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CHAPTER 1
IKTRODUCTION

l. The Problem of the Thesis
The problem of this thesis is the investigation of the nature of mys-
ticism as it is represented in St. John of the Cross and in Ramakrishna. The
problem will be developed in three stages. First there will be presented a
discussion of mysticism according to St. John of the Cross, a sixteenth cen-
tury Christian mystic from Spain. Following this, mysticism will be consi-
dered in the context of Ramakrishns, a nineteenth century Hinduw mystic. In
the final chapter of the thesis mysticism as such will be analyzed directly
and presented as a philosophy of mysticism. ZThe components of this philoso-
phy are intended to be sufficiently comprehensive sc that they will at least
account for the dets from Christian and Hindu mysticism as these traditions

are exemplified in the mysticism of both St. John and Ramakrishna.

2. Seurces

The source material for this thesis is broad in scope. It can be divid-
ed into distinct classificaticns. The first among these is that material
dealing directly with St. John of the Cross. The Spanish saint was a proli-
fic writer. Students of his thought and experience are indebted to the work
of E. Allisen Peers. He has translated The Complete Works of Saint John of
the Crogs, using as the basis of his work the earliest documents which were
published by those interested in the Spanish mystic. Other than this impor-
tant collection of St. John's works, this writer has only briefly appealed
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to commentaries which provide material for discussion on the Spanish saint.
The second classification of source material is thst dealing with Sri

Ramakrishna., For students of Hinde mysticism this material is readily

attainable. Almest entirely this writer has used The Gospel of Sri Rama-

krishna which is an Engligh translation of the conversstions of Ramakrishna
with his disciples as recorded by Mahendranath Gupta, one of the "Mastertis"
most beloved devotea_s.l As an introduction to this work Swemi Nikhilananda
has writien an introduction to the 1life of Si'i Ramakrishna in which an inter-
pretation of the saint!s life is cffered and varicus influences on his life
are discussed at length.

Third among the clasgifications of scurce materisl are general works
on mysticism as such. In this field the authors considered for the most
part are those comtributing to the motion that mysticism is in reality a
universsal philosophical pogition distinct from a discussion of mysticism
simply as an aspect of a particular histerical religiocus tradition., Among

thoge whose work has been tempered by the above conviction are Aldous Huxley

in The Perennial Philoscphy, Rudolph Ottc in The Idea of the Holy, Evelyn
Underbill in Mysticism, and Friedrich von Hugel in The Mystical Element of
Religion,

The final two classifications of source msterial used for the wiiting
of this thesis are the general areas of Christian and Hindu mysticism. In
both these religious traditions basic seriptural writings have been valuwable
as background material. Otherwlise interpretative works on the mystical

1. Sri Ramakrishna, The Gospel of Srl Ramakrishna, trans. and ed. by
Swami Nikhilananda, (New %ork: Kamakrishna-vivekanande Center, 19h2),
p. vii.



element in each of these two religious traditions havs beesn ceasulted. One
of the chlef exponents of the nystical element in Christianity was Williaw

Ralph Inge in Christisza Mysticisiw. In the Hindu traditicn thez work of S. K.

Dasgupte in Hindu Mysticism has teen of valuable assistaace,

3. Scope

The scope of this thesis is cullined vy the major preblemns which are
discussed throughcut. The problematic apprcach tsken in this consideraticn
of mysticism deals in the main with twe basic guestions - the qucstion of the
seurces and validity of mystical knowledge, and the question ef the ides of
the nature of reality derived in each case from the degres of ysticzal know-
ledge which has been atiained. In the chapters dealing with 5%, Joha of the
Cross and Ramakrishna this approach is concerned with the way of apsroach
te reality, the mystical epistemology, and the mystical report, in these
cases the metaphysics of mysticism., Other aspects of the thou;ht of these
two religious figures will not be directly ccnsidered unless they have 2
certain significant bearing on the problems noted above.

In the final chapter, "What is Mysticisw?", the discussicn is centained
by the data of the religious traditions of Si., John and Ramakrishnz as well
as the particular schocls of thought they adhered to within their religious
traditions. Alsc as ncied above the scope will be deterwdined Ly the prob-
lematic approach te the subject. In this case as well as in the foruwer chap-
ters this approach will be in the centext of cpistemelogical aad melaphysical
inquiry.

i. The Methedclegy of the Thesis

The methodolegy of this thesis is manifest in the develepiieny of the

argusent which is carried forward along the lines of twe basic preblous:



the guestion of knowledge and the fruits of this knowledge known in experience
and expressed in a view of the nature of reality. Throughout, the argument in
this thesis will follow the same general ocutline. It will be empirizal; that is,
on the basis of data of experience and of knowledge which is investigated will
a theory of reality be formulated. In terms of both St. John of the Cross and
Ramakrishna the investigation will commence with a discussion of their respec-
tive theories of knowledge; in both cases it will conclude with a presentation
of the metaphysical conclusions derived from these theories. Although no spec-
ific mystic will be considered in the final chapter, the methodology will be the

Same



CHAPTER II
ST. JOHW OF THE CROSS

1., Biographical Statement

i. Outline and Interpretation of Life

St. John of the Cross, whose family name was Jusn de Yepes, was born at
Fontiveroe, Spain, in the year 15h2.1 Although he was born into a family of
high social and economic standing, his father, who married a poor orphan
girl, had brought the family tc a state of minimsl possessions. Thus early
in life Juan de Yepes learned the meaning of sacrifice and poverty. As an
apprentice in a hospitsl in Medina ded Campo, he earned his living; it wes
there that he decided to train for Holy Orders in the Roman Catholic Church.
After attending the College of the Society of Jesus at Medina, he tock the
Carmelite habit at St. Anne's, a convent also located in Medina.

Juan de Yepes received his academic training at the University of Sala-
manca where he took three years in the arts, and after receiving his priestts
orders, one year in theology. During this time the young Friar met St. Ther-
esa of Jesus, with whom he was to have & long and spiritually oriented rela-
tionship. Under her direction Friar Jusr took a leading role in the reform
of the Spanish Carmelite crder. In persual of this and other pastoral duties
he traveled, sometimes under conditions of hardship and poverty, over much

1. Saint John of the Cross, The lete Works of Saint John of the Cross
trans. and ed. by E. Allison Peers (Westminster, Maryland: The Newmuan

Press, 1935), Vol. 1, p. xxv.




of the Spain of his day, spreading effective reform throughout many houses

in the order. There wers, however, those in the Roman Catholic Church who
were opposed to the Carmelite Yeform movement, and particularly the effective
work of Friar Juan within that movement. Under their direction he was impri-
soned in Toledo for a period of nine months until he escaped into the sanc-
tuary of the Carmelite nuns in that city. From that time until his death

on September 12, 1591, the small statured Friar, with an inexhaustible supply
of spiritual energy, worked in the Carmelite reform movement in Baeza, Gran-
ada, Madrid, and many other Spanish religiocus centers of the day.

The spiritual record of Friar Juan did not end its influence after his
death. He received recognition by the church in the following order: Jan-
uary 25, 1675, Beatified by Clement X; December 26, 1726, Canonized by
Benedict XIII, and August 2i, 1926, declared Doctor of the Church Universal
by Pius II.l

Certain comments can be made at this point which will serve to interpret
the life outlined above, and secondly which will contribute to some extent
to an understanding of the character of this significant religious figure,
The life of St. John of the Cross had a decidedly active character.2 The
portrait of this reformer is one of untiring energy and dedication to God,
and to instraction into the manner of the spiritual life, On foot or perhaps
with the aid of a donkey, he constantly traveled, preaching the way of
approach te God, and the fact of the reality of the spiritual world in the

lives of nmen.

1. Ibid., VO].. l’ po miii.

2. Bede)Fi-os'ba Saint John of the Cross (London: Hodder and Stoughton,
1937), p. 6.



Tet this exhaustive activity, which covered the majority of sixteenth
century Spain, seemingly had little relevant connection with a century known
as one of the greatest eras in Burcopean history, During the forty-nine years
of Friar Juan's life there occurred many events which had far reaching in-
fluence on Christianity and the Church. Among these developments was the
breaking up of the Church. Althcugh the Roman Catholic Church remained vir-
tually dominant in scuthern Burope during this period, the Prclestant revolt
divided the Church throughout the remainder of the European continent and the
British Isles. Besides these events of primary importance to the Church
there were others including the Christian defeat of the Muslim invasion at
Lepanto, and the massacre of Huguenocts by Catholics on St. Bartholomew's Day
of 1569 in Navarre, France.l

Also apart from activities of importance to the Christian scens in
Furope during the latter half of the sixteenth century were those in the con-
text of the emergence of nationalism. Spain drove the Moors from their last
stronghold on the Ewropean continent, She thus secured for herself a position
of national importance which reached its conclusion with the defeat of the
Spanish Armada in 1588. Likewise was there an evident national spirit among
the English, French, and Dutch. English colonial expansion saw the enlarge-
ment of the empire under the protection of the "sea dogs" who were monumental
in the naval defeat of Spain. The French, under the monarchy of Hemry IV
and the leadership of Richelieu and Mazarin, became predominant on the Euro-
pean scene. The Duich, having been freed from Spanish rule, sought to
expand their power and world influence under the efforts of the Dutch East

1. Ibidt, p. 1‘



India Company.1

It cannot reasonably be assumed that the Spanish Friar was unaware of
these momentous activities which profoundly influenced the Church and affected
political and social currents in Europe. Friar Juan was not primarily inter-
ested in politics nor in social or political movements of the Church on the
continent. His activity and thought found its fulfillment in a purely reli-
gious goal. Contemplation of God was the common denominator of his life.
For the Spanish Friar this involved the active life process of being "cruci-
fied‘with Christ;" gecondly it entailed the theologiaal convietion of the
high majesty of God in comparison to which all ereatures are as nothing.
Activity in this sense is directed towards the realization of Ged's presence
by all of his creatures. Contemplation includes activity as one of its indis-
pensible components, Friar Juan.was active because he needed to find God
and help others to do the same. This single-minded goal caused his work to
be unaffected by those social and political currents which were dominant in

his day.

ii. Works and Their Characterizaticn.

St. John of the Cross did not intend to publish a systematic statement
of his theological position. His religiowms role was that of pastor and
reformer, and his writings were "in response to the insistent and repeated
demands of his spiritual children."2 Not only do these works meet the speci-
fication for spiritual instruction, but they alse stand as a record of the

1. Chester Penn Higby, History of Burope (1L92.1815) (New York: Houghton
Mifflin Compnay, 1927), p. 1LO.

2. Saint John of the Cross, Op. Cit., Vol. 1, p. 218,



personal experience of the Saint himself. It is for these two reasons that
they are of such great spiritual value.
A list of works:of St. John of the Cross would include the followings
Ascent of Mount Carmel (1578-1579 & 1582-1588)

Dark Might o Soul (1578-1579 & 1582-1588)
Spiritual Canticle (1577-1578)
Poems-

Li Flame of Love (1585)
Cautions (1579)

Counsels of a Religious for thg Attaimment of Perfection?
Spiritual Sentences ¥ Maxims

Letters and Documents

In this chapter on the mystical spproach to reality in St. John of the
Cross the major documentation for the Investigation into his thought and
experience will come out of what are undoubtedly his four major works -
Ascent of Mount Carmel, Dark Night of the Soul, Spiritual Canticle, and

Living Fiame of Love.

The firet of these treatises was Ascent of Mount Carmel. This was begun

1. St. John's four major works - Ascent of Mount Carmel, Dark Night of
the Soul, Spiritual Canticle, L ame of Love - are poems in their
original form. Other poems of St. John are not listed separately here
because they do not, for the most part, represent an essentlal contri-
bution to the mystical approach to realily according to St. John.

2. No accurate date can be given for the composition of Counsels. It is
thought that this document was written at Baeza to a novice in the
charge of St. John.

3. In the manmer of St. John's religious instruction he was wont to create
sentences and maxims to aid his charges in their pursuit of the experi-
ence of God. No accurate date could be affixed to awy one of these
statements. They range probably cover his entire teaching cereer from
1570-1591.

L. E. Allison Peers has translated in this set of St. John's works & selec-
tion of "Letters" and "Sundry Documsnts.® They are of assorted char-
acter and content. Alsc no single date can be attached to them as a
collection. They range over virtwally all of St. Johnts active career.
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at El Calvario in 1578 and completed at Granada between the years of 1582-
1588, In its original form this work of Saint John's is a poenm of eight
stanzas., The stanzas represent the stages along the mystic way "from the
starting point of the begimner to the very summit of perfection.“l The way
to perfection is graphically described as a mountain - the "Mount of Per-
fection" - or Mount Carmel., Along the pathway up the mountain are the
variocus hindrances which represent the difficulties of the ascent of the
mystic way.

It is in the Saint's commsntary on this poem that the basis for a
philosophical discussion of the mystical approach to reality is provided.
This discussion is entertained in the context of the dark night of the soul
wherein the mystic realizes his utier separation from God. In terms of
the "Mount of I’er.'f(at':1.'.i.c>n“2 Qod is at the summit while the mystic who has
not ykt traveled along the way of approach is at its bvase.

Dark Night of the Soul, although published as a separate treatise, is
in reality a contimsation in the spiritual thought of the Ascent. In the
Ascent the purgation of the conmtemplative is considered in terms of the active
nights of the sense and the spirit, while in the Dark Night the passive nights
of the sense and spirii are analysed. All this is in the context of the dark
night, which is a "series of purifications during which it (the soul) is
walking, as it were, through a tunmel of impenetrable obscurity and from
which it emerges to bask in the sunshine of grace and to enjocy the Divine

intmcyo .3

1. Saint John of the Cross, Op. Cit., Vol. 1, p. xxxii.
2, Ibid., p. xxxii.
3. Ibid., p. 2.
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It was in thc darkness of the Toledo dungecn (1577-1578) *“hat 3t. John

composed at least the substance of Spiritual Canticle. This treatise is,

tc admirers of St. Jehp, the "song of songs." Applying the mebaghor of
the spouse and the bride, St., John cutlines a series of dizle_ues belween
God and the soul,l in which is manifest the entire spiritusl woy frow the
awakening to God's presence to spiritual union with his nature.

Lastly ameng these four major works is Liviug Flame of Love, which is

the shertest of the treatises, bubl which in certaln ways s the nest subile,

-

Here the saint attenpts descriptions of the still deeper nysteries of unier
of the scul with God, and of the unitive life. Particularly slirenyg in this
srgunent ars the considerations of the Hely Trinity and the stotement of
spiritual knecwledge which results from the unitive experience.

Cgertain further general characterlzations of hiz worlks carn be drawn.
At the University of Salamanca, where Frlar Juaa was trained in theclegy,
there was a strong influence in the direction cf Aristcitelian-Themistic
philesophy. This influence is evident in the methodolegical clarity ef the
saint's works, as well as in the melaphysical structurc of his thought. Aac-
ther strong influence remains dominant throughcut the entirety of the abovs-
wernticned werks. This is the coustant justificatica of uyrsticel states in
dogmatic theclogy as manifested in the doctrines of the Trinit;, the Crea-
ticn, the Incarnation, and the Redemption. Awnd furthcer, this cegnatic theo-

logy is firrly rected and justified in Holy Scripture.

2. The Way of Ageny

i. The Awakening

[§4]

It is eof fundamental imperitance tc an understanding of St, John of the

1. Ibid., Vel. TT, p. 1
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Cross tc ncte the point at which he begins., This beginning, not te be con-
sidered In its relation tc his 11f¢, i1s a matter of enphasis. In this case
it may be characterized as an awakening to the wasy in which ths "Spouse" and
the "Bride", that is, Geod and the scul, will attain tec unicn, iu which unien
the scul will be elevated te a godly plane of life and understanding.l out
of such & spiritual stale of belng the soul will tien be prepared teo manifest
of the nature cf

its union with God in life, aad to repert its undsrsicnding

&
God in an intelligible manner. In this sense the Legimning is the awalening
tc the paturc of the way, which way will in turn result in and delerndne the
repcrt of the attaloment cof the end of that way.

In the case of St, John ¢f the Cross the starting point 1s characlterized
Ly the dynamic separaticn o¢f the scul from God, or better of God from the

scel,  In this ssnse the "Divine Essence" is hidden frow every wortal cyo

and from a1l understanding.2 And the awakening of the way lncludes this
2

-

rezlization, The scul sheuld nel persuade itsclf that it pessesses Ged”,
for there can be ne reascnable assurance of this. Can ay mertel scul know
i® it be werthy of the grace or hatred of Ged?

In a certain sense bthis awakening appsars as a ccuversien - that is, a
discovery of a supernaturs) realu, & spiritual ecscuce, which stands in a
transcendent relation te &ll natural phenomena.h Within this cenversicn

cxperience there is an awalculng nct enly te the trawscendent spirifual realn,

1. Ibid., P. 186.
2, Tbid., p. 3l.
3. Tbid., p. 32.

4. Tbid., p. 31.
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but alsc to the way in which that other realm can be brought into the exper-
ience of that conscious being who has been awakened., And this way appears
a5 2 kind of path of spiritual knowledge or transformation, in which knowledge
situation the subject is experiencing consciousness, and the object the Divine
Essence of (}od.:L Because God is considered as transcendent, the path of know-
ledge, which is the way of approach to Ood, is considered as a way of agony;
the experiencer is forced to transform himself, and in the final analysis
to be transformed in the image of God, or the emd of the way. Knowledge in
this sense 1s reailized in the progressively intensive participstion of the
subject in the object, to that point therein both become one in union., It
is this aspect in St. John's thought which has raised much controversial
speculation., Is S5t. John advocating literal union of the souwl and God, or
in its stead a kind of communion? Below this question will receive direct
anslysis,

Now in the begimning of the way there is a consclousness cf the absence
of God on the part of the seeker.

Far awsy in the beginning,
Dwelt the Word in God Moat High,2

In a real sense this conversion experience is empiy, because in the know-
ledge situation which characterizes the conversion, the emphasis is on the
absence of the object from the experience of the subject. In the main, there-
fore, the process of knowledge in the way is a process of purification on
the part of the subject, the seeker, sc that in transformation he may atiain

untc the nature of that which is sought,

1. Ibid.’ p. 188.
2. Ibig., Vol. II, p. xxxd,



i}

According to 8t. John the context of this purification is in terms of
love in which the mutual attraction between the soul and God is most s’c.rol:t.g.:L
In this sense God 1s the Beloved and the soul the lover, and in the purgative

way

the absence of the Beloved is a contimial sighing in the
heart of the lover, because apart from him she loves nsught,
rests in naught, axd finds relief in naught; whence a man
will know by this if he have indeed love toward God -

namely, if he be content with aught that is less than God.

2

The practice of this principle in the context of love inevitably leads
the seeker through the purgative life to an illuminative state called by St.
John the "epiritual betrothal."’ This illuminative condition of the soul
is manifest in a degree of purification, which results to a corresponding de-
gree in the attaimment of the spiritual 1life. Through the pwrification of
the self, in memory, will and understanding, God has communicated to the
soul in the contexl of love the strength to denmy all that is not in accordance
with His nature. The soul, onr the other hand, has given his life to God
without reservation. Thi# commmunication between the seeker amd that which
is sought is known as contemplation, Conitemplation is the watchword of this
iNNuminative state.h In this sense, as has been argued above, it is composed
of two indispensible aspects, thought and life., Boilh are necessary for the

attaimment of progress elong the way of approach.

ii. 7The Ascent.
Clearly the most significant aspect of the thought of St. John of the

1. Ibid., Vol. IT, p. 33.
2, Ibid., Vol. II, p. 33.
3. Ibid., Vel. II, p. 320,
L. Ibid., Vol. II, p. 321.



Cross tegias at this point., His two treatises, Ascent of licunt Caricl and

Dark Night of the Soul, the second of which was waferiunately rever corpleted,

mark a najor contritution to the field of mysticisa. Herc the way ef spproach
is graphically described in terms of the ascent of o mountain, which zscoat

is marred au?d at tiucs seemingly tlecked by the strictncss oF spiritusl re-

4]

guirerments. At this point the nature of the systical repert is dirgctly
lwplied. The soul, awelened tc the way, is at the base of the mountzin; Cod,
with which the scul aspires to unicn, is at the very top. Clesrly & drauscen-
dence theory 1s here pestulated. 3Zed is over and agalnst creaticn. Alsce
implied in the figure of a mountain is the inportauce of the wiy in the
determinaticn of the report which the mystic will give of ths zoal of the

waey. JIn this sense the exbent and success of the seeker aleng the way of
appreach will in reality give meaning to the repert of thol ssolxr,

Aleng the wey of apprcach the 1lluminative 1ife has Leen witalaed in
that state of the spirii which 8t. John calls "spiritual Yetrctihal." dNHew
the seeker must enter inte & new phase of the way which is characterized
by darkness. Darkness in this sense refers teo .a reneweé act of purgaticn

s not God is

1.

in which the seeker receives a final purificzlicu. A1l that
denled, the ascent ¢f Mount Carnel is real, an? the final statc of the way,
union, is atiained.
The reality of darkness is imminent to the seeker after God. Darkness
is a night which is characterized, like the awakenirg tc the way, by separztion.
Ged, the Divine Fssence, is separated from the unierstanding of him whe has
A

given hinself tec the realizaticn of the naturc cof Ged. 4nd sc all is dark.
1

St. John discusses darkness in terms cf knowledge.” Spiritual knowledge is

1. Tbid., Vol. IT, p. 321
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the possession of the art of being transformed according to the nature of
God. If the absence of God is a fact of experience in the secker sfter God,
then the path of knowledge wherein the seeker realizes the nature cf God is
& path of denial snd transformation along which the nature of the seeker
harmonizes to a higher degree with the nature of God. This path of know-
ledge is manifest in darkness or spiritusl ignorance until union, the exper-
ience of like nature with God, occurs.

According to St. John this path of transformation is a path of agony.l
It is ot essy to transform oneself and in the final anzlysis to become trans-
formed in the image of that which by definition is hidden from the under-
standing. Darkness or night implies this sgony; it must become progressively
more intense until the entire personality has been transformed. In a par-
allel sense so must the night become progressively more dark until the dark-
negs receives the light of the experience of union with God.

According to St. John this night of the spirit has two separate and
definsble aspects. They are the active and passive nights.2 The active
night refers toc two aspects of {the perscnality, which if not silenced in
darkness prove tc be the outreach of the:self for that which is not God.
Accordingly this night is divided into the nlghts of the sense and the spirit.
This first aspect of the dark night is comsidered in Ascent of Mount Carmel.

In Dark Night of the Soul ihe second or passive night ia considered.

This night, like the first, is divided into the nights of sense and spirit.3
At this point the basic distinction between these two nights becomes manifest,

1. Ibid., Vol. II, p. 193.
2. Ibid., Vol. I, p. 18.
3. Ibid., Vol. I, p. 330.
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as well as a principle of dogmatic theclegy on which this division is bLased.
The theclogical principle is ". . ., that by himself, and with the crdinary
aid cf grace, man cannot atlain tc that degree of purgatien which is esscn-
tial to his transformaticn in God."l Man in this second of nirhis necds
God. According te this principle the active night represents man's cwn of-
ferts to silence both his sense and his spirit te all that g aot Ged; the
passive night is the aid c¢f God in darkness to these whe by their efferts
are adequately prepared.,

The cause of the active night cof sense is the ccouscicus effeort on the
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of the senses and of the fulfillment of his desires towards arything - that
is, towards any aspect cf creation which is by definitien less than God.
As this is accomplished teo a certzin degree, darlness, thal 1s, lack of
cccupatlen in sensual pleasure, results,

An immediate qualification is required., Why is it necessary for the
scul tc pass through the dark night of sense in order that it may attain e
the end of the way of approach, or unicn? The answer tec this questien is
significant as later will be evident in the discussicn cf the mystic report.
It is based on the two-fcld idea that God must be cnc, and that iu any scck-
er after upnlon with God singlemindedness, or that quality of mind or spirit
in which all 1s suppressed in faver of one deminating idea, must prevail in
accordance with the nature of God which is sought. Two contraries zannot

?
exist in one perscn, and what communicn can there be belween God, as Divine

1. Tbid., Vol. I, p. 316.
29 Ibid.’ V(;‘l. I, p' 21-'

3. Ibid., Vel. I, p. 2k,
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Essence, and the fulfillment of the sensual desire towsrds an aspect of Qcod,
or rather towards that which is by definition iess than God? Alsc these
contrariesz would defy the mutual affection and sttachment in the context of
which, as mentioned above, the soul can meaningfully attein to mystical union.

In this sense it is clear that the soul as seeker after union with God
mst be free from sensual desire, however slight it may be. A distinction
mst be drawn between natursl desires, those basic to any comscious creature,
and voluntary desires, these desires which result in mortal or venial sin.

If there is tc be a union at the end of the way of approach, then these
desires, both natural and voluntary, mmst be completely silenced.

Goncerning the menner in which the active night of sense is accomplished,
8t. John has certain counsels. These are summarized and written on the
Seintts graphic representation of Mount Carmel. The lines are as follows:

In order to arrive at having plessure in everything,
Desire to have pleasure in nothing.

In erder to arrive &t possessing everything,
Desire te possess nothing.

In order to arrive at being everything,
Desire to be nothing.

In order to arrive at kmowing everything,
Desire to know nothing.

In order to arrive at that wherein thou hast no pleasure,
Thou mist go by a way wherein thou hast no pleasure,

In order to arrive at that which thou knowest not,
Thou must go by a way that thow knowest not.

In order to arrive at that which thou possessest not,
Thou must go by & way that thou possessest not.

In order to arrive at that which thou are,not,
Thou nust go through that which thou are not.

The saint concludes this section with the comment that such detachment results

in profound quiet and repose.2

1. Ibid., Vol. I, p. 59.
2. Ibid., Vol. I, p. 60.
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The second aspect of the active night is the darkness of the spirit,
which is a "stripping (away) of all spiritual imperfections and desires for
the possession of spiritual things.“l At this peint St. Jdohn cfeems te be using
"spiritual things™ to signify natural faculties of the soul - that is the
three major aspecus of the personality - understanding, mewory, and will.

As these facullies of the soul are natural elements cf tho porsenality they
are attuned to the natural world. Herein lies the meaning of the active anighu

» 3

of tas spirit, for the seeker, 1f he is tc attain to unicn will Zed, nmust
actively darken these natural aspects of h;s personality so that they are
only receplive tc supernatural or Gedly know;edge.

The process of the.active night of the spirit is in the nein a precess
of the perfection of the three faculties of llic soul. Accerding tec this the
three theological virtues may be applied. These virtues caus: empiiness in
the faculties: faith in the understanding darkens the intellect, hope in the
memory darkens thought towards all pessessicns, and charity ina the spirit
causes emptiness in the will and a sense of detachment freowm 211 affecticns
whick are less than CGed.

This is a summary cof what St, Jchn refers to as the active night of the
spirit. By this darkening activity the seeker after God aleng the way of
agony attains tec the "proximate means of ascending to unien wiik Ged.™
This is faith as trust in God!'s providence, that is in His abtracting leve
which will incorporate the seeker who successfully completes this active
night of the spirit, In such darkness the natural faculties are at rest,

and the personality awaits the grace cf Ged.

1. Tbid., Vol. I, p. é3.
2. Tbid., Vol. T, p. BO.

3. Tbid., Vol. I, p. £3.
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Mach more subtle than the active night are the passive nights of sense
and spirit, which St. John analyzes in Dark Night of the Scul. The character

of this night is passive. The agonizing active purgations of the sense and
spirit as described above have left the seeker purified outwardly. But now
by the manner of contemplation the seeker must passively awsit that night
of both his sense and his spirit, after which he will attain to spiritual
perfecticn, or union with Ged.

According t¢ St. John there are certain signs by which the passive night
of the sense may be recognired. The first of these 1s the test of whether
the scul finds any pleasure in anything other than God ~ that is in anything
created., A second sign coming out of the first is the test as to whether
the seeker can sny longer reflect upon the sphere of sense, even if he en-
deavers to do so.l St. John says that these two signs of the passive night
cof sense should be manifest in an evident passive contemplation., The seek-
er, outwardly silenced by the active night, should assume a demeanor of
quietness, which might serve as a fitting spiritual reception for the final
passive night of the spirit.

#This dark night is an inflowing of the spirit of God into the soul. "2
Accordingly it is purged of ignorance and imperfection, as it expresses it-
gself in knowledge and habit of life. In this, the darkest of the nights,
the deepest afflictions and torments are known in the complete silence of
the sensual, spiritual, and mental aspects of the personality of the seeker
after union with God.

1. Ibido, Yol., I, Pe 355-
2. Ibid., Vel. I, p. 381.
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From this point of s:lleneg & spark is born and a progression occurs.
The spark is a complete psychological acceptance of darkness and a corres-
ponding dependence om or faith in God. The proceia is the ascent from dark-
ness of ignorance into the spiritual light of the knowledge of the nature
and meaning of God. Here St. John refers to a ladder, the form of 1m,1
or that matusl force which makes progress along the way of approach mani-
fest. This ladder has ten steps from the silence of the passive night of
spirit to the sssimilation of the soul into God.2

Tt is interesting to here note that this figure of tho ten stairs 1is
an articulation of the “mystic ladder of Divine love" ia:lch was formmlated
in the traditios of Saint Bernard and Saint rho:w.} it this polnt 1t is
only mecessary io comment on the tenth stair, rdr it is here that the way of
approach reaches the state of union. On the tenth stair the soul is wholly
assimilated imto God.! This sssimilation is by virtue of the Lmeediate
vision of God afforded to the soul, and it is manifested in the unitive life
which results rrom this vision.

1ii. The Goal.

Hom.the awakening which was the realization of the absence of God's
pressnce, along the way of spproach, which was manifest in the agonizing
purification and darkness necessary to cleanss the seeker of all that was
not God, to union, there has been a comtinual goal. That m the attainment
of the sxperience of union with God in the seeker after God. Resulting from

1. Ibid., Vol. I, p. L32.
2. B)id., Vol. I, P hjho
3. Tbid., Vol. I, p. h35.

ho Ibid., VYol. I, P mo
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this experience is the unitive life which in itself is a report of the
nature and meaning of that experience.

But an immediate qualification is necessary at this point., What is the
nature of said union, and how may it be described? The answer to these ques-
tions will be fundamentally important as they relate to the mystic report
which inevitably follows such a transfiguration in love. Also the answers
to these two questions will be a prime determining factor in any statement
a5 to the nature of God which has now been realized in the unitive experience.

In the first place union as indicated above is not the experience of the
identity of the essence of the seeker and that which is sought. The soul
is not absorbed inte the nature of God. As noted in the former section St.
John says that the soul is "wholly assimilated" into God. But according to
his continued description it must be stated that this does not imply total .
gbgorption; St. John continues to qualify thé state of union. It is a unicn
of wills in love.

There is a union of love, that it is true to say that
the Beloved lives in the lover, and the lover in the
Beloved; and such a manner of likeness does love make
in the transformation of the two that are in love that
it may'bf said that each is the other and that both
are one.

There appears tc be a subtle conflict of terms at this point in St.
John's argument. Union needs further explanation, Are the two statements
of St. John's which describe union compatible? He has stated that the soul
is "wholly assimilated” into God in the experience of union as the end of
the mystiec way of approach. Then he has stated that the experience of union

is to be described in terms of 2 union of wille in leve., If the scul were

1' Ibid-’ VO].. I’ po 237-
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wholly assimilated into God then there would necessarily be more than a
union of wills unless St. John would argue that the soul is wholly composed
of will. It already has been concluded that this 1s not the case, for in the
dlscussion of the passive night of the spirit sSt. John referred to the nece-
ssity of the silence of three aspects of the soul, namely understanding,
memory, and will. The argument here appears to justify the asbove stated
conclusion of this writer that wholly amsimilated cannct be equated with
totally absorbed.

St. John makes further gualification when he states that it is impos-
sible for the soul to have the capacity of God. This would on the cne hand
Justify his conclusion that union be conly a union of wills in love, but on
the other hand it would be inccmpatible with the idea that the soul is wholly
assimilated into God. One wonders whether this confusion in the terms of
St. John is explicable in terms of faulty logic or whether the forces of the
Church, which were particularly strong in the Spain of his day, influenced
his evident indecision on this point.

No matter what the answer is to the above question, union remains a
"union of wills in love." As a matiter of participation and willed activity, the
soul, the subject in the situation of splritual knowledge made manifest in
the awakening, is at one with God, the object. A metaphysical dualism remains
as both the soul and God although united in will remain essentially separate
and intact. It is not the expliclt effort of the saint to explain this dualism.
Only in terms of an implied theory of the nature of God does thils point receive

further consideration.

3« The Theory of Emenations

Wowhere in the works of St. John of the Cross does the nature of God
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or reality as such receive direct consideration and analysis. TYet it can-
not be denied that a theory is implied in the languasge of those of his works
which are in existence. To say this forces the consideration of at least
two poinis,

These polnts are concerned with the relationship in thought and exper-
ience between the way of approach, in this case the way of agony, and the
mystic repori. Is such a report necessary? Surely it would not be necessary
or accurate to insist that a theoretically oriented system be formulated with
an account of God as supreme spiritual reality in a focal point in the argu-
ment. Such a statement would necessarily assume that a theory of God is
possible. Alsc it would rest on the assumption that the only valid kind of
report of the mystic experience is that of a thecretical nature. How can a
theory of God be possible when by definition the "Divine Essence® is hidden
from all understanding? Secondly, how can it be asserted that s report is
not manifest in the obvious transformation which must have occurred in the
active and passive nights of the sense and spirit of the seeker who would
attain to the mystic goal? Any mortal being, having undergone such an experi-
ence, would most necessarily report said experience in one valid sense by the
very fact of his continued life, which would be lived in terms of his trans-
formation.

Further qualification needs to be made concerning the exporiential rela-
tionship between the way of agony and the mystic report. St. John makes no
effori to render a systematic account of the nature of God. Throughout
the entire discussion notéd in the former section the emphasis of the saintts
writing has been from the point of view of explicaition and insfruction into

the nature of the way of spproach to God. Yet this does not necessarily
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imply that no view of reality can be formmlated in terms which will not be
out of harmony with the explicit considerations of St. John. Indeed the
nature of God provides a foundation for the entire discussion of the way to
God. A systematic view of the nature of God or reality is determined, at
least in part, by the nature of the way of apprc;ach to God.

A distinction is evident at this point between the nature of God as a
basis for a discussion of the approach to (God and the approach to God as the
determining factor in the discussion of the theory of God. It is clear that
unless the existence of God were a fact the approach to God would be a
meaningless delusion. In this sense the nature of God underlies the entire
congsideration of the way to God. But this dependence of the way upon the
exlstence of God is not of baaic importance to this entire argument. This
chapter as well as the existing works of St. John are concerned with the
mystical approach to God. The starting point is based on the zbsence of
Godt's presence in the experience of the seeker. The knowledge situation
imminent in this approach is described in terms of darkness - this in terms
of spirituwal ignorance, which ignorance only turns to knowledge according o
the degree to which the seeker after God progresses along the way of approach.
Thus from the point of view of experience and of knowledge the way determines
the report. If this were not the case the report, in whatever form it was
given, would be based on the lack of experience of God and igncrance of Godt!s
nature.

This argument rests on the basis of a fundamental fact of experience and
thought, In order to report God in theory one must know God in experience.
To the degree that one's experience is in harmorny with God as supreme spiri-
tnal reality can that reality become the valid basis for a metaphysical state-
ment, If onets theory of God is detached entirely from the experience of the
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theorist then it may be accurately stated that the theory derived inder
these conditions, although it can be of interest and of influence in the
fields of systematic construction and analysis, can never be of lasting
importance or coniributory influence to man's understanding of the real.
Conversely a theory of reality based on experience of the real will, to the
degree of the validity of that experience, can be of corresponding contri-
bution to human understanding of reality.

This argument presupposes the contention that any final understanding
of God must be realized in a union of thought and experience. On the one
ﬁand God is inexplicable according to the disciplines of thought structure
simply because explanation rests on the coordination of limited and definable
terms to which God as such has mo reference. On the other hand experience
of God mast always be subject to reasonable disciplines, in order that this
experience may be validated by certain critical tests. This presupposition
will receive further consideration in the final chapter of this thesis.

Further objections might here be stated in opposition to the argument
that the tray of approach determines the report. It may be sald that the
way mugt be éonf.‘irmed in being - that is in the existence of God. This ar-
gunent can hardly be denied. However, confirmation according to the being
of God is meaningful according to the degree to which one has experienced
God and has a corresponding knowledge of his nature. This experience and
knowledge is manifest along the way of approach. And the confirmation of
the experience and knowledge results from the degree to which progress is
known along this way.

According to the above argument it is wvalid to derive a theory of the
real from the thought of St. John of the Cross, which almost entirely is
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directly concerned with the mystical way of approach to Ged. Basic to this
theory is the transcendence of God. Even in the awakening it was the domi-
nantly evident presence that God is wholly other, and that the way to God is
a way of agony. Because the way is traveled in darkness, in which darkness
the absence of God is known, the seeker becomes increasingly aware of the
fact of God's transcendence. And this is confirmed in the experience of
union, in which the seeker has realized an entire transformation. In ne
other way would the experience of union be meaningful, according to St. John,
except that the seeker has denied himself of all that is not in accordance
with or that is less than God. In other words the seeker must transform
himself in terms of that which is other and apart from all sensual and limited
experience. In such a sense is God transcendent.

At this point the character of the unitive life is once again relevant.
This relevance is in terms of a paradox. It is stated above that in union
the soul is wholly assimilated into God. Now it is stated that God is trans-
cendent. This gives justification to the character of union, which was des-
cribed as a union of wills in love, while that character gives further support
for the transcendence of God., Tt 1s impossible to experience essential union
with God, because God is basically transcendent in nature.

A second point, basic to this theory of the real, is focused on the
question as to whether God and reality are synonymous. In the discussions
of 5t. John on the way of approach it 1s accurate to’ insist that the end of
that way, God, is the ultimate principle in the nature of things, or reality.
Although St. John does not diréctly consider this question, certain of his

statements contribute to the issue. God is "Infinite Being."l The existence

1. Tbid., Vol. 1, p. 25.
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of God is manifest in Belng, the character of which excludes the existence
of any other Belng by the fact of its infinite nature. God is without limi-
tation.

“On the basis of these statements there is implied an 1ssue which is sig-
nificant in the questicn as to whether God and reality are synonymous. If
God in Infinite Being can there be two Gods; is it not a self-defeating des-
cription of reality to suggest that there are two or more realities? How
can two Infinite Belngs relate? In this case neither being would be infinite
because each would be limited by the exlstence of the other, or that which
was by definition beyond the bounds of the existence of each. Agaln there
must be only cne reality, as the ultimateiprinciple in the nature of things,
because if there were two realities so described then the ultimate principle
in the nature of things could not by definition be ultimate.

Therefore, in this sense God, as Inflnite Being, and reality, as the
ultimate principle in the nature of things, are synonymous. Out of this con-
sideration St. John immediately refers to the "being of creation."l But what
is the import of this distinction between Infinite Being and the "being of
creation” if the former is to be perfectly equated with reality? Is not St.
John subjecting himself at this point to the Justifiable charge of pantheism?
In the order of his argument this charge will be evaluated below.

The identity of God and reality and the necessity of God's cneness is
further supported by St. John's insistence that the seeker of (God along the way

of approach darkens and silences all that is not in harmony with God. This
| same seeker must also endure both the active and passive nights of the sense

and spirit as discussed above. In other words in comparison with the Infinite

L. Ibid-, Vol. I, p. 26.
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Belng of God the being of creation 1s as nothing. In both the world of
sense and that of splrit all creation, that is &ll finite entitltes of matter
and mind, must be darkened. Only the light of God must shine in the soul

of him that would attaln to union.

In this sense God as One is the supreme spiritual principle of meaning.
When all else is silenced, when there is only faith in the ever-real all-
inelusive epirit of God, then there is only God. God as One is light; a1l
else is darkness. Only God is so all-inclusive in Being so as %o BLe able to
bring about such a transformation in silence in the seeker after God. If
thls be interpreted as the principle of meaning, it further docwments the
argument for the identity of God and reality.

The second principle to be derdved fram the evident contrast between
the Being of God on the one hand and the being of creation on the other is
the third point in this theory of reality which is implied in St. John's
discusgsion of the way of approach to God. This point is focused in the mu-
tual relationship in the experience of the seeker after God between God and
creation, or between the one and the many.

According to St. John this two-fold mutual relationship is to ke con-
sidered on the one hand in the context of the yearning of creation for the
Infinite Being of God,l and on the other hand the atiraction f=2lt in the Infinite
Belng of God for union with creation.2 And this relationship is in effect St.
John's impliecit rebuttal to any charge of pantheism. That God as Infinite Being
and reality are synonymous does not negste the possibility of a further distinc-

tion within reality. That distinctlon is to be drawn in terms of dynamic aspects

1. Ibid., Vol. I, p. 2h.

2. Ibid., Vol. I, p. 396.
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of reality, or in other words creative or dependént realities. In this sense
to say that God as Infinite Being and reality are synonymous is not necessarily
to suggest that the Infinite Being of God is fully identical with every aspect
of reality. That would negate not only the point from which 3t. John commenced,
namely the transcendence of God, but also the knowledge situavion in the context
of which the soul seeks union with God. The charge of pantheism cannot hold in
the face cof St. John's clear distinction between the Infinite Being of God and
the being of ereation. Looking ahead Ste. John documents this distinction by
way of his theory of creative emanations of God to all dependent reslms of cre~
ation that are in reality less than Gode. ILooking back the distinetion is im-
plicit in the seeker's experience of union with God, in which experience the
central character of both the Infinite Being of God and the heing <f creaticn
remain separate and intact.

As noted above there 1s in the Infinite Being of God a campelling force
of attraction in the context of which the progress of the seeker along the
way of approach to God is manifest. This attraction was particularly noted
in the seccnd section of this chapter or in the discusssion of the passive
night of the spilrit. This night is manifest as an "inflowing of the spirit
of God into the soul,”l of that seeker of God who has been adequately prepared
by the active and passive nights of sense and by the active night of the spirit.
As a result of this inflowing the soul mekes its progression from the deepest
darkness of night into the light of the experience of union.

This inflowing of the spirit of God intoc the scul of the seeker after
union with God is in reality the creative outpourings of a transcendent God to

all dependent realms of creation that are less than God. In theclogical

le Ibid.c, VO:L. I, P 381.
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terminclogy this pbenomenon is described as the grace of God. In temms which
refer tc an earlier discﬁssion these oubtpourings are conceived in terms of
love. In this context love is manifested in emanations or the coming forth of
God from the rest of his Infinite Being Into the limited realm of creation.

From the rest of the Infinite Being of God or reality emanations pour
forth into certain realms of creation which have been discusced in the previous
section on the way of agony. Farthest away from the Being of God is the reslm
of sense which must be silenced in the actlve and passive nights of sense.l
In the scheme of reality which is to be derived from implications out of the
writings of St. John on the way of approach to God the realm of sense 1s con-
celved as the second emanation from God.

The first emanation is the realm of spirit. Like the realm of sense, the
gpirit must be silenced both actively and passively in that seeker after God
who would attaln to the experience of union.2 It is in the passive night of
the spirit that the outpouring of God into creation is most evident. For at
this point the seeker, silenced completely in his sensual agpect, and actbively
in the spiritusl aspect of his persconality, is passive in his condition of
darkness. It 1s only by the emanations from God that this silenced spirit is
prepared to recelve God's grace.

A final agpect of this brief sketch of a theory of the real which is
validly deduced from the above discussion of St. John is now imminent. This
is the reverse side of the point Just discussed. It is based on the fact that
there iz a constant yearning of creation for the Infinite Being of God. Accord-

ing to St. John this yearning is to be understood as a matter of knowledge.

1. Ibid., volﬁ I, P. 21..

20 Ibidl, Vol. I, po 37&-0
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In the preceding section knowledge was discussed in terms of transforma-
tion in which the subject of the knowledge situation, the seeker, is trans-
formed in terms of the cobject, the transcendent God. In this sense knowledge
igs a kind of experiential participation of the seeker intc that which is
sought. As the seeker progresses along the way of approach towards the goal,
the experience of union, he is particlpating to a progressively more intense
degree into the Being of God, untll at union he is at cne with God in will.

The yearning of the seeker for union with God considered as a matter of
knowledge is at once the final point in this theory of the real drawn from the
thought of St. John and the sumnary characterizatlion of the whole of the way.
Even from the awakening yearning for knowledge was evident. The seeker was
awakened to the reality of God's existence and to the way of knowledge along
which his yearning could be consumusted in union. Although God is absent,
love is real and attraction is present. Purgative tridls are met; spiritual
betrothal is attained. Yearning increases intc the progressively intense
blackness of the dark night, in vhich night seeker and sought, although
separate in experience, progress towards the realization of their oneness of

wills in union.




CHAPTER III
RAMAKRISHNA

1. Biographical Statement

1. Outline and Interpretation of Life

Sri Ramakrishna was born in the small village of Kamarpukur in the
Bengal region of India on February 18, 1836.1 Upon birth he was given the
name of Gadadhar by his family, whose name was Chattopadhyeye, and whose
class was the Brahmin or priesthood. Intelligence, precoclousness, and sen—
sitivity were said to be the dominant characteristics of Gadadher as a boy.
When only six years of age he experienced the first of many ecstasies. This
experience was inspired by a wave of artistic feelings for nature and a pas-
sionate instinct for the bemut:li‘n.tl.2

Gadadhar's early years were iremendously influential to his life. Uhen
he was seven years old his father died. In the grief resulting from this loss
the impermanence of physical 1life became a reality to h1m.3 A second of these
influances coming in his early 1ife was the reception of the sacred thread
of the Brahmin lineage which he received at the age of xri.ne.'4 This cere-

mony conferred upon him the privileges of the Brahmin class as well as

1. Swami Nikhilananda, The Gospel of Sri Ramakrishna (New York: Rema-
krishna-Vivekananda Center, 1942), p. 3.

2. Romain Rolland, The Life of Ramakrishna. (Mayavatis Almora, Himalayas,
19!17)3 PP 25"‘260

3. Nikhilananda, Op. Cit., p. L.
h- Ibid.’ pl h.

33



giving hin the opportunity for a 11fc of worship of Hindu gods, of medita-
tion on the nature of the real, and of instruction to others into the nature
of the wgy of azpproach to reality.

When Cadadhar was sixteen he want to Calcutta, India, to learn the
duties and fMnctionz of the priesthood.l At this time Hindu India was pas-
sing through a "period of decadence,  Under Muslim rule there was confusion
and anarchy in both social asnd political orders. Conflicting religious
traditions and ideas out of those traditions caused further confusion in
the ranks of thz priesthood. Superagtitious rites and rituals, which for~
merly were indiceti - of true spirltuality as formalated in the ancient
Vedaa, now became in thamselwves the recognized esszence of spirituality.

Further confusion in thought was added via two sources.” Fram Earope
and most especially from the Britlsh Isles there waz an influx of empirical
philesephical speculation, To many hungry native minds of the day these
speculations were particularly attractive. No longer was the suprems spiri-
tual reality of primary imporiance in the thought and experience of many
intelligent men, Knowledge was manifest in fluciuating veriations of sensa-
tion and impression., Atheism and egnosticism were rampant.

From Europe and Britain alse came Christian rmissionaries who preached
the "best of 21l religions.” There was z compelling atiractiveness to
Christianity, the religion which offered the unique road to salvation through
Christ, and the religion which also was accompanied by western ideas and

1- Ibid., p. 6.
2. Ibido’ p. 7-
3. Ibid., p. 7.
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technology. Nost important to the interests of thls lmvestigatlion was the
fact that the preaching of Christianily tended to reduce the significance
of the ancient Indian scriptures in the minds of many nativae thinkera.l

One of the particular character tralts of Gadadhar becomes relevant at
this point in the argument. His thought and experilence remained within the
framework of native Indien traditions.” To all this intellectual and epiri-
tual confusion, produced in the main by the lmpact of western ideology on
Indian thought, Gadadher pald little attention. Under the sponsorship of
a wealthy widow the young priest was sent to work and live at a newly con-
structed temple garden at Dakshineswar, a village not far from Calcutta.
Here the priest, Sri Ramakrishna, was to spend his life in worship and con-
templation. Here the disciples and devotees would come to learn from their
naster. The contents of worship at this temple were distinctly Hindu., The
whole symbolic world was cosposed of a trinity of Hindu gods - the Nature
Mother (Eali), the Absolute (5iva), and the bridge of love spanning the two
(Radhakanta) .”

Ramakrishna began to master the dutles of the priesthoed. Splritually
he became more emmeshed in the all-pervading spirit of the Mother Kali, who
stood for the creative power of Sakil inseparable from the Absolute or Siva.

"She is the highest symbol of all the forces of nature, the synthesils
of their antinomies, the Ultimate Divine in the form of a Woman. She now
becane to Ramakrishna the only Reality, and the world became an unsubstantial

1. Ibid., p. 7.
2, Ibid., p. 47.
3. I'bid., Pe 2
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shadow."l Because Ramakrishna hed the personal qualities of passionate inten-
sity of emotion and sensitivity he gave of himself completely to his worship.
This resulted in frequent experiences of ecstatic intuition in which the form
of the Divine Mother was most real to him.

During the years Ramakrishna stayed at the temple garden at Dakshineswar.
In ha:momr with Indian custom he married & child bride of five years of nge.
Her name was Sarade Devi. Belng a woman she was to Ramakrishna a symbol of
Kall or the personal God, the form of the Divine Reality or Siva. During
Ramakrishna's later yeara Sarada Devi became a respected and revered woman
who:was known as the Holy Mother.2

Ramakrishna never studled for advanced degrees, nor wrote religlo-phil-
ogophic treatises, His life and thought were summarized in the acts of medi-
tation and worship and instruction into the nature and meaning of the spiri-
tual life. To the little temple garden on the banks of the Holy River
(anges came many persons. Some, becoming ardent disciples, never left Rama-
krishna's presence. Others, being noted thinkers of the dey, came to discuss
topics of mitual interest with the Bengalian priest. Notably these visits
of the scholars resulted in a two-fold influence: Ramakrishna alweys wanted
to learn from the people who confronted him, and those who did seemed to be
profoundly influenced by the simple yet deep spiritual perception of the
village priest, whoase main body of teaching was the: manner of his life and
the example of his undoubtedly valid spiritual experience.

Near the end of Ramakrishnats 1life he became more and more consumed in

the practice of spiritual experience or ecstasy. In April, 1885, his throat

1. Ibid., p. 13.
2, Ibid., p. 17.
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became inflamed. After diagnosis it was discovered that he was suffering
from cancer. Prolonged conversation aimed at nothing else than the well-
being of his disciples and repeated periods of intensely religious exper-
ience left the teacher weakened and sick. Under medical care and the imnmea-
surable love of his disciples Ramakrishna lived until Sunday morning, August
15, 1886.
Narenda (his spiritual successor) took his feet on

kis lap and began to rub them, Again and again the

Master repeated to him, "Take care of these boys"

(disciples). Then he asked to 1ie down. Three times

in ringing tones he cried the name of Kall, his life's

beloved, and lay back, At two minutes past one there

was a low sound in his throat and he fell a little to

one side. A thrill passed over his body. Hie hair

stood on end. His eyes became fixed on +he tip of

his nose. His face was lighted with & smile. The final

ecstasy began. It was Mahasamadhi, total absorption,

from which his mind never returned.l
ii., Religious and Philosophic Influences on his Thought and Experilence.

It has been stated sbove that the majority of Ramakrishna's life was
spent in the cloistered atmosphere of a Hindu temple garden. In accordance
with this 1ife the religious and philosophic influences on his thought in
the main came from outside sources. All vieitors who came to Dakshineswar
were treated in equal fashlon by the Master. From each he sought to learn
new lesgons in thought and experience; to each he sought to convey the con-
viction of his belief in a Divine Reality.

Ramakrishna was neither the author of & great system of thought, nor
was he educated in the schooled sense. He was a gimple village Brahmin who
possessed great sensitivity in matters of the spirit. Because of his spir-
itual humility and because of the tremendous variety of influences which

vere made upon his 1life, it 1s difficult to'place his thought into any one

1. Ibid-’ P 72a




36

philosophical system. In a real sense he was a product of those ideas which
made an impact upon his thought and his experience; yet in another way this
statement would be unfair, For the life and thought of this saint surely
bear the product of his own individuality.

In accordance with the above, the variation of ideas which influenced
Remakrishna is of particular importance in a discussion of his thought and
experience. Thesge influences are manifest mainly in certain philosophical
systems and thought currents which held a significant position in nineteenth
century Hindu India.

One guch influence was the philosophy of the Tantra.l According to
this the Uliimate Reality is Chit or Consciousness which is identical with
being or bliss. In essence man - or any conscious aspect of creation - is
identical with this reality. However, under the power of maya {illusion)
he is lgnorant of his true nature.2 He congiders the apparent world of
subject and object to be real; this is the cause of evil and suffering. In
this context the goal of spiritual discipline iz the release from evll
and suffering, which release 1s accomplished in true knowledge - that is,
in the realization of the supreme ldentity between all conscious aspecits of
creation and Ultimate Reality.

In the Tantra scriptures Divine Reality i1s not described entirely as

a static entity. Basically there are two principles: one active and one pas-

sive.3 One is considered indispensible from the other. Siva, the Absolute,

1. Ibid., p. 20,

2. Ibid., p. 20,

3, Ibid., p. 21.
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is the passive principle; Sakti is the creative force in the universe. In
the context of this force creation is manifest. According to the Tantra
this creative powsr is symbolized by woman, which symbol takes tangible form
in Xali, the Divine Mother,

A fundamental a&spect of this philosophical position is the theory of
knowledge which in reality is the path by which one may gain release from
evil and sufferding. Herein lles a main focal point of difference between
the Tantra and cther philosophical positions which influenced Ramakrishna,
The theoretical tension between these schools at this particular point is
of great significance in his thought.

The wey according to the Tantra has as its underlying purpose the rea-
liged identification of the aspirant with the Ultimate Reality.l Becauge
man has natural weaknesses, such as appetites and desires, and because these
weaknesses are accepted in man, the path for him need not be one of stern
negation. There 1a some positive content along the way. The Tantra bids
the ampirant enjoy material objects of the world yet at the same time dis-
cover in them the “presence of reality."2 Accordingly outward renunciation
1s not neceasery. Identification with reality 1s to be realized according
to certain disciplines which are graded to suit aspirants of all degrees
of temperament and intensity. The aim of these is yoga - or union with
consciousness.

Another position in contrast to the T#ntra, but of similar influence on

the thought and experlence of Ramakrishna i1s that of Vaiahnavism.3 According

1. Ibid., p. 22.
2, Ibid., p. 22.
3- _I_b_!-.g_o’ p. 22,
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to this Indian school of philesophy Vishmm is the all-pervading Supreme God
who has several incarnationz ineluding Rama and Krishna.

Qns concept dominates this school - that is Bhakti. Bhakti "is intense
love of God, and of him alone,"l It is the cultivation of higher forms of
love through which the mind is purified and the ecstasy of God-vision is
realized. This God~vision is felt immediately. It is a process of know-
ledge wherein the aspirant is purifisd through love., But this procesa of
knowledge according to ths Valshnavic position 18 not to be confused with a
proéesa of logic or reason, That Bhaktl must transcend the human mental
process is made clear by the very fact that whor pure it is reality - the
all-pervading Supreme God,

There are two stages of Bhaktl, and three kinds of formal devotion
through which the aspirant for the God-vision 1s elevated to a true knowledge
of Vishnu.2 The first stage or level is a love of God "qualified by scrip-
tural injunctions."3 One must pass through three kinda of devotion before
he may be elevated to the most comprehensive level of Bhaktl. The first
kind of formal devotlion 13 characterized by tamas -~ the quallty of inertla,
This passive principle suggests dullness of spiritual sensitivity or of
knowledge., The aspirant filled with thls attitude of mind reflects it in
such mental attitudes as jealousy, anger, or arrogance.

Secondly among the three kinds of devotion is rajas. Thia attitude
of mind is characterized by the quality of activity or restlessness. It is

an implied contrast to tamas. Those whose minds are immersed in rajas worship

1. Ibid., p. 23.
2. Ibid., p. 23,
3. Ibid., P 2’4.
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God from a desire for fame or from some like worldly ambition. Lastly
there is sattva or the quality of hermony which brings into sccord both the
quality of tamas and that of rajas. This harmony of attitude manifests it~
self in friendship or single-minded love of CGod.

After having passed through these three kinds of devotion the aspirant
after a realization of Vishmu enters into the higheat form of Divine love
or Bhakti - that of prema. This is manifested in an uninterrupted inclina-
tion of the mind towards God which is the inner soul of all beings, This
highest love exists potentially in all hearts. It 1s an end in itself,

An an aid to the aspirant after God Vaishnavism postulates a two-fold
conception of Vishmi. On the one hand Vishmu is humanized.1 He becomes
the Supreme Person as distinguished from an intangible Absolute. In such a
sense Ood, the Inner Being of every cresture, is to be regarded as being
manifest in all persons,

Another philosophical sysiem was of great influence on the experience
and thought of Ramakrishna. This was the Vedanta philosophy brought to
Ramakrishna at Dakshineswar by a wandering monk named Totapuri.2

This ancient Hindu philosophical system designates the Ultimate Reality
as Brahman, also referred to as Satchidananda.3 Brahman 1s the only real
existence. It is Existence -~ Knowledge - Bliss - Absolute, Other than
Brahman all else 1is illuaony.h There iz no description nor definition; no
time nor spacej no causality nor multiplicity. In a strict sense Reality is

1. Ibid., p. 2L
2. Ibid., p. 30.
3. Ibid., p. 26.
L. Ibid., p. 26.
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an absolutely unqualified monlsm apart from which there is nothing.

Yet within the Existence of Brahman there is an inscrutable power known
a8 maye under the influence of which creation is manifest.l Now the cate-
gories or reason are evident. The changeless undergoes change. Pain and
pleasure, form and relationship become part of conscious experience, which
experience is based on the duality of the subject-object relationship. All
experience under this influence of maya is in reality illusory. Ignorance
is the character of such experience. In this context - that framed in mil-
tiplicity - no real existence is evident., According to strict Vedantists
even the concept of personality iz in the final analysis illusory.

Man is born into the condition of meya. Howsver, in reality his spirit
is identical with Brahman, The realization of this identity i3 true know-
ledge, in the possesslion of which knowledge 18 realized ineffabls peace.
Towﬁrds this renlization there is a path of knowledge - or Jnana.z There
is no more direct way of approach to reality. By a process of stern nega-
tion, formulated in terms of "nete, nete" {not this, not this) all that is
unreal is both negated and renounced.3 Thought, duality, maya - all are
transcended, The relative ideas of pain snd pleoasure, and good and evil
are annihllated in the face of the Absolute Brahman,

The effects of such an experience on the mind are devastating. In this
exparience of total sbsorpiion, or nirvikalpa samadhi, the conscious self is
annihllated and absorbed into Brahman., All qualified experlence, all illusion

1. Ibid., Pe 27.
2. Ibld., pP» 28.

3. Ibido’ P 28.
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is gone; only Brahman remains.

Ramakrishna was profoundly influenced by thls school of thought as it
was directly presented ard revealed to him by Totapurl. To cultivate the
experience of nirvikalpa samadhi was, however, the most difficult spiritual
task in Ramakrishna's experience., In order to do so he was forced to withdraw
his mind from all objects of the relative world including his beloved mother
Kali, who was relegated to the relative and illusory world by virtue of the
fact that she was the symbol of personality. But he was filled with her
presence. According to Vedanta she was a hindrance in an effort of man to
galn the experience of Brahman. Except for the dominating presence of the
mother Kali the Bengalian could become free.

when at last the spiritual destruction of the mother Kali was accom-
plished and Ramakrishna realized his ultimate identificatlon with Brahman,
the Absolute, a new lesson was evident to him, which became at once both his
interpretation and contribution to the Vedanta system. At this point can
also be seen certain influences brought upon Ramekrishna by the two philoso-
phical systems discuased above.

The relative world was in reality a manifestation of the Divine I*Iot!'n@r.l
This was symbolized in the form of woman, which form was the asymbol of per-
fection. Maya on the other hard became Brahman, Mays now works in the
relative world in two distinct ways.2 The firat of thess 1s characterized
by Avidyamaya which represents certain created forces such as sensuous

desires, evil pasaions, and cruelty. In thias context 1s the round of birth

1. Ibid., p. 30.
2, Ibid., p. 31
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and death to be understood. Vidramara is the higher force of creation.
While elevating man to higher planes of consciousness this manifestation of
maya in the relative world is displayed in spiritual virtues and enlighten-
ing qualitles., These two aspects of maya are the two foreces of creation
which in turn are the two powers of Kali.
Beyond Kall 4s the featureless Absolute, even Brahman. The two aspects
of maya or the relative world as noted above are in effect stages towards
the realization of Brahman. All together they represent the particular and
individual contribution of Ramzkrishna to Vedantic thought.
0f the many and various infiuences which contributed to the thought
and experience of Ramakrishna none was more important than the influence of
"the bullders of unity" in nineteenth century Hindu India.l The original
movement, known as the Brahmo Sama] was started by Raja Rammohan Roy, a
Hindu priest who found tremendous validity and worth in other religions,
particularly in Christianity and Islam, but who alwaym returned to the ancient
Hindu scriptures for his individual inspiration. The movement that le
started sought to find truth in any known tradition., It ". . . was dedicated
to the worship and adoration of the Eternal, the Unsearchable, the Immutable
Being, who 1s the Author and Preserver of the Universe."?
The organizational ability of Devendranath Tagore, father of the poet
Rabindranath, brought this movement into prominence. Under his influence the
Brahmo Same]j professed one Selfw.existent Supreme Being who
had created the universe out of nothing, the God of Truth,
Infinite Wisdom, Goodness and Power, the Eternal and Omni-

potent, the One without a Second. Man should love Him
and do His will, belleve in Him and worship Him, and thus

1. Rolland, Op. Cit., p. 1.
2. Ni.khil&nmda’ %o _C_i;:'l.o, P hOa



LS

merit salvation in the world to come.1

Keshab Chandra Sen succeeded Devendranath Tagore as leader of +‘he Brahmo
Samaj. Under his influence certain Western Christian ideas were introduced
to the Indian movement. Among these were the uniqueness of Christ as saviour
and the inspirational writings of St. Paul. Keshab began to preach the har-
mony of religions. In this context truth could be found in any of the major
religious traditions. This he called God's newly revealed law or the New
Dispensation. In certain areas o: India Keshab's ideas brought a great in-
flux of western culture upon Indian custom,

In opposition to the Brahme Sarmaj came the Arya Samaj.2 According to
this movement the Brahmo was essentially a compromise with European culture.
It, therefore, tacitly admitted western superiority. The Arya Samaj was
dedicated to the opposition of all ideas foreign to traditional Indian
thought and practice. Accordingly the Vedas were the ultimate authority in
religion. VOther religions, particularly Christianity and Islam, were re-
Jected.

Qut of this discusslion came Ramakrishna whose individual thought appears
as a curious comblnation of the above two positions. On the one hand he
preached the harmony. of . all religions.3 This has become known as at least
one important aspect of the Ramakrishna mission. "All religions are true
in their essence and in the sincere faith of their belie\nars.“)‘l Ramakrishna

favored unity of all aspects of God regardless of tradition or any other

1. Ibid., p. Ll.

2. Ibid., p. k2.

3. Ibid., p. 3b.-

k., Rolland, Op. Cit., p. 189.
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partlcular relative barriers. le would have endorsed with enthusiasm the pro-
fession of the dedication of the Brahbmo.

But on the other hand Ramalxishna was not contrary to the spirit of tle
Arya Samaj.1 in every aspect of this thought, experience, or instruction
Ramakrishna remained thoroughly Indian. Vestern ldeology, or non-Hindu
terminology, was foreign to his thought or utterasnces. Although certain
valld experiences were known by him in the context of other religious trad-
itions, it cernot be denied that in every sense the final and complete mean-
ing of his experience was felt under the shadow of the mother Kali in the
temple garden at Dakshineswar.

The phllosophy ¢f the Tantra, the system of Vaishnavism, Vedanta, and
the movement towards religious unity stand as four important religlo-philo-
sophic influences on the life of Ramakrishna. Surely other influences on
his thought and experience could be cited at this point. Bubt 1t is the opi-
nion of thie writer that in the theoreiical tension between thesge various
poaltions are summarized the vital issues which serve as a background on the

one hand and as an introduction on the other to Ramakrishna's thought.

2+ The Way of Realization
For Ramakrishna thought and experience are basically identlcal. No
system of thought is of any significant importance or relevance unless the
experience of the thinker is in harmony with the essence and meaning of that
system. In order to know and to understand reality, both in the cosmological
sense and in the order of being, one must have first héd an experience of

that reality. The degree of the real which one has harmoniously incorporaeted

1, Nikhilananda, Op. Cit., p. 39.
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into his experience is the precise degree te which he has a knowledge of the
real.

Now cut of this statement comes at least one relevant implication, waich
if analyzed will contribute to an increased underatanding of Ramakrishna.

For him the structure of the real is determined by the experience of the
real.l In terms of the way of approach to reality and the report of reality,
in whatever form this report may be presented, the latter is determined by
the former,

In a significant sense thia dynamic relationship between thought and
experience contributes to a particular relationship betwesen philosophy and
religion., If philoscophy may accurately be described as the attempt to for-
milate a rationally constituted system of reality in which no element of
experience is unaccounted for,.and if religion be contained in its broadest
senge in the mutual striving between Cod (reality) and man {(that is, less
than the real) to realize their identification, then in the manner stated
sbove the inner side of philosophy becomes a religion. Thought about real-
ity becomes inextricably mixed wita the effort to experience that reaiity.
Indeed without any experience of the real, thought of the.real is without
meaning. On the other hand the experience of the real rationally constituted
becomes a philosophy of the real.

With this in mind the consideration of the way of approach according
to Ramskrishna is characterized. It is manifested in certain systems of
thought which have been formulated according to certain levels of experience.
A progression is seen in both instances from the lowest to the highest -

that is, from the leck of accurate knowledge of the real to an absolute

1, Ibido’ Pe 39.
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- cdualiem stands as one of the three great metaphysical systems of thought.

h3
knowledge known in an experiential identification with reality.

1, Dvaita - Dualism.

According to Ramskrishna the plane of ignorance is that which may be
called Dvaita or Dualiam.l This state of inadequate knowledge is that con-
dition of man in which he 1ives anl experiences entirely within the coniext
of mutiplicity and relationship, There is ne aingle principle of meaning
in harmony with which he orders his life, no prineciple, theoretical or exper-
lential in nature, which is his goal to understand or to serve.

This state of dualism finds its natural opposition in two other systems
of thought. Tegether with qualifled non-dualism and absolute non-dualism,

2
In each the identity of thought and experience as discussed above is essen~
tial; towards the end of each there is a way of approach, at the conclusion
of which reality, of a nature desccrived in any one of the three systems, or
any particﬁlar combination of any parts of the three, i1s manifested in and
through the life of him that 1s prepared 4o live in harmony wlth his reali-
zation.

According to Ramakrishna these three metaphysical systems represent
three stages in man's progress towards Ultimate Realit,y.3 In this gense
these systems are not contradictory to one another., Rather they are mutu-
ally complementary and represent in the final analysis a progression of know-
ledge. sor the progress towards reality is in one important sense a matter

of knowledge. In other words dualism represents the level of lgneorance;

l. Ronm’ QEI g_j_._t_.’ po 190.
2. Nikhilanands, Op. Cit., p. 39.
30 Ibid" pi 39'
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qualified non-dualisnm represents an intermediary level of knowledge, while
sbsolute non-dualism signifies enlightemment or complete knowledge. Becausc
thought and ’eﬁ:perience mist be identical in true knowledge these three systems
stand as a comprehensive theory of knowledge in which the seeker after enlight-
eoment participates to s progressively more intense dagree in the contents
of his thought. Where thought and experience wmite reality is manifest in
true knowledge.
Reamakxishna characterizes the ctate of Dvalta as one of attachmnt.l

In the main these attachments are to cbjlects of the senses which to Remakrishna
are sumarized in the two words "woman and 501&."2 On the cme hand woman
represents sensual attachments of pleagure, lust and the like, On the otler
hand gold represents worldly achlevements and status, and in particular a
ssnse of dependence upon econcmic camforts.

| Accordingly this level of knowledge is characterized as ignorance, or
that life of thought and experience lived apart €rom God~consclousness. God-
consclousness in this sense represents that supreme principle or unifying
factor, vhich if present in the condition of Dvalta would incorporate scme
senge of unity amid constantly fluctuating attachments. Also the 1ife of an
fgnorant or worldly man 16 declared to be hypooritical.d It canmot be guile-
less. Although man professes to love God ha conastantly is attracted to
vorldly objecta. Under such circumstances man does not gilve God even a very
smel) part of the love he feels for "woman and gold."”

At this point the significance and meaning of Dvaita becomes clear.

1. Ibid., p. 200.
20 Ib!.d., DPs 327
30 Ibid-, h+ I m.
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Things, lives, and minds exlst separatoly from Ultimatie Reality. In a
matter of speaking Reality underlies all phenomena which are conceived and
experienced within an ever changing pattern of multiplicity and relationship.
Basic attractions do not find their rest and fulfillment outside the context
of "woman and gold."1 According to this the aspirant after true knowledge
lives in the context of worldliness, enjoyment, and the fuifillment of desire.
He is deviated from the path of yoga by his wish for pleasures; in this
sense true knowlsdge, found in an experience of Reality, and ignorance,
found in experiences lived entirely within rmltiplicity and relationship,
are separate. This is Dvaita.

A significant aspect of this state of knowledge, which represents the
firat stage of the way of approach to Reality, 1s the wsy along which man
can rise out of ignorance. Here in a forceful sense is manifested the
essence of the Ramakrishna mission.2 Ramakrishna was absorbed in the idea
that any one religious path to God, or amy one philoscphical atructure of
Reality which excluded all others, was invalid. All religions ~ that is,
every doctrinsl religious system and tradition - represents a path to God.
Likewise philosophically all is to be known as one, There must be realized
"the union and unity of all the aspects of Reality, of all the transports cf
love and knowledge, of all forms of humanity." Accordingly Remakrishna
never preached any one way of approach to Reality which was exclusive of all
others, His way in the main appeared to be a particular and individual
Hindu versicn of the way made manifest in theeretical and experiential ten-

1. Ibid., p. 112.
2, Ibido’ jo 1 39.
3. Ibld., p. 192
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slions betwsen at least the above fowr sumarizced positions.

Thus the way of approach to Reality according to Ramakrishna, as it is
manifested on the lovel of Dvaite, is characterized by certaln spiritual aids,
For the ordinary aspirant living on the level of Dvaita a dualistic form of
religion, prescribing a certain amcunt of materisl support, such as music and
symbols, is helpful.l In othor words to this acale of thought there 1z a
corresponling scale of cdutles,

At this point in the thought of Ramekrishna two of the above memtioned
influences are relevant, According o the Tantra philosophy, natural san-
sual attractions in nan are recognized. In this sense 1% is the effort of
the aspirant to find among and through his sppetites and desires the presence
of Reality. 1In this context Ramsakrlshna advises “Householders,"2 or those
attempting to carry on thelr natural and sctive lives while finding higher
knowledge at the same tine, to erploy certain sids., Among these are chant-
ing of scriétural forms of worship or holy scunds, like Om. (This signifies
the presence of the Brahman of th Vedanta.)3

Other spiritual aids offered by Rumakrishna to those aspiranta after true
knowledge whose thought and experience dwells on the level of Dvalta indicate
the influences of Vaishnavism on the Hindu saint. In response to a beginner
88 to the way to perfectly realize Cod, Ramakrishna replies that "Bhakti is
the one essentisl thing.“h Lower Bhakii is a love of God alded by &crip-
tures. Accordingly the three characterizations of worship in lower Bhakti -

1. Nikhilenanda, Op. Cit., p. 39.
2., Ibid., Chapter L.

3. Ibid., p. 403,

4. Ibid., p. 111,
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tamag, rajac, and sativa - incorporais all possible attitudee and thougits
of the aspirant who lives and experiesces oa the level of Dvaita. Undia-
ciplined spiritual disciples who fail to datacl: their mindes from the senzes
and from thelr deslres, even though they practice the art of worship, are
wnaffected by the meaning of their worship. They display rajastic and tamas-
tic natures,

But those who practice spiritusl diselpline, which is necessars for
gpiritual knowledge, and those wic cultivate detachment display the attitude
of sattva. Saiiva begels Shaktl.” This barmony of attitudes and thoughts
breeds wisdom and spiritual insizht and prepares the asplirant after true

knowledge for elevatlon cub of tne Iignorant level of Dvaita.

ii, Visightadvaita - Qualified Non-Duallsm

Along the way of approach to Reality there is an organic progression
in which the seeker thinks in a certain system of thought and attempts to
live in harmony with the substance and meaning of his thought. To the degree
he succeeds in doing this, reality is identified with his nature. Ramakrishna
notes a continuous progression in :nowledge through the three above mentioned
schools of thought from the level of ignorance to true knowledge, in which
knowledge the aspirant realizes his essential identity with the Ultimate
Reality. The second of the systems referred to by Remakrishna as being the
intermediary position in the way of approach to reality is Visishtadvaita
or Qualified Non-Dualisn.

In Dvaita or Dualism the knowledge situation was characterized by

1. Ibid., p. 250.
2. Ibido’ pc 255.
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attachment to the fluctuating sensual aspects implicit in a world wherein
reality is described entirely in the context of rultiplicity and relation-
ship. This is ignorance. Amid the many thers is no ultimate object to which
the seeker is dedicated, no spiritual principle of meaning within experiencs.
In gaalified non-dualism this basic knowledge situation 1s altered, God-
consciousness, which transcends the idea of worldly dutles, becomes the

basic factor in knowledge. It is the ultimate principle in thoughts the
highest moment in experience. Reality, so described, i1s characterized by
thinga, lives, and minda, not separated from the supreme spiritual prineciple,
but part of this principle as accidental manifeatations.

Immediately certain qualifications must be imposed upon the qualified
non~-dualistic level of knowledge. Among these is the place and significance
of reason. According to Ramakrishna the mind can understand and explain the
ascope of thought and experience up to the Visishtadvaita level end no further.l
Above this.intermedia:y level of knowledge the categories of reason are trangs-
cended. Rational judgments in which the subject i3 always & reference to
reality and in which the object is equally a qualification of sald reality
are applicable only to thisg level of knowledge and below. As will be noted
below higher knowledge cannot be discussed in terms of a subject and object
distinction.

Ramakrishnats attitude towards rationesl analysis is almost one of sheer
disdain., "There 18 nothing in mere scholarship."2 Scholarghip in this
sense ig the rational anelysis or manipulation of the world of multiplicity.

In this sense enalysis is in the main carried on in ignorance or Dvaita,.

1. Ibido, P 39.
2. Ibid., p. 10k.
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The attitude born of knowledge, at least as 1%t is manifest, on an intermed-
iary lovel, 1s expressed by the following. "O God, Thou art the Master,
and all these things belong to {and arc manifestations of) Thee."1

In another aspsct of his attitude concerning intermediary knowledze
Ramakrishna speaks of suffering. Suffering in this context 1s not to be
conaldered in its existential or psychologlcal aspects. Suffering is an
inevitable and natural outcome of inadequate knowledge. Ramskrishna ex-
presses this with extreme force. All our suffering is due to ignorance -
that 18, to a belief in a reality described most accurately in multiplicity.2
Basic to suffering in multiplicity is the ego or the "I", Qualified non-
dualism is just such because of the qualification of the I, The ego is the
reason 1n experience for thought in multiplicity. I causes aeparation.

The mind cannot transcend the I simply because in true knowledge the indi-
vidual mind or ege does not exist,

As 1n'the preceding section a significant aspect of the characterization
of this level of knowledge is the way in which one is to proceed along the
way of approach to a higher level of knowledge. Here as before the religious
and philcsophic tensions between the schoola of thought which were of major
influence on Ramakrishna are relevant. Much fmportance at this level 1la
placed upon the way according to the Vedanta.,

The sssence of the Vedanta is that Brahman aione is real and that tﬁe
world in all its verious forms is 111usory.3 Now the way ons differentiates

between Brahman and all other forms of existence is by a process of rational

1. Ibid., p. 105,
2. Ibido, P 1,49-
3. Ibid., p. Shi.
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discrimination. This 1z Jnans which signifies a process of reasoning and
diserimination by which the Ultimats Peality is both conceived and experienced.l
On the cne hand is Branmany on the other is any other particular form of
existence. The eternal rational question 1s the following: is there any
real existence cutside the existence of Brahman? On the level of knowledge
manifest in Visishtadvaita this rational question is valid;y above it is not.

Although Ramakrishna was profoundly infiuenced by the Vedanta, and al-
though he experienced the fall effscta of its philesophy in his 1life there
are, at lsast on this level of knowledge, certain aspects of his thinking
which a strict Vedantlist would hesitate to admit. This tension 1s focused
in the concept of love or yearning., Discrimination 1s secondary in lmpor-
tance to the yesrning of the seeker after God.2

As has been noted above Bﬁakti was a significant and important aspect
of the "Magteris" teaching. It is in Bhaktl that yearning is to be under-
atood.3 Wi'bhout the intense love of God known in Bhakti the yearning for
God is a meaningless delusion. But anothaer fact indicates the significance
of Bhaktl over that of Jnana or raticnal discrimination. Bhakti does not
have to undergo a change in kind in order that it becoms the Ultimate Real-
ity iteelf. Thls is one of the most important tenets of Valshnavism azs noted
sbove, The higheat experlence, according to this school of thought, is
prema., In other words pure Bhakti 13 an end in itself. Jnana on the other
hand 13 a means to an end. Jnana signifies the way according to which the

1- Ibido’ p- 1036.
2. Ibid., p. 636,
3. Ibido’ P 638-



56

Vedantist gains his experience of identity with Brahman, In that experience
Jnsna 1s by definition transcended. In this way would Ramakrishna signify
the level of knowledge in Visishtadvaita as the highest realm of knowledge
in which the subject and object distinction is relevant. On a higher level

auch a distinction is non-applicable.

1ii, Advaita - Absclute Non-Dualism

Along the way of approach the seeker after the Ultimate Reality has
progressed in a two-fold manner. According to a certain system of thought
and a certaln pattern of experience he has possessed & certain level of
knowledge. Ignorance was manifest in the concepiion of an ultimate muiti-
plicity in the nature of things, and in the characterization of experience
according to sensual type attachments. On a higher intermediary level of
knowledge the presence of reality became manifested in and through sensual
phenomena, and experilence on its highest level, according to this system of
thought, found its fulfillment in the transcending of reason and the incor-
poration of premsa.

Now the end of the way of approach 1s imminent. The sign of this end
ie perfect knowledge in which the Ultimate Reality and its manifestations in
the world of phenomena are equally resl.. Multiplicity and relationship,
which on the level of ignorance served as & filtting deseription of reality,
now are reduced to differences and relations in form only. In essence every-
thing is spirit, and all is Onse.

As there is a 8ign of the end of the way, so 1s there a sign of Perfect
Knowledge, Multiplicity is empty; reason has been transcended in pure

Bhakti. All phenomena that once appeared in certain senses to Le real has

1. Ibidu, P. 39.
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been lost,
There 185 & sign of Perfect Knowledge., Man becomes
silent when It 1s attalned. Then the I, which may
be likened to the salt doll, melts in the Ocean of
Existence-Knowledge-Bliss-Absolute and becomss one
wlth Jt. Not the slightest tracs of dlstinction is
left,.”

This is a sthitement of the essence of Advaita., Although the formulation
of the statement as it has been expressed by Raxna}a-iahm is brief and complste
in itself there are at least two considerations which follow the above. The
first of these is the explanation of Perfect Knowledge, The second is the
spplication of the statement to the various schools of thought which influ-
enced Ramakrishna, and in the context of which he instructed his disciples.
The explanation will be considered first.

In the 1life and thought of Ramakrishna one condition of his experience
was tremendously significant to himself and equally as influential to those
disciples who considered him their Master. 'l'his. condition is known as
samadhi.z In the temple garden at Dakshineswar where Ramalrishna worshipped
(od, meditatsd on the essence and meaning of reallty, arnd gave even his life
to his dleciples and devotees, samadhi was a not infrequent occurrence. Cer-
tainly it cannot be denled that the utterances of Ramakrishna were of profound
importance to his disciples. But the example of samadhi on the part of the
Magter must have left the most forcible and significant impression on their
minds, Samadhi was the living testimony of the U?a.lid:lty of the Master's
teachings, _

_ In the variations of the meanings of thiﬁ term there also lies the

1. Ivid., p. 148.
2. Mdo, P+ 639-
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substance of the explanation of Advaitz, Generally samedhi refers to rali-~
gious experience.l It iz synovymovs with ecstasy, trance, or direct comm-
nion with God. Bubt immediately certain qualifications are relevant in the
significance and mesaning of thio condition of experlence.

According to Ranakrishna there are four types of samadhl, the explica-
tion of which types are at once an ebstract of the positions of Dveita,
Visishtadvaita, and Advaita, and an explanation of Advaita. Just as these
positions represent a comprehensive theory of lnowledge which is a way of
approach to reality, so do the varions kinds of samadhi reprasent a progres-
sion to an experience in the context of Adwaita.

In order that samadhi be experienced a certain degres of illumination
in spiritual knowledge is necessary. In thias context samadhi is out of har-
mony with the experience of the sesker who dwells in Dvalta or the level of
dualism or ignorance. But as God-ccnsciousness i3 attained and az the world
of phannmaha becomes a sensual manifestation of this consciocusness there is
the opportunity for immediate contact with reality of the ultimate principle
described in this intermediary stsge of knowledze. Such a contact iz knowm
as chetana samadhi.2 In thie experience thers is communion with Godg how-
ever, I-consciocusness is retained and the seeker 1s aware of relationship ~
that is, relationship between his ego and God and the phencmenal world.

On & higher plane of experience the presence of reality is more firn,
and God-conscicusness attains to a higher degree of reality in sthita samadhi.3

Because true knowledge has not as yet been realized, and because experience

1. Ibid., p. 10Lk,
2.4 Ibﬁo, Pe 1033.
3. _I_P_ig‘-’ Ps h?&c
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1s still valid within the context of the subject and object distinction a
third kind of samadhi, that called savikalpa, is experienced.l I-conscious-
ness and God-consciocusness are still separate.

It is only in the highest kind of samadhi, that called nirvikalpa,
that this distinction is annihilated.2 In this experience all traces of dua-
lism, which existed on lower planes of knowledge, are transcended. Advaita
ig attained. "The mind completely takes the form of Reality.“3 This is
total absorption in which nothing exists as real except Satchidananda or the
Ultimate Reality.

This experience known in the condition of Advaita finds harmony in cer-
tain of the systems which were of gignificance for the thought and experi-
ence of Ramakrishna. Outstanding among these is the Vedanta, in which system
the Ultimate Reality is described in precisely the same terms as Advaita-
that is, Absolute Non~Dualism, Only Brahman exists as real. Brehman is to
be realized only in such an experience of absorptlon as 1s described by
nirvikalpa samadhi. Thet this is necessary is Justified by the fact that
unless absorption were manifest separateness wouldﬁstill exist and Brahman
could not be Brahman.h

Within the Vedanta system a certain docirine is here to be introduced
which will give further clarity to. the absorption experience. This 1is the
Atman. According to Vedanta philosophy the Atman is the Brahman; that is,

5
within the existence of Brahman there is a "Supreme Soul" or "Self".

1. Ibid., p. 1030.
2, Ibid., p. 102L.
3. Ibid., p. 639.
L. Ibid., p. L76.
5.  Ibid., p. 1030,



60

Aleng the way of approach, which way is a process of discrimination or jnana,
the seeker after the absorption experlience reaches the point in experience

at which hies individual self is identified with the Atman. Because the

Atman is the Brahman a "supreme identity" is realizad. This is the signifi-

cance of the experience of nirvikalpa samadhi; this is the meaning of Advalta
aceording to the Vedanta.

The experience of Advaita slsc finds interesting connections with the
philosophy of the Tantra, which as noted above was also a profound influence
on the Master in this as well as in the other aspects of his thought. Theo-
retically the essence of Reality, Consciousness, is identical with all asvects
of creation which displey any degree of consciousnesa in their natures, In
order that pure Consciousness, or Chiit, be realized, the aspirant after
Reality proceeds along the pathwey of Ioga.l According to this way of approach
all lower aspects of creation, symbollized most perfectly by the Mother Kali,
mst be transcended and the unity of Siva and Sakti mst be realized in the
experience of him who would attain to Pure Knowledge.2 This 13 the meaning
of Yoga, which in effect is a means of realizing unity in and through sepa-
ratenass.3

It is primarily at this point in the progression to higher forms of
knowledge that the Tantra and Vedanta philosophies become mutually interde-
pendent and influential in the thought and experlence of Ramakrishna. It
was through the spiritual presence of the Mother Kali that the force of Rea-
lity was symbolized. It was through the destruction of Kali that the totality

1. Ibidl’ p. 20-
2. Ibid., p. 330.
3. Ibido, P 101],8.
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of the Belng of reality was realized in the experlence of the absorption cf
the Atman and the Brahman into an absolute non-dualism, But finally it was
again in the Tantra that Ramakrishna turned to realize the identification of
Reality as passive, Siva, and Reality as active or creative, Sakti. Thiz
identity adds a final qualification to the meaning of Adveita., The way and

the end are One. Absolutely no separation remains.

3+ The Supreme Identity

From the level of ignorance through an intermediary stage of knowledge
to true knowledge, which is called Advalta or Absolute Non-Dualism, there
has been a contlinual progression. At first separateness was manifest as
reallity was appropriately described entirely within the constant change
which cheracterizes multiplieclty and relationship. Subject and object were
distinet in the knowledge situation. As the pattern of experience and the
content of thought meore cleosely arproximated God-consciousness, in the con-
text of which multiplicity and relaticnship gained their meaning, an inter-
mediary stage of knowledge was sttained. Actually thought and experience
were themselves gaining a closer harmony; in effect they were progressing
towards their eventual identification in the life of the aspirant who ade-
quately prepared himeelf for even higher forms of knowledge. Reason and its
categories found the limit of its applicability, as God-consciousness became,
in effect, the totality of subject, object, and the necessary knowledge gap
between them. The end is attained in Advaita or Absolute Non~Dualism. This
experience is known in the total absorption of all eiements of knowledge and
experience which were once distinpuished by separateness. In a word this

state of experience 1s to be characterized by the Supreme Identity.
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Certain gualifications are immediately required in the explanation of
the Supreme. Identity. Ramakrishna, like many other saintly religious figures
in any of the various historical religious traditions, never produced a sys-
tematic metaphysical statement of his position. He spoke only of knowledge
and experience; he knew that in the final analysis these were to be absolutely
identified with one another, and his life was a testimony to this belief,
Knowledge for him was the way the seeker would approacil Reality; experlence
was the medium through which Reality would most appropriately be expreased
by him who had found an exalted level of knowledge. But apart from his
instruction of the way in which he naturally attempted description of the
end of that way, he never offered an explanation of the total structure of
the real or of the nature of 1lts Being.

The Supreme Identity, however, is a name not out of harmony with the
implications of Ramakrishna's thought as it has been considered in the twe
preceding aéctiona. In fact 1% 1s not inaccurate to state that the end of
the way is in effect the Supreme Identity. Thus the Supreme Identity finds
its meaning in Advaita in which condition of experience all that was once
separate in existence is now one in experience, The many have become the One
in Ultimate Reality which is an absolutely unqualified monism,

The documentation for this metaphysical statement, which follows from
the above theory of knowledge according to Ramakrishna, 1s once again to be
found in those systems and currents of thought which were of such a meaning-
ful influsnce on Ramakrishna., Perhaps most directly relevant at this point
in the argument is a restatement of the Ramakrishna mission: that Reality
18 to be realized imunity, in all its varicus aspects and manifestations

a8 unqualifiedly One; that all the "transports of love" and the forms of
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knowledge and traditiont of man, whether they be 1n the form of historical
and doctrinal religious traditions or philosophically oriented schools of
thought, be viewed as various and equal ways to identically the same end -
the reslizatlon of the One Eternal, Immutable, Ultimate Reality, and the
absolute identification of &ll forms. of existence with It.

In terms of the Tantra this would be according to a procees of Yoga
to a realization of Chit or Consciousness., According to Vaishnavism this
absolute Oneness ia in the context of prema or complete love. And finally
the Vedanta would designate this absclute identification of all aspects of
Reality as the supreme identity of the Atman with Brahman, in which identity
Reality is Existence-Knowledge-Bliss-Absolute.



CHAPTER IV
WHAT IS MYSTICISM?

Mysticism, at least as it has been considered in the light of St. John
of the Cross and Ramakrishna, cannot entirely be explained according to the
disciplines and methods cof reason. Nor can it be entirely comprehended accord-
ing to the game manner. Mysticism refers to &n ineffable and individusal
experience in which the experiencer is identified or is in a state in which
he bellieves himself to be identified to a& certain extént with the Divine.
That the Divine exists is not a major issue within mystical philosophy. It
is assumed that creatures are capable cf experiencing qualities of entities
cther than themselves. Such experience is by definition limited in accord-
ance with the limitations of the experiencing agent. Now there must be an
vltimate quality or entity, a reality, in the light of which all relative
and limited experience gains its mesning. Without the movement of such ulti-
mate reality within the realm of limited and definable experience the latter
has no reference outside of itself. In this context the Ultimaste Reality is
the Divine. It is the end of the mystic quest. It is inexplicable simply
because explanation rests on the coordination of limited and definable terms
to uﬁich the Divine as such has no qualitative reference.

Before further discussion of mysticism is attempted a basic distinction
mist be drawn: that is between mysticiam as an experience of the mystic
and mysticism as the attempt on the part of another to understand that exper-
ience. The former is the lneffable experience itself as realized by the

6l
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experiencer; the latter is the interpretation and systematization given to
that experience. This attempt to understand the mystical experience of anc-
ther is broadly known as the philoscphy of mysticism. The philosophy of
mysticism is a growling field of inquiry which has as its foundation the body
of mystical reporis which have been formmlated throughout the centuries. Any
discusgion of the philosophy of mysticism cannot attempt to be founded in
mystical experiences themselves. Rather iis data are the statements of the
mystics, and its end is a clear systemitization and interpretation of these
mystic reports.

It must be understood at the outset of this investigation that this
chapter does not presume to formmlate the philoscphy of mysticism in all its
various aspects and implications. However, it is hoped that these consider-
ations on the nature of mysticism, at least as it is exemplified in St. John
of the Cross and Ramakrishna and in part in the two religiocus traditions frem
which they emerged, may contribute to the philoscphy of mysticism, In this
sense this investigation is 2 study of the philoscphy of mysticism. In more
concise terminclogy there is attempted in the final chapter of this thesis
the formulation of a philosophy of mysticiem,

The entire field of the philosophy of mysticism and also this study
within the philoscphy of mysticism has a single but two-fold dedication. It
ig considered that the attempt to interpret and to systematize the mystic
experience .has contributory value to the entire field of philosophic thought.
Basic even to this is the dedication to the belief that if the reports of the
mystics be taken seriously, and if these reports be considered in any sense
to be true as an indication of the nature of reality then increased philoso-

phic understanding of the nature of these experiences can be of greal influence
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on human moral behavior and spiritual understanding.
1. Epistemic Structure

i. Theory of Organic Participation

It has been suggested above that the philesophic basis of mysticism is to be
éontained within experience. In its broadest scope experience refers to the
résponse of any consclous creature to the whole complex of qualities and things
or to any particular part of this broad complex. Now the framework for such
experience, and the structure for this consideration of mysticism is outlined
in two entities and defined and developed in their mutual relation and eventual
possible ldentification. These two entities and their relationship determine
the scope and extent of the mystical epistemology in this study of the philoso-
phy of mysticism; they are the experiencer (any conacious aspect of creation)
and the Divine (that which is at least the totality of consciousness). One
fundamental difference appears to separate these two terms: the experiencer,
on the one hand, is subject to the limitations which accord with its nature
as creature; the Divine, by definition, knows no possible 1iﬁitation.

This difference gives rise tc an epistemology which will stand as the
theory of knowledge in this study of the philosophy of mysticism. It can be
designated as the theory of organic participation. Below it will be noted
that this theory of knowledge will be particularly relevant in the context of
mysticism as it is exemplified in St. John of the Cross and Ramakrishna.

This theory of knowledge is not unlike philesophic considerations of
knowledge as they have appeared in certain forms throughout the history of
philosophy. In its traditional historic form epistemology has been based on

various conceptions of the reslity of the subject-object relationship. In
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this context major questions have been concerned with the nature of the sub-
Ject and the nature of the object. Basic to the entire field are the funda-
nentally important questions of the problem of the relation between subject

and object and the problem of the framework in which this relationship is to
be considered.

In regard to the theory of organic participation in this study of the
philosophy of mysticism the subject is the sxperiencer and the object is the
Divine. At the outset this epistemic relation is based on the evident gap
between subject and object. The subject, the experiencer or the seeker after
the Divine, is not aware of the full effects that the Divine could possibly
demonstrate in his experience; the object on the other hand is at least full
actnalization or awareness of all meaning and reality.

This framework for the theory of organic participation can be briefly
but succinctly 1llustrated by reference to the condition of the seeker at
the beginnings of the ways of approach according to both St. John of the Cross
and Ramakrishna. St. John graphically described the beginning of the way as
one in which the experiencer was consclous only of the absence of God, in
that case the fully desired object of his experience.1 Ramakrishna likewise
is precise in his characterization of the beginnings of the Hay.2 According
to him this condition of experience is characterized by ignorance or the
separation of the object of knowledge, Reality, from the subject, the exper-
iencer.

From tﬁese beginnings St. John and Ramakrishna both discussed the prog-

ression from lower tc higher forms of knowledge, from separation between the

1. Saint John of the Cross, Op. Cit., Vol. I, p. 31.

2. Rolland, Op. Cit., p. 190.
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seeker and that which was sought to union in one case and absorption in the
other. In both the aspirants after true knowledge sought to participate to

a higher degree in the nature or essence of the end of the way - that is, he
attempted to attain to a higher degree of closeness with that which was sought.
The process and the stages according to which this was accomplished in both
cases exemplifies and outlines the theory of organic participation.

This theory is to be considered as a development of the mystical theory
of knowledge in this study of the philosophy of mysticism. The development
takes the form of progressively more intense organic particlpation of the
subject in the reality of the object, the end of which is a theoretically
conceivable enlightenment - that is, the realization of the absolute identity
of the two entities in the epistemic relation. This theory of knowledge is
outlined in a dualistic relationship of the two epistemic terms. However,
as the end of organic participation of subject in object is manifest in an
absolute identity of the two terms, the theory is committed to a complete
epistemic monism. Knower and known, where once considered separate and mu-
tually intact, now are completely united. Knowledge no longer is at issue,
The theory of organic participation is consummated in the full and final
mystic experience. It is on this plene of experience that the nature of
reality is realized in enmlightenment. From this there can follow only a
mystical report, which in whatever form presented, embodies metaphysical con-
clusions derived from the completlion of the knowledge process or organic par-
ticipation.

The reality of an ebsolute identity of subject and object in this theory
of organic participation is one of the main points of argument between the

Christian, St. John of the Cross, and the Hindu, Ramakrishna. Extensive
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qualification in the light of each of the chapters on these two religilous
figures will appear below in the particular sections of the discussion of
the way in which this point is relevant - that is, in the stages of union
and absorption.

This secticn has been an abatract of the major contention of this thesis -
that mysticism, at least as it is represented in the Christian, St. John of
the Cross and in the Hindu, Ramakrishna, is in the main to be understeood as
a matter of knowledge. In this knowledge situation the knower and the known
seek to realize their unity, of a certain limited character, or their abso-
lute identification in conscicusness. Consclousness in this sense is the
theoretical or spiritual basis for the mystic experience; as such it is the
basis for the framework in which the theory of organic participation is to
be considered. Likewise does consciousness provide the foundation for the
development and fulfillment of the way, mo matter in what manner the end of

this way is realized.

2. The Way of Approach

The way of approcach in this study of the philosophy of mysticism has
been analyzed as an epistemic framework into which are fit wvarious stages in
the organic participation of the subject in the object. That a way of
approach is necessary in mysticism is a point which needs no lengthy argument.
At the starting peint in both St. John and Ramakrishna the existence of God
or reality was evident. Alsc evident was the lack of God!s presence in the
experience of the seeker on the one hand and ignorance of the nature of
Reality on the ¢ther. In both there was no feeling or idea that God or

Reality could not be brought into the experience of him who would attain to
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a higher degree of closeness to God or a more adequate knowledge of Reality.
Out of this experiential situation comes an implied need for a specified or-
ganlc progression within experience in which the subject, the experiencer,
can realize a certain designated level of identification with the object, the
Divine. OSuch an organic progression is found in the way of approach.

As the consideration of the way of approach proceeds a pronounced rhythm
and alternation of knowledge of the Divine will become manifest. Many are
the ways of expressing this alternation. None perhaps bear so éffectively on
mystical epistemology as does the distinction between the positive and nega-
tive divine. It is an aspect of this thesis that both of these conceptions
of the Divine are requisite for the attaimment of the end of the way of ap-
proach. Both these aspects of the Divime will be considered in more detail
below, But here at the ocutset, their fundamental distinction can be noted.
The positive divine affirms the activity and dynamism of the Ultimate Real-
ity, in effect its creative aspect. In this sense the Divine is Being.

In opposition to this the negative divine indicates an inactive unchangeable
essence. As in the Vedanta, "not this, not this" is its method. Here the
most accurate characterization of the Divine is non--being.l Each of these
characterizations when taken as the totality is the ruination of the other.
Both, when considered in their mutual complementation, constitute a basic
indication of the Divins which is an indispensible aspect of the way of ap~

proach.

i. Conversion

In this study of the philosophy of mysticism the beginning of the way

1. W. T. Stace, Time and Eternity (Princeton: Princeton University Press,
1952), p. 50.
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of approach is known as conversion. Conversion in this sense is & conscious
experientiel condition known throughout a great deal of world religious and
nystical literature. In accordance with the theory of organic participation
as stated above, conversion is an experiential state marking a stage of know-
ledge. It is the point of experience from which the seeker begins his journey
along the way of approach. This point of conversion in both St. John and
Ramakrishna has been noted and illustrated in the preceding section.
Conversion in general is marked by disceva:yl - that is the claim by
the mystic that a conscious "sense of reality"2 is part of his experience.
In the thinking and experience of the mystic there is a knowledge of reality
on & higher level than that knowledge of the phenomenal world received through
the senses or through inferences from sense data. By the attainment of this
consciocusness of reality the experiencer 1s thereby converted to the "realitly
of the unseen."3
Every conscicus experiencer converted in this sense is a mystic. Be-

cause this "sense of reality" known in conversion becomes part of the converti!s
experience he has at least made certain progress along the way of approach.
This progress is manifest in knowledge which is the distinguishing character-=
istic of all mystics. Knowledge is attained by progress along the way. This
is the criterion by which all mystics, no matter how far they have proceeded
along the way, may be chsracterized.

' As noted above, conversion, at least in this study of the philosophy of

1. Paul Elmer More, The Catholic Faith (Princeton: Princeton University
Press, 1931), p. 208.

2. William James, The Varieties of Religious erience (New York: The
Modern Library, 1929), p. 5B&.

3. Ibid., p. 53.
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mysticism, is the first stage of the mystic way of approach. Two distinct
'aspects of this first stage are dlscernible. First, there comes a con-
viction that there is an unseen spiritual realm which glves significance
tc the phenomenal world. The discovery of this order is the basis of all
religions, as conscious beings seek rest and meaning in a realm which con-
stitutes their spiritual goal and their moral guide. Such is 5t. Paul's
reference when he says, 'We lock not at the things which are seen, for the
things which are seen are tempéral, but the things which are not seen are
eternal."t
The second aspect of conversion is found "in the expression of the innate
tendency of the human spirit towards complete harmony with the transcendental

order."2

This tendency dominates the whole consciousness. It 1s of basic
importance in ethical systems which identify the Good and then declare that
the good life for man lies in the extent to which he dedicates and patterns
his life after this good. Also this tendency is the root of the mystic guest,
because it initiates a process, the mystic way, which finds its ideal culmi-
nation in the union in which the mystic consciousness is absorbed into the
Divine.

S0 descrlbed, conversion is the first stage in the mystical way of
knowing. The knowledge gained is intuitive; it is opposed in nature of know-
ledge of an analytical type. The converted man finds himself immersed to a

certain extent in the unseen spiritual realm. He finds his life becoming

dedicated and patterned after the requirements which the spiritual life de-

1. More,_____z. g_i_'b_o, p. 211,

2. Evelyn Underhill, Mysticism (London: Methuen & Co., Ltd., 1952),
Ds Xive
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mands, He is caught by the love of the Absolute; his alm and purpose be-
come the spiritual and experiential union, no matter how the condition of

union may be described, with this Absclute.

ii. Purgation

Purgation is the next stage along the mystic path. It ccnsists essen-
tially of two definite actions: the cleansing of the self that is to advance
towards mystic union, and the elimination of all illusion, evil, and imper-
fection which stand between the mystic and complete goodness.l

Purgation involves Suffering. Now suffering in this sense has a two-
fold consequence. In the first place suffering is an inevitable condition
of the subject in the mystical epistemology. The subject is the experiencer
who seeks identification with the Divine, and yet who suffers because of the
limitations of his nature which manifest his separation from the cbject of
his quest -~ the Divine. In this sense suffering is metephysical. Yet in a
second sense which is an aspect of the first, suffering may be construed as
psychological., Within the mystic way of approach, as it ig exemplified by
religious nmystics, it beccmes the basis of a formmla for religious experience -
that the more intense the perscnal denial the greater the understanding and
illumination which inevitably follows such denial., To deny cneself is to
bear suffering; tc suffer as a result of perscnsl denial, at least as suf-
fering is manifested in St. John of the Cross, is to be spiritually illumi-
nated.

It is interesting tc note at this point the place of suffering in the

pattern of the way according te beth St. John and Ramakrishna. In the sense

1. Toid., p. 20k.
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in which suffering is designated as metaphysical it is in harmery with this
aspect of the purgative life according to Ramakrishna. In the condition of
experience known as Dvaita or Dualism ignorance is manifest and suffering is
real, The seeker after true knowledge of Reality suffers because his nature
is limited by his ignorance. Because there 1s a separation in his experience
between all aspects of reality - that is, because reality is framed entirely
in the fluctuation of multiplicity and relationship - the seeker is separated
from the cbject of his quest - that:is, true knowledge of the identification
of all aspects of reality intc an absclutely unqualified monism.

On the cther hand suffering in another sense is designated as psychelo-
gical. In other words it becomes the pattern of progress along the way of
approach that the more one suffers by dying to his own nature as creature
the more he simulates that which by definition is beyond creaturehood, namely
God cr reality. This represents an apt description of suffering according
to St. John of the Cross. The way is the way of agony. Suffering is mani-
fest and real along the way from its very begimming through the active and
passive nights of the sense and spirit, It is only in the experience of
union, according to St. John, that this suffering is relieved - that is,
until the seeker gains rest and fulfillment in the cbject of his quest or
God, suffering is a basic aspect of his experience.

The result of purgation is illumination. TYet before the mystic gains
this illumined visicn he must be cleansed. In most cases this purging of
the self has taken form in the act of mortification. DMortification can be

divided into constitwent parts., These are chastity, obedience, and poverty.l

1. James, Op. Cit., p. 30L.
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These represent illuminative aspects along’ the mystic way which are most
relevant in the context of mysticism according to the Roman Catholic Church,
out of which tradition came the mystical thought of St., John of the Croess.
However, it may be validly stated that these important aspects of the illumi-
native life are not out cof harmony with the mystic way of apprecach according
to other traditions including that which produced Ramakrishna.

In the thought of Ramekrishna chastity, obedience, and poverty are sig-
nificant aspects of the illuminative conditicn of the mystic experience. To
be chaste is to be pure of soul. Speaking generally, the mystic in this sense
cleanses his soul cf all desires but that for God. Ramakrishna uses the sym-
bol of "woman" {o signify the conditicn of maya in the spirit of man. Maya
breeds desires and impurity of soul. The means of cleansing and the way to
chastity is cne of mental discipline or Yoga. Woman is no longer to be viewed
in the context of sensuality. Woman now beccmes an indigpensible aspect of
Reality as formulated by the Tantra. "All women are the embodiments of
Sakti. It is the Primal Power (the creative aspect of Reality) that has
become women and appears to us in the form of women."

This discipline of mind required for the attainment of chastity is in
reality obedience. Obedience is mortification of the will. The result of
this usually is perfected in a sense of "holy indifference™ tc life in the
phenomenal world. Ramakrishna never advocated such strict austerities of
body and mind as those required by St. John of the Cross. Yet an aspirant
after Perfect Knowledge could never attain his end, according to Ramakrishna,

unless he engaged in strict measures of discipline, "The mind must withdraw

1. HNikhilananda, Op. Cit., p. 336.
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totelly froem all objects of form, taste, smell, touch, and sound. Only thus
does it become pure.®

The end of obedience is poverty which is a complete material and spiri-
tual detachment from this life and especlially from all its material luxuries.?
The spiritual condition of poverty is known in the thought of Ramakrishna.
The emphasis, however, is not focused on loss of mant's self in spiritual
poverty as stated by St. John, but in gain of Bhakti. "Bhakti, love of God,
is the essence of ali spiritual discipline."3 The way of agony differs from
the way of realization, But at least on the illuminative stage in the way
of approach the differences in emphasis cannot cloud the oneness of end -
that is the attainment to a high degree of the presence of God in the mind
of the mystic,

This is purgation., In it the mystic makes another advance in the mys-
tical way of knowing. Mortification is concrete and practical. Through
the active practice of chastity, obedience, and povertly the mystic is intre-
duced intc the illuminative wisdom of the spiriiuwal life. As & process cof
practical education mortification directs the mystic towards a kind of spir-
itual vitality and efficiency. This is the demand of spiritual denial. This

is the prerequisite of spiritual illumination.

iii. Mlumination
Through conversion the mystic has become reborn into the spiritual life;

through purgation he has cleansed himself. The result of this organic process

l. Ibidn, p. 350-
2. Underhill, Op. Cit., p. 218.
3. Nikhilananda, Op. Cit., p.123.
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at least as it becomes a working aspect of the way of approach according to
the theory of organic participation is illumination. Illumination is enlight-
enment. It is a new intensity of spiritual awareness in which the mystic
has become adjusted to new standards of understanding, .conduct, and thought.1

In illumination thére is the first real establishment of the mystic
1ii‘e.2 Through an active and concretely realistic educational process, as
discussed above in the sections on conversion and purgation, the mystic has
prepared himself to receive enlightemment. With this new awareness his active
life and expression now find harmony with his intensely new intuitive insight.
Often the mystic thinks he has achieved his spiritual quest at this stage.
But, as mystical literature shows, more intense agony, denial, and total sur-
render to God must precede the mystic rest in the Absclute.

The illumined consciousness ig manjifested in two forms. First, there
ig a direct "sense of the Presence of God."3 This awareness of God's presence
is not an analogy or metaphor. It is the claim of the mystic of a direct
confrontation of God and man in experience. It can only be differentiated
from the union of the mystic and the Absolute in the sense that the individ-
unality of the mystic "remains separate and intact."lL

Secondly, the illumined consciousness is manifested in an enlightened
view of the phenomenal world. This is usually a sacramental vision of the

universe. Most commonly it takes form in "the discovery of the Perfect One

1. Underhill, Op. Cit., p. 23h.
2, Ibid., p. 238.
3. Ibido, p. 2’-‘1.

L. Tbid., p. 2L6.
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self-revealed in the Many.”l The mystic is inspired by the fullness of life
and spiritual opportunity. He is inspired by the need to reach out to all
that is in the world with the message of his inspiration. In all the world
the mystic finds the spirit of God as the mysterious One pervading all exist-
ing things.

Within the field of literature there can be found abundant illustrations
of this enlightened view of the phenomenal world. Such is the meaning of
"Flower in the Crannied Wall"™ by Alfred Lord Tennyson.

Fiower in the crannied wall,

I pluck you ocut of the crannies,

T hold you there, root in all, in my hand;

Little flower - but if I could understand

¥hat you are, root and all, and al% in all,

I should know what God and man is.
Clearly the poet is here inspired by the manifestation of God's presence in
the world. For Tennyson as well as for mystics in whom this kind of sacra-
mental vision is real the all-pervading Absolute is the meaning and explana-
tion of all things, lives, and minds.

For both St. John of the Cross and Ramalrishna this sacramental vision
of the universe and of 1ts creatures was a real part of thelr mystic exper-
iences. St. John was compelled by some force to spend most of his life
actively searthing out those to whom he could impart teachings on the mysti-
cal approach to God. For him the Perfect One (God) was self-revealed in all

God's creatures. In their natures was the capacity to achieve the condition

of union with God.

1. Ibid., p. 25k.

2, Alfred Lord Tennyson, Complete Poems {Oxford University Press, 19L49),
p. 233.
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St. John did not dwell at length on this illuminative stage in the
rystical approach to God. God's presence in the phenomenal world was lkmown
in "spiritual betrothal®, yet this condition was itself secondary in impcriance
to the dark night which was to follow. For Ramakrishna this was also the
case. Visishtadvaita or Qualified Non-Dualism is only an illuminative stage
in the progress of the mystic to Pure Knowledge or Advalta., Yet in the
illuminative state God-consciousness was manifest. In a certain sense the
poet Tennyson might very well have been writing in the context of Ramakrishna
when he wrote the lines quoted above. The flower is one of the many aspects
of creaturehood which exist as partial manifestations of the Perfect One.
God-consciocusness is evident as in this expressed love of nature., And a2 hint
of the end is clear. Complete understanding of any one aspect of creation
would in reality be Perfect Knowledge of both creator and created. A1l would
be One as in Advaita,

{1) Recollection

In the mystical way of knowing there is a series of stages between
illumination and the dark night which are among the most important aspects
in all of mysticism., The first of these is recollsction. Recocllection is
a state of experience into which the mystic enters with a single purpcse.l
In the state of illumination the mystic has tasted the first treats of the
mystic life. Now there enters into his heart that longing for the Absolute
which carries him further towards complete union. It is in such a way that
the mystic enters the gtate of recollection.

2
Introversion is the beginning of recollection. This is a voluntary

1. Underhill, Op. Cit., p. 31k,

2. TIbid., p. 313.
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and purposeful undertaking. It is an act of concentration in which the

self is focused on one point.l This point is the meeting in experience of
the seeker and that which is sought, at least as this is manifested to a cer-
tain degree of reality on the level of illumination. For each mystic out of
each particular tradition this point, the object of the process of recollec-
tion, is of a particular nature and degree of intensity. For St. John of
the Christian tradition thé point of recollection on the illuminative level,
described as spiritual betrothal, is to be considered in the framework of
darkness - that is, the reality of the active and passive nights of the
sense and splrit. For Ramakrishna the point of recollection is in an inter-
mediary stage of knouiedge in which the aspirant focuses himself on the way
of approach to true knowledge, however that way may be described according
to wvarious religious and philosophical influences on the Hindu religious
figure.

One characteristic of the mystic still present in the state of recollec~
tion is the separateness of the persconality from the Ultimale Reality. The
object of recollection is distinct from the self.2 The intellect has not
fully given way to the intuitive powers of mystical perception. Indifference
is not complete as the mystic still feels attachments to 1ife in the phenc-
menal world,

Recollection brings quiet. This is a preparatory stage to pure con-
templation. Quiet is mainly a matter of the mind and the will. Analytic
thought is transcended in the calm of mystical perceptions; voluntary action

is ceased as the Individuality of the mystic begins to lose ils separateness

1. TIbid., p. L9.

2. Ibid., p. 315.
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into the oneness of the Ultimate Reality.

(2) Contemplation

As a result of recollection the mystic is elevated into a new and intense
plane of mystical knowledge. The conscicusness has been more completely de-
veloped, and the vitality and afficiqncy of the mystic 1life is in more com-
plete harmony with the intuitive inspiration of the mystic experience. In
the highest forms of contemplation the personal faculties of the mystic are
more closely bound in union. In such a sense, thought, love, and will are
fused in a harmonious mystical percsption.l

As the mystic advances in his elevation to new states of knowledge he
conceives of reality from the pocint of view of one of two opposite theories.
Contemplation varies in character depending on whether the mystic adheres to
the theory of transcendence or that of immanence.

In the contemplation of transcendence the mystic is lost in his own
unworthiness in the face of the ineffable magnitude of the Absolute.? Those
who practice the contemplation of transcendence describe the Godhead mainly
in negative terms. Thus there is the origin of such descriptions cof God as
"The Great thhing.“3 The Absolute is incomprehensible; therefore, the only
description i1s no description at all, This concepiion is not confined to
any one gystem of religious thought. It is found in Christianity in some of
the mystical utterings of Meister Eckhart. In Buddhism Nirvana cannot be

described except in such terms as "bliss unspeakable.”

ll Ibido, p' 239.
2. Ibid., p. 337.

3. Stace, Op. Cit., p. 28.

k. Rudolph Otto, The Idea of the Ho trans by John W. Harvey (New York:
Oxford University Press, 1958), p. 35.



82

There is also the contemplation of the irmanence. Contemplation of
this type begins in a kind of supreme friendship between the mystic initiate
and the Absolute.l In the final analysis this contemplation is perfected
in the loosing of the bonds of ignorance and illusion so that the self rea-
lizes its oneness with all that is supremely real. Both this theory and that
stated in the sbove paragraph will receive more direct analysis below, At
that point the theories will represent significant aspects of the mystical
reportas of both St. John of the Cross and Ramakrishna.

One of the most important elements in the experience of contemplation
is surrender. Surrender involves the mosat intense types of self-denial, This
form of contemplaticn has been called the "Orison of Union."2 The Orison
is a kind of ecstatic prayer; in this prayer the mystic is intensely aware
of his closeness with the Absolute. There is a suspension of ncrmal con-
sciousness as the mystic is caught in an inspired trance. Various results
often occur from such an experience as this, Generally they are character-

ized by an snhanced life, new vitality, and a supreme spiritual sensitivity.

(3) Eestasy
This state of mystical knowledge is the final decisive aspect of spiri-
tnal illumination which precedes the spiritual depths of the dark night.
The entire perscnality is influenced and powerfully affected by the ecstatic
3

trance,

FPhysically the mystic is subdued almost as if in an unconscicus state.

1. Underhill, Op. Cit., p. 243.
2. Ibid.’ P. 256-

3, Ibid., p. 358.
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In many areas of the orient this state is discovered through the disciplines
of yoga, It is to be noted that the physical condition is not directly impor-
tant, except as it becomes the slightest hindrance in the way of spiritual
inspiration.

In this exalted state of mystical knowledge the mystic is existing in
a form of "complete monp-ideism."l This experiential conditicn is manifest
in the process of recollection carried forth to its logical conclusion. It
is a psychological state in which one idea dominates the entire conscious~
ness. OSuch is an exalied form of contemplation in which the whole being of
the mystic is directed only towards that Oneness which is the reality of the
Absolute,

This final state of enhanced contemplation brings as its result an
exalted act of spiritual perception. At its highest point this spiritual
enlightemnent gives to the mystic the conviction that he at least knows the
Reality which is the supreme spiritual nature of the great unity.2 Here is
the crucial point, for if the mystic has actually succeeded in gaining per-
fection, indifference, and unity then union with the Absolute is his experi-
ence. Yet 1f the mystic still honors his separateness he is doomed to suf-

fer the dark night.

iv, The Dark Night of the Soul
This aspect of the way of approach as 1%t is manifested in the Christian
mystical tradition is almost wholly inspired by the writings of St. John of

the Cross. In Chapter IT the "dark night™ according to St. John was dis-

1. Ibid., p. 271.
2. Tvid., p. 363.
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cussed at length. Bubt an interesting question is here raised. Is this ex-
perience peculiar to the Christian tradition from which St. John emerged?
Conversely stated the guestion would read as follows: in any other tradi-
tion as it is exemplified by any other mystic how 1ls the experience of the
dark night relevant? First the dark night of the soul will be analyzed
generally. Following this the above question will be asked, particularly in
the context of Ramakrishna.

Generally speaking the dark night of the soul is a period of intense
blankness and stagnation of knowledge which follows the eestatic visions of
illumination and which precedes the bliss of the unitive life. It is diffi-
cult to place this mystic state in the pattern of the various stages of mys-
tical knowledge, because in thils gtate the mystic knows nothing positive.
Gone is the illuminative vision of the Absolute. In its place the would~be
mystic knows only the inadequacy of this former illuminative state and the
blankness of despalr and wretchedness. The Absolute is absent; the self is
weak and imperfect-l

The dark night is the forerunner of the unitive life. It is the sorting
house of the mystics; many never itranscend this state of spiritual agony of
the soul.2 But for those who do there is a blissful settlement of their
spiritual struggles.3 Usually it is reallzed later that the spiritual tor-
ture of the dark night is the result of the self trying to galn the total
union with the Godhead. The self must reallize that 1t does nothing positive

itself. If it is to attaln to union it must be silent and actionless. That

1. Ibid-, P 287.
2. Ibid., p. 383.

3. Ibido, Pe j-"090
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which brings it into unity with the Absolute is the mutual force of spiri-
tual love which exists between the mystic and the Godhead. Thus the self
must totally deny itself in the force of this unifying love,

Is the experience of the dark night of the soul relevant in the way
of approach according to Ramakrishna? At the ocutset it is to be asserted
that the dark night as such does not occupy a focal point in the thought of
Ramakrishna as it does in the thought of St. John of the Cross. Butbt this is
not to say that the seeker along the way of approach according to Ramakrishna
does not experience intense blankness and stagnation of spirit as described
in the above general characterization of the dark night.

Perhaps this can be exemplified most clearly by reference to experience
which according to the Vedanta, is brought about by the method of jnana or
discirimination., In the fulfillment of this method in the experience of the
seeker there is no positive knowledge or illuminative experiential content.
In this sense the mystic knows only the inadequacy of former states of know-
ledge. Blankness and despair, frames of mind known in the dark night, are
likely to follow. Often this feeling wkich accompanies such a stark lack of
knowledge is expressed in terms of yoga. Yoga designates the union of the
Atman with the Brahman and the method of discipline according to which this
union is realized.l This discipline a$ noted above has reference to both the
Tantra and Vedanta philosophies. It ia that aspect of experience according
to which the dark night is manifest.

According to the genersl characterization of the dark night its place

and function within the way of approach are made more clear. The desclations

1. Swami Nikhilananda, The Bhagavad Gita, trans Nikhilananda (New York:
Ramakrishna-Vivekananda Center, 1952), p. 382.
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of the dark night are in reality the doing away of separateness and annihi-
lation of the self. As a state of knowledge, the dark night is preparatory
to the total state of unitive oneness in which the knower and the known are
one.

The process of transition between the dark night and the state of union
is usually a slow one. It is manifested in the gradual rebirth of spiritual
consciousness, until in the state of union the self has completely realized
its unity with the Absolute. As an illustration of this fact St. John of
the Cross has articulated the image of ten stairs, These represent ten spir-
itual stages between ﬁhe dark night and union in which the soul gradually
knows its unity with the Godhead. The most subtle and important stage in
this image is the meaning of the tenth stair. Ascending tc the final stair
the soul, says St. John, passes out of the bedy to be assimilated into God
in a beatific vision. By passing ocut of the body the soul goes forth from
all things in the phenomenal world. Its only knowledge is of the essence of
God; its only state of existence is an exalted and enhanced mystical unity

1
with the Godhead.

v. Unlon

Along the way of approach the constant goal has been higher knowledge
of the Divine., Such knowledge has demanded open and transforming partici-
paticn of the knower in the known, to the end that the former might rezlize
its identification with the latter in the unity of consciousness.

Now the very goal which is sought and knocwn from the first stage of
the way has been blackensd and obliterated. Doubts and limitations consti-

tute a "cloud of unknowing." From within the blackened confinements of the

1. More, Op. Cit., p. 271.
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ego which tries vainly to burst from its own self-contained nature, there
comes a response which defies explanation yet which stands as a basic re-
quirement for those who would attain te the final goal. This respense is
acceptance marked by the peculiar relaxation of the strivings cf the self.1
Its significance is manifest in the loss cf separateness between the cons-
cious experiencer and his object - the Divine. At least as a matter of ac-
tive strivings out of the conscicus ego the knower and the known are ons.
Such a phenomencn has peculiar significance to mystical experiences espec-
ially as they are noted in vericus higher religiocns. This is an expressed
unity manifest In religicus literature. One of the most precise exarples
of this can be found in Christianity, where Jesus, the Christ, states, "I
and my Father are one."2

Such expressiong indicate union, or the end of the mystic quest. The
result of this achievement is a transformation of the perscnality, a sub-
stitution of the Divine for the strivings of the conscicus ege. Many are
the ways of expressing this epistemlc phencmenon in the lives c¢f conscious
beings. If it be asked how one might test such an exalted state of knowledge
there would be a three-fold reply. First, there 1s a marked pre-occupation
in the interests of the Divine as over and against the consclous self, ne
matter whether this be expressed in terms cof self-realization or selfless-
ness, and regardless of whatever mode the Divine is apprehended by the self.
Secondly, there is a conscious knowledge of the sharing of metivation and
authority with the Divine. This resulis in a sense of freedom, invulnerable

serenity, and usually inspires tc consciocusness untiring creativity..

1. Underhill, Op. Cit., p. k16,

2. The Gospel According to St. John, 10:3C,
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Thirdly, such knowledge is manifest in outward communication of spirituality
and instruction to other conscicus selves.

But immediately an important qualification may be drawn. What is the
nature of the union which is being described? Does the unitive life as indi-
cated above mean the absolute identificaticn of any conscicus self with the
Divine? Is such union tc be compared with that postulated in the Cne of
Plotims or in the identification of the Brahman-Atman of the Vedantal

Among mamny religicus mystics answers to the above questions have been
articulated, Christian mystics notably answer in the negative. 1In this
sense consider a statement by Ruysbroek:

But when I say that we are one with God, the statement
mist be understocd of leove and not of essence or
nature; for the essence of God is uncreated whereas
curs is created. Between God and the cpeature the
difference essentially is immeasurable,

It is at this point that certain qualificaticns need tc be wmade con-
cerning the end of the way of approach in the theory of organic participaticen.
In a former section the end of the way was characterized by a thecretically
conceivable emlightenment, in which the experiencer realizes his Identity
with the Divine, which is at least tobtal experience. But in this discussion
of union, as it is specifically considered in the context of the Christian
tradition, it is noted that the e¢nd, unicn, is not to be characterized in
the above manner, This suggests either cne of two possibilities. Either

the former characterizaticn is inadequate, or union as it is characterized

in Christian terms as notably expressed by Buysbrcek iz nct the final end of

1. Underhill, Op. Cit., p. L16.

2. More, Op. Cit., p. 251.
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the way of approach.

Further explication can be presented in this debate in the terms of
St. John of the Cross. In Chapter IV comsiderable analysis of the nature
of unicn according to the Spanish saint was undertaken. At that point s
distinction was drawn which will be helpful here. Unicn was characterized
as a union of wills in love and not specifically as an essential union or
identity between the seeker after God and that which is sought. Since St.
John characterized the mystic consciousness as possessing three basic aspects,
namely understanding, memory, and will, it is fair to conclude that a union
of wills is not in the final analysis an essential union., Under such condi-
tions ebsolute identity is not possible.

It will also be useful at this point to recall a distinction drawn even
prior to the discussion of the way of approach. This distinction, between
the pogitive and negative divine, will serve to further clarify the present
position. For in the above statement by Ruysbtroek and in the qualificaticns
made about unicn by St. John of the Cross more emphasis is given tc the pos-
itive than the negative divine. GCod is characterized by positive attributes
vhich are not in harmony with the nature of Godts creatures. This accounts
for the "lmmeasurable difference” between God and his creatures, as stated
by Ruystroek, and for certzin aspects of the nystic report as fermulated
out of implications implicit in St. John's discussicn of the way of. appreach.
Amcng these is the fact that God exists in a transcendent relation te all
that is less than God.

As a direct resull of these poéitive characterizations of God known in
union, there is the reality of love, in the context of which union is manifest.

The love of God, according to St. Jchm,has been a pcsitive force of attraction
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which has made the mystic's progress along the way of approach a reality.
Now that there has been a union of wills in love there is a love identical
to that of the divine which springs forth in the enlightened mystics inte
positive creativity and instruction into the nature of the way and its end.
This activity in love affirms one of the basic aspects of the characteriza-
tion of God according to the positive divine - that is, His dynamic or crea-
tive aspect.

It would be interesting to here note what Ramakrishna would say about
this aspect of the mystical way‘of approach to Heality. Union in love known
along the via positiva is a positive aspect of his thought. This is the
meaning of Bhakti as the central term in Vaishnavism which so profoundly
influenced the Hindu saint, Repeatedly "the Masier'" told his devoiees that
yearning or love of God is the one essential thing in the attaimment of the
end of the way of approach to Reality.l As such it is a positive force of
attraction which has made the aspirant's progress along the way of approach
real.

But to admit this is in no sense parallel to the admission that union
of wills in love is the final end of the way of approach. Besides union of
wills in love which indicates the positive way, there is also discrimination
which according to the Vedanta indicates the via negativa. A disciple asks:
"How can one realize God?" The Master answers: "By directing your love to

Him and constantly reasoning that God is real and and the world illusory.“2

vi, Absorption

Presuppositions which validate only the positive divine are not neces-

1. Nikhilananda, Op. Cit., p. 497.

20 Ibid-, pc 220.
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sarily the entire story of mysticism as exponents of Christianity would have
us believe, In the organic theory of participation along the way of approach
there remains a final stage, which from the outset stood as the theoretically
conceivable outcome. This stage, absorption, is one in which the knower
realizes complete identity in the known in the unity of consciousness.1 The
result is a supra-essential metaphysical unity, a reabsorption of the indi-
vidual conscious ego into that which must at least be total consciousness -
the Divine.

The method of realization is along the "via negativa" - that is, in an
inquiry which can only result in absolute denial. In defiance and utter
silence of analytical reasoning the method proceeds with negative statements
concerning the Divine: "It is not this," "It is not this."® At this stage
in consciousness, marked by an unspeaksble and ineffable experience, there
is no trace of any duality. "All ordinary states of knowledge imply a dual-
ity of knower and that which is known;"3 Yet in this state of enlightemment
ordi?ary knowledge has been transcended into the realization of a Supreme
Jdentity in which subject and object have become absolutely identical.

This state of experience was discussed in Chapter IIT in the context
of the way of approach according to Ramakrishna. Absorption of the seeker
into that which is sought was designated as the final end and meaning of the

mystic way. In contrast to the discussion of the Christian characterization

1. Raynor C. Johnson, The Imprisoned Splendour (New York: Harper & Brothers,
1953), p. 301.

2. S. N, Dasgupta, Hindu Mysticism (Chicago, London: The Open Court Pub=
lishing Co., 1927), p. 53.

3. Ibid., pp. 38-39.
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of the end, as expressed by Ruysbroek and St. John, this represents an essen-
tial union in which all aspects of the conscious self are annihilated in

the expetience of being totally abgsorbed into the nature of Ultimate Real-
ity.

Thus absorption, which was from the beginning of the discussion of the
way a theoretically conceivable end, represents the contribution of Hindu
mysticism, at least ag it is exemplified in Ramakrishna, to the entire field
of the philsophy of mystiecism. It also pinpoints a basic argument between
the mystical traditions of both Christianity and Hinduism as they are repre-
sented in the two designated religious thinkers. 1In this theory of organic
participation manifest along the way 8f approach, union of wills in love is
not and cannot be the final end of the mystic experience. Stated in more
precise terms Christian mystical unlon with God, at least as this is re-
presented in St. John of the Cross, is not essential union. No Christian
mystic adhering to this concept of union can ever achieve the full and final
mystic experience. It has been demonstrated that at least in regard to mys-
ticism according to Ramakrishna the further stage of absorption manifest at
the end of the way of approach is real.

So stated, absorption is the supreme identity of the seeker with the
sought. Mysticism, conceived at the outset in terms of an epistemic relation
in which the knower 1s initiated in an intense movement or organic peiti-
cipation into the known, has reached its end in this state of absorption in
which that which was theoretically possible in the hour of conversion is
actual in the experlence of total consciousness.

For a conscious being to attain to such a state all his faculties must

be brought to bear and guided along the way of approach.
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And when through control of desires, meditation,aand
the like, one comes face to face with this highest
reality of Brahman, he is lost in it like rivers in
the sea; nothing remains of him which he can feel as
a separate individual, but he becomes one with Brah-
man. This is known by the seer through his heart,
when his senses have ceased to move and when his thought -
and intellect have come to a dead halt.l
3. The Report
i. The Inevitability of a Mystic Report

Within consciousness an entire transformation has taken place. The
experiencer along the way of approach has undergone a series of progressively
intensifying alterations to that point where in a Supreme Identit& kas been
realized with the framework and meaning of all experience, total consciousness,
the Divine.

Now such an experience when known must be reported. Because the entire
conscious being of the experiencer has been qualitatively transformed, that
being can do none other than to live in his transformation. And any expres-
sion or outward example of life or thought must be a manifestation of its
effects and its promise.

When turning to these mystic reports an initial characteristic on the
part of many mystics is easily discernible. The report need not be a meta-
physical statement of any partlcular emphasis or structure. Indeed it has
become clear in the analysis of the way of approach, as it is exemplified in
both St. John of the Cross and Ramakrishna, that the total mystical experi-

ence must transcend any analytically constituted systematic statement, The

cosmological structure of reality need not be manifest in the total experience

1. TIbid., p. 57.
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and/or report of the mystic. Knowledge here is not a point at issue. The
gap between the subject and object in the mystical epistemology in this study
of the philoscphy of mysticism has been annihilated. In this sense the iden-
tity of the knower and the known in the unity of consciousness is manifest.
The Supreme Identity has been realized in the consummation of the total
mystic experience. The effects of this experience constitute its report,

and in effect the metaphysical ceonclusions derived from the attaimment of
Knowledge along the way.

Now there are various senses in which the mystic report may be consiw
dered, and these considerations may be in turn taken to represent criteria
by which the wvalidity of the mystic experience may be tested. Basic to all
conscious reports on the part of the mystic isg the very example of his life
after his experience has produced its effects. Various magical or psychical
doctrines postulate far-reaching powers on the part of the individual mind,
but it is peculiar to such experiences that the individual returns to nor-
mal consciousness after the magic or psychic spell is at its end. In dis-
tinction to this, the valid mysiical experience results in an exalted know-
ledge and enhanced moral anc spiritual perceap’c,j.cm.1 The test which deter-
mines this difference is the psychological test.

Secondly, the mystic report is manifest in the effect of the mystic on
others, both through teachings in his contemporary period and through his
writings or reputation as they are preserved in history. To be sure such
influence cof the mystic on others need not be manifest in any systematic
construction, yet some direct personal influence from mystic as teacher to

disciple or follower appears necessary. As examples of this both Jesus,

1. Underhill, Op. Cit., p. 157.
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the Christ, and Buddha declined to formulate metaphysical statements, yet
they both chose a small band of fellowers to inspire with their experience
and thought. In this sense the criterion of judgment determining the valid-
ity of the mystic report is the historical test. In other words history
asks the question of the validity of the mystical experience. Below will
be formulated the doctrine of withdrawal and return. Suffice it here to
state that after the full force of the experience has been felt in the life
of the mystic he must return into soclety. The questlion then stands, how
does his experience effect the lives of those around him, and how, if amy,
does this influence alter the course of history? This is the substance of
the higtorical test.

Subordinate to the above are the institutional developments which have
grown out of the influence of the mystic on the follower. This aspect of the
mystic report, tested by both historical and institutional facts and move-
ments, appears to be in constant fluctuation with the fourth aspect of the
mystic report, or the interpretation and systematization which others attach
to the mystic and his experience. The body of interpretation has come to be
known as the philosophy of mysticismy its criterion is the critical test.

As stated above this thesis as a whole attempts to make some contribution
to the field of the philosophy of mysticism. As such it represents certain
ideas which are applied in a critical manner to the subject matter at hand,
When the mystical experience, as it is manifested in St. John of the Cross
or Ramakrishna, or in any other mystic, 18 sc analyzed and interpreted it

is in effect undergoing the critical test.

ii. The Doctrine of Withdrawal and Return

As documentary evidence of the fact of the inevitability of a report by
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the mystic after the attainment of his experience there appears the doctrine
of withdrawal and return. Indeed, this experiential phenomenon is well-
known and often quoted under the title given above as well as under certain
parallel classifications.l Yet whatever its label it stands as a significant
aspect of mysticism, being a kind of bridge from the way of approach to the
report (of whatever kind chosen by the experiencer) as given by the mystic.

In essence this doctrine can be simply stated in its two natural parts.
Prior, both logically and chronologically, is the withdrawal, which allcws
the experiencer opportunity to realize powers latent within himself which
might have remained dormant within normal sccial obligaticns. In this sense
the withdrawal can be focused into the image of a Mohammed in the desert
wherein a "transfiguration in sclitude" occurs.2

Immediately the qualification of direction and purpose becomes manifest.
Because this experience carries the experiencér outside of himself it seems
natural, and in the case of the report inevitable, that this experience in
some way be communicated to others. Thus in essence is already stated the
doctrine of the return -~ or the manifestation and report of this experience
on the part of the experiencer tc the social world.

No more appropriate example of this two-fold doctrine can be clted than
that of the sllegory of the cave in Plato's Republic. In this case men of
ordinary knowledge stand with their backs to the opening of the cave looking

at the reflections of the light as a shadow against the wall, The prisoner,

1, William Ernest Hocking, The Meaning of God in Human Experience (New
Haven: Yale University Press, 1912;. Professor Hocking analyzes this
same experiential phenomenon under the title of the Law of Alternation,

2. Arncld J. Toynmbee, A Study of History.(New York and London: Oxford
University Press, 19U46), Somervell Abridgement, p. 217.
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suddenly released, faces the naked light and is enlightened intc the nature
of the good; then he returns into the darkness of the cave seemingly to
instruct others on the nature of the way to that reality.1

With great clarity this example of the doctrine of withdrawal and return
manifests the paradoxical framework in which the mystic report is contained.
On the one hand, when the experiencer has been enlightened into the nature
of reality "the best thing for him to do is to remain ocutside the cave and
live there happy: .ever after."2 On the other hand something, whether this
be called selflessness or self-realization, compels the mystic to return
seemingly with the intent to communicate his exalted state of knowledge.

Thus stated is the doctrine of withdrawal and return. The entire phe-
nomenon is an indication of the complexity and comprehensiveness of the full
content and meaning of the mystic experience and of the necessity of a mystic

report.

iii. The Report as Determined by the Way

According to this thesis the most important aspect of mysticism at least
as it is exemplified in St. John of the Cross and Ramakrishna is the way of
approach. In the main the way is a matter of knowledge in which the experi-
encer (the subject in the knowledge situation) progresses along the way in
an effort to gain true knowledge in a final and experientially possible
identification with the Divine (the ¢bject). It is not to be deduced from
this that mysticism is entirely epistemic in character. The end and final

1. The Republic of Plato, trans, Francis MacDonald Cornford (New York:
‘Oxford University Press, 1945), p. 227.

2. Tbid., p. 227.
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meaning of the mystical experience is found in a realization of the Suprems
Identity which exlsts in Reality between subject and object. The resulting
knowledge has transcended that which under ordinary circumstances must be
defined according to the duality of the two epistemic terms. In cther words
metaphysical knowledge is manifest in the Supreme Identity. There has been
an experience of the Ultimate Reality, and the metaphysical statement result-
ing from such an experience is given in terms of the report which as demons-
trated above must follow from the experience. This report is to be contained
within the paradoxical framework of the doctrine of withdrawal and return.

One final aspect of this thesis remains to be stated. It follows as
a natural result of what has preceded, and serves to intrcduce that which
is to follow this outline of the nature of mysticism. If mysticism be con-
tained within the theory of organic participation, and if the mystical report
is an inevitable outcome of the experience which culminates in enlightenment,
the end and final meaning of the way of approach within this theory, then it
follows that the report ls to be determined by the nature of the experience
along the way.

Now within the vedy of mystical reports which have been formulated
throughout the ages, interpretative and systematic efforts have focused
attention on two characterizations of the way which have accordingly resulted
in the construction of two theories of reality. Stated in their essential
form these two theories outline two alternative characterizations for the
mystic report as well as serving to summarize them as they have been exem-

plified in the reports of both St, John of the Cross and Ramakrishna.

(1) The Way of Agony - The Theory of Emanations

For the mystic who progresses along the way of approach towards essential
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union with the Divine there must be certain characterizations cf the way which
when considered in the fullness of experience constitute a theory of the na-
ture of the Divine., So it is with one progressing along the way of agony.

The Absolute is utter transcendence, wrapped in a cloud of unknowing, and
completely changeless in character. It is in darkness and separation which
predominate over any opposing mode of knowledge along the way that the mystic
conceives of the Divine as utterly transcendent. God in this case is "Infi-
nite Being," the existence of which excludes the possibility of the existence
of any other being by the very fact of its infinite nature. In this sense
God and Reality are synonymous. As there cannot be more than one God, neither
can there be more than one Reality. Also the way of agony is so designated
because the seeker after the end of the way must silence all that is not God.
Thus again God and Reality are One; both represent the one supreme spiritual
principle of meaning. God as Reality manifests an active or creative as-
pect according to which an outflowing of Spirit to all that is less than Ged
is real, These outflowings of God's spirit are conceived as emanations from
God into the created realms of spirit and sense., Conversely there is an in-
flowing of this force of God into the seeker after God. This manifests it-
self in knowledge, according to which the secker progresses along the way
of approach to the experience of 'union., This experience is known in the
"utter transmutation of the self into the Divine."1

The above is an abstract of the way of agony which when fulfilled in
the experience of union and reported implies the theory of emanations. Both

are stated in the context of St. John of the Cross.

(2) The Way of Realization - The Supreme Identity

From a point of view of major oppesition to the way of agony as it

1. Underhill, Op. Cit., p. L15.
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leads into the theory of emanations, accordingly as these are formulated in
the context of St. John of the Cross, is the way of realizatiocn which leads
into the Supreme Identity. This second characterization of the way and the
end of the way 1s in reality a brief abstract of the position taken by
Ramakriskna. Not only does it point up certain differences between the Hindu
religious figure and St. John of the Cross, bul it alsc emphasizes certain
other differences in the traditions from which they emerged. Basic among
these is the relation between the subject and object in the mystical know-
ledge situation as it has been characterized in the thecry of organic par-
ticipation, According to St. John of the Cross the seeker after the exper-
ience of union with God is not and never can be essentially one with the
objeet of his quest.

But according to the way of realization as it is formulated by Rama-
krishna the seeker after true knowledge is in essence at one with the
Ultimate Reality -~ the object of his search. The separation of seeker and
sought is merely a matter of ignorance. The way to a realization of this
Supreme Identity is according to varicus stages of knowledge, the highest of
which is an absolute unqualified monism in which all aspects of Reality are

One.
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CHAPTER V

CONCLUSIONS

Although the life of St. John of the gross was decidedly active in char-
acter, the activity had practically no relevance te contemporary move-
ments ef a political or social nature. Activity was, according to St.
John, included in contemplation; both were tc be directed towards the
experience of God and the instruction %o others in the same.

The way of appreach designated as the way of agony is so called becausc
of the separation between the mystic consciousness and God in the awak-
ening te the way.

Because the beginning of the way is characterized by the sbsence of God,
because God is concelved as far away, a transcendence theory is implicit
at this point in the thought cf St. John.

The darkness of the dark night is a matter of kncwledge. Sc charac-
terized it is spiritual igncrance.

Unicon, ceonceived as the end of the way of approach according tc St.
John, is a union of wills in lcve, and not an essential unicn, A dual-
ism in knowledge remains as both the soul and Ged remaln essentizlly
separate and intact.

In St. John the nature of the mystic report is determined by the char-
acter of the way t€ the mysitic experlence of unien.

It is implied in the language of St. John that God, as "Infinite Being",
is synomymous with Reality.

According te S5t. John the inflowing of the spirit of God inte the soul
of the seeker after unicn with God is in reality the cutpourings of a
transcendent God. These are called emanations. They flow intc the
realms of spirit and sense resgpectively.

Knowledge according tc¢ St. John is conceived in terms of transformatien,
in which the subject, the seeker, is transformed in the face cf the
cbject, God. Knowledge is manifest in the yearning of the whele of
creaticn for God.

Ramakrishna's thought and experience remain almost entirely within the
framework of native Indian thought and experience.

101
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11. Although Ramakrishna was profoundly influenced by several religio-
philosophic schools he did not at any peint in his life adhere to any
one exclusively. His individual thought was rather a particular com-
bination of many positions formulated according to his own thinking
and experience.

12, For Ramakrishna thought and experience are basically identical.

13. The way according to Ramakrishna is in the form of three complementary
systems of thought which represent a progression in knowledge from the
level of ignorance to True Knowledge.

1k. In Perfect Knowledge rational judgments in which subject and cbject
are distinct have been transcended.

15. The end of the way of approach to Reality is the realization of the
Supreme Identity, according to which Reality is unqualifiedly Onme.

16. Mysticism is the ineffsble and individual experience of the mystic.
It is differentiated from the philosophy of mysticism which attempts
to interpret and systematize that experience.

17. TIn the main mysticism is & matter of knowledge. The knowledge situation
is manifest in the relationship between the subject, the experiencer,
and the object, the Divine. The development in this theory of organic
participation is considered in terms of the participation of the sub-
ject in the nature of the object. The theoretically conceivable end
is the union of the two epistemic entities into 2z metephysical Supreme

Identity.

18, The way of approach is characterized by a rhythm and alternation of
knowledge and illumination.

19, Although the derk night of the scul as such is not part of the mystic
approach to reality according to Ramakrishna similar states of mind are
relevant in the Hindu saint's discugsion.

20. A major point of contrast between the thought of St. John of the Cross
and Ramakrishna is the nature of the end of the way. According to St.
John it is union of wills in love; according to Ramakrishna it is
absorption of the seeker into the Ultimate Reality.

21, After the full mystic experience a mystic report follows inevitably.
Ttis report need not be of any designated character. It must face cer-
tain tests. Among these are the psychological, the historical, and the

critical tests.

22, In the report it is evident that the entire mystic experience is to be
contained within the framework of withdrawzal and return.

23, The character of the report is determined by the nature of the way.
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CHAPTER VII
ABSTRACT

This thesis is an investigation into the nature of mysticism as it is
represented in the sixteenth century Spanish Christian mystic, St. John of
the Cross, and the nineteenth century Hingu mystic, Ramgkrishna. In the
problematic development of the thesis St. John was considered first. The
order of consideration was an investigation intc the nature of the way of
approach to the full mystic experience, followed by a discussion of the the-
ory of reality derived from the examination of the way. The consideration
of Ramakrishna followed that of St. John. Finally mysticism as such was
enalyzed and illustrated according to the two above named mystics. The
method in the finsl two chapters wae the same.

The way according to St. John is the way of agony. God is separate from
the soul of man. Yetl God is discovered, and the way to God is manifest. This
way is conceived in terms of the active and passive nights of the sense and
spirit. The seeker purges his soul and spirit of sensual attraction. He
gains pleasure in nothing save God. In the passive night of the spirit, he
waits in detachment for the "inflowing of the spirit of God into the soul."
This is known in union which is the goal of the way. It is characterized as
a unicn of wills in love.

St. John's report of the experience of union is his theory of reality.
Accordingly God and Reality are synonymous., God is "Infinite Being." As
transcendent God is incomprehensible to any aspect of creation. God flows
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out to creation, to the realms of spirit and sense respectively. These cut-
pourings are conceived as emanations. The yearning of the souls of creatures
for union with God is knowledge, which is manifest in the transformation cf
the scul along the way of approach. '

Various schools of Hindu thought profoundly influenced Ramakrishna,
Among these were the Tantra, Vaishnavism, Vedanta, and the influence of the
builders of unity in nineteenth century Hindu India. Out of this final in-
fluence came the Ramakrishna mission according to which Reality is to be
realized in its Unity, in all its aspects and manifestations as unqualifiedly
One.

The way to this realizaticn is found in the complementary relationship
of three systems of thought. These represent a progression of knowledge.

The first, Dvaita, represents the level of ignorance. Ultimate Reality is
categorically separated from things, lives and minds which are entirely con-
tained in the fluctuating context of multiplicity and relaticnship. On an
internediary level of knowledge, that designated by Visishtadvaita, things,
lives, and minds are accidental manifestations of Reality. In Advaita true
knowledge is realized, At this point the Supreme Identity of all aspects
of Reality is attained.

Mysticism is a matier of knowledge. The knowledge situation, which is
based on conscious experience, 1s described by the theory cf organic parti-
cipation according to which the subject (the experiencer) participates in
the nature of the object (the Divine) along certain stages. The theoretical-
ly conceivable end of this participation is the absorption of the subject in
the nature of the cbject. The two epistemic terms are urited intc a meta-

physical Supreme Identity.



-7

108

The subject begins its participation in conversion. It is continued in
purgation, illumination, and the dark night of the scul. The next stage,
union of wills in love, 1s the end of the way according to St. Johm. Abscrp-
ticn is the end of the way according tc Ramakrishnz.

After the full experience a mystic report inevitably follows. This
report is tested according to psycheological, historical, and critical methods.
The entire mystic way is contained in the paradoxical framework of withdrawal
and return. The character of the report of the mystic experience is deter-

mined by the nature of the way.



