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Intreduction

The juxtaposition of psychology'and religion is at first glance an obvious one. Both of
these diséiplines look to descﬁbe and stﬁdy those factors that are of greatest importance to
humans. Both seek to wo;k with the most intimate lévels of Humanity; Both are concerned with
how huinans think, act, and interact with others and the wqud in ﬁhich they live. Both
disciplines are extremely applicable to everyday life, for they conjure ﬁp framew_orl;s to
-'-understand the essence of humanity.

- Even with scant learning of these 'subjects, the obserVér quickly ﬁnderstands that fhere are
signiﬁcant difficulties with joining of these perspectives. Countless authorities in both cainps
h_avé' been outﬁght hostile to the position that the other holds. Both sides have _discounted and
discredited the validity of the other. When ‘I report [ am a étudent of pAsycholo.g-,y and féligion, I
often hear, “That’s an interesting mix.” My response is that, yes, it-is faséinaﬁng to be learning
from two disciplines, each one of which at times tries t-o negate the existence of the other.

| Psythology, which becamle a discipline in the 1800’s, so_ﬂght,to anélyze _thé human mind.
As it prbgfessed, so did its emphasis upon the empiﬁcélr approach and the sciéﬁﬁﬁc method.
Evolving out of philosophy, the tradition tried tor distance itséIf from its heady, ungroimded
parent. Early psychologists made a very cbnscientious effort to align the discipline-wil:;h ﬁatural
sciencés, which had a longer history. Willheim Wundt pioneered the progression of
psychology’s- veﬁture into scientific empiricism. He had set a précedent for this with his Leipzig
laboratory, .the; ﬂrst built Speciﬁcally for psychological research. By and large, psychology has :
been on a continual, and gradual, course aWay- from the philosophical and toward a more

scientific approach.



| This progression has given heed to a great questioning of ideas fhat had previously gone
unexamined. The Enlightenment period had arrived a century before. This was the rise ofa -
practice that sought to scrutinize the mind categorically and brought about new avenues for
questioning. Not only were previously accepted thoughts put up for debate, but the idea of
thought itself became a point of contention. Suddenly, the enlightened mindset allowed for
greater authority to back up the very notion of questioning, for this in itself was sciencé, a great
intellectual pursuit, and one that could be applied to the inner workings of the mind.

Through a variety of pens, the Enlightenment produced hard questioning of the concept |
and practice of religioﬁ. While doubts about the validity of 'religion had probably existed since
the_inception of its practice, psychology helped to edify and specify these doubts. Categoricai
roadbiocks arose with the pervasive skepticéism that tumed_upoh religion and any other ideation
tﬁat psychology could get its hands upon.

Adhérents of institutionélized religion did not accept such criticism. In response, there
has been a counter-attack upon péychoiogy as a means of viewing the human condition.
Spirituality has nothing to do with psychology, nothing to do with the workings of the mind,
came the retort. Instead, it spoke of a Divine realm, which could not be touched by psychology.

Contentions between orthodok religion and s;ientiﬁc secularism, thedlogy and
psych_ologj, poignantly intersect at the point of the religious experience. To define how one
might speak of this phenomenon, the constitution of a religious e);perience must be clariﬁéd.

The term “religious experience” has been used to designate mény types of events and can inclﬁde
numerous traditions. Therefore, some thread must be found with which to identify these
elements. A number of writers with very different backgrounds usé the phrase ;‘intuition of the

Divine,” and it is applicable to many more. While the connotations of this idea may differ, at its



core, this phrase refers to the assertion that a human béing has some awareness of a Wholly Other
entity. This concept serves as a pinnacle, whiéh may be viewed from various_ scﬁools of thoﬁght
- and then built upon. |
| * How then might one speak of the nature of the religfous experience? Even'haviﬁg
narrowed and deﬁnéd what sort of exﬁcﬁahce is being referred to, from what be'rspectivg might .
' ‘this be seen? Probably coined first by Friedrich Séhleiennachér, this terminology has existe,d
and ‘been lused extensively within religious writing. This isa concept which hés been key to
great tﬁeol'ogical writings, being pinned in aiphilo._sophical framework. Such an idea is material
to much of the very diécipline of religion. However, there lies real doubt as to whether “the
intuition of the Divine” is held captive solely by theology, or whether there may be other
disciplines which may have ,suf:stantive -tht.)ught on the subject. Is such a concept wholly
philosophical? Does it reside only within the notipns of those mosf intellectual persons who
choose to ciebate the most ethereal subjects? Is ihis concept wholly theoretical, having no
grounding in reality and no-secufe lines to the concretg? And is this subject of the Di.vine__
relevant only in theological circles, worthy fo be conversation only for the pious?

Looki-ng on from anoth_ef angle, there are those who would ask Qhether psychology
might also be admitted tb the -foray.' If there is a chance that “the intuition o_f-the Divine” is not
only a concept for theologiaﬁs, ésychology too may have a subétahtiai addition to make to the -
conversation. If psychology did haver something to add though, there would need to be an
assumption .that this concept was subjecf to psychological analysis. Psychology would need to
be able to evaluate the worldhgs of the human mind when concerned with such an 6c¢urrence, It

this were not a possibility, psychology shall not have the possibility to commeﬁt.



Underlyihg the questions of which perspectives might possibly add to the discussion are
further assumptions. What is it that actually constitutes the “intuition of the Divine?” Even
under the definition agfeed upon, given the perspective treating the question, there can be
signiﬁcént variation in the responses here. There is a theological response to this question,
which will be examined through the writings of Friedrich Schleiennaéhef. Tﬂis perspective may

be the original one for this subject, but it is not the only one. There is also a psychological

understanding of this phenomenon from the writings of William James, who had a broad

~ background in the sciences while also having a healthy respect for religion. ]ameé has an

understanding of the human mind and its workings which has profound parallels to the doctrine

~ of pure experience found in Mahayana Buddhism and the philosophical writings of Nishida

Kitéro.

| Writers have approached the concept of the intuition of the Divine from mulfiplé '
standpoints. Philosophers fI‘OII;lV both the East and the West have tackled the subject and have
added great insight to the understlanding of the intuition of the Divine. Seen through “pure
éxpericncé,” the intuition of the Divine is a concept that provides validation for feligious
expcﬁéﬁces and creates an 6pportunity for further diSCussioﬁ between theoloé,y and psychology. |

- Ramifications of this far _greafér éommunication include projections to futuré study. The

divide betWecn psychology aﬁd religion is often quité apparent. However, there is a significant
body of work already completed in the sub-field of the psychology of religion. While thié
research has covered a plethora of facets of religion, it has left the reli gious éxperience itself |
rather untouched. The concept of pure experience helps to bridge the gap between psychology
and religion. It also further validates the religious experience in and of itself. The possibility of

examining such experiences, as they are, becomes more plausible. The underpinning ideas



behind the validation of doing such research will be laid out in the context of verifying the data

found in my own research on the intuition of the Divine.



Chapter One: Friedrich Schleiermacher

The “intuition of the Divine” is a concept that was first labeled as such by Friedrich
Schieiermacher. The theology he formulated rests in large part upon this idea. The Christian
Faith, his masterwork, is 6ne of the most important texts in Protestant theology. Indeed, much
Christian theology, as it currently stands, has been influenced by Schleiermacﬁer’s writings.

Schleiermacher therefore is an ideal source to draw from for understanding of thcolégical
perspectives. He may easily serve as an ideal indicator of the way in which the intuition of the |
" Divine is understood theologically. Not onlly is his voice authoritﬁtive to speak for a religious
standpoint, but his theology itself was so intertwined with tHe idea of this intuition, he makes the

~ perfect expert for the subject.

Friedrich Schleiermacher directs hi; On Religion: Speet:hes to its Cultured Despisers
(1799) to a sophisticated group of writers skeptical of religion’s validity or proper place within. .
society. It may be the influenc¢ of this audience that leads him to stéy away from a more
intellectual, doctrinal explanatior‘l of religion, but choose instead to explain itin terms of feeiing
and emotion.

For Schleier'macher; religion is a sense and taste for the Divine.! That is, the true essence
of religion is not an intellectual, or academic belief, but is rather defined by féeling, described as

L AN 1S

“heartfelt reverence,” “infinite smallness,” “unaffected humility,” “heartfelt love and affection,

“gratitude,” and “honor,””

In this feeling, Friedrich Schleiermacher assumes there to bea
connection between the “poles of the universe” and the individual, a grappling with the outer

reaches of the universe, forming a transcendent experience.” While it is clear that his

! Friedrich Schleiermacher, On Religion: Speeches to Its Cultured Despisers. (Cambridge: Cambridge Umvers:ty
Press, 1996), p. 23.

2 Ibid., p- 24,
3 Ibid.



conceptualization of religion is based in emotion, he goes further still, to propose that faith is
founded in imagination, a crucial facet of the ﬁuman experiehce and a éausal'-factor, for all the
_experiences an individual may have of the world.*
_ Despité his subjéctive Undcrétahdin g of religion, Schleiermacher does not question the - -
reality of the Divine.'. He argues that bellief: is not even necessary, but rather sirhply that the
| emotional experience of the Diviﬂe is the true essence of religilén—it is surely not any sort of
intellectual belief. Responding to Immanuel Kant, Schleiénnacher argi:_lcs that there is no such
thing as natural religion, no genéral religion of all humanity: instead, staﬁﬁg that the only r_cal
religion is positive and revealed.’
| Within this framework the intuition of the Divine is the absolute essence of religion.
Emotion and sense constitute tﬁis ;:orinection to the infinite. The connection, made up of both
intuition and feeling, is not.hing without one or the other® A definition of the bivine is less .-
important.' to Schleiermacher than the connection itsellf.

Community, the essentiallfacilitator of these senses and emotions, fosters intuition and
feeling; the religious community existg to iﬁspire this sense and taste f01f the Divine.” At the
same time, once there is intuition, one will necessarily share this with one’s peers.® The
inherently communal aspect of reli gion has implications for the possibilities bf forming the . -
connection. For example, revelations are a natural outgrowth éf cbmmunal religiosity.
Revelations are new perspectives of intuition that beckon newcomers into the fold of the

religious, around which new groups of the faithful are forme:d.9

* Ibid., p. 53.
* Ibid., p. 20.
®Ibid., p. 31.
7 Ibid., p. 81.
3 Ibid., p. 73.
® Ibid., p. 83.
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Thirty-one years later, Schleiermacher holds a more prominent position in society and
the church. He writes a Qork of systematic theology, The Christian Faith (1830). Here he‘
proposes what he calls “absolute dependence,” an awareness that one is not a self-caused beiﬁg.
Human§ are always aware fhat there is sbmething resides within us and there is a force that
comes from without, but we know that the latter is more important and that we are dependent
upon this.'° He. mékes clear that this religiosity, this piety, is not an emotion,.but a feeling: .the |
-conscioﬁsness of being absblutely depéndenf, or in relation with God.!' Absolute dependence
defines the connection between the Divine aﬁd humanity, one that all humans are capable of
having, and constitutive of human consciousness. '

The feeling of absolute dependeﬁce is atits .corc the feeling of being aware of the Divine,
a greater entity, and knéwing that the D-ivine’s existence, juxtapc_)sed with our 0wn-ﬁr_1ite
existence, creétes a relationship between the two. However, this is not the only impetus for this
feeling. Schlciermachef understands our knowledge of our pléce Wifhin the world to be a co--
dctermining stimulus. The feeling of absolute dependénce is existential for Schleicnnacher;- he
describes the notion as becoﬁﬁng aware of one’s existence within a “universal natu:e—system.”w
. Thisis .a-mounting consciougness of the self as a ﬁnite-épirit, set against and within a far larger
system of néture. The self—consciousnésé comes to encompass all of the “natﬁre—s.ystem” as the |
human realizes thatr they have a place within the world of which they are apart, but are alsq over
against it. This consciousness is not itself the feeling of absolute glepéndence, but rather a

catalysf for the feeling.

To be one with the world in self-consciousness is nothing else than being conscious
that we are a living part of this whole; and this cannot possibly be a consciousness of

" Friedrich Schleiermacher, The Christian Faith. (Edinburgh: T & T Clark Ltd., 1999), p. 13.
' Tbid., p. 17. : ‘

2 fbid., p. 12.

" Ibid., p. 138.
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absolute 'dependence; the more so that all living parts stand in feciprocal interaction

with each other....The feeling of absolute dependence, accordingly, is not to be

explained as an awareness of the world’s ex1steuce, but only as an awareness of the

existence of God, as the absolute und1v1ded umty

The feeling of absolute _dependence is clearly defined as an awereness of the existence of -
God in the human’s self-consciousness. Yet, Schleiermacher’s undefstanding of _Hew this feeling
- Inay come intq existence is based upen the 'develop.ment of the self-consciousness due to great‘er,
awareness of one’s elaee in the wotld and one’s i_ﬁterconnectedneé_s with all eth.er _living entifies
in the world or through direct realization ef the existence of the greatef Divine.. Thus, the
awareness of God is possible only in the self-coneeiOusness, and_ only in the self-consciousness
‘that has been fully developed to have the cz_lpacity for sueh a feeling. Godis an objeetive, '
outside reality that can stimulate the seif-eo'ﬁsciousn_ess of fhe human mmd in order that God
may be expenenced here

leen this foundation, Schleiermacher concludes that those vﬁthln the Christian
community who have not attainedrthis feeling of absolute dependence must have some sort of
unfinished or defective development.16 Underlying thie notion is Schleiermacher’s assumptioﬁ‘

that all humans have an equal aﬁd universal capacity for the feeling of absdlﬁte dependence. The

caeacity for this fee}ing is not fimited to those of the Christién faith, ner is it confined to any |
paﬁicular popﬁlatioﬁ' itis indicetive of rbeing humen.

~The feelmg of absolute dependence is awakened by communication with the commumty
Even without speech the inner feehngs of a person may still be mdwated by expreesmns,

gestures, and vocal tones, thereby bringing about an outward show of a person’s innermost

personal feelings. These outer expressions are created by the inner experience, which can is then

" Ibid., p. 132,
1 1bid., p. 134.
% Ibid. -
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communicated so that those near might experience it. Thereby, thé communal arena may
become yet another catalyst for the feeling of absolute dependence.!” The juxtapositiﬁn of this
communal, worldly aspect of religion with the theory of absolute dependence creates what
Schleiermacher identifies as God-consciousness. The definition developed is t_he iﬁteraction of .l

the feeling of absolute dependence with humanity’s presence in the world, which creates feelings

of pleasure and pain.'®

' Ihid., p. 27.
18 Ibid. p. 47
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Chapter Two- Schieiermacher in Perspective

| While Schleiermacher, in On Religion and The Christian Faith, has formulated a doctrine
that aptly creates a viable theological and practical framework for Christianity, it fcmains deeply
vulnerable to skeptics of religion. Atheists and agnostics alike nday take in such a framework of;
intuition with uﬁdersténding and yet be ablé to put it aside as incomplete, inappropriate, or even
| false. From a scientific, camp, psychologists may see the same processes occurring, yet
understand them in a différent light, as part of the psychological workiﬁgs of the human. The
process of becoming aware of the Divine through feelings of reverence, sinallness,’ or humility is
clear. Having a sense and taste for the Divine—or later, a fecling of absolute dependencefis the
essenpé of religion, the process by which ones makes a connéCﬁon to the Divine.-
Schleiermacher develops a set of tﬁeories around thié concept, which are theologically
understandable.-and enablihg for humans seéking to attain this greater relation.

While there inay be much truth in Schleiennécher’s account, it is not immune to o.ther
explanations that would reduce thé religious_ experience to positive thinking and _dréarrﬁng_. Itis
unfortunately too easily set ﬁside by other parsimonious accounts in this age of scientific
questioning and empiricism. S,ch]éiermacher, throughout both of his texts, describes the intuition
of the Divine as havi_ng a sensé and taste for fhe infinite. These states are feelings, created not
on_Iy in experiences of connection with the Other, but in every facet of life. Feelings, sensations,
even rio;cions of the truth, are éonstanﬂy changing, hardly ever being identical with what has been
felt before. They are a:ﬁbi guous and often indescribable‘. Yet they are also transient, ﬂowing
fluidly and constantly changing. Any feehng may onglnate from a variety of unknown sources,
but remam influenced at all times by numerous, fresh, extemal factors. To attribute such a

phenomenon to that whlch is fundamentally‘unknown and only upon this is especially
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questionable. Schleiermacher holds that the feeling of absolute dependence is a feeling, that 1s
specifically, not an emotion. This suggests that such a notion would not be as transignt as other
feelings, or surely as emotions. However, this does not prove the feeling of absolute dependence
to be not only universal, but unchanging, as he claims. Schleiermacher holds that once an
individual has fully developed self-consciousness, they should have the capacity for the feeling -
of absolute dependence. Further, this feeling, once attained through the réaliz_ation that one is
not a self-caused being, or by becoming aware of the interconnectedness of the world and one’s

' place within it, should not change. 'fherg should be no variance in whether or not this feeling is
experienced or the degree to which it is felt. Once one attains such a feeling, there should be no
change, no questioning. However, this simply does not hold up against the reélity of the
experiences of faith communities. Individu'als may go through many fai_th crises after
experiencing such a feeling of absolute dependence. The degree of the original faith, or the
legitimacy of the prior feeling of absolute dependence could be célled into question, yet,
countless individuals have stories; of being faithful persons earlier in life, only to latgr turn to
atheism. The feeling of absolute dependence is not wholly without the char_ac_teristics of other
feelings. It too is changeable and transient.

- Explaining that a basis for theée feelings of the Divine in the mind and imagination is
inspiration from others does little to mollify the skeptics. Saying that these feelings for the
Divine must at some point be fostered by a third party, another be;]iever, makes the reality of the
direct connection between humans and the Other no easier to defend. Social influence is a strong
factor in all human decision maldng.' To state that this must be a cause of true understanding of

an Otherworldly realm without taking faulty or uninspired communication into account is

difficult to say the least.
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If religion truly is an intuition of the Divine, a connectiqn with the Other—ifitis a
discipline which speaks to a realm unknown by all others—then the intuition left wholly
_ susceptible to a psychological understanding is difficult for humans to experience. Such a.
conception seémingly leaves religion within the confines of what it proposes to transcend. If
religion is necessarily an intuition of the Divine, a Divinity that is outside of thé mind proper,
‘there is an assumption that this infuition_depends in part upon this Divinity. A conception of tilﬁ _
connection, which is thoroughly applicable to psychologicél theories, an understanding that
wholly relies upon psychological explanations, makes faith immensely challenging. A better,

less vuinerable understanding of the connection to the Divine must be sought.

Schleiermacher After Freud |
The modern reader of Schleiermacher’s writings consumes them in light of to that which

she has previously processed, as is the case with human analysis. A current reading of On

Religion, and The Christian Fa:itl;‘ by a Westerner undoubtedly comes from a perspeétive which

is based upon, or biased by, society’s conception of the mind. Whether the psychological
workings of the brain or the more philosophical ideas about .the mind, these pervade._our thinking
about how one has the capacity to think and interact with and within the world. In this day and
age, the modern Western reader cannot help having been guided by the twentieth—century
writings of Dr. Sigmund Freud. To a great extent, his teachings have been categorically
debunked, put aside as faulty science based upon fabricated evidence. His methodology flawed, -
so were his conclusions. Freud believed that all human action was centered around sexual and

base impulses as driving impulses. the vast majority of later psychologists have viewed this



16

preoccupation as far over exaggerated, giving furtﬁer evidence to a lack of unbiased science on
Freud’s part.

Nonetheless -Freﬁd’s influence upon modern day culture cannot be denied. His teachings, -
appear pérvasively, not only within our everyday language, but also within our.-academic texts,
as necessary material that must be known to claim competency in the scientific field of
psychology.

The foundation for Sigmund Freud’s admonitions toward religion came early on in life,
out of his own personal history. Growing up in both Austria and what is now the Czech republic,
his Jewish family was:persecuted by neighbors and peers. Young Sigmund often heard the
shouts of his classmates, “Juden heraus"’-(JeWs, get out).‘g A the age of twelvé he was aiso
witnéss to a public mockery made of his father which went unqu_estioned by the elder_. The: youth |
wrote to his father in his adolescence of this incident with great concern, using a text and tone
which was nothing but anti-Semitic.”® While these early run-ins witﬁ religious intolerance speak
volumes, this also led to an outri ‘c,v;ht contempt for his father and his religious practice. There was
a clear case of rebellion towards his inherited religion. Interestingly, out of Fl_'eud’s own
. writings, rany form of aggressive rebellion exhibited is based pﬁmarily in a negative e_motionai
stance towards one’s parents.”’ |

~ Later in life, Freud’s knowledge of his oppressed position had more of a direct affe;:t

upon his life path. As an accomplished physician, it would have been possible for him to attain a

' Edward Erwin, ed. The Freud Ency:clogedia, Theory, Therapy. and Culture. (New York: Routledge, 2002), p.
295. : : ' '

 Ibid., p. 296.
Y Ibid.
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title of “professor extraordinarius.” Yet, a nonconverted Jew would be unable to be a “professor
ordinarius, a full-time, salaried position with teaching rtt:s.'_ponsibilities.”22
On the topic of religion, Freud wrote four books, Totem and Taboo (1912), The Future of

an Iusion (1927), Civilization and Its Discontents (1930), and Moses and Monotheism (1939)..

However, hié first address of the subject came in an essay, Obsessive Actions dnd Religiqus
Practices (1907), in Which he-begins to lay out his view of rel'igion from an anthropological.
basis. This first eséay sought to compare religious practicés to the “éompulsi‘v_e, ritualistic
behavior of the obsessive-compulsive nifléurotifc.”z_3 -However, most of his hna]yses dealt with an
Oedipal-like understanding of men re-enacting their desire to conquer their fathers and take theif
mothers as their own through the religious practice. The killing and subsequent cannibalization
was seen in the Christian ritual .6f Holy Co@union.24 A s significant as these writings are in é
context of evaluating religious experiences, other writings of Frcudr have become far more
significant for the ways in which feligion is perceived and believed.

At a cursory glance, Freuci’s teachings have given modern society a structure for
considering the workings of the mind. Freud’s proposal rests primarily upon his famous
concepts of id, ego, and superego.” He describes these three elements as constituting the mind,
working over against one anotﬁcr, yet still separate in a significant fashion. The id is the locale
of the most basic drives and desires that a human being experieﬁces. The 'organism’s needs are
felt here; ‘manifested asa dcsii‘e to reduce pain and tension. The id’s impulse to change this state
of discomfort is propelléd by the desire to create pleasure, known as the pleasure principle.®® ”

This pleasure principle may be triggered because of a hunger for food, a want of scxuaﬂ

2 Tbid., p. 295.
2 Tbid., p. 296.
% Tbid.



18

gratification, loneliness, or fear. With the r_epeated desire to satisfy the.se needs, the mind comes
to recognize and remember the object of the desire and to associate one with the other. In so .
doing, a memory, an ixﬁage of the objective is created within the mind, called the primary
process;z" This allows the.individual to realize the objective needed to satisfy the desire without
going through a process of trial and error each time the impuise arises. |

The ego, a higher and more dynamic system within the mind, serves to gratify tﬁe mbre
.complek and functional needs of the human. The id, while working to provide impulse for the
release of cnergy towards gaining the most basic needs, will be unable to work out the system
needed to attain more involved evolutionary goals™ like “sux;vivél and reproduction.”® The ego
, ié 'governed by the reality principle, which “aims to postpone the discharge of energy until the
actual object that will satisfy the need has !.)een discovered or prpducecl.”30 Thereby, this process
v?orks 1o reguiate the difference between the inadequacies of the environment surrounding thé'
individual, Which is devoid of i-rnmediatc gratification of all needs aﬁd desires, and the still-r _
relevant needs that persist. The functiqnal process at work for this goal is the secondary
principle,_ working “to find or produce the object, that is, to bring it into existence... The
secondary process consists of discovering or producing 'rcaIity“by meaﬁs of a pian of action that
has been de'veloped through thought é’nd reason.”! This function then uses réasoﬁ to accomplish
the gqal reé.liZed by the id, pﬁmary process, ego,.and subsequently the reality principle. Upon
recognition of the desired objective and suspended release of energy towards attainment of that

goal, the secondary process functions to pursue the specific goal in question. While this process

s Slgmund Freud, The Basic Writings of Sigmund Freud. Edited by A, A. Brill, (New York ‘The Modem Library,
1938), pgs. 12-13,

zf; Calvin S. Hall, A Pﬁmer of Freudian Psychology. (New York The New American Library, 1954), p- 22.
Ibid., p. 25. _

2 Freud, The Basic Writings. p. 535.

» Hall, A Primer. p. 28.

* Ibid.
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may involve searc_:hing for the entity chosen, as in hunting and gathering food to satisfy hunger,
Freud finds that the secondary process may also involve the mind in the creation of the objec.tive,
i.e. the creation of imaginary friends for the lonely,. ostracized youngster.

| The third substructure in Freud’s system works as the ovei‘arching mediatp; between the -
self and the world. Hereby, the superego takes on the role of the judicial branéhi Serving as the
moral manager, it takés_ account of the inner, personal impulsés‘ and desires of tﬁe iﬁdividual and
regulates them in regard to the moral code of the parents and that of the rest of society.®? The
assimilation of these other moral codes sewes to. tﬁ_m outside influences ubon the person into -
one’s own internal authority.”

Freud’s multi-part framework for the drive and impetus of action within the brain as laid
out with the id, ego, and superego -is juxtap;ased with another three level system of
consciousness. Freud posited that what the mind has knowledge of and concerns itself with is’
divided up into three categories of awareness. The area most obvipus, the consci_ous, is the area
of the mind which deals with th‘ﬂ’. we are aware of at any particular moment. This is the locale
of what would normally be called “thinking,” Directly below this level of awareness lies the
area of the preconscious. This jstb’rage area includes all knowledge that we are capable of
recalling by way-of i‘ntentional‘ remeinbering. This may involve a vast store of data that v\.ze'are
not immediately and constantly aware of, but are able to access-'uﬁon command. Further
remoVed, is the largest subgrbup in this system of Freud’s, the subconscious. This area is not.
accessible to normal prdcessing of w.hich the individual is ﬁwarc. Freud understood the mass of
the workings of the brain to bé analogdus to an iéeberg floating in the ocean, where 'thc' above

water section appeared relatively sfnall, as the conscious, while the vast majority, (typically

3 Thid., p. 29.
- Ibid., p. 31.
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ninety per cent) remained submerged, as the subconscious. This is understood to be the material
for dreams and underlying emotions and feelings that are kept under wraps.

While it would be ridiculous to ascertain that the majority of society had a comprehensive
grasp of these Freudian theories, it would be even more preposterous to claim that these theories
had not thoroughly pervaded and influenced modern western culture. Nuinerdus Freudian
concepts and phrases are an integral part of the vernacular in the United States, while the
essential concepts themselves can be seen underlying much of the understanding that the culture
has of the mind. Stemming from the theories put forth from Dr. Sigmund Freud, there is a
common conception that multiple layers of consciousness exist that are differentiated by our
aBiiity to access and be aware of them. Thereis a senserthat we do not know all of our feelings,
motives and drives, that we cannot have ac;:ess to them. We are unsure of what is driving our
aétions, and further, that we are even capable of controlling these underlying feelings. In Freud’s
theories, there is great emphasis upon the self. Yet, the self is divided and separated into
multiple layers in multiple systerﬁs of functioning. The place of most interest, the internal
workings of the mind is the place of thinking and imagination, but at times, this is a place which
~ is also unknown and uncontfol!cd by volitions of which we are aware. In this framework, there
exists in the mind a great deal we don’t know and can’t have access to. Further, these same
processes may create impulses for the thoughts we are aware of.

Freud fuels the skepticism with which Schleiermacher’s theology is read. The miﬁd,
which is the node of connection for the intuition of the Divine in both On Reiigi on and The
Christian Faith, is a partitioned and stratified unit. Freudian psychology undermines the
philosophical and theological underpinnings of Schleiermacher’s position on hmﬁanity’s

connection to the infinite. Because the self, the mind, is compartmentalized into areas of which

3 Ihid.
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we have differingr degrees of awareness, one cannot be sure about the basis of given feelings.
Freud’s conception of the human desire to reduce tension and increase pleasure by way of
_ obtaining a goal or objective that will bring about satisfaction includes the possibility that the
secondary process will produce a “reality.”** The basis of our notions and feelingscannbt be
ascertained with such an explanation. One cannot be sure from where feelings 6f absolut§:
dependence or heart'fe‘lt' reverence inay b¢ originating. Humans are simply unaware of that
w.hi_c.h is affecting them in this system, and this has influenced the lack of credibility our culture
gives to our very own, personal féelings and experiences. What we feel rﬁay be because of an
outer, environmental factor, or it may simply be a produced feeling to quell our own fears.
Furthermore, because this psychological theory severely limits our access to that which is
considered apart of oneself, namely the mil;d, there is little room for empirical study of these
feelings and notions.

Thus, psychology is here serving to first cast great doubt upon what individuals feel they
have known, but then also prohibit access to the study of these experiences. As such, a
theological theory of intuiting the Divine is left hanging in the breeze. Individuals are not only.
unable to have any proof of the infinite, but their own feelings and experiences of the religious

are seen with profound skepticism and uncertainty.

% Hall. A Primer. p. 29.
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Chapter Three- William James: Another Psychological PerSpeétive
- William James, a psychologist, provides a perspective from outside of the religious or

strictly philosophical disciplines. He is -most_commonly known for having penned the first
American textbook in psychology. After receiving an M.D. from Harvard he was eventually
granted a position teaching there. Doing so, he would not delineate betweén psychology,
physiology, and pﬁilosophy, yet he was firmly entrenched in the scientific minﬁset. Leading him
elsewhere was his father, educated at Princeton Theological Seminary.” He had asked William

| to deal with the topic _of religion at some point in his life and his lectures at Edinburgh in 1901- )

1902 were the fulfillment of that promise. Those same speeches turned into The Varieties of

Religious Experience.*

James’ background significantly gu'ides' his approach to religion.- He approaches his
writing With é scientific understanding, employing reason and looking for empirical evidence for
his positions. His definition Qf. religion exemplifies this take, (-:harac.telizing it as “the feelings,
acts, and experiences of individuél men in their solitude, so far as they apprehend themselveé to

37 1t is “the belief that there is an

sfand in relation to whatever they may consider the Divine.
: ﬁnseen-order, and that our supreme good lies in harmoniously adjusting ourselves thereto.”*®
The reference to solitude.in this definition mﬁst not go unnoticed, for .this facet .becomes
imperative as James further extrapolates on his position. He writes of people’s ;eligious
experiences when they are alone, feeling a presence, or feeling a command on their‘ oWn. Thisr

argument surely comes out of his psychological training, dn'ving him to look for the true

experience, unmediated and pure. There is a desire 10 pull away the excess and find the root of

% William James, The Varieties of Religious Experience. (New York: The Modern Library, 1999), p. v.
* Ibid., p. vii. '

T 1bid., p. 36.

* Ibid., p. 61.
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the matter, the essence to be analyzed. “Individuality is founded in fecling, and the recesses of
feeling, the darker, blinder strata of character, are the only places in the world inlwhich we caich
 real fact in the making, and directly perceive how évents happen, and how work fs actuall_y-
done.” This focus is remarkably similar to Whitehead’s attention upon solitanngss as well.
Whitehead remarks that, “The great religious conceptions which haunt the imaginations of
 civilized mankind are scenes of snlitarin_ess: Prometheus chained to his rock, Mahomet brooding
in the desért, the meditations of the Buddha, the solitary Man on the Cross. It belongs to the
depth of the religious spirit to have felt forsaken, even by God.”*’ For both authors, the
motivation seems to be the same; they see this solitude as being the environment in whichr the
truest religiosity is experienced. While it may be more obvious that J ames, in doing so, is
Iimiting the bounds of reli gious-expcn'ence's in order-that they may be more defendable as being

authentic, this may be an nnderlying' motivation for Whitehead as well. Creating these

boundariés 'limits the motivation of the experience, pfeventing their basis from being social

suggestion, possibly first oﬁ-ginating in another individnal with a distinct bias. James explains

his argument for this emphaéis, sajfing that it would be foolish to try and prevent the study of the -

private, for that is whére the most real religious experiences are. James states that these realities

are, “infinitely less hollow and‘ ab_strnct, as fai' as it goes, than a science which prides itself on

| taking no account of anything private at all.”*! Hereby, James qheétions the validity of any

empiri'cnl. position, which wonld negate the possibility of studying the very essence of thét entity,

even if it may not be verifiable. |
Despite James’ tuming the discussion toWards the individual, away from the b’,rbad views

taken by Kant, he too speaks of universalism. “When we survey the whole field of religion, we

% bid., p. 545. ' ' | ,
- Alfred North Whitehead, Religion in the Making. (New York: Fordham University Press, 2001), p. 20.
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find a great variety in the thoughts that have prevailed there; but the feelings on the one hand and
the conduct on the other are almost always the same, for Stoic, Christian, and Buddhist saints are
practically indistinguishable in their lives. The theories which Religion generates, being thus
variable; are secondary; and if you wish to grasp her essence, you must look tol"t}-le feelings and ..
the conduct as being the more constant elements.”* --Thereby, the many various and individual
experiences are seen to have a unifying theme, the feeling and conduct that comes forth. Yét, the
validity of such experiences remains unaccounted for. The truth to this unifying cxpéﬂénce is
therefore seen in the fruits of this religiousness. The product of the practice may be the only
evidence one is left with.

James, upon surveying all sorts of rcligious practices, does find room for a univérsal
theo.ry of religion. They (1) show humans t'o be in a state of unéasines_s because there is
something wrdng with us and (2} the solution is to be saved from the “wrongness” by making
proper conne;:tion with the highér power(s).* Therefore, the éonhec.tion between the Divine and
man becomes the essence of reli gi:on for James as well as Schleiermacher. James clearly
addressg:s this connection from a psychological standpoint, trying to explain what may be going
- on within the individual. Yét he attempts to remain responsibie to the study of religion in doing
so. He further extrapolates on his theory in finding that there is a subconscioﬁs self that serves as
an intermediary, or a connecting point between thé individual of “nature” and the -“higher

region,” labe]_ed as God within the Christian tradition.”® The evid;ncc of such a connection is
found in the instinctive belief that “God is real since he pro.duces real effects in nature.”™® This

connection is very similar to that which is found in Martin Buber’s concept of the reciprocal

* James, The Varicties. p. 544.
 Ibid., p. 548.

“ Ibid., p. 24.

“ Ibid., p. 552.
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relationship with God, “We and God havei business with each other; and in opening ourselves to

his influence our deepest destiny is fulfilled. The universe, as those parts of it which our
_personal being constitutes, takes a turn genuinely fof the worse or for the better in proportion as

each of us fulfills or evades God’s dcmands.”ﬁ : -

Much is to be taken from James’ account. He orients the discussion toﬁards' a scientific

inquiry into the true eésence of religion, trying to scrape away Wﬁat he claims are those
ﬁﬁwieldy, less important parts. In doing so, James has broﬁght about a focus upon the
connection between man and the VOther, 'secing this-to be facilitated in part -by the subconscious:
| This explanation, while being true to his biological, physiological, and psychological training,
makes way for the existence of a true, present, real God, acting within thé_ world. Pointing the
discussion in this way has causéd a hdning i.n on the 'ihdividual, puiling away other confounding
factors that might bias a determination of thé true connection. James states that this study of the
individual shows the truest form of religious experience and therefore must be the foundation for -
understanding this connection. Which, hé declares, represents a state where each party must first

open itself up to the other.

James and Freud On Religioﬁ.

There are distinct parz;llels to be found between William James and Sigmund Freud. As
psychologists, both seek to understand the workings of the mind, and they do so with some very
similar fashions, but all in all, the attitude of approach is qufte distinct. William James, steeped
| .in a scientific background, ha\}ing'thordugh Uainiﬁg in biological sciences, is very concerned

with following a scientific path, looking for possibilities for empiricism and resﬁonsible

* Ibid., p. 557.
* Ibid., p. 561.
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scholarship. On the other hand, the processes at work in the mind equally fascinate Freud, but he
is far more willing to be philosophical about the process, theorizing whenever he can.
In the end, the éonclusions that they draw become indicative of just how far apart they
are in their approach to thé subject of religion. James, whose father was a trained ininister, had é
deep respect for religion. This at no point meant that he would avoid the subject out of a kind of
lefi-handed reverence. As asserted to Frances Morse, he believed that thé life of religion wés
humankind’s most important function.*® The expenditure of J ames’ effort towards this -topic
| throughout his writing fully attests to this. It is interesting to note that Freud does not go without
similar comments, stating that “religious ideas™ *“are perhaps the most important item in the
- psychical inventory of a civilization,” yet he goes on to label these as, “its illusions.” Indeed,
Freﬁd was rather hostile to religion througt;out his career, seeiﬁg it as an illusion produced by
humans to deal with the helpless situation they find themselves in.*
The ﬁegree to which these psychologists held validity for pefsonal feelings and

experiences indicates another bifurcation in their writing. As seen in the previous analysis of

The Varieties of Religious Experience, James holds the study of the individual, personal

. experiences with profound Qveight, seeing them as, “iriﬁnitely'less hollow and abstract, as far as
it goes, than a science which prides itself on taking no account of anything pﬁvate atall”®!
Insight into the motivation for this book can be gleaned from comments he made prior to the
Gifford Lectures. In a letter to Frances Morse on April 12“1, 1900, he writes that,

The problem I have set myself is a hard one: first, to defend (against all the prejudices of
my “class™) “experience” against “philosophy” as being the real backbone of the world’s

“TIbid., p. 561. :

8 Richard R. Niebuhr, “William James on Religious Expenence In The Cambridge Companion to William James,
edited by Ruth Anna Putnam. (Cambridge: Cambridge University Press, 1977), p. 218.

4 Sigmund Freud, The Future of an Illusion. Edited by James Strachey. (Garden City, New York: Doubleday &
Company Inc., 1961), p. 18,

%0 Ibid., From commentary provided by editor James Strachey.

51 James, The Varieties. p. 544.
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religious life—I mean prayer, guidance, all that sort of thing immediately and privatelg/
felt, as against high and noble general view of our destiny and the world’s meaning... 2

One is once again struck with the magnitudé With thich James approaches this sfudy of religion.
His is a momentous struggle. Yet, in contrast to Freud,VJames’ recognition of the personal, inner
feelings of the human and the validity he assi gné to them is significant, Whereas'Freud’s system
of understanding the mind makes little room for recognition of privaté, internal féelings as being
legitimate and real, James undérstands these to be the purest, most real indications of the human

experience.

%2 William James, In Niebuhr Richard R. “William James on Religious Experience.” The Cambridge Companion. p.
215. - ' ]
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Chapter Four: James’s Pure Experience

While it is the case that The Varieties of Religious Experience did indeed come years

after some of his other essays, including The Will to Believe, Pragmatism, and Essays in Radical |

Empiricism, it does make much sense to have these earlier essays dealt with after my former
remarks on Varieties. Indeed, his talks at the Gifford Lectures on Natural Reli gion in Edinburgh

do an excellent job of laying out his approach for examining religion, his dding so from a

Vpsychological perspective, and his interests and emphases. The book provides a broader

understanding of James’ thought, which helps immensely when evaluating his more specific

- essays that came before,

These foundational concepts play a major role in what is presented in James’ e‘ssays‘

included in Essays in Radical Empiricism. In his first two compositions, Does Consciousness
Exist? and A World of Pure Experience, he delves deeper into the applications and theories
behind his interest in the individual, personal experiences and feelings of humanity. He refers to

such a strategy as radical empiricism. In'such a system, as he has noted in Valfiéties, he vies for

- astrict adherence to scientific empiricism, which he believes is able to even sﬁrpass' other hard

sciences, as has béen quoted above. This process “must neither admit into its constructions any

‘element that is not directly experienced, nor exclude from them any element that is directly

experienced.”> He has provided strict guidelines for the inclusion and exclusion of elements for
this realm of understanding passed entirely upon experience. This then therefore correlates all
that may be considered to-the experiencer, yet he would not allow for such a description because

of the way in which he sees the subsequent relationship forming. He argues that this System is

5 William Fames, “A World of Pure Experience.” Radical Empiricism and A Pluralistic Universe. (New York:
Longmans, Green and Co., 1943), p. 42. :
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necessarily radical based upon the relations of all those things considered. James argues that,
“the relations that connect experiences must themselves be experienced relations, and any kind

_ of relation experienced must be accounted as ‘real’ as anything else in the system.”* Thus,
-James suggests that this system of radical empiricism involves all entities within ir_x a wéb of
connections, a series of relations. Howeve_r,i in such a system, not only are the relationships
 between entities significant for the identity of thosé things experienced, but the relationships.also
béc_ome a part of the experience. A thoroughly interwovéri systemn is hé;eby the result. This
groundwork laid, the details of J émes’ theory_can be explored.

While Freud conceptualized the mind to iindcr_stand and interact with the world in a
compartmentalized framework of consciousness, prcconsciousness, and subconsciousnéss, James
_tal;cs a far more simplified appfoach. As ti;e title suggests, Does ‘Conscio;tsness’ Exist?,
questions the reality of such a structure or system in the human brain. While it is admitted that at
first glancé, such a (juery appears preposterous, for one consistently does have the experience of
being aware of oneself, one’s plac':e in the environment, and one’s thoughts on the subject, James
asks whether one can conceptualize, or even think about consciousness itself. “The moment we
try to fix out attention upon consciousness and to see what, distinctly, it is, it seems to vanish, It
seems as if we had before us ﬁmere emptiness. .When we try to introspect the sensation 6f blue,
all we can see is the blue...”> Thus, the actuality of an entity tﬁat is separate and different from
the ex’pcﬁence itself, commonly referred to as consciousness is hereby brought into question. I
there is an entity that exists as consciousness, this should 'b:e able to be defined or dedﬁced from

something other than itself, yet how this can occur with the concept of consciousness is

3 Ibzd Italics are as found in original text.

% G. E. Moore, as found in: James, William. “Does ‘Consc:lousness Ex1st"” Radical Empiricism and A Pluralistic
Universe. (New York: Longmans, Green and Co., 1943), p. 7,
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unknown.”® Atits center, there lies nothing more than the content.of consciousness itself, that is,
what is involved in the experience. Yet, returning to his concept of the relationality of radical
empiricism, James argues that what is experienced, as an object to be perceived in one moment
later becomes that which constitutes thinking. Only the latter, thinking, would normally be
labeled as requiring consciousness. However, the basis of both moments .is the same, the object.
The only difference that has come about is indeed the relationship of the object to other entities
within each moment of experience. That which makes up the experience has not changéd, only
the relative positions of them.”” Can one then be referred to as something wholly different from
the other, being called consciousness, while the other has no need of this entity to exist? Rather,
experience undivided does not represent object and consciousness, but rather reality in two
se_ttiﬁgs: in the mind and outside, as an objéct, in the realm of tﬁe known and the kno_wer.ss
Thus, while this undivided experience does not do away with the subject/object duality entirely,
it transforms the single content of experience into a situation of beiﬂg viewed both subjectively
and objectively.” This new unde‘rstanding of experience, without consciousness is labeled pure
eicpen’ence. This system allows the single entity, reality, to be in two places, that is, in the world
and in the mind, at once.®” The reality changes places Varnd identities entirely relative to its
surroundings.

William James realizes that the theory he is proposing is not only wildly different from
other forms of psychology, like that put forth by Sigmund Freud, but that because it is so
atypical, it doesn’t easily fit into our capacity to understand. He attempts to clarify himself by

specifying the thesis he is working with. *“The peculiarity of our experiences, that they not only

56 Paul Natorp: Einleitung in die Psychologie, 1888, pp. 14, 112, as found in James, William. *Does
‘Consciousness’ Exist?"" Radical Empiricism. p. 8.

37 James, *“Does ‘Consciousness® Exist?” Radical Empiricism. p. 9.

%% Ibid., p. 9-10. :
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are, but are known, which their ‘conscious’ quality is invoked to explain, is better explained by
their relations—these relations themselves being experiences—to one another.”® James
understands that the term consciousness has been used to verbalize a concept of function that .
does occur within the mind. Hg does not see it as necessary though, for to use such a model is to
add a layer upon that which already exists, -instead of simply explicating the inherent qualities of
‘experience itself. In analyzing thé existing theory of the mind and experience, James speaks of
pér&epts, seeking to account for all of the varied ways in which the mind works and the ways in
which consciousness has been applied. Percepts are described as a "‘grou}') of associates with
which the non-perceptual experiences have relations and which,; as a whole, they ‘represent,’
'standihg to them as thoughts to things.f’ﬁ"‘_ Thus, percepts a_re'tho_sre- thoughts which the mind
experiences that are apart from the thinkiné that occﬁrs in the process of perceiving. Of course,
perception participates in and forms the foundatid_n for percepts, but the latter are indeed quite
different. James finds that, “we are used to treating percepts as the sole genuine realities, and wé
tend to overlook the objectivity tilat lies in non-perceptual experiences by themselves.”® There
isa severe lack of credit given to these, for they are not directly linked to an outer, tangible
reality. Therefore, “we treat them as wholly subjective—the stuff of the subconscious.”® Yet,
this does not hold with reason, for in and of tﬁemselves, they are experienced, and as such, do
hold the right to be viewed as part of our own experience. In more common psychological
qnderStandings, precepts end up being counted as two different experiences, outside, in reality,
as objects, and also-again as a psychological occurrence within the mind. Thoughts are then

treated as a subjective activity of the conscious in one, and again as an objective reality, content,

% Ibid., p. 10.
% Ibid., p. 12.
* Ibid., p. 25.
% 1bid., p. 17.
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outside the head.®® As such, a strange dualism is created which does not simply separate entitiés,
but transforms a single happening, an experience, into two separate factors.

James seeks to-transcend this odd system with his theory of pure experience. He speaks
of experience happening iﬁ this realm as an instant field of the present, it is, “plain, unqualified |
actuali_ty, or existence, a simple that.”*® What may reside within this realm has been constricted
by James’ empirical parameters based upon experience; pure experience ié made up of,nothi-ng

.more than that which is g:xperienced.m Constituting this framework is an amalgam of simply real
objects, events, feélings, and thoughts, which are ordered and organized by their relations to one |
another. The mind niay serve to guide the individual through thér course of these experiences,

~ but it must be noted that herein, everything that is expeﬁenced, is indeed a reality. What does
separate among these experiences, betﬁeeﬁ those mental events and otheljs, is along the lines,
oﬁce again, of their relation to one another. While all within the system are regarded as
actualities, fhere remain undisputable differences between that which occurs within the mind and
that which is outside. James g‘ivés the examples of a perceived room in which one is s'itting,.
versus one that is remembered, as well as a fire, which sits before one’s body and one that is
imagine&. While the similarities among these are indeed remarkable, there are functiqnal,
differences that must be recognized. Thes_e differences are essentially based tipon .the degree to
which the fire “at one’s feet”-or “in one’s mind” may be extended.®® They may both be
extinguished with water, bring a smile to one’s face, or bring about other thoughts, yet the
‘mental’ fire may not have the capacity to warm the toes; it caﬁnot bé cxtendéd to the biologicél

concerns of thwarting hypothermia. As James identifies, there are experiences, which affect

® Ibid.

* Ibid.

% Ibid., p. 18.
% Ibid., p. 23.
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their associates actively and therefore, their natures are assigned as attributes. These may affect )
both inner ‘emotion’ and outer ‘value’ in much the same way. Thereby, “experiences of painful
_objects are painful experiences” and_ “intuitions of the morally lofty are lofty intuitions.”® The
resulfing validation of experiences and feclings that result from experiences hereby becomes
quit¢ poignant. J améé’ pure experience allows not for everything to have validit'y, but dqes

indeed give credibility to all that is truly experienced.

James and Freud On Consciouéness :

| Freudian psychology understands the individual to have thoughts, feelings, emotions, ahd'
drives based upon multiple layers of varying awareness and consciousness in the mind. .The
philoéophy leaves the human nc;t kﬁowing l.mow she has come t§ feel as she does. She is told that
her notions of reality may indeed be based tipon a strange, dark weli:of boiling emotions and ‘
impulses cé]l_ed the subconscious, and that she has no real access to this pit.. She cannot be
certain that that which she cxpeﬂénces in her environment matches up in any direct' or mannered
way to that which she thinks. or feels. She is however, quite likely to question all of these thhlés,
sk_eptical of how she has come to think, feel, or know as such.

James’ pure gxperienccﬂ allows for an Ventirely dif,ferent sort of psycholegical
understanding than that of Freud. James, throughout his writiﬁg, has given much credibility to
the personal thoughts .and feelings of th¢ individual, seeing these as the purest, most real '
empirical aata.__ As an empiricist at heart, he worked toward a thorough, full-fledged approach to -
; deal with the most definitively e_mpiricﬁl data that he could find. Being trained at lengfh asa _.

séientiSt in a number of fields, he had not only an affinity for the empirical but ﬁ_lso for the '

57 Ihid., p. 26-27.
88 Ibid., p. 32.
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scientific method. He turned these interests toward the field of reiigion with respect and
scrutinizing analysis. What has resulted has been a justification of the religious experience using
a method of radical empiricism. James used the scientific method, often used to dispute
religious sentiments, to cﬁtiqué and negate the concept of consciousnless'in fa_{zor of a unified
understanding of reality that causes a rethinking of prior psychological uﬁderstandings. The lack
of a true state of consciousness as a functioning entity within the mind bfeaks down barriers _
between the human and the Divine in such a manner that pure c_xperience validates the teligious

experience.

% Ibid. p. 34.
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Chapter Five: Immanuel Kant

Much like Freud, Immanuel Kant’s philosophy creates dualitics; which rnako it
_ impossible to verify feelings of intuiting the Divine. Both of these thinkers have influenced not
| oniy.their own disciplines, but popular fhinking as well. Kant’s writings mark suoh a turning
point in philosophy that one can .see that whioh came before and that which carne after as two
different eras. While these two authors did not always speculate on exactly the same subjec’_cs- |
and their oackgrounds of philosophy and psychology were Quite different their writings tackle

the same subject, the ability for human individuals to connect to the Divine.

Religion Within the Boundaries of Mere Reason represents Kant’s attempt to construct a
model of religion, which would rise pri_mnrily out of schools of logic and philosophy as ‘opposed
to the Church. In doing so, Kant devélops ontirely ﬁéw obstacles for his readers to tackle. From
the outset, there is no possibility of knowing whet_ner God exists, fon God has been relegated the
realm of the noumena, that which humans cannot know. This is made up of those things which
are as they are, or may be, in thernselves. Conversely, the phenomenal realm is made up of those
things that are able to be pcfceived by the cognitive faculties of humans,”

This duality, while of great concern for the current discussion, works well for Kant’s
objectives. In contrast to Schloiermncher’s position that religion is and serves the purposo of
creating a connection to the Divine, Kant sees religion as a basin for et.hics'. Anintuition arises

again, now in Kant’s plan for humanity coming to understand morality. He assumes that the

™ This cursory explanation of Kant's phenomena-noumena duality is taken from Robert Merrihew Adams’
discussion of Kant’s Critique of Pure Reason in the introduction to Religion within the Boundaries of Mere Reason.
- (Cambridge: Cambridge University Press, 1998). The former text should be consulted for further analysis. Kant,
Immanuel. Critique of Pure Reason, (Amherst, New York: Prometheus Books, 1990).
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moral law can be found.through reason, and it is this: (1) to act in éccordancc to a maxim that
you are willing to adhere to as well and (2) never to treat persons as éxclusive means to an end.’!
Kant believes that such an ethic requires God to be postulated. God’s grace justifies
humans, enabling them to achieve the moral law.”* Yet, this postulated God remains a part of the
noumena, unknown to humans. However, once justified, humanity may attain the moral law, for
each person has an innate sense of it.” The ethical community that is created by the collective 7
“positing of God then serves to support each member in this belief 7 and the adherence to the
ethical life, making the moral law feasible.”*
Kant’s philosophy presents humanity with an entirely different sort of connection to the
- Divine than Schieiermacher’s. Kant represents the Divine, God, as being absolutely superior to
humanity, giving knowledge and grace fror'n.which humans beheﬁt. However, there is no sense
of humans being able to have any sense of a relationship or connection with the Divine. The
noumenal realm of God remains out of the grasp of hurnanity,- unknt.an and unattainable.
‘While humans must positl God, God remains separate from people, out of reach. God
does not enter into the phenomena, that with which humans may deal. Therefore, while it is

necessary to postulate God, it is not necessary or even possible to know if God exists.

Kant In Pefspective
While Freud’s psychological philosophy seeks to understand the inner workings and

functional structures of the mind, in the end, the outcome- of this postulation for the psychology

! Dr. Paul, class lecture, 9 September, 2001 in Nineteenth Century Religious Thought at Gustavus. Further reading
on the subject is found in Kant’s Critique of Practical Reason, section VII. Kant, Immanuel. Critique of Practical
Reason, (Amhherst, New York: Prometheus Books, 1996).

” Kant, Immanuel. Religion Within the Boundaries of Mere Reagon. (Cambridge: Cambridge University Press,
1998), 6:62. ‘ :

7 Ibid., 6:44.

™ 1bid., 6:72.
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of religion is quite similar to the writings put forth by Immanuel Kant. Freud’s understanding of

the ways in which humans think and feel has meant that individuals cannot be assured as fo the

reality or basis of that which they experience. This is especially so when applied to abstract

feelings of intﬁition of the infin'i_te. Such notions are more likely chalked up to im_plications of -.

the myriad drives and impulses at work within the subconscious. Such an explication not only
 denies the likelihood of a Divine entity, but calls into question fh_e basis of anything felt or . |

ekpgﬁenced.

While Kant was less hostile to the idea of religion as a whole, his i)hilosophy makes a

~ connection to the Divine no less plausible. In faét, any intuition, connection, or knowledge of
the Divine is entirely out of the question within Kant’s framework. There is no possiblé access
to the noumena for humans, for it is necess'arily that Which we cannot know. Therefore, there
can be no religious experience that parsicipated in some feeling of or connection to the Div_iné
that can be construed as having anything to do with actuality.

William James’ writings l;rovide an exciting altc_‘,rnatiVe to the roadblocks, which are
created by the philosophies of Sigmund Freud and Immanuel Kant. While he sets out with a
strong appreciation and reverence of religion, highly valuing the personal, individual religious
experience, his .uhderstanding of the consciousness an(i subsequently, pure experience, grants a
new avenue for understanding the intuition of the Divine. The feélings and notions that
constitute such a religious experience, whatever it may be, hold validity in James’ eyes. _th, this
is not the case simply .frc‘)m a rcligious point of view, for théy surely would hold validity for -
Schletermacher as v;rell, from -his religious background and interests. Pure expeﬁence- grants
justification for such experiences based upon objectivity and embirical interests. With such an

understanding, the religious experience, people’s intuition of the Divine cannot simply be
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relegated to the position of fantastical imaginings or illusions based upon fears and social
concerns, as Freud would posit. These experiences can also not simply be set aside as peripheral
experiences that have no real justification because they are outside of pure reason.” Instead,

because it is experienced, it must be held as valid, but even further, it must be participating in

actuality.

™ Kant. Religion, 8:143.
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Chapter Six: Nishida Kitaro and Pure Experience
Nishida Kitaro has also written on the concept of pure experienée, but from a very
different perspective. While William James isa scientist, extremely concerned with taking an
empirical appfoach while working and writingl as a psychologist, Nishida is working froin the
other side of our coin, as a religious philosopher. He come‘s from the Buddhisf tradition, which
“has fo-rmed t.he basis 'for his writings on pure expeﬁence, its roots being an integral aspect of |
Buddhist. philosophy. It is quite significant that both James and Nishida work with the concept
of pure experience, opening up anew way of seciﬁg the religious eXpen'cﬁce, and seeing valiﬁity
for an intuition of the Divine, depicting the East ﬁnd West, Christianity and Buddhism, as well aé‘
psychology and religion.” |
| Nishida Kitaro’s underétanding of I;umans, the worlc_l, and the way in which they interact
is wholly different from a Western understanding, _Nishida’s conccﬁtualizations are founded
upon a unified understanding of reality and the ways to which it can be related. However, the
Kantian understanding, formativé for Western thought, is full of duality, separating parts of the
world and the world from the knower.
Nishida’s concept of pure experience is based upon the idea of a unified reality to which
the human mind can connect directly. ,Thcrer is no separation between the world and the éclf; all

is unified. This idea, refers to a state of experience which is absolute and of the moment. Pure

78 Nishida Kitaro®s philosophy, as much as it is based upon the idea of “junsui keiken, “or pure experience, is
actually borrowed directly from the writings of the previously discussed, William James. Having the same label, the
concepts each dealt with were similar as well. The former described junsui keiken, “a truly pure experience has no
meaning whatsoever; it is simply a present consciousness of facts just as they are.” William James explained his
concept as, “plain, unqualified actuality, or existence, a simple that.” While these explanations show the ideas to be
strikingly similar, the extrapolated writings went on to become rather divergent. James did not question the basic
metaphysical facets of the Western world- time, space, and being. Nishida went further, making his
conceptualization of “pure experience” a more ali-encompassing theory that was also more radical. However, my

 interest in pure experience lies in areas where both philosophers are in agreement and I will therefore not explore
‘this divergence here. _ .
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experience exists in a realm prior to what westerners usually think of as thought, or even
consciousness. |

Immanuel Kant, great philosopher of the 18™ century, greatly redefined religious and
philosoﬁhical thought that had come prior and greatly influenced the thinking that proceeded.
His understandings of the world still have a profound affect upon thinking done in these ﬁelds. |
Most irnportantly,.Kant’s contribution has had to do with the dualities that have permeated his

analysis of life and humanity’s role within. This has progressed and also hindered phildsophical

thought, creating new avenues for understanding as well as roadblocks others needed to

transverse.

The duality in Kant’s thought can be understood from more than one perspective. He has
seen the human mind as a passive entity, si;nply receiving the impressions and‘sensations of its
external env1ronmcnt It stands separate from that which one may sense. The mind and its realm
are separated into object and sub_}ect respectively. ThlS dual1ty yet leads into another separation,
for which he is most famous, the ;zoncepts of the phenomenal and the noumenal. The

phenomenal world is that which the self may know, may have direct relationship with, even

- though the mind still passively receives the input fromr this realm, while also guiding and giving

order to expérience. Herein, t_hc self is subjected to the nature and laws of this state, wo;king
within and in direct contact. Converse to this staté is that of the noumenal. That which we
necessarily cannot know, of which lwe can have no direct knowledge, constitutes this realm. This
is the realm to which God, morality, and virtue have been-relegated. There is no direct

understanding of these concepts, only inclinations and intuitions.”” Thus, Kant’s duality, based

7 This cursory explanation of Kant's phenomena-noumena duality is taken from Robert Merrihew Adams’
discussion of Kant’s Critique of Pure Reason in the introduction to Religion within the Boundaries of Mere Reason.
Cambridge: Cambridge University Press, 1998. The former text should be consulted for further analysis. Kant, :
Immanuel. Critique of Pure Reason. Amherst, New York: Prometheus Books, 1990.
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upon the formula;ion of what humans can know and e){pcrience; breaks down into multiple
perspectives, from that of the mind and from that which is to be known. The basis for ratioﬁa]i_ty
, w_ithih Kant’s framework resides within the consciousness, that is, separate from fhe rest of our
sensations and removed from the concrete, phenomenal world in -v_vhich we live.

Quite different from Kant, Kitaro Nishida is a Japanese philosopher: coining from én
~ Eastern perspective with a solid uhderstanding of Western philosophy. Living about a century
aftef Imm-anuel Kant, Nishida grappled with the difficulties and roadblocks that his predecessor
formulated. The dualities that were foundational for the philosophical construction of Kant’.s
thought are in direct opposition to the Eastern tradition, which looks for a more unified
understanding of the world. -Nishida dcsqribes_ the concept of direct or pure experience‘ This
concept is described as a way of being cons-cious, _aWare, that has parallels to a psychological
explanation. “The moment of seeing a color or hearing a sound, fof example, is prior not only to
the thought that the color or sound is the activity of an extemai object or that one is sensing it,
but also to the judgement of whai the color or sound might be.””® From a cognitivé péychology
perspective, this could be déscribed as simple sensation before percepﬁon had occurred. Theré is
- no thought, no mental construction taking place to describe or analyze fhe experience, but rather,
simple, plain sensation occurs.r

In contrast to Kant, the mind is not set apart from the wbrld, bur rather connects directly
with the .envir'onmentl, much és a mirror precisely reflects the object in front of it with its image.
Nishida himself uses a psychological perspective to jdescr‘ibe such a way of seeing the world. -

Using Willhelm Wundt’s analysis of “inediate_ experience,” Nishida notes how other 'fbrms of

Further information for this discussion comes from William Turner, in his explication of Kant in the handout
distributed in class as Well as the lecture gwen by Dr John Cha on February 21%
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science may actually not be studying true experience, but rather, a Study of studying the
e)cperienced.79 There is striking similarity here to James” lack of satisfaction with nqr‘mal
empricism, for he too fél_t that the scientific method did not allow for the most basic, purest
experiences to be evaluated. Nishida says that anything outside of intuition, the pure experience;
cannot be objective.*® This strikes at the heart of Kant’s philosophy of the assumption-based
noumena and phenomena, which cannot be as objective as the direct intuition seen by Nishida %!

In opposition to Kant, Nishida assumes that all of reality is unified, unfolding in time.*?
‘Here Nishida moves past William James’ conceptualization of pure experience. Nishida seeks to
incorporate all of the world, including the mind’s consciousness, into a single, unified
understanding that described the totality of all things, whereas James simply applied this idea to
the true state of the mind, a kind of abSolutt;. consciousness.> Assumptions and distorﬁons
released, the individual is then able to experience absolutely. Pure objectivity is attained and the
experience is the thing in itself.* This reality, according to Nishida, is exactly where God may
be expf:rienced.85

In tﬁe experience of this reality, there is no thought, no mental construc.tions.‘
~ In such an experience, meaning that is overlaid on pure'éxperience serves only to dilute and
change what is absolutely experic_nced; This does not mean that thought is outside the realm of

pure experience; Nishida believes that the state of pure experience cannot be left.*® Indeed,

8 lehxda Kitaro, An Inquiry Into the Good. Translated by Masao Abe and Christopher Ives. (New Haven,

Connecticut: Yale University Press, 1990), p. 3.

” Ibid., p. 4.

® Ibid., p. 49.

8l > Ibid., p. 43. .

5 82 James W. Heisig, Philosophers of Nothingness. (Honolulu: University of Hawai'i Press, 2001), P. 42
Ibid., p. 45.

8 Nishida, An Inquiry, p. 48.

% Ibid., p. 81. Nishida actually goes further at this point to say that God is reality. However, this shall not be
addressed in this text, for the theological understanding of who or what God is actually, is not of primary concern.

Rather, the possibilities for human connection to God, the Divine,is the heart of the matter in this paper.
% Nishida, An Inquiry. p.4.
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thought itself can makeup the pure experience of an individual in a2 moment in time. Yet this
thought in and of itself lacks valuation and prejudice.87 While pure exiaeﬂence exists temporally,
unfolding in time, but can be experienced only in the moment, this does not prevent the
particular moment in time from having connections to other moments and to history; The pure .l
experience of the moment may comprise thoughts be made up of thoughts thaf are occurring and
‘held at that point in time, yet the basis and understanding of those thoughts may come from ﬁhat A
has passed before.*® That is to say, the pure experience m'ay be constructed out of past
e;(perience because of the mind’.s ability to remember and connect events and moments. Thﬁs,
_the individual moment of pure experience may be constructed upon the basis of past thoughts
and recreations, yet the actual moment is not a re-creation itself, but unique and deﬁnaﬁle in and
of itself. The pure experience is pfior to ar-1y meanirig that could be attached to the immediate
experience, but the pure experience itself could be made up of thoﬁght‘s of meaning.

Pure experi¢n0¢ may be voided and negated if a person leaves the point of the single,
unique moment. It is this which defines and constructs the boundaries of the pure experience.
While the individual moment, that of pure experience, may be founded upon earlier thoughts and
ideas, pure experience can only be made up of this individual moment. To overstep this
boundary is to leave the state 6f pure cxperiénce. One must remain within the consciousness of
present, of the moment. To connect to.other consciousnesses, that of the past or the future, takes
the mind out of the primary, present consciousness. Whep one is not fu]ly present in the unique,

momentary state of consciousness, pure experience no longer exists.”

¥ Heisig, Philosophers. p. 45. Thinking may oceur, but the thoughts should not attach the mmd to other further
removed thoughts, as would occur if thoughts are biased or pmnted

8 Nishida, An Inquiry. p. 5.

¥ Ibid,, p. 10.
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The language o.f this concept is fundamental to .its expression and understanding. Nishida
runs into difficulty with the Western world view and the framework of its language when trying
to expres's the idea of pure experience. Kant’s duality is entrenched in the English ianguage,
leaving Nishida without the proper tools to convey his philosophy. Kant’s understanding of the
mind does “include an active process of constructing order. via catego.ries'.”90 it is primarily a
passive element being struck with impressions and sensations fr(ém the outside, sepaiate wbrlcl,
‘which hinges upon a dualism of subject and object. This is in direct contradiction to Nishida’s |
sense of é unified reality; Language clearly directs and even coﬁﬁnes our understanding when
| we look at the possibl-e ways of expressing experience. We ‘have‘ no grammatical phrases with

which to escape the duality that Kant proposed. There is always an element of someone
exbéricncing something.”' Yet, to express .pure experience linguistically, there must be another
format. There must be an element of “direct seeing of the facts just aé they are.””* The concépt_
of seeing the unified whole of reality must be translated to the reader. James Heisig suggests, “it
was experienced,” or “I experienéed.”ga‘. These expressions are not trapped in the subject—object
wording of experience.

Nishida Kitaro’s understanding of pure e_xperience is based upon the idea of a unified
reality that lacks the dualism present in Kantian and Western philosophy. Pure eXpericnce
connects the human to the world in the individual moment of experience. Such a state of
conséibusncss is prior to thought and meaning tﬁat would be attached to the immediate
experience in. a less pure state of ‘oéing. However, this does not prevent thought from being

involved with the immediate pure experience. Thought may constitute the momentary pure

% Dr. Cha, corrective note. 28 March, 2002.
! fhid., p. 45.

%2 hid.

% Ibid.



a5

experience, but the thought fnust remain within the present consciousness and not integrate past
or future conscioﬁsnesses. Past qonsciousness may lead to the formation of thought which give

7 possibility for the.construction of a perspective that the current experience is vieWed from. Yet,
if _thé current thought bends into the past to ponder that whiqh occurred prior, there is no lopger |
fulIr participation in the present ;'md pure experience is lost. Pure experience, réther strange to

" Western philosophy, vies for a state of consciousness, which maintains absolute participation Van'd_
connectioh to the immediate world, ;reating no Separationé or schisms, but insfead seeing the

true reality of all.
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Chapter Seven: Implications
| Eminent thinkers have had a profound affect upon public sentiment and thinking béyond

the boundaries of their. disciplines. However much Freud’s work has been disliked, aiscredited,
and proven inadequate and even unhelpful, Western culture has been saturated with the influence
of Freud’s psychotherapy and his philosophies. Freud’s work has shai)ed the public’s thinking
on the mind, our understénding of the world, and the origin and validity of our feelings and
‘emotions. Similarly, Immanuel Kant has influenced thinking within and béyond religious
" philosophy. His v)ritings have affected the way that society vieWé the capacity of the mind to
relate to the world anﬂ to the infinite. They have also had an impact upon Western culture’s
~ understanding of what constitutes rational thought and what may be included as appropriate
rcaélon.

In the past, the church had a firmer grip upon the thinking of tﬁe culture. The
Enli ghtenmént tra‘n.sformed the basis and control of knowledge and thdught. Science has
changed the way people think and what they regard as true. Thinkers like Immanuel Kant and
Sigmund Freud inspired quéstioning and skepticism about the pbssibility and justification of
" notions such as the intuitioh of the Divine. The theology of Friedrich Schleiermacher, which
gave pride of place to feelings, cspecially that of “absolute dependence,” has been coﬂsigned to
the theological. Outside of this discipline, such a'nqtion is viewed with brow raised, and may
hol.d,li.ttle water fof those not already disposed to value religious sentiments.

The épncept of pure experience—whether seeing the true fedlity of ali, or coming to
experience actuality—re-opens ééerious conversation about the intuition of the Divine. The fact -

that this concept, used by both William J ames and Nishida _Kitaro,- has cmergéd from f_wo vastly
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different traditions bnly gives it more credence as a conversation point between the various fields
represented. |
Attacks on the validity of intuitions have come from the psychology camﬁ, in the 6fter_1
hostile writings of Sigmund Freud. Yet the fact that William James, a formidable psychologist -
himself, produced a strong couﬁter—argumgnt out of the same discipline and trédifion suggests
" that reiigi_ous experience may find interested investigators there, too. Likewise, Immanuel Ként’ "
posited hi's'arguments against the connection of humans to the Divine from a philosophical
stance, using reason to dispute the claims of cred_ibility that religion offered. Yet, Nishida,.a_.lso a
~ philosopher, has offered an understanding that in many ways directly contradicts the sepa’ratioﬁ_s--
that Kant suggests are necessary. Further, J ames’ emphasis on empiricism and the scieﬁtiﬁc
methbd resonates with Kant’s emphasis on -rati_onality. |
| Further boundaries are traﬁsc‘ended with the cultural and religious Qaﬁation that James
and Nishida bring to the 0p§ning of pure ex_periencle{ J ames; a Western Christian, represents a
religious tradition that speaks of the Divine as God, a pcrsoﬁified.entity existing over and above
humans. Nishida’s Buddhist heritage, thoroughly Eastern, refers to the Divine aé Buddha and |
, unc__lerstands reality through a d_econstructiv_e process. Despite the djffgfenées in perspective,__
both of these writers have fourid great truth in pure experience.

The intuition of the Divine, spoken of as such, and understood in much the same way
Schleiermacher understood it; does not belong to any parﬁcular religious tradition.. The language
used may vary, but at its core lies the idea that an individual human forms a connection with the

" Divine. This sort of experienée becomes plausibig, believable as entirely unique, when seen
through the lens of pure experience.® It must be made clear that this does not suggest that the

concept of pure éxPeriénce creates a wholly different religious experience for humans to partake



43

in, but rather that the religious experience becomes a jﬁstiﬁable, real'zispect of not only the
“religious” life, but of life in its entirety, open to analysis from numerous perspectives,
disciplines, and traditions. It is not a matter of transforming or negating Schieiermacher’s
philosophy, including the feeling of absolute dependence. Rather, the “intuition of the Divine” is
validated, and with it, a possible new basis for understanding.
| Pure experience opens up an avenue for theologians and ;eligious' scholars to speak of
religious experiences that may engage the interests and respﬁnd to the skepticism of science anci
~ reason. On the ﬂib side, psychologists may be able to inv.est_igaté the religious experiences of
humanity, which are such a profound part of the human coﬁditio‘ﬁ, as a verifiable paﬁ of reality.
7 The empiricism of William James opens up the possibility that religious experiences,

specifically, the intuition of the Divine;-mjght be studied from a psychological perspective.
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Chapter Eight: Psychological Re_search

| As laid oﬁt, the religious experience is a component of the human conditibn, often
éomprising some of the most profound events of a person’s life. In popular culture, theoriés
-about connecting to the Divine and the like belong to the religious sphere, itself which is seen
with skepticism at the least. Tﬁis paper has not attempted to stake any claims as 'fo the reality of
the Divine, but rather to argue that religious experiences are an important and valid part of |
humanity. These experiences do not fall solely into the realm of philosophy or theology. As an
essential and valid component of the human condition they must be open to evaluation from é.
variety of perspectives-——including psychology.

“Pure experience” has validated the religious experience, including that of intuition of the
Diviﬁe. This experience of thc human has iherefore' become open to psychological evaluation. -
The psychological study that follows shows the direct implications of this téxt. The theories
aforemenfioncd have been applied to create a study of the religious experience. Emphasis has
been placed upon strict ernpiricisin, the content of experience, and avoiding dualism. This

addition to the text concretely portrays the possibilities resulting from this bridge of psychology

and religion.
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INTUITION OF THE DIVINE- A PSYCHOLOGICAL STUDY OF RELIGIOUS
MOTIVATION

Joshua D. Rinas
(Dr. Mark G. Kruger)

Department of Psychology

Gustavus Adolphus College

Abstract
Intuition of the Divine, defined as perceiving the presence of the Divine, is to be seen as the
essence of religion. The motivational force, and therefore the type of experience that draws
humanity to religion may be existential concerns, as Daniel C. Batson has proposed with his
work- on the Quest scale. Allport and Ross had goné another way, sug-gesﬁng that religiosity bé
measured in terms of whether it was used as a means or an end, describing this as extrinsic or
intrinsic, fespectively, on their Religious Orientation. scale. The c.urrent- study seeks to further
develop an instrument to evaluate religious experience.r Expeériences involving ritual and music
or social influences by way bf suggestion may better facilitate perception of the Divine, but the
author beliéves that mysterious coincidences are more likely to be the primary motivation.
Undergraduatc_students, ages 17 to 22, at Gu.stavus Adolphus College, will participate in |
experiences of ritual and music, existential concern, social suggestion, and mysterious
coincidence. 'Students will bé chosen through convenience sampling. A within-subjects design

with 30 students will be used, and a questionnaire of perception of the Divine will follow each

experience.



Intuition of the Divine- A Psychological Study of Réligious Motivation

The sub-field of the psychology of religion is one from which a vast amount of research
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has come. However, the limitations impose'd by dualistic philosophies have affected the avenuc.sr

and objectives of such research. Researchers have avoided studying the actual religious
experieﬁce and- have been- preoccupied instead with more ﬁeripheral issues in the fieid (Batson,
Schoenrade, & Ventis, 1982).
| Allport an& Ross (1967) sought to examine the role of religious practice in individual’s
livés. They developed The Religious Orientation Scale in order to evaluate quanfitatively
whether religion was being used as a means or an end. This theory was a revamping of pﬁor
" research completed by Gordon Allport {1950), which had viewed religiosity as mature or :
immature. ‘Th_c scale places subjects on a ébe’ctrum of their “use” of r'cligion. IndiAvidual.s
participating in religious practice in order to bring about other objectives, tréating religion asa |
utility, are positioned on the “extrinsic” end (means), While those who seem to intefnalize
religious beliefs practice “intrinsic[ly]” (end).

- Using the pgpular extrinsic/iptrinsic Religibﬁs ,O'ﬁentation Scale as afoundation, C.
" Daniel Batson sought to idevelop another factor for assessing -religiosity. He believed that the

“critical, open-ended approach to existential questions” was an essential factor in assessing

religiosity (Batson, Schoenrade, & Ventis 1993, 166). This evaluation, labeled the Quest Scale;

looks for individual’s grappling with existential questions as an inherent part of their
transcendent quest for answers. Whether or not answers are found and whether 2 transcendent

truth is postulatéd is not important (Batson et al, 1993).
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These studies do not look at the religious experience itself, especially one understoodras
an intuition of the Divine. The following study seeks to evaluate the facilitators and possible
motivation behind the individual’s specific religious experience.

A person’s behavior and thinking iﬁ a particular situation is material for empirical
research in psychological. The religious experience should not be an exception. Based on the
writings of William James, Friedrich Schleiermacher, and C. Daﬁiel Batson, among others, 24
elements of the reli gious. experience as an intuition of the Divine have been compiled. This

intuition, as it has been used throughout the paper, denotes a_conn.ection formed with the Divine.
This connection may fake various forms: mental, physical, or spiritual. This definition would be_
to include what is found under Schleiermacher’s theory of absolute dependence (Schleiermacher,
1999). The concept is also not meant to be' limited to any one religious tradition or cultural
uﬁderstanding. On the contrary, the 24 elements have been selected to include the experiences of
as many individuals as possible. Thereby, the “intuition of the Diviﬁe,” as defined, may be a
universal foundation for all true r‘eligion.95
The study attempts to use these criteria quantitatively to evaluate people’s religious
experieﬁces. The criteria were developed out of four general categories that the author believes
comprise the experience of intuition: the sense of the Divine, a feeling of preéence, an intuition
of the Divine, and existential questioning. These four categories helped to generate more
specific factors within each:
Sense of the Divine: -overwhelming feeling
-sense of awe

-mystery
-sense of self within the world

o Emphasis in this sentence is upon the work “may.” The argument in this paper does not address the profundity of
the phrase, “intuition of the Divine,” nor does it set out to speak to the ramifications that it could possibly have.

The text here is simply meant to give light to the breadth and placement implied with the phrase. Thanks go to Pr.
Paul, who dissuaded me from making this a priority in the thesis. '
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-sense of the Divine
-taste of the Divine

A feeling of presence: -feeling of presence
: -feeling of closeness
-feeling of the moment
-feeling of the experience resonating with
-mind : '
-body
-spirit
-feeling you’re not alone
-feeling of limitlessness
-feeling of Otherworldly interaction
-thoughts of the Divine
-thinking about a sacred presence
-feeling of chills

Intuition of the Divine:-feeling of transcendence
-thoughts of time and space
-sense of interaction between things
-sense of connection between things
Existentialism: -questioning your own purpose _
-thinking about what meaning life has
-thinking about one’s place in the world

These numerous factors provided the details that formulated the Experience
Questionnaire (Appendix B).

While the proposed criteria are based primarily on the wﬁtings of the aforementioned
authors, a preﬁminary study was aIs_o completed rto determine whether their theories
corresponded with the experieﬁces of “real people.” Random calls made in Nbvémber, 2001, tb
numbers with area code 507 (and first three digits 933, placing the majority of calls to members
of the Gustavus Adolphus community) found that feelings of intuiting the Divine Wcre feltin
settings of worship, nature, when conhecting with bther hufnans, when i_nvblved with music in
individual and communal settings, when praying, and when in experiences of existential
questioning. Combining these results with the writings méntioned, four motivating factors were

chosen for evaluation: music, existential concern, social suggestion, and mysterious coincidence.
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Participants will partake in four experiences. Each session will be held on a different
day. Following each, participants will fill out the experience questionnaire. The first, that of
mysterious coincidences, will involve the viewing of the openihg scenes of “Magnolia,” a
- mainstream Hollywood film. These scenes include very strange happenings that make
explanation difficult. The second experience, existential questioning, will require that
participénts comple four sentences:

1. Whén I am trying to-decide whether to do somefhing that ﬁlay be morally wrong...

2. When I consider my own death... '

3. When questions about the purpose of my life arise...

4. When I think about my place with within the universe...

The third experience, ritual and music, will consi.st of walking down the aisle of Christ Chapel,
Gustavus Adolphus College; while listenin;g' to classical music being played on the piano.

The fourth experience, social suggestion, will involve the reading of a seétion from a testimonial-

type book, The Resurrection Factor, by Joshua McDowell.
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H) Confucius
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Appendix A

Backgound Ouestionnaire

1. Whatis your gender? -
A) Male B) Female

2. What is your age?

3. What was the size of the town/city in which you grew up?

A)0-5000  B)S000-15000  C)I5000-50,000  D)S0,000K-100.000 E)
' Over 100,000 - . o o '

4, What is the approximate annual income of your farmly‘?

A)0-30,000 B)30,000- 50 000 C) 50,000-75,000 D)75K—- 100K -E) Over 100K

. 6." Where do you worship?

’7. What is the religious affiliation of youf parent(s)? '
A) None 7 B) Christian (Please specify deriomination)

C)Buddhist  D)Hindu E)Islam  F) Native American G) Taoist
H) Confucius : ,
D Other (Please specify)

3." Where do you believe that your parents have felt a sense of the Divine?

9. What is your religious affiliation?

A) None B) Christian (Please specify dcnommatlon) :
C) Buddhist’ D)Hindu  E) Islam  F) Native American = G) Taoist

D ‘Other (Please specify)

10. Where have you felt a sense of the Divine?

11. In a given month, how often do you participate in religious activi'ties with others?
'A) None Byl C)2 D)34 E)56 F7+

12. In what ways do you experience communication with the Divine?

13.Ina given-week, how often do you engage in praye_:rlmeditationletc.?
A) None B)1-3 C)46. D)7-11 E)12-14 F)15+

14. Where do you believe 'your peers have felt a sense of the Divine? |



Appendix B

10.

11.

12.

13.

Experience Ouestionnaire

Please respond to the questions in this form as to the

experience you’ve just had.

Thad an dverwhelnﬁng feeling.
strongly agree 1 2 3 4
I had thoughts of time and space.
sirongly agree 1 2 3 4
I did not feel chills in my body.
strongly agree 1 2 3 4
The experience resonated with my body.
strongly agree 1 2 3 4
I thought about my place in the world.
strongly agree 1 2 3 4
I had a sense of awe.
. strongly agree 1 23 4
I had a feeling of presence.' |

strongly agree 1 2 3 4

I had a sense of connection between things.

strongly agree 1 2 3 4
I had a sense of mystery. '

strongly agree 1 2 3 4

T had a feeling of “being in the moment.”

strongly agree 1 2 3 4
I thought about the meaning of life.

strongly agree 1 2 3 4
I had a feeling of transcendence. o

strongly agree 1 2 3 4

The experience resonated with my mind.

s

5

strongly disagree
strongly diéagree
stroﬁgly disagree
stfongly djsagree‘
strongly diSagree |

strongly disagree

strongly disagree

strongly 'disagrec
strongly disagrée :
strongly diéagree

strongly disagree

“strongly disagree
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4.
15
16.
17,
18.
19.
20.
21.
22,
23.
23.

24,

strongly agree 1 2 3 4 5 strongly disagree -

I had a sense of the Divine. '

strongly agree 1 2 3 4 5 Strongly disagree

I had the feeling that I was alone.

strongly agree 1 2 3 4 5 strongly disagree
There seemed to be a sense of interaction between things.
strongly agree 1 2 3 4 5 strongly disagﬁee

I found myself questioning my purpose in life.

strongly agree 1 2 3 4 =5 strongly disagree

Thoughts of the Divine crossed my mind. _
strongly agree 1 2 3 4 5 strongly disagree
I had a taste of the Divine. '

strongly agree 1 2 3 4 5 strongly disagree

Thad a feeling of closeness. - .
. strongly agree 1 2 3 4 5 strongly disagree

I found myself thinking about a sacred presence.

strongly agree 1 2 3 4 5 strongly disagree
I had a feeling of limitlessness. .

strongly agree 1~ 2 | 3 4 5 strongly disagree
I had a sense of self within the world. -

strongly agree 1 2 3 4 5 strongly disagree

The experience resonated with my spirit.

stronglyagree 1 2 3 4 5 strongly disagree

I had a feeling of Other-worldly interaction.

- strongly agree 1 2 3 4 5 strongly disagree

57



= L X

58

Appendix C

INFORMED CONSENT FORM

This study is an examination of the ways in which various situations affect an

- individual's experience and perceptions of their environment. You will be asked about

your thoughts and feelings following the various experiences in which you partake.
There will be four meetings, each lasting no more than 15 minutes.

All material will be kept strictly confidential and your anonymity preserved by having a
participant code number, rather than your name, attached to all documents used
throughout the study (except this consent form). Your participation in this study is
completely voluntary - you are free to stop at any time and to leave out any questions
that you do not feel comfortable answering. At the end of the study, the experimenter

will provide a more thorough overview of the study and answer any questions that come
up during the process.

Concerns about any aspect of this study may be referred to the experimenter, Joshua
D. Rinas or to the faculty advisor of this research, Dr. Mark Kruger. If you agree to
participate in this study, please read the following sentence and sign on the line
indicated below.

| have read the above information and agree to participate in this research as it has-
been described to me.

SIGNATURE

(Experimental Participant) _ (Experimenter — J. D. Rinas)

DATE
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