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Prefatory Note

Seminar on “ Validity and Value of
Religious Experience. "

Under the auspices of ¢ Academy of Compa-
rative Philosophy and Religion,’ Belgaum, and as
a part of its various activities a two-day Seminar
was organised on 12th and 13th October, 1968, in
which eminent scholars participated and read
papers on different aspects of ¢ Validity and Value
of Religious Experience.” The following scholars
participated in the Seminar :

1) Dr. (Smt.) Lila Gole, Poona : “ Nature
and Varieties of Religious Experience.”

2) Dr. T. G. Kalghatgi, Dharwar :

“ Mysticism "

3) Shri M. S. Deshpande, Athani : “Validity

and Utility of Spiritual Experience.”

4) Dr. G. N. Joshi, Peona : “ Religion : Its

relation to modern times.”

5) Prof. K. D. Tangod, Belgaum : ¢ Psycho-

" logical aspect of religious experience.”

6) Prof- B. R. Kulkarni, Delhi : “ Psycholo-

gical aspect of religious experience.”

7)° Dr. A. G. Javadekar, Baroda : * Valua-

tional Determination of the validity of
religious experience.’’

The Seminar was inaugurated on 12th October
1968, at 11 A. M. by His Holiness Shri Shankara-
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charya of Sankeshwar Math. A large and distin-
guished audience had gathered for the function.
Sri V. G. Jamkhandi, a Trustee of the Academy,
made a brief speech welcoming H. H. Shri Shanka-
racharya, the participants and the audience. Prof.
B. R. Kulkarni introduced the participants in the
Seminar to the audience. His Holiness, in his
inaugural address, stressed the dire necessity of
such seminars for a proper understanding of reli-
gion and its significance in our life. While
wishing all success to the seminar he urged that
search after truth should be the aim of such
seminars.and not mere argumentative skill, which
might;lead to bickering and exhibition of vanity.

Immediately after the inaugural function, the
first session of the Seminar started at 12 noon
with Shri V. G. Jamkhandi in the chair. Dr. Smt.
Lila Gole read the paper on ¢ Nature and
Varieties of Religious Experience.” A discussion
followed in wnich many persons participated.

In the second session on the same day, Prof.
T. G. Kalghatgi's paper on *“ Mysticism” was read
and discussed. This was followed by Shri M. S.

Deshpande’s paper on ¢ Validity and Utility of
Spiritual Experience."”

A lively discussion followed in which it was
urged by some that no spiritual teacher or Guru
was necessary as the father himself was a real



'pofue), ‘q *y Joid (6 *1BXaprAR[ *D 'V I( (8 "SieySley D L 2 (L
p]0D ey (Jwg) xg (9 ‘efreqoreyueys 1ys ‘[ ‘H (¢ TPUTYWEL "D “A TS (7
ey Y g joid (¢ v W epuedyseg 'S W CHyUS (T VU8 ‘avyajnied A L uS (1

EGIVIA] JUASIHULS

. gfleeovieyutys ys H oI

35009 Jo1g) WM syevdpnied 8961 (Y VNIIWIAS



IIx

teacher and he would initiate son into religious
life by giving the Gayatri Mantra. Gura-hood, it
was argued, had done more harm than good. Bub
it was pointed out by some others that there
might have been fathers in ancient times who were
enlightened enough to initiate their children into
spiritual life. But now a days what has happened
is that realisation or enlightenment has vanished
and father-hood alone has remained. The discu-
ssion also touched such topics as Buddha’g
spiritual pursuit and enlightenment.

Dr. G. N. Joshi could not be present, for the
Seminar and so his'paper was read by Prof. K. D.
Tangod.

In the discussion that followed, a question
was raised as to whether the sex instict played
any parti in religious life. It was pointed out that
sex had nothing to do with true mysticism and
that sex and genuine spiritual enlightenment were
poles apart.

On 13th October, 1968 the seminar continued
its proceedings at 8 A. M. when Prof. K. D.
Tangod read a paper on “ Psychological Aspect
of Religions Experience.” Then followed a paper
by Prof. B. R. Kulkarni on the same topic.

The first session ended at 11-30 A. M.
After lunch, Dr. A. G. Javadekar read a paper
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on “ Valuational Determination. of the Validity of
Religious Experience.” In the discussion inter-
esting points were raised. The aim of religion, it
was pointed out, was self-realisation or God-rea-

lisation. Complete self-surrender is the surest
way to such realisation.

Dr. A. G. Javadekar thanked Shn J. V.
Parulekar, the Secretary and other organisers for
the excellent arrangements made for the invited
guests and for conducting the Seminar.

In the concluding session, the President, Shri*
V. G. Jamkhandi, took a review of the wvarious
points raised in the discussion and his presidential

speech was marked by profundity of thought and
lucidity and comprehensiveness of exposition.

The papers read in the Seminar and the sub
stance of the concluding remarks by the President
are being published for the benefiit of the public.

Prof. B. R. Kulkarni proposed a vote of
thanks to the President for conducting the proceed-

ings of the meeting so nicely and for his illumi-
nating concluding remarks.

After the Arati and prasad the Seminar came
to an end.

B. R. Kulkarni

M, A. LLB.
Director : Bharatiya thya Bhavan, New Delhi.



iz~

A .
a3 *o
_(,'
LN
- [} 4
10
-
)

by Shri G D. Saraff [ Trustece]

iving

.

Thanks g



! 1

.
/
Natnre and Varnetles of Rehglous Expenence.

Professor Dr. Leela D. Gole
M. A., Ph. D., Poona .

Before I enter into the problem of nature and
varieties of religious experience I would like to
olarify a few points which are assumed in this

paper.

Religious experience is essentially one with
the mystical experience and as such the present
analysis is the analysis of that core of religious
experience which reveals to the aspirant or mystic
the true nature of Reality.

The paper does not aim at proving the truth
and validity of the religious experience; but it
assumes its truth & validity and tries to elucidate
its major characteristics and principal types.

This analysis is based on the authentic reports
of the mystics all over the world, which bear
striking similarity and share'common ideas. These
sayings of different mystics seem to suppose the
following principles :~
(i) The phenomenal world of matter and indivi-
dual consciousness are only a partial reality and
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both are the manifestations of a Divine Ground in
which all partial realities have their being.

(ii) ... It is the nature of man that not only can he
know Reality by inference but also he can realize
it by the direct intuition in which the knower is
almost united with the Known; &

(i) . It is the chief end of man's earthly exis-

tence to discover | the , Divine Ground which

essentially is his true self. , . ..

A man who does not believe in these three
fundamental aspects of the perennial philosophy
will only neglect the Religion of the spirit and
simply , condemn the religious experience as a

piece of hallucination or pathological pheno-
menon. |

A serious and deeper thoﬁght, however, will
show that Religion & Religious Experience are

too precious achievements of human culture to
be thrown out so casually. |

The basic notion always found in Religion,
then, is that of the return of the spirit to its
immortal and infinite Ground "which is God or
Brahman. Now, this may take more than one form.
In the most of the Eastern mysticism, it takes a
form of Absorbtion i. e. according to this type,
the real self or spirit is thought of as absorbed
into the Ultimate Reality or God. In another type,
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which is more characteristic of the West, the soul
or spirit created by God is said to be deified; i. e

it becomes as it were God, but without losing its
identity by a process of union and transfor-
mation whereby it becomes a new creature.

This difference in emphasis disappears when
one realizes, that both in the East & West, the
religious seekers are divided into four ascending
types as pointed out by Ruysbroeck, in his
« Sparkling Stone ’. They are according to him as
follows :(- i) Hirelings, ii) Faithful Servants,
iii) The secret friends & iv) The hidden sons
of God. .

'; Hirelings are those who w111 not serve - God
save for their own profit and because of their
own reward. These dwell in bondage and in their
own selfhood; for they seek -their: own selfish
interests in all they do.: - : . _-

The faithful servants are those who serve
God in the outward & active life. They sublime
their selfish interests to some extent but they have
not yet been sufficiently inward. Consequently,
they are divided in heart, unstable in mind &
easily swayed by joy and grief of temporal things.

~ The secret friends are .those who have
conquered their self and entered on the inward
life. They have not, yet, become fully inward
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men. In their loving ‘adherence they feel upii;éd
with God, yet, in their union they always feel a
difference ‘& otherness’ between God and
themselves. U W Reheerdsy & N |
The hidden son of God is the most rare
religious type. He loses his own life, in God. This
stage 18 reached when there has been a complete
death of the selfhood. In this state of illumination,

the hidden sons of God lose and at the same time,
find themselves. -

These ascending states show that religious
experience culminates in the total merging into
the Divine. The most common feature of the
mystical experience is the presence of a consci—
ousness of Oneness or Unity. All life and exis—
tence 18 in One and One is in all. God is felt to
be in every thing and everything to exist in God.
At this highly developed stage of mystical con-
sciousness, all feelings of duality and multiplicity
are obliterated, including the duality between
men and deity. - Though it may be expressed
differently, this is equally true of Hindu, Sufi and
Chinese mystics and also of Plotinus and of the
great mystics and contemplatives of Christianity.
Culmination of Religious experience lies, thus, in
the Union with Reality or God. In addition to
this unitive character of this experience there are
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cexrtain common characteristics which are marked
in. varied descriptions of religious experience

emjoyed by different mystics at different levels,
alll over the world.

The first and foremost character of the religi-
otus experience is the quality of ineffability.  i. e.
I't defies expression in terms which are fully in-
tseelligible to one who has not known some analo-
gous experience. It thus resembles more a state
of feeling than a state of intellect; for instance,
meither the feeling of love, nor the pleasure of

music are amenable to a.dequa.te commumcable
description. |

Though the religious experience is more akin
to states of feelings, it has element of knowledge.
The religious states have a noetic quality. . They
result in insight which carries with it a tremend-
ous sense of authority. They create in the mind
of an experiencer a sense of certainty, that he ™
does know the truth.

Thirdly, the religious experience rarely lasts
for a long duration of time. It possesses the
quality of transiency. The state lasts for a short
time and there is a speedy return to the normal
state. With the growing awareness of the mystic
life, the experience may occur more and more
frequently. As St. John of the Cross suggests
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shese experiences increase in their frequency in
the highest mystical sba.tes a.nd they ‘are seen to
be controllable as well. ‘

Of course, this control does not mean
however, that they can be deliberately sought and
found; because the religious experiences have a
further characteristic of passivity. It comes on

its own; there is no rule which invokes it
causally.

A sense of timelessness is a further charact-
eristic of the mystical experience. Time is the
most puzzling category. Is it something which
exists by its own or is it only a form of sensi-
bility ? Our every day life reveals a constant flux
of events in which we experience a time--series
of past, present and future. A moment back the
present moment was in future and a moment
after that will be in the past. There is another
series of ‘ Earlier than’, ¢ later than ' which gives
the constant relationship between events. For
example the hour I got up in the morning will
always remain earlier than the time I shall go to
bed tonight. Our normal sense experience falls
into these two series of time. There are however,
some other experiences in which both these series
are absent. Such experiences are recorded by the
mystics and they feel themselves to be in a



7

dimension where there is no time, where ‘there is
‘ eternal now ', . - v bl ot b vt} whd

There is another characteristic of the mysti-
cal experience which is a sort of a joint-effect of
the sense of oneness: and sense of  timelessness
viz. the conviction that the phenomenal ego is not
the real I. In the Non--dualistic philosophy of the
Hindus, the individual self which is bound by
bodily organizations and mental happenings
which are subject to change and decay is not
the true self; it; is only phenomenal self. The true
self is called as Atman, which is immortal,
constant and unchanging. It also finds expression
in a somewhat different form in Christian mysbi-
cism, under. several phrases such as, the spark,
the centre, or the apex of the soul, ground of the

spirit ete.

Again as Miss Underhill rightly points out,
< True mysticism is always active and praoctiocal,
never passive aud theoretical'. Lt is the life process,
a something which the whole self does. Secondly,
the aim of mysticism is spiritual and transcenden-
tal It brushes aside the universe even in its
beautiful manifestations. A true mystic does
not neglect his duty to the many but his heart is
upon the changeless One. This One is for the
mystic, not merely the Reality but the living
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persorfé.l object of love.” The living union with
this One is the definite state which is achieved by

going through a long and arduous process, the
mystical way.

Attainment of Union with God is a slow and
arduous process. ' It requires a disciplined and
clean life which is based on the vigorous religious
practice. The unfailing' and regular effort to
cultivate the religious discipline leads the devotee
towards newer and newer vistas of religious life.
On his mystic way he is encouraged by certain
marks and signs, which - come in the form - of
mystical experiences. There is' ample  variety
among these religious expemences for the sake of
convenience we may here refer only to some
major varieties of them. =~ e |

The simplest and as arule the first way in
which the mystic becomes aware of the Divine
contact is through ¢ Voices' and ¢auditions -
True auditions are usually heard when the mind:
is in a state of deep absorption without conscious
thought. Sometimes they break in upon the nor-
mal activities of the person with a startling ab-
ruption. However, they are not heard by the
bodily ear and yet they are much rore -clearly
understood than if they were heard by the ear.
Human locution is not so clear and intelligible while
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the divine locution is so clear and vivid that nota
single syllable of its uttarance is lost. St. Teresa's
whole mystic life was governed by such voices;
and she was guided throughout her life by them.

The v01ces however are divided in three
varletles e

[i] The 1mmed1ate ;or inarticulate voices
which the mystic knows so well but ﬁnds it diffl-
cult to define.

[ ii] The dastmct mterlor voices, perfectly
articulate, but recognized as speaking only within
the mind. The above recorded genuine vomes of
St.  Teresa are of this sort.

C[ad] V01ces through ha,llucma,tmn Wthh we
all experience in dream or reveries, such voices are
exterior, coming from outside.

~ Of these three kinds the first is the best form
because it is a substantial, silent and inarticulate
word. It is heard ceaselessly in the centre of the
soul and it is never dumb and sterile. It is, in
fact, vivifying and energizing word. Such words
bring with them an unquestionable authority, an
infusion.of new knowledge or new life. Other two
varieties should be always received with reserva-
tion. Especially the voices of the third type which
come as exterior words, are rega.rded with suspi-
cion and dislike. |
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Sometimes audition assumes a musical charac-
ter. It probably corresponds to the temperamental
bias of the individual and the music-loving souls
hear the divine harmony with a marvellous sweet-
ness. The lives of St. Francis of Assisi and St.
Catherine of Sienna in the West and those. of St.

Meerabai and Surdas in India illustrate these
musical auditions. | |

It is also found that some times the mystical
revelations take the form of a dialogue. They
are intimate colloquies between the Soul and
Reality. St. Teresa, Angela of foling and many
other mystics had such experiences. These
utterances have many literary qualities such as

rhythmic, poetic character and literary elegance
that assures the listener of its genuine and
authentic nature.

Just as mystic audition is the most common
phenomenon in the mystic way, so also there is
another equally common phenomenon and that
is, there are some prophetic ¢ Visions’. As Miss
Underhill rightly suggests, it would be called the

effort of the man's deeper self to ¢ show’ truth, as
audition implies an effort to *speak’ truth.

The term ¢ Vision'is used in the widest
possible sense to include [ i ] formless intuition,
[ii ] crude optical hallucinations, [ iii] voluntary
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visualizations common to the artistic mind and
also, [iv] personal and secret Vision of Reality
which the ardent devotee has. We should note
at the outset that ¢ Vision’ is recognized by the
great thinkers as at best a very imperfect, oblique
and untrustworthy method of apprehension. It
is ungovernable, capricious and liable to deception.

We can trace in visions, three main groups
which are illustrated over and over again. [1]
Intellectual visions [ 2] Imaginary visions and
[ 3] Corporeal visions. These three groups are
parallel to the three groups in mystical audition.

As to coporeal vision, it has very few peculi-
arities of interest to the student of pure mysticism.
Like the ¢ Exterior Word’ it is more or less
uncontrolled externalization of inward memories,
thoughts or intuitions. They are the result of some
deep rooted pious picture in the mind of an
aspirant and some times they may be reproduced
as sensorial hallucinations.

Intellectual vision is formless vision. It is 8o
elusive and spiriual that it can hardly be distin-
guished from the contemplative state from which
it arises It is intimate but indescribable; definite
but indefinable. “ It comes into the soul when
the soul neither called nor prayed for It’. The
intellectual vision is closely connected with the
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consciousness of the presence of God. As St. Teresa
says ¢ One feels at one's side Our Lord Jesus
Christ, without, seeing with the bodily eyes’.
Saints in Maharashtra often refer to such expe-
riences.

Tukaram says I feel constant presence of
God in the form of Holy Company wherever I
go and in whatever I do ”. Jf4 QY a9 § ®raAT AL,

These visions last longer than the imaginery
visions. The devotee feels that God is present
in all his actions; he feels that God is rather close
to him and that He pours continual love and bliss
on him. Thin sense of presence is 80 concrete

and vivid that it is said to carry more convmtlon
than bodily sight.

In the imaginary vision is the spontaneous
and automatic activity of a power which all
imaginative people possess. These visions are
mental pictures at which the sclf looks passively
and they are not sensorial hallucinations. They
come in two forms:- (i) Symbolic and (ii) Perso-
nal. In the symbolic passive vision the self is
shown the truth under an image. In this vision,
the mystic sees a picture which has an alle-
gorical significance. “ An aspirant; is sinking e. g.
in floods and is suddenly saved by the Divine
Hand ”. In the second form of the imaginary
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Vision, the mystic sees ‘God in person. It is not
symbolic in kind. It is direct apprehension of the
concrete form of Deity as counceived by the
mystic. The simple example of this vision is
found in ‘the vision of Christ experienced by
many Christians at the Holy Mass or vision of

Vithoba experienced by most of the Maharashtra
Saints. | | B

One more class of visual automatisms is
named as ‘ Active Imaginery Visions’ by Under-
hill. In this vision, the self seems to act, almost
like a dramatic character. He sees for instance, a
journey through Hell or ascent in Heaven or
Marriage with the Divine. In all such dramatic
experiences, the mystic himself plays an important

roll i. e. He is active participant and not a passive
on-looker.

In addition to these two basic varieties, there
are many other phenomena such as automatic
writings, Telepathy, Occult powers and other
similar spiritual occurances which are described
as religious experiences. But time at our disposal
is too short either to distingish between the real
and so called religious experience or to discuss
them in details. The only remark that I would
like to make in this connetion before I close this
paper is this, that the religious experiences of
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the various kind should not be accepted . without
their careful analysis & merciless scrutiny. Again,
they should not be mistakenly confused with the
occult powers. Very often the occult powers. are
fanciful creations of the men of religion who
belong to the group of the first kind viz. Hirlings
described earlier. Again, these powers are usually
condemned as the obstructions and impediments
in the mystic’s progress and very often than not,
they lead the individual to deterioration and
degeneration. Moreover, it should be remembered
that Religious progress is not an easy job, 1t
requires constant vigilence & merciless analysis
of one’s own experience & further demands conti-
nuous, rigorous and devout religious practice

which gradually leads the asplrant to the mva.]u-
able Treasure of Divinity. =




MYSTICISM
- ( A Synoptic View )

Dr T G. Kalghatgi, -~ ' L5
SLREN '- M. A., Ph.D,:'+
Prmcnpal Karnatak Arts College Dharwar. - .

I We are hvmg in an a.ge of science and
technology With the incredible rapidity of scien—
tific  progress,, we have lost touch with  the
spiritual values of life. A new kind of materialism
has crept:in wherein we. pay exclusive attention
to the material things and the pleasures of life.
We are giving. what is God’s to Caesar and what
is Caesar’s to Caesar. A new orientation of values
would, therefore, be necessary and we should
rebuild the structure of society to our heart’s
content. ' Study ‘of mysticism < and the i mystic
experiences will be helpful for us. It will enoble

our lives and sweeten ‘the purity of ‘human
destiny. o .«

In ‘modern philosophy and in science there
have been tendencies to discredit religion and
mystical experience as an’ illusion and a mental
aberration. Some philosophers of Analysis may
say that the assertion, “ God exists', is nonsense;
strictly speaking it cannot be either true or false.
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And ‘direct awareness of God’ would be as much
nonsense as the assertion ¢ God exists’. Medical
materialism denies the truth of religion and reli-
gious experience. It states that religious and
mystical experiences , are nothing but mental
aberrations due to the metabolic changes. Saint
Paul’s vision on the road to Damascus is due to
the discharging lesion of the occipital cortex, he
being an epileptic; Saint Teresa was a hysteric
and Saint Francis of Assisi a hereditory degenerate.
Carlyle’s organ-tones of misery can be accounted
for by Gastro-duodenal catarrh. All such mental
over-tensions are mere affairs of diathesis (auto-
Intoxication most probably), due to the perverted

actions or various glands which physiology will
yet discover.! | . |

But it is difficult to dispense with religion
and religious experiences as an illusion and a
mental aberration on the grounds of mere emperi-
cal verifications. It is a fact of life that in every
age there have been some men and women who
apprehended reality and chose to present it to
the people. Such first hand exponents of perennial
philosophy, those who knew them have been

generally given the name of ¢saint’ or prophet ’

1. William James :-The varieties of Religious experience
( Mentor 1958. pp. 29. )
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or sage or ¢enlightened one '.2 In India we have
two tvnes of scriptures : (i) Sruti and (ii) the
Smyti. Sruti is the product of immediate insight
into reality of the sages who experienced reality.

IT. Mysticism has been used to mean the first
hand experience and direct contact with God. It
is a complex experience. It is a universal yearning
of the human spirit for personal communion with
God3 It is the science of the union with the
Absolute and nothing else.* Mysticism is the attitude
of mind in which all other relations are swallowed
up in the relation of soul to God.5 It detaches the
heart from all that is not God and gives to it for the
sole occupation of the divine being.® All these
conceptions of mysticism imply the existence of
God and the communion of the soul with God.

But mysticism need not be defined only with
reference to the communion with God. Otto and
Stace, for instance, have shown that it is not
necessary to postulate the existence of God for a
theory of mysticism. ¢ Mysticism can also exist

2. Huxley (Aldous): The Perennial Philosophy (Fantona.
Books) 1953. pp. 11.

3. Arbery (A. I.) Sufism (Allen Unwin) pp.11.

4. Underhill (Evelyn) : Mysticism (Mathuen 1945) pp. 70

5. Encyclopaedia of Religion and Ethics. Vol IV.

6. WVWilliam James: Varieties of Religious Experience
(Longmans Green 1919) pp. 402
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where there is no conception of God at all or where
for the final experience itself His existence is a
matter of indifference.’? Stace shows that an
atheistic form of mysticism may exist, because the
conception of a God need not be the central point
of experience.®? In this sense the Buddha may be
considered a mystic. The Buddha denied the
existence of any Supreme Being, although he had
the direct experience of Reality. He got the
Enlightenment. The Jaina Tirthankaras, as Arhats,
had the vision of truth [ Kevala Dargana and
Jnina ]. Their experiences are not to be interpre—
ted as communion with any higher Deity or God.
If, therefore, mysticism is to be understood as an
immediate non - discursive intuitive relation of
the soul to God, there would be no mysticism in
atheistic religions, like Buddhism and Jainism.
But if mysticism i8 to cover the whole range of
supra—rational experiences presenting the truth
in all its aspects as one concrete experience, then
we can find mystical experiences in Jainism.

The keynote of mysticism are growth
autonomy self-realisation, self-actualisation and

7. Otto (Rudolf): Mysticism East and West (Meridian Book
1957) pp. 141.

8. Stace (W. T.): Teaching of the Mystic (The New Am
Library 1960) pp. 24.
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self-transcendence.? Man cannot complete himself
without relating the values of the individualised
ego to the wholeness of being and the universe.
This is possible only when all the ego-centric
desires and goals are transcended into the
ultimate values and meaning of life. The mystic
dwells in a different world of his own. The tran-
scendental consciousness dominates the normal
consciousness. Time and place, nationality and
creed have no relevence for a mystic.

For the Jaina, Moksa is the highest ideal. It
is the highest form of self-realization and the self
to be realized is the transcendental self, for the
Jainas sought the divine in man and established
the scential divinity of man. The final stage of
self-realization is the stage of absolute perfection.
In this state all empirical adjuncts are removed.
It is the state of Parabrahma and Niranjana.
Zimmer shows that in this state the individuality
marks, the formal personal features are distilled
away like drops of rain that descend from the
clear sky, taste-less and emasculate 1°

The Jaina view of omniscience may be com-

9. Mukerjee (Radhakamal) : The Theory and Art of Mysti-
cism. Asia Publishing House
1961] pp. 14.
10. Zimmer [H] : Philosophies of India (Kegan Paul 1951]
pp. 260.
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pared to the Nyaya view of divine knowledge 11
and the Yoga theory of divine perception. 21
Divine knowledge is all-embracing and eter—
nal. It has no break. It is a single all embra-
cing experience. It is perceptual in character,

as it is direct and not derived through the instru-
mentality of any other cognition. The divine
perception grasps the past, the present and the
future in one eternal ‘now’. The kaivalya
state of the individual soul may be compared to
the divine omniscience. And the soul attains the
consummation of ‘omniscience by the removal of

obscuring karmas, by meditation, the three-fold °

path and self-control. That is the finality of
experience, -

We can speak of the Mysticism of Jainism, .
as we can speak of the mysticism of the devotional
saints. The question whether mysticism 1is
possible in Jainism is not relevent * for the simple -
reason that some of the earliest author-saints
like Kundakunda and Pijyapada have described
transcendental experiences and mystical visions.
It would be more reasonable to collect data from
earlier Jaina works and see what elements of
Jainism have contributed to mysticism, and in

what way it is akin to or differs from such a

11. Nyaya Manjari :200
12. Yoga Sitra : 25
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patent mysticism as that of monistic Vedanta,
To take a practical view, the Jaina Tirthankars
Rsabhadeva, Neminatha, Mahavira, etc. have
been some of the greatest mystics of the world,
and rightly indeed Professor Ranade designates
Rsabhadeva, the first Tirthankara of the Jainas,
as ¢ yet a mystic of different kind, whose utter
.carelessness of his body is the supreme mark of
lhis God-realization'® and gives details of his
mystical life. It would be interesting to note
ithat the details about Rsabhadeva given in the
‘Bhagavata practically and fundamentally agree
-with those recorded by Jaina tradition.4# Jaina
mnysticism turns round two concepts : Atman and
[Paramitman. Atman and Paramatman are
eessentially the same. And Jaina mysticism
ccontains the essentials of mysticism in the fact
tthat there is the exalted experience of perfect
personality of {/tman and the Param&tman. It
lhas metaphysical structure containing a spirit
capable of enjoying itself as intelligence and
bliss. “ To evaluate mystical visions rationally
iis not to value them at all. These visions carry
@ guarantee of truth undoubtedly with him who
thas experienced them; and their universality

13. R. D. Ranade :Mysticism in Maharashira, p. 9
14. Paramatma Prakasa and Yogasara Ed. A. N. Upadhye
[Manilal Jhaveri 1967] pp. 39.
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proves that they are facts of experience. The
glimpses of the vision, as recorded by Yogindu,
are of the nature of light or of white brilliance.
Elsewhere too we find similar experiences. It may-
be noted that the excessive rigidity of the code
of morality prescribed for a Jaina saint gives no
scope for Jaina mysticism to stoop to low levels
of degraded Tantricism.!> It is for this very
reason that we do not find the sexual imagery, so
patent in Western mysticism, emphasized In
Jainism, though similies like muktikdnt are used
by authors like Padmaprabha. Sex-impulse is con-
sidered by Jaina moralists as the most dangerous
impediment on the path of spiritual realization,
so sexual consciousness has no place whatsoever
in Jaina mysticism. The routine of life prescribed
for a Jaina monk does not allow him to profess
and practice miracles and magical feats for the
benefit of house holders-with whom he is asked to
keep very little company. ‘The way to salvation has
been threc-fold: 1) the way of knowledge (samyag-
jhana), the way of intuition and devotion (samyga-
darsana) and the way of action (samyagcaritra)-
It would not be proper to say that Jainism is
predominently intellectualistic (jhiana praédhanya).
The very fact that the Jainas have given promi-

15. R.D. Ranade : Mysticism in Maharashtra as quoted
by A. N. Upadhye.
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‘nence to right intuition and faith (samyagdar-
sana) as one of the three ways to salvation shows
‘that they have given proper orientation to the
‘psychological function of intuitive experience.18

I1I So far we have referred to the Jaina mys-
tics. In the theistic sense, mysticism emphasises
the direct awareness of God. It is God-realiza-
tion. We may here mention the psychological
.characteristics of Mysticism. William James
:mentions four marks of mystical experience. They
-are :1] Ineffability. This experience defies ex-
‘pression. No adequate report of its contents can
‘be given in words. It is to be directly experienc-
ed and it cannot be imparted or transferred to
«others. One must have musical ears to know the
value of a symphony, oue must have been in love
with one’s self to understand a lover’s state of
mind; and so the mystic finds that most of us
accord to his experiences an equally uncompetient
treatment. (ii) Noetic quality. Mystical states are
states of feeling and of knowledge. They are states
of insight into depths of truth unplumbed by the
-discursive intellect. They are illuminations, revela—
tions full of importance. They carry a curious
sense of authority after time, although inarticul-
ate. (iii) Transiency. Mystical states cannot be
sustained for long. Except in rare instances half

T e G——————— —_—

16) Ibid M. 41
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an hour or almost an hour or two, seems to be
the limit beyond which they fade into the light
of common day. Often when faded, their qua-
lity can but imperfectly be reproduced in memory,
but when they recur they are recognised and from
one recurrence to another it is susceptible to
continous development in what is felt as inner
richness. (iv) Passivity. Although mystical states
are facilitated by preliminary voluntary
operations, once the consciousness has set in the
mystic feels as if his own will were in abeyance and

sometimes as if he were grasped and held by a
superior power.!?

It has been said that in the mystical expe-
rience there are four stages or degrees :—

[i] Incomplete union or the prayer of the

quiet. In this the soul is still subject to distrac—
tions of imagination.

[ii] In the semipestatic union there are no
distractions, but it is still in the possession of the

bodily senses and able to control bodily move-
ments.

[11 ] In ecstasy the communications of the
senses are entirely, or almost entirely interrupted,

and voluntary movements are impossible. The
mind i8 in a state of trance.

17. William James : The Varieties of Religious Ilzperience
pPpP. 292-93.
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(iv ) The last state is the transforming union
or the spiritual marriage. It, on the other hand.,
completes the three stages not by strengthening
but by modifying them. The first three stages have
a certain unity and continuity, they differ prima-
rily in strength or intensity so that the first may
be compared to a spark, the second to a flame, and
the third to a conflagration. In the mystic union,
the mystic does not merely think of God’s
presence with love; he feels or experiences union
with God. The spiritual sensation, which is dis-
tinct from bodily sensation, is the essential chara-
cteristic of the mystic union 18

[IV] In this age of Analysis, doubtful scepticism
and fashionable agnosticism have been the prevail-
ing tendencies, especially in respect of spiritual
values, and religious experience. We are faltering
in our attitude towards accepting what is spiritual.
In his book My Philosophical Devleopmnt,
Bertrand Russell said that after thinking out the
problem during adolescence in solitude and with
little help from books he came to disbelieve first in
free-will, then in immortality and finally in God.
But we need not measure everything by the
instrument of reason. Reason is useful in science
and rational philosophy. Yet it has its limitations.

18 Paton (H.J.): The Modern Predicament [Allen
Unwin 1955] pp. 149.
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To extend the use of reason and logic to the field
of trans-empirical experience is like using the
knife for cutting bread for abdominal operations
by a surgeon. Some philosophers, like the frog in
the well, are blind to the world beyond- But it
would seem a mere impertinence to pass judge-
ment on mystical experience on the basis of exter-
nal observation. Only those who have had the
experience are entitled to judge, and they will
need no help from a detached philosophy. For
them, the experience itself is the guarantee of truth,
and their conviction of its validity is absolute.?

The function of philosophy is not merely the
academic pursuit of reality. Itis a way of life.
Philosophy has had the dual purpose of revealing
truth and increasing virtue. Philosophers have
sought to provide a principle to live by and a
purpose to live for.20 The consciousness of the
finiteness of our being makes us yearn for the
Beyond in the spirit of the Upanisads, from the
unreal to the real, from darkness to light and from
death to eternal life.2! And for this, we have to look
for the spiritual experience of the seers. C. D. Broad

19. Ibid. pp. 154.

20. Joad, [C. E. M.] : 4 Critique of Logical Positivism
[1950] p. p. 29
2. “Asatoma sad gamay; tamasomz jyotirgamaya;
mrytyor ma amratam gamaya.
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'says that there is one thing that speculative philo-
sophy must take into most serious consideration
and that is the religious and mystical experiences of
mankind.2?2 It is they who are in constant touch
with the innermost depths of life : and such ens
lightened ones or sages are the first hand
exponents of philosophy.

22. Contemporary British Philosophy:
Critical and Specutative Philosophy.
Edt. Muirhead [J.H. ] 1924:



Validity and Utility of Spiritual Experience
( By : M. S. Deshpande, M. A., Athani)

Introductory :

I must confess, at the outset, that I am not
a regular student of philosophy. My approach
to the subject under discussion, is that of an
ordinary person interested in spiritual life. I shall,
therefore, try to deal with this subject as a layman,
in the light of what little I have learnt at the feet
of Sri. Gurudeva from his talks and literature. I

hope my friends well-versed in philosophy, would
bear with me.

The subject to be discussed today requires us
to tackle the following main problems : i ) What
18 the nature of spiritual experiences ? ii] Are
they wvalid ? If so, what are the main criteria
of their validity ? iii ] Are they beneficial ? If so,
what are their blessings to the individual as well
as to the society and humanity ? Let us try to
consider them in some detail, seriatim.

Nature of Spiritual Experiences :

Spiritual experience has been aptly described
by Sri. Gurudev as ¢ direct, intuitive apprehension
of God.” God, according to the realised Seers, is
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Sat —Cit - Ananda or Existence, Knowledge and
Bliss. He is an Eternal Energy that is Omnipresent,
Omniscient, Omnipotent, Omni-benevolent and
Omni - blissful. God is both Eternal and Infinite.
He projects, preserves and dissolves the universe.
Though He is without form, He is capable of
assuming infinite form. He is both aizoam wgat
wgiarq | Hence none has been able to fully fathom
His depth and realise His Ultimate Nature- Hence
He has been regarded as the greatest miracle. In
this connection the Gita tells us: ¢ We look upon
God as a great miracle; we talk of Him as a
miracle; we hear Him as a miracle; and having
seen Him, talked about Him and heard Him,
nobody has been able to know His Ultimate
Nature * (IL-28 ) ¢“ It is God alone who is able
to know Himself.” ( X -15 ).

However, Saints of all ages and countries have
been able to have glimmpses of this Reality in a
variety of ways. Their spiritual experiences display
a sufficiently rich variety, which is at once imme-
nse and infinite and which is always associated,
in varying degrees, with the blessed feeling of joy,
reverence and awe. These experiences are both
beautiful and sublime, both blissful and terrible.
There are, according to Sri Gurudev, five main
types in them, corresponding to the five main
centres of perception in the brain. When these
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centres are enlivened by the Spiritual Energy,
generated by one-pointed meditation, they
directly get the experiences of spiritual vision,
sound, flavour, fragrance and touch. But each one
of these five types includes infinite varieties and
their combinations also are infinite. Of these,
Morphic ( Form ), Photic ( Light ) and Phonic-
Auditory (Sound ) experiences form a large
number. Flavour experiences are less than these;

while the experiences of Fragrance and Touch are
very rare.

Morphic experiences begin with that of a
“Spiriton ” or “ Bindu ” and culminate in the
experience of Spacelessness. All other experiences
of this type are interspersed between these main
experiences, according to the sweet will of God.
The Seeker, we are told, visualises super-sensuoins
lotuses and jasmine flowers, pearls and jewels,
swans, cagles, doves and peacocks. He has glimpses
of Sesds, and a number of such spiritual objects.
He gets the visions of the Sun, the Moon and the
Stars, of “a flash of lightening,” and of the “dazz-
ling light of million suns.” He sees brilliant colours

of various kinds of which “ VIBGYOR” is a faint
expression. Saints have also described their

experience of spiritual sounds, both sweet and
terrible. They have also spoken about the flavour of
Nector enjoyed by them. They have described the
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vision of the Cosmic Eye, of the Self, as well as
their visions of Avatars, Prophets and Saints.

To realise the unique nature of these experi-
ences, bowever, and to enjoy their thrills, we should
actually study the inspiring literature of Saints,
or better still, to try to have some experiences
ourselves. Here, we propose to give three samp-
les only, as space does not allow us to give more.

“When I entered the Sanctuary,” says
Jnaneswar, ¢ my bodily consciousness was lost’
My mind was changed to super-mind. Reason
came to a stand-still---- When I saw my own Self,
my eyelashe ceased to twinkle. Distinction bet-
ween night and day was gone. The whole universe
was alight and was filled with the resonance of
God. I was merged in the ocean of bliss and it was
ineffable.”

Kabir tells us: “ When the lake becomes full
on account of the oozing of the mellifluous juice,
a sky-reaching sound breaks forth as a submarine
volcano in eruption sends its waters into the sky.
Various kinds of musical instruments produce each
its own harmony. All the Avatars are incessantly
and continuosly present before me. And there was
an outburst of involuntary praise.” (P.G. H.

P. 222 ).

“ Please search and find out,” says Mahipati-a
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poet-saint, “where you can get this happiness
which proceeds from the saints. I heard eleven
kinds of unique sounds followed by a still more
peculiar twelth sound, all occupying the whole
sky with the sound of Dhimi, Dhimi, Dhimi. That
is like the sound of a kettle-drum, filling my hearf
with great rapture. There was neither rising, nor
any setting of the intense Light, both internal and
external, and for which there was neither beginning
nor end. I enjoyed every day, the pure and sweet
ecstatic joy enjoyed by the wise who realise the
Self. My Guru's grace, poured down, as it were.
the ambrosial juice in the form of the Bliss of

gelf-realisation” (P. G. K. P. 251-52.)

However, the development of these experi-
ences is to be measured by the growth of their
variety, intensity, plenitude and blissfulness. It
should be determined, says Gurudv, specially by

the proportion and progress of the Bliss they
impart to the Seekers.

Their Validity:

But how are we to ascertain their validity ?
What are the criteria to_test it ? Sri Gurudev has
enumerated the following five criteria to test
their wvalidity : i) Central Initiation ii) Super-
sensuousness iii) Continuity iv) Universality
and v) Beatification.
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i) All genuine spiritual experiences are central-
ly initiated. They arise from within and not from
without. Continuous soulful meditation fills the
brain with spiritual energy which enlivens all the
centres of perception in it, and makes them active,
as a result of which they get direct experiences
of the spiritul energy in form of light, sound etec.

They arise in the brain and issue from it.
(ii ) Thus, thess experiences don’t require the aid

of sense-organs. A blind man can see them and a
deaf man can hear them. Hence they are super-
sensuous or intuitive. It is the faculty of intuition

of the soul that really experiences them and is at
the same time the unity of apperception of all of

them as well. (iii) As these experiences are perceived
directly by the Atman, who transcends time and
space, they can be had continuously at all times.
“ Daily growth in the spiritual experiences is also,”
we are told, ¢ a vital factor in its continuity and
permanance.” ( B. P. G. P. 233.) (iv) Universality

is another chief criterion of spiritual experience.
Saints of all times and climes have recorded almost

the same types of experiences. Generally Saints do
not reveal all their experiences. But in the experi-
ences recorded so far, there is, according to Sri
Gurudev, ninety percent similarity. (v) Finally,
each and every spiritual experience is and must

pe blissful. In the beginning the proportion of
pliss is, no doubt, very meagre. But gradually it
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goes on increasing with their growth, and ultima-

tely leaves the Seeker entirely absorbed in supreme
bliss.

But “ the surest criterion,” according to Sri
Gurudev, “is the reality of the experience as
enjoyed by the mystic himself. It is known only
to him and to his Maker. Before it there is no
appeal; for it there is no criterion. It is this
personal —divine aspect of a mystic's spiritual
realisation which stamps it with a peculiar halo
and worth. It is in this sense, that mystical

experience has been regarded as ineffable.”
(P. G. H. Intro. P. 2).

All these criteria will enable us to test and
determine for ourselves the validity of our spiri-
tual experiences. Those that stand the test should
be regarded as valid and those that do not stand

the test might be considered as illusions or
hallucinations. -

There are, however, a few objective criteria
as well which we might utilise for testing the
experiences of others. Spiritual experiences, we are
told, clarify the thoughts, purify the feelings and
sanctify the will of the Seekers. This can be obser-
ved from their conduct and literature as well as
from the service rendered by them to their fellow-
men. “ It is true that there are temperamental
differences between the mystics. . .. Hence, not
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all mystics need be philosophers; not all mystics
need lead a life of emotions; not all mystics need
be activists; but wherever true Mysticism is, one of
these faculties must pre-dominate and unless we
see in a mystic a full-fledged cxercise ol at least
one of these faculties, we may:not say that he is
entitled to the name of a mystic at a.ll " (P.G. H.

Intro. P. 4.)

Their Utility :

If we carefully observe the ecffects produced
by the genuine spiritual experiences on the Saints
‘'we will find that they are highly beneficial both
‘to the individual as well as to the society in which

he lives and moves. In fact they are veritable
blessings to them. Let us cast a glance at the

‘blessed effects produced by them on the Saint
‘himself as well as on the society, through him.
"We have seen that these cxperiences tend to

‘bring about clarification of his intellect. Thereby
‘he becomes free from delusions and hallucinations.
‘He gets a clear conception regarding the nature
.of God, world and soul as well as their mutual

‘relations. He knows the exact ideal of human life
.and the path leading to it as he has personal expe-
rience of both of them. Thus he becomes able
to guide the aspirants properly during their pil-
;grimage to Divinity. He may not be a philoso-
‘pher. But with his practical knowledge of the
main philosophical problems, “he will be of
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Supreme service to humanity by calling their
attention from moment to moment to the
Pperception and glory of God.” [ M. M. Pre. P. 28]

Spiritual experiences also bring about the
purification of feelings. They clear the hearts
of evil passions and tendencies, by substituting
pure ones. The Saint, thus, becomes free from
the attractions of lust and lucre, name and fame,
power and position. He is full of devotion to God
and of love to humanity and creation. Itis this
pious feeling of devotion that brings him into
intimate contact with Divinity, culminating
ultimately in the blissful unison with it. This

naturally results into disintercsted love and "
service to His creation as well.

Likewise, spiritual experience tends to the
sanctification of conduct as well. ” A true life |
of Mysticism, ” says Sri Gurudev, “ teaches full-'
fledged morality in the individual and a life of
general good to the world. ” ¢ In a truly mysti- .

cal life, ” says St. John, ¢ a knowledge of God
and His attributes overflows into the understand-:

ing from contact with Him and the soul is ad-
mitted to the knowledge of wisdom and grace, and
the gifts and powers-of God, whereby it is made
8o beautiful andrich. ”(Cant. 14. 16. 24. 2.). ““ A |

Saint who attains identity with Godhead, sets:
aside the barriers of castes and creeds and be-"

comes a benefactor of humanity. He attains
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to atonement with all creation. He experiences
a rapturous vision of the Immaculate Spirit

whereby the whole world looks transfigured.”
( R.L. L. P. 238 )

Such Saints who enjoy Divine Bliss consider
it their sacred duty to impart the same to their
followers, because of the natural feeling of compa-
ssion as well as of the direct command of the
Lord. Not only that. According to Sri. Gurudev,
‘“ there is an inexpressible joy in the partaking
of bliss, not merely for oneself, but in the com-
pany of those who have been the recipients of
similar bliss. It is, in this manner, that Saints
become responsible for the spreading of God's
Gospel.” [ B. P. G. P, 269. . Thus ‘it becomes
the mission of such a realised to spread the Gospel
of God wherever and whenever it becomes possible
for him to do so. One God, One World, One
‘Humanity becomes his maxim, theopolity his
«doctrine. ” [ B. P. G. P. 136 ]

““ These God-realisers constitute a blessed
ccommunity and on account of their intense love
for the afflicted humanity, they live only for their
Ibenefaction and betterment, proclaiming from
pole to pole, like a rumbling cloud, the eternal
(Gospel of God, from everlasting to everlasting.”
[ P.G.K.P.134 ] Such are the blessings of genuine
spiritual experiences.



““ Religion : Its relevance to the modern times »

Dr. G. N. Joshi,
M. A., Ph. D.
Fergusson College, Poona.

The modern times are marked by several
social upheavals. The whole social life of man is
under a process of tremendous metamorphosis
and the various traditionally inherited conven-
tions, customs, traditions, beliefs, faiths, attitudes
and patterns of social, educational, religious and
cultural behaviour have to face opposition, chal-
lenge and even trials. Perhaps never in the entire
history of the whole human civilization had there
come about such a fundamental churning of the

human mind on such an enormous scale. Every
belief and behaviour-pattern is put to a critical
examination. Whatever fails to satisfy an intellec—
tual and rational scrutiny appears to have no cha-
nce of general acceptability by the Society. The mo-
dernsociety has a strong empirical and positivistic
bias. Not only the traditional behaviour patterns
and beliefs are put to a hard rational examination
but even the values, which were supposed to be

enjoying a priori validity and unquestiona.ble
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acceptability have been on the anvil of intellect-
ual examination. Religion, which enjoyed great
respect from all men and women of all the classes
in the past, has been now facing difficult days as it
too is being put to the various empirical, intellec-
tual and logical tests, especially of empirical and
logical verifiability. In the modern times religion
18 being supposed to be only a set- of rationally
unjustifiable superstitions, having belief in trans-
empirical, trans-mundane, supernatural and
fictitious phenomena, agencies and powers. Reli-
gion is being looked upon by the modern man as a
business of the credulous, less intellectual and
less rational person, having in him, the predo-
minance of feelings and emotions and a strong
predisposition for the supernatural influences. It
is at present believed that the knowledge of
science dispels religious belief.

The more and more exact and scientific
knowledge of the world and natural phenomena
reclaims increasing territories of religion, and it is
further maintained by those who have a firm
belief in science, scientific method, rationalism
and positivism that in the course of the conti-
nuous and unimpeded development of the sciences
and technologies a time may come when all the
‘mysteries of the universe may be unravelled com-
pletely by science, and then the universe will be



40

only an open book to be read and understood by
any intelligent person. Science, no doubt, is
making tremendous progress in the field of know-
ledge of the phenomenal existence, and it will
destroy in the future all the innocent beliefs, blind
superstitions and fond wishful projections about
the trans-mundane existence, cherished by
human-beings for the several past centuries. The
modern positivist believes that religion has flou-
rished so far on account of the ignorance, credulity,

fear, and sense of helplessness in the minds of men
in the past. The modern science and technology
have enabled the modern man to exercise great
and successful control over the nature and the
natural agencies and made him aware of the
tremendous power of his intelligence with which
he could invent and devise meihods and instru—
ments which could produce wunimaginable power

and help him to make his life happy and prosper-
ous. The tremendous material success and pro-
sperity that man has achieved, has, no doubt
brought into man a great strength, confidence and
with them egoism also. Man has made wonder-
ful attainments to make his life comfortable,
rich, prosperous and happy. By hisnew experi-

ments in space—exploration man has realised that
the universe is not finite and limited, but is vast

and ever expanding. The belief of the 19th
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century man that with increased knowledge of
science man could know the whole reality and
thus unravel the whole mystery of the universe,
has now received a great set-back, and he has.
begun to realise that with every new addition to
his knowledge of the wuniverse his ignorance is

increasing and that his capacity to know the
reality by means of empirical and scientific:
method has very serious limitations. The ancient
man had a profound sense of mystery and of un-
knowability of the universe. No doubt, compared
with the knowledge of the modern man in amount
and elaborateness, the ancient man had very little
knowledge of the physical universe; he had a
sense of littleness, humility, reverence and awe in

relation to the powerful, complex and vast uni-

verse. Scicnce has its birth in the sense of mystery
of the universe; but it tries to unravel the
mystery as much as possible by the method of
observation, experiment, rational scrutiny and

empirical and logical verification. Scientists too

have developed the feeling that the more they
know of the universe the more do they feel the
vastness and unfathomable nature of the

universe.

The modern man feels that religion, in the
ancient days, had its origin in the feeling of ‘fear’.
Adam Gowans Whyte says in his book - ¢ The
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Religion of the Open Mind " - ¢Science has
proved that all those- ideas - which theologians
imagined to be glimpses under the veil of mystery

are merely the visions of human ignorance and
fear. |

Regardedifrom another point of view, the
evolution of religion has been an advance from
the supernatural to the natural. The savage,
whose knowledge of the seen was minute, lived in
the constant presence of the unseen; we, whose
knowledge ot the seen is comparatively great, are
no longer haunted by the terrors of the wunseen.
As our knowledge has widened and become better
organised, the supernatural has been driven
further and further away, until it has faded into
a vague mark of interrogation beyond the limits
of the unknown. And with it has departed the
fear which for so many genera‘ions benumbed the
brain and paralysed the will of man. ...

In killing fear we have given birth to hope-
not the hope of escape to another world, but the
hope that man, through knowledge, will become

the master of his destiny on earth.” ( pp. 110-
-111 )

The modern man refuses to worship nature

blindly and credulously out of fear and ignorance.
He has now lost the fear of the supernatural.



Science is opposed to all kinds of dogmatism and
fixity. It aims at unimpeded progress. The
modern man believes in the spirit of adventure,
experimentation and discovery of the Truth by
himself. Whyte therefore says —“ Each of us
will have to go upon our own pilgrimage towards

the ideal. We shall have to gain our know-

ledge of the spiritual world as we gain it about
the everyday world of which it is a reflection by
experience, by obscrvation, by studying the
origin and growth of things, by making our own
synthesis of fact and deduction ” ( Ibid P. 119 )-
The modern man too is in search of the truth,
but he isnot preparcd to accept uncritically any

established scheme of religion simply out of rever-
ence for the great saints and sages and seers of
the past who had given their own versions of the
reality from their inspired visions. Whyte says-
“ The end in view, therefore, is not the choice of
a religion, but the Making of a religion. ( Ibid- P.
119 )... ... It brings religion into closer touch with
life itself, becausc we all have within limits the
making of our own lives and we all have our own
ideas(borrowed or otherwise) of what life ought
to be.” ( Ibid. P. 120 ). The aim of the modern
man too is to attain self-realisation; but the
meaning of the term self-realisation has changed
in his hands. Whyte explains the meaning of self-
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realisation in the following manner: ¢ Self-realisa-
tion is the uniform impulse; and our success in
the art of life depends upon our knowledge of
ourselves and the opportunities which our
environment holds, or can be meant to hold, for
the exercise and development of our faculties.
The ideal which [supernatural religion has held
before us is a stalic one; we are taught to look
forward to a life of perfect, unalterable bliss, of
eternal rest. The ideal of natural religion is
dynamic, it urges man to the essential exercise of
his powers; it shows him with each dawn a further
horizon towards which he must march.” ( Ibid.
P. 120 ). Whyte further maintains that the old
ideal was the negation of life; the new ideal is the
assertion of life. Its object is to reveal the dlglllty
and magnificence of life, to raise it to its fullest
vigour and its highest expression. He advocates
a new religion of the Open Mind which will not
suppress the views of others and recognizes that
a multiplicity of opinions is a healthy intellectual
state. He has an attitude of trcating others and
their views with respect and appreciation with a
view to evolving and arriving at a wider and
profounder truth by unifying and synthesizing
them. The modern man chooses to be self-reliant,
independent, aaventurous and creative.

The modern rationalist creed urges man to



45

do away with fear, with self-depreciation and
with cowardly despair of his own powers. It
stimulates in man an irrepressible hope and
enthusiasm for ending all sufferings and for
promoting happiness and well-being of his well-
integrated personality. It discourages the old
ascetic tendencies of shunning the world thinking

it to be an abode of only imperfection and suffer-
ings. It does not love contemplating passively

on the mysterious universe as something good
and bheautiful, being a finished product of the
God. It spurs man to live a more abundant
and profound life on this carth by ignoring
the ‘other wor[([ ' It Dbelicves that pI‘iZOS Of
life go to those who live and realise their capaci-
ties to the utmost in action as well as in thought.

It believes firmly that such self-realisation,
in its highest forms, under the guidance of rea-

son is most consistent with the progress of the
humanity. It is faith in work, in service, in the
development of one’s rich potential powers.
Whyte says that men must conquer the fear of
death. In itself death is as natural as sleep or
setting of the sun; but by regarding it as the
gateway to a new and problematical existence,
supernaturalism has filled it with the dread of
the unknown. When man no longer has a fear
of the unknown future and fate, there is nothing
that should disturb the serenity of death.
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The empirically and positivistically biased
and oriented minds of the modern men appear to
be indifferent to and even antagonistic to the
tranScendental type of religion. They have no

objection to entertain ‘faith’; but their faith
needs to be rooted firmly in rational conviction of
the truth arrived at, after due empirical and
scientific verification. The modern man does not
wish to annihilate religion, but he is eager to
reinterpret it in the context of the findings of the

modern science. Whyte says about this view point
—¢Strictly speaking, all our articles of faith must
be held tentatively; they must be regarded as open.

to amendment and even to contradiction by new
facts and broader gencralisations. But the princi-
ples upon which the new facts are tested and the

broader generalisations are constructed remain
unchanged, though the results are evolving.”
(Ibid. P. 33 ). Thus the men of science and
philosophers of empiricism and positivism are
prepared to remain content with the uncertainties
and probabilities of science rather than accepting

unverifiable, unprovable and subtle truths of reli-
gion. They loovk upon Reason as the final autho-
rity. A belief in the supernatural and divinely orda-
ined world is, according to them,irrational and it is
unconducive to the progress of science and society,
Perhaps there is an element of truth in such a
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contention as the mechanical, institutionalised
and codified and rigid system of religion whih
hhas come down through generations is in a much
distorted and vitiated form. It has ceased to be
adynamic and progressive. In a sense and to some
extent it was used as a means of exploitation by
tthe ruling powers, resulting into the utter poverty,
iignorance and detcrioration of the vast masses of
people. The traditional institutional ritualistic
religion, devoid of the core of spirituality, had
‘become a positive hindrance to the betterment,
‘health, sanity and happiness of the people; and so
the famous Marxian slogan that ¢ religion is opium’

appears to contain some truth in it, in a definite
sense.

It is clear that the modern man is making
cfforts to reconstruct religion to suit to the needs
of the contemporary civilization and to make it
acceptable intellectually to the modern scientifi-
cally oriented man Religion is being given a
modern and positivistic and this-worldly turn in
place of its. transcendental, supernatura! and
other-worldly nature. The new religion is being
freed from its mysterious nature and it is being
made positivistic and humanistic in its nature,
aiming at the maximum betterment and ameliora.
tion of man’s life on the earth, worrying litzle
about what happens to the soul after death
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J. C. Ghose tries to make clear the concept of this
Positive Religion clear in his book “Positive Reli-
gion” in the following passage : ‘If religion with
the love and worship of the true God can have no
basis in positive facts of life and nature there is
no God and no religion:... Positive religion
eschews all fanciful and mysterious ideas about
God, soul, immortality of individual existence,

prayer, adoration, divine love, heaven and hell,
which are not consistent with reason and science.
(P. 429)....... It attempts, however, to show that
eschewing all that, there may still be a conduct
indispensable for the progress of life, his love

towards low individual existences, immortality
of the soul, goodness and purity may be essential.”
( P. 429-30 ). This kind of religion believes in the
reality of evolution and it further believes that
higher and higher goodness is surely being evolved

in nature. It believes that man is the co-worker
with Nature and the Power that is above all. It
takes into account all the existing facts of human
life, finds out the laws governing them, as to
hasten the evolution of the better and truer ideas

of God and religion. Ghose says— “ It does not
ignore any religion but eschews all superstition,
all fear, all unreason, all meanness, all selfishness,
all oppression of the poor and the weak by the
rich and the powerful. ( Ibid. P. 434 ). In keeping
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:all types of inequalities resulting into. the
-exploitation of the ignorant, weak and the poor
i growing, and spiritualism too needs a new
interpretation. A new personal and social ethics
is emerging, The positive religion takes note of
“this fact of continual progress and humbly
indicates a path which is not inconsistent with
“the strictest rules of science and with the highest
.1deals which man possesses in his present stage of
progress.

Ghose very aptly brings out the funotion of
the positive religion in the following manner :
“ Positive religion walks the same path with the
materialist but shows that the path leads to
supernatural goals. It accepts the ideals of conduct
of the materialist but shows that they are
final and that for the realisation of the highest
ideal of the materialist - the religious ideas of the
immortality of soul and a Lord of Righteousness
who sees the heart and thus gives all its purity
to goodness. It tries to lay down the highest and
noblest ideals of conduct according to-the present
stage of the evolution of man. It is thus indistin-
guishable from atheistic ethics; but it goes
further and shows that all ideas of the good are
growing, and God is the sun, which makes the
flower of goodness and beauty and love to
expand.” ( Ibid. P. 436 ).
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Thus the positive religion is supposed to be
not inconsistent with and adverse to science but

it tries to assimilate the findings and attain-
ments of science and strives to make life noble

andfrich. It does not despise the earthly life
and does not seek consolation in the rejection
and renunciation of the material life. It does

not teach to shun the life of senses though it
believes that the life of senses is far more infe-

rior a8 compared with the life of the self. Reli-
gion is neither ethics, nor philosophy, nor wis-
dom. It is the best of all things, philosophy
and art, science and ethics and more and better
than they are. Religion can be said to be the
supreme spiritual law which overrides the relent-
less and eternal law of Nature, which sacrifices
the individual for the species and the species.
for the race. It believes that a Supreme Being
is necessary for the evolution of higher life,
Such a religion does not define God but accepts
His influence on life. With Ghose we may fur-
ther agree that the Positive religion is opposed

to all the ideas of the godless moral systems and
dry philosophic speculations based on the unre—

ality, the materiality and the impermanence
of life and the hollowness of its interests. Its

ideal is not the same as of a ¢social religion’ in
which the well-being of man is the final thing
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to be attained. It lays emphasis on the need for
purity and holiness which cannot exist in god-
less ethical religion. It believes that purity, cha-
rity, patience, self-severity, piety are possible
only for a man of God rather than for a godless
philosopher and moralist. Perhaps it agrees
with Kant in holding that goodness is good for
its own sake. It further shows that the life
and its interests are real and not evil and that
striving and fighting for the good is the prin-
ciple of life, and working for the evolution of
the higher life and the better, in cooperation
with an ineffable Power, fulfils the purpose of
life, which is above any pleasure or happiness
(Ibid. pp. 440-42). '

C. A. Ellwood says in his book ¢ The Recon-
struction of Religion " we need a ¢ social religion *
which will release the creative energies of man;
which will not only inspire faith and hope in the
individual’s life, but also enthuse communities
for progress. Such a religion aims at the incul-
cation in the individual the spirit of service
towards his fellows. ( P. 161-164). Ellwood says
that the aim of a sound religion must be the
production of men and not commodities, and
truly speaking, this is in spiritual character.
Religion does not simply want to make satisfied
and happy animals, but it aims at making men
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perfect by enabling them to manifest the excell —
ence in them. Ellwood decribes the nature of
such a social religion in the following words .... A
social religion that merely teaches service as an
outward form is not enough. Social religion
must, above all, cultivate the inner attitudes and
motives which issue in service. A genuinely social
religion must teach emotional attitudes which
naturally, spontaneously, issue in social service.
It must touch the heart of man. [t must kindle
the sympathetic emotions. Service must be
motivated by love to have the highest social
value. Religion must become a great device to
accumulate, diffuse and transmit altruism in
society It must inculcate the love of man as
man. It must develop a sense of human brother-
hood throughout humanity. ” ( Ibid. P. 168 I
Thus even the ideal of the welfare, egalitarian
and utopian society can be realised only by the

proper inner attitude of broadmindedness,
sympathy and love for man.

It is difficult to inculcate the attitude of
selfless love and respect for others successfully
because every individual has an irresistible ten—
dency to love himself, to care for his own personal
narrow interests and to confine to his own narrow
gains. The attitude of universal goodwill and
sympathy can be created only by religion. Reli-



53

gion alone possesses the power to break all the
barriers and the dividing lines among tien and to
unite them emotionally. It is true, as Ellwood
says, that material interests and thousand other
things divide men. It is only religion which

universalizes social values. Science alone cannot
bridge the chasms which exist in our human
world. What is most essentially required is that
men’s hearts must be touched ”. ( Ibid, P. 171 ).

It is futile to expect that science can unite
the people in the world and make them live in a
perfect harmony and peace. Science can certain-
ly show the essential identity and universal
interdependence of all men. But fellowship is
realized not simply through understanding, but
even more through sympathy and active good-
will. And this can be done by religion alone.

The real hindrance is the egoism either of
individuals or groups or nations or races that
prevents a genuine unification of humanity.
Ellwood frankly admits that the social sciences
have not discovered a way in which the world
can be transformed from a world of egoism and
strife to one of fellowship except by a leadership
of persons of universal sympathy, kindliness, love
and friendship for the whole of humanity. ( Ibid.

P. 174, )
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It is obvious that for a peaceful and harmoni-
ous social life the wills of the individual members
ought not to clash with each other. Individuals
can adjust to each other if they agree to exercise
control over their personal cravings and claims
and if they respect the claims and rights of others
with equal consideration. The social conflicts
and strifes are mainly due to the overassertive
tendencies of the individual egos which lead tc
aggrandizement and aggressiveness. Such mutu-
ally conflicting tendencies can be regulated and
overcome when an individual does not suppose
his cgo to be the final authority, to be worshipped
and satisfied. Every individual needs to sacrifice
some of his narrow, personal and selfish interests
and gains for the larger good of the society. Such
a sacrifice can be made voluntarily and spontane-
ously by the individual if he considers the larger
interests and happiness of the whole society
superior to his own interests. Good will neecssa -
rily implies self-control, self-restraint and self-
-sacrifice on the part of the individual for the

benefit of the whole. Justice and fairness to
other can never be practised wunless they are

backed by a kind of unconditional good will for
every other person. Self-interest as a dominant
motive i8 bound to result into a social conflict,

social disharmony and social failure. For ensur-
Ing & just, peaceful, harmonious society every
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member of it needs to restrain his ego and narrow
pirsonal self and widen it to identify with the
geod of the whole society. Religion -alone can
erable and inspire man to subdue- his ego for a
sdfless service to others; it alone can cultivate
atruism. High social morale can be attained
esentially through the religious attitude. Reli-
gon alone can create, promote and strengthen a
gnuine sense of devotion and dedication to the
hgher values of life without having any narrow
prsonal motive to serve, one's narrow interests.
Religion alone can gencrate faith in the higher
-alues of life; it alone can produce respect for
wirity, piety and holiness of character.

William Hocking says in his famous book
'The Meaning of God in Human Experience ™
nat religion is an affair of the heart rather than
f head. Religion being universally true it has
ot to be accessible to all sorts of conditions of
1en, to the unlearned as well as the learned.

PP. 48-49 ). The strength of religion depends
a the fact that the religious man is free from
1imself. Religion has a driving force which
1spires and spurs people to realise and bring into
he life of the individual and of the society the
igher ideals of life even at the cost of one’s
leasures, happiness, fame, wealth and all mater-

| honours.



56

The external devices to regulate man's lie
do not do much good to him. As Sri. Aurobinco
says the false socialisation of religion has bemn
always the chief cause of its failure to regenerae
mankind. It is true that the spiritual elemeit
in a religion is often crushed and formalised by is
outward aids and forms of machinery ofta
expressed in the ceremonial aspects of worshbp
prayer, rituals, etc. He, therefore, says that tle
truly spiritual aim in society will regard man nd¢
as a body, life or mind, but ‘asa soul incarnate
for a divine fulfilment upon the earth. What mas
needs very much is to spiritualise all thc aspect:
of his life. The new spiritual outlook will holc
sacred all the different parts of man’s life whicl
correspond to the parts of his being, all his phy-
sical, vital, dynamic, emotional, aesthetic, ethical
intellectual, psychic evolution, and seen in then
instruments for a growth towards a diviner living
All our arrangements to bring about the practic
of high social values like equality, liberty, frater-
nity, peace, harmony, cooperation are little likel:

to succeed unless man takes a strong hold upo
his inner spiritual being.

As Sri Aurobindo says- “ The spiritual ain
will seek to fulfill itself in a fullness of life anc
- man's being in the individual and the race whicl
will be the base for the heights of the spirit. .. I
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will not proceed by a scornful neglect of the body,
nor by an ascetic starving of the vital being and
an utmost bareness or even squalor as the rule of
spiritual living, nor by a puritanic denial of art
and beauty and the aesthetic joy of life, nor by
a neglect of science and philosophy as poor,
negligible or misleading intellectual pursuits... It
will reveal to man the divinity in himself as the
light, strength, beauty, good, delight, immortality
that dwells within and build up in his outer life
also the kingdom of God which is first discovered
within us.” ( Human Cycle P P. 310-11 ).

The modern man has felt very intensely the
need for the moralisation of life. Several
schemes of moral and religious education to be
imparted in schools and colleges to the younger
generation have been prepared. We are thoro-
ughly convinced of the need for a better type of
moral life. But the schemes of cultivating moral
virtues in men merely by exhortation, advice and
intellectual argumentation are obviously failing
to attain the aim: A mere new psychological
training and conditioning for moral behaviour and
the formation of new habits are not enough to

mould the moral character of man. There isa
clamour and widespread demand for morally good

‘behaviour in all the walks of ourlife. But by
merely forcing several inhibitions we will not be
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able to cultivate a genuine morality which aims
at sublimating and enunobling the instincts of man,
unless it i8 inspired, supported, guided and pro-
pelled by a spiritual force within man. Religion
and moral virtues are inseparable from each
other.

William Hocking says, ¢ Religion is a passion
for righteousness, and for the spread of righteous-
ness, conceived as a cosmic demand.” (¢ Living
Religions and a World Faith.” P.26). In fact,
to be religious is to be morally virtuous or
righteous. We may also say that unless a person
is morally pure and pious he cannot get inthe
real sense of it the experience of the Divine.

Moral purification and righteousness are the most

important preconditions of a religious life, Moral
purity acts as a means to a genuine religious
experience. A mere learning of moral theories

and moral discussions cannot bring about a better
moral character and righteousness in men.

Our education and all thinking are only on
the levels of mind and intellect. We are unable
to elevate our will to the higher consciousness.
We cannot attain perfection by applying our
mental ideas to the Spirit, which is very much

different. from and superior to the mind and
intellect. In fact there is the basic and inherent
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limitation of the mind and intellect to raise our
life to a higher spiritual consciousness. As Sri
Aurobindo correctly points out the mind and the
intellect are not the key-power of our existence;
for they can only trace out a round of half truths
and uncertainties and revolve in that unsatisfying
circle. But concealed in the mind and life, in all
the action of the intellectual, the aesthetic, the

ethical, the dynamic and practical, the emotional,
sensational, vital and physical being there is a
power that sees by identity and intuition and
gives to all these things such truth and such
certainty and stability as they are able to compass.
So long as this power has to work for the mind
and life and not for itself to work in their forms
and not by its own spontaneous light we cannot
make any good use of this discovery. Thus if man
wants to lead a life of genuine morality it cannot
be done by forming out-ward habits artificially
simply by impressing on his mind his civie duties
and duties of citizenship. What is really most
important is that man’s moral purity and piety
‘must issue from his genuine spiritual conscious-
‘ness, the intense awareness of his self which tran -
.scends all its finite manifestations and yet which

.expresses itself through all the concrete phenomena
of nature and the body, mind and intellect of
‘man. Man cannot get spiritual experience a8
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long as his experiences are centred round his ego;
and when his ego-pivot is abandoned and his
ego-hunt ceases, then man gets his first real
chance of achieving spirituality in his inner and
outer life. ( Human Cycle. P. 342 ).

The spiritual persons live not: in their ego but
in their self. Freedom trom ego is the most
important requirement of the spiritual life. It is
wrong to belive that man cannot live without his
ego-self. What is required is not the elimination
and annihilation of the ego but a substitution of
the self for the ego. When a man thus discovers
his divine self within himself and lives in 1t he
would have a unique consciousness of the undivid-

ed unity of the whole existence and an unending
joy and bliss.

Even if we accept the religion of humanity as
our ideal it is not easy to attain it. The enemy of
all real religion is human egoism, the egoism of
the individual and of the class and of the nation.
Sri Aurobindo raises the most important difficulty
even about the pussibility of realising the religion
of the humanity which has an earthly aim. He
says— ‘ But this is the question whether a pure
intellectual and sentimental religion of humanity
will be sufficient to bring about so great a change
in our psychology. The weakness of the intellec-
tual idea, even when it supports itself by an
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appeal to the sentiments and emotions, is that it
does not get at the centre of one’s being. The
intellect and the feelings are only instruments of
either its lower external form or of the inner and
higher man, servants of the ego or channels of the
soul. ”’ ( Human Cyecle P. 762 ). The tragedy is
that when the high values such as Freedom,
Equality and Brotherhood are pursued by the Ego
they get distorted and vitiated in their rea.hsa.tlon

Sri Aurobindo says « Freedom, equallty, brother-

hood are three godheads of the soul; they cannot
be really achieved through the external machinery
of the society or by man as long as he lives only
in the individual and the oom;x;_ung.l ego Wh(;n
the ego claims liberty, it arrives at competitive
individualism. When it asserts equality, it arrives
first at strife, then at an attempt to ignore the
variations of Nature, and, as the sole way of doing
that successfully it constructs an artificial and
machine-made society. A society that pursues
liberty as its ideal is unable to achieve equality;

a society that aims at equality will be obliged to
sacrifice liberty. For the ego to speak of fraternity
is for it to speak something contrary to its nature.
All that it knows is association for the pursuit of

common egoistic ends and the utmost that it can
arrive at isa closer organisation for the equal
distribution of labour, production, consumption
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In fact as Sri Aurobindo says Brotherhooc

exists only in the soul and by the soul; it can exist
by nothing else. For this brotherhood is not

matter either as physical kinship or of vital asso-
ciation or of intellectual agreement. When the
soul claims freedom, it is the freedom of its self-
development, the self-development of the divine
in man-in all his being. When it claims equality,
what it is claiming is that freedom equally for all
and the recognition of the same soul, the same
godhead in all human beings. When it strives for
brotherhood, it is founding that equal freedom of
self-development on a common aim, a common
life, a unity of kind and feeling founded upon the
recognition of this inner spiritual unity. These
three things are, in fact, the nature of the soul.

It is the practical recognition of this truth, it is
the awakening of the soul in mass and the attempt
to get him to live from his soul and not from
his ego, which is the inner meaning of religion,
and it is that to which the religion of humanity
also must arrive before it can fulfil in the 'life of

the race. ( Ibid. PP. 764-65 ).
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Psychological Aspect of Religious Experience.
Prof. K. D. Tangod.
- R. P. D. College, Belgaum.

SYNOPSIS

Religion is one of the numerous ways in
which man re-acts to the universe. Religion is an
essential element in his being. From the earliest
times it has been a most powerful factor in the
progress both of the individual and of the race.—
Description of Religious Experience of ordinary
men with reference to the experiential element in

religious belief--Nature of Mystic Experience, an
intense and major form of Religious Experience—

Description of the behaviour of a mystic and of
an ordinary religious man - Interpretation of
Religious and Mystic Experience, in terms of the

concepts of psychology with reference to traditi-
onal and rational elements in religious belief »
suggestion, libido and its redirection, introversion

and extroversion, insticts ot fear, herd, self-pre—
servation, self-submission and sex. Psychology
of ritual, cult, worship and prayer as external
aspects of religion — Conclusion. Task of psy-
chology is one of objective study of Religious
consciousness and not one of justification of the
Religious Experience. It has to show how human
mind works in relation to religion and the idea of
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God. Problem concerning the objective reality
of religious experience is left to philosophy.

Part I

Opinions difler as to the meaning of religion and
the role that it should play in human life. Religion
is a way of life and as such an emotional attitude
of the individual to the transcendent principle
or principles. It, though involves a set of moral
principles cannot be reduced to or equated with
them. Religious faith springs from the pressure
of human needs, and these needs in their turn
depend on the human nature which reveals itself
in them.!

we may venture to descrebe religion as one
of the numerous ways in which man reacts to the
universe.2 Religion is to be regarded as natural
to man, as an essential element in his being. It
is his distinguishing characteristic to react to the
universe in a religious- way. The instincts and
tendencies which find their ultimate expression
in religious ideas and practices, however crudely
set forth, are known to be universal and are there-
fore to be regarded as rooted in man's nature as
such. It belongs to his most intimate self3 From
the earliest times until now religion has been a
most powerful factor in the progress both of the
individual and of the race. In all history there
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is nothing more impressive than the part played
by religious ideas and practices in moulding the
thought and conduct of men. The whole social
life of men, their pursuits and occupations, their
arts and crafts, the rudiments of their science and
of their morality, have been closely bound up
with religlon. As Goethe says,* men are only
creative in poetry and art as long as they are
religious; without religion they are merely imita-
tive lacking in originality. ' What is true of art
and poetry is true of every department of human
life and activity. In all of them religion has
its contribution to make and its work to do.4
Modern practical psychologists, recognising that
religion is natural to man are beginning to lay
much stress on the danger of the repression of
religion and the atrophy of the religious emo-
tions. They argue that religion is necessary to
a wholesome and well balanced life and that
lJacking it, men lack something which is bound
up with their well-being. So in the practice of
psychotherapy religion is coming to take a very
important place as one of the chief agents in
obtaining for the sick in mind and body, poise
and peace. Dr. Hadfield, e. g., writes ‘ speaking
as a student of psychotherapy, who, as such has no
concern with theology, I am convinced that the
Christian religion is one of the most valuable
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and potent influences that we possess for produ-
cing that harmony and peace of mind and that
confidence of soul which is needed to bring health
and power.

“Religion of the highest and fullest character
can co-exist with a complete absence of belief
in revelation in any straightforward sense of the
word, and in that kernel of revealed religion, a
personal God.”® Buddhism, Jainism, Sankhya
are such religions which have survived inspite

of the absence of the notion of personal God in
them.

There are mainly three roots of religious
. belief which are called traditional the experien-
tial and the rational elements. The experiences
which have been included in the experiential
root are so varied that we may conveniently
further classify them as follows:

[a] The experiences of beauty, harmony and
beneficence in the external world; in conflict with
ugliness, disorder and malevolence.

[b] The moral conflict i, . the conflict in the
individual 's own mind between the impulses he

recognises as evil and those he believes to be good.

[c] The inner emotional experiences connect—
ed with the idea of God.?
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In the prose and poetry of nature mystics
we come across the description of the religious
feeling. The experience which these passages
are trying to describe is an emotional relationship
to natural objects. Such experiences lead to
pantheism and to the positive element in panthe-
ism-the doctrine of immanence. But in certain
patterns of religious temparament this type of
experience is absent. To a mentality hostile to
the idea of divine immanence in Nature the
experience would not occur, or if it did it would
be suppressed as something illusory or evil. The
idea that God expresses Himself in the beauty of
Nature implies an optimistic attitude towards
the external world. To the unreflective man |
healthy in mind and body and not much burden-
ed by ultimate moral problems, this attitude is a
natural one. For him there is no conflict when he-
sees Nature as the face of God. The matter is
however different with the sensitive soul of the
Buddha, tortured by the sight of the misery and
cruelty of the world, or of St. Paul acutely con—
scious of sin in himself and in mankind. To such
mentalities, Nature is not good. For them the-
experience we are describing would come into
conflict with the stronger experience of the
reality of pain or evil.®

The moral conflict which exists in the mind
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itself results from the fact that the individual
finds his own immediate desires opposed by an
-outside requirement-the moral law. It is a gen-
uine and important psychological fact.? The
experience of the moral conflict does tend to
result in religious belief. The distinctive contri-
bution which the moral element makes to the
conception of God is that it tends to conceive
God as the supreme lawgiver.10

The religious experience which occurs to
ordinary religious person appears in the form of
emotional experiences. Many examples of this
kind of experience are to be found in the chapter
on ¢ The Reality of the TUnseen ” in William
James's ¢ Varieties of Religious Experience.’
The characters of such experience are the sense of
an intimate pervading presence, the sense of a
deepened significance in life and the sense of a
loss of identity.!! The influence of beautiful natu-
ral scenery, and of music or poetry,-of any thing,
in short that tends to arouse aesthetic emotion—-is
likely in religious persons to induce, indirectly,
religious emotion.!? The experience of God’s pre-
sence or the mild and constant sense of the Divine
is consistent with great activity and can abide
with many people through a large part of the
working day. Such experience is termed by
Pratt as milder form of mysticism.!3 This form of
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experience is common-place and is found in normal
persons and is never carried to extremes. This
he distinguishes from the intense form of mystic
experience of great mystics. The difference is
that between the seed and the flower.

To turn now to the mystic experience proper,
it is a major and intense form of religious exper-
ience. From time to time there have appeared
on the earth men and women who have achieved
a stave of consciousness and a spiritual stature
far surpassing that of the majority of ordinary
individuals. Such state of consciousness to
which all may aspire only the truly religious have
been able to achieve....

These are the great mystics of the world,

saints, God-realisers, ‘seers,’ who have claimed
that they have undergone such intense exper-
ience. It is the direct, immediate, first—hand
intuitive apprehension of God . - .

It is a'sort of supersensous experience. It signi—
fies the highest attitude of which man is capable.
It is a silent enjoyment of God.1* It is a sublime
experience of contact with a greater reality in
which all sorrows vanish and all problems are
transcended in an illumination of the unspeakable
-joy and wonder. This is called Cosmic conscious—
ness.15 Persons before Christ had referred to this
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condition as illumination, brahmic bliss, samadhi,
nirvana, satorietc. It is a state of ecstasy.!'® What
constitutes the essence of mystic realisation is an
unfaltering, unbending, unendinglove of God. !
William James mentions four marks which when
experience has them make it mystical. They are
ineffability, noetic quality, transiency and
passivity.

It may be asked ¢ If the experience comes
suddenly to some why should it not come to
all? ° The answeris that it only comes where there
has been long study, decp thinking, loving service.
A continuous preparation and self-discipline
preceded Dr. Richard Bucke's vision. If we want
to become ‘ seers’ there is nothing for it but to
work at cleansing the mirror of what Blake called
‘the Doors of Perception,’ in other words at achiev-
ing sufficient inner development and clarity for
the light to shine through us. There is the enco-
uraging promise that ‘ He who seeks finds, and to
him who knocks, the door will be opened ’. To
be told ¢ Few there be that find it’ would be
depressing. But all, however lowly their achieve-
ments, can have their feet on the road that leads
to fuller life. To be a seeker is what matters.
The Kingdom of God or Kingdom of Heaven is
within us and around us, the way to it i8 straight
and narrow and found only bya few, butit is
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in fact the ‘ pearl of great price’ for the possession
of which a merchant might well sacrifice every-

thing that he owes.18 There is a definite pathway to
God. Christ’s teaching that the way is no primrose
path has been confirmed by all true mystics,
ancient and modern.!® A systematic self-training
18 required to travel along the path. This course
of training consists of two parts or stages, one
negative, the other positive. The negative part
is technically known as the ¢ Purgative” stage,
while the positive part is called the “meditative”
or ‘illuminative” stage. Moral purity is the
condition of the mystic life. The soul that is
filled with the love of sin will have no room for
the love of God. The mind that is burning with
hot lusts, that is the prey of tempestuous passions
and wordly desires of any kind, can never give
to the thought of God that quiet contemplation
which is the condition and the beginning ot
‘“ God’s presence.” Moral purity of the ordinary

kind is not sufficient for him who aspires to an
extraordinary mystic life. The mind must be
freed from thei nterruptions and distractions
of the body at any cost. Hence the common
expedient of what is known as “ mortification "
—-or asceticism. These two preliminary stages
lead to the third ‘unitive’ stage. This third
stage of the mystic progress is for many a mystic,



72 )

and especially for the greatest, a life rather than
a particular experience. It involves a special

type of experience which is regarded as the
mystic state par excellence. This experience is
commonly known as ecstasy.20 Hindus, Buddhists,
Mohammedans and Christians all have cultivated
mystic consciousness methodically. In India
training in mystical insight has been known from
time immemorial under the name of Yoga. Yoga
means the experimental union of the individual
with the divine. It is based on persevering
exercise; and the diet, posture, breathing, intellec—

tual concentration, and moral discipline vary
slightly in the different systems which teach it.
The yogi or disciple, who has by these means
overcome the obscurations of his lower nature
sufficiently, enters into the condition termed
samadhi, and comes * face to face with facts
which no instinct or recason can ever know. "2
Such spiritual Sadhana is utmost necessary to
realise God. Gurudeo Ranade, being himself a
great mystic achieved God-realisation through

long and arduous spiritual Sadhana, inspite of
frequent physical break-downs and numerous
other difficulties for over five decades with the

initiation from and the guidance and Grace of
his Great Sadguru.22
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Gurudeo in his book ‘ Pathway to God in
Kannada literature’ writing about the effects
of God-realisation, has described the behaviour
of a mystic. He also gives a similar description
of effects of God-realisation in the life 'of Tuka-
ram in his book ‘ pathway to God in Marathi
Literature.” Both Tukaram and Purundardas have
said that the God-vision has made them mad.
This is divine lunacy which is the result of intoxi-
cation caused by the wine, the Name of God.
He lives a life of a Jivanmukta who has freed
himself from the rebirth. He indulges in such
activities which lift up his fellow-beings who-

have fallen and are suffering in the pit of samsara.
It is one of his primary functions to lift up those,
who have fallen into the pit. He identifies
himself with all forms of existence, cosmic,
psychic and epistemological. The saint does not
care for the welfare of his own body. He makes
God the cynosure of all his endeavours, and is

filled with over-flowing devotion to Him, and this.
unswerving and intense devotion would
result in his disregarding his own bodily plea-
sure.28 There is a beautific element in his divine
lunacy, namely the saint having put an end to
all egoism and hypocrisy, attains the knowledge
of Reality. We find such a saint leading a life of

solitary independence. He never bothers himself
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about his relatives as his only relative is God.2*

As a result of the moral endeavour the saint
attains to the poise of absolute equality treating
alike friend and foe, happiness and sorrow. -
Dejection and disappointment cease to affect him;
infatuation cannot overcome him, sorrows cannot
torment him. He becomes death to the very
God of Death. When the aspirant rises to such
moral heights, he gets into mystic raptures.2?
He is not elated when people praise him to the
skies, nor does he feel depressed when they speak
ill of him. Samata or Samatva which is mention-
ed by Gita resembles this state of mind.?® The
saint has conquered fear, is free from attach-
ment to ephemeral existence, from dejection and
despair, and having realised his identity with
the ultimate Reality, he is unaffected by duality;
in one word he rises superior to all lower or
baser emotions and in this sense becomes a real
conqueror. He becomes the embodiment of
highest morality.?” Complete self-surrender to
God is seen in him. These God-realisers con-
stitute a blessed community and on account of
their intense love for afflicted humanity they live
only for its benefaction and betterment proclaim-
ing from pole to pole like rumbling clouds
the eternal Gospel of God from everlasting to
everlasting.28 Gurudeo Ranade took it as his
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mission, like that of all saints, to spread the
Gospel of God whenever and wherever possible.
This mission is the outcome of the compassion
which mystics feel for all humanity, this compa-
ssion in its turn, is born of their ®ai® wrE, unison
with everything and everyone due to God-realisa-
tion.2?

An ordinary religious man practises rituals,
offers prayers to and worships the God of his
choice. In times of need he appeals to God for
his grace and help of which he is sure. He obser-
ves vows sanctioned by his religion and regards
everything as sacred. He is sincere in what he
does. He does everything that he is called upon
to do in the name of and for the service of God.
He surrenders himself to the will of God. He
takes delight in constant reading of sacred books
and hearing about God and meditating on Him.

Part II

Today, thanks to men like Stout and James,
Shand and McDougall, Charcot and Janet, Freud
and Jung-to mention but a few-we are acquiring
a knowledge of the laws of mind and the condi-
tions } of its working. This new knowledge 1s
giving us an entirely new insight into the
meaning of phenomena like revelation, conver-
sion, grace, salvation, demoniac possession,
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miracles of healing, prophecy, communion
with the divine, and many others. Know-
ledge of psychology is showing us that these
phenomena, though perfectly described facts of
experience, need not be interpreted in the
traditional way. They do not require us to
postulate supernatural beings outside ourselves
as their cause; they can be accounted for by the
natural workings of the individual human mind.
But this need not diminish the value of the
phenomena.30

The traditional element is one of the main
roots of the belief in God. Others being the
experiential and the rational elements. From
the early years of his life man is under the direct
influence of the tradition. The religion he follows
and his belief in God are partly due to the influe—
nce of tradition. Even what he regards his own
inner experiences, the products of his self-deter-

mined mental life are moulded very much by his
social environment.

Primitive religious belief is not at first a
product of reasoning process but of vague feelings
and illogical deductions. Reflection in words
appears early, even though its function at first
may be only to justify beliefs already held on
other grounds. The reasoning processes lead up
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to or confirm a belief in God without any attempt
at a philosophical discussion of their validity.
Even if it could be shown that any or all of the
arguments for the existence of God were invalid,
they would still remain of psychological interest,
for they have provided the foundation of the
religious belief of men.32

The method by which our beliefs are influen-
ced by other people is not, on the whole, reasoned
demonstration. The child does not have the
existence of God proved to it in its religious
lessons. It is still true inlater life that the simple
affirmation of religious doctrines by a person for
whom we have respect, or the mere fact of the
holding of such doctrines by persons amongst
whom we live, may have an authority over us
compared with which the influence of the most
convincing chain of reasoning is negligible. The
method by which ¢beliefs are transmitted to us
otherwise than by reasoned demonstration is by
suggestion.3® Suggestion isalways of great impor-
tance; and correspondingly religious ritual and
service is often so arranged so as to promote
suggestibility. The dim light, the familiar words,
the fixed postures, the isolation from other influ-
ences, the general sense of awe-the whole
atmosphere is such as to promote a receptive
or suggestible state of mind.%
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It seems to be taken for granted that, whe-
ther normal or abnormal the contents of the sub-
conscious mind form a very important element in
the religious consciousness.?® Speaking of the
unconscious William James remarks, * It is also
the fountain-head of much that feeds our religion.
In persons deep in religious life the door into this
region seems unusually wide open: at any rate
experiences making their entrance through that
door have had emphatic influence in shaping
religious history”’.3¢ Dr. Sanday approaches the
question from the mystical side and argues that
the deepest: truth of mysticism and of the states of
which we have been speaking as mystical belongs
not so much to the upper region of conscious-

ness-the region -of symptoms, manifestations,
effects-as to the lower region of the unconscious.3’
There i8 no doubt that the unconscious is a store-
house of impressions, and experiences by which
the conscious life is unquestionably affected under
certain conditions. If the appeal of religion is to
be successful it follows that there must be some-
thing in us which is capable of responding to it,
and this will often be found, not merely in a
nature religiously inclined, but in previous religi-
ous ideas and impressions which have been for-

gotten or repressed. In the psychical past of
most of us religious ideas and influences have
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played some part and remain stored up ready to
emerge when occasion offers. Most cases of sudden
conversion illustrate the power of unconscious
religious inclinations. It must not be supposed,
however, that the subconscious can be made
responsible for all cases of conversion, still less
that it can beregarded as a substitute for objective
spiritual influences, or for the action of God, upon

the soul. It is a factor in religious experience
which has to be taken account of and provides an
explanation of phenomena not otherwise easily

explicable. That religious ideas and experiences

in adult life may be conditioned and even origin-
ated by past suggestions that have long been
hidden out of sight in the unconscious region
goes without saying.38

R. H. Thouless suggests a psychological
explanation of mystical conversion saying that
it is the redirection of the whole of the lidido
into the religious sentiment. In other words it

is the religious sublimation of the entire instin-
cctive nature.3® In adolescent conversion effects

of suggestion may play a large part, Neverthe-
lless it would appear to be unsound to dismiss
tthem as merely a result of suggestion. There is
mo reason for supposing that suggestion could
ezver originate such a process as conversion, unless
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there were already in the mind a conflict which
predisposed it to conversion. There is one
repression which normally accompanies adoles-
cence and that is the repression of the growing

sex-instinct ( or love instinct ) itself. The con-

version of adolescence appears to be simply the
sudden solution of this conflict, at least tempor-

arily, by the sublimation of the repressed love
instinct into religious channels. Both adolescent
and mystical conversion are the result of subli-
mation of the libido into religious channels; but
in mystical conversion, it is not only that part
of the libido specialised in the sex-instinct that
is sublimated but the whole of the libido employ-

ed in the activities and affections of this world
life.40 '

Dr. Jung distinguishes two types of men :
The introvert who has withdrawn his libido from
the external world and is interested mainly in tho-
ught and the extrovert who isinterested in things in
action in the “oustide world, and in feeling rather
than thought. He also applies the words intro-
version and extroversion to the ways of disposing
of the libido characteristic of the introvert and
extrovert respectively#! Clearly the attitude
towards the external world in the initial stages
of mystical conversion is that of introversion.
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But libido is directed towards an object which
is believed in by the mystic as an external

reality. Because this reality is God this may be
described as deoversion to be distinguished from
the ordinary introversion. This process, as found
in the greater mystics appears to be related
rather to the health-giving introversion described
by the analytical psychologists than to the regre-
ssive introversion of dementia praecox. It is
followed by a phase of extroversion in the Spirit-
ual Marriage, in which the mental growth during
the earlier phase is made profitable for work in the

outside world.42 Those who have studied mystical

phenomena from the point of view of mental
pathology have pointed out the resemblance bet-
ween some of the phenomena of mysticism and
the symptoms of hysteria. Baron Von Hugel
in the second volume of his book, ‘ The Mystical
Elements in Religion’ shows how they can be
paralleled in the life of St. Catherine of Genoa,
particularly during her last illness.#3 There seems
to be no sufficient ground for supposing that
mysticism is merely hysteria misunderstood by
superstitious and wonder-loving age. But there
can be little doubt that certain forms of mysti-
cism and hysteria are on their psycho-physical
side closely related. Possibly the extent of
their connection is that both are charcterised by
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a dissociation of personality, and the symptoms

they have in common are the symptoms of this
dissociation. 4

We now come to the question: * Is the reli-
gious sentiment based on an instinct, and if so on
what instinct? ” Some writers have spoken of
religious instinct implying that the religious
sentiment is based on an instinct specifically
religious. For example, Starbuck ° speaks of
religion as a deep-rooted instinet, and compares
1t with hunger and the desire for exercise. Others
have said that religion is based on the sex-instinct.
This has been maintained by American writers
on psychology of religion who have styled them-
selves erotogenesists. Mr. Trotter seems to con-
sider that religion is founded on the herd-instinct-
The theory of Prof. G. Elliot Smith and Mr. W. J.
Perry, that the first impulse towards certain early
religions was the effort to find givers of life
which should preserve the individual’s existence,
would make such religions a growth from the
instinct of self-preservation. The instincts of
Self-preservation seem clearly to be connected

with  the Providence element in religion — that

element which looks to God as a provider for our
immediate needs - and with a part of the demand

for immortality. The sex-instinct s similarly
connected with the demand for a worshy object
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of love and with a demand for a giver of love,#

The relation between religion and the instinct
of sex is a question which has been forced to the
front by recent tendencies in psychology. We
need not think that this relationship between
religion and the instinct of sex degrades religion.
It is implicitly recognised by many of the mystics
to whom the love of God has seemed to be the
end of those desires which they thought could
find only imperfect satisfaction in human love.
Dr. G. Stanley Hall means it as no reproach to
religion when he says: ¢“True piety is earthly
love transcendentalised, and the saint is the lover
purified, refined and perfected ".46 A Mohamme-
dan poet, Jami praises human love because it
leads the soul to divine love. He considers that
experience of human love must necessarily
precede the knowledge of divine love; but he
gives the warning ( typical with all religion with
a strong mystical trend ) that the soul must not
rest in human love but must value it only because
of the possibility of its sublimation to the religi—
ous end. Certain facts may be quoted to show
and explain the connection between religion and
sex. Certain types of religious excitement and
certain phases of religious development show a
correspondence with the times of crises of the
sex-life. This we can see in the life of Akka-
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Mahadevi, Mirabai, St. John of the Cross. The
-expressions of religious emotion [ particularly
those of the mystics ] are very generally in the
Tlanguage of human love. One such vivid desecri-
ption of the mystic union is given by St. John
-of the Cross in the Dark Night of the Soul
Religion has, on the whole, tended to attach a
great value to chastity; in other words, on the
total suppression of the sex—instinct. There has
been a tendency in historical Christianity to
regard marriage rather as a concession to human
weakness than as anything good in itself.

The evidence seems to point to the sex
instinct as part of the foundation of religion. It
lends no support to the view that this is the whole
of roligion. [t i3 not merely a suppression of an
instinct followed by the utilisation of its energy
for the ends of religion. Itis rather that the
sentiment of religion is built in part on the innate

mental disposition called the sex-instinct, just as
18 the sentiment of human love.47

Dr C. G. Jung in his psychology of the
Unconscious puts forward the thesis that religion
is largely an expression of the tendency to regre-
ssion to the attitude of infantile dependence on
the parent, which is characteristic of an unsatis-
factory development of the individual' s love life.
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That this exists as an element in religion need not
be doubted, but there seems to be no reason for
supposing that it is the whole of religion. The
attitude of dependence is xpressed in such hynms
as the ones beginning “ Safe in the arms of Jesus
and ‘I rest my soul on Jesus ".48

In the International Journal of Psycho
analysis for March 1921 which claims to be a
psychoanalytic study of the Christian Creed the
author in his article takes phrases of the creed
and states their psychoanalytic meaning in the
usual Freudian language. The idea of God the
Father is stated to be a father substitute adopted
by the adolescent with a dominant Oedipus
complex who finds the actual father inadequate-
¢« The ultimate causes of Father symbol are the
repressed parental complexes that are satisfied by
this belief.” The predicate of _Almighty results
from the effort of the unconscious to recover the
omnipotence of the babe in the womb. *“ The
virgin Mary,” we are told,“is an especially
attractive object of worship because she satisfies
an unconscious longing of the infant boy to sup-
plant the father or to think him away.” Thouless

regards this as unsupported speculation 49

However the religious attitude of the indivi-
dual to an external deity can be understood as an
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example of projection. The unconscious Oedipal
conflict and the mental distress that it causes is
resolved and reduced, to some extent, by project-
ing it on to an |external reality, God. Between
such a God on whom the individual projects the
unconscious material and himself there is less
conflict because God is so powerful as to seriously
weaken the rebellion; and this external reality is so
idealized as to render resentment and hostility
less appropriate. The various mechanisms like
confession, penance, renunciations of various kinds
provide socially approved means for relieving the
guilt caused by Oedipal desire and counteracting
its influence. ( WM. P. Alston in his article on
Religion in the Encyclopaedia edited by FPaul
Edwards. ) Dr. Rivers commenting on the
assumption underlying the conclusions of psycho-
analysts rightly observes that it is possible that
the infantile sexuality insisted on by Freudians is
in some real sense an initial factor in religion as
in all other human activities; but that this is not
a fact of such importance that it dwarfs all the
other factors in the building up of religion and
makes the question of the truth of its objects a
trivial one.50

A religious man works with a fear of divine
punishment, surrenders himself to the will of God,
desires to enjoy His company, appeals tor His
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help and favour. All this behaviour needs .be
explained with reference to fear, self-submission,
herd and appealing instincts. The suppression of
the instincts of sex, self-assertion, nutrition and
herd is regarded by the mystic as of high religious
value. - The suppression. of the normal mode of
satisfaction of the herd--instinct is a preliminary
condition of more intensive religious life. This is
the reason why mystics use chastity, meakness,
fasting and solitude as necessary methods of
approach to’'the highest religious life. It must be
clear from the foregoing account that religion is a
complex growth from a variety of instincts.
Instinctive basis of a religious activity often gives
its own colouring to that activity.

We now turn to the most important and
most familiar of the external and practical aspects
of religion. These are the phenomena that come
under the designations of ritual, cult and worship.
These may be regarded as the outward manifesta -
tions of inner belief and experience. Both in
primitive and more advanced civilizations religious
cultus is intimately bound up with man’s concep-
tion of his welfare and serves to regulate all his
relations with his fellows and with the world around
bim.5! He performs these acts not only to prope-
tiate unseen powers but also to conserve his own
well-being present and future as well as that of
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the community to which he belongs. Hindu
worship is largely based on sacrifice = the main
object of which is to secure the favour of the gods
and avert their wrath. The prime motive behind
all worship wherever it is found and whatever
forms it may assume is an overwhelming sense of

dependence on the gods and a desire to obtain the
benefits they have to bestow.’? In worship a
group of persons try as a group to get into rela-
tionship with God. Here we find at work all those

very powerful influences which are dependant on
the gregarious instincts. For this reason worship
may be felt to be valuable even when group senti-
ment i8 not strong, for the individualifinds that

he can better feel himself in relationship with God
when he seeks Him in company with others. The
contagion of feeling resulting from herd-suggestion
gives him depth of emotional experience which the
ordinary man does not, attain in his own private
devotions.?® Another important element to be

noted in maintaining ritual and shaping the forms
of worship is man’s desire to give some visible
form to the objects of his belief and reverence,
The worship of idols, visible images and pictures,
the virtual worship of saints speak of this desire.
Even where the ideal of worshiping in spirit and in
truth is recognized and pursued, there is a cons-
tant tendency to hark back to more material forms,
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and this has to be reckoned with as a tendency
always operative in man's communion with God.
The psychological effect of it is to deepen the
sense of reality in worship, and it lies at the root
of every form of religious symbolism. One of the
best illustrations of its power is seen in Buddhism

where a religion, originally without gods or. cult

has developed an elaborate form of image worship
in response to the needs of its adherents.’*

The practice of prayer in one or other of its
many forms is a universal religious phenomenon
of the greatest importance and interest to the
student of psychology. Prayer is an expression of
the religious consciousness. It is an appeal for
help under the stress of misfortune private or
racial. It witnesses to the widespread and almost
instinctive impulse of man to approach the powers
around and above him in such a way as that he
shall avert their wrath and secure their favour.
He believes that they can be so approached and
that his words, attitudes and actions can be so
shaped as to further, if not actually to secure, the
fulfilment, of his wishes. To this end he is, no-
doubt, largely moved by fear and by the instinct;
of self-preservation. In most prayers petitionary
element plays a large part.35 An interesting feat-
ure in the ritual of more advanced peoples is the
use of the divine name in prayer, and the belief
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that the right utterance of the name adds potency
to the petition.%® Those with whom prayer is8a
habit entertain no doubt that their prayers even
for material blessings are directly answered, -and
the mass of evidence adduced is certainly impre.
ssive. While it is not necessary to accept all that
is sometimes claimed for prayer, we can hardly

refuse to believe that it does produce certain
effects which would not otherwise take place.
If prayer is useless as a spiritual exe -cise it tends
by a natural psychological process, to degenerate.
It is to be noted that prayer contributes a good
deal to the moral and spiritual development of
those who pray. Regarded ag g producer of
subjective effects prayer is clearly of the nature
of reflective auto-suggestion undertaken with the
intention of bringing about changes in that sum
-of mental dispositions which we call character
Even regarded merely as auto-suggestion, it is
probable that prayer must always be more effect—
ive than auto-suggestion delibera.tely and self-
consistently carried out. For, precisely that
-element which was seen to be most essentia]l and
most difficult to attain in reflective auto-suggest—
ion—-the abandonment of voluntary effort-;g pro-
vided naturally by the mental attitude of prayer.58
It is sometimes contended that prayer is nothing
‘but the projection of our desires and ajpg o
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something outside of and above ourselves. It i
admitted that such a process is natural as a survi-
val from our infantile condition of dependence on
the bounty of others-a dependence easily trans-
fered from the physical to the spiritual sphere,
This may be all perfectly true as “a true descrip-
tion of the mental processes involved in praying,
but it neither reduces prayer. to subjective auto-
suggestion nor does it laugh it out of court on the
other. Prayer is not an activity undertaken
merely for the sake of its effects on the mind or
the character of the subject, but primarily for the
purpose of coming into communion with, or other-
wise affecting the Being to whom the prayer is
addressed. Its subjective effects, though import-
ant, are generally only incidental. Prayer, there-
fore, cannot be identified with auto-suggestion:
To identify them is to eviscerate prayer of all
objective spiritual content.8

Conclusion : |

We have now reached a stage in our discussion
at which we are to address two important quest-
ions to ourselves regarding the value and validity
of religious experience. Of what value 18 the
religious experience ? Is the religious experience,
which ordinary men and mystics alike claim %o
have, valid ? The second question raises the
Problem of the objective basis of religious expe-
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rience in particular. Psychology, being an empiri-
cal science undertakes an objective study of the
religious experience. Its task is descriptive and
not evaluative. So psychology is not concerned
with the problems suggested by the above ques-
tions. Nevertheless the study of religious con-
sciousness made by psychology suggests possible
answers to these questions leaving the task of
establishing the truth of those answers to the
philosophy of religion.

The sceptic who has never experienced
anything akin to ecstacy, and the pure rationalist
who claims that reason is the only approach to
knowledge will be very dubious about the reports
of the mystic and will tend to dub him an esca-
pist indulging in phantasy in order to cut himself
off from the trials and miseries of life. The exact
opposite is the truth.8! One who has a firm belief
in the World Beyond and in God as a result of

the influence of tradition and education is able
to experience the presence of God everywhere.

This experience is of considerable value for him
as it places him in a better position to understand
the universe around him in all its complexity. It
also gives him a better pcrspective and insight
into the problems of life. It shapes him into a
moral individual. It may pave the way for God
realisation which he values more as it is the
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supreme goal of human life. So far as mystic
experience is concernea mystics all over the world
have declared with one voice that their experience,
being the source of inexhaustible joy, is a price-
less pearl for buying which they do not mind
sacrificing all their belongings. This shows how
valuable the expcrience is for them. If man's

highest activity is to love God, mysticism may
have a value of its own entirely independent of
any usefulness it is found to have in this world.
Even if we do not like mystics, we certainly
prefer them to lunatics. It is true that mysticism
tends often to incapacitate its subject for activity
in this world,but even on this score it may be justi-

fied if we look to the life of guided activity which is
its end, and not the stage of turning away from the
world which is only preparatory to that end.82 Thou
less quotes an interesting illustrative example of a

Swiss lady who was the directress of a Protestant
school for young girls and her rmystical career.
He has explained by tracing the development of
her mystical life the value of it for her life. True
mysticism is characterised by an enlargement: of

personality and striking evidence of such enlarge-
ment was found in her.The manner of dealing with
her libido by its sublimation into religious channels
is one which reasulted in an enrichment, and not
in an impoverishment, of her character. Her mysti-
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cism played an essential part in bringing stability
and happiness into her life which seemed to have
been blasted in its beginnings by the wickedness of
another person.83 Mystics who have made deepest
impact were not only good, wise, imaginative and
brave; many have had intellectual capacity above
the average. They were experts in religion. It is
unfortunate to note that the Freuaians have
given a very black picture of mysticism. They

are not justified in reducing religion a.nd mysticism
to neurosis.

The psychologists on the basis of the study
of the lives of great mystics of the world, their
reports, devotional songs and other writings and
also on the basis of careful observation the beha-
viour of religious persons and m ystics have tried
to answer the question, How does the human
mind work in relation to religion and the idea
of God? In their enthusiasm to give correct
answers supported by their investigations some
have gone to the extent of suggesting that all
religion is neurosis, all religious people are delud-
ed in their experience of God and all mystic
experience i8 illusory and hallucinatory. These
answers based on their limited understanding as
they are cannot in any way help us in answering
the real question,-Is there a God answering the
prayers of His devotees and have religious ideas
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and experiences any objective reality ? Now we
must reiterate once more that psychology cannot
answer questions such as these, and the attempt
to dogmatize on them on the basis of psychological
data alone is quite abortive. This is a problem

of great philosophical importance. We are
obliged to philosophers who have tried to convince
us that the religious intuitions of mankind, my-
stic experiences of great mystics are genuine ex-—
periences and no illusory, nor hallucinatory. If
we regard them as illusory we fail to explain why

there is such cosmic illusion It is a mystery that
mystics both from East and West, ancient and
modern have given more or less similar account
of their experiences and have spoken in the same
tone. From this we have reason to conclude
that these experiences are caused by the object—
ive transcendental principle, God. If we are to

judge the reality and worth of mystic experience
by its effects it establishes itself as it leads to
moral development of the individual and the so-
ciety. A mystic's final judge is his own  self.
Having come across great mystics all the world
over, having benefited from their teachings, hav-

ing been affected by their preachings and perso-
nalities how can we deny their experiences as pseu-
do ones ? As Kant rightly observes the element
of universality contained in it would _confer
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upon mystical experience the objectivity, necessity
and validity. Speaking of the mystic expeience
and its validity Bertrand Russell, who is himself
a rationalist in his famous book Mysticism and
Logic says, “ I have no wish to deny it, nor even
to declare that the insight which reveals it is not
a genuine insight. What I wish to maintain is
that insight, untested and unsupported is an
insufficient guarantee of truth.”
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The Psychological aspectof Religious Experience.
Prof. B. R. Kulkarni, M. A. LL. B., New Delhi,

The fundamental belief of a religious man is
that he is in touch with a higher power and that
saving experiences come from that power. The
saints and the seers are the salt of the earth and
we cannot underestimate their religious experi-
ences. Let us not start with the assumption that
their experiences are pathological or abnormal.
The scientific spirit would be to wundertake an
objective and impartial study of these experiences
and see whether they can be explained in terms
of ordinary psychology.

We may not enter into a detailed discussion
of the two extreme views, namely:(1) The one
that makes an appeal to the supernatural as
detached from the natural. It is pointed out
that resorting to the supernatural whenever
the natural cannot explain, is no explanation.
It is a deus exmachina brought in whenever un-
familiar phenomena demand an explanation: (2)
the other that offers a mere subliminal interpre-
tation which makes an appeal to pathological
aberrations. Freud, Prince and Sidis hold that
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the origin of the religious experience may be in
the unconscious, due to social education and
suggestion. The question arises whether the
religious experiences are entirely due to the
working of the subconscious self. Do abnormal
experiences constitute the whole of religion ?
Muirhead sets aside this explanation in terms of
the subconscious when he says: ¢ with the subli-
minal we have no quarrel. We accept it; but we
refuse to accept it as a substitute for the sublime’’-
The compromisejview is adopted by Willam James
who holds that a religious man is conscious that a
higher part of him is conterminous and continu-
ous with a more of the same quality. What is
supernatural is only a part of the natural. The
supernatural may be as yet unknown and it
would be wrong to hold it as unknowable. Even
supposing that the super-naturallis not knowable in
the strict sense of the term, it is not inexperienca-
ble. Experience is wider than discursive knowledge.
What is important is experience and not mere

theoretical speculation. The mystics are empiri-
cists par exce”ence as J. Royce points out.
Because Anubhava or intuitive experience is the
only thing which is believed or trusted.

For a thorough knowledge of anything we
must know first its nature and then seek its
explanation. The first part is the descriptive or
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psychological aspect. Flint observes: ¢ The testi-
mony of consciousness is sufficient to establish
the existence of religion as subjective or mental
state but cannot certify whether, as such it is
simple or complex, primary or derivative, coexten-
sive with human consciousness, or wider or
narrower, or whether there be anything objectively
corresponding to it.'!

The psychological aspect: of religious experi-
ence is not concerned with the validity of that
experience that part being given over to epistemo-
logy. Here the main objective is a positive descri-
ption and scientific explanation of mental
phenomena and outward behaviour of those
who are blessed with religious experience.

What is the faculty of knowing God? Intu-
1tion, it is generally agreed, is that faculty. But, all
theologians do not accept that God is known
through intuition. They hold that nature and
scripture are media of the knowledge of God and
hence there is no necessity of intuition. Had
intuition been the means of knowledge of God,
there would not be any variations in the idea of
God. But the history of religion establishes such
variations and so this is a proof against intuition.
But intuition cannot be dispensed with so easily.

1 Theism : p. 344.
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Even creative thinking does involve an element
of intuition.

Intuition is something which transcends
intellect, feeling and will. James puts it, intellect
and senses both swoon away in highest states of
ecstacy.! To transend Reason does not mean to
annul it, as Mec. Taggart says. Intuition has come
to fulfil. not destroy reason; intuition leads to

direct apprehension of God. If we look into the
working of instinct, intellect and intuition,

we are told that experience of instinct is
direct but wunconscious, that of intellect is
conscious but indirect, while that of intuition is

both direct and conscious. That directness of
instinct and accumulation of knowledge by

intellect are combined in intuition is stated in
another way; intuition is instinct encircled by
intellect, instinct turning back upon itself with

the vast knowledge of matter with which alone

intellect is at home.
In creative thinking, as everyone knows,

there are four stages-preparation, incubation, illu-
mination and verification. Similarly the process of
religious experience might be said to involve the
same four stages. There is preparation. Unless
intensive sddhana carried on continuously for
a long time with devotional fervour one wouild
not be able to reach the goal. Corresponding to

1 Varieties of Religious Experience- P. 31a
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incubation which is understood in psychology as
a period of no apparantlprogress intervening
between preparation and illumination, we have,

in the spiritual endeavour, a stage called the dark
night of the soul. Thisis an agonising stage
indeed, but is a necessary ingredient in the

pilgrim’s progress. 1n the case of inventors and
scientists the saving idea may come in a flash; how
this illumination comes we do not know. In the
case of religious experience also, there is a sudden
flash of God-vision. This inspiration can be
explained in terms of grace only. It is
common knowledge that unless there is grace our

efforts will not be crowned with success.
If we speak of verification in scientific theo -

ries, there is corroboration in religious phenomena.

There is external verification as the religious
experiences of one saint are corroborated by

experiences of another saint. There is also internal
corroboration in so far as experience of one sense

is verified by that of another. This is called
catalepsia. As Dr. Ranade puts it: “ the experi-
ense of eye is supported by the experience of the
ear, tongue, skin, movement and so forth. It is
this kind of binding together and integration of
supersensuous experiences that constitutes absolute
beatification.”’! This raises a point. Speaking
from the point of ordinary psychology, sense

1 Pathwy to God in Kannad Literature.
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organs are independent of each other. The
experience or Anubhava of saints, of inter-commun-
icability of senses, is not apperceived by ordinary
psychology. Itis something new and unaccept—
able to it. As James points out, ‘most of us
grow more and more enslaved to the stock con-
ceptions with which we have once become fami-
liar, and less and less capable of assimilating
impressions in any but the old ways. Old-fogyism
in short is the inevitable terminus to which life
sweeps us on. Objects which violate our establi-
shed habits of ‘apperception’ are simply not
taken account of at all” It is very difficult to
apprehend new ideas and just fit them in our

already existing system of knowledge, thatis to

say to apperceive new things. A genius is able

to perceive in an unhabitual way. He i& recep-

tive to new ideas; he is prepared to look at things

in a new light; he is ready to admit their novelty
and does not twist them and force them into his
old stock. Similarly, a seeker after truth will be
receptive to ideas given vent to by mystics; he is
prepared to leave the deep rooted conviction that.
senses are opaque, that there is no inter-commu-

nicativeness.

Looking to the psychological effects of God

1 Varieties of Religious Experience- p. 316.
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realisation we are told that the experience is full
of joy and that as Ananda or joy enters by one
door Alasya or sloth leaves by the other. This

beatific experience renders the soul more energe -
tic.

The Indian psychology of mysticism talks of
Asta-Sattvika Bhavdgs or eight pure emotions.
These pure emotions, it must be remembered, play
on the background of Bhakti Rasa or the senti-
ment of devotion in the case of religious experience.
A sublime account of these Asta Sittvika Bhivis
is given in Jndneshwari XI 245-252.

The eight different mystical emotions about
which |nidneshwara speaks are: horripilation .
perspiration, lachrymation, tremour, paresis,
epoche, peace and joy.

On the other hand the Alankira $istra which
also enumerates Astasattvike Bhavas hasa different
scheme: @z Tdedlsy Amia: TWTAMsT A9 @ | FIoqH
Aggeq  TARY A@kaSr AT 11 Jndneswar speaks of
peace and joy instead of vaivarnya and Pralaya
in the classical list, the others being common. The
two emotions Pralaya and Stambha in the classi-
cal scheme seem to connote the same physiologi-
cal reactions. Again the emotions of Pralaya
or swoon ( Mircch? ) may have a side effect
of producing Vaivaryya or paleness and may not
be given a status of a separate emotion.
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In Jnaneshwari we find six emotions from
the classical list and the addition of peace and joy
makes the list more colourful. In fact peace and
joy that are added by Jnaneshwara seem to be
the only emotions, the rest being mere bodily
changes.

Further there arises a competition of the
emotions of fear and joy in the mind of one who is
blessed with a religious experience. Because of
the majesty and awe of the experience there is

terror. The Numinous, says Otto, is mysterium

tremendum. The joy is due to the singular
character and the unique nature of religious
experience. Kant speaks of a similar emotion - a

species of awe one experiences when one contem-
plates on moral purity. A beautiful account of

this emotion called Achtung is given by Broad.
“ On such occasions the being, who from his
mixed nature belongs both to the world of sense
and to the supra sensible world, is getting a peep,
and the only direct peep which he can get in this
life, into the latter. This glimpse humbles and
even frightens him, in so far as his nature is partly
animal and sensuous; yet, at the same time, it
exalts him, in so far as his nature is fundament-
ally rational, by reminding him that he is a

citizen of the supersensible world "1 -

As a further consequence of mystical exper-
ience it is maintained that creation looks divine.

1 Five Types of Ethical Theory- P. 139
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In moments of illumination a mystic sees the
world Sub—Species aeternitatis. St. Francis of
Assissi said that every living creature was a

theophany.
We must not fail to bear in mind that there

is invariably an element of interpretation when-
ever a saint describes his experience. In the first

place what we get is a picture of religious experi-
ence not as it was experienced but as it is rem—

embered and described. The interpretation may
differ slightly from saint to saint in view of the

temperamental differences. One may be an acti-
vist, another may be an emotional type, yet
another, an intellectualist. Inspite of these
differences in description the quality of the inner
experience i8 the same,

Finally we should not boast of being compe-
tent ourselves to explain the religious experience.
A little bit of humility, suspense of judjment seem
to be the only courses open tous. There should
not be any venture of hasty generalisation.

Justifiable agnosticism is the better part of a full
explanation. All the facts of religious experience

do not lie within the domain of psychology and
the explanation attempted by psychology will
always remain partial.

Pratt lays stress on the inadequacy of psy-
chological explanation by giving a very apt illu-
stration of a group of blind men with whom there



109

are one or two men who can see the sun. The
psychologist says that the light sensation is an
invariable accompaniment of open eyelids and
will prove it by a method of difference. The
naive man is unsatisfied with the explanation but
the psychologist would challenge him to see the
light with closed eyelids. Both the seer and
psychologist are right; yet the fact remains tha
the seer sees the sun. —
May it then perhaps be that the mystics are
the real seers and that whenever they open the
eyes of their souls, the Eternal light pours in and

though we blind ones learnedly describe, generalise
and explain their experience by regular psycholo-
gical laws, still the light is really there and the
mystics apprehend it directly. In a poem by
Woodbine Willie we get a vivid description of
what a psychologist does. He says:

He takes the saint to pieces,

And labels all the parts,

He tabulates the secrets,

Of loyal loving hearts.

The poem goes on describing how the psycho-

logist professes to analyse the martyr's motives
to explain the beatific vision as infant fantacies,
to probe into their unconscious and find an
Oedipus complex there, to understand their sex
perversions and horror of hell; but alas! the
psychologist has only one small weakness, he
cannot make a saint:!



Valuational Determination of the Validity
of Religious Experience.

Prof. A. G. Javadekar,
M. A., Ph. D-, D. Litt.
Baroda.

1. Philosophical and Religious Knowledge.

The ultimate aim of both Philosophy and
Religion is to know Reality, with only this differ—
ence that while the philosophical knowledge
is intellectual, rational or theoretical, the religi—
ous knowledge is affective, devotional and, in a
sense, practical. While the intellectual wunder-
standing of reality tends to be analytic, abstract
and hence peripheral, the affective experiece of
reality tends to be synthetical, concrete and
intimate in a superb way. As a matter of fact
these two ways of knowing have been epistemo-
logically recognised. One is a ‘knowledge about’,
and hence tencis to be a round about way of
knowing; and the other is a‘knowledge by
acquaintance ’, hence it is an understanding from
within, which goes to the heart of object of know-
ledge. These two ways of knowing, though they
could be so distinguished, are very complementary
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of each other. The dificiencies of each are made
good by the other. In fact they fulfill each other.

The intellectual way of knowing has a clarity
of its own and is an easy instrument of commu-
nication. The religious way of knowing is esote-
ric, intimative enjoyment, and hence very truly
personal and private. Though this religious way
of knowledge is not sharable, as the theoretical
knowledge could be, it has a universality of its
own,being capable of realization by any person
who is sufficiently qualified for that sort of know-

ledge.

II. Knowledge determines the object of
knowledge.

One very significant question is how to ensure
that knowledge of reality has taken place. This is
the question of the validity of knowledge, whether
it is of one kind, that is, philosophical knowledge
or of another kind, that is religious knowledge.

Is there any possibility of comparing reality
with knowledge and determining the validity of
that knowledge? The answer is clearly in the nega-
tive. The knowing agent or the knower is dire=~
ctly conscious of his knowledge, whether intellec-
tual or intuitive, rational or affective, philosophi-
cal or religious. It is through this knowledge
that he makes an approach to reality. There is no
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way from the end of reality, existence, or fact
as one may decide to name it to. the other end
of knowledge, experience, idea as it is variously
called. Between these two ends of reality and
experience, being and knowledge, fact and idea,

the passage is only one way, and thatis from
experience to reality and not vice versa.

Jnanesvara has expressed this relation as
following;

afk §9 o8 ¥Or | aEga aofE FI |

S aafT FBT | IIF A N {3-¢-KY¥

The reality is called as an object of know-
ledge only because there is no other method of
approaching it excepting that of knowledge. In
other words, it is knowledge and knowledge
alone that constitutes  the determinant
of reality. While the nature of truth requires
that the object should determine the idea, such
objective determination of idea does not at all

take place; or even if it is granted that it does,
there is no way of such verification.

III. The Epistemological determination
of Ontology.

The same question when put in a broader or
a more fundamental way takes on the form of
the relation between epistemology and ontology.
ygs the antology determinant of espistemonolol
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or the espistimology determinant of ontology ? Is
the way of being definitive of the way of know-
ing, or the way of knowing definitive of the way
of being ? Which of these has a determinative
priority ? Ordinarily we expect the validity of
knowledge as flowing from the determinative
principle of reality. But the fact as it stands is
exactly the other way round. We have to accept,
whether we like it or not, the fact of the cognitive
determination of the object cognised. It is the
acceptance or endorsement of the priority of
knowledge over the object known. It is the recog-
nition of the principle of the epistemological de-
termination of ontology.

IV The Impossibility of Correspondence Theory.

Actually the above is the exposition of the in-
‘herent defect of the correspondence theory of
truth. We can never have a situation in which we
can enter into a comparison of a fact not known
with the same fact known and make an appraisal
of their correspondence. Every knower knows
only the one side of this reletion, and that is
always the side of knowledge. There is thus
inherent impossibility of arriving at validation of
knowledge by establishing its correspondence with
the object !so known. The known object, that
-is idea or experience, is the object known. There
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are no two events or facts to be compared but
only one of knowledge or experience. Surely the
guggestion is not that knowledge merely knows
itself, but that the object could be known only
through knowledge.

Y. Coherence and utility as values of
kwowledge.

Internal coherence of knowledge or experi-
ence i8 suggested to be another criterion of trut h.
However, the internal coherence of knowledge
does not engender the conviction of a contact
with reality., There could be a whole world
of fictions which may be internally quite cohe—
rent and yet far removed from reality.

The pragmatic theory of truth does correct
to a large extent this lacuna of the coherence
theory, in so far as knowledge is tested by putting
1t to a practical verification. Here somehow
we do feel that we are not merely moving in the
circle of our ideas. But this theory is vitiated
by the possibility of the utility of even a false
idea. Utility certainly is important, but that
alone cannot constitute the validation of know-
ledge. Again, practicality is an aspect of experi-
ence. By putting knowledge to a practical test,
we are not going beyond knowledge; we are
only supplementing one kind of knowledge by
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another kind of knowledge. We are only trying
to bring these two kinds of knowledge into an

internal coherence.

We are therefore reduced to the original po-
sition of the epistemological determination of on-
tology. It is the position of the absolute priori-
ty of knowledge over its object. The problem o f
its validation remains where it originally was.

I look upon the correspondence theory o f
‘truth as a postulate of knowledge. By this postu-
llate what is meant is that we must of necessity
:assume that all knowledge does inherently point to
:an object independent of it and which also does
correspond to it- This correspondence is not
something which could be verified, but which
mevertheless gives meaning to knowledge.

The other two theories of truth, viz., the
c:oherence and successful activity constitute two
walues of knowledge- The first is the logical value.
The second is the utilitarian or practical value
These two values, among others, determine the

vialidity of knowledge.

V'I. Valuational Determination of validity.

This valuational determination of the vali-
dity of knowledge is a principle that needs further
ellaboration. The suggestion is this thatin the
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-absence of the direct establishment of the corres-
pondence between knowledge and its object, the
validity of knowledge depends upon the values
that knowledge promotes as well as the wvalues
which promote knowledge.

In the tripartite knowledge situation of the
sudject or knower, his knowledge and the object
of knowledge, the objective determination of the
validity has been already ruled out, though that
has been accepted as a postulate that gives me-
aning to knowledge. Now what remainsis the
relation between the knower and his knowledge.
The values which promote knowledge in this case
are the values which the knower represents in
him. The knower requires a certain valuational
qualification to be the right kind of knower. He
represents certain physical, mental, intellectual,
moral and spiritual values, which collectively
qualify him to be more or less good knower

VII. Values promote knowledge

To illustrate briefly this valuational determi-
nation of the validity of knowledge, it should be
immediately recognised that the validity of
perceptual knowledge would depend upon the
soundness of the sense organs of the perceiver.
It would again require some stability of mind.
If the perceiver’s mind is perturbed his perception
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may be disturbed. The knower should have
intellectual alertness and preparedness equal to
the field of his knowledge. A trained mathemati-
cian can grasp the mathematical problems. A
trained biologist or sociologist will be qualified to
make relevant observation in his field. A certain
amount of inpartiality is necessary in observation.
Even if an interest is required in the field of
knowledge, it is a mental qualification of the
knower. But besides this, {the moral qualification
of disinterested observation in the interest of
truth is essential.It is this initially moral quali-

fication, when firmly rooted in the personality
of the knower, that is transformed or elevated to

a spiritual quality. In brief, these qualities are the
values in terms of which the knower’s personna-
lity could be evaluated. The validity of any
knowledge would, therefore, come to be determin-
ed by the values represented in the knower's
personality. This is how the valuational qualifica-
tion of the knower promotes his knowledge.

VIII Knowledge promotes values.

Knowledge, again, promotes values. The
values which knowledge would promote are very
many. These are the human values in general.
Knowledge may promote individual and social,

values, of health, comfort, understanding, justice
peace, progress and so on. Knowledge which

RV - )



118

promotes values is valid. That knowledge which
does the opposite would be evaluated as an error
of a sort. Such valuational definition of wvalidity
or truth has been given in Mahabharat: « aq &%
Jafzd sad qod fmaa "

That is called truth which leads tn the grea-
test good of all creatures. The concept of truth,
thercfore, is not restricted to the factual content

of knowledge. It comprehends the promotion of
the ideals of human life.

IX Religion is a Quest for Values.

How does this principle of the valuational
determination of validity affect religion and
mysticism ?

In its ultimate aims and objects religon is a
quest for values. Religion has both an individual
and a social meaning. The concept of Dharma
comprehends both these meanings. Dharma
consists in the promotion and realisation of the
maximum values of human existence, both in the
individual life as well as in the social life. To
live a life of Dharma is to organize one’s life in
such a way as to realize harmoniously and inte-
grally all the values of human existence. In
proportion as any individual does follow such a
life of dharma he increases his Adhikara or
capability for the knowledge of truth. A man’s
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knowledge contains within it as much truth as
he is qualified to know, in accordance with his
truly religious or Dharmika life.

X Mysticism is realization of the maximum
values.

The highest core of the religious life is realized
in mystical experience. The mystics are great
personalities, and though broadly speaking, they
reveal a certain uniformity in their experiences,
yet the degree of the truth that they reach in
those experiences is determined by the dergee to
which they have integrated the values of life.

In an integrated life of the mystic, the
cognitive, the affective and the conative values
are realized. The mystics show extraordinary
capacities of intellectual insight, broadness of
emotive life and superb energy for extensive
activity. They are persons of great vision having
a far-sight, fore-sight and insight. They have a
deep feeling not only for the family of mankind,
but for the unity of all existence. Their moral
quality is exceptionally high. Their religious and
spiritual urge 1is unparalleled. It is because of
this high worth of their personalities that they
become repositories of the highest truth. They are
the torch-bearers of mankind taking it to the
higher plane of existence. They stand head and
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soulders above the common men in the realization
of values. Thus through their lives they set
examples for others to follow. |

The above is a brief statement of what I have
chosen to call as ¢axionoetic idealism.” The general
idealistic position consists in the determination of
reality in terms of experience. Axionoetic idealism
consists in the determination of the validity of
experience in terms of the values inplied in the
experience. The transition is ‘rom ideals to ideas,
and then ideas to facts. Values determine validity
and validity determines reality. Thus the valu-
ational orientation of knowledge and being is
the chief standpoint of axionoetics.




Concluding Remarks by the Chairman -
Shri. V. G. Jamkhandi.

At the outset, the Chairman expressed his.
sense of embarassment because a layman like
him had to occupy the Chair in the absence of
Sri. Kakaseheb Tulpule, the Chairman of the
Board of Trustees. In such an assembly of great
scholars and stalwart Sadhakas and devotees,
who were since long treading the °¢ pathway to
God ", he was a poor and inadequate proxy.

Then he made the following observations in
the course of his concluding remarks.

Various important aspects and view-points
regarding the very interesting subject of the
seminar *“ The validity and value of Religious.
Experience ” were referred to and developed by
the learned speakers, and several interesting
questions were raised during the discussions.
Eminent authorities, Eastern and Western, ancient
and modern, were cited. However, it would not
be possible to touch upon every detail and only
the more important topics would be dealt with

here.

The subject of Religious Experience involves
the consideration of’ cruclal questions, having
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vital bearing on our day to day life. Our life has
got to be ordered and regulated by reference to
some fixed goal or ideal, and therefore, the deter—
mination of the goal of human life is a primary
condition for all of us, so that the achievement of
the goal would constitute the sole mission of our
life. Then, all our actions, conduct, character ete.
would have to be judged and evaluated by refer-
ence to the final goal. Religion should be essent-
ially practical and the mandates of Religion would
be relevant and valuable only to the extent that

they help us in the pathway to the final realisa—
tion of the goal.

Naturally, in a matter like this, there are
bound to be controversies between different
schools of philosophy and philosophers. All the
same, it 18 of the utmost improtance that we
should be able to derive some guidance from the
interesting discussion, and it is, indeed, possible
to find a practical way for living a spiritual life.

It is necessary, at the outset, to understand
the exact connotation of the expression ¢ Religi-
ous Experience ”. 1t has nothing to do with the
-dogmas or the ceremonial rites and rituals of any
particular religion. Religion means the most
intimate and immediate communion between
man and his Maker and “ Religious Experience *
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means the innermost core of religion, the highest;

experience that man is capable of reaching.
Religion is thus the process of spiritual realisation

As Swami VIVEKANANDA has said Religion is-
Realisation. It may be stated here that mysti-

cism is the Innermost essence and substance of
spiritual life and there is nothing mysterious

about mysticism. It is desirable to have an idea
of the nature and content of the highest spiritual

experience-which is the goal of human life-as
recorded in our ancient scriptures.

~ The Bhagavadgita has the following verses
viz
gagAa AR fAeg dvraaar
7 FARAAIRAI qrg=wafa qoafa n
gawrafas aag gfeagandifzaq |
afe @ 7 |[ad feqazgsfa acaa: n VI.20-21
These verses give a brief description of the
highest state of human consciousness, in which,

the Atman, seeing Itself, within Itself, anjoys the
highest bliss or beatitude. There are analogous

versions in the Gita describing the Sthitaprajna,
Yogi, and Devotee, ctc. Then in the Ishavasya,

verses Nos. 6 and 7 are as below :
aeg watfor warfa smemAgargEEafa
aaqaq JeATd qar A fasprEma uo g u
aferqy @atfr warfy smcaaTgfeema:
IT F AIG: ®: W CHAATIFI: 1 I
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They indicate the state of consciousness of one
who has realised the SELF and declare that the
Self-Realisd Sage becomes free from all infatu-
ation and suffering. Lastly, the oft quoted
classical Mantra from the Mundakopanishad may
be cited here.

faaa zgaufa:
feaw aadzar:
fergea = Fwifo
gfemagee qIm@r

For one having the vision of God, the knots

of the heart are cut asunder, all doubts vanish
and the mandates of duty no longer bother him.
The same spiritual experiences, with slight wvari-
ations, are recorded in all the mystical literatures
of the world. It is the language of trancendance
describing the experiences of one who has risen
above the turmoils of the world, and enjoy peren-
nial bliss. No wonder, the greatest men of all ages
and countries have accepted this sublime spiri-
tual experience as the goal of human life. -

Naturally, there are numerous hurdles in the
path of one who aspires to reach this highest peak
of spiritual experience. In the course of discus-
sions, some questions and doubts were raised, and
inter alia, it was said that a ¢ Guru ’ was not abso-
lutely necessary for spiritual progress, especially
when it i8 so very difficult to find a * Genuine
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‘Guru " among a host of pseudo.gurus, that the
ideal of mysticism was negative and un-ethical
and appeared to be opposed to reason, if not al-
together irrational, that it was in no way bene-
ficial to society, that Indian Philosophy, especi-
ally, the so called MAYA-WADA of SRI
SHANKARACHARYA was responsible for the
ills of our country, and that it meant complcte
absorption and no social good could be expectect
from it. These are objections which seek to
challenge the very foundation of mysticism and
the spiritual experiences which constitute the
very core of Mysticism and it is desirable to deal
with them.

Regarding the question, whether a ¢ Guru”
18 at all necessary for our spiritual development,
no doubt, there may be rare instances in the
ancient past, and even now, of some individuals
having attained to grcat spiritual heights without
the guidance of a Guru. It is also true that, some
times, we come across instances of pseudo Gurus,
who abuse their power and authority over their
desciples and commit all sorts ot fraud. But it
is well known that all good things are capable of
being abused and misused. But that would be

no ground for discarding all good things. Again
it is not necessary to go to the length of denying
the very possibility of spiritual attainment
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without the help of a Guru; such supermen may
have existed in the past, and may appear again
from time to time and they would be always
welcomed by suffering humanity. But the real
practical difficulty is not at all solved by this
mere recognition of such a possibility. For all
ordinary mortals like us, even in small matters
of life, e. g. the study of any. subject or craft, the
need for a teacher is acutely felt. Attainment
of the highest goal of life is, undoubtedly the
most valuable and extra-ordinary achievement
for any one and it would be foolhardy to suggest
that one could do without a teacher, or a Guru.
Arjuna, for example, was an extraordinary man,
from any standard, and Sri. Aurobindo calls him
the Representative man of the age. Even Arjun
says, in the Gita,
3=g : Efafrad afg aw
frerersg anfa @t @i gawq-11 7

and after having listened to the Divine discourse
says,

A2 Ag: TS24 @UERTHAT=T |

feaat s few ey wftad a=d @@ 1 XVIII-73

and gratefully a knowledges freely and without
any reservation, that it was by the Grace of his
Guru that he was saved. Bhagwan Sri Krishna
himself says-
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afeafg sforqds qftgxiw ¥gar |
Iueegfa & a9 sifesasasia: u Gita IV-34

The necessary implication is that one has got
to approach a SAD-GURU for receiving the key
to unlock the mystery of life, and achieve the
highest goal of human existance. If any one feels
that he can, by his own unaided efforts, scale the
spiritual heights he is indeed free to do so. But
one should bear in mind that such a feeling-very
often founded and un-justified-is itself a stumb-
ling block in the spiritual path. Here, one has
to work within his own consciousness which by

itself, constitutes the field, the worker, and all
that is needed for the experiment, (intropection)

and spiritual research. For all practical purposes,
therefore a Guru is absolutcly necessary for
progress on the spiritual path.

It is then said that the mystical ideal is neg-
ative in quality in asmuchas it does not advocate
richness and fulness of life and it is un-ethical,

since the element of social good is not stressed
and that a mystic- whatever his individual spirit-

ual experiences or attainments may be-is of no
practical use to society. These objections seem
to arise out ot a misapprehension of genuine
mysticism and mystical experiences. If, as has
been stated above, mysticism leads one to a region
of consciousness, where there is 'meither MOHA



128

nor SHOKA [ infatumation & grief ] it would
be a contra-diction terms to dub it as negative.
It is also clear that the example of one who has
perfected his spiritual Sadhana by a rigid course
of moral preparation, cannot, but do the highest
good to society in general. If men, who are
themselves yet stumbling and struggling and are
subject to weakness, and temptations — can claim
to do good to society, it would obviously follow
that the greatest good and benefit should accrue
to society by the example of saints and sages.
Human misery is an extremely strange pheno-
menon. Large number of men and woman are
found to be miserable inspite of their possession
of all comforts and amenities of life. Therefore
it is plain that mere absence of riches, or outward
fulness, and comforts is not the real cause of

human misery, though it is true that all efforts
should be made to see that the minimum amenities
and comforts are made available to every one.
History records several instances of great kingg
and warriors having left their vast material
possessions and having taken to a spiritual life in
quest of a really rich and full life. The story of
YAJNAVALKYA, and the dialogue between
him and his spouse MAITREYI, provides an
illustration in this behalf. The perennial inner
spring of bliss and joy cannot be supplied by any
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amount of material comforts. . It is a  matter of
genuine shift in one’s consciousness,. an. ascent
to a higher stratum of consciousness, where one is
beyond and above the torments and_ turmoils of
the world and is untouched and unaffected by .its
dualities and vicissitudes. Just as one ceases to
be an infant, and outgrows infancy when one
grows and becomes a man, 80.also the mystic has
outgrown the ills of the world by lifting him-
self into a higher region of consciousness. It is a
case of transcendence, an expansion and a widen-
ing of one’s' consciousness. A mystic who has
realised God, is in the world, but he is not of the
world. He seems to be living in the body, but,
in fact, he is not: confined to it. Just as parents
do sympathise with the petty sqabbles and
sorrows of their children, and do offer consolation
to them, though they themselves do not feel the

grief, so also the mystics sympathise with the
sorrows of ordinary men and women and try
their best to console them-though theyhave
themselves ceased to be subject to the joys and
sorrows of the world for the simple reason
that they had at an earlier stage of their life,
experience of the same misery and sorrow.
From this point of view, it may be stated that
the mystics are the only real empiricists, since
they have experience of both the wordly and the
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spiritual life, and, it looks rather odd that, ' with~
out ‘having ‘any ‘acquaintence with the mystic
path  and the mystical experiences, we should
venture to offer comments on mysticism. The
mystics have reached a state of consciousness, in
which they stand unshaken and unperturbed even
in the face of the greatest crisis and calamity and
in which they enjoy the highest Bliss and beati-
tude. The following verses of the Geeta may be
quoted here.

qar argh feafa: avd d=t s fasgarfa o
o< sresfy agfratog=efa u I 72
goesal AL FTH A4 ATfaS aa: |
gferfeegat @ @ rnfa fa=reay n VI 22
I>AAA FIHM AR farmaseny: |

g&q FgaeRma gaasa 1 VI 28

It is obvious that such a state of consciousness
could not be said to be negative in quality.

Similarly the criticism that the mystic’s atti-
tude is unethical springs from a misapprehension
of both mysticism and the ethical attitude. Moral
codes are neither universal nor uniform and are
varying from age to age in the same community
or country; whereas mysticism connotes some-
thing universal and ever abiding without any
distinction between man and man. A moral code
is only a socil device intended to preserve sociaal
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solidarity, peace and harmony, the principle
being that individual desires, im~ulses and vaga.-
ries should be restrained and subordinated to
serve social good, depending on the particular
social structure of the community or country and
liable to change according to the varying needs
of the community. Hence what is moral in one
country may not be so in another. For the
mystic, moral conduct and preparation is the
very foundation on which his spiritual super-
structure has to be raised and it is wutterly
impossible that a mystic could be unethical in
his attitude. In fact, mystics reach a stage of
super moralism, a stage where there is no conflict
in them of right and wrong, and where they
do only the right things by their very nature
and where they have become incapable of doing
anything wrong. This again is ¢an instance o

transcendence in the moral realm, where all
conflict has ceased and no wrong {could be done
at all. As one Kannada Saint has said, the God-
realised mystic is struck by partial paralysis, the
wrong side has become incapacitated and he has
become incapable of doing anything wrong. The
impulse to do anything bad or evil is completely
eliminated. They belong to the category of the

great devotee who has been described in XII th
Adhyaya of the Geeta.
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- HERT FAYAT JA: FE a= 1-Gita XIL. il
. for frEeT gagEgm: et 13 o
HIee: aq ary aareAr g@frm=a e 0 T
- wzafa waefeat agww: @ ¥ fira: u 14
¢ AT R ST YRR T @ g
gatRE W AT @ HairﬁmnlS

The good that they do to somety ma.y not be
spectacular and may not have the element of
glamour or sensation, but by their exemplary
ilfe of penance and purity and universal compas-
sion, they serve as beacon lights illuminating the,
‘¢ Pathway to God ” for all humanity to follow
They are far ahead of normal humanity as we
find it today and are veritable spearheads pointing
the direction of human spiritual development.

Another point raised was whether the highest
mystical experience is one of complete absorption
in God or the Absolute Reality, or some other
state without such absorption. This is really a
great problem but it is not necessary for our
present purpose to tackle and resolve it. = There is
no point in waiting and not starting on our
Sadhana, until the question is satisfactorily
answered. Human life is proverbially short and
uncertain, and it would be highly ;junwise on our
part. to waste even a single moment. In all
branches of human knowledge, constant -advance
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is being made, and old theories are exploded - and
discarded, still we all do act on .the assumption
that the current theories are correct. It is in such
a predicament that the need for a Guru is most
urgently felt. If one has unflinching faith in his

Guru, and if he is blessed by him, he can be sure
that he is on the right lines.’ In the Geeta, Bhaga-
wan Shri- Krishna has pointed out, how men
without faith move endlessly round the ' wheel of
birth and death.

AAZYTAT: TEUAT FARRT 9@T |
Iarr /i fAadea gagdaraafT n Gita IX-3.

It is well known that Swami Vivekananda as
the young and impetuous Narendra implicitly
believed in his Guru, Sri Ramakrishna Parama-
hamsa. All faith is not opposed to reason, and
faith is mot synonymons with superstition.
Rational faith is absolutely necessary in life and
every one acts on faith in actual life, in innume-
rable matters. There is the authentic story of a

great saint, who frankly told his would-be disciple
that he could give a fair trial to his guidance and
if he was not satisfied, he was free to leave him
and seek some other master. Nothing could be
more fair and rational than this attitude of the
great saint. Thus one has got to be practical, and
commence one’s spiritual Sadhana forthwith, with-
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out waiting nuntil all the metaphyiscal problems
are solved to his satisfaction. This is illustrated
in one of the parables in the writings of Swami
Rama Tirtha. The disciple had to cover a long dis-
tance on a dark night and the small lantern could
show just a step or two, and not the entire
distance. While the disciple was hesitating, the
Guru told him that as he walked along the
further way would be illumined.

gso far as the doctrine of absorption is
concerned the verse in the Geeta~—

WAt ArafasnAifa aEraETier ao@a: |
aal At aeaal war famy gmwae u Gita XVIII-S55

and other similar instances may perhaps suggest
absorption. So also NIRVIKALPA SAMADHI
may, perhaps, mean absorption. But in the
matter of mystical experience, as in the case of
any other experience, the ultimate criterion is
the experience !itself as experienced by the in-
dividual mystics. However, the question need
not be persued here.

It is also said that our philosophy of mysti-
cism and individual salvation, and MAYA WADA
have led our country to ruin and destitution.
One would not mind if such criticism is levelled
by foreign scholars or some interested persons.

In any event, the comment betrays an incorrect
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appreciation of our philosophy and its back
ground, and especially of our mysticism. Mysti-
cism is essentially the spiritual development of
man leading him to the attainment of the highest
ideal of human life. It is impossible that any
one who is a serious student of mysticism, and
further, a serious_ aspirant and a Sadhaka, could
be either an idler or a dishonest cheat. It
is likely that the Maya Wada of the great

SHANKARACHARYA is not properly under-

stood. Itis obvious that, in any event, any one

who wants to seriously study his works and under-
stand his philosophy, could not be or become an
idler. Sri. Shankaracharya’s short life of incessant
aclivity, is the greatest commentary on his philo-
sophy and none would become an idler by a study
of his works, The circumstance that India has
not been able to maintain her power and prestige,
is due to several historical causes, some of them

beyond human control or even human contempla -
tion, but mysticism is certainly not one of them.
History is replete with instances of the rise,
decline and fall of great nations which had
nothing to do with mysticism or Maya Wada.
Their fate, just as the fate of individuals, is
moulded and governed by altogether different
laws. Rational mysticism may not directly offer
any material rewards but this is not a point
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against it. - The call of mysticism is for those who
have not been able to secure real happiness, even
thoug they had the amenities and comforts of life
in an ample measure. But this does not mean that
others need not, or ought not to, take to mysti-
cism. It may be also stated on the authority of
great saints that mysticism is the wuniversal
panacea and solvent for all the ills of the world.
The mystical sadhana which would spiritually
raise the sadhaka beyond the worldly plane of
torment and turmoil is certainly powerful enough
to grant worldly boons, but they should not be
treated as the sole incentives of a spiritual life.
Mysticism ignites the innermost fire of spiritual
life, and starts the process of transcendence and
imperceptibly there is a shift in the consciousness
of the mystic. There is a gradual cbange in his
-entire perspective and outlook on life. It is a
process of integration and expansion, simultane-
ously, of the consciousness and unless for indivi-
dual lapses, the mystic ought to be and become a
better man in every respect. He developes a
higher and keener sense of duty, and efficiency,
a deeper sense of sympathy and consideration for
others, and most important of all, an inner sense
-of equanimity.

It is also said that mysticism cannot be
rational and it is something opposed to reason.
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This - criticism a.ga.m stems ‘from" an incorrect
appreciation of ‘true myst.lclsm Mysticism is quite
rational and here we are concerned only with
rational mysticism, and one need not bother with

other brands of mysticism, if any. It may be that
mysticism transcends reason but that is entirely

different from bemcr irrational. Transcendence
implies that reason is itself uplifted from its normal
plane to a higher plane where it can function free
from error and confusion. From. the higher point
of view of mysticism the limitations of the normal
functioning of reason become apparent., This
higher faculty-it may be submitted reason-is called
Intuition and it is intuition which ‘would enable
one to achieve spiritual progress. In fact the
greatest mystics. have been 'great rationalists
as well and it would be wrong to imagine any
contradiction or opposition between the two.
Reason is a faculty designed by nature to minister
to the needs of the human organism and cannot
be, in its normal condition, an adequate instru-

ment for the realization ‘of the highest spiritual
goal of human life: Normal reason works on the

data supplied by the human organism; perceptions
etc., whereas mysticism implies a direct and
immediate experience of the Divine.

There is thus no opposition, there cannot be
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any-between reason and mysticism. There cannot
be any splitting up of the integral human
personality. In fact, Intuition which assists the
mystic in his spiritual development, can be regar-
ded, in a sense, as the fulfilment and consuma-—
tion of reason. It is the faculty of intuition
which leads the mystic to the final ecstatic beati-
tude of the highest spiritual experience.

It may be stated, in conclusion, that no
thinking man or woman can afford to waste one’s
life without seeking to reach the highest goal of
life and rational mysticism is the path which
would enable one to reach and realise it. There is
nothing irrational about it, nothing unethical or
negative~, nothing anti social about it. If initiated
by a Sad-Guru, one would find, under his guidance
that one has secured some thing new in life, some
thing that hae given him a new outlook on life,
and most valuable of all, some thing that has
given him inner peace and contentment. It is
certainly possible for him to reach the highest
goal by his persevering sadhana and devotion,
aided by the grace of his Sad-Guru.

The Chairman then conveyed his grateful
thanks to the elite audience.

e —
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