more deeply,
"with those penetrating eyes of his, into the meaning of life and
the world".l

About 1599 he married, and he established a shoe-
meker shop of his own in Goerlitz. By his honest and hard work,
he gained an honorable repubation, .made a modest living, and reared

four sons and two daughters.

2, His Iliuminative Experience. ;

“ ‘Previous to his marriage, Boehme had been undergoing
a travail of soul that‘is quite similar to the ordinary purgatorial
period of the mystic experience. He had been secking 1o "know
the heart of Jesus Christ", and to rid himself of all those things
that kept him away from Him., At last he resolved to '"put his life
at the utmost hazard, rather than miss his life quest, when
suddenly the gates were oPened".Z One evening he was sitting by
the table looking at a pewter dish. He saw there reflected rays of
light, and immediately there came to him his first great illuminative

s e e e s 0

le Jones, ope Cite, pe 158,
2e Ibid., Po 1590
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experience, In this state he went out into the fields and gazed
into the heart of nature and perceived that in every herb and blade
of grass there was the light of the divine.l The rays of the
pewter dish brought his mind into a state of "extreme suggestibility,
the mystical faculty took possession of the mental field",2 and he
had this ,equrience. | '
The influence of the rays of this pewter dish as

‘leading to this experience gives us a really accurate and vivid
picture of the psychic tendency which Boehme possessed. He evidently
believed himself to0 have occult powers, for later in life he would
go out into the fields with a friend, and out 6f a series of Latin
names with which he was unfamiliar, select the right one for each
particular plant or flower. These incidents are brought to us
through rather untrustworthy sources, as far as the;r agecuracy is
concerned, but that Boehme and his f;-iends thought him to have
these occult powers is quite certain.®

| During the next ten years as he read and studiad
and pondered, Boehme's "flash" of insight grew clearer. There

came upon him a‘_growingmdesire’ to write.

3 His Unitive.Experience.
| During these ten years his unruly nature persisted,
and often prevehted him from enjoying the freedom and peace that

¢« ¢ & o & @

1{&Underhill, Evelyn: Introduction of Confessions of Jacob Boshme,
by We. Scott Palmer, pp. xiv-xv. ,

20fIbide, Do XVe

3OfHartmann, Franz: The Life and Doctrines of Jacob Boehme, pe 19.
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“he desired. It was a périod of hard work, of study, of meeting
baffling and insurmountable problems. It was for him a period of
moral struggle and psychic instability. In 1610 it was dissolved
by yf'.'another experience, coordinating all his scattered intuitions
in 6ne great vision of realit;r."l From this time on, though he
meets greater problems than ever before, there is no doubt in his
mind as to his sure relation to God, and this unitive experience

becomes with him a permanent state.

4, His Writings.

Since we have covered that part of his life that is
of interest psychologically, we shall deal with the later years of
his life very swmnarily; He began to write soon after his unitive
e:;perience. He loaned copies of his manuscripts to variéué friends
who made copies of some of his works. His first book, which was
not intended 1o be a book at all, but was merely a sort of diary of
his  thoughts, fell by chance into the hands of éregorious Richter,
Pastor Primarius of Goerlitz. Richter took violent offense, preach-
ing against{ Boehme, who was a member of his congregation, and
forcing him, through an order from the town council, to cease
writing, or leave Goerlitz. He promised to stop. For six years
he kept this promise, but friends more and more urged him to write
| wntil about 1618 he resumed his writing and turned out book after
’book. which circulated among his friends. Not until 1623 did Richter
again discover that he was writing, when another order came for

s e & & o ¢

1. Underhill, op. cit., pps Xv=-xvi.
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Boehme to leave the town. He 4id so, visiting influential friends,
even being called for é, period of time to the Court of the

Elector of Saxony where he met and conversed with many scholars,
philosophers, and scientistQts. More and more his name and his
wri‘tings became familiar 4o the educated people of Germany, and
even in other countries. He felt himself to be vindicated from -
the opprobrium heaped upon him by Richter., Had he lived, he would
have had to move his family from Goerlitz. He was taken ill in
1624 and died, confident a.,nd‘sel"ene t0 the very end. Richter had
died but not theopposition of the clergy, for the clergyman who pre-
gided at his funeral began his remks by saying, "I would rather
walk twenty miles than preach this sermon." Such wés the attitude
of the church toward Boehme, who, in all his 1ife, had said 1itte
in sellf-defense‘, and had not given way to bitter controversy and
slandering as did the churchmen who indicted him.

His manner of writing was almost of the amtomatic
type as he describes it. He speaks 0of the words ooming to his
mind with such rapidity that he could not keep up, and having to
read what he had written to understand it. Though this may be
exaggerated, it reveals the intensity with which he thought and
wrote.

"And this simple shoemaker of Goerlltz, with his amezing range
of thought and depth of experience, practiced and embodied
the way of life which he recommended. He was a good man and
his life touches us even now with a kind of awe."l

D+ The Philosophy of Boehme

1. Jonas, Ope Qito, P 171
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A sketch of Boeﬁme's vhilosophical thought will
assist in a better understanding of his mysticism. His philosophy
was largely an inhei'itance from the past and impressions from the
philosophy and science of his contempox"aries. He st00d in a transi=-
tion period. Before him had been the middle ages which were
largely influenced by Platonic and Aristotelian thought in which
"Idea" waé the fundamenta; concepts In these later centuriss,
5‘1ﬁatter a.nd energy" have predominated;

"The fundamental concept of Boehme's philosophy was
life. He inherited this emphasis from the glchemists whose
categories of science were biological. Hermetic philosophers
viewed nature as a living whole, composed of organically
related parts. This organism was intensely alive at its
heart, though entirely dead at the periphery. Boehme did more
than borrow a large part of his vocabulary from alchemy, he
took over the alchemistic world view which he developed into,
a philosophical system."l

The pseudo-sciences of the latter middle ages made
life the unifying principle. "Life is meither mindnor matter but
apparently partakes of ohara.ctéristics of both." It was neither
idealistic nor materialistic, but vitalistic. It has sinee been
neglected by philosophers because it was too sclentific, and by
scientists because it was too philosophical.®

"Boehme is its greatest expositor. In an age of transition,
he was a philosopher of life. Now after an interval of nearly
three hundred years the pendulum of scientific thought appears
t0 be swinging back to its former position « « « The attempt
t0 explain life in terms of mechanies is being supplanted by .
an effort to explain mechanies in terms of life. Can it be
that Jacob Boehme, the leading philosopher in a previous age
of transition will take his place as a real prophet of our
present transitional epoch?"5

‘e s s o o &

1. Brinton, Ope Cite, De 8le
2e Cfe Ibidu, Po 82.

3e Ibide, ppe 82, 83,



Boehme stood at the oross roads;-he looked back with a medieval
longing for salvation from the world, and forward with a modern
hunger for knowledge about it. In harmony with his hunger for
knowledge, he became a ;philosophér of evolution and first charted
a course from nature up to Gods In hamony with the longing for
salvation, he also charted a course from God t0 man. Thus he made
a complete oycle, an understanding of which is essentié.l t0 an
understanding of‘Boehme. The course from nature to God is the
result of objective though{:, and from God to nature of subjective
thought. Thg following quotations help us to understand hims

"One idea underlies everything which Boehme has written,
namely, that nobody can 'successfully search inte nature’,

Oor can say anything true about man or about the problem of
good and evil, until he has ‘'apprehended the whole nature out
of which all things were made'. It will not do, he thinks,

to make the easy assumption that in the beginning the world
was made out of nothing. 'If God made all things out of
nothing', he says, 'then the visible world would be no revela-
tion of Him, for it would have nothing of Him in it. He would
still be off beyond and outside, and would not be known in
this world.' Behind the visible universe and in it there is
an invisible universe. ™!

"The outward, visible, temporal world, he declares, is a
spiration or outbreathing, or egress of an eternal spiritual
world, and this inner spiritual world "eouches within' our
visible world and is its ground and mother, and the outward
world is from husk t0 core a parable or figure of the inward
and eternal world."2

"Phis eternal, interior world-~--the mi¥ror in which the Spirit
manifests Himself--~is a double world of darimess and light,
for there can be no manifestation except through opposites.
There mist be yes and no « « « Darkness appears as soon as
there is a contraction or narrowing into conerete desire and
will. Both worlds, the light and the dark world, are made by

o & ¢ o o
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desire and will."™l

"He undertakes to plerce to the core of the humsn soul, and
to describe with detail worthy a psycho=analyst the inner
tension of which we are all aware, but which we so little
understand. Man is for him a complex epitome of history and
nature,. a microcosm of the macrocosm. Boehme believed that
the same conflict which existed in his own soul” was present
in the soul of every living thing, that it was also inherent
in physical nature, and that it was an essential attribute of
Deity Himself., To understand this conflict was to understand
the mystery of life. To reach a solution was to reach the
goal of existence, the Kingdom of Heaven."?

Thus, by way of interpretation of these quotations, Boehme found
the visible universe to be the expr'ession of fhe invisi'ble‘, of
God Himself, The inner conflict was necessary for growth. His
dark world is the rational and scientific; his light world is the
ethical and mystical. If we are rational alone, ethics disappears;
if we are ethical and mystical alone, science disappears. Yet
both are essential to the other, for ethics and mysticism cammot
be understood without science and rationalism. There is a funda~
mental duzlism that is irreducible, and can never be overcome.
Yet it must alweys be a continual process of subordinating dé.rkness
to light. He exhorts us to face the light and to make will the
| supreme reality and nature the passive instrument. '
"jlan finds to his surprise that, while theoretically he> is
helpless, practically he can lord it over nature. On the
wings of the will and the imagination he can pierce through
the sense world to the Life beneath. We must therefore be
gg;lex.scfifntists and nwsté.cs if we would know both truth and

"Po discover and maintain the true relation between nature
and spirit is no easy task as Boeshme discovered in the

*® & & & & o
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wnceasing travail of his soul. It cannot be said that his

philosophy fully succeeds and yet, paradoxically, it is the

very heart of that philosophy, that philosophy alone camnot

solve our problem. Not only as a thinker, but 2lso as a

prophet he asks us to make a venture of faith.tl

This is far from being an adequate treatment of

Boehme's philoséphy.' That whole elaborate and much involved process
by which he constructed his theory has been omitted. This general
" impression of the essence of his thought. leads at once into a

study of his mysticism.

E. The Myst;cism of Boehme.

Though this study of his mysticism has been left
until the 1ast,‘it is first in his experience and in importance.
His philqsophy, though reaching out to ﬁan& sources, is essentially
é product of his mysticism.

' As has been revealed in the brief review of his
life, the dentral aspect of his experience was an overmastering
conviction of contact with another world than this world that is
plainly known to the senses. Yet in his seeking this experience
there seems t0 be a bold contradiction. He always refers to the
part that earnest resolution, and "valiant wrestling", "mighty
endurance', "stoutness of spirit" élayed in bringing success %o
his quest; ﬁe see here a great étress on the‘part of freewill in
vivid contrast to the predestinarian theology of his day. Boehme
dares to speék of "assaulting the gates of heaven". Yet in apparent
éontradiction’to this powerful seeking Boehme was-on the other

.

eee o ¢ & o

1. Brinton, op. cite, pe R31l.



hand "o powerful exponent of the idea that desire and will must
u&teriy; absolutely die before God can come tégbirth in the soul--
IChrist is born and lives in our.npthingness'."l This contradiction
is onlj apparent, for Boehme simply means thét‘the will must first
be purged of selfish inpulse and self-seeking aims before union
with the other world can be accomplished.

_ It is suggested above? that Boehme's mysticism looked
in two directioﬁs, that he charted a course from Nature to God
and also mapped out the return trip. We are now ready to describe
this process more accurately. He was both an aesthetic and‘a
religious ﬁystic, and the two forms of‘mysticism pulled in two
directions. Religious mysticism tended to lead him to escape into
the One Being and escape multipliclty; But he still found the
habitable earth "intensely alive with spiritual potencies and
mysterious powers. The result of these two opposing leadings + «
was such a struggle és few pensvhave attempted to describe."3 He
likens it to the "progess of Christ". The mystic mast pierée
"abysmal hell to rise on its other side & victor in the heaven of a
completely harmonized will."4 Still, it was a continual struggle,
and the béttle could never be won. "Boehme's mysticism may be callj
ed voluntaristie. It is not wholly ; nature mysticism nor wholly a
religious mysticism, but a mysticism of life which seeks both nature

and God. ub
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There are, according to Boehme, two wills. Ome is
the in-going subjective will which, if 6ne follow it alone, leads'
to full religiéus mystj.cism,» identification with the One, and an
attempt to escape from the world. The other is the out-going objective
will 'tha.t is an expression of the ego and,if followed exclusively,
leads to a nature mysticisme The inwardly directed will aims at
wnity. The outwardly directed will aims at totality, the inclusion
of all thipgs.‘ Since Boehme could not follow either one or the other,
4he formed his "voluntaristic" mysticism. As Brinton sgys:

"The mystic is like an artist who has caught a vision of
perfect beautye The artist is not satisfied with a transitory
dream, he wishes to embody it in matter which is independent of
himself in order that it may be an object of genuine sacrificial
love. Accordingly he must submit to limitations due 40 the
nature o0f substance and fix his attention upon the particular.
Througha self-assertive act of the will he comes from his vision
down into nature and splits up the one primordial beauty into
many imperfect embodiments. Even by this he cannot win complete
satisfaction. His will flies back and forth; out into nature
and back into himself, but the forms he creates are always
inferior to his vision. They express too much of his own egoism,
The vislon came out of the Absolute and to the Absolute the
artist must again retreat in order to renew it. « .

"The artist returns to the 'model in eternity', receives new
inspiration, and comes back to earth better able to incarnate
his vision. Thus he goes back on the 'resigned will' and for-
ward on the 'own will', each time bringing earth closer t0 heaven
and heaven closer t0 earth. . .

"Phmg the process of Christ'!, to use Boehme's phrase, con~
sists in setting apart an independent other and then winning it
back again revitalized with 2 new valuce «

"Thus the mystic cycle is a constant intersection of heaven
and _hell in order that this world may be grsdually redeemed.
The spiritual life is a continmual struggle ‘wherein is such a
contest as no wicked man feels, but only those who have put on
Christ'.nl ‘

*e & & o ¢ 2@
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Therefore, Boehme is one mystic who has not fled the finite. Neet-
ing the problem of evil as a reality, and engaging in struggle to
conguer and overcome it Iis the fact around which his mysticism
centers. Life is a process of groﬁth, and contact with that other-
world is the. only way in which the soul can grow. Just as the
«\artist mist try to paint his vision on canvas, but imi:erfectly,

even s0 must the soul endeavour t0 live out in this world the

_vision of truth that has come to it from the world of the Finite.

F. A Psychological Analysis.
The purpose of this analysis is to discover whether
or not Jacob Boehme's claim to a direct experience with the Divine
is justified or not, and if so, to what extent it ma.y be thought of

as an immediate revelation.

l. His Psychic Nature in Relation to His Experience.

His psychic tendencies in early childhood have been
noted.l His friends and some biographers have ascribed to him
certain oécult powers. Particularly, noticeAhas beeﬁ taken of his
description of his illuminative experience? when, while gazing at
reflected rays‘ of light from a pewter dish, the mysf.ical experience
took possession of his mental field. PFurthermore, & study of his
writings would readily reveal & mind which was extremely imaginative
and pictorial, as well as dramatic and vivid. Boehme lived intensely.
| Since as a boy he imagined as real things which were

e & 5 & »
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not found to exist, such as the hoard of treasure, the gquestion
immediately arises as t0 whether or not his whole claim to a mystical
experience can be explained by his religious heritage and environment
coupled with his psychic makeup. This conclusion may be made:

that either his mystical experience was entirely a product of his
imagination, or his psychic nature made much more vivid to him an
experience that is common in some degree to all religiously inclined

persons.

2. His Claims to an Immediate Revelation of Truth.

Boehme claimed repeatedly that God made known through
him things that were, before him, unknown. He felt that when he
wrote God coMicated t0 him the thoughts that found expression in
the words that flowed from his pen. Jones has commented well in

regard to this:

"1 do not find any compelling evidence of the unmediated
commmication of ideas. He was a man of unusual native capacity,
and, though untrained, his mind possessed & high order of range
and quality, and swept as he was by a mighty trensforming ex~
perience, he found himself in a novel fashion, and was the
recipient of inspirations which fired and fused his soul and
gave him heightened insight into the significance of things

0ld and new, and often enabled him to build better than he
knew. He is, however, obviously using the stock of ideas which
his generation, and those early and late before it, had made
part of the 'negessary air men breathed.' . . . His impressive
and spiritual interpretation of Christianity is always deep
and vital, and freighted with the weight of his own inward
direct appreciation of God's revelation in Christ, but even
here he is walking on a road which many brave souls before him
had helped to build, and we cannot with truth sgy that he sup-
plies us a new gospel which had been privately t‘commumnicated’
to him."1l

« ¢ & o & »
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In the introduction to this chapter several men were noted who had
been the subjects of Boehme's study end whose ideas are found again

in Boehme's writings. It is therefore not true thé.t,Boehme received
ideé,s andknowledge in an vnmediated fashion. But it is still
ne&essary to explain how a shoemaker, however much he read and studied,
was able to fuse those ideas together in the form he did; it is

still necessary to explain how he apprehended truths that most men

of his day were overlooking; and it is- still necessary to explain

héw a humble-shoemaker could let loose a great stream of influence

into the new Protestant faith.

3. An Evalustion of the Effects on Boehme's Lifes

BEven if one should régard Bgehme's’ experiencé t0 be
a product of his psychic nature, he must still admit that the ex—
perience described as mystical haéd aq prbfbund influence. This was
of course most evident on himself. Jones has listed these effects:l

1. The birth of an immer conviction of God's immediate and
. environing presence. ,

2. Radiation of the whole being with joy.

3. Increased ability to see what promotes and furthers the
soul's health and development.

4. An integrating of the inner faculties so that there is an
increment of power revealed in the entire personality.

5+ A heightened and sharpened moral perception and moral and
social passion.

When a2 shoemeker becomes able to live more joyfizlly, to know better
the needs of men, to have & greater passion for high moral living,
and to have a greater social passion than any of the men of his

* L ] - . L L
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generation, something quite unexplainable has happened. Something
real and vitally practical has been produced. It seems doubtful
if its origin could be nothing but an uns table psychic ngture and

the imaginatione '

4. An Evaluation of His Influence on Others.

The experience which Jacob Boehme found so real for
himself has been attested to by thousands of spiritmal descendents.
As mentioned in the introduction to this chapter, the Guakers re-
gard him as the one to0 whom they trace their form of religious
thought and expeiience. Further, through William Law he greatly
influenced the English in 'genera.l. These facts only serve to sfrength-
| en the claim that what happened to Boehme produced something of

inestimable value for practical application to life.

e Conclusion as to Validity of His Experience.

It is a foregone conclusion that a psychological
study cannot prove from its standpoint of logical thought the reality
of the mystical:experience. However, ouf study reveals that there
is no other explanation which can account for what actually happened.
Something of real value has come from some unknown source. It
seems necessary to conclude that, thoﬁgh no unmediated ideas were
given Jacob Boehme, . the inspiz;ation an‘dv illumination that he receiv=~
ed camé fromk God, and thus ensbled him to see truth that others
failed to see, to live in his own life what he saw, and to produce
such an influence as t0 aid in causing his experience to become

the experience of others.



6+ Comparison of Boehme ﬁith Other Mystiese.

Boehme was not acquainted with classical mysticism.
His experience ﬁas not in any sense the effort to follow any norm
of experienée. He never experienced a real trance, nor a suspension
o the intellectual operations. His experience always served to
heighten the faculties of the intellect. He engaged in no ascetic
practices, no extreme self-abnegation, no 1bsing of self in the
Absolute. He did not seek to escape the finite, nor the problems
of the finite. His experience was of the type of that of the
ordinary spiritual Christian, but of a greatly heightened and in-
tensified nature. Yet there is in his experience the usual mystical
pattern of initial experience, purgative period, illuminative
period, and unitive period. These states are not as pronounced as
in many myétics because he was not aware that his life was follow~
ing such a pattern. Bach of his successive experiencescame to him

as a result of a felt need.



CHAPTER IV

SAINT CATHERINE OF GENOA



#He is not far from every one of us; for in Him
we live and move and have our being."
-~ Acts 17:27, 28

"Where the Spirit of the Lord is, there is liberty."
-~ 1I Corinthinians, 3:17

St. Ca.therine to a Friar:
nIf I thought that your habit had the power of
gaining me one single additional spark of love, I
should without fail take it from you by foree, if
I were not allowed to have it otherwise. That you
should merit more than myself is a matter that I
concede and do not seek-~I leave it in your hands;
but that I cannot love Him as mich as you is a
thing that you will never by any means be able to
make me understand.”

-~ Quoted from the *Vita' in Hugel, The

Kystical Elements of Religion, Vol. I, p. 141.



CHAPTER IV

SAINT CATHERINE OF GENOA
A+ Saint Catherine of Genoz as a Representative Mystic

1. Her Qualifications as a Roman Catholic Mystic.

Saint Catherine of Genoa has been chosen for this
study as a representative of the southern Buropean and Catholic
type of mysticism. Living as she did before the reformation she
is wninfluenced as were Saint Theresa and others by that time of
turmoil and conflict. She is therefore an example of Catholicism
quite free from religious controversye. When this is combined with
her remarkable intellect and saneness it is easily appé.rent that

she is a suitable subject for our study.

2. Sources of Data.

The original sources of Catherine's life story are
very unrelizble since they were written down by admiring followers
who were eager t0 find in her acts evidences of the supernatural.
Furthermore, even this rather unreliable text, written by her per-
sonal followers was tempered with in later years by those who were
8%ill more credulous in the face of the supposedly supematw#l.
Friedrich von Hugel is the only man who has even made a thorough
and critical and at the same time sympathetic study in an effort to
determine the reliable facts of her lifs., Hiswork is so well. done

w55 =-
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that such imminent scholars as Evelyn Underhill and James Henry Leuba
have depended on it for their source material. The material for

this study is drawn almost entirely from Hugel's two volumes.
Be The Background of Saint Catherine's Life

1. The Race into which She was Borne

Catherine Fiesca was born in Genoza in the year 1447.
The Genoese had for centuries forced themselves to a place of
leadership in the world of commerce. They were a violent and fierce
race with an explosive temperament. HMany a dominating léader
came from that section, Columbus and Garibaldi among them. They
were a race excessive in all things, but alse daring, energetic,

and full of throbbing life.

2+ The Time into which She was Born.

Columbus was her contemporary, and the first book
was printed when she wes three. Constantinople was taken by the
Tﬁrks, an event which brought to the west a flood of c¢lassical
Greex culture. The ledieval system was fast breaking down; the
Pgpal Schism lay in 1Ehe iﬁmediate past; and such figures as Wyelif,
Hus, Teuler, Suso, and St. Catherine of Siena stood in the back-
ground. She died seven years before Luther nailed his theses to
the church door in Wittenburg. "Catherine lived thus within a
period whigh, in its depths, wasEa‘.lreaciy modern, but not yet broken up
into seemingiy final, institutionalized intermecine antagonisms."l

l. Hugel, Friedrich von: The Mystical Element of Religion, Vol. 1, p.95.
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5. The Femily into which She was Bomm.

The Fieschi family was the greatest of the Guelph's,
Two Popes, one of which was Immoeent IV, various cardinals, é.nd
great civil leaders were members of this proud family. At the time
of Catherine's birth they owned widespread fiefs, and her own
father was viceroy of Naples. Her mother alsc belonged to anm ancient

and noble Genoese family.
Ce. The Life of Saint Catherine.

l. Her Life up to Her Conversion.

Saint Catherine was the youngest of five children.
The palace in which she lived until her marraige at the age of
sixteen was close beside the Cathedral of Lorenzo. She spent her
early years in this luxurious atmosphere which was at the same
time greatly impregnated by the routine and 1life of the Cathedral.
Hugel describes her after a study of every source:

"The beautiful, tall figure; the noble oval face with its
lofty brow, finely formed nose, and powerful, indeed oObstinate
chin; the winning countenance with its delicate complexion
and curling, sensitive, spiritual mouth-line; deep grey-blue
spiritual eyes; the long, tapering fingers; the massive

dark brown or black hair; still more the quiekly and in-
tensely impressionable, nervous and extremely tense and active
psychical organization; and then the very affectionate, ardent,
aspiring, impatient and zbsolute qualities and habits of her
mind and heart and will,~-~all thesse things we are not merely
told, we can still see them and find them, in part, even in
her remains, but more fully in her fortrait, and above all, in
her numerous authentic utterances."-

Little is known of her early life. She'ha.d in her room a Pieta,

1. H'ﬂgel, (6] ¢ 19 Cito, Vol. I, PDe 97, 98.



& representation of the dead Christ in His mother's arms, and we
are told how deeply it affected her every time she e;ztered this
room and reised her eyes to it. Her sister, Limba.niei, Joined an
Augustinian convent, and at thirteen Catherine herself felt a
desire for the conventuzl life. She was not allowed to join, hm;v—
ever, because of her extreme youth.
At about this time her father died. Due to political
intrigue and ambition, Catherine was married to Giuliano Adorno
quite without regard to her wishes and idezals. Young, wayward,
inmoral and faithless, he was not worthy the rare woman that
Catherine was. Catherine spent the first five years of her married
life in a sad and dreary loneliness. Tiring of this, she ceased
to hide herself and sought relief in the amusements of the world
though she transgressed no moral lawe At the same time she must
have been fully conscious of her husband's faithlessness.
"ind at the end of these exper.iemceé and exper imwents, she,
noble, deep nature that she was, found herself, of course,
sadder than ever, with apparently no escape 0f any kind from
~out of the dull fppression, the living death o<f her existence
and of herself."

2. Her Conversion.

Barly in 1472 she fled again from human intercourse,
but her own company was also unbearable. One day, the eve of the
Feast of St. Benedict, she was praying in 'é. little ehuréh, and in

her distress she made the prgyer, "St. Bemedict, pray to God that

He make me stay three months sick in bed."®

1l. Hng‘el, ope clte, Vol. I, pe. 104,
2o Ibido, Pe 104.
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Two days later she was visiting her sister at the convent. Since
Catherine was indisposed to go to confession, Limbania suggested
that she recommend herself in the Chapel to the cha.plai_n of ths
Convent. This she did with the following result:
"And, at the moment that she was on her knees before him,
her heart was plerced by so sudden and immense a love of God,
accompanied by so penetrating a sight of her miseries and
sins and of His goodness, that she was near falling to the
groand. And in a traunsport of pure and all-purifying love,
she was drawn away from the miseries of the world; and, as it
were beside herself, she kept crying out within herself; 'No
more world; no more sins.! And at that instanft she felt
that, had she had in her possession a thousand worlds, she
would have cast them all away."!l
Excusing herself without making a cénfession,, she returned homs,
and on that same day, or one immediately following, she had a
vision of Christ sppearing to her carrying His cross'dripping with
blood. This was the only true vision she ever had., Filled with
disgust é.t herself, she avowed that she was ready to confess her
sins in public,‘ if it were necessary. Her confession was made

shortly after.

3¢ The First Phase of Her Religioué Life.

Hugel has divided her post-~conversion life into three
phases. He has pointed out that it is difficult clearly to follow
in Catherine the traditional mystical pattern of illumination and
union. Thes,ke two states are but a result of growth clearly defined
by some definite experiences. OCatherine's life was one of continual
growth and development in which she atté.ined as much as any mystic

1. Hugel, ope. cite., Vol. I, pe 105.



the unitive level,

This first period was of about four years duration,
Hor husband at this time having become a convert himself, they
left their palace and moved into a little housé by the Hospital
of the Pammatone where they ministered failthfully the rest of their

~lives. They agreed to live a 1life of perpetual continence.

This first period 1s characterized by her ascetlic
practices, in which she indulged to conguer the flesh and to do
penance for her sin. She wore a hair-shirt. She touched neither
meat nor fruit, and though by nature shé was courteous and affable,
she ignored her friends and seldom spoke. Six hours a day she

spent in prayer.

4. The Second Phase 0f Her Religious Life.

During this period her severe asceiic practices
decreased. Though she commmed daily, she seldom wént to confession,
She was willing t0 confess any sin and her shortcomings, but she
could think of no spscific wrongs vhich she had done.  This period
is characterized by two related things. The one is her fasts, and
the other is her trances. For twenty-two years she fasted forty
dzys during Lent and thirty days during lartinmas, Though she
tried, she could retain no food; she felt that God made it impos-
sible for her to eat during these periods, and that He miraculously
sustained her since she suffered no weakness of body. She commned
daily, however, which elements she could retain; she received as
. muach as a small wine-glass fuill of wine. ©She also pa.rtook of some

water, vinegar, and pounded rock salt. That this fasting and
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activity were at the samevtime possible is explained by Hugel,l and
also admitted as valid by Leuba.® This explanation is that she
spent a considerable portion of each day in a more dr less trance-
like state. In such a state, the respiratory and circulatory
systems are slowed up very perceptibly. The mind is occupied with
fewer ideas, and entirely harmonious ones, thus eliminating nervous
strain. Hence, less food would be required, and the ecstatic
experiencés would tend t0 give her greater vigour. Hugel finds that
these facts Justify these unusual experienqés as thoroly wholesome
for this particular life in which they occurreé.

$hese years are characterized by falthful service
in the hospital. In 1490 she became matron of the hospitale. 5She
handled large sums of money and adminiétered Sthe affairs efficiently.
This Success,attests her ability, saneness,éhd soundneés of Judg~
ment. During this time a severe plague broke out. Four out of
every five who remained in the city sucoumbed to the disease. All
who could fled the city, but Catherine remained'to minister to the
sick, though it mearly cost her life.

It was at this time that she met Ettore Vérhazza, a
saintly and able notary .of the city who aided in the plague. He
later became her disciple, being twenty three years her jupior, and
kept a record of hér sgyings and doings during the later phase of
her life. In 1496 her health broke down, and she had to resign from the
position of matran. Hersbegins the last phase 0f her life.

* & o & o
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-

-y G

5. The Third Phase of Her Religious Life.
The breskdown of her health brought about a great
change in her manner of life. Up to this time she had not only

kept the ordinary fasts of the church, tut had fasted seventy days

-0of the year. Now she could no longer endure 10 keep even the

ordinary fasts. Another change was tﬁat she now sought out a spiritual
adviser. Durmg all the twenw-fwo years of her active work she

had had no such adviser, but had depended on her own judgment and
spiritusl communion for guidance. She had alsé been eriticized

for not making confession regularly. ©She now relied upon a priest

as her Confessor and Spiﬁ tual adviser, a man by the name of Don
Marabotto. Mich of the narrative of her life is Gue to his pen. ’

He served to give her sympathy and comsolation rather than to lead

herk and give direction.

Occasionally in this period her followers would
gather with her to enjoy the fellowship_. of her spifit and to listen
to her words. ‘.’éhey give ample evidence of a plenitude of spiritual
strength and a personality that radiated peace. During this period
also, her husband having died, she cared for the kdaughter i)orn to
him in his unfaithfulness to her, ‘and ac.mally grew to have a love

for this child whose presence must have brought to her mind most

. painful memories. She drew up her will repeatedly throughout the
" years and in so doirig showed. a'wide regard and sympathy for the

people who were close to her, whether of humble or noble place in life.

Still in all things she manifested a saneness and soundness of Jjudgment.

During this period she was often tormented by pain.
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Doctors tried to disgnose her ailment and to cure her, but they could
d.o nothing. Often their ministrations made her worse. It has
since beén concluded that her ailment originated in her psychic
disposition. In this period of her life Leuba finds some evidence
of hysteria. ﬁot until the last two years of her life does Hugel
find any unsound.néss of Jjudgment. Other abnormalities appear in
comnection with the various senses. For instance the smell of her
confessor’'s hand '"nourished her, body and soul, for several days",
as she claimed. B5She was subject to intense "burnings" and to
severe "cold'; she suffered from anaesthesia, or a partial and tem
porary paraleis. These are all symptons of an exaggerated psychic
and neurotic state. Her sufferings continued to grow worse and '

her body weaker until she died in 1510.

6. Her Special Temperament.
Hugel makes this fine analysis:

"It is clear, then, first, that in her we have to do with
a highly nervous, delicately poised, immensely sensitive and
impressionable psycho-physical organism and temperament. It
was a temperament which, had it been ummatched by a mind and
will at least its equals; had these latter not found, or been
found by, a definite, rich, and supernaturally powerful,
historical, and institutional religion; and had not the mind
and will, with this religious help, been kept in comstant
operation upon it, would have spelt, if not moral ruin, at
least ineffectualness. Yet as a matter of fact, not only
did this temperament not dominate her, with the apparently
rare and incomplete exceptions of some but semi-voluntary,
short impressions and acts during the last months of her 1life;
but it became one of the chief instruments and materials of
her life's work and worth. Only together with such a mind
and will is such a temperament not a drawback; and even with
them it is an obvious danger, and requires their constant care-
ful checking and active shaping."l

*« & & 5 & @
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"It can thus be said in all simple truth that she became a
gaint because she had to; that she became it to prevent her-
self going to pleces: she literally had to save, and actually
did save, the fruitful life of reason and love by ceaselessly
fighting her immensely semsitive, absolute, and claimful self."l
Thus Hugel lays the basis for his claim that Saint Catherine's life,
in spite of her psychic condition, was wholesome, sane and cbnstruct—

ive, and her experience a valid experience.

7. Her Absorpti;ons and Ecstatic States.

These states of absorptions in prayer occurred
daily throughout the greater part of her religious life and were
usually begun on thé taking of the Bucharist. They lasted from
two to six hours, were apparently timed "by herself, and never
rendered her incapable to answer a call to duty or a case Of need.
. This time of quiet seems to have given her strength both mentally
and physically t0 meet her numerous tasks and sufferings. During
the latter part of her life these states diminished in length,
regulé,rity, and efﬁéiency, It is curious and also highly significant
*$hat this diminishing was in ‘direct ratio with her diminishing
capacity for external work. Simultansously, as this part of her life
and experience declined, there was an increase of experiences of a
plainly psychopathic nature. Whereas previously these states were
-quite voluntary, they now occasionally beéame involuntary. Whereas
before she had been sure of these states as a time of true commmion,
she recognized, and this to the credit of her soundness of mind,

that these latter experiences were not of a true spiritual nature.
e & 8 s & o
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She was aware ‘tha'c she cduld not throw them off unaided and expressed
her wish that others should rouse her from them. This awareness of
her weakness 1s all the more to her credit because her folléwers and
biographers were prone to see in every act something of supernatural

significance.

p‘. A Pgychological Analysise
In making this psychological analysis, those things of
psychological importaﬁce in the various stages of her life shall be
noted, and then in conclusion there ivillv be a treatment of a general

nature and a swmary.

| 1. Psychological Factors Related to Her Religious Experience.
ae Her Pre-conversion Life. B

As regards her early life, mention has been made of
the picture in her room which produced an emotional reaction each
time she looked at it and gave hez; suggestions of religious ideas,
In relation.to her later conversiob. experience, her plens to ,join
2 convent are of importance.

Three things Jjoin to‘make her early married life un~
héppy. First, she was naturalljr of a sad dispositioﬁ. Secondly,
her domestic circumstances were .‘painful. And, thirdly, such a life
was not in harmony with those ideals thaf parly in life tended to.
lead her to a convent. Religious ideas and ideals bad been planted
that were now suppressed. This suppression wrought havoe in a |
temperament such as hers.

be Her Conversion.



It seems that her conversion experience came to her
with great suddenness and without forewarning. However, two faats
stand oute The one is that she had, at the age 0of thirteen, felt
a self—dedication to a Christ who hated sin and ﬁhb'was the essenace
of love. The other is that every experience of her life seemed to
come with suddenness., It seems t0 be a fair cdnclusioh,'therefore,
that, in this experience, what she had before dimly appréhended
sheAnow clearly saw and understood and also gave assent to. There
was, of cOurée,a greater insight and a greater content in this new
experience than at any time previously. But the very fact that the
high emotional level was prolonged over a period of a few days
gives evidence that there was an increasingly clear perception of
spiritual truth. It is necessary to emphasize here that, from this
point, her life was changed and all that she ever was or did must
finally be traced to this conversion experience.

¢e The First Phase of Her Religious Life.

The first phase of her reiigious life is characterized
by her acts of penitence and of affliction of self in an ascetic
manmer. There are two reasons for her asceticisme The one is that
it was more or 1esé the custom for spiritual people to engage
in such practices. The second is that her temperament was such
as to make her nature self-assertive. The ascetic practices,
therefore, aided in part to keep herself in subjeotion. Though
ascetidiam is generally to be condemned, in Catherine it served a
good end, for it helped t¢ restrain her self-sssertive nature and
allowed to her soul a great expansiveness. These practices aided

her mind and will to keep in control her "deliéately poised psycho~
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physical organism"l
d. The Second Phase of Her Religious Life.

The second period is.charactérized by three outstand-
ing thingS; an gbundsnt amount of work, her extended fasts, and.her
"oostasies of a definite, lengthy, and health bringing kind".2 All
three fade out of her life together and bring about the third
period. Of these three, the key is her eestatic experiences. At
the same time they bring her sfrength and energy to carry on her
work, and save her strength and energy to such an extent as 10 make
possible her long fasts. That both these remarkable results are
quite possgible is not only the conclusion of Hugel, in specific
reference to Catherine,5 tat 1s'also the general conclusion of Leubs
in his study of The Psycholosy of Religious Mysticism, and of Janet
" in his study of hysteria and other neurbtic conditions. The physical
results of her ecstasies, therefore, have a wholly naturél explana~
tion. We must still investigate the mental and spiritual results,
however. |

One of Catherine's maxims was, “One thing, and only
one at a time."% It ap?ears, therefore, that even in her non-
ecstatic nmnenﬁs, her mental peculizrity required one idea in the
field éf conseiousness at a time. This element and habit of con-

centration on one idea is characteristic of both her periods of

L . L ] L * .

l. Ante, p. 64.

Ze. Hugel, Op. cit., Vol. II,, Do 34,
Se Ibido, Pe i 1: 38 '
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normal thought and of ecstatic experience. It has already been
notedl that during this period of her life she always was in such
control of herself efen during her ecstatic experiences as to
answer any c¢all of duty immediately and without the aid of anyone.
Further inwestigétion gives evidence that her experiences of this'
secénd period were largely intensified meditations on New Testament,
Neo-Platoﬁic, and Franciscan writings.? During these meditations
she also strove to throw off the demands of her own self-seeking
nature, and falt a very close relation to her "Love". God, the
Holy Spirit, and Jesus always appeared to her as unified under
this category of '"Love!, and she always fought "self'" by a "self-
donation to Pure Love alone." The conclusion may therefore be
made that here is seen nothiﬁg but that same spiritusl relationship,
‘known by multitudes of people, as it is experienced by a person
of a highly sensitive psycho~physical organisme Hugel has given
ample evidence 0f her mental sanenéss and soundness during this
period. The fact thét she felt no nmed for meking confessions or
having 2 spiritual adviser attests the moral heights which she
attained and the harmony of soul which was hers during these twenty-
tWB.graatly productive and beneficial years of her life.
es The Third Phase of Her Religious Life.
This final périod is characterized by three things

that seem t0 have a successive causal relation. First of all she

L 4 * * L L L
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had a phyéi¢al breskdown which both necessitated a lessening of
her  active work and of her prolonged fasts. Though doctors tried
every method of treatmenti, they ‘_could. ﬁot help her.. The general
co‘nclusiém now is that her illness of body had its origin in her
psjchic‘and neurotic condition., If this conclusion be truwe, it is
only to be expected that with her physical breakdown, the psychic
-qxaélities should more cleafly manifest themselves. This is what
really ocourred as already deseribed.l A third result of this
disintegration was a partial mental breakdown in the very last year
or two of her life. This succession is highly significant for it
proves beyond all doubt that throughout the great productive period
of her life she so used and kept in control her psychic organism
as to make it serve her ends. It was only when the body finally
“burned out" as a result{ of suoch inténse living that her psychic
érganism gradually becanme uncontxfolla‘nle and brought about also a

partial dissolution of the mind.

2+ Psychological Ele;zzents of a General Nature.

There is a very close relation between the composition
and needs of Catherine's nature and the doctrine which she developed.
Thus she developed her views on purgatory during those last years
of suffering. Likewise she always thought of God as "Love" rather
than as a2 God of wrathe This is due 10 her tendency to concentrate
on "one thing at a time", and also a reaction against her own
"devilish nature! which was so prone to be wrathful and vengeful.

¢ & & & o o
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She did not went to see in God a_nything that she associated wifh
her corrupt self. These facts suggest that Catherine was able to
organize her life and thought iﬁ such a way that in spite of her
abnormal psycho-physicel nature she was able to live a wholesome,
harmonious, useful, and saintly life. .And these facts also suggest
that neither her experience, her deeds, nor her doctrine’oan be

understood apart from this closély knit life.

3« Conclusions of Psychological Importance.

Several conclusions may be drawn from the aboveA
observations. TFirstly, though things seemed to come to her suddenly
throughout her life, every idea and experience seems 10 have been
the result of gradual growth. Secondly, her asceticism followed a
custom that served a useful purpose in keeping in control her
delicately poised psycho-physical organism. Thirdly, her ecstasiés:
wore under her control throughout the major portion of her life.

They were to Catherine what eémest prayer is to the ordinary person.
Fourthly, Catherine lived a wholesome, sane, and constructive life.
Her experience differs in degree from others because of her tempera-
ment and psychie qualiti'esr. She was able to organize her life so
that these a‘bnormalitigs served useful ends.

For purposes of umiformity of treatment, the effects
of mystical experience which Jones has listed .in'. reference to Boshme

are here again quoteds:l

¢ & 8 & & 9
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l. The birth of an inner conviction of God's immediate and
environing presence.
2. Radiation of the whole being with joy.
3. Increased ability to see what promotes and furthers the
soul's health anddevelopment.
4, An integrating of the inner faculties so that there is an
, mcrement of power revealed in the entire personality.
5. A heightened and sharpened moral verception and moral
and social passion.
Every one of these is entirely true of Catherine's experience. 1%
is safe t0 sgy that without the mystical Vexperiezice, Catherine never
would have known any of these to any appreciable degree. But the
most important of these in Catherine's case is the fourth. The
mystical experiencé integrated those imnmer faculties in her which
tended so mmch toward disintegration. Because of this integration,
Catherine became a source of power and energy which was libersted
into the mental, physieal, and spiritual fields. The remaining
four effects listed are very apparent. Firstly, from the time of
her conversion she was aware of God's presence with her, as is
further attested by her periods of ecstasy. Secondly, though one
would not call hers a life of pleasure, it was a life of joy, if
by "joy" is meant a life of harmony and peace with the self and
with others. Thirdly, her ministry to the souls of the sick in
the hospital, and to her own followers and disciples shows her
"gbility to promote the health and development". of their spiritual
natures. And finally, her own striving for purity, her preaching
of holiness to others, and her lifelong service to the sick exhibit
convincingly her "moral and social passion". Therefore, these five

results of the‘nwétical experience that have been found in the lives

of Tagore and Boehme are also strikingly true of Saint Catherine.
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RUFUS JONES

"Phere is a path no bird of prey knoweth, neither
has the falcon's eye seen it."
—= JOb 28:7.

", « «» the whole round earth is every way
Bound by gold chains about the feet of God."

"Beneath the stream, shallow and light, of what we say we feel,
Beneath the stream, as light, of what we think we feel,

There flows with noiseless current, oObscure and deep,

The central stiream of what we are indeed."

DEAN INGE

"Phe invisible things since the creation of the world
are clearly seen, being understood through the things
that are made, even His everlasting power and divinity."
~- Romans 1:20,.

"My wish is that I may perceive . the God whom I f£ind
everywhere in the extermnal world, in like manmer within
and inside me."

' ~= Kepler.

"Of true religions there are only twoy one of them
recognises and worships the Holy that without form or
shape dwells in and around us: and the other recognises
and worships it in its fairest form. Everything that
lies between these two is idolatry."

Nhasiand G-Oe‘bhe.



CHAFTER V
RUFUS JONES AND DEAN INGE

In the Introdaétion té this investigation it was
pointed out ﬁhai there‘is at present a widespread tendency toward
the revival of mysticism.l This study would not be complete
without including repreéentatives of the modern era who have
achieved recognition as mysties or as advocates of a philosophy
of mysticiém. Dean Inge znd Rufus Jones have been chosen as
representatives of modern mysticism. However, it will be necessary,
in the study of these two men, largely to abandon the psychological
approach, and to deal mainly witﬁ theif respective philosophies
of mysticisme This change in approach is necessary because material
of a psychological nature is limited, and because these men stand
t00 near to the present to be judged fairly by a psgpchological
analysis. Buch a study can only be undertaken after the complete
stories of their lives have been carefully compiled. Neverﬁheless,
the psychological approach has not been wholly abandoned, foﬁ it
will be shown that their philosophises of mysticism are greatly

influencéd by their respective experiences and backgfounds.

A. Rufus Jones.

e & ¢ s o &
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l. Rufus Jones as a Representative Mystic.

Rufus Jones is this year celebrating the seventy~-
fifth anniversai'y of his birth. He has been presented a complimentary
volume of essays by his friends and adxﬁirers of the Quaker group.
This book, Children of Light, was presented to him as "an affection-
ate tribute of gratitude and admiration to one who has ‘contributed
more widely tz‘xan'anyiot.her per_sonvn\ow living to knowledge and |
understandiﬁg lof the his;to‘ry of the Sdciety of )Friénds,.','l»v He has
de#oted his whole life . t0 a s‘ti’.udy and understending of W’m;s‘rstic’:ism.
Both at home ‘snd abroad he has consulted every éuthority on mysticism
é.nd the religious exéerience. There ig probably no living man who
has ’s’ct;diecl mare widely or written more voimninously on the subject
of mysticism than has Rufus Jones. Aside from his qualifications
as a student, he has also known in his own experience 2 mild form
- of mystical experience. He is, therefore, a fit representative of

mysticisme.

2e The Life and Qork of Rufus Jones.
a. His Background.
The riéh Quaker background has profoundly influenced
Rufus Jones. Their long history of emphasis on religlous. experieﬁce,
of the "practice of the Presence of God," of upright and frugal
living,nall a part of his own home 1ife,“ furnishes the likely setting

for the development of a phllosophy of mysticism. His debt to the

e o & ¢ o o
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Society.of Friends is evidenced by his life-long effort to set
forth i:he Quaker experience as a form of mysticism that is truly
Christien. Against this influénce in his life was arrayed the
rationalism and materialistic philosophy of this modern era. He
chose to remain with the former; and his work has been to set uwp a

rhilosophy against all materialistic and humanistic thinking.

be His Religious Experience.
Jones showed as a child a highly poetic nature. He
sgys of himself:
"I have never been able to confine my interest or activities
t0 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. nl
"Phe enirironman‘c into which I came ministered .m
happy harmony t0 the natural bent of disposition. The beauty
of the leke 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 ny imegination and fed the poetic side of my nature."2
However, the most influential factor was the religious life of A
his home. Of it he says, "I was immersed in a group mystical life
from the very birth of conséiou.sness and memory." Every day after
breakfast there was a:long period of silent family worship. There
was a nwsterious' hush and & rapt look on thé older faces that
"deepened the sense of awe and wonder." By the time he was four
years of age he had formed the h_abvit of engaging in corporate
worship in an effective way. They regularly attended the Quaker

1.~ Jones, Rufus:; "Why I Bnroll with the Mysties", in Contemporary
American Theology, edited by Vergiulius Ferm, p. 191.
2e Ibido, Do 1910
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meetings of worship which, though there was often much that was
dull, had, However,. a contagion about the silence and a "gleam
of eternal reality breaking on the humble groﬁp which put a kind
of spell on the little boy in the midst."t He was profoundly in-
fluenced during his youth by an aunt of ﬁnusual spiritual gifts.
He says of her:
It was here in Aunt Peace that I first learned of the might
of gentle forces . « « She always conquered and governed by
soul~-force, by grace and gentleness, gquiet persuasion and the
pull of attractive power. She wore the armor of light and
her weapons were radiant forces." '
In his college he came under the influence of smother radiant
personality of the mystical type, Frofessor Pliny E, Chase, who, in
subtle and silent ways, transmitted to him fruits out of the rich
spiritual harvest of his own life. Jones' writing of a thesis on
mysticism helped to determine the course of his life.
Another faqtor that helped determine the cause of
his 1ife was his own definite experiences of a mystical nature.
He writes of one such experience that came to him while he was
spending a year abroad after his graduation from college:
"I was walking alone in a foresi, trying to map out my plan
of life and confronted with issues which seemeéd too complex
and difficult for my mind to solve. Suddenly I felt the walls
between the visible and the invisible grow thin and the Eternal
seemed t0 break through into the world where 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 0ff their shoes from their feet. A

® & & o s »

1. Of. Jones, 6pe Cite, ppe 191, 192.
2. Ibide, pe 194,
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sense of mission broke in on'me and I felt that I was being

called to a well-defined_task of life to which I then and

there dedicated myself." :
Though other similar experiences have come to him, there was none
other in which he was so vividly conscious 0of an objective reality.
He claims that there was no excitement, no unusual emotion, but an
emergence 0f powere. Its perzﬁanence is indicated when he says,

"I was brought to new life and have never quite lost the transform-

ing effect of the experier.{ce."z

c. His Wosz.
Jones came to feel that there was samething in the
Quaker religion that was vital and central to a true Christian
_experience. He says:
"In fact, I could not have remained a Quaker at all, if I had
thought that it involved being a member of a 'sect', and being
identified with an arrested form of Christianity.

"It seemed to me that the most urgent task in hand was t0
discover what were the essential aspects of this spiritual

movement to which I belonged, what was its historical significance,

and how it might be related to a umiversal type of spiritual
Christianity, true and vital for all God's children in all
churches, and even for those who in the perplexities of the
moment belonged to none."d
Hence, he fixed upon the nwstical aspect of the Quaker movement as
essential, and forthwith began to study under the direction of men
of note in regard 1o the religious experience, both in America;‘;kand
Furope. His life has been spent in editing a paper of the Sooi’ety
of Friends, teaching in Haverford College,"and in writing and
l. Jones, Ope. cite., Pe 07,

2+ Cf. Ibid., Pe 207,
3. Jones, Rufus; The Trail of Life in the Middle Years, pe. 33.
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lecturing on mysticism as the wvital aspect of religious life.
3. His Philosophy of Mysticism.

. The Need of a Philosophy of Mysticism.
The religio;zs battlefront of the past has usually
been orthodoxy against heterodoxy, but today the validity of a
spiritual outlook of any kind is put in jeopardy. The new battle-
front is between a religious faith of any kind and a naturalistic
philosophy of the universe.l Rufus Jones is convinced that it is
mysticism as he defines it that must take the stand against the

naturalistic philosophy of the present day.

be The Ground of the Mystical Experience.

Jones has been very careful to prepare the way for
his philésophy of mysticism by laying out the ground for the ex-
perience. He is not one t0 speak of the total depravity of man, but
rather t0 insist that deep in the subsoil of our being there is
something akin to God. He says:

"1 am firmly convinced that there is an unfathomable depth

of inward Godlike being at man's spiritual center which is

the taproot of human self-consciousness and which is un-
sundered from this Over-World which we call God. Deeper than
our faculties, more fumdamentazl than our ideas, or our images,
or our volitioms, is this subscil root of our being, this
essenceof the soul, this core of personality, which is
indissolubly connected with a higher world of reality and

is the ground of mystical experience."?

This "subsoil root," this "eore of personality,"furnishes a

1. Cf. Jones, Rufus: The Testimony of the Soul, pp. 1, 2.
2. Ibide, DPe 208. Also Cfe. Ibide, ppe 49 - 70.
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continual means of c¢orrespondence with Gods It is often assumed
that the moral will is the gate o spiritual life. Jones reverses
the order and sgys that we are moral, that we are conscious of
duty, that we bursue ideals because there is all the time a mutual
correspondence with God. The‘saying, "Behold, 1 stand at the door
aﬁd knock," means more thaﬁ at first a?bearé.l .

¢e. His Definition»of Mysticism._

Due to the multiplicity of usages of the word

"mysticism", Jones speaks of "disinfecting the ﬁord of its sinister
meanings."2 Among the thingsbof which it must be,"disinfected"
is the gig negativa which seeks to escape al; that is finite and
fo find God through a eompletely passive state. The way of approach
of the negation mysticism‘was détermined by the médieval and early
Ghristian idea that God was completely transcendent because matter
was evil. But with changing ideas in regard to metaphysics, the
idea of mysticism élso changes.3 The word has also been confused
with trance, écstasy, possession and other psychic phenomena which
at the time were thought té be evidences of God's supernatural
wnrking, put which are now wnderstood to be individual veculiarities. -
Many of these psychically unstable persons had & valid mystical
experience, but the essentia 0of the experience was more basic than
these ph.enomena.4 It must likewise be purged of any identification

L L J > - L ] ®

1. Cfs Jones: The-Testimony of the Soul, pe. 133,
2. Ibide, pe 200, .
3e CLo Ibid.o, PP 194:, 195.

4'0,Gfo Ibid'g PP- 197 - 2020



with the mysterious or the occult. 'Some of Jones' positive state~
ments as to what mysticism is follow:-

"But I maintain that mysticism at its best and truest has
usually been_a way of intensified life, a girding of the soul
for action.”

"The essent.ia of mysticism ought to be thought of simply as
the experience of direct commmion of the soul with God.m2

U1 am eager t0 have the word mysticism widened out in meaning
to include this milder and more normal correspondence o0f the
soul with God. 'We come to God,' St. Augustine once said,
'ty love and not by navigation,' and we may add, we come by
ascents of faith, hope, and love and not alone by flights of
ecstasy."

Miystic w}ision and the central act of prayer are identical.n4
Joneshas defined mysticism according to the central experience df
the Guaker in his practice of the presence of God. It is the same
as; the central experience of the true Christian. It’is an experience
that any true theist may have.

In contrast to the negatiori type of mysticism, Jones
gdvocates what he calls an "affirmation mysticism". He gives as an
example of affirmation mysticism this experience of any anonymous
person:

"1 became conscious of a subtle change stealing over me. It
was as 1f I were a cup which was slowly being filled with
living water. I was invaded by some will in which was infinite
love, peace, wisdom, and power. I felt a never before known
humility and gladness, an inexpressible certainty that behind
and within all the discords of life, there was a divine
intention and harmony; that the darlmess in me was in this time-
less moment resolved in light and the error redeemed in

L] L [ ) ® L J -

1. Jones: The Testimony of the Soul, pe. 27.

‘2. Ibide, DPe 202

3. Ibid., ppe 208, 209.

4. Jones, Rufus: Prgyer and the Mystic Vision, in the symposium,
Concerning Prayer.
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ultimate comprehension.™l
Again, his emphasis is clear in the following:

"It (mysticism) is the practice, often the umconscious practice,
of the presence 0f Gode I have often felt, as I have watched
these rural saints, these mekers of commmnity spirit, these
builders of the kingdom of love and peace, a kind of meajestioc
sense of awe. They seem to be lending their hands to a larger
Life than their own. If they were asked, they would deny

that they were mystics. ‘No, I am no mystice. I have no

mighty experiences. I am t0o practical and too commonplace
“ever to be a mystic.' Uy answer would be that there is no
inconsistency between a mystical life and a practical life.

The more truly mystical a person is, the greater the probability
that he will be effectively practical."?

It is perfectly clear that to Rufus Jones any communion with God,

consciously or unconsciously experienced, is mysticism,

de The Normal Type of Mystical Experience.

The more unified the whole personality is, the more |
effective and valuable the mystic'sal experience may be. It is not
gained simply through feeling and the emotions, nor through will,
but through the whole personality fused together, intellect,
feeling, will, and the whole submerged life. It is not gained
through simple passivity but through activity of the whole being.?
However, it never becomes a beaten path which may be found at will.
The definite experience must always remain a thing of surprise and

wondere. 45

e, The Values of the lystical Experience.
| ® & & & o o

1. Jones, The Testimony of the Soul, pp. 203, 204.

2. Jones, Rufus: New Studies in Mystical Religion, pp. 201, 202.

3. Cf. Jones, Rufus: Spiritual Energies in Daily Life, ppe 139-144.
4, Cf. Jones, The Testimony of the Soul, pp. 28, 29.
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In describing the values of the mystical experience,
Jones has used éuch terms as poise, power, energy, spaciousness
of mind, ability to endure, capacity t0 work with patience and
wisdom, new moral energy, heightened convietion, increased caloric
quality, enlarged spiritual vision, an umusual radiant power of
life, whole personality raised to a new level of life, makes God
sure, expands our knowledge of Godel A1l of these values are
adequately summed up in that list of five values which Jones him-
self used in evg,luating the mystical experience of Boehme«?
a« The birth of an inner conviction of God's immediate and
- environing presence.
be Radiation of the whole being with Joy.
ce. Increased ability to see what promotes and furthers the
soul's health anddevelopment.
de An integrating of the lmner faculties so that there is an
increment of power in the entire personality.
e. A heightened and sharpened moral perception and morsal
and social passion.
He insists that all these resulis are perfectly normsl, and,
furthermore, that in the case 0f people with unstable psycho-
physical organisms the mystical experience may help t0 integrate
the personality and make possible the living of a more normal and

useful life.

fe The Validity of the Mystical Experience.
The arguments which Jones presents for the validity
of the mystical experience as a reai commmion with GQd center
around the certainty that mysties have 0of the objective reality of

L] * . * * ..

le Cf. Jones, Rufus: Spiritual Energies in Dally Life, ppe. 145,
153 = 156
2. Ante, Pe 324



God, and the value of the experiemce.l GConcerning the objéotive
reality of God he says, "Mystical experience . . » makes God sure
to the person who has had the experiences It raises faith and |
gonviction to the nth pow,er.":2 The ché.rge 'brought against mysticism
is that 1t is vholly subjective, and that the objectivity is a
product of the imagination. Those who advance these arguments
feel that this assertion is Justified by the presentation of
ovidence that the mystical experience brings no new ideas into
the realm of knowledge and that the mystical experience has so
often been iden’cified with the psychic phenomena. However, the
testimony of the mystic must be given somé credit because 0f the
tenaeity and intensity wi’ch'ﬁhich he contends that his "impression"
is real. His majestic conviction of its objectivity makes him '
sure he has found what he has been seeking.» It has the same certain-
ty that objects of sense have to his mind.5

At least one potent argument mey be advaﬁced for
the objective reality of God in the experience. If the censcious~
ness of objectivity is destroyed, the whole experience and its
value~-giving power 1s likewise destroyed. The general admission
on the part of nearly all investigators - that there is a valuable
result in the mystical experience adds power to this a.rgument.a‘
Men of all ages have prayed with a feeling of objective reality,
prayed because they needed to pray, and because §omething happened

e o o o o &

1. Cfs Jones: Fundamental Ends of Life, pp. 111 - 119.

2, Jones: Spiritual Energies in Daily Life, p. 154.

3¢ Ofe Jones: New Studies in Kystical Religion, pp. 20, 2l.

4. Cf, Jones, Rufus: "What it Means to Pray," in Ventures in Belief,
edited by Henry P. Van Dusen, p. 172.



to refresh and buoy up their soulsi
The mystical experience, of course, is not a

physical reality‘that may be measured with foot-rules.® However,

it is not the only thiné 0f value in humen experience that baffles

analysis. "Consciousness of beauty or of truth or of goodness"

says Jones, "baffles analysis as much as consciousness of God

does.“ﬁ Sucﬁ things as these have no objective standing ground in

the world of science for they have their ground of being in some

" other kind of world than that of space and the mechanical order.%

He statés his argument thus:
*These experiences of value, whichare as real for coanscious-
ness as stone walls are, make very clear the fact that there
are depths and capacities in the nature of the normal humsn
mind which we do not usually recognize and of which we have
scant and imperfect accounts in our text-books. Our minds
taken in their full range . « « have some sorbt of contact and
relationship with an eternal natwre of things far deeper than
atoms and molecules. Only very slowly and gradually has the
race learned through finite symbols and temporal forms to
interpret beauty and truth and goodness which in their essence
are as ineffable and indescribable as the mystic's experience
of God is.™

S0 far as the question of reality goes, there is no way of proving

that our sensations of color, taste, odor, sound, and the like stand

for object realities as Berkeley and Hume have SO profoundly pointed

out. Jones concludes, "The method of'psyahological diagnosis which

' is believed to destroy the objective validity of mystical experience

would also destroy all objective validity in every field of

* . L d [ ] L L

l. Cf. Jones: "What it Means to Pray", Op cit., p. 173.

2. Cf, Jones, Spirituwal Energies in Daily Life, pp. 178, 179.
3. Ibide, De 156,

4. Cfe Ibide, PPs 156, 157.

5. Ibid., pPs 157



nl 50, in a very profound sense, empirical psychology

experience.
or science can not disprove the validity of mystical experience,
nor, for that matter, can they prove it to be valid, for it is of

L

another realm.

4., Analysis and Conclusions,

The philosophy of mysticism which Jones has developed
grows out of nis background and his own religious experiéanee. In
fact, when he started out on his life work as a student of mysticism,
he openly announced that his purpose and. int’ention was to discover
and define the central element in the Guaker religious experience
and show its relé,tion to a universal faith for Chris’cianity.z
He hims‘elf has well described the impressions and effeécts that his
early home life and environment made upon hihl, and he uses his own
'qu'stioal experiences as examples of what he means by the mystical
experience.5 This, of course, has no bearing whatever on whether
his philosophy is true or false. It simply explains how it came to
be. It is another proof that the my%tical experience of a man must
be studied in the light of his total environment and impressions.
The simple facts are that he Wasv?trorn into a. Quaker fanily, went to
Queker worship, attended a Quaker college, and is today recognized
as the greatest living contributor to the understanding of the
history and experience of the Queker sect. However, 1t is only fair

- L ] . L ] * L

l. Jones: New Studies in Nystical Religion, p. 10
2. Ante, pe 77,
‘3e Ante, ppe 75 ~ 77
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to point out that he has made a great effort to be impartial and
truthful, and has studied thoroughly every authority on the subject.
It is not the purpose of this study to weigh every
detail of his philosophy in a eritical manner. There may be much
room for argument about some things that he has said without
changing or impairing the essentials of his philosophy. Thus one
might question as to what extent the spirit of man is immersed in
the sea of the Eternal Spirit, for that is pure metaphysies. But
regardless of the position taken on this detail, the claims as to
the reality of the experiencé are quite unchanged. Like many men
of the modern era, he defines mystic_:ism in a broad way, carefully
distinguishes it from the psychic and the occult, and has a;dvoca’cea

it as a genuine, wholesome, and natural life sxperience.
B+ Dean Inge.

l. Inge as a Representative of lodern lNystics.

When Dean Inge chose the subject of "Chz;isﬁian
‘Hysticism" for his Bampton lectures in 1899, it occasioned no little
surpr'ise; lysticism was the last subject that one would have expect-
ed the austere, scholarly, and critical professor to lecture on.
But the positions that this caustic man set forth in this book have
~ received a great deal of comment and comsiderable support since that
last year of the last century. However, his particular emphasis,
which mekes a study of him as g representafive mystic desirable, is
his relation -of the sacraments to mysticisme There is today a

decided trend toward sacramental réligion and for this reason a
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study of representative mysties should include one who represents
the sacramentarian point of view. No one is better qualified for

this than Dean Inge.

2, His Life and Work.
William Relph Inge was born in 1860. His father
was a provost of Worcester College, Oxford. He was born into a
home and an énvironment of scholarship, and he has never forsaken
this intellectual atmosphere. After a thorough education, he became
a professor and lecturer oOf note. In 1911 he was made Dean of
St. Paul's in London
"where his sermons attracted great attention owing to their
originality, their caustic criticism of the tendencies of
modern life and a somewhat pessimistic tone which earned for
him the sobriquet of 'the gloomy dean'.nl
He has proved himself a fitting successor to the long line of

notable men who have been Dean of 5t. Paul's.

3. His Views on Yysticism.

Dean Inge has written excéllently on many sabjects
of religious and phiiosophioal importance, not to mention many a
notable comment on more common place things. Hdwever, this study
mist leave the broad scope of his philosophy untouched and confine

itself t0 a survey of his views on mysticism.

a. Definition of Nysticism.
Ingé is one of the many modern men who have seen in

1l. Encyclopedia Britannica, Vol. 12, pe 350.
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mysticism that which seems to them to be quite identical with the
central fact of a real religious experience, a direct in’cereourse
with God. He finds that the phase of thought or feeling which v;'e
call nwsticism has its origin in that dim consciousness of the
beyond which is part of our nature as human beings.l His formal
definition follows:

"Hysticism may be defined as the attempt to realise the presence

of the living God in the soul and in nature, or, more generally,
as the attempt to realise, in thought and feeling, the immanence

of the te%_poral in the eternal, end of the etermal in the
temporal.~ - :

Iﬁrstici"sm has four fundamental propositions. Firstly, the soul can
see and perceive, that is, it is %0 be regarded as a trustworthy
means of discerning spiritual truth. 'Secondly, that man ;n order
to know God must be a partakei' 0f the divine nature, have a "spark
of the divine", have God working in him, for men can only know what is
akin to himself. Thirdly, "without holiness no men can see the
Lord", that is, a pure heart is a necessary condition for union
with God. And:mrth;ly, the guide on the upward path is love, for
50 long as man seeketh his own highest good because it is his, he
will never find it."d His general view is therefore very similar
to that of Rufus Jones.

In'am;;;r definition of mysticism some mention must be
made of its relation to psychic phenomena with.which it is classically
related. Inge concludes after his careful study of the medieval

l. Cf. Inge, William Ralph: Christian Mysticism, pp. 4, 5.
2+ Ibide, Ps Be a .
3‘ Ibid‘, PPO 6 - 90
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mystics that these phenomena are not an integral part of mysticism,
that they'belong, not to theessence of mysticism, and still less
to Ghristiaﬁity, but to the Asiatic leaven which was mixed with
Alexandrian thought, and thence passed into Catholicism."™ He
regards these experiences as 'mneitfher more nor less 'supernatural‘
than other mental phenomena. lany of them are certainiy pathological."
But others "have every right to be considered as real irradiations
of the soul from thé light that "forever shines!, as Moses at the
burning bush and Isaiah in the temple;z He comments farther:
"in such éases the highest intuitions or revelations, which the
soul can in its best moments Jjust receive, but cannot yet
grasp Or account for, make a language for themselves, as it
were, and claim the sanction of extermal authority, until the
mind is elevated so far as 10 feel the authority not less
Divine, but no longer external."3
His conclusion, therefore, 1s that the distinguishing characteristic
of mysticism is not péychic phenomena, but that an experience is nof
to be cast aside as untrustworthy simply because‘it is manifested
in a manner that suggests the pathological.

Having eliminated the pathological as an integral
part of the mystical experience, a positive statemeht mist next be
made suggesting the human faculties involved. He emphasises the
unity of the whole personality. The attempt to find an authority

wholly apart from reason has been; he sgys,

"the cause of the longest and most dangerous aberrations from
which mysticism has suffered « « « It casts a slur on the

L] L] L] L ] . -

1. Cf. Inge, 0D Gito, P 15,
Zmlbidc, PDe 17, 18.
Se Ibido, p_oV].Bo
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faculties which are the appointed organs of communication
between God and man. A4 revelation absolutely transcending
reason is an absurdity."l .

He. observes again:
"There is no éeparate organ for the apprehension of divine
truth, independent of will, feeling, and thoughte. Our know- -
ledge of God comes to us in the interplay of those faculties.
It is not given to-us through any one of them acting apart
from the others, nor indeed is it possible for any one of them
to act independently of the others. Our nature is not
tripartite :."2

The highest reason is the wnification of the whole personality

working harmoniously together. This emphasis is very similar to

that of Rufus Jones on the "affirmation” type of mysticism.3

b The‘Validity and Value of Mysticism.

» Inge engages in‘no argumenfs to uphold the validity
of mysticism. If there is value derived from it, that is enough
evidence for him of its validity. As the’ artist is not called
upon to Jjudge poetry, nor the poet to Jjudge mmsic, so no one but
the man who is eminent for his personal holiness is an authority
on judging and describing the way to attain saintlingss. "We need
not then be disturbed,”" he observes, "if we occasionally £ind men
illustrious in other flelds who are as insensible to religion as
poetry.""‘*L These men have found that by an immediate experience
rathei' than by inference they have arrived at a convictiox_l that God
"is a Spirit with whom the human spirit can hold intercourse. This

e
1. Cf. Ingé, ope cit., pp. 19 = 21.
2. Inge, William Ralph: Personal Idealism and Mysticism, pp. 3, 4.

3. Ante, p. 80.
4. Gf. Inge: Christian Irwstlclsm, Pe 3256
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intercourse results in illumination of the personality in all its

aspects, end especially in purity of characterel

Ce Mysticism in Relation to the Sacraments.

Dean Inge was chosen for this study because of his
particular emphasis 6n the sacraments in relation to mysticism.
He has for years been an important figure in the Anglican Church.
There has been, during these years, a movemeni to unite the Anglo-~
Gatholic group with the other Protestant churches of England. This~
union has constantly met with discouragements. In his views on
ﬁysticism in relation to the sacraments Dean Inge purposes to
suggest along what lines he thinks such a wnion will ultimately be
consummated .2

His basis for these views is 1aid on the symbolism

of nature-mysticism of which Wordsworth is the classical example. .
Everything, in being what it is, is symbolic of something more.
Nature is the language in which God expresses His thoughts; but
the thoughts are far more than the language. BSince Nature half
conceals and half reveals the Deity, it may be called a2 symbol of
hime® It is in this way that he defines "symbolism". A symbol is
more then just = sign, as the halo is the sign of saintliness, but
it has a real affinity %0 the thing which it symbolizes.?

By nature-mysticism Inge means something very

1. Cf. Inge: Christian Mysticxsm, Pp. 325, 326,
2e Cf. Ibid., Pe xi

.3 lbldg, Pe 250

4, Cfo Ibidc, PP» 250 = 252, -
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different from natural religion. He describes it thus:

"We now expect that every new insight into the truth of
things, every enlightenment of the eyes of our understanding,
which may be granted to us as the reward of faith, love, and
purity of heart, will make the world around us appear, not
viler and baser, but more glorious and more Divine. It is not
a proof of spirituality, but of its opposite, if God's world
seems to us a poor place. If we could see it as God sees it,
it would e still, as on the morning of creation, ‘'very good'.
The hymn which is ever ascending from the earth to the throne
of God is to be listened for, that we may join in it. The
laws by which all creation lives are to be studied, that we
t00 may obey them. As for the beauty that is everywhere
diffused so0 lavishly, it seems to be a gift of God's pure
bounty, to bring happiness to the unworldly souls who alone
are able to0 see and enjoy itenl

Because Nature, being what it is, ﬁartially reveals God, it is a
symbol of Him. In this way the two great sacraments are proper
symbols, since they are signs and vehicles of something higher and
better.® It is Inge's conviction that the sacramental system can be
understood only by those who are in some ‘sympathy with mysticism.
Inge first of 21l establishes, to his mind, the
need of sacraments. The highest states of the soul in man's relation
t0 God need to find expression in some external act, lest they be
shut up in word and deed which are inadequate expressions of any
personal state. Though these high states may find expression in
2004 works, such deeds fail to express the immediacy of the commnion.
He finds that the "want of symbols to express these highest srta.tes
of the soul is su;pﬁlied by sae.:c»zamem;s."5 The sacraments of B;aptism
and the Lord's Supper furnish a way both of giving expression to the

1. Inge:; Christian Mysticism, pp. 304, 305.
2. Cfe Ibide, pe 253.
3. Cfe Ibide, Ppe 253 - 255.



~92=

copmmunion with God and of its immediacy, for both are symbols of
the mystical union between the Christian and his ascended Lord.
"Baptism,” he says, "symbolises that union in its incep‘c.ioh, the
. ) 1
Iacharist in its organic lifel.
However, &8 a sacramentarian, Inge has t0 go one
step farther than this. The common meal of the Holy Commnion is
the symbol of the organic unity of Christ and the church. He
says:
"The commmicant who believes only in an individual relation
between Christ and separate persons, or in an 'invisible
- church,' does not understand the meaning of the sacrament of
the Lord's Supper, and can hardly be sald to participate
in it."?
Hence, he concludes, the saoraments are "divinely-ordered symbols,
by which the Church, as an organic whole, and we as members of i’i;,
realise the highest and deepest of our spiritual privileges.”
(Underline ours)s It was necessary for Inge t0 take this stép in
his treatment of mysticism, lest he make the mystical experience
in itself the highest Christian experiemce, and in so doing forsake

the sacramentarian point of view which he had held 211 his life.

4, Analysis and Conelusions,
To Dean Inge, just as the world speaks of God and
points to a higher "Sourc.:e of energy and a Purpose behind the scenes

of life, Jjust as aspiring men points to a Beyond and is therefore

1. Cf. Inge, op. cit., p. 255, 256.
2. Ibide, pe 256
3. Ibide, pe 258.
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also a symbol of God, so too the Sacraments, without theology or
dolgma or stilted phrases, give man the opportunity to express and
experience in a symbolic act what he is umable to put into words,
or even to experience as fully as he may desire., In this experience
there are three forces of a mystical character at virork. First of
all there is the conscious act of the individusl in a mystical
relation to Goﬁ as he engages in the Sacrament. Secondly, there is
g consciousness Of participation in the life of the mystical Body,
the Church, which brings a wnity of faith. And thirdly, there is
the force of participating in the act in a social way with a body
of believers. That is, there are the influences of individual
worship, sociallaction, and institutional participation.

Doubtless Dean Inge is justified in feeling that the
Sacraments cannot be undez;sfood except in the light of mysticism.
The act and worship are mystical, amd the results derived therefrom
are the same as those of any mystical experience.

However, Dean Inge claims a distinet preeminence for
' the sacramental-mystical e@eﬁénce; it is the "higheét and
deepest" of the spiritual e:z;oeriences.l In Dean Inge's own experience,
this is probably true. It is quite natural ﬁhat, being of the
"1 ow-church" sacramenta:cia.ns, he should wish t0 emphasize the
éacramental and the ﬁwstical elements., However, here in contrast
are Rufus dJdones, who has no use for the Sacramenits, and Dean Inge
who does, éa.ch claiming a preeminence for his particular ‘philOSOphy

1. Ante, pe 92.
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of mysticism. The Catholic Church has one Order of the Holy
Commmmion which engages in a perpetual act of this Sacrament.
However, the same church has numerous other Orders, and pre-
eminence is given to none. Dean Inge has well desc.ribed how the
symbolic or sacramental and the m;éystical- elements of religion are
best related, but he has also descrlibed the valuable experiences
of tl;e great mystics. It would be more accurate for him to say that
the religious person msy appro,’ach God in meny ways, all of which are
satisfaetory, that the mystical element must be a part of all of
them, and that the union of the sacramental ané w'stical is one,
but not the only one, of the approaches to the highest and deepest

religious experience.

G+ Conclusions concerning the Modern lystics.

0 Modern mystics and modern students of mysticism are
making an effort to discover the ceﬁtral truth in the mystical |
experience., If these two men, Rufus Jones and -:Dean Inge, are to
be taken as typical, it is very apparent that the general tendency
today is to make the definition of mysticism very broad, and to
claim for.every men the possibility and privilege of having
essentially the same éxperience that in the middle ages was thought
to have been reserved for a certain few. Both Dean Inge and
Rufus Jones find the ground for the n;ysticé.l ez@erieﬁce t0 be that
"dim cdnscicusness of the beyond", that "subsoil root" which is akin
to God, which 1s native to every individual. Both these men have

been careful to distinguish it from the merely psychic or the occult;
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both have emphasized the value and validity of the experience; both
have found it to be a common experience denied to no man; and both
have denied the scientist or purely empirical psychologist the
right to judge concerning it. They therefore identify mysticism
with the cenfral and primary reiigious experience which is more

commonly called "a spiritual experience.'.
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CHAPTER VI

THE RELIGIOUS EXPERIENGCE OF JESUS



U] have meat to eat that ye know not of."
. -- John 4:32,

"Man shall not live by bread alone, but by every
word that proceedeth out of the mouth of God."
: ' -~ Katthew 4:4.

"Phe kingdom of God is within you."
-~ Luke 17:210

"] and the PFather are oOne."
-~ John 10:30.



CHAFTER VI

THE RELIGIOUS EXPERIENCE QF JESUS
Ae Introduction,

l. The Purpose of the Study.

It is not the aim of this chapter to decide the re-
lation of Jesus' religious experience to mysticism. Because the
term "mysticism™ is so variously defined, it will be used here
littlé, if at all. The present purpose is to make an anslysis of
Jesus ! religious experience as is indicated by the records avail-
able to us, énd also to consider some of the critical attitudes that
have found prominent expression in regard to the life and experience
of Jesuse. This study of Jesus is presented in order that it may be
used as a basis of comparison with the experience of the several
mystics studied. In this chapter nothing but a survey and smalysis
of Jesus' religious experience is t0 be made. The subseguent
chapters will use the material of these first six chapters for msk-

ing comparisons and showing conclusions.

2. The Use of the Sources.
It is obvious that, if any study is to be made of
Jesus' experience, such a study must proceed on the assumption that

the oiiginal documents are dependable enough to mzke an analysis
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possible. The Four Gospels have for centuries been considered as
trustworthy accounts. In spite of the fact that they have been
greatly called into queétion in the last{ cenbury, some of the most
radical critices of Jesus have accepted the Scriptures in a very
literal and authoritative fashion as a basis for their studies.l
Using an extreme literality as a basis for their study, they have
attacked variously His psychic and physical soundness. Such a. use
of these records by both friend and foe of Jesus adds considerably
to their general dependsebility and acceptance. Others have iﬁsisted
that the records are not accurate as they stand, but that credulous
and imaginative friends have corrupted the older records. 'Hence,
attempts to isolate the original and true text have been made. One
of the most generally accepted primary sources is that commonly
czlled Qo After a thorough study of thé @ document in relation to
the rest of the material in the gospels, A. T. Robertson concludes
that the "heart" of the whole is found in Q. In other words, that
part of the gospels which is considered by most competent scholars
to be the oldest and most primary record- is in essential harmony with
the gospels as a whole.

Many treatises have been made of Jesus which have
‘been based on the Synoptic Gospels. The Fourth Gospel has often
been omitted because of the immense critical problems involved.
Demney has said of the Fourth Gospel, "It is not the mind of Jesus

- L] L L L] L]

1. Gf. Bundy, Walter E.: The Psychic Health of Jesus, pe. 268.
2. Cf. Robertson, A. Te: The Christ of the logia, p. 40.
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with which we are immediately dealing, but the mind of Jesus as
interpreted in the mind of the Bvangelist and in the circumstances
of his time."! Dhis fact of the interpretative character of the
Fourth Gospel is now quite generally accapted. This view, however,
does not destroy its authoritativeness. Robertson again says,

"In @, as truly as in the Fourth Gospel, Jesus himself is the issue
set before!mﬂh"z If there is this essential harmony between @ and
the Fourth Gospel, the main emphasis in this gospel must of neceésity
bear much weight. Furthermore, proceeding on the basis of modefn
"Form Criticism", the events and facts related in John's Gospel

may be looked upon as having some valid content. N0 bold attempt
will be made in this study %o base any conclusions solely on
references to this gospel, but frequent references will be made in
order to enrich as well as supplement the facts of Jesus' experience

as recorded by the Synbptics.
B, Primary Considerations.

1. The Limitations of the Study.

This study of the religious experience of Jesus may
impress the theoclogical mind as being on an irreverent and to0
familiar plane. The traditional belief and attitude have given Him
a place in the Trinity that puts Him above the -criticism and analysis
of men. While the writer is in sympathy with these views, it must

1. Denney, James: "Holy Spirit", in A Dictionary of Christ and the
Gospels, edited by James Hastings, p. 740.
2+ Robertson, A. Ts, Ope Cite, Pe 37
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be remembered that this period of Jesus' life on earth was the time
of His bumiliation, His kenosis. He put on flesh. He was tempted
like as we are. Hence, though He is now an object of our worship,
His experience during His kenosis was nevertheless an experience
of the flesh. Since 3e took on the limitations of flesh, His
fleshly experience may be studied by the same methods used to
study the experiences of all men.

| It is true that Jesus was more than an example for
man to follow. However, He was also an example. As such, it is
proper to study His experience in order {0 pattern the experience
of men more in uniformity with His. This psychologilcal study is
limited to Jesus as an example, and cannot venture into the broad
fields of Christology in general. However, since His consciousness
of Himself and His Messiahship bears upon His religious experience,
this consciousness ﬁust be referred to briefly. His posi-resurrec-
tion experiences have also been omitted since it is only Hié,ex—
perience from the age of twelve to his erucifixion that is compar-

able: to the experience of ordinary men.

2: The Messianié Consciousness of Jesus.

What is of moment in this study is not to consider
the theological question as to whether or not Jesus was the unique
Son of God. The paramount consideration to the psychologist is
whether or not He thought Himself to be the promised Messish. It
is evident enough that those who wrote the gospels thought Him to

be such. The most conclusive evidence as %0 what He thought about
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Himself will therefore be derived by a study of the Q source, since,
Q is considered by critics as being the most authentic.

The complete account of the Temptation is ineluded
in Q. Since Jesus was alone in this experience, He must have related
the details of the Temptaéi;on to His diseciples at a later time,

It therefore reveals Hisv own thought about Himself more clearly
than meny other passages. "All three of the teniptations,"_notes
Robertson, "turn on the issue of the Sonship of Jesus."l Twice He
is addressed by the tempter, "If thou art the Son of God," make
bread of these stones, or casﬁ yourself down from the temple. Such
temptations could never have been addressed to Him unless He were
already thinking that He was the Son of God in an unique sense.

The famous ®Johannine" passage also occurs in Q.Z
"o one knoweth who the Son is save the Father; and who the Father
is save the Son." There is no way by which the obvious meaning of
these words can be avoided by the critic. Whatever one may wish to
think, if Jesus said these words, there can be no doubt that He
thought Himself to have a relationship to God in a way unigue to all
mankind. Robertson concludes, "The fact that Jesus claims t0 be
the Son of God and is so called in Q is beyond dispute, hovwever,
one may explain the language."3 This Messianic consciousness is
basic in Jesus' thought of Himself, and any study must begin with
such a recognition.

l. Robertson, A« Tey, Ops Cite, Do 20.

2. llatthew 11:25-27, Luke 10:21.
Se RObertSOn., A To, 0P« Citg, Pe 31e.
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3. The Religious Consciousness of Jesus.

Bundy has well said that the religious consciousness
"springs from a genuine sense of native and natural limitation.wl
Unless man feels dependent and in need of supplementation, he would
not turn to a higher power because he would feel no need. The
question is, then, "Did Jesus have a sense of limitztion and need?"
In Mark 10:18 He reéponds to the rich'yoxmg ruler, "Why callest
thou me good? None is good save oOne, even God." This answer in-
dicates on His part a religious attitude toward Gode. Furthermore,
the fact that the Synoptic writers repeatedly refer to His reitiring
t0 pray at the orisis times of His iife gives strong evidence that
He fel‘t Himself standing in great need of a source of wisdom and
power outside of, and greater then Himself. Always when speaking of
God He spoke in the most reverent way. He is, therefore, a religious
_persdn. The next step is now {0 proceed to a study of His religious

experience.

C. The Autphiographical References.

Professor Bacon is credited with having'first spoken
of "The Autobiography of Jesus."® He was refering to the Baptism
and the Tempitation, experiences of such a private and personal
character as t0 necessitate Jesus' own self-revelation in order to
make them knowne. It was indicated in the Introduction of this

. L L L ] * L

1. Bundy, Walter T.: The Religion of Jesus, pe. 141,
2. Barton, George Aaron: "The Mysticism of Jesus," in At Cne with
the Invisible, edited by I+ Hershey Sneath.
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thesis that the most fruitful source for psychological study is
always auntobiographical material. These two incidents will there~

fore receive first and most thorough attention.

l. The Baptism.

Humphries rightly remarks, with reference to the
baptism, '"We have no reason 0 think that this experience came to
Jesus with no psychological preparation."l Rather, this must be
considered as both & culmination and a2 beginning in the life of
Jesus. With His baptism every record begins His active ministry.
What has gone before lies in shadow. Only once is the wveil pulled.,
aside to permit the boy of twelve to speak the words, "My Father',
But this one. lone incident indicates a basic tendency that must
.ha.ve grown and developed throughout the yéars that intervened,
All the heritage of the Hebrew rsce was His, and somehow the boy
hit upon the central truth, the beginning of wisdom according to
the proverb, knowledge of "My Father". It all culminated in the
Baptism experience.?

The thing of central importance in the Baptism is
His relation 4o the Spirit. The narrative speaks of the Spirit
descending as a dove. Ich discussioﬁ has centered sbout the
reality of the dove. Swete points out that Alexandrian thought as
represented by Philo used the dove as the symbol of divine reason

-« - » L L 3 L]

1. Humphries, A. Lewis: The Holy Spirit in Faith and Experience, p. 1ll.
2« Cf. Robertson, James Alexander: The Spiritual Pilgrimsge of Jesus,
pp. 13 -~ 148, See also, Jones, Rufus: Pathways to the Reality
of God, pp. 129, 130,
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and wisdom.l According to Mark and Matthew, it was Jesus alone who
saw the dove and who heard the voice. If this be true, this would
be a distinetly mystical experience of Jesus and a not unnatural
one. Such phenomena as the seeing of visions and the hearing of
voices are common t0 the mystical experiences o0f sane and healthy
people.2 He probably here experienced, as & result of this culminat-
ing incident in His experience, an emotional elevation amounting
almost to rapture.® Certainly it is clear that He felt the objective
reality of God tc be very real in experience.
Whatever be the facts of the case, two paramount

results are very evident. The first is that Jesus Himself from
this point félt a new sense of mission. It marks the realization
of His>Mbssianic vocation and the receiving of the'equipmant for
such a vocation. His thought was quickened, He was filled with a
new energy, and henceforth that power was His which is typical of
His life and works . % The second paramount oubcome was on the thought
of subseéuent Christians. They connected the experiences which they
asceribed to the Spiritwith the great experience of Jesus at His
Baptism. Demney says:

"It was the facts of His baptism which’led them to believe

(a) in a normal coincidence of baptism with the Spirit and

water-baptism, instead of in the displacement of the latter

by the former; (b) in the Spirit received in baptism as

specifically the spirit of somnship; and (¢) in that same

L] * L] *

l. Cf. Swete, Hs B.: "Holy Spirit", in A Dictionary of the Bible,
edited by James Hgstings, Vol. I1, pe 406.

2. Cf. Barton, op. cit., pPp. 64, 65.

3+ CGf« Humphries, Op. cit., p. 112,

4‘9 Cf. Ibido, PP 111, 11z,
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Spirit as one consecrating them to God and {o service in
His Kingdom."l

Hence, all that is meant by the Spirit in the experiemce of Jesus
and subsequent Christianity is tied up with ﬁis Baptism experience.
Regardless of what one means by the Spirit, it indicates a direct

and immediate intercourse with God whenever the "Spirit descends®.

2. The Temptation.

The temptation experience in the wilderness must
not be regarded as the only temptation which came to Jesuss. No
one can know what conilicis of will had preceded this périod of
Jesus' life. But since He was doubtless tempted later, it can al-
most be taken as categorical that the experience of being tempted
was not a new one to Him. ILuke significantly concludes his account
of the temptation with the words, "And Whan the devil had completed
every temptation, he departed from him for a seasont? His later
experience in Gethsemene when He prayed, "Not my will but thine be,
done," indicates that a temptation not to go through with the ordezl
ahead was #eny real. The question therefore arises as to why this
experience of temptation is given s0 much prominence. The answer
can only be that Jesus Himself must have regarded this as & key
point of His life. This justifies the conclusion already reached
that here Jesus accepted His lessianic vocation.

However, the psychological factors of this experience

must still be considered. Luke sgys that Jesus, "full of the Holy

L] [ ] * . L L

1. Denney, 0D« Cite, De 732,
2. Luke 4:13.
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Spirit," was led by the Spirit into the wilderness. He therefore
went away by Himself because He was so clearly conscious of the
presence of God that He could not allow humsn companionship to
interrupt His thoughts and this commmion. The wilderness ex-
perience must have been one of intgnse meditation. 8o intense was
it that He forgot for a time the natural demends of the body for
food.l In fasting, the usual experience is that hunger is very
intense for the first few day%,after Which the desire for food
disappears for a period of time. When again the desire retums,
however, the pangs of hunger are véry keen. The acoeounts of
Ma’ct}‘leW and Luke are gquite in harmony with such a procedure since

both speak of His being hungry after spending the forty deys in

the wilderness. His meditation must have been very intense to
drive away and hold off the desire for food. Since it is recorded
that He went to the wildemess because He felt impelled by the
Spirit to do so, and since this was the time when by a deliberate
act of will He accepted God's <3a,11,2 the obvious conclusion to
make 1s that this time was spent in the closest commmnion with the
Fgther. The fact that He returned from this experience "in the
power of the Spirit"® is further proof that His wildermess inter-
lude was one spent in a feeling of commmion with God and an attitude
of seeking His will. Furthermore, His returning "in the power of
the Spirit" indicates that Jesus emerged from this experience with

le Cfo Barton, Ope cit., Pe 660

2. Cf. Robertson, James Alexander: The Spiritual Pilgrimage of
Jesus, Pe 160,

3« Luke 43149
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the conviction in His own mind that He had ascertained what God's
will for Him was. Again may it be said that these conclusiong have
to be accepted as the facts of what Jesus Himself thought, and that '
the only thing left for the critic to do is simply to chalienge the
reality and validity of His experience.

This, then, concludes the study of these "autobiograph-
ical" glimpses into the imner life of Jesus. It reveals a nature
which was peculiarly and very intensely aware 0f the presence and

purpose of a kindly disposed personal God.
D. The Biographical References.

1. His Experience.
a. In the Temple at the Age of Twelve.

The boyhood of Jesus is, of course, little known
to us. Iulke alone pulls aside the veil %o feveal a single experience»
of His early life. At the age of twelve He was first taken to the
Temple, and so engrosseé was He that He failed to begin the home-
ward trip with His parents. Vhen they returmed, anxious and worried,
He registered naive suprise that they did not know that He would
naturally 'be about my Father's business.”" This indicates that
early in the experience of the child there was a tendency to feel a
definite relationship to God. It is all so consonant with the later

habits and character of Jesus that its actuality is highly credibdle..

be. His Relation to the Holy Spirit.

From the time of His baptism to His promising of
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another Comforter, the life of Jesus is closely associated with the
Holy Spirit. As Denney sgys, "St. Luke puts the whole ministry
of Jesus under the headiﬁg of the Spirit."l However, it would be a
gross misunderstanding %o transfer the later Trinitarian doctrine
of the Holy Spir;t bacg into the gospels. Again Denney says:
"To the men who w?ote the New Testament and to those for whom
they wrote, the Spirit was not a doctrine but an experience;
they did not speak of believing in the Holy Spirit, but of re-
geiving the Holy Spirit when they believed. (Acts 19:2). In
some sense this covered everything that they included in
Christisnity. The work of Christ was summed up in these
words: 'He shall baptize with the Holy Spirit.' (Mark 1:8)"2
The describing of M“experience" is ezactly the thing of paramount
importance in this study. Since the Holy Spirit in the gospels
signifies experience instead of doctrine, a study of Jesus' relation
to the Holy Spirit means an analysis of His experience rather than
of His belief.
His relation to the Holy Spirit at His baptism and
in the wilderness has already been adequately described. He began
His preaching with the "powef of the Spirit" upon Him and, according
to Luke, Jesus Himself stated at Nazareth that the "Spirit of the
Lord is upon le." Jesus thus corroborates the assumption of all the
gosPel writers that His anointing with the Spirit was 'the seal of
His appbintment qnd the source bof His competence.ﬁs The function of
the Holy Spirit in the life of Jesﬁs was t0 indicate the mediation
between Jesus and the Father, the means by which Jesus received

L] L L L * L]

1. Denney, 0P Gito, Pe 735.
2. Ibid., p. 751l.
3¢ Cf, Huﬂlphries, 0D« cito, PP 114:, 115.
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illumination for His teaching and power for His acts. Especially
is the connection made plain between His "mighty acts'" and the power

received through the Holy Spirit to do them.t

Though the gospel
writers do not repeatedly refer His words and works to the result
of the Holy Spirit in Him, it is only because they take it as
axiometic that He is in possession of the Hbly Spirit continnally.z
Jesus directly identifies the Holy Spirit as the
source 0f His power in His discourse about the sin against the
Holy Spirit at the time He was charged with casting out demons by
“the SJpirit of Beelzebub. His charge agaigst.these men is that they
have beheld the good works of the Holy Spirit through Him and have
called them the work of an evil spirit. This clearly indicates
His consciousness of His relationship to the Holy Spirit.
John spegks much more plainly of Jesus' being illumined
by the Holy Spirit in chapter 3:34. GQuoting Humphries in rsgard
to this:
“"The reason urged why 'He whom God hath sent speaketh the
words of God' is that 'He' (i.e. God) 'giveth not the Spirit
by measure,! l.e., it is not a limited, but, up to the
capacity of human nature, a perfect equipment of the Spirit
which has been bestowed on Christ, constituting Him £it to
cormunicate the things of God. Thus we have the belief
reflected that behind the teaching of Jesus lay an inspiration
analogous in kind to that which wrought in the prophets,
though greater in its degree."d
Thus it is quite evident that all the gospel writers
convey the idea that Jesus had an experience of a direct relationship

¢ e o o o+ @

1. Matthew 12:28.
2+ Cf. Denney, ope. cit., p. 732. Also Cf. Humphries, op cit., p. 1l4.

3+ Humphries, op cit., p. 118,
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to God through the Holy Spirit, and that it was through this medium
that He received tl;le illumination for His wisdom and teaching, the
energy for enduring the terrific strain of His work, and the power
for Hié miraculous deeds. This study of Jesus'! relatiouship to

the Holy Spirit has not been presented to support any doctrine,

but to indieate further the emphasis and prevailing impression in the

gospels of Jesus' fellowship with, and dependence upon His Fgther.

¢e. His Retreats for Prayer.

"The deepest essence 0f religion is revealed in its
simplest act—-prayer,"laccording to Bundy. Hence a study of Jesus'
prayer life will aid in seeing more clearly the very essence of His
religious life. Very prominent among the references of the gospels
to Jesus' prayers are the times when the words of His prayer are
not given bvut the occasion suggested. This will help to answer
the question "Why did Jesus pray?"

Mark 1:35-38 records His first retreat for prayer.
ﬁe had just finished a very trying day's work, according to IBrk.
His popularity was muach on the inerease, His ministry was swiftly
becoming chiefly one of healing, and in the eyes of His disciples
His success was begimning to be assured. Then He retired to a
desert place to pray, and when His disciples found Him, He led
them, much ageinst their will, to the 'mext town", for His chief
mission was to proclaim the "good news". Here Jesus was faced with

1. Bundy, Walter E.: The Religion of Jesus, pe 170.
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the problem of His healing work's encroaching on His teaching
ministry. He retired to a solitary place where He might see values
more clearly and consult His Father. It seems that in such retreats
He was better able t0 know and to decicie what was proper to do. The
same, Or, more likely, a similar situation is referred to in Iuke 5:16.
Luke 6:12 indicates that Jesus prayed before choosing
His twelve disciples. This was an important crisis time in His life.
-These men whom He dhose must be the ones t0 perpetuate His mission.
Perhaps, t00, this night of prayer resulted in His final deecision
to have a select group whom He would especially train. The significant
thing is that it was a erucial act of choice that He must make and
that, before making it, He felt He needed special recourse 4o
enlightening end strengthening cormnunion"with Gode
Another great crisis: in Jesus' life was the time when
His followers wished to make Him king. It is John's Gospel, peculiarly
enough, which furmishes the detail that explains t}ie reason for the
prayer as recorded by lark and Matthew.! Having "eonstrained"®
the disciples, who must have been the ring leaders in the at’cémpt
t0o make Him king, to go away by sea, He then dispersed the multitude
and retired by Himself t0 pray. The temptation of the wilderness
again was facing Him, the temptation to rule the world in splendor
and by means of might. After this, according to Jolm, meny of the
maltitude forsook Him. It was a hard and trying decision to make,
a time when the clearest’insight and highest moral energy were

* . - L 4 - L

l. Matthew 14:23. Mark 6:46.
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needed. Hence, again He retreats for prayer.

It is Lukel

who records that at Caesarea Philippi
Jesus ;was praying "apart! before Peter ﬁade his confession. All
the 1énd was asking, "Who is this Jesus?" The twelve were also
asking this question.2 Since He had called them, the twelve had
been goihg through a training process. It was again a crucial
time in the life of Jesus.  His question<to Peter, "Who say ye that
I am?" doubtless reveals what was the content of Hié prayer and
something of the reason for it. And His prayer at this time also
takes on added significance when it is realized that Jesus knew
that the disciples, even though they called Him "Christ", had a
very inadequate idea of Him and His real mission; From this time on
He began to point toward His suffering and death. Since His
immediate reaction to Peter's confession was to point at once +o
His death, this idea too must have occupied a major place in His
prayer at this time. Such a time and such thoughts might well
drive Him to the solace of prayer,'aﬁd to its energizing power.

Luke 11l:1 adds a detail omittéd by the other -
‘Gospels in relating that Jesus '"was praying in a certain place®
when.the disciples asked Him to‘teach them to pray, whereupon He
taught them the "Lord's Prayer”.

Oﬁly one conclusion can be drawn from tﬁis survey
of Jesus' retreats for prayer,and that is that He felt a‘need

‘1;0 LukeQ;lB. s ’ IEET
2. Luke 8:25
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within Himself when He faced these great orises, and that He found

His need met in the act of solitary prayer.

d. His Recorded Prayers.

The most familiar of the époken prayers of Jesus
is the Lord's Prayer which has been the preyer of the Church and
mlti tudes of Sgints in the twenty centuries since He uttered it.
It is distinguished by its directness and its sﬁnplicity.. It is
directed to God as tfanscendent, in Heaven, but the feeling of His
immediacy is also very evident. It includes a prayer for both social
and individual righteocusness, and for the daily necessities of
life. The whole 1s in harmony with a prayef that is addressed to
God with the feeling of a Father and Son relationshipe.

Matthew an& Luke include another well-known prayer
of Jesus, the so-called "Johammine prayer".l Here the Father and
Son relationship as it is more fully expréssed in John's Gospel is
very evident. "All things have been delivered unto me of my Father:
and no one knoweth who the Son is save the Fgther; and who the
Father is save the Son and he to whomsoever the Son willeth to
reveal Him;", This lays & very vivid claim to a unique ﬁnowledge of
the Fgther by Jesué, These words necessarily spring from a most
overpowering convigtion of God's immediate presence in His life and
the acute consciousness of real commmion with Him. A further
indication of this idea is given by His reference to the Father's

L - L] L ] L *

1, Iatthew 11: 25, 26 and Luke 10:21.
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revealing these things "unto’babes". This passage is a part of the
Atheoretical Q document, and has given a great deal of trouble to
those who wish to discredit John's Gospel. It certainly comes from
one of the very earliest sources, and it is bettey even from the
standpoint of the critic of Jesus; t0 acknowledge that Jesus really
spoke these words or their equivalent.

Jesus' prayer in Gethsemane is ve?y revealing of His.
basic religious attitude and prayer life.l Before Him lies the
great ordeal of His 1life and He shrinks from it as any man of flesh
and blood would shrink. Yet with the same breath that He cries
out for the removal of this "oup", He resigns Himself to the will
of the Father. This.indicates a typically human religious experignce
on the part of Jesus, and clearly shows that the path before Him
was not always clear t0 Jesus and that He knew that His own will -
might differ from that of the Father. Again Jesus' acknowledgment
of His own incompleteness comes t0 the fore, and the basic necessity
foi prayer in His life is evident. The intensity of this prayer
is suggested by Luke. The Revised Version reads, "His sweat
became gg_;ﬁ,ﬂggg great drops of blood falling down upon the ground.”
That phrase "as it were'" suggests that Luke is speaking symbolically
in order t0 emphasize the agony of His prayer. All this seems to
suggest that the force of Jesus' wholes psycho-physical organism
was given to this prayer. There is not here, nor elsewhere, any
evidence of Jesus' snuffing/out the work of the will or the

e & o » e o

1. Matthew 26:39~42, HMark 14:36. Luke 22:40-45.
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intellect except ‘to be willing to give the purpose and will of the
Yather preeminence.

John's Gospel dogs not record the Gethsemane ex~
perience but instead gives the High-Priestly prayer. #%This prayer,
50 remarkable in its clai'ms and suggestions, 1s regarded, of course,
as dJohn's interpretation of Jesus. However, as before suggested,
the references to John's Gospel are inade, not to introduce new
ideas about Jesus' reli_gious experience, but t0 enrich those already
found in Q in particular, and the Synoptics in general. This pﬁa;yer
expresses again His dveep senée of Mission in His words, "having
accomplished the work which thou hast given me to do." Not only so,'
but the disciples also knew that all things were given Him by the
Father.l In verse 11 He speaks of being "one" with the Father.  The
whole mystical idea is éxpressed again invverse 21, "as thou, Father,
art in me, and I in thee, that they ‘my be in us." His consciousness
of unique Sonship is very outstanding herg, buf what is of chief
importance to this study is the feeling of close communion and
direct intercourse with the Pather.

On the Cross He again ubttered words addressed to the
Father. He asked that these orucifiers might be forgiven because
of their ig&orance.z This indicates that du;ving the first part of
His experience on the Cross He was conscious of the presence of the
Pather. However, as the agony grew upon Him and the strength

1. JOhn 17:70
2. Inke 23:34.
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drained from His body, ﬁe seems t0 have lost for a moment the
feeling of rapport with the Father as He cried out, "Iy God, my
rod, why hast thou forsaken me." Perhaps just for a moment He felt
a loneliness sweep over Him, and,'by guoting this passage from the
Psalms,His.f_eeling of the Father's presence probably immediately

: raturned;l At least Luke records His last words on the Cross as
being, "Father, into Thy hands I commend my Spirit," indieating
that He gave uwp the life of thevflesh with a strong sense of God's

nearness and with a strong faith in His power.

é. The Transfiguration.

The Transfiguration might have been included under
the prayers of Jesus in His retreats. .‘ But since it contains some
of the most clear cut evidences of mystical phenomena it has be_en
reserved until the last. It is difficult to separate the ex~
perience of Jesus here from that of the disciples, for the record is
a d.esez;iption of what the disciples-saw rasther than what Jesus
saw. The one outstanding fact about Jesus was that His face was
shining with a new light. Such phenomensa as altered expression
and radiated countenance have been the experiences of many nwstics.z
There als0O came a voice from heaven'saying, "Pthis is my Son, my A
cl;o_sez;; hear ye Him." The hearingzof voices is likewise not un-
comon in tlie e:%périenee of mystics.

1. The theologian may put more rmeaning into this statement of Jesus
.but this is all {he psychologist can say.
2e Bartpn, OPe Cite, Pe 72 ;
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Matthew's record has a different detail from Iark:
and Luke. He says in 17:9, "Tell the vision 10 no men." The Greek
word that is here translated "viéion" is used elsewhere in thé New
Testaﬁenb only by the author of Acts. He uses it t0 refer to the
vision of Moses at the burning bush (7:31)}; of God's speaking %0
Ananias in a vision (9:10); and of the respective visions of Peter
and Corneiius (16:17, 19 & 3}. Too much weight cannot be placed on
Matthew's choice of this word, but it at least indicates a
possible undersfanding of the Transfiguration with a scriptural
basis. It would also enhance the understanding of the Transfiguration

as a mystical experience.

£, Conclusions Concerning His Prayer Life.

* One important quéstion that should be considered is .
the evidence given as to whether any real wvalue came t0 Jesus from
His prayers. That His prayers were fruitful in bringing Him needed
strength or Enowledge is symbolically suggested by the éngels who
are pictured as ministering to Him in the wilderness and in
Gethsemene.t Certainly Jesus #t least felt that prayer was of much
value to Him,else He would not have continued to practice and to
preach lthe art of praying. His constant use of the term "Father!
indicates His true relstionship %0 God, and His confidence in His
regard 10 a petition éddressed t0 Him.

In His praying there is every evidence of His use of

* . . » L L 4

1. Matthew 4:11, Luke 22:43. The latter is omitted in meny ancient
manuscriptse.
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the intellect to the greatest possible degree. The prayers above
studied reveal the most intense thought. Though He at times showed
extreme emotion in His prayers, they are generally very simple,
direct, and spontaneous. Bundy mskes a splendid summary:

"On the whole, we mgy say that prayer for Jesus meant
an expression of need, g release of soul, a relief of inner
pressure, conguest over severe subjective struggle, an
elevation and enrichment of mind, a reinforcement and refresh-
ment of Spirit, a clarifying of vision, a freshened functioning
of faith, & whetting of will, discovery and illumination,
restoration of confidence and courage, increased consecration
and devotion, adjustment and orientation, a mobilization of
personal powers to perform, in short, the energy and power by
which to live and work « +

*In Jesus' practise of prayer we get an insight into the
nature and sources of his personal power. His praying brought
to him clearness and certainty concerning the divine will for
himself; in his retreats he came t0 important decisions and
determined upon the course and code of His conducte. In prayer
to God he found that marvelous source of strength that enabled
him t0 perform the divine will even to the cup that was his to
drink. Not in visions and voices, but in pragyer and commmion
with God—purely religious sources of light and strength—
Jesus learned the divine will and found the personal power to
perform it

In Jesus the act of prayer is most fully and perfectly expressed.
The whole ground for His praying was the intimate sense of His '
relation to a God whom He, in a unique way, and all men might

address as "Father'.
2+ His Teaching.

a2+ His Authoritativeness.
Jesus' speszking in an authoritative manner was one

- L . . L L
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of the outstanding impressions recorded concerning the mmltitudes
whom Jesus addressed. Mark records,concerning the beginning of

His ministry in Capernaum "And they were astonished at His teaching:
for he j{aught them‘asv one having authority and not as the scri]oes.":L
In the sermon on fhe mount He challenged their traditions saying,
"Ye have heard that it was said of old time ... , but I say to

FOU o o o't The basic reason for His assuming this authority is His
clear conéciousness that God had spoken to Him a new revelation

of truth.i In Luke, chapter 4; He guotes Isaiah, saying, "The

Spirit of the Lord is upon me because he anointedme to preach good
tidings t0 the poor . . ." Herein is the ground for His authority.
That He spoke with such authorify indicates His intense conviction

| that He spoke the truth revealed to Him by God.

' St. John's Gospel speaks much more plainly about the
source of His teaching. Such expreséion as, "The Son can Go nothing
of Himself" and "Bven as the Father hath said unto me, so I spesk,"
are found repeatedly and veriously emphasized and suggested through-
out the whole book.z He speaks with authority to the people because

God has first spoken to Him. That is the secret of His authoritative-

NeSSe

bs The Imediacy of God.
"The usual result in any religious leader's life is
that his teaching directly reflects his experience. Yhis is also

L - * L . .

l. Mark 1:22.
Ze Cf. John 5:19, 12:50, 7:16.
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true of Jesus. Just as He felt that He experienced God immediately,
s0 too He taught that God was active in the affairs snd minds of
men. Those parts of the gospels which deal with His teaching are
generally accepted as more likely to be genuins than are those
sections that relate more closely to His own experience. The
parables in particular are credited with a high degree of genuineness.
Therefore, conclusions based on a study of His teaching bear: much
weight.

One of the most beautiful of the parables is that of
the Prodigal Son. This stirring picture of {true fatherly love
and f£ilial repentance has endeared itself to the hearts of multitudes
of Christians. In this parable Jesus has described a FatherQSon
relationship and applied it to the relationship of God to man., He
stresses the eagermess and concern 0f the Father over His wayward
son, and His great joy in having the lost one return. To picture
God in this role predicates a strong feeling of God's inmediacy
in the heart of Jesus. |

In like menner He taught, Luke 15:7, that there was
more joy in heaven over the repentance of one person than over
ninety and nine Jjust persons who need no repentance. Indeed, God
;s 50 closely related to this order that not even the falling of a
sparrow, lBtthew 10:29, escapes His notice. He who watches the
sparrows and cares for the lilies, has even numbered the hairs of
the head. "Fear not therefore". 7You are of much more value iﬁ the
sight of God‘than sparrows and lilies. Such teaching as this

indicates conclusively how sure Jesus was of the immediacy of God.
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He speaks even more definitely of the religious
relationship of men to God. In Matthew's account of Peter's
confession‘,‘ Jesus says to Peter, "Blessed are thou, Simon Bar~Jonah,
for flesh and blood hath not revealed it unto thee, but my Father
who is in heavem"l This shows that Jesus thought of God's dealing
directly, without mediation, with the heart and mind of man,

Hence the direct intercourse between men and God is the clear teach~-
ing of Jesuse

John's Gospel 1s rich in its suggestions of the
immediacy of God. To Wicodemus He speaks of the necessity of the
spiritual birth, and compares the coming and going of the Spirit.
with the passing of the wind which one cannot see with the eye,
but which one can nevertheless feel and know to be. To the Jamaritan
woman He speaks of a water that will quench her thirst forever, and
concludes, "God is a Spirit and they that worship Him must worship
in spirit and in truth." Whether or not Jesus ever spoke these
exact words matters little since they are in every sense in harmony
with the total picture of Him presented by the Synopticse.

One of the greatest pictures of all time of the
Christian fellowship with God is presented in the fifteenth chapter
of John. Jesus is represented as the vine, men as the branches, and
God ‘as the husbandmen. This representation of God as the husbandmen
emphasizes not only His immediacy but also His interest in man,

This picture of the vine and the union of man, Christ, and God is

1. I&’Ia.‘bthew 16:170
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one that may truly be described as mystical.
50 many are the suggestions of the immediacy of God
to man, that it would be difficult to find a page in the Gospels

without some reference to it.

c. His Teaching concerning Prayer.
Jesus not only prayed but taught His followers to praye.

Reference has already been made fo the Lord's Prayer. This study
need not treat His teaching about prayer in'an analytical and
exhaustive way. The main concern is the experience and relationship
that He suggested was involved. It is summed up well by Luke 11:13,
nIf ye then, being evil, lmbw how t0 give good gifts unto your
children, how much more shall your heavenly Father give the Holy
Spirit to them thét ask him?" DPrayer is described by Jesus as an

imediate pathway from man to God.

d. His Teaching concerning the Holy Spirit.

When Jesus neared the time of His erucifixion, He
began to speak {0 His disciples of sending t0 them another
Comforter. His description of the functions of the Holy Spirit
reveals the type of experience that He expected men to have -after
He had left.

In Lyke, chapter 12:12, He sgys that when they are
hailed before the magistrates and rulers that they are not to be
anxious about what to say for “the Holy Spirit shall teach you in
that hour what ye ought 10 say." Luke also records in chapter 24:49

the command to await power from on high. Hence the synoptics suggest
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that two of the functions of the Holy Spirit are illumination and
energizing.

John,however, teaches most clearly concerning the
functions of the Holy Spirite In chapter 14:26 two functions are
mentioned as being "teaching them all things," and bringing fo'
their remembrance all that Jesus had said to them. The illuminsting
funotion is repeated again in 16:13, "He shall guide you into all
truth." Stiil another function that is highly significent in
. relation to this whole study is that it is the office of the Holy
Spirit to conviet the world of sin, John: 16:8. The Holy Spirit
will speak not only to the seeking and honest heart, but He will
also speak t0 those who are sinful and adverse. This makes the
presence of God indeed very general and universale.

Hence, the general conclusion msy now be made that
Jesus's teaching both corroborates and helpé t0 reveal His religious
experience, His teaching springs from His own experience, and is
in harmony with it. JSven though the critic should cast away much of
the material presented as untrustworthy becéuse it is interpretation
of Jesus by His followers, yet the very fact that He left such an
impression as t0 mske such an interpretation possible points
consistently to0 the experience as described as the essential and

true experience of Jesuse.

L. The Physical Soundness of Jesus,
This psychological study would not be complete

without some reference to the charges brought against Jesus by
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various éritics. These critics have used the same sources to dis-
credit Jesus as have been used in this study. It is necessary,
therefore, to suggest the general - charges against Jesus and,
briefly, to test their validity. | |

lany attempts have been made to show that Jesus was
somehow ahﬁormal. Since such founders of religions as Lichammed
_and Buddha have been known to have 11l health,l it would strip
Jesus of much of His preeminence if it could be shown that He was
wegk of body. Such attempis, however, have not met ﬁith much
success or respect, even among the critics of Jesus. {ne of the
clearest indications of His physical fitness is,His ability to
endure the fast of forty dgys in the wildermess. His long journeys
on foot, hard and energy-consuming work, his outdoor lifef-all these
bear witness to His roﬁust health and entire physical fitness.?
Ge Stanley Hall concludes in his examination of Jesus'! physical
personality‘that it is proper to conceive of Him as being a large
man, a strong man, a person of manly peauty, and a man with great
personal magnetism.5 Hall, however, does not believe in the
historical Jesus as the records present Him. Hevertheless, it is
only on ;he basis of the records that His health can be challenged,

and the records present Him as sound of body.

F. The Psychic Heglth of Jesus.

1. BS. Borchert, Otto: The Original Jesus, pe. 161.

2. Cfs Ibid., pp. 162-165. ,

3. Cf. Hall, G. Stanley: Jesus, The Christ, in the Light.of
Psychology, DPs 35~38.
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The question of Jesus' mental soundness has been
raised much more persistently than that of Eis physical soudness.
He has been called an ecstatic by Oscar Holtzman, an epiieptic by
Rasmussen, a paranoizc by deLoosten, Hirsch, and Binet-Snagle,

a neurotic by Julius Baumann, and a fanatic by Strauss and others.t
If there is any single wnderlying reason for this attack on Jesus!
mental health, it is because He e¢laims too much. It is the general
feeling of such crities that any one would have to Dbe mentally
unbalanced to make the éxtravagant claims that Jesus made concerning
Himself. Nor can one refute such arguﬁents by an appeal to Jesus!
positive influence on history, for as one of them cleverly says,
"the morbid mussel can produce a priceless pearl."2 Bundy well
points out that this guestion of the psychic soundness of Jesus
cénnot be settled by arguments about the relation of Jesus' claims
or His influence to His sanity and soundness, but must be met and -
fought out on a basis of a historical and critiecal study of the
sources. It is useless in this study to go more into detail concern-
ing the various charges brought against Je;us’ mental health, for
there are no two critics who agree, and many —hold exactly opposite
views in meny respects. Thus Soury finds Him to be violent and
subject to fits of fremzy, while Renan finds Him to be a very
amiable person.4 The procedure of this study will be ﬁo tum

¢ 5 s 5 & .

1., Bundy: The Psychic Health of Jesus, pp. 47-107. This book gives
:s & thorough analysis of the views of each of these men.

2. Bundy: The Psychic Health of Jesus, p. xiv.

3o Cfe Ibids, pe xiv,

4. Cf. Ibid., pe 23,
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briefly to the sowrces 10 see what is suggested there as to the
psychic health of Jesus.

The greatest single argument from the records for
Jesus' mentael health is probably that He soundly Jjudged and corrected
in His own life the errors of His time. He was not carried awsy
b& the fanaticism of the multitude who would have made Him king;
nor was He entangled in the legalism of {the Pharisees; nor was He
trapped by the guileful arguments of the Sadducees. Time, experience,
and the Jjudgment of the race has vindicated Jesus in His opposition
to the set expectations and customs of His time. He 4id not yield '
to the Zeitgeist, the Time-spirit, but rather corrected it. Such
Judgment, discernment, and perseverance do not spszk of mental
unbalance. Neither popular enxhusiasﬁ, nor stern opposition could
swerve Him from the course that is now generally admitted to have
been the right ons.

In the above analysis of Jesus' religious experience,
in which a rather thorough survey of the gospels was made, there was
no experience in which abnormelities appeared. The Transfiguration
is often cited as an gbnormal experience, but, as already pointed
out, the "vision' part of this experience was what the disciples
"saw', The radianc;kin Jesus' face merely reflects intense féeling
and illumination.

Jesus does show intense feeling, but had He been

emotionless and placid, He could never have produced the impression

He did. Intensity of feeling is not the slightest evidence of
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a.bnormality.l
Jesus is often pictured as a pessimist and morbid.
Yet it was He who saw beauty in the flowers, who enjoyed a Sabbafh
stroll through the grainfields, who appealed to the common ex~
periences of life to present His greatest teachings, and stopped in
Hiw work to greet the little children vwho came t0 see Him. Indeed
it is so appa.rent that the Gospel picture of Jesus presents such a
wholely sane personality that the attack on His psychic health
has not caused nearly as much commotion or stir as was expected.
Eyven the theologigns of the Christian world have not thought it
worthy of serious attention.?
Bundy defends Jesus against every charge of psychic
unsoundness. He sgys:
"4 pathography of Jesus is possible only upon the basis
of a lack of scquaintance with the course and conglusions of
New Testament criticism and an amateur spplication of the
principles of the science of psychiatry."S
Hence Jesus stands vindicated of the charges 0f mental unbalance.

This adds to the reality and the validity of His experience and

teaching in regard to a normal religious experience.
G« Conclusions.

l. The Participation of His Whole Being in His religious Experience.
Jesus kept a thorough balance in His personality.

l. Cf, Denney, 0pe Cite, P 7330
2. Cf. Bundy: The Psychic Health of Jesus, p. 113.
B. Ibide, De 268
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Mind was driven to its 1limit to see with the reason the truth of
every situation, In this way He was able to meet the wise and
skillful logicians of His day and pub them to Silence. His will was
forced to its utmost to keep from yielding on the one hand to
popular enthusiasm or on the other to stern oppression. His feel-
ings, 00, received supreme expression and produced a lasting impression
upon His followers. Never did He despise any of His natural
faculties. None of them did He leave undeveloped. But all of His
faculties were enhanced and made greater by placing them all at the
disp‘osal of the Father. The oustanding characteristic of His life
was harmony in spite of the fact that it was so filled with struggle,

sacrifice, and disappointment.l

2. The Continuity of His Communion with God.

Bundy has said, "Every act of Jesus may be described
as religious, for there is a conscious religious control that
reaches down to the last detail of His conduct."® Swete has also
well said, "As the supreme prophet He spoke in the power of the
Spirit, not at intervals as other prophets, but whenever He Opened
His lips to teach."® Denney likewise agreds with this conclusion.®
In addition, the evidence of this investigation into the sources
seems t0 corroborate the conclusions o0f these men that Jesus ex-

* L . * . L J

1. von Hugel, Friedrich: The lystical EKlement in Religion, Vol. I,
Pre 26, 274

2. Bundy: The Religion of Jesus, p. 166,

Se Swete, ODe ‘Cito, Do 406.

4., Cf. Denney, 0pe Cite, pe 732,
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perienced a continual union with the Father.

3+ The Positiveness of His Experience.

The substance of Jesus' teaching was largely positive
in its content. He spent much more time in building wup than in
tearing down. His own religious life was not spent in a negative
way of eliminating undesirable elements from Himself, nor in
deprecating His abilities, but in proclaiming the gifts given by God.

The readiness with which He always spoke betokens
further the positive element. He was never at a loss to aid in the
solution of some real problem that faced Him or another.

The vividness and beauty of His Speech'and literary
forms gives indication of a mind which was positive in its outlook
upon life.

But perhaps more than anything else, the accent of
conviction and authority with which He spoke and worked shows that
His whole being was intggrated in a positive fashion. He was so
convinced and unalterably persuaded that ﬁhat He said was true, that
every word seems t0 have a positive ring. This is all a result of
the harmony of His whole being working in:perfect accord and

intercourse with the Father,.

4, The Five Results of lfystical DExperience as Applied to Jesus.
In order to bring some sort of eorrselation between

‘the study of dJesus and the representative mystics studied, the

results applied as a test of their experiences are here again

quoted,
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l. The birth of an inner conviction of (God's immediate and
environing presence.
2. Radiation of the whole being with joy.
de. Increased ability to see what promotes and furthers the
soul's health and development.
4., An integrating of the inner faculties so that there is an
increment of power revealed in the entire personality.
5. A heightened and sharpened moral perception and moral
and socigl passion.l
It must be immediately pointed out that with the
available records of Jesus' life, one cammot speak in terms of
comparison of one period of His life with another. Growth from
one level to amother is not é characteristic of Jesus' life as
portrayed by the records. Hence in the case of number five, no
heightened or sharpened moral and social passion can be seen, for
the simple reason that at no time of His life can a higher moral
and socizl passion be concelved of than at any other. Alwzys He
healed and taught together. The mission of teaching was His
primary purpose, but He could not keep it separated from the other.
In the case of number four also, no process of integration is given
in the records. 411 that is known is that His personality was
integrated and uniquely bowerful. And again in number three, no
incregse in His ability to promote the soul's health ¢an be seen.
But no one could ever have a greater ability. How quickly He pointed
to the central lack in the soul of the rich young ruler! As to
number two, Jjoy is not spoken of in the gospels in relation to Jesus.

Nevertheless, one of the conclusions already reached is that His was

a life to be described by the term harmony.2 His positive nessage

. * L - » *

1. A—nte, P 32
2e Allte, P 126.
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and His exhultation in the power of God must have brought to Him a
r;-zal joy. His words in the "Johamnine" prayexr of Iatthew 11:25,
there seems t0 be 'an expression of great joy in His words, "I thank
thee, O Fa.thef." Iuke chapter 10:21 in relating the same incident
sgys, "In that same hour He rejoiced in the Holy Spirit.”

Finally, in reference to. the first of these five
results,rthe feeling of the immediacy of God has been shown to be the
controlling fastor and central fact of Jesus' religious experience.
Therefore, it may be concluded that the religious experience of
Jesus produced in Him each of these five results in their highest

and most complete form.
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CHAPTER VII
THE RELIGIOUS EXPERIBNCE OF JESUS COMPARED WITH THAT OF THR
REPRESENTATIVE MYSTICS
A+ The Basis for the Comparison.

The purpose of this chapter is not %o show arbvitrarily
wherein Jesus excelled in the matter of religious experience, but
simply to point out similarities and differences between the ex-
periences of the several mystics and that of Jesus. A4s stated in
the Introduction, it is assumed that vhatever is in harmony with the
experience of Jesus is in harmony with Christianity, and that what
is not in harmony with His experience should be excluded as part of
a normal Christian life. However, the conclusions in regard to this
will be reserved for the closing chapter.

A comparison of the experience of Jesus with that of
any person is extremely:difficult because it is the experience of
2ll men to be sinful. ‘Furthermore, the normal course of any person's
life is to méke continual progress. In the mystics generally there
is the progression of purification, illumination, and unity. This
is not true of the life of Jesus in s0 far as we know it. The
records that we have show Him to be from beginning to end in perfeet
harmony and unity with God. There is never any suggestion of His
feeling any need for purification.

Hence, the basis for the comparison will have to deal

=-131-
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largely with a comparison 0f the respective spproaches made to God, and
the peculiar psychological factors iﬁﬁolved in mzaking such an
approach. Rather than considering the mystics in their successive
states of religious growth, their highest phase of experience will
generally be taken in making the comparison.

The problem is further complicated by the fact that
Jesus Himself bécomss an object of worship for all the mystics studied
except for Tagore. Some of them, at least, would have been horrified
at having their experience compared t0 that of their Lord. Neverthe-
less, each of the four Christian mystics consciously patterned his
life after that of Jesus. Though He was more than an example for
them, He was nevertheless an example. This comparison, therefore,
should reveal wherein they succeeded and wherein they falled to
pattern their lives after that of Jesus in so far as their religious
experlences are concerned. Though it msy seem, t0 the theologically
minded, that in meking this comparison Jesus is t00 much reduced to
the level of all men, it is only the nature and limitations of a
psychological study that make it so. Indeed, only the human Jesus
can 56 an example for men, and only the human Jesus can Se studied
psychologically. It will be natural, thereifore, to emphasize the
humanity of Jesus. This emphasis should not be construed, however,
as being at the expense of His divinity, for the consideration of
Hig divinity lies outside the limits of this study except as His
self-consciousness of uniqueness affects His experience.

The problem will also arise as to whether or not

Jesus can propefly be called a mystic. Indeed, the whole problem
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of the proper definition of the temm "ﬁysticism" now seems t0 become
of more acute concern to this study. However, the éim of this
chapter is not to arrive at a definition of mysticism, but to com-
pare Jesus' religious experience to the religious experiences and
philosophies of these representative peoPie who are called, or who
call themselves, mystics, in order to determine what there is in
the experience of each person which is in harmony witthhat'of
Jesus and what there is which is not. The concluding chapter will

deal further with the problem of definition.
B. Jesus and Devendranath Tagore.
l. Relation to God.

a. The Immediacy of God.

The oustanding faet of the experiences of both Jesus
and Tagore was their relation to God and their'feeling of His
immediacy. Tagore saw God's handiwork in nature as he traveled
through the Himaiayan hills. The flowers spoke to him of God's
beauty, the mountains of His power and majesty. He also felt God's
congern over his own immediate safety, for he attributed several of
his escapes from danger to the guiding hand of God. Jesus likewise
saw God in nature, and spoke of His concern for the sparrows and
of His care for the lilies of the field. Tagore, however, liked to
speak of God more in terms of the "Infinite! than did Jesus. Jesus
called Him Father, a term that to Tagore was 'shallow aﬁihropomo:phi&ﬁ".

Though Tagore worshipped a personal God, and a God of grace and
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kindness, and though he looked upon God as the Creator, he neverthe-
less did not like to apply to God the terms and attitudes that

are commonly used in the relations of mankind. Jesus felt the
nearness of God 50 intensely that He could not eScépe the conviction
that God was concerned about every individual person. While Tagore
was eager 1o spread the cause of theism, and the worship of.the

true God, it was more the proper worship of God than its effect on
mankind that was paramount in his mind. Hence, while both felt God

to be immediate, Jesus felt Him to be moré personal.

be The Method of Approach to God.

Jesus?! approach to God was a simple and direct approach
as suggested by His use of the\teranather., He came to Him as a
Son to a Father. His.parable of the prodigal son illustrates how
Jesus fel§ that a wayward person would naturally make his approach 1o
| God, the returm of a son t0 the FPather. Jesus Himself, not being a
weyward son, is not comparable to the prodigal son. His teaching
+in this parable, however, lndicates the way He intended that men -
should approach God.t Tagore's gpproach seems t0 have been somewhatb -
more labored. He had a 1ongihg for outstanding experiences inllife
that would 1ift him to new levels. In seeking the unitive experience
he indulged in aécetic practices, and long periods of lonely medita~
tion in order that he might have that closest possible commmion

L4 » L 4 . . -

l. Though it may be cmtended that this is not the main emphasis of
the parable of the prodigal son, had Jesus made the same approach
to God as did Tagore, He would never have used such a parable.



~135~

with God. Jesus, however, seems not t0 have indulged in ascetic
pfactices, nor did He teach them. Though He fasted férty days in
the wilderness, the reason seems not t0 have been so much a desire
to afflict the body that God might come nearer, but that in the
excitement of His commnion with God, and perhaps in working out
His problem of Messianic consciousness, He forgot the needs of the
body. At any rate, Tagore continued in his later life a rather

v rigid practice of retirement and meditation. Jesus' approach both
as He taught it and as He experienced it, seems always 10 have been
more direct, more spontaneous, and less labored. This conclusion,
however, should not be regarded as detfacting from the genuineness

and value of Tagore's experience.

c. The Use of the Human Faculties.

Tagore did not make the mistakes of his predecessors
in Indian mysticism in their practices of escapinig_ the finite.
chéver, he did elaim that God géve to him whole ideas without any
participation on his own paft. This was shown in the study already
made 1o be largely untrue.l Though he was not aware of it, his own
intellect and background contributed to his experience and the
illumination derived therefrom. There was, therefore, a tendency
in Tagore to deprecate himself in spegking of his own part in his
development. Jesus, t00, claimed that His message was from God.

However, He did not deprecate Himself except to say that without

1. Ante, Pe 3la
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the Father He could do nothing. He always seems t0 have exerted
His intellect to the utmost, whether He was spesking or in prayer.

The main contrest in the use of the human faculties con-
cerns the expression of intense feeling. Jesus wés able so to give
expression t0 Himself that His emotional néture aided the expression
of His intellect. Tagore was much more resérved, however, and sO
mich so0 that he failed to produce spirituality in his followers as

much as others of his own group were able to do.
2. Results of the Respective Experiences.

2. Integration of Personality.

It was concluded in the chapter concerning Jesus that
His was a perfeétly integrated persbnality, His life being centered
in the Father.! Tagoré had a fairly welll;ntegrated life also. In
times of distress and trouble, when most men would have grown bitter
and contentious, he yet remained calm.’ However, he experienced a .
period of psychic fatigue after many‘years of close relafion to Gode
The oppression of business duties and disappointments of the world
disturbved his feeling of harmony for a time. In addition, as WaSﬁ;
pointed out above, he did not use that part of«his being centered .
in the emotions to "the best advantage. A more personal and vivid
feeling of God's immediacy and purpose in the world might have helped

to remedy this partial defect.

be An Increase in Power.

l. Ante, pe. 139.
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Jesus always retreated at crisis times in His life,
and there He gained the kmowledge and power necessary to enable Him
to meet each crisis. Tagore also experienced an increment of power,

‘but not as perfectly nor to the same degree.

¢. boral and Social Passion.

Tagore had no great sense of sin and evil in the
world. Repentance plays but a small part in his own experience,
nor did he preach it to his followers. His was more of a religious
passion thon a moral passion. He did engage in some reforms of a
social nature, but they were aimed at expediting religious worship-
rather than remedying social ills. In fact, the schism in his
party came as a result of his refusai to support social reforms. His
passidn was a religious passion, His missionary zeal was not to
help the peopls of India so much as to promote the right form of
worship, and to bring glory to the God of the Hindu scriptures.
Jesus, on the other hand, though he had no sense 0f sin in His own
life, had an intense moral and social passion. He preached of sin
and repentance; Hié ministry was a ministry of reform, not only of a
religious, but also of a moral nature. In addition, He included in
His ministry the care for the sick and the poor of the 1and. Be~
cause of this intense passion for people, and the evidence of His
great love for them, He was able to lead His followers, even of
remote generations, into something of the same experience as His
own. If Tagore failed anywhere, it was in réproducing in others

that same experience which was his own.
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The difference in the two is most clearly evidenced
by Tégore's flight to the Himalayas with the intention never to
return. He wished to escape the world anddWeli alone with God. It
is Yo his credit that he later returned. But that tendency placed
its print on his whole life. Jesus retreated t0 the mountains to .
be alone with God also, but only to prepare Himself for an immédiate

return.

3+ Conclusions.

In some réspects the differences between Jesus and
Tagore are merely ones of degree. Jesus made a more direct approach
to God, using his own faculties more fully and harmoniously, and
evidenced a greater concern and zeal for both the moral and social
status of all men. However, Jesus engaged in no ascetic practices,
made no attempts to flee the evil of the world, and did not deprecate

the value of His ovm faculties as a man.

C. Jesus and Jacob Boehme.
A comparison of Jesus t0 Jacob Boehme is a comparison
of the laster with the disciple, for Boehme was a devout follower
of Christ, Hence, in a large measure the differences will be

simply of degree and not of kind. ~ ‘ :
1. Relation to Gode.

a+ The Immediacy of Gode.
‘Boehme had an over-powering conviction of God's

immediacy, but his consciousness of His presence was fluctuating
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rathér then continuous. Boahmg went in preyer to God to fenew the
aonsciousness of His nearness as well as $0 receive guidance and
strength. Jesus' experience was continuous and less wavering. He
went to God, not to be persuaded afresh of His presence, but t0
receive from Him the spirituwal refreshment nee@ed to carry on His

wWorke

be The Method of Approach to Gode.

Boehme's approach to God, though direct, was always
labored. He often speaks of "assaulting'" the gates of heaven,
Jesus did not approach God in this way, but as a Son Qéuld approach
a Father. Furthermore, Boehme, though he exerted his will to come
to God, preached the e#tinction of the will and desires before éod.
Jesus also surrendered His will to that of the Father, but His
attitude was not so: much %o "become nothing" as to keep Himself
~in harmony with the Father.

Boehme-had a great struggle in his life ébout the
relation of Gpd to this evil world. He would wish at times to flee
this world and lose himself in God, yet he also saw God in nature
and would return. Such gquestions d4id not disturb Jesus, but in His

simple and practical way He accepted God as Father to Himself and

to all men, as Ome who had a purpose to carry out.

¢e The Use of the Human Faculties.
Boehme used his human faculties to the utmosts
though he claimed that God gave him many of his ideas directly and

apart from his own thinking, he exerted himself to0 solve his problems.
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His whole personality‘was well integrated and harmonized.

However, Boehme had certain psychic tendencies that
Jesus did not have. His imagiﬁatiou was so vivid that he could easily
have an illusion of reszlity. His psychic balance was somewhat un-
stable. He even dabbled in the occult because he thought God had
given him some special powers. This is quite alien t0 Jesus.
Whereas one of Boehme's most intense experiences was suggested by
reflected rays of light from a pewter dish, Jesus® great experiences
were more climactic, the result of long and graduél preparation.
Whereas things came to Boehme in a '"flash", the experiences and
revelations that came to Jesus were more hatural and controlled.
Such terms as "sensitive and suggestible psychic disposition,” and
"sudden shifts of inward level' can be gpplied to Boehme, but not

to Jesuse.

2e Results of the Respective LExperiences.

The resulis of the experience of Boehme, such as an
integrated personality, increased personal power, an illuminated mind,
morzal and social passion, differ from that of Jesus only in degree

and cmtinuity.

3« Coneclusions.

The chief differences between Boehme and Jesus zare
that Boehme's psychic disposition was less stable, that Boehme héd a
restrained desire to flee the evil of the world, and that he dis-
paraged tcoo much the part his dwn faculties plsyed in his experience.

Boehme was, however, positive in his approach to God and his relation
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to society. Ee is called a "philosopher of life". He escgpes many

of the mistakes of the medieval mysties, and begins a ﬁovement toward
a religious philosophy adopted by the Quakers that is in happy harmony,
in general, with the experience of Jesus. Hence, it is repeated,

his experience in large part differs only in dégree.
D. Jesus and Saint Catherine of Genoa.

l. Psychic Qualities.

Saint Catherine's experience is colored deeply by
accompanying psychic phenomena; During the constructive period of
her life she spent daily periods in a semi~ecstatic and trance-~
like state. Later in life when her physiéal health became poor,
she was not able to control herself t0 the same degree, and these
ecstatic experiences then became involuntary, whereas before they
were more 0f a voluntary nature and wmder her éontrol. During
these periods she dwelt on the thought of her "Love'", God, and ex~
cluded from the field of consciousness all other thoughts. The
field of consciousness became narrowed in her approach to God at
these times.

Jesus was vastly different from this. His intensity
of emotion at times hecame very great, bﬁt not trance~like nor
ecstatic. TFurthermore, His field of consciousness, when He came
to God in prayer, was broadened rather than narrowed. His prayer
life served not only as a means for communion with God to satisfy
Himself and His own needs, but served to0 heighten and quicken His

whole intellectual life. Hence, at this point Jesus stands in
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sharp contrast to Saint Catherine.

2. Ascetic Practices.

A11 her life Saint Catherine was "bringing her body
into subjeétion." In her earlier life she was extremely ascetic,
wearing halr shirts and otherwise torturing herself. For many years
she spent two long periods of fasting, a total of seventy days in
each year. Her purpose was t0 keep her will in subjection, lest it
arise and assert itself. Jesus did not engage in such ascetic
practices. Though there is a record of His fasting, as before
pointed out,He did not fast to punish Himself nor itc keep His will
in subjection; but the intensity of His éousciousness of God's
presence and theenormity of His problem caused Him to forego the
need for food. Jesus’ life was a life of freedom; Saint Catherine
adhered to strict routine an& self-disciplinary practices. ‘Jesus
was definitely positive in His life; Saint Catherine was more
negative. Here again Jesus stands in contrast to Saint Catherine.
Neither in His own experience nor in His teaching did He favor an

ascetic life.

3. Hegation Tendencies.

Saint Catherine's ascetic practices were based on a
theology that comsidered evil fo be connected with matter and the
flesh. Hence, she disparaged herself and the world. Her own
intellect was a thing not to be allowed to come to fhe fore in her
commmion with Gods The more she couwld draw apart from herself

and come to God, the greater was her feeling of unity with Him.
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This was not true of Jesus. Of course, Jesus experienced no

progess of purification. But His teaching, as in the parable of

the Prodigal Son, shows that He taught men to come to God positively,
even though in repentance. The Lord's Prayer asks for forgiveness,
not on the basis of self-disparagement, but on the basis of the
action of the individual in his forgiving attitude toward others.
Jesus knew evil to be very real in the world, but it was a thing %o
be conguered and not to be escaped. In His religious life, He did
not disparage the use of the human faculties, but gave to each its

highest expressione.

4. Results of the Experience.

Saint Catherine had a real sense of God's immediate
presence. In commuming with Him there came into her béing a great
integrating force which stabilized her delicately balanced psycho-
physical organism, and through this integration of her personality,
greaély increased the pcwef and effectiveness of her life. She
became acutely sensitive to any moral wfong either in herself or
in others. ©She was able, as a result of her experience, to lead
others into a closer and more harmonious relationship with God.
Nbr was this all, for she also lived a life of service, serving
in the Hospital of the Pammatone with great diligence, zeal, amd
self-forgetfulness. All these experiences find their counterpart
in the life of Jesus, except that He had no psycho-physical diffi-

culties to be overcome.

5. Conclusions.
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In her psychic gbnormalities, and in her ascetic and
negation type tendencies;Saint Catherine is not in harmony with
the experience of Jesus. The fruitful and constructive results of
her experience, however, are quite in harmony with those experienced
by Jesus; except, as with Boehme and Tagore, not as continuous, nor

of the same high degree.

E. Jesususand the Modern Mystics.
In‘comparing Jesus with the modern mystics, of which
Rufus Jones and Dean Inge have been studied as examples, it will be
necessary to combare the experience of Jesus it0 the philosophy of |
these modern men. Since these two men in the main define mysticism
in much the same.way, the comparison will be made jointly, except for

one Or two special emphases.

l. The Ground of the Mystical Experience.

The modern mystics lay as the ground for the mystical
experience the idea that there ls something in the depths of man's
nature that is akin to God. mén can have no intelligent relatio@—
ship with that with which he bears no resemblance or has no kinship.
In the sub-soil root of the being of man there is something that
bears the marks of the Divinee. If there is in man that which is
identical with God, in a degree, then man's commnion with God is
the natural thing to be expected.

Jesus, of course, did not treat this problem
philosophically. Yevertheless, He came to God as a Son to a Father,

and taught His disciples to make the same approach. He certainly
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felt a great kinship with God in His own experience as the HMessiah
sent on 2 uniqgue mission. If, then, His experience is comparable
in any degree with that of all men, this ground of connection with
God which the modern mystics have laid as the basis for their ex-
perience is Jjustified in the light of Jesus' experience. It is
likewise in harmony with His teaching, for He taught the disciples

to pray to their Father who is in heaven.

2+ The Use of the Humen Faculties.

The modern mystics stress the fact that there is no
special semse in man for the commmnion with Goq, but that such
intercourse must use the ordinary faculties of man: the intellect,
feeling, and will, and whatever other faculties one may see in man.
Instead of knowledge of God coming through some special sense, it
comes through the interplzy of the humen faculties. The more
perfectly the human faculties are used in commmning with God the
more trustworthy and valuable the experience is.

This emphasis is in total harmony with the experience
of Jesuse. He did not disdain to use these humen faculties, ut
rather at all times used all the attributes of His consciousness
t0 enhance His intercourse with the Father. Never did He suffer a
suspension of consciousness, or endeavour to push aside the humen
self., His experience is characterized by the full light of
consciéusness and self-control. If He, whom we think to be Divine,
did not disdain to use the human faculties in His commmion with

God, there is no reason for men to neglect the same use of them.
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Hence, the philosophy of the modern mystics is again in harmony with

the experience of Jesus.

3. The Normal Type of Ifystical Experiénce.

The normal type of mystical experience, according to
the modern mystics, has a vivid consciousness of co:mmznion with
Gods There suddenly comes a consciousness that the veils between
the finite and the infinite have become thin or rent asunder. But
there is no suspension of the powers of the intellect. Though the
feelings’nmy be heightened, there is no loss of self-control,
There are no blinding visions, nor voices. However, in rare
individuals and on rare occasions, some of these phenomena may
occur and still be classed as wholesome and normal. The occult,
the trancé, the ecstatic state have no proper place in the mystical
experience. Such phénomena may be experienced without the slight-
est suggestion of commmion with God. The normal faculties function
at their highest efficiency, and the feeling of the objective
realify of (God is so real as to be unguestioned. Indeed, the
‘modern mystics make mysticism identical with the central act of
préyer, that is, commumion with God. Regardless of the guestion
about the proper definition of mystiecism, a religious experience °
that is identical with the central act of prayer, an act that
inciudes the functioning of all the human faculties, consciousnesé
of the real presence of God, and no psychic phenomena, is in per=-

fect harmony with the experience and teaching of Jesus,

4, The Values of the lfystical Experience.
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The paramount result of the mystical experience, as
the modern philosophers of mysticism seé it, is the sure conviction
that comes that God is‘real and is present. Likewise, the paramount
fact of Jesus' experience was the immediacy of (od.

A1l the other results of.the mystical experience
come under the general categories of illumination and eneré;zing.
The knowledge of God is expanded, there is an enlarged spiritual
vision, and a greater spaciousness of mind; there is an unusual
radiant power of life, new moral energy, new poise and power., In
short, the whole personality 1s raised to a new level of 1ife, and
is characteriéed by a finer infegration and greater haimony Ibf
1ife. If it Dbe asked if these apply to the religious experience
of Jesus, it‘can only be answered that He exemplifiéd'each in its

highest degree.

-

5. The Matter of Symbolism.

Dean Inge emphasized the part of symbolism and the
sacraments in the myétieal experience. Though he may have claimed
too much, the guestion still remains as to whether the approach to
God through symbolism, if not qarried t0 an extreme, is in harmony
with the experience of Jesus. Dean Inge lays the basis for his
claims on nature-mysticisme Tokhim, nature speaks of God, though
not perfectly, and hence, being related to God, but not a perfect
revelation of Him, it is a symbol of Him. Jesus also saw the hand
 of God at work in naturec. He pointed to the sparrows, and the

lilies of the field as showing the evidence of God's work. Further-



~148~

more, it was He who instituted this Lord's Supper which is the
main sacrament of the church. However,(lest it be questioned
whether His institution of this‘ sacrament mekes certain Jesus'
attitude toward symbolism) He also participated in symbolic forms
0of worship by worshipping in the Temple, and by partaking of the
Passover which was the very act of symbolic worship displaced by
the Holy Communion. Hence, on the basis of the example of Jesus,
Dean Inge is Jjustified in claiming a certfain validiﬁy and value

for symbolic acts of worship.

6. Conclusions.

The Philosophy of mysticism developed by the so-called
modern mystics, whether it should be called mysticism or not, is
in striking harmony with the experiemce of Jesus. On every major
roint the conclusion has been reached that the religious experience
of Jesus agreeé with the views of the modern philosophers of
mysticism, In fact, they would agree hea&tily with Barton when

he sgys that "Jesus was the master-mystic of the a,ges."l

L * L . L] L]

1. Barton, "The lfysticism of Jesus", in At One with the Invisible,
edited by E. Hershey Sneath, p. 79.



CHAPTER VIII

CONCLUSION



CHAPTER VIII

CONCLUSION

A, The Problem of Definition of fhe Term "Mysticism'".

At the begimming of this investigation it was statéd
that the purpose did not include definition.1 The psychologist
does not proPeriy engage in discussioms of definition, but rather
makes a study of the facts of the case as they are presented and
decides what is genuine and of value in experience regardless of
the terms that may be used to describe it. However, to facilitate
understanding, some basis must be laid for the terms used.

The classical t@e of mystieism, of which Saint
Catherine of Genoa is the best example in this study, has been called
the negation type of mysticism. It is characterized by an attempt
t0 escape the finite and be united in the Absolute One. Also
inseparably connected with it are various kinds of psychic phenomena.

Mysticism as defined by the modern philosophers of
mysticism is vastly different from the negation mysticisme It is
s0 different that Jones has called his philosophy of mysticiém an
Mg ffirmeative mysticism". The distinguishing fundamental element is
in the ground of the experience. The negation mysticism considered

L . e * . .

1. Ante, Pe 1.
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evil to be an integral part of matter and of the fleshe. The self
was wholly disparaged. The more msn could flee the finite and
bécome one with God, the more complete would be his escape from
evil., The affirmation mysticism, however, has for its ground of
the mystical experience a deep-rooted and indissoluble tie between
the nature of man and of God. There is something in man skin to
God, and the human faculties are not to be disparaged but used to
the utmost. There is no way of harmonizing these two types of
religious experience, both of which are called mysticisﬁ.

It Wbuld be a long and little rewarding process to
attempt to decide as to the proper use of the term mysticism.
Therefore, this concluding chapter will speak of the two aspects 6f
mysticism, the negation mysticism and the affirmation mysticism.
It is, after all, not so important what term shall be used to
describe an expérience as to know the real value and validity of
the experience itself. 7To discover what is valid and of value is

the stated aim of this study.

B. Jesus and the Negation Mysticism.

It has been found that Jesus! experience and teaching
were not in total harmony with that of the negation mystics. The
experiences of Saint Catherine of Genoa that have to do with psychic
phenomena such as ecstatic states and the trance were found to be
glien to Jesus.1 Likewise her ascetic practices and her attempts

L] L 4 L L 4 . L ]

l. Ante, p. 142. Also ante, p. 128.
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t0 narrow her field of consciousness by eliminating the natural
working of the human faculties were found to stand in contrast to
the experience of Jesus. In addition, any suggestion of the
occult, :such as is found in Boehme, has no counterpart in the life
of Jesus.

On the othér hand, the negation mystics did derive
from their experience constructive results which are in harmony with
the expeﬁence of Jesus. These are such as the integration of
personality, the illuminavtikon and enhancement of the mental and
épiritual iife, and a general 'lncrease in energy al_ad. poweyr for the
whole personality. Primary, of course, was their consciousness of
the oObjective existence and reality of God who was felt to be
immediately present.

However, the negation mystics were prone to make
greater claims than they were justified in meking. They felt that
God gave rthem special revelations of His truth; whereas, in reality,
God had quickened and illuminated the powers of their minds to aid
them to see the truth. The various psychic phenomens were 2lso
ascribed to the power of God at work in the individual, but this

also has been proved 10 have been a mistaken idea.

Ce desus and the Affirmation Mysticism.
The comparison of Jesus with the modern mystiecs
(under section E of chapter VII)l resu?.ted in the conclusion that

. * . L] - -

1. Cf. .Ante, PP 144—14:80



~-152-

the philosoﬁby 0f these men, which is the affirmation mysticism, is
in harmony with the experience of Jesus. The affirmetion mysticism
differs from the negation mysticism not so much on the results of
the experience, and the part that God plays, as on the part that

_ ﬁag plays. Whereas the negation mystics did notidentify God with
their own nature in any vy, and disparaged any action of their ovn
personality in the‘experienéé, the affirmation mystics, without

detracting from the glory and majesty of God, have emphasized the

part that the humem faculties should take in an approach to God.

D. The Elements of Uniformity in the Negation and Affirmation Mysticism.
The following five tests have been applied to the
experience of each person studied:l

1. The birth of an inner conviction of God's immediate and
environing presence.

2. Radiation of the whole being with JOJ.

3+ Increased gbility to see what promotes and furthers the
soul's health and development.

4. An integrating of the immer faeulties so that there is an
increment of power revealed in the entire personality.

5 A helbhtened and sharpened moral perception snd moral and
social pass1on.

In vgrying degrees these results have been found to be true of the .
experience of each person studied. There is, therefore,in all
mysticism represented by these two types,ﬁhis uniformit&ﬂin result.
The general content of what God gives to ea@h-person.is essentially
the same. 3But the degree 10 which each element is received is

»

conditioned by what men brings and his method of approach to Gode

1. Ante, pe 32.
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It is in this latter éonsideration that the differences arise.

He Tﬁe Values of Mystical Experience.

The values of the mystical experience are well
summarized in the five statements of the preceding paragraph.
However, any summary must be inadequate. The innumerable values
that mey come to life as a result of integration'of ﬁhe personal ity
cannot be listed or appraised. The mind becomes keener, the will
stronger, the feelings more wholesome and better directed. This
1ifting of the whole personality with all the humsn faculties to
new high levels is the central valwe of the communion with God,
and results in greater energy, power, and efficiency. |

Not only does this experience enﬁance the personal
powers, but it brings likewise a greater moral purity of life. ihe
first step in any mystic's life is toward purification, signifying
that this new moral passion is of great {ransforming power in the
life of the individual.

With this commmion with God, and the reglization
of new powers, and new moral passion, the soul-of the individual
goes out in love; in love to God who made the expérience possible,
and in love to his fellowmgn that they mgy have the same experienée, and
live the same kind of life. The passion for moral purity of self
. becomes a passion for moral purity of society. With this love for
society there comes also, to greater and lesser degrees, a concern
for people who live in ignorance and poverty. All these values have

been found in varying degrees of perfection in all the mysties studied.
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F. The Validity of the Mystical Experience.

The validity of the mystical experience depends on - '
whether the God who is felt to be immediate 1s objective and rezl,
or subjective and imagined. It is contended that the values mentioned
above could be produced by a feeling of BReality that was subjective
and that the values of the experience, which are everywhere éenerally
admitted, are not an argument for the validity of the experience.

G. Stanley Hall assumes tﬁat Jesus' experience was-purely subjective.l

Several potent arguﬁents may be advanced for the
validity of the mystical experience. First and foremost is that
every true mystic has such an .experience of the reality of God's
presence and obéective existence that to his mind there can no
longer be any doubt of that fact. To him it has the same reality
that objects of sense have. Secondly, if the feeling of objectivity
of God is destroyed, the experience is likewise destroyed. As the
- affirmation mystics would say, no one prays to a subJjective concept
or to an abstract Ultimate Reality.

The mystic experience can no more be proved o be
without validity than can Truth and Beauty. The empirical psychologist
can have no more place for beauty than he can for God. The same
process of reasoning that would destroy the reality of mysticism
would.also destroy the reality of that part of man's nature that
appreciates the beautiful and seeks after truth. There is eveﬁ no
way - of proving that our semses of sound, odor, and taste are

. * * * L] L]

l. Cf. Hall, 0P« Cito, P 303
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trustworthy. Hence, though scientists and empirical psychologists
cannot prove the mystical experience to be valid, neither can they
prove it to be invalid. It is not of their realm. As Dean Inge

says, Just as the artist is not called upon to jJudge muéic, neither

is the scientist” to be allowed to pronounce final judgment on the
religious experience. The testimony of eammest, true, and intelligent
people who have had this experience is, after all, the most trusfworthy

criterion of its validity.

' G. The Mystical Experience in Relation to Christianity.

The negation mysticism has been shown to be in partial
disharmony with the experience of Jesus,and therefore not to be
taken as a normal Christian experienceevén though .the e¥perience
of the negation mystics did Bring value and & sense of God to them.
Psychic phenomena, extreme asceticism, extreme disparagement of
self, and the occult practices have no part in the normal Christian
experience. However, abnormal people’with psychically unstable
dispositions may still have a genuine Christian experience even
though the abnormal nature is present.

Whether or not the affirmation mysticism is properly
called mysticism; it is this positive, simple, and direct way of
approach to God in a person t0 person relationship, a son to father
relationship, that is the truly Christian experience as exemplified
by the life of Jesus. There is great reverence for God gnd mo&esty
in regard to self, even to repentsnce for misdeeds, yet all the-

faculties of the humen are exerted in this intercourse with the
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Father, for it is through the interplay of these faculties that He

is able to spesk to men,

He The Implications of This Study.

In light of the conclusions that have been reached
in this study, Several implications of significance for the religious
workers and seeker mgy be made. PFirst of all, the ground for a
religious experience is that there is deep in man's nature some~
thing that is akin to God, something Divine. Becéuse of yhis kin-
ship, man n;y commmumne directly with God. In this act the common
act of prayer is most basic, The peligious worker should endeavour
to establish in every person the habit of prayer,for it is in
this act that the individual is most likely to experience God
directly and intimetely. Such a direct experience is not denied to
any man. No longer is the free approach to God to be felt to be
open to some and denied to others. Whosoever will may come.

This direct approach to God is not-made through any
special sense or cgpacity. It is normsl, not abnormale. As Humphries
says of Jesus' experience, so also is it true of all religious
experience:

"The general impression which this survey of Jesus should leave
is that of the naturalness behind the supernatural. The Holy
Spirit acted upon Jesus, not to the suppression, but to the
intensification of the human.'"l
Furthermore, no one should come to'God expecting some great and
speciél revelation. God-does -not distribute to the mind of man new

* - - * L] .

1. Humphries, op. cit., p. 126.
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ideas of the truth. Rather He enhances and illuminates the mind of
man t0 enable him to ascend to new heights, and to understand and

to do things he never would have understood or done had not God
thus empowered him. X¥an is not to throw himself in the dust because
he is man, tmt to use his faculties and personality as a gift from

God which God is willing to make still more efficient.



CHAPTER IX

BIBLIOGRAPHY



CHAPTER IX

BIBLIOGRAPHY

A+ General

Bastide, Roger: The Mystical Life, Tr. by H. Fo Kynaston-Snell and
Daniel Waring, We. Y., Charles Seribner's Sons, 1935.

Coe, George Albert: Psychology of Religion, Chicago, University
0f Chicago Press, 1916.

Hocking, William Ernest: Humen Nature and Its Remaking, New Haven,
Yale University Press, 1918.

The Meaning of (God in Human Experience, New Haven,
Yale University Press, 1924.

James, William: The Varieties of Religious Experience, New York,
Longman's, Green and Co., 1903.

Landau, Rom: God Is ¥y Adventure, New York,Alfred A. Kunopf, 1936.

Leuba, James Henry: The Psychology of Religious Mysticism, New York,
Harcourt, Brace, and Co., Inc., 1926.

Lyman, Eugene William: The Meaning and Truth of Religion, New York,
Charles Scribner's Sons, 1933.

Montague, Margaret Prescott: Twenty Minutes of Reality, New York,
E. Pe Dutton and Company, 1917.

0tto, Rudolf: Mysticism East and West, Tr. by Bertha L. Bracey
and Richardo C. Payne, New York, The Macmillan Company,
1932.

Russell, Bertrand: Mysticism and Logle, New York, W. W. Norton and
Company, Inc., 1929.

Wieman, Henry Helson znd
Wieman, Regina Westcott: Wormative Psychology of Religion, New York,
Thomes Y. Crowell Company, 1935.

Younghusband, Sir Francis Edward: Modern Mysties, New York,
Es P. Dutton and Co., Inc., 1935.

=158~



~159 -

CHAPTER II
DEVENDRANATH TAGORE

Leaders of the Brahmo Samaj (No author), iadras, India,
Ge A+ Nateson and Co. :

Macnicol, Nicol: The Making of Modern India, London, Humphry
Milford, Oxford University Press, 1924.

Mller, F. Max: Blographlcal Bssays, New York, Charles Scribner's
Sons, 1884.

Sastri, Sivenath: History of the Brahmo Samaj, Calcutta,
R. Chatterjee, Vol. I, Second edition, 1919.

History of‘the Brahmo Samaj, Calcutta, R. Chatterjee,
Vol., II, First edition, 1912.

Tagore, Devendranath: Autobiography of Maharshi Devendranath Tagore,
Ir. by Satyendranath Tagore and Indiva Devi, London,
Hacmillen and Co., Limited, 1914.

CHAPTER IIX
JACOB BOEHME

Boehme, Jacob: Aurora, Tr. by John Sparrow, London, J. M. Watkins,
1914.

De Electione Gratise and Ouaestiones Theosophicae, Tr.
by John Rolleston Earle, London, Constable and Company, Ltd.,
1930.

Personal Ghrlstianlty a Secience, New York, Macoy Publish~
ing Co., 1919,

Boutroux,Emile: Historical Studies in Philosophy, Tr. by Fred
Rothwell, London, Macmillen and Co., Limited, 1912,

Brinton, Howard He: The Mystic Will, New York, The Macmillan Co.,
1930.

Hartmenn, Franz: The Life and Doctrines of Jacob Boehme, the God-
Taught Philosopher, London, Kegan Paul, Trench, Trubner,
and Co., Ltd., 1891.

Palmer, W. Scott (Ed.): The Confessions of Jacob Boehme, London,
Mathuen and Co., Ltd., 1920.

Whyte, Alexander: Jacob Behmen: an appreciation, Edinbuorgh,
Oliphant Anderson and Ferrier, 1894.



~-160~-

CHAPTER IV
SAINT CATHERINE OF GENOA

Hugel, Baron Friedrich von: The Mysticel Element of Religion as
Studied in Saint Catherine of Genoa and Her Friends,
New York, E. P. Dutton and Co., 1923, Vols. I and II.

Underhill, Evelyn: The Mystics of the Church, New York, George
He. Doran Company.

CHAPTER V¥
RUFUS JONES AND DEAN INGE

A Symposium: Concerning Prayer, London, Maemillan and Company,
Limited., 1918,

Braden, Charles Samuel (Ed.): Varieties of American Religion,
Wew York, Willett, Clark, & Company, 1936.

Brinton, Howard H. (Ed.): Children of Light, New York, The
iaemillan Compeny, 1938.

Ferm, Vergilius (Bd.}: Contemporary American Theology, New York,
Round Table Press, Ince., 1932

Inge, William Ralphs: Christisn lysiicism, New York, Charles
Scribner's Sons, 1899.

Paith and Its Psychology, New York, Charles Seribner's
Sons, 1913.

Personal Idealism and Mysticism, New York, Longman's,
Green and Co., 1924, )

The Gate of Life, New York, Longman's, Green and CO.,
1935.

Jones, Rufus Matthews: A Preface to Christian Faith in a New Age,
Wew York, The lacmillen Company, 1932.

Fundamentai Ends of Life, New York, The Macmillan Company,
1924,

New Studies in Mystical Religion, New York, The Macmillan
Company, 1927. :

Pathways to the Reality of God, Hew York, The Macmillan
Company, 1931.



=161~

Jones, Rufus Matthews: Some Exponents of Mystical Religion, Cincimnati,

Abingdon Press, 1930.

Spiritual Xnergies in Daily Life, New York, The Macmillan
Company, 1922.

Spiritual Reformers in the 16th and 17th Centuries, London,

laemillan and Co., Limited, 1914

The Church!s Debt to Heretlcs New York, George H. Doran
Company, 1924.

The Testimony of the Soul, New York, The iacmillan
Company, 1936. :

The Trail of Life in the Middle Years, Hew York The
Macmillan Company, 1934.

King, Williem P. (Ed.): Behaviorism 2 Battle Line, Nashville,
Tennessee, Cokesbury Press, 1930. :

Newton, Jospph Fort: Some Living Masters of the Pulpit, New York,
‘ George H. Doran Company, 1923.

The Enecyclopedia Britannica, Fowrteenth Edition, London, The
Encyelopedia Britannica Company, Ltd., 1929,

Van Dusen, Henry P, (Ed.): Ventures in Belief, New York, Charles
Seribner's Sons, 1930.

CHAPTER VI
THE RELIGIOQUS EXPERIENCE OF JESUS

American Revision Comittee, The (Ede): The Holy Bible, New York,
Thomas Nelson and Sons, 1901.

Borchert: The Original Jesus, Tre. by L. M. Sté.lke_r, Hew York,
The lbcmillan Company, 1933.

Bundy, Walter E.: The Psychic Health of Jesus, New York, The
Hacmillan Company, 1922.

The Religion of Jesus, Indianapolis, The Bobbs~Merrill
Company, 1928,

Cave, Sydney: The Doctrine of the Work of Christ, Nashville,
Tennessee, (okesbury Press, 1937.

Deissman, Adolf~ The Religion of Jesus and the Faith of Paul, New
York, George H. Doran Company, 1926.



-162~

Denney, James: Jesus and the Gospel New York, Hodder and Stoughton,
1908,

Edersheim, Alfred: Jesus the Messiah, New York, Longman's, Green,
and Co., 1898,

Fairbaim, A. M.: Studies in the Life of Christ, Wew York,
D. Appleton and Company, 1902.

Hall, G« Stanley; Jesus, The Christ, in the Light of Psychology,
New York, Doubleday, Page & Company, 1917.

Hastings, James: A Dictionary of Christ and the Gospels, New York,
Charles Scritmer's Sons, 1906.

Hastings, James (Ed.}: A Dictionary of the Bible, New York,
Charles Scribner's Soms, 1901.

Humphries, A. Lewis: The Holy Spirit in Faith and Experience,
London, Student Christian Movement, 1917,

Kern, Paul B.: The Basic Beliefs of Jesus, Nashville, Tennessee,
Cokesbury Press, 1935.

McCall, Oswald We Se: Christ's Shining Way, Boston, The Pilgrim
Press, 1931.

MeKnight, Ozro: He Prayed, Kansas City, Missouri, The Western
Baptist Publishing Co., 1933, 4

Robertson, Ae. Te; The Christ of the Logia, New York, George H.
Doran Company, 1924.

Robertson, James Alexander: The Spiritual Pilgrimege of Jesus,
London, James Clarke and Co., Ltd., 1922, '

Sneath, k. Hershey (Ed.): A%  One with the Invisible, New York,
The Macmillan Company, 192le.. .

Stokes, Anson Phelps: What Jesus Christ Thought of Himself, New York,
The Macmillan Company, 1916.



