Chaptexr IIIX

THE DEFINITION OF MYSTICISM

The purpose of this chapter 1s to define what we
mean by the term, mystical state of conscicusness. A
typology of basic characteristics of mystical experience
in the broad sense 1s developed. The broad sense means
a basic typology which is universal and holds true for
mvstical experience in different cultures and religions.
Before defining the typology in detail, we shall discuss
mystical exparience with regard both to its relationship

to religious experience and to the universality of its

OCCuUIrence.

Mystical Experience in General

The Relationship between Mystical Experience
and Religious Experience

A simple identification of religious expar;anco
and mystical experience fails to take into account the many
definitions of religion. Religions vary in their emphasis
upon mysticism, although there is a tendency, especislly
among paychdlogiltn of religion5who have been interested

in the dramatic and intense phenomena of the mystical experi-
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ence, to mzke the mysticﬁl element the most important char-
acteristic of religion.l

All religious experience i3 not necessarily mystical
in the sense of our definition of mystical experisnce as
given helow. Pratt, for example, divides religion into
four kinds or aspects, of which the mystical is only one,
the other three being the traditional, the rational, and the
practical or mora1.2 Even when guite emotionally meaningful,
participation in a particular religion by such practices as
observance of religious laws, intellectual belief in a cer-
tain creed or theology, institutional membership, and attend-

ance at rites &nd rituals, may not result in or be the product

1william James reflects this attitude by his preference
for religion which is an “acute fever® rather than a "dull
habit* (op. cit., p. 8).

2J. B. Pratt, The Religious Consciousness: A Psych-
ological Study (New York: Macmillan, 1921), p. l4. Compare
a similar discussion of the clements of religion by R. M.
Thouless, An_ Introduction to the Psychology of Religion (Cam-
bridge: Cambridge University Press, 1956), pp. 12-15. Pratt
includes all four divisions in his definition of religion,
which is as follows: “tha serious and social attitude of in-
dividuals or communities toward the power or powers which they
conceive as having ultimate control over their interests or
destinies" (op, ¢it., P. 2). MNote Thouless's similar defini-
tion of religion: “a felt practical relationship with what
is believed in as a superhuman being or beings" which are
"felt to ba greater than man or may be locked up to by him*
(e, cit., P 4).
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of mystical experience.

On the other hand, all mystical experience is not
necessarily religious. Again, of course, much depands on
how one chooses to define religion. If one makes the concept
of a "personal God" central in the definition of religion,
many forms of mystical experience could not be considered
religious. The phenomena of mystlcal experience, for example,
may occur outside the framework of any formal reljgion, with
no reference to any articulated theology.

The problem is by-passed or merely indicatedqd,
rather than solved, by broadening the definition of religion
to include any experience which would qualify as nystical
by our criteria, Tillich, for example, considers as reli-
gious an experience which gives ultimate meaning, structure,
and aim to human experience or in which one is concerned
ultimately.3 Wach gives a similar definition of religious
experienceas a total and intense existential response to

what is experienced as Ultimate Reality (i.e., nothing finite)

3Paul Tillich, Systematic Theology (Chicago: Univer=
sity of Chicago Press, 1951), Vol. I, PP. 11-14, It is Tillich's
opinion that what is truly ultimate can be best symnbolized by
Jesus who is called the Christ, in Christian theolegy (pp. 15=-
13). ’
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and adds the practical criterion that the experience must

compel to action.4

Rather than attempting to define religion and religious
experience in order to differentizte pfecisely the relation-
ship between religious and mystical experience, we have indi-
cated the nature of the problem and the error of loosely
speaking of religious and mystical experience as if the two
were always synonymous. Our attention will be focused upon

the nature of the mystical experience, whether the experience

be religious or not.

The Universality of the Characteristics
of Mystical Experience:

Many of the well-known commentators on and analysts
of mystical experience have made the presupposition that
there are certain fundamental characteristics of the
experience itself which are universal and are not restricted
to any particular religion or culture, although particular

cultural, historical and religious conditions may influence

4Joachim Wach, Th mpar vé Stud al .
(Columbia Paperback Edition; New York: Colurbia Univereity
Press, 1961), pp. 30-36. See also higs important work,

Types of Religious Experience: a n=C 8

(Chicago: The University of Chicago Press, 1951), pp. 32-33.



both the understanding and the description of the essential
mystical experience.

James lists four common or universal characteristics
of mystical experience: (1) ineffability, or the feeling
that the experience cannot adequately be expressed with
words: (2) noetic quality, or the certainty that the
knowledge gained as insight is true; (3) transiency, or
the impcrimanence of the mystical state; (4) passivity,
or the feéling that one i8 not acting but, rather, 5eing
acted upon.5 His examples range from persons with no
particular religious allegiance to monks and nuns, but
the cases in his series possess these common character-
istics. Pratt provides a broad and universal definition
of mysticism as a consciousness of a Beyond, or the sense
or feeling of the presence of a being or reality, via
other means than sense perception or reason.® Ee distinguishaes
between mild and extreme types. The mild is characterized
by (1) ineffability, (2) noetic certainty, especially of

the presence of tha Beyond, and (3) joy and calm.’ The extrems

sJames. op. ¢it., pp. 371=372.

SPrltt. Mt. PP. 337=341. ’M!. PP. 345-362.
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type is exemplified by the unitive state of ;csﬁaay which
includes the phenomena of (1) suddenness, (2) passivity,

(3) loss of sense 1mpressi§ns of the outside world, (4) no-
etic insight or knowledge.or acquaintance which combines
feeling and cognitive intuition, (5) ineffability, (6) im-
mediate intuition of the Beyond, or God's presence, and

{7) intense, ecstatic joy and love.®8 He takes his examples
from both Eastern and Western sources.

Bucke has collected cases from various times. .and
cultures with the following universal criteria of "cosmic
consciousness": (1) suddenness or instantaneousness,

(2) photism or subjective light, (3) moral elevationy with
an emotion of joy, assurance, and triu%ph, (4) ineffablae
intellectual illumination, (5) sense of immortality,

(6) loss of the fear ofdeath, (7) loss of the sense of
sin, (a)‘usual occurrence between the ages of 30-40, and
(9) added charm to the personality after the experience.?

Underhill gives four universal tests which must

8Ibid., pp. 394-429.

9R. M. Bucke, Cosmic Consciousness: A Study in the
Evolution of the Human Mind (Philadelphia: Innes & Sons,
1901), pp. 60-62. .
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be satisfied by any example of true mysticism and which
penetrate behind the particular descriptive symbolism em-
ployed.10 For her mysticism must: (1) be an organic life-
pProcess in which the whole self is involved in an active,
pracfical, and intense experience (this in contrast to
an intellectual opinion which can be mereiy pPassive and
theoretical), (2) have a wholly transcendental and spiri-
tual aim (i.e., the mysticiis interested in a realm of
ultimate re;lity; the changeless One, beyond ordinary,
everyday reality); (3) know this One not merxely as the
Reality of all that is, but also as a living personal object
of Love which draws one's whole being under the éuidanca
ﬂu;f the heart--love is defined as the a%iving power and deep-
seated desire of the soul toward its Source and is "the
ultimate expression of the self's most vital tendencies“ 1
(4) have a Living Union with this One involving the liberation
of a new, or rather latent, form of consciousness which is

called "ecstasy" or better, the Unitive State.

10g, Underhill, Mysticism: A Study in the Nature

and Development of Man's Spiritual Consciousness (New York:

llrmia., p. 85.
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Clark also makeé the assumption that there are
universal characteristics of thenystical state of cons-
cicusness. He lists and comments upon those mentioned by
James and Underhill and adds (1) that "the language of
mysticism makes extensie use of figures of speech and
paradox,”12 (2) that the mystics "regard what the ordin-
ary man considers the Real as the Unreal, and what the
o:dinary person considers the Unreal as the Real"13 and
(3) that the mystic has a "tendency toward extravagance
in kehavior" which expresses his "desire for integration
of the psychic life."14

Johnson universally defines mystical experience
as the state of illumination in which the sense of
s¢parateness, of individuality, is to a great degree lost
and which has positive significance, value, and certainty
for ﬁhe experiencer.ls Such experiences are divided in-

to the slighfer and the more profound types. He finds

12w, H. Clark, The Psychology of Religion: An
Introduction to Religious Experience and Behavior (New
York: Macmillan, 1955), pp. 8l1-94.

131bid., p. 273 .
141p1d., pp. 274-275.
15R, ¢. Johnson, The Imprisoned Splendor: An’

Approach to Reality, based upon_the significance of data

drawn from the fields of Natural Bcgegco, Psychica) Re-
arch and Mystical Experience (New York: Harper, 1953),

PP. 300-302.



the following four common features of the slighter type:

(a) The illumination or radiance which is
seen to infuse everything ‘'without' is felt
to come from ‘within.' (b) The sense of
beloming to a new and greater unity is
always felt. That which 18 seen forms a
part of a larger whole {c) The emotional
tones are always supremely attractive:
pulsing light, livingness, joy, peace,

happy wonder. Through them, and interwoven,
is an enormously enhanced sense of the supreme
values, and the most adegquzte description
usually seems to the experiencer to be a
‘revelation of God.' (d) Words fail to ex=-
press the experience, and the terms used
are known to be only symbols and analogies.

He lists the universal features of the more profound type
in two groups:

l. Those who have had the more profound
type of mystical experiences, no matter

in what age or to what race or creed they
have belonged, tell us the same -fundamental
things: the sense of separateness vanishes
into an all-embracing unity, there is certain
knowledge of immortality, there is an enor-
mously enhanced appreciation of values, and
there 18 knowledge that at the heart of the
universe is Joy and Beauty. This unanimity
of testimony is quite remarkable.

2. Those who have known such an experience
are always profoundly impressed by its
significance as a revelation of truth.

Thera is from then onwards, not the satis-
faction of an intellectual answer to life's
ultimate questions, but a serenity born of
the knowledge that all is well, and that the

secret purpose of the universa is good beyond
all telling.l7?

161bid., pp. 324-325. 17Ibid., ppe 320-321,
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Johnson quotes experiences which are described in tradi-
tional religious language as well as those which do not
mention corthodox religious symbols yet still have tha
universal ph&nomepology covered by his description.
Walker considers the mystical consciousness a
state of Universal Consciousnesa which 1s a higher level
than the usual self-consciousness of everyday existence.
Characteristics include an intuitive, experiential realiza-
tion that "the small individual self has always been a .
part of the great Universal Self," a "melting away of
the individual 'self' into 'boundless being"'18 and "a
world completely outside of time.“l9 His chief examples
are Edward Carpenter, Wordsworth, Sri Aufobindo. R. M.
Bucke, Jacob Boehme, H. G. Wells, Plotin;a, Meister
Eckhart, and his own personal experience. His quote
from Quspensky demonstrates his own presupposition aﬁa'~
that of the other writers mentibned above:
If we follow neither the religious nor the
scientific views, but try to compare des-
criptions of the mystical experiences of

people of entirely different races, of
different periods and of different religions,

+18Walker, op. ¢it., P. 40. 19Ibid,, p. 41.
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we shall find a striking resemblance amongst

these descriptions, which can in no case be

enplained by similarity of preparation, or

by any resemblances in ways of thinking and

feeling. In mystical states, utterly dif-

ferent people, in utterly different condi-

tions, lezrn cne and the same thing, and

what is still more striking, in mystical

states there 13 no difference of religien.

All the experiences are absolutely identical:

the differences can be only 1in the language

and in the form of discipline.

Although Suzuki does not make the claim that the
satori experience is the same as other mystical states of
consciousness, his description has many of the same uni-
versal characteristics given by other writers on mysticism:
(1) irraticnality which defies intellectualization, con-
ceptualization, or logical explanation, (2) intuitive
insight, (3) authoritativeness or finality, (4) affirma-
tion o1 positive acceptance of all things that exist,

(5) sense of the beyond or a melting away into something
indescribable and of quite a different order than that
to which one is accustomed, (6) impersonal tone, (7) feel-

ing of exaltation, (8) momentariness--abruptness and

transitoriness.?l

2V1p14., pp. 82-93, quoting from P. D. Ouspensky,

A New Model of the Unjverse (London: Routledge & Kegan
Paul, 1937), p. Sl.
21p, 7, suzuki, Zen Duddhi Selected W

of D, T, Suzuki, ed, William Barrett (Doubleday Anchor
Eaétion: Garden City, New York: Doubleday, 1956), pp. 103=
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W. T. Stace in Mysticism and Philosophy has surveyed

the mystical }iterature to make his case for the universal-
ity of the basic Phenomena of mystical experience. He has
given exawples from the writings of those who have person-
ally experisnced mystical states of consciousness to support
what he calls the universal core of mystical experience.
He has distinguished between introvertive and extrovertive
types which both "culminate in perception of, and union
with, a Unity or One though this end ig reached through
different means in the two cases?? He has listed seven
characteristics of each type but five of the seven are the
same. These five common elemgnts are:
(1) Sense of objectivity or reality, (comparable
to James' noectic quality which leads to
certainty of the objective reality of what

is learned in the experience).

(2) Feelings of blessedness, joy, peace, happiness,
satisfaction, etec.

(3) Feeling that what is apprehended is holy,
divine, and sacred.

(4) Paradoxicality,

(5) Alleged by mystics to be ineffable.23

The introvertive type as the name suggests is

zzstaCI. LR m-. P. 62, 23&&1' PP. 13-132,
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inner-directed and its essence is the experieﬁce of
undifferentiated unity which is "...the Unitary Conscious-
ness, from wgich all the multiplicity of sensuous or con-
ceptual or other empirical content has been excluded, so
that there remains only a void and empty unity."z4 The
Unitary Cﬁnsbiousness is by'definition nonspatial and
nontemporal. The extrovertive type 1is outer-directed
and is experienced through the phyeical senses in or
thfough the multiplicity of objects. The essential charac=
teristic for this type is "...the unifying vision expressed
abstractly by the formula ‘'All is One.'" The One is ap-
prehended "...as being an inner subjectivity in all things,
described variously as life, or consciousness, or a living
Prcscnce.“25 Spatiality is paradoxically preserved, but
the normal sense of time may be lost.

The extrovertive and introvertive are not mutually
exclusive and may occur in the 3ame_mystic.26 Stace shows
how Meisier Eckhart is an example of this.?’ Brinton's

Study of Jacob Boehme supports Stace's point. Boehme

harmonized the in-going and out-going wills by going from

241bid., p. 110, 25Ibid., p. 79.

26114d., pp. 63-65. 271p4d., pp. 98-99.



_g—- - k- el M. iy ey A i 'y i~ il

-3 T

one goal to the other and back in a kind of dynamic
equilibrium.?8 stace maintains that although the extro-
vertive and the introvertive One are experienced in

different ways, they are identical.29

Primary Experience versus Interpretation

After a general discussion of the problem of
the universal core Stace quotes the writings of repre-
sentative mystics from a wide varlety of cultures to
substantiate the extrovertive and introvertiveltypes and
each of the common characteristics. He always tries to
reach behind individual interpretations which he feels
are conditioned by various theclogical and intellectual
frames of reference, to the raw experience itself. Again
and again he emphasizes his distinction between Primary
Phenomenology and interpretations conditioned by culture.

He feels that his characteristics of the universal core

are the bagic phenomenology of mystical experience stripped

284, H. Brinton, The Mystic Will: Based on a Study

of the Philonophy of Jacob Boehme (New York: Macmillan,
1930), p. 21. .

291p14., p. 152, 273-274.
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bare of interpretation.3°

Stace's distinction between the Primary experience
and the interpretation is either stated or implied by other
writers Qho attempt to abstract general characteristics of .
the mystical experience from the Phenomenological accounts
thereof. Some examples are as follows:

Such symbolism as this--a living symbolism of
experience and action, as well as of statement--
eecns almost essential to mystical expression.
The mind must employ some device of the kind if
its transcendental bPerceptions--wholly unrelated
as they are to the phenomena with which intel-
lect is able to deal--are ever to be grasped by
the surface consciousness. Sometimes the sym-
bol and the perception which it represents be-
come fused in that consciousness, and the
mystic's experience then presents itself to

him as 'visions' or 'voices' which we must

look upon as the garment he has himself pro-
vided to veil that Reality upon which no man

may look and live. The nature of this garment
will be laragely conditioned by his temperament--
as in Rolle's evident bias toward music, St.
Catherine of Genoa's lcaning toward the abstract
conceptions of fire and light--and also by his
theological education and environment. Cases

in point are the highly dogratic visions and
auditions of St. Gertrude, Suso, St. Catherine
of Siena, the Blessed Angel of Foligno: above
all of St. Teresa, whose marvellous self-
analyses provide the classic account of these
attempts of the mind to translate transcendental

30Ses especially pp. 62-133, 153-182.
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intuitions into concepts with which it can deal.
(underlinings mine)31

We must, however, be careful to distinguish
between the content of the intuition which
takes place during the ecstasy, and the trutkre
which the mystic comes to believe as a result
of reflecting upon his experience.32

I recognize the fact that those who have enjoyed
mystical experiences are likely to describe them
afterwards in terms of their own religion, and
that this entails their meking use of the term-
inology and the beliefs of the religion in which
they happen to have been brought up.33

This mystical experience, in its essential aspects
as experience, is pretty much the same through

the centuries and in all lands. What accounts

for the historical tvpes is, therefore, not the
nature 6f the experience as such, but the prevail-
ing theological or metaphysical conceptions of

the time and place, which color the expectation

of the given mystic, and form the background set-
ting through which he interprets his illumination.3%

The fact is that the mystical feeling of enlarge-
ment, union, znd emancipation has no specific
intellectual content whatever of its own. It

is capable of forming matrimonial alliances with
material furnished by the most diverse Philoso-
Phies and theclogies, provided only they can find
a place in their framework for its peculiar emo-
tional mood,.35

3lunderhill, op. cit., pp. 78-79. See also her
Essentials of Mysticism (Dutton Everyman Paperback Edition; -

32pratt, op. cit., p. 407. 33walker, op. cit.,pp.lse-ls;,

34Rufus Jones, The Radiant Life (New York: Macmillan,
1944’ ] P- 100'

35Jam0!. .gzl m-. ppc 416"'4170.
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As far as the psychology of satori is considered,

a sense of the Beyond is all wa can say about it;

to call this the Beyond, the Absolute, or God,

or a Person 1s to go further than the experienca

itself and to plunge into a theology or metaphysics.36

It is recognized that not 21l writers on mysticism
accept the presupposition that mystical experience has a
universal core which is basically the same but which is
interpreted differently according to time, place, personality,

and culture. We are not speaking of Rudolph Otto who in

Hysticism, Ezct and West might seem to take the position

that mysticism is not fundamentally one and the same, and
therefore, that the essence of the experience is not inde-

pendent of circumstances and conditions. For example, he

says:

It is still very gencerally held that mysticism,
however diverse the sources from which it springs
is fundementally one and the same, and as Buch

is beyond time and space, independent of circum-
stances and conditions. But this secems to me to
contradict the facts. Rather, I hold that, in
spite of the similarity of terms, which can be
surprising enough, there is a diversity in
mystical experience which is not less than that
of religious feeling in general,37

36suzuki, op. cit., p. 106,

37R, otto, Mysticiem East and West: A Comparative
Analysis of the Nature of Mysticiem (Living Age Edition:

New York: Meridian, 1957), p. 139. See also pp. 162,165,
168, 206, -

L
r
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he Aiversity which he emphasizes'here is the variety of
expression or interpretation. For example; he distinguishes
between the soul-inysticiem of Yoga and Buddhism and the God-
mysticilsm (iysticism of union) of Theism.38 He points to
subtle diffcrences between Eckhart and Sankara in use of
metaphors and ethical content reflected in doctrines of sal-
vation, Jjustification, sanctification, and grace as well as

39

in valuation of the world. e devotes the longest part

of his discussion, however, to a comparison of their simil-
arities, both in regard to their experiences and to their

metaphysical speculations.

In terms of Stace's position, these differences are
mainly differences of interpretation or intellectual ex-
pression rather than of the primary experience itself. 1In
fact, Otto also makes this distinctlon when he gives the

conclusions of his study:

Ve maintain that in mysticism there are in-
deed strong primal impulses working in the-
human soul which as such are completely un-
affected by differences of climate, of geor
graphical position or of race. These show
in their similarity an inner relationship of
types of human experience and spiritual life
which is truly astonishing. Secondly, we

381bid., pp. 142-146.  39Ibid., pp. 181-211,



contend that it is false to maintain that
mysticism is always just mysticism, is al=

ways and everywhere one and the same guan-
tity. Rather, there are within mysticism many
varieties of eunrescion which are just as great
as the variations in any other sphere of spiri-
tual 1life, be it in religion gcnarall%, or in
ethics or in art. (underlining mine)?

Many of Stace's categories are illustrated as basic
to the experience of both Eckhart and Sankara even when Otto
is trying to show their metaphysical differences. For ex-
amplé. the introvertive and extrovertive types are discussed
by Otto as “"the two ways: the mysticism of introspection
and the mysticism of unifying vision" which interpenetrate
and become one in both Sankara and Eckhart.4l Both describe
an experience of unity with a losing of self.and a sub=-
mergence intc the absolute, unqualified, one divinity.42
The category of objectivity and reality is illustrated by
the discussion of their common intuitive mystical knowledge.43.
Both hold to a metaphysical theism which resulted from a
personal experience of the holy, sacred, znd divine.4%4
Both give evidence of the experience of the exalted feeling

of mystical, numinous rapture, although Otto feels that

401bid., p. xvi. 411v43., pp. 38-69.
421p44., p. 166, 431p44., pp. 35-37.
441r14., pp. 103-136.
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Eckhart also paradoxically emphasizes humility as result

of the experience of numinous majesty.45

The Otto of The Tdea of the Holy is closer to Stace's

aprroach because here Oito describes the Phenomenology of
what he calls the "characteristic notes of mysticism in all
its forms, however otherwise various in content."46 The
universal features he lists are (1) annihilation:of the
self or rejcection of the delusion of selfhood by means of a
consclousness of the transcé@ent as the sole and entire
reality47 ang (2) "Identification in different degrees of
completeness, of the personal self.with the transcendent
Reality. . . the Something that is at once Supreme in power
and reality and wholly non-rational."48

R. C. Zaehner clearly does not agree with Stace's

argument for the universal core and in Mysticism, Sacred

and Profane argues against such a view throughout .49

45Ibid., pp. 181-182.

9€R. otto, The Idea of the Holy: An Inquiry into
tho non-rationnl factor in the idca_of the divine and its

relation to the rationnl (Galaxy Edition; New York: Oxford
Uailversity Press, 1958), pp. 21-22.

471p14., p. 21 481v14., p. 22

49The first part of the final chapter gives a clear
statement of his position (op. cit., PP. 198-199),
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Zaehner goes one step beyond Otto's analysis by stating:
"But there is not only a difference in tone between Eckhart

and Sankara, which Otto himgelf fully brought out; there is

cbviocucly a fundumzntsl difference in the experiences which
must have formed the bzsis of the two men's writings" (under-
lining mine).50 In his analysis of mystical experience
Zaehner distingﬁishes three types which he insists are
quite distinct: (1) the pan-en-henic (all-in-one) experi-
ence found especially in nature mystics, (2) the Atman-
Brahman union of the individual self with the Absolute (in
this experience the phenomenal world is superceded), and
(3) Christian theistic mystical union with God by love
(in this experience the self remains a distinct éntity.)?l
Zaehner admits his own Roman Catholic bias.52 He
implies that Christian theistic mysticism at its best is
true supernatural union with God, whereas the, Atman-Brahman
experience, although theistic, reaches_only self-isoiation:
in rest and emptiness within the self. For hinm the pah-en;
henic experience is definitely inferior to either of the
other twec, because to admit that nature mysticism is a‘

form of union with God would be pantheism and would identify

-

501nid., p. 182. OlIbid., pp. 28-29. S%Ibid., p.x1l.
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God with the evil in nature.53,

The pan-en-henic and Atiman-Brahman types correspond
to Stace's extravertive ang introvertive expericnces of unity
with the One, althouch he would maintain that the same One
or Absolute was being expericnced in both types.=% stace
argues that the Atman-Brahman and Christian theistic types
represent the Qame basic experience and that culture and
individual conditioning zccount for the apparent differences.55
Here again Stace insists that interpretation not be confused
with the primary experience,

No one would deny that there are many varileties of
expression and interpretatiens of mystical experience.

This study is8 not an attempt to settle the debate as to
whether there is a universal core of primary experience
interpreted differently because ofdifferences in cuitural
situation and individual conditioning or whether there-are
many varieties of expression and interéretation because
different cultural situations and individual conditioning
actually produce different experiences which have no uni-
versal, basic core of 1dantity.l The former position is

taken as our presupposition on the basis of the work of

53Ibido' p. 200- 54Stac.; Q-EI m‘! P' 152'
55Ibid., P. 97 (footnote 44). |
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Stace and the others mentioned' above.

As a tool of evaluation for the empirical data from
drug experiences, a typology of the phenomenology of mysti-
cal experience 1s developed below. Stace's pcsition has been
used as & presupposition in two ways. First, his list of the
basic characteristics of the universal core of mystical ex-
peritnce has ﬁeen used a8 a framework which has been enriched
and expanded from other thinkers who have dealt w;th the same
problem. Second, his distinction between primary experience
and the interpretation of this experience points toward an ’
ideal of phenomenclogical analysis. The reservation must be
added that perhaps it is impossible ever to reach pure uninter-

pPreted experlence.

Phenomenological Typoloay of Mystical States of Consciousness

Category I: Unity
The categofy of unity is divided into internal and
external typea; which are different ways of experiencing an
undifferentiated unity. The major difference is that internal
unity 1is experienced through an “inner world" within the ex-
Periencer, and external unity is perceived with the aeﬂsea

through the external world outside the experiencer.5® The

56Internal and external unity correspond to Stace's
introvertive unitary consciousness and extrovertive unifying

vision, respectively (op._cit.,pp. 63-133).



experiences themselves are phenomenologically different.

Both are experiences of unity and therefmre are listed as

subcategories.

Internnl Unity

The essence of internal unity is the direct experi-
ence of an undifferentiated unity. This unity comes with the
loss of the 5ultiplicity of all particular sense impressions.
There is a fading or melting away into pure awareness with
no empirical distinctions or particular content except the‘
awareness of the unity itself.?7 One is beycnd the self-
consciousness of sense impressions or enpirftical eyo, yet one
is not unconscious, but very much aware of the undifferentiated
unity. There is a loss of the sense of finite selfhood and
personal separate identity, but expericnce is not extinguished:
it has as its content the pure awareness of the empty, yet:
full and complete unity. During the_gxperience there ;s
a dissolution of individuality with no internal or external
distinctions, Qat the person is awara of the experience.z8
After the experience such a phenomenon can be remembered.

Such a non-empirical, inner experience is by definition

57stace, op. cit., pPp. 86-87,

581bid., pp. 111-123, 245.
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non-vemporal and non-—spatial.59

These phenomenological descriptions contain several
paradoxes which Stace maintains are necessarxy in order to
give as adesuzte a reprecentation in werds as is possible
of an experience which the mystics allege to ke ineffable.
He calls the loss of the empirical ego with the retention
of awareness of the unity one examplg.so The undifferenti-
ated unity itself is called empty, fet full and complete;
is considered both imperscnal a;d-personal: iq experiencedl

both as totally inactive, static, and'mctiénless and as

dynamic, creative, and active. . Stace <alls this' the .

vacuum-plenum paradox referring to the negative and posi-

tive aspects respectivelf. These aspeéﬁh are not mutually

£y v

exclusive, but one side may be emphasized mare. than the
other due to culcure, personality, and intellectual frame

of reference. Stace gives examples from representative

* -

mystics of the world.6l - ' ; =
4

-,

Such a-‘discussion of -paradox .involves the question

of interpretation. Interpretations are haﬁdles with which

+

to get a hold on and deal with the expaerience conceptually.

SHIbido. P 1l0. ’ GOM" PP. 244-245.
6l1pid., pp. 163-178.



-49=

We are interested chiefly in the universal core 6f primary
experience. Some mention, however, of the various interpreta-
tions which different mystics have used to integrate their
cxperlences into their philosophies of life or theological
frameworks is necessary in order to recognize the bazsic
experience more easily.

According to Stace, the closest to the pure experience
of internal unity with no interpretaéion added is the Hin-
ayana Budéhist experience of Nirvana which is revealed and
participated in when the streezm of ordinary conscious states
is gradually stopped. Nirvana "transcends bbth the indi-
vidual consciousness and the space-time world."6? Hinayana
Buddhism stops with this experience of pure undifferentiated

L]
unity and makes no interpretation of what this experience
is other than to call it Nirvana. The mystical traditions
of all the other higher cultures_go at least one step further
and interpret this unity as the pure ego or the unity of the
self. The Samkhya, Yoga, and Jaina philosophies stop here,

but other cultures then push the interpretation and identify

the pure undifferentiated unity which is reached after

transcendenca of the usual sense of self or empirical ego

¢21nid., p. 127.
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with something greater-than-self or all—encompasaing.53

Suzuki describes the satori or enlightenment experience
of Zen Buddhism as a dissolution of the usual sense of indi-
viduality by melting "away into something indescribable, some-
thing which 18 of a quite different order from what I am
accustomed to."64 It is this scwmething of a quite Gifferent
.order which has received many names. For example, for

Tennyson, "individuality itself seemed to dissolve and fade

away into Loundless beinq.“(underlining mine)65 For Koestler,
"the I ceases to exist because it has, by a kind of mental
osmosis, estszblished communication with, and been dissoclved

in the univereal pool."66 J. A. Symonds, the nincteenth

century man of letters, called this underlying or “essential
consciousness "a pum absolute, abstract Self."67 Plotinus
described the state of simple unity as a merging with the

Supreme or the 0ne.68 It is Stace's opinion that the

-

©3Ibid., pp. 123-127.  645uzuki, op. cit., p. 105.

65stace (op. cit., p. 119) cites this example which
James (ep. cit., p. 374) quoted from Tennysons'letter to Mr,
B. P. Blood (no rcfecrence given).

66A. Koestler, The Invisible Writing (New York: Mac—
millan, 1954), p. 352, quoted in Stace, op. cit., pp. 120-121.

57Stace,'gg. cit., p. 91, uses this exsmple from James,

op. cit.,p, 376, who quotes it from H. F. Brown, JLA.Symonds,
A_Biography (London, 1895), pp. 29-31. :

68stace, op. cit., pp. 104-105, citing from Plotinus,

Worka (trans, bz Btephen MacKenna; New York Medichnfociety, .,
_f.d.}, Enneads VI, IX, XI.
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Hinduism of the Upanishads and the advaita Vedanta identify
the pure ego with the Universal or Cosmic Self (Brahman or
the Absolute)69 and that Mahayana Budéhism uses the concept
of Sunyata or the pure Void for the came basic experience.7o
According to Stace, orthodox Islam, Christianity and
Judaism have emphasized the transcendence of God and condemned
pPantheism or identity with God as heresy. Their mystical
traditions reflect this evPhasis and regard the experience
of unity as something less than iderdty with God.7) In the
Sufi mysticism of Islam, f2na (passing away or melting away
inte the Infinite) is correlative to baga, "which means the
survival in God of the soul which has experience fana."72
Orthodox Christian mysticism uses such terms as union with
God, the Divine Unity, or epiritual marriage, but is careful
to qualify such statements with the explanation that "the
individual &oul does not wholly pass away into God, but
remains a distinct entity."73 Stace regards Judaism’as the

least mystical of all the great world relgions. Judaism

®Istace, op. cit., p. 120. 701bid., pp. 107-109.
711bid., p. 113.

72;§1Q.. P. 115. Stece uses as his authority, R. A,
Nicholmon, Studies in Islemic Myrticiem {London, n.d.),p. 66.

73stace, op. cit., P AX4s
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insists on the greatest gulf between creature and Creator,
yetdoes not rule out relationship between tha individual
and God. The Hailsidic mystics are closest in pPhenomenological
description to an experience of internal unity, but Stace does
not consider them the major trend in Judaism.’?

With the example of Martin Buber, the Jewish philoso-
pher, we come back to the basic experlience, free from inter-

pretation.

Now from my own unforgettable experience I know

well that there is a stzte in which the bonds

of the personazl nature of life seem to have

fallen away and we experience an undivided

unity." (underlining mine) 73
Stace points out how Buber at first interpreted this experi-
ence a3 "unlon with the primal being or the God-head, " but
that later he repudiated this interpretation and chose to
understand his experience as "the bastic unity of my own soul
» « « certainly beyond the reach of all the multiplicity it
has hitherto received from life . . . though not in the
least beyond individuation . . . 2nd not 'the scul of the
All.'" Such a position shows similarities with Hinayana

Buddhism in the dbasic Fhenomenology of the experience and

741p44., p. 157-158.

7Siartin Buber, Between Man snd Man (London: Routledge
& Kegan Paul, 1947), pp. 24-25, cited by Stace, SP. cit., P. 155,
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the refusal to interpret the experience beyond the self.
Buber's Jewieh background may well be the reason for his
repudiation of his initial interpretation, as Stace suggests,
but his Dbasic cxperience of undivided unity still remains. ’®
Various metaphorical expressions occur in descriptions
of this state of internal unity and can be classified accord-
ing to which side of the vacuum-plenum paradox they belong.
The vacuum or negative side includes such nouns as enmptiness,
darkness, nothingness, vold, abyss, silence, stillness, naked-
ness, nudity, or desert; and such adjectives as contentless,
imageless, numbarless, formless, wayless, fathomless, sound-
less, spaceless, or timeless. The plenum or positive side
includes such nouns as fullness, completeness, brightness,
light, oneness, perfection, or pureness; and such adjectives
as harmonlous, infinite, limitless, or boundless. Both sides
are needed to give a complete picture of the basic experience

and sometimes they are paradoxically joined in the same meta-

phor.77

Other writers on mystical experience besides Staca

/®stace, op. cit., PP. 156-157, quoting from Buber,
_QE. Cit.' PP. 24-25. -

77stace, op. ¢it., pp. 299~301,
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have described the phenomena of internal unity as an impor-

tant characteristic of the mystical state.

The central aspect of it (genuine mystical
experience) is the fusion of the self into
a larger undifferentiated whole.78

Underhill says the following in her account of the state of

mystical ecstasy:

In this experience the departmental activities
of thought and feeling, the consciousness of
I-hoocd, of sprace and time--all that Lelongs to
the World of Becoming and our own place there-
in--are suspended. The vitality which we are
accustomed to eplit amongst these various things,
1s gathered up to form a state of ‘Pure apprehen-
sion': a vivid intuition of--or if you like con-
junction with--the Transcendent.’?

Self-mergence, then--that state of transcendenca

in which . . . the barriers of selfhood (are)

abolished . . . is the secret of ecstasy.80

Others do not give as precise a Phenomenological
description as Stace, but the similarity is apparent. Pratt

describes the unity as a state of conscilousness in which

the cutside world is shut out and the senses are closed.al.

78Rufua Jones, Tha Inner Life (New York: Macmillan,
1916}, p. 185.

MUnderhill, Mysticism, p. 367.
801pid,, p. 373. |

8lpratt, $p. cit., pp. 396-387.
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Johnson etates that "the highest mystical experiences show
that the Spirit of man, his true Self, lies beyond this
(usual sense of selfhood) and 18 normally veiled from the
Ege . . . The essence of mysticism is the glimpsing of the
true Self by the Ego." In the highest state when all the
"veils" are stripped away, "there i1s complete blissful
unity in the One, the Impersonal, the Absolute."82 walker's
mention of "the melting away of the individual 'self' into
'toundless being'" (underlining mine) 1is similar to the
rasszges quoted from Suzukl and Tennyson above .83

Stace classifies the experlences of Tennyson and
Keestler (eece quotes zbove) as incomplete examples of in-
ternal unity because they did not completely experience
undifferentiated unity. There was not a total loss of extran-
eous sense impressions or complete certainty of the loss of
individuality, and therefore, not truly pure awareness .24
Such a distinction is an attempt to be very precise, but
if some of the mystics which Stace uses as examples of
the complete experience could have been guestioned as

Koestlef was, perhaps their experiences, too, would have

82J0hnson, op. git., pp. 331-332,
83walker, op. cit., P. 40,

B4
BtBCG, _92- ci;-, PP- 119‘123!
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to be cetegorized aa incomplete. However, ihis distinction
between complete and incomplete can be vsed a5 & general guide
when oﬁher statements which might be included under the sub-
category of internsl unity ere exemined, For example, the
consciousness of a "Beyond" ss described by Pratt5d and ClarkB6
or the awareness of a "Mcre" with which one's higher self is
coterminous and continuous e discussed by Jemeg87 ie not alone
gufficient for interusl unity without also the loss of senge
impressions and pure svarenecss.

Although such phenomena are certainly very close to
internal unity end cen form e valid part of the complete ex-
Perience, alone they are not enough, Similerly the boundsries
of the personel self of ugual experience mey be partiaslly broken
down or diasolﬁbd within the gelf without complete loss of all
distinctions and the emergence of pure awarenessg,

Also the kind of loss of sense of self which results in
unconsciousness es in sleep or coma is not the seme ag the pera-
doxical dissolution of the self in interpal tnity. Without the

Phenomena which includes the epscntisl experience of undifferentiated

85
Pratt, op. cit., pp. 337-3b1, 412-413,

% L
Clark, op. cit., p. 263.

GTJameu, op. cit., pp. 498-499,



unity, these experiences sre charscteristic only of en in-
complete form of internsl unity.

In surmery, there sre both complete snd incomplete
forms of the besic lotrovertive experience of internal
unity, end there are varlous metaphors end ways of ioter-
pretation, The essenice of the experience stripped bare of
all interpretetion 1s & dircct, consclous experience of
updifferentiaoted unity in pure awsrcuess wWhen all sense
impressions fede or melt awey end the cmpirical ego s
transcended,

The stete then attained is called by various nemes
in the major mystical traditioms; Nirveana, the Vold, the
Pure Self, the Universel or Cosmic Self, the Absolute,
the One, or union, bond, or coantact with God. But here
interpretation begins and besic pheoomenological enalysis

ends,

External Unity

Unity may also be experienced through the physical
senses as an underlying oneness behind the empirical multi-
plicity of the external world. The sense of oneness With
external objects (inanimate or animate) is the egsence of

this subcategory. The observer or suvbject feels that the



L - b N s R At T PR S e TR M g
e o it Wit Wi - A sl el et el = s el i, o e Y L i it i Seaitin 0

-58=

usual separation between himself and an object is no longer
present, yet the subject still knows that his individuality
is retained. 1In spite of the empirical nultiplicity of
objects, which are still perceived as separate, the subject~
object dichotomy 18 neverthelesgs in a paradoxicsl sense
dissolved. On one 1%yal the objects are separate, yet at
the sawe time at another and more basic level they are

one with the subject.88 Another way of expressing this
Phenomenon is to say that the essences of objects are ex-
pcrienced intuitively while their outward forms are experi-
enced through the senses., At the decpest level the essence
or inner reality of all things is felt to be one.f? The
subject feels a sense of oneness with these objects, be-
cause he "sees” that at the most basic level all are a

part of a Bingle unity.go External unity may also present
itself &8 a deecply felt awzareness of the life or living

Presence in all things or as the realization that nothing

Bsstace' EE. Ci;., PP- 64"'65. Bgzbig.' pp- 69""70.

90walker, in @escribing the level of Universal Con-
gclouenecs exporienced by Edward Carpenter, etates: "...we
lose the customary feeling of existing as separate individuals
and f£ind ourselves, instead, a part of everything else...the
subject and object coalesca and become one." (op. git., p. 39.)

Johnson phrases the gama thought as “The sense that

all the visible, tangible world is a part of a larger whole and
is epprehended as having an underlying unity. . *
(op. git., P. 326.)
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is "really dead."9l The unifying vision is experienced at
an insightful rather than purely raticnal level through
animate znd/or inanimate “objects" external to the self.
This prcfound feeling of oneness as an expression of the
underlying undifferentiated unity despite empirical multi-
plicity is the critefion.

The most complete form of external unity has both
depth and breadth. The deep oneness experienced through
individual objects or people is felt to be part of the
underlying unity in all things. Any experience without
this cosmic dimension lacks maximum completeness.

The fully developed experience of external unity
certainly includes an expansion of consciousness beyond
the usual =ense of self as well as a consciousness of a
"Beyond" or "More" which in such a case may represent the
unity. As in the instance of internal unity., however,
these phenomena alone, without any relation to undiffer-
entiated unity experienced through the external world of
objects, are not enough to constitute external unity. At

best they may be considered incomplete or undevaloped

91Btaco. QP. ci%., P. 78. Bucke also describes such
2 living presence in his own experience of cosmic coneciousness.
(QBO m-; P! a‘)
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forms. They are necessary but not sufficient elements.
Stace expresses external unity abstractly by the

formula, "all is One." He makes this kind of unity the

chief characteristic of the extrovertive type of mystical

92

experience. Underhill discusses the same kind of experi-

ence as the i1lluminated vision of the world or the panthe-
istic and external type of mysticism.93 The claim-is made
in both the experiences of internal and external unity that
a level of reality thcr than the ordinary is touched.
Stace identifies this reality or unity as basically the
same in both kinds although the unity is perceived in a
different way. He feels that the "all is One" of external
unity has the same "One" which is experienced during the
state called internal unity.94 Although Stace's argument
is impressive, it 18 not crucial to cur thesis.

Category I1I: Transcéndence of Time and Space

This category refers to loss of the usual sense

of time and space. Time means clock time, but may also

““stace, op. cit., p. 79.

93ynderhill, Mysticism, pp. 254-265.

94stace, op. git. pp. 152, 273-274,
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be one's personal sense of his past, present, and future.?3
Transcendence of space means that a person loses his usual
orlentation as to where he is during the experience in
terms of the ususl three-dimensional perception of his
environment. Experiences of timelessness and spacelessness
may also be descriked as an experience of "eternity" or
"infinity." ”

The experience of internal unity by definition
includes transcenden;e of both time and space because of
the loss of all empirical sense impressions. The experience
of external unity may or may not include the transcendence

of time, but space is paradoxically and only partially trans-

cended because external objects seem both separate and yet
not separate because of the feeling of underlying unity.
Category III: Deeply Felt Positive Mood
The most universal elements (and therefore, the
ones which are mostessential in the definition of this cate-
gory) are joy, blessedness, and peace. Their unique charac-
ter in relation to the mysticgl experience is that their

intensity marks them as being at the highest levels of

I5wWalker in describing the experience of Universal
Consciousness says: "...the words 'before' and ‘after' seem
to have lost all their former meaning for us, 8o that we ap-
pear to have been transported to a world completely outsidg
of time." (OP. git., p. 41.)
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the human experience of these feelings and they are valued
highly by the experiencers.®® Joy may be of an exuberant
or quiet nature and may include such feelings as exultation,
rapture, ecstasy, bliss, delight, and/or happiness.97peace
is of the profound nature that "passeth understanding.”
Closely related to peace is blessedness which includes
beatitude, satisfaction, and/or a sense of well-being.
Tears may be associated with any of ﬁhese feelings of posi-
tive mood because of the overpowering nature of the experi;
ence.?8 These feelings may be directly azssociated with the
peak of the experience or occur during the “"ecstatic after=-
glow" when the peak has passed, but its effects and memory
are still quite vivid and intense.99

Love 1s also an element of deeply felt poéitive
mood which has been mentioned by many students of mysticism,

but love does not have the same universality as joy,

gestace' 92- Cit.. po 68. Pratt;_o_g- Cit-.Ppo351-3.52.
97Underhill, Mysticism, pP. 366.
98raski, op. cit., pp. 85-86.

99'This 1s the condition that I call the ‘ecstatic
afterglow' when, with returning consciousnesm the realization,
appreciation, and interpretation of the experience begins."
Loski feels that especially calm, stillness, Peace, and sense
of well-being are likely to carry over into an "ecstatic
afterglow."” (Ibid., pp. 85-86.)
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blessedness, and peace.loo One example of mystical love

is the love which the mystic feels between himself and

God, and which may rise to an indescribsble intensity and

tenderness.lo1

Love has an interrelation with several other cate-
gories. The love of God which is especiall& common in
Christian mysticism is an obvious example of the experi-
ence of sacredness (see next category). Love in terms of
Union with God is one way of interpreting the experience
of internal unity.102 External unity also may have a mood
of love especially if the oneness is attained through
pPeople, who become a symbol of the oneness in all things,
The deeply felt mood or feeling in this case is not neces-
sarily interpreted as love of "God."

Iﬁ summary, deeply felt positive mood is most uni-
versally expressed by joy, blessedness, and peace. Love

is closely related and may also be present.

100stace does not include love as one of the "uni~
versal core" characteristics (op. cit., pp. 68). Pratt
Ssuggests that the more personal that God is to the mystic, the
more the sentiment of personal love is aroused (op. cit., p.349).
The very mention of "God" is for Stace already an interpreta-

tion rather than a description of the basic psycheological ex-
Perienca.

10lundernill, Mysticism, pp. 425-428.
102stace, op. cit., pp. 101-105.

A
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Category IV: Sense of Sacredness

This categary comprises the sense of sacredness
which 18 evoked by the mystical experience. The sacred
1s here defined broadly as that which a person feels to
be of special value ang capable of being profaned. The
basic characteristic of sacrednessg is a non-rational, in-
tuitive, hushed, palpitant response in the presence of
inspiring réalities. No religious "belpfs" nced necessar-
ily be involvegd even though a sense of reverence or a feel—l
ing that what is experienced is holy or divine may be in-
cluded,103

As Rufus Jones points out, Rudolph Otto calls such
@ non-rational (yet deeply felt) response the consciousness
of the "numinous® which uniquely transcends the finite or
ordinary and moves one with awe and wonderf104 Otto's phen-
omenological description includes feelings of awe (with the
emphasis on uncanniness or numinous dread), profound humility
before the Ccverpowering majesty of what is felt to be holy,
numinous énergy or urgency, a sense of the wholly otherness

of what is experienced, and mysterious fascination in spite )

103stace, QR. cit., p. 341,

*0%New Studies in Mystica) Reliqion (New Yorks
Macmillan, 1927), pp. 31-32,
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of terror or fear in the sense of Shaking or trembling in

the innermost deptﬂs of one's being.l05 fThese character-
istics which Otto mentions are sufficlent, butrdn exclusively
necessary conditions. If they are present they can lead

to a feeling of sacredness; but such a feeling may be ex-~
perienced in other ways as well.

Otto emphasizes the feelings of fear, creaturehood,
finitude, ang humility in his description of the responsa
to the holy. Howeve;, the previously listed elements of
Joy, blessednesg, peace, and love may be closely related
to, but not identical with, the sense of sacredness,l106
Posiive mood and unity may be the emphasis rather than fear
and separation. Awe has two elements, wonder and fear,land
contributes to both types of experience; wonder is an im-
portant part of one type, and fear Predominates in the
other. Both types can give rise to the feeling that what
is apprehended is sacred, and both may be present at dif-
ferent points in the same experienca, -

It might be argued that an exclusive experience
of separation could not also includa the cxperience of

unity. Fear and creatureliness emphasize the negative

1050tto, Idea of the Holy, PpP. 13-46,

1065tace, op. git., p. 79.
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side of the vacuum-plenum paradox. The full range of the mysti-
cal experience must take into consideration both negative

and positive possibillities or a combination of the two sides.l07
An experience with no element of unity or no joy, blessed-

ness, or peasce would not be considered the most complete

kind of mystical experience. (See the last section in this
chapter for a further discussion of completeness.)

The expressions,"joy of the Lord" or "love of God,"
which are used by Christian mystics show the close relatioﬁ-
ship between deeply felt iood and sacredness.l08 The phen-
omenology from the category of sacredness may be inter-
preted by the experiencer as an experience of "God," the
Presence of some other specific deity, or simply as a "sense
of Presence."109 Spontaneous acts of worship such as pPrayer
or kneeling may be evoked. Otto argues that a profound
existential experience of "creature-feeling” makes the
experiencer strongly feel that the numinous is objective and

outside the self.llo Such a feeling is one possible example

1071pida., p. 250. 108pratt, op.cit.,pp.356-357,416-418.

1095tace, op. cit., p. 79.

1O%¢to, op. cit., pp. 10-11.

Al
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of the category of objectivity and reality which is to
be defined and discussed next. Eowever, an interpretation
is involved if this something objective ocutside the self
is identified as "God."
Category V: Objectivity and Reality

This category has two inter-related elements:
(1) insightful knowledge or illumination felt at an intuitive,
non-rational level and gained by direct experience and
(2) the authoritativpness of the experience or the certainty
that such knowledge is truly real, in contrast to the feeling
that the experience is a subjective delusion. These two ele-
ments are connected because the knowledge through experience
of ultimate reality (in the sense of being able to “"know"
and "sce" what is really Leal) carries its own sense of
certainty. The experience of "ultimate" reality is an aware-
hess of another dimension not the same as "ordinary" reality
which ig the reality of usual, everyday consciousness, vet.
the knowledge of "ultimate® reality is quite real to the
experiencer.

Such knowledge does not mean necessarily an increase °
in facts, but rather in insightful knowledge or intellectual
illumination, e.gq, seoing new relationships of old facts or

.+ ideas, new understandings of méaningl, new appreciation of
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the universe as a whole, or an experience of "everything

»111

falling into place. This immediate feeling of objective

truth is called by James the noetic quality.ll2 fThings
seen in a new light can become vital and living as never
before.113 Although the mystics do not dwell on personal
psychelogical insights, Underhill has described an increase
in self-uncderstanding which comes from the mystical ex-
perience.ll4 Such insight 18 also an example of intui-

tive knowledge which seems very real.

1llBucke describes such intellectual illumination in
his cdefinition of cosmic conscicusness: "Like a flash thera
is presented to his consciousness a clear conception (a vision)
in outline of the meaning and drift of the universe...The
person who passes through this experience will learn in the
few minutes, or even moments, of its continuance more than
in months or years of study, and he will learn much that no
study ever taught or can teach. Ecpecially does he obtain
such a conception of THE WHOLE, or at least of an immense
WHOLE, as dwarfs all conception, imagiration or speculation,
5pringing from and belonging to. ordinary self consciousness,
such a conception as makes the old attempts to mentally grasp
the universe and its meaning petty and even ridiculous."”
(Op. cit., p. 61.)

Similar is his description of his own experience:

"...it was impossible for him ever to forget what ha at that
time saw and knew, neither did he, or could he, ever doubt
the truth of what was then presented to his mind." (Ibid., p.

lllemal. 92- m.. pp. 331-332I
1131’ratt. 22. cit., P. 411,

I“Mf;&s:m. pp. 375, 378.

3.)
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The lasting authoritativeness or conviction of the
true reality of the experience and the serse of the profound
significance of the content are at least closely related to,
and perhéps enhanced by, the totality and intensity of tha
response. This knowledge at the level of intuition and
insight is felt to require no proof at a rational level
by thae experiencer.115 There is a feeling of being totally
grasped and dealt with by ultimate reality. James calls
this passivity.n6 The intensity and totalness is such
as to leave no doubt to the experiencer of hisa participa-~
tion at a very deep and basic level which although non=
rational and even non-verbal is most convincing.117 The
unshakable certainty of the objective reality of the ex-
Perience persists even after the experience is over.

Stace discusses in detail the validity of the claim to
objective reference, but we are concerned here only with
the fact that the mystic is convinced of the objective

reality of the experience of what to him is ultimate

115"There is no certitude to equal the mystic's
certitude.” (Underhill, Mysticism, p. 331.)

1164 | .the myatic feels as if his own will were
in abeyance, and indeed sometimes as if he were grasped
and held by a superior power." (James, op. cjt., p. 372.)

17ratt, op. cit., pp. 347-48, 400-402.
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reality.ll8
Category VI: Paradoxicality

Rational statements about, descriptions of, and
even interpretations of the mystical experience teng to ;
be logically contradictory when strictly analyzed; Such
bParadoxical language is universally found in the writings
of those who have hq@ mystical states of consciousness
when they try to describe their experienceg,119

Examples of parzdox have been mentioned in the
typology above as a basic part of the mystical conscious-
ness. In the experience of internal unity there is a
loss of 211 empirical content in an empty unity which
is at the same time full and complete. This loss includes

the loss of the sense of self and dissolutdon of indivigdu-

ality, yet something individual remains to experience the

118stace, op. cit., pp. 67-68, 134-206.

1197ames, op. cit., PP. 408-412. Suzuki feels that
persons who experience satori "are always at a loss to ex-
Plain it coherently or logically.* (op. cit., p. 103.)
Stace arques that mystical paradoxes are meant to be true
bParadoxes (i.e., both gides although contradictory are
really true descriptions by those who reported what they
&ctually experienced and are not due to confusion or un-
clearness (op. cit., pp. 257-276). The extensive use of
figures of speech and pParadox is one of Clark's character=
istics of the mystical experience (gp. cit., PP« 273~74).
Stace would agree but would insist that much of what might
a8t first be thought to be figure of speech or metaphor ig



-71=

unity. The "I" both exists ajE does not exist. External
unity is experienéed through the empirical multiplicity
of the external world with the insight that all is One.
There may also be a pParadoxical transcendence of space.l120
.fhe vacuum-plenum or negative-positive paradox has three
aspects: the One or Universal self is both unqualitied
and qualitied, both impersonal and pPersonal, and both in-
active and active.
Categorg VII: Alleged Ineffability

The impossibility of adequate expression in words
or unintelligibility of the mystical state of conscious~
ness has been stressed as a main characteristic by writers
on mysticism.121 p distinction must be made between the
time during the actual experience and afterwards. During

the experience of either internal or external unity, there

i

in fact true description which is by nature paradoxical

(op. cit.,pp. 299-303). This point is discussed further
in the next section.

12OStace maintains that this paradox of identity in
difference gives rise to pantheistic bhilosophical interpreta-
tions of mysticism. For example, the contradictory proposi=-
tions that the world is identical with God and that the worldq °

is distinct from God are both asserted to be true (op. cit.,
PP. 212-218ff),

1213ames, op, cit., p. 371 Pratt, op. cit.,
PP. 346-347, 476; Johnson, QB._cik., P. 325; Suzuki,
22. m.' Pl 103- E
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are no concepts. or multiplicity to describe within the
"unity”" or the “Ol;e."122 The profound intensity of positive
mood accompanying the experience adds to the inadequacy of
words to accurately communicate and tends to make one fall
gilent.l23 It would appear that there are gronnds for the
claim that during the experience, ineffability is a charac-
teristic. But afterwards when they have had time to inte~-
grate and interpret, mystics have written descriptions of
thelr remembereg experiences while at the same time they
have insisted that the actual ecxperiences were indescribable.124
Stace gives an ;nteresting pPsychological explanation
for this alleged ineffability. Any experience, sensory
Or nonsensory, cannot be adequately communicated with words
to a person who has not had the experience himsele,125 The
unique and actual characteristic that mystics allege their
exéeriences to be ineffable is based on 2n emlarrassment
with language. Statements made afterwards about the actual
experience stripped of interpretation are literally true

descriptions, but because mystical experience im Paradoxical

1225tace, op.cit.,p. 297.
1231nid., pp. 281-283; Pratt, op.cit.,p.410.

124stace, op.cit.,p. 298. 1251b1d., p. 283.
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in nature, an attempt to be strictly logical involves con-
tradiction. To avoid the frustration of contradiction,
the mystic calls his experience ineffable.l26 Tpe categor-

ies of ineffability and pParadoxicality are thus closely

N

related.127 The category of objectivity and reality also
has a close relationship to ineffability because the intui-
tive and insightful Kknowledge gained cannot be adequately
communicated to others, althcugh it remains of profound
significance and reality to the experiencer.l28 Whether

or rot Stace's explanation is accepted, the alleged inef-
fability of mystical experience is a more accurate descrip-
tion of this category than simply "ineffability." 1If the
actual experiences were truly beyond words, not much could
be accomplished in a study of the mystical state of con-

sciousness by a phenomenological analysis of even the

remembered descriptions.
Category VIII: Transiency

Transiency refers to dQuration and means the

1261bid., pp. 304-306.

127Underh111, Mysticism, pp. 331-32. Suzuki uses
the term “irrational" to cover both categories (op. ci
P. 103).

lzePrntt, 920‘ m.. Pt 476.

oy



-74=

temporariness of the mystical state of consciousness in
contrast to the relative permanence of the level of usual
consclousness. Transient appearance of the special and
vnusual levels or dimensions of consciousness which are
éefined by this typology with subsequent disappearance
2nd return to the more usual is the characteristic of this
category. The peak level or climactic moment of the ex-
perience may last for only a relatively short period
(variously describeq from seconds to hours) although the
feelings of an "ecstatic afterglow" effect may be experi-
enced for many hours or even days.129 The characteristic
of transiency, however, means that the mystical state of
consciousness cannot be sustained indefinitely.

An objection might be raised at this point on the

grounds that the greatest mystics achieved a permanent state

of mystical consciousness which continued while they led
active lives in the worlg.l30 Although continuing effects °
of the ecstatic aftergiow can remain (but with decreasing

intensity unless there are repeated mystical experiences)

129Laaki. op. cit., pp. 60~66. James, p. 372.

130see Underhill's discussion of the "unitive 1ife*
(Mysticism, pp. 413-44) or Pratt 's chapter on "The Mystic
Life" (op. cit., pp. 430-441), :
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a prolongation of the peak experience of unitary conscious-
ness or unifying vision could not have been sustained at
the same level or lives of fruitful activity in the world
would have been impozsible.131 With proper discipline for
Msuccessful repetition of mystical experiences, a general
change in level Qf consclousness may be induced, but this
is not the came as a continual peak experience.t32 such
changes and other permznent effects of the experience in
the experiencers' lives are considered in the last cate-
gory below. The mystics' own descriptions of internal
unity usually include references to transiency.133 simi-
larly, the actual experience of external unity is not
described as permanent.134 Translency is a characteristic

of the immedizte mystical state of consciousness which is

felt by the experiencer to be on a different el or

131pratt speaks of the rhythm between contemplation
and activity (ibid., p. 433). :

132ynderhill states that "the greatest of the con-
templatives have been unable to sustain the brilliance of

this awful vision for more than a little while." (Mysticism,
p. 331.)

133c. Butler in his Western Mysticism (Grey Arrow
Edition; London: Arrow Books, 1960) includes transiency as
a characteristic in his description of mysticism and gives
specific examples from the writings of st. Augustine (pp.l65-

167), St. Gregory the Groat (pp. 140-141), and St. Bernard
of Clairvoux (pp. 165-167J.

134ror example, Jacob Boehme's experiences as
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dimension from his usual state. The transient nature is
realized by contrast when the experience is over.

Closely related to transiency is the suddenness
of appearance and disappezrance of these levels or dimensions
“of conscicusness which are different from usual. The unex-—
pected character of coming with an element of surprise no
matter how well prepared one is or how hard one has tried
to gain the experience enhances the sense of striking
change from ordinary-conscicusness. Although Suzukil3s
combines both suddenness and transiency in tﬂe same cate-
gory (listed as momentariness), we consider transiency
the universal and most important of the two elements.

Category IX: Persisting Positive Changes
in Attitude and/or Behavior

If a person goes through the kind of experience
Ccharacterized by the eight categories above, his attitude

and/or behavior are changed}36 He cannot remain indifferent

related in Brinton's blographical chapter were temporary
although the impact and insight gained were so great as to
have a lasting influence on his life. (Howard H. Brinton,
The Mystic Will [New York: Macmillan, 1930), pp. 47-52.)

Bucke's own experience of cosmic consciousness happened
only once. "The illumination itself continued not more than
a few moments, but its effects proved ineffaceable; ...There
was no return that night or at any other time of the expari-
enca." (Op. cit., pp. 7-8.)

1350p. cit., p. 108.
136Johnaon. ﬂ._&..P.333. Cllrk, QE-M-,PP-274-275.
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to the experlence. The profound Personal impact is a
strong motivation for action, even if the result ig only

a8 rearrangement of the life in order to cultivate more
mystical experience.t37 Positive effects of the mystical
experience in the life and Personality of the experiencer
is the criterion of whether or not to call the experience
truly mystical by many commentators and also by mystics
themselvesl38 Such a value judgment, as well as the fact
that the phenomena observed extend over a longer time than.
just the few minutes or hours when the primary experience
occurred, makes this category stand apart from the preced-
- ing eight. However, the "fruits for'life“ or "value for
life" is included in the typology with this acknowledgment
in order to distinguish the experience as defined above
from an experience which might resemble the typology but

result in negative effects in the individual's life.

137Compare this necessity for action to Wach's fourth
universal characteristic of genuine religious experience--
that it results in action. He distinguishes, however, the
"right" action from any action. (Wach, Comparative Study

of Religions, pp. 36-37.)

1387ames usee such a pragmatic approach as a guide
in evaluating all kinds of religious experience (ep. cit.,
PP. 21-22, 321). Pratt also judges the value for life by
the practical fruits (op. cit., pp. 466-477). Zaehner points
to Ruysbroeck's condemnztion of quietism on the basis of

what it produced (Mysticism, Bacred and Profane, pp. 173-174).
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Quietism and unhealthy self-indulgence are examples of
this possible potentiality for effects in a negative
direction.139 we seeck a typology of a healthful, life-
enhancing mysticism, and thus, the Present category deg-
crihes positive effects. H

These effects can be divided into four main groups

of persisting changes in behavior and/or attitude:

(1) toward self, (2) toward others, (3) toward life,

and (4) toward the mystical experience itself. The
duration of the change must also be considered. Diminish-
ing afterglow effects may persist for days or even weeks,
but usually fade away in time unless the expedence is re-
bPeated. Changes which remain even after thg experience

is only a memory are the most significant.

(1) 1Increased integration of Personality is the
basic inward change in the personal self. This may come
about as a. fruit of a radical experience of déath and rebirth
Or conversiony or from the Profound depth of the experdencs,
insight méy be gained which can subsequently be utilized

in a gradual reorganization of the personality and growth

(13%H, N. wWdieman and R. Westcott-wieman, Normativ
Pesychologqy of Religin (New York: Crowell, 1935), pp. 186-188.
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in maturity. Undesirabla traits may be faced in a way that
enablesthem to be dealt with and finally reduced or elimin-
ated. Issuing from personal integration, tha sense of one's
inner authority may'be strengthened, and the vigor and
dynanmic ruality of a pPerson's life may be increased. Cre-
ativity and greater achievement efficlency may be released.
There may be an inner ortimistic tone with consequent in-
crease in feelings of happiness, Joy and peaée.14°

(2) Attitudes and behavior toward others may change‘
in such ways as more aénsitivity, more tolerance, more real
love.l4l The effectiveness of such change is measured by
the response in others who may remark on the development
of a more positive relationship, or have the tona of their

lives changed.  Another result of increased personal inte-

1403uch positive changes toward sgelf are emphasized
in discussions by Jones, the Wiemans, and Underhill. R. Jones
especially notes the optimistic tone and heightened dynamic
quality in the life of a person who has been opened to the
utilization of resources of wvital énergy through transcendent
experience {Tha Inner Life, pp. 171, 180). The Wiemans give
a8 balanced Presentation of both the potential evils and values
of mystical experienca. (cp. cit., pp. 186-91)., Underhill is
one of the most enthusiastic describers of thes life—enhancing
pPower of myaticism., (Mysticism, pp. 413-46; Essentinls of

Mysticism, pp. 12-14,)
141
Underhill, Mysticism, p. 437.
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gration may be to be more authentic as a person by being
more open and more one's true self with others.

(3) The third area of change i8 in attitude toward
life and what one works for in life. One's philosophy in
life, sense of values, sense of meaning, and purpose in
life may be changed.142 Vocational commitment may be
strenghtened or changed completely. The need to serve others
may be felt. As a result of the experience of a new dimen-
sion in life, more sppreciation for life and the whole of
c¢reation, a stronger sense of the preciousness of life,
or an increased sense of reverence may emerge in a new
way.143 More time may be spent in devotional 1ife and
meditation.

(4) The experience itself is regarded as valuable
and what has been learned is thought to be useful.l44

positive experience is remembered as a high point, and an

142 :
Clark stresses extravagance in behavior, (L.e.,

acting in an imprudent way for self-banefit) as a character-
istic effect of mystical experiencas, (op. cit., pp. 274-275).

143w1eman and Westcott-Wieman, op. cit., pp. 190-191.

144
Walker, op. ¢cit., p. 156.
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attempt may be made to recapture the e:perience or, if pos-
sible, to gain new experiences as a source of growth and
insp?;ation. However, the experience iB seen neither as

a means to an end nor as an end it itself, but as a balance
of both.l45 Mystical experlences of others are more appreci-
ated and understood although even among mystics theological,
philosophical, or cultural bias can lead to value judgments
of preference for their own particular interpretations,

The Continuum of Mystical Experiences

Many writers on mysticism have noted a difference
in degree in the experience. For example, Pratt distinguishes
mild and extreme types of mystical experience.146 Johnson
divides his fifteen examples into three groups ranging from
the slighter to the more profound.l47 Stace regards the
extrovertive type of experience as on a lower level than
the introvertive.l43 Thouless and Underhill differentiate
various stages in the growth of the mystic life on a con-

tinuum from the prayer of quiet in which the self is awakened

1455tace. op. cit., pp. 339-340.

146pratt, op. cit., pp. 338-339.
7

147 0nnson, op. cit., pp. 301-318.

1485tace, op. git., P. 132.
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-and illuminated to the ecstasy and spiritual marriage or
unitive life.l49

The categories in the above typology allow for a
difference in intensity or level within the mystical ex-
perience. The guestion arises as to when an experience
ceases to be defined as mystical. Stace has classified
experiences which do not have all the core characteristics
of either the introvertive or extrovertive types as atypical

or borderline.lso

Laski in her study of what she calls
tfanscendent ecstasy includes aesthetic experiences in art,
poetry, music, drama, and nature; creative experiences in
writing or scientific work; and certain sexual and child-
birth experiences as well as the commonly termed religious
or mystical experiences. Some of her criteria are the
same as our categorles, but the breadth of her character-

istics leads her to include experiences in which all our

categories would not be represented.lsl Such experiences

I49R, H. Thouless, An Introduction to the Psychology
of Religqion (Cambridge: Cambridge University Press, 1956),
Pp. 228-233. Underhill, Mysticism, pp. 167-443.

150g¢ateciop, git.; bp. 81-84.

151see especially her Appendix D for a summary of
her characteristics (op, cit., Pp. 482-495).
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would be called more or less atypical or borderline by our
definition unless some essential characteristics from all
of our categories were present. Some categories have a
variety of phenomena which are an expression of the same
universal chazracteristics. Not all the phenomena of each
category need be experienced for the category to be counted
positively in the evaluation of a particular experience
(e.g., all the various eleﬁents of deeply positive mood
or changes in attitude and behavior). Wh;t is experienced,
however, shouid occur to a strong or adequate degree to
qualify that particular category when the completeness of
the mystical typolegy as a whole is judged.

The category of unity is the most important, and
1f either external or internal unity is experienced, charac-
teristics from the other categories are likely to be experi-
enced also.152 If neither internal nor external pnity is
complete, unity has not been truly experienced. Even if
all the other categories are represented, such an experience'
must be considered as close to, but not strictly the same
as the most complete mystical experiechce by our definition.

In such a case, the total experience would ba classified as

152stace, op. cit., p. 67, 83, 110, 132-133,
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.1ncomplete, although more complete than atypical or border-
lina.

All the phenomena which resemble and include mystical
experiencelggn be placed on a continuum from dim aesthetic
feelings in nature and the arts through experiencea'con-
sldered as atypical or borderline to the complete extro-
vertive type and finally to the most profound introvertive
experience with the strongest presence of characteristics
in each of our categcries.154 The ideal example of the most
complete mystical state would be an experience in which all
categories were experienced to the strongest or most com-
pPlete degree. With the suggested continuum in mind, this
categorizatioh of mystical states of consciousnéss can
now be used to evaluate drug experiences and determine

.where on the continuum, if at all, they fit.

!

153The phenomena of visual and auditory hallucina-
tions, trances, involuntary vocal utterances, and/or auto-
matic writing have not been included in the universal
characteristics of the mystical state of consciousness.
None of these phenomena are universal or necessary although
they may be present along with mystical experience, but
their varying content and presence are determined by the
culture and temperament of the individual. (Ibid., pp. 47-55.)

154_1_b_j;_g0 [} pp- 30-81 .





