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INTRODUCTION

Although he figures in this thesis only in a minor
way, let me begin with twd-imaées from the writings‘of Paul
Tillich. Often Tillich époke'of being "on ﬁhe boundary," for
example, on the boundary between reality and imagiﬁation or
between theology and philosophy.l This thesis is on the
boundary between reliéion and psychology. More accurately,
this thesis exploreé a phenomenon which is at the iﬁferfaée
of religious experience .and phenomenclogical psychology.
This phénomenon is best capturediby tbe terms "religious
feeling! or Jreligioué experiencing.“2

Since the time of Schleiermacher, "feeligggfﬁés had a

prominent place in religion. Many religious thinkers have"

struggled with it, seeing it as somehow at the heart of reli-

i

gious experience, as somehow being the matrix out of which the

-

s . s o,
various religious concepts and creeds arise. .In psychology as

well, especially in the more rec?nt psychotherapies, “"feeling™”

‘has become an operative conceﬁq both in therapeutic theory and

practice. This thesis which is on the boundary between religion

and psychology draws from both disciplines in offering a

Lol

1 See Paul Tillich, On the Boundary: An Autobiograph-
ical Sketch, New York, Scribner's, 1966.

2 Throughout the thesis these terms are employed
interchangeably. "Religious feeling," if used alone, tends
to be taken as speaking only of religious emotions. I use
both terms in quotation marks to indicate the process-
phenomenon which I articulate at the beginning of Chapter IV.
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’re~descfiption of the function of "feeling" in religion.

This dlssertatlon also rests on the border between
academic and pastoral concerns. - It looks at the way "feellng
and "ekperience" have been construed by thinkers interested
inrexploring religious phenomena. Yet, at the same time it
‘is concerned with the way religious experiencing can be
anderstéod a%‘alpnocess of growth furthering and deepening a
person's relationship to God. | |

- A second image of Tillich which helps situate my

point of departure in this research‘is, in a-waf, a methodo-
logical statement. It is the aphonism: "The place to look is
all places, the placé to stand is no place at'nll."3 This
image suggests #hat I not place‘myself exclusiﬁely in religion,
or in psychology, or even in philosophy. I feel, in fact,

that if these different disciplines were personified, they
would offen be unmindful of just where their own feet were

planted. It is as if they were standing in a denss.fog or

were suffering from a numbness below the knees. While they

<

think they are on soiid grounﬁh_often they cannot sense their
feet at'aii; As I fonus on "féeling“ or "experiencing" as it
helps to explicate a process understanding of religious
experlence, for the most part I want to draw from what has

been described in religion and in psychology, but the actu@k/f*

B |

3 Paul Tiliich, Systematic Theoiogy,-Vol. I, New York,
Harper & Row, 1967, p. 26.
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phenomenon of "religious experiencing" or "religious feeling"
that I describe in the begihning of Chapter IV is, as I have
indicated, on the boundary. It underlies (and in that sense

it transcends) the different disciplines trying to capture

1
Y

it. .
The way I felt drawn to work toward a process under-
stahding of religious experience was through a fascinAtion
with the thinking of two very gifted phenomenologists of
feeling. One is William James and" the other.is Eugene
Qendlin. Wiliiam James, of course, was a philosoéhef,
psychologist, and religious thinker writing at the turn of

the Century. Reading his Varieties of Religious Experience,4

I became aware how consistenfly he relied on the concept of
"feeling" to describe what was primary in religiocus experience.
What also caught my attention in the Varieties, and especially

{
in some of his other writings, was that he intuited an

" intrinsic copnection between feeling and a process of change,
or, in his terms, a process of conversion or unification within

the person,//While he was hard pressed to clearly articulate

e

this connection between feeling and inner transformation, his
need to be radically empirical and his genius for description
coupled to produce an inchoate understanding of feeling as a

process, an understanding which seemed to have great heguristic

-

4 William James, The Varieties of Religious Experience,
New York, Collier, 1961.
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value.

»

As I became familiar with the work of Eugene éendlin
I was excited by the way he déscribed "feeling" {(which he

. also called "experiencing") as dlrectly related to personality
change and growth. Gendlin, a philosopher, psychologlst, and
psychothereplst who is presently at the University of Ch}cago,
was wrestling with the questions: How do people change? How .
can the process of therepeutic t}ansformation be best
.described and facilitated? 1In trying to answer these gquestiéns
he evolved his notion of "exper1enc1ng" or "feeling."

_ Ba51c§11y he came to understand this feeling as the pre-verbal,
bodily felt aliveness of the person which, when directly paid
attention to, could open up and change.

At this point I had the germinal question around which
my thesis research developed. The question is: Why is it not
poseible to speak of a kind of.religious feeling or religious
experiencing which is directly related to the change and
growth of the person? James most often describes religious
feelings as contents in the person as, for example, happiness,
peace, or oneness. He says little about how these contents
come to Bé in the person or how ehey function in the person's
manner of living. Gendlin sees feeling as a primary, underr
lying, felt process out of which contents of whatever kind
can arise. For Gendlin contents as such are important only as

they symbolize, challenge, or resolve the underlying living



-

INTRODUCTION _ _ o Lix

process of the person. In this thesis I am ﬁorking toward a-

Erocesé understanding of religious experience. I draw from

* James by seeiﬁg,feeling as at the heart of religion, and I

rely on Gendlin for an understanaing of feeling or experienc-
ing-és inherently a living process of the person.

Before I oﬁtline'the way I intend to proceed inithe
chapters of this dissertation, let me mention some persdnal
experiences that have given impetus to my research. Frequently
in pastoral counseling a counselee will make general religioﬁs
statements which seem at variance with what he br she is
actually experiencing. I remember, for example, one woman
who told me quite firmly: "I know that God loves me; He loves /
all Hié creatures." At the same time this womdn felt with

chilling anxiety that she had been completely abandoned by .

God. She felt beyond God's help, convinced that God did not

'+ and could not love her at all. It seems that the practical

theologies people profess are pften far different than their
actual feelings in relatign to God. It is this felt relation
to God which is most important because this is the reality
being lived by the person. Yet, becausé of seemingly appro-
priate and commonly éhared religious responses, this under-
lying felt relationship to God--what I am calling "religious
experiencing" or "religious feeling" in Chapter IV--rarely

gets focused on or conceptualized at all.
o
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I recall several other experiences which helped set 
the direction of this present research. I think of a summer
spent ,working with young people in a drug program. In trying

to sense the'fabric‘of the lives of these young peqple, I

began to realize'that while they had had a great many ;’f

"’\-.

\—‘\
exper1ences~—espec1ally related to drugs, sex, and music--

there did not seem to be very much meaning for them in these

experiences: I woudered just how it was that personal meaning

came to ‘be, and I was left trying to understand how it was -

that experlence could be meanlngful oxr meanlngless.

I remember, teo, a very bright philosophy student who
asked me if I would be willing to ﬁeet with her professors of
psychology and physics. She thought it would -be interesting,
she said, because what I was saying in class,ébéﬁg\fhe nature
of the person was in almost direct contradiction Fo\what they
were teaching. As it turngd out‘we all got together on two
efternoons. .I am afraid I cannot quite eommunicate the basic
upbelievahleness of the Eessions. It was l;ke the mixing of
apples and oranges. I was amazed at their completel? deter-
ministic view of the person, while they were equally struck
by what appeared to be my na{ve.ignorance in the area of ~.
science. Conversetion was almost impossible. We hardly
spoke the same language even when'we‘used the. same words.

This experience left me with an all-too-immediate sense of

how fragmented academe really was and of how difficult it

r
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must be for the ordinary student to integrate the_ins;ghts

of those disciplines‘focusing on the person. I felt then—-
and I fe&l ‘even more strongly now--that this is an ;rea where
unlver51ty curricula and research have, been qrossly 1nadequate.
I made myself a promlse that whatever further academlg work

I did would be toward an integrated understanding of the

human person. - )

Now that I have mentioned my fasc1natlon w1th the
'agproach to "feeling" of James and Gendlln and have related
'some of'the expe§iences which influenced and animated the
'preseﬁt research, let me outline the way I am proceeding in
the thesis. 7

Chapter I, "Important Issues in Religious Experience,"
is a clearing of the grouno. I begin this chapter by present-.
ing some insights on religious experience that surfaceo in my
study of philosophy, theclogy, and pastoral couhseling.. ﬁext,
I look briefly at three issues in fhe psychology of religion,
issaes which raise questions concefning the methodology
involved in-approaching religion as process of experienoing
or feeling. Then, with these first two sections providing a
context and sense of aireotioh, I suﬁmarize the resources to
be found in James's'and Gendlin's un&erstanding of feeling
and experiencing. The chaoter concludes with a statement of

the thesis question which is: Can I draw on the phenomenology

of religious feeling of William James and on the phenomenon
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4
“

of "feeling" or "experienciﬂ@“ of'Eugéne Gendlin in 5rder to
descriﬁe and eléboraté “religioﬁs feeling" or "religious exper-
iehcing“ as a:felt, living process ofi the persen?

Chagter II is on "Tse Role of Feeling in William
James's Understanding’b{gRe igious Experience." First, I

look at James's own religious experience to see how it

“~influenced his writing of The Varieties of Religious Experience.

Next, the chatracteristics of "feeling" in the Varieties are

‘carefully described from several perspectives to see how the

concept functions for him. Then, some of James's other
wriﬁings are explored to see the way he connects "feeling"
~

od
with a sense of process. The chapter concludes with some

critical reflections. , A

Chapter III, "The'éxperien?ihg Proceé§ of Eugene
Gendlin," is a comprehensive description o£ Gendlin's ugﬁer—
standing of "experiencing" or “feelinée“ First,_a basic
definitioﬁ of experiencing is offered. Next, experiencing
is descr&bea'gs what it essentially is, that ig, an inter-
ﬁersonal process of therapeutic change. Then, some further
characteristics of experiencing are detailed which are helpful
for seeing religion as an ongoing process of the.person.

Some critical reflections complete the chapter. .
Chapter IV presents "A Process Understénding of

Religious Experience.” It begins with an articulation of

the basic aspects of "religious experiencing" .or "religious,

3



INTRODUCTION - xiii

feeling? as these aspects are drawn from the thinking of

+

James and Gendlin. Next, the "religious expgriencing" just
articulated is given persPQétivgthrough a review of the
qﬁestions and issues raised in Cgépter I. Then, the meaning
that "reliéious ekperiencing" has for tperapeutic change and
growth is e%plored. And finally, some‘impliCations of
~"religious experiencing"” for a basic description of what
could be called "experiential feligion" aré dfawn,

The dissertation ends with some conclusions and

suggestions for future research. ' These are followed by an

annotated bibliography.



CHAPTER I
QUESTIONS AND -ESSUES IN RELIGIOUS EXPERIENCE

As I meqtioned in the Introduction,;this chapﬁer is
a clearing of the ground. It also invélve% some sample-
taking and aﬂalysis of what different writers have said about
"experience" and "feeling"--especially as.they are related
to religion. Two concerns run together ;d this chapter.

One is to present some bf the major queséions, issdes, and
insights which moved me toward delineating religious. experience
as a proceéé of feeling. The reasons why I want to focus on
religious experience as a feeling process are as important,

I find,as how I actually go about it. The other conéern is
that in looking at some of these major guestions and issues

on religious experience I can provide a contextual background,
which will show why I have chosen to work with the "feeling”
and "experiencing" described by James-and.Gendlin.

This chapter is in three sectiongf’ In the first
section, I sketch some of the think}ﬁ§ on “experience" that
influénced me and helped in a general way to set the direction
of the present research. I look briefly at Gabriel ﬂarcel,

a philosopher who feels that concepts must always be in the
service of living experience. Then, I mention some‘of the

things I learned from Paul Tillich, a theologian who is

especially insistent that the experiencing subject not be
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forgotten in religious experience. Finally, in this first
section, I.summarize some of tﬁe challenges I found in the
work of  Carl Rogers} a psychologist who, has such a brcad
*ﬁunderstanding o% "experience" that I felt religious kinds of
experience éould be included.

The secpﬂd section of this chapter deals with three
issues that fall within the purview of psychology of religion.
These are somewhat neglected issues which, if sufficiently
explicated, begin to show the significance of appfoaching
religidus experience as a process of feeling: The first )
issue I call "Personal Experienée Influencing the Methodology
in Religious Experience." The point here is £hat a. thinker's
peréonal experience of religion or lack of it must enter into
his understanding of what religious experience is and how it
ought to be approached. 1If a given thinker has no iiving
sense of relation with God, then his methodology can tend. to
interpret or explain religion from a non-religious perspective.
To illustrate tﬁis point.I use two examples; One is in the
person of James Leuba, an American pioneer in the psychology
of religion, who applies a functional bsychology to religious
experience. The other example is Sigmund Freud, who without
any acknowledged religious feelings of his own, approaches
religion through his psychoanalytic framework.

A second, related, and yet far more complex issue is

what is called "The Subject-Object Dichotomy of Religious
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Experience.” I examine this dichotomy because if religious

experience is initially described either as discreet subjective

feelings or as a God understood only as an external object,

then the living immediacy of tﬁe_experience of God is lost,
‘severed and reduced by definition. To illustrate how the
subject-object dichoﬁomy of religious experience can be
consciously avoided I draw from Max Scheler, the German
phenomenologist. To show how this dichotomy of religion
comes abouﬁ T describé briefly.somé Qf the thinking of the
émpificalgﬁheologian, Henry Nelson Wieman.,

‘ The last issue I take up in the second section of this
chapter is "The Role of Feeling in Religious ﬁxperience." I
review helpful ways "feeling" in religion has been understood

by two very influential German theologians, Friedrich

Schleiermacher and Rudolf Otto. I point out how both these

men see "feeling" as some kind of living process in the person.
Both also see ﬁfeeling" as primary in religious experience,
" as a-datum,out of which various creeds and beliefs come.

With sections one and two pfoviding_a context for -
approaching religious experience as a process, in the final
section of the chapter I indicate briefly how aspects of the
thinking of James and Gendlin.respondlto the questions and

issues that have been raised. Then I state the central

guestion of the thesis.
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—

many different thinkers in this chapter. I do so because I

find it helpful to deal with ideas that are part of the fabric ~

of some person's actual thinking. In fact, this concrete
approach to concepts is one of the most iﬁportant things I
~

learned from the French philosopher, Gabriel Marcel.
1. Reflections on Experience and Religious Experience.

In reflecting on the academic concerns that sparked

my interest in working toward a process understanding of
religious expérience, I find that I have always been attracted
by writers whose thinking is experientially'rooted. There

are three writers in particular who have influenced my own

way of looking at experience and religious experience and who
in a general way have helped set the direction of this present
.researCh. These thrée writers ére: a) Gabriel Marcel, a
philosopher who insists that concepts always be in dialogue

with actual experience; b) Paul Tillich, a theologian who

emphasizes th® role of the experienciﬁg subject in religious

) |
experience; and c) Carl Rogers, a psychologist who speaks of
"experience" within the context of therapeutic change and

growth. i ' )

PR ¥ S SR
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T et

a) Gabriel Marcel in Philosophy.

When I studied philosophy as’ an undergraduate, I
became very interested in existential moaes of.thinking and
in different phenomenclogies as ways of understandiné the
fullekr context and dimension of human living and interacting.
Something in this way of approachingkthe human person captured
my attention so that when I read I felt revelation taking
place. There was a sense that something was opening up before
me which I had not seen or understcood before, yet that some-
thing was intimately connected with me. My reading‘in
ekistentiaiism‘énd-pﬁenomenology began to "give me to myself."
It touched my experiencing with a description'of existenée
that seemed so often to fit my own life.

The one philosopher who came to influence me most at
that time was Gabriel ﬁarcel. Marcel's philosophy was
concrete rather than an abstract approach to human existence.
It began with "Ilexperience"‘as the "original (?latum.“l For
him philosophy ﬁrovided "the means for experience to become
aware of itself, to apprehend itself."2 His method, as he
once described it, consisted "in working my way up from life

to thought and then down from thought to life again, so that

: 1 Gabriel Marcel, Creative Fidelity, trans. by Robert
Rosthal, New York, Noonday, 1964, p. 16.

2 Ibid., p. 16.
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I may thggw'more light upon life."3 ‘The act of reflggtion
was linkéa "as. bone is linked with bone in the humagibody" to
living, personal experience.?

It was in order to make c¢lear the intimate relation
between reflection and experience that Marcel made his
important distinction between priﬁary and secondary reflection.
In primary feflection the subject sepaiates_himself from the
immediacy of his experience, thereby setting up a wérld of
% objects or things.over against the self. Secondary reflection;.
however, is a recognition of the‘incompléteness of this primary
méde of thinking. In secondary reflection the subject is
reunited, though now in a slightly different way, with the
world of his experience. As Marcel phrased it: "Roughly, we
can say that where primary reflection tends to dissolve the
unity of experience which is first put before it, the function
of secondary reflectioﬁ is essentially recuperative; it
reconquers that unity."5 |

Marcel's philosophical approach was, then,\bighly
experiential. Advocating a phenomenological point of view,

"he criticized the philosopher who would not immerse himself

-

3 Gabriel Marcel, The Mystery of Being, Vol. I,
Chicago, Regnery, 1950, p. 51.

4 Ibid., p. 97.

5 Ibid., p. 102-103.
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fin'this approach because, as Matcel bointed out, Jfar from
the richness of experience he is substituting mere abstract
schemas" and "far from transcending experience,-ﬁe has not
yet reached thelstdge_of grappling with it."® 1In faet,
Matcel Qent so far as to say--in a way that I found\startling
at first--"beyond all experlence there is noth:l.ng‘"7 The
judgment of something to be outside experience is 1tself
experlentlal “that 15, it is made from w1th1n experience.
When Marcel came to a dlscu551on of the p0551ble
meanings of rellglous transcendence, he 1n51sted as well:
"Not only;does the word 'transcendent' not mean 'transcending -
experience,‘ but on the contrary there mudt exist a possibility
of having an experience of the transcendent as such, and
unless that pos51b111ty ex1sts the word can have no meaning. "8
As I refleét now on the influence Marcel's thought
has had upon me, I am struck by how strong it has been on my
, subsequent understanding of ekperienée and on the direction
of this thesis research. In addition to a profound respect
for experience in its immediacy,‘the two'most important
insights I gained from him centered around religionlin

relation to thought. First, I was challenged to understand

6 Tbid., p. 116.
7 Ibid., p. 59. .

" 8 Ibid., p. 57-58. ' .
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religion and the formulation of theoloéy in light of exper-:
'iepce. I gradually came to realize that if réligious beliefs
are not experientially based, they can eaéily‘distort-the
very realitylthey are trying to convey. I bécamé aware that
.rei;gious thiﬁking is personally meaningful for me only if I
can £ie it in with some aspect of ﬁy own experienpe. 'Second,'
thinking has to be in the service of actual living.  Reflection
“ .
is a grapﬁling with experience, but it can very easily become
abstragted from the immediate experience it is meant to
-elucidaée.-'With Marcél's‘influence I began to realize that
it is only in relation to concrete expefience,that thinking.
lives, moves, and mms its'be%ng. It seemed ghat réligioﬁs
thinking needed to funqéion.this way as well. '
The general qﬁ%stibn the thiqking of Marcel raises
for me as I.approach religibus equfiencé'as a process is:
Can I find a way-bf workiﬁg with religious experience that
will respect its immediacy and yet be adequate as reflection?
And if for many peoplelreligious experiencé ié‘i\very meaning-
ful and integrative aspect of life, can I find a way of
articulating it ﬁs'it is.actuéily lived, 4 way of articulatihg
-which is unifying, yet one not distorting or claiming too

much??

9 My thinking here, stimulated by Marcel, is that
the conceptualizations of religious experience are so highly
formalized or ritualized that the experience is thought to
be unusually rare. People who otherwise might be considered
quite religious often have a hard time conceptualizing and .
reflecting on their living -experience of God.
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b) Paul Tillich in Theology.

My inferest in.experience as approached in existential
and phenomenoclogical thinking continued as I studied theology.
Here the one person who spoke to me more than any other was
Paul Tillich. Although his thigking revealed a rich combina-
tion of several traditions, Qhat was most clear and attractive
to me was his focus on the actual experieﬂce of the person ih

the human situation. Tillich formally described this reality

of the person as situated in what he termed "the self-world ‘

Correlation."l0 As he observed: "Man experiences himself as
having a world to which he belongs. The basic onotologica.l‘r
strucéure is derived from an analysis of thié comp%éx relation-
ship. Self-relatedness .is implied in évery éxperience."ll
This emphasis on the person as related made Tillqu's thinking
eséecially appealing to me and made his theology to some-
thing with which I could identify.

The theological method proposed by Tillich w;s a
method of correlation. It consists in describingrthe human
situation as a kind of question to which a religious response

: . ’
could be found.l? It is out of the experience of human

1d Paul Tillich, Systematic Theology, Vol. I, New
York, Harper & Row, 1967, p. 171.

o~

‘11 Ibid., p. 169.
)

. 12 It should bé noted that in his ﬁajor work, Systematic
Theology, Tillich follows the method of correlation in format,
even though he is not always faithful to it in fact.
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-

'.finitude, for exqmpie, that the question of altranscendent

God can be asked and Qnswered} It is out of the experiencg

of sin and estrangement that the answer of Christ as the New
Being can be receiQed. - : -

i In retrospect, I was attracted to Tillich's approach

to theology because Eg would not leave the experiencing

subjecﬁ aside. Consistént‘with hi§ methOdology, he defiggd
religion as 5the state of being grasped by an ultimate concern,
a concern which qualifies all:other concerns as preliminéry
and which itself contains the answer kosthe guestion of thg
meaning of life."13 Although this definition is problémaéid
for me, it makes two points that are clearly significanﬁ.

The first is that how God.is experienced is of theological
signifiéance and must be taken intd account if we ére'to
understand actual religious living. The second point is that
in allowiﬁg for experience as an essential part of religion,
Tillich seems to be focusing on religious phenomena not so e

much in terms of content as in terms of a kind of meaning or

direction for living which is integrative.

The question that Tillich's thinking raises for me

now as I work toward a process understanding of religious

13 Paul Tillich, Christianity and the Encounter of
the World Religions, New York, Columbia University Press,
1964, p. 4-5. See also Paul Tillich, Dynamics of Faith, .
New York, Harper Torchbooks, 1958, p. 1ll.
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experience is: How can the experiencing subject be seen as an
integral part of religious experience? And if.the experiencing
subject is taken seriously as part of religious experience,

what does _this do to the way the contents of the experiénce

can be underétobd?

;¢) Carl Rogers in Pastoral Counseling

- e

A third and m%%e concrete encounter with "experience"
‘came for me iﬂ theltraiqing I received in pastoral counseling.
In thié area 1 waswchallenged by the need tolpndérstand the
dynamics of\interpéréonal e#periepcing and the ways in which
psychology and religious faith could be brought to bear i;
an integratea way with this experiencing. -

~. In j::yerms of theory-1 ‘found myself caught up mainly
with the work of~Carl,Rb§ers,. Rogers has a way of staying
close Eo his own experience as a'therapistlénd of gradually
explicitating certain éspects_or characteristics that are
important. I not only liked the phenomenological nature of
his concepts, but I also found that much of my own counseling
:}jﬁiﬁérience-was animated by what he was saying.

As a fo?mal concept, "experience" is the cornerstone

of Rogers' whole understanding of personality development*w

and change. It is defined open-endedly as "all that is going R

on within the envelope of the organism at any given moment
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which is potentially available to awareness."l4 Wwhat is

N

impo}tant is that the experience of the organism be allowed

0 ’ Iy s ‘ .
into awareness so that it can beqiée par%ﬁof the person's

+-- self-doncept. "Congruence" -or the "fully functioning person"'

s definea

by Rogers as a harmony between organismic experf -

ience and the individual's -awareness and acceptance of him-

seif.15

c

Rogers' formulation  of experience within the context

of the functioning of personality was helpful to me in several

ways. In the first place, in his experiential approach to

fherapy he

is not satisfied wwnly-an explanation of what
S

i§ the cause of pgrsonality dysiunction or blocked growth.

Rather, his description is ‘of
wherebg growth‘and peré

proper therapeutic conditi

tual interpersonal process

ality fhange do occur, given the .

516

A second way in which. Rogers was helpful .is that he

v

déscribes "experience" in such an open-ended way‘that I found ,

religious kinds of expeérience could be included. 1In fact, I

— 14

, carl R. Rogers, "A Theory of Therapy, Personality,
“and Interpersonal Relatioﬁ?hipsigis Developed in the Client-

Centered Framework,"” in Psycholoyy: A Study of a Science, Vol.

3, ed. by Sigmund Koch, New York, Mc@?aw-HiliT 1959, p. 197.

15

16
Conditions
‘Consulting

Ibid., p. 205-206.

of Therapeutic Personality Changey' in Journal of

See Carl R. Rogers, "The Necessaxy and Sufficient
Psychology, Vol. 21, No. 2, 1957T}§_ 95-103. The

three most
n empathy P L]

important conditions mentioned by Rogers are
"éongruence," and "unconditional. positive regard."




in its experiential context."l? Feelings are relational an
: + .

: . .o . .
the importance of viewing therapy as an experiential process.
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was-challenged t6/;igerstand\the phenomenon of 11v1ng religion,
W

as belng w1thmé experlenceL if it would be part of the person-

ality and 1ts,growth. ///{

Finally, Rogers describes experience in terms of

"feeling.“' Experience is of feelings which are "the emotion

but also the cognitive contenf of the meaning of that emotion

so then is experience. Experience is the person in his

environment, and feelings are the basic units of this exper-
ience. It was clear t¢ me that there were implicetions.@ere
for religious feeling. |

From some.of Rogers' later writings,‘especially‘from

13

"A Process Conception ef Psychotherapy,"18 began to realize.

I became aware of the influence of Eugene Gendlin an Rogers'

thought, appreciatfng very much Gendlin's\thoroug ly concrete

. o Ve

»

17 Rogers, "A Theory of Therapy, Personallty, and =~ !
Interpersonal Relationships, as Developed in the Client- .
Centered Framework," p. 198 : S o
18 Carl R. Rogers, “A Process Conceptioﬁ of Psycho-
therapy,” in On Becoming A Person, Boston, Houghton Mifflin,
1961, p. 125-159°
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and processive way of theor_:izing.l9 I also recalled that

Gordon Allport had said that "personality is less a finished

product than a transitive processi"20 Previously, Andreas . :
Angyaljhad.observed: "It is not a question of a personal
preference whether one studies a given phenomenon from a
static or a dynamic point of view. The nature of the
phenomenon in question determines the adequacy of a given
approach..."21 With the influence of these think;rs, I began
to seriously explore- the possibilitieslof understanding o i
religious eﬁperiénce as gﬁ ongoing process.

In working toward a pgocess understanding of religious

experience, the basic question that cémes from my study of
. Rogers is: If an individual's religion is part of his exper- ?
ience, in what way is it, or can it be, part of personality

change and growth? Gendlin's process approach to experience

19 For a description of Gendlin's theory of "experienc- j
ing™ in relation to Rogers' "experience” see Eugene T. Gendlin,
Experiencing and the Creation of Meaning, Toronto, Free Press
of Glencoe, 1962, p. 242-243; for the way that Gendlin furthers o
Rogers' thought see a letter of Gendlin, April 9, 1970,. . !
ad%ressed to and quoted by Herbert Spiegelberg, Phenomenology i
in '‘Psychology and Psychiatry, Evanston, Illinois, Northwestern
University Press, 1972, note 16, p. 154; for a good overview
from .a.therapeutic point of view of Gendlin's contribution to

S o"the development of client-centered therapy see Joseph Hart,
- *"The Development of Client-Centered Therapy," in New'Directions
in Client-Centered Therapy, Boston, Houghton Mifflin, 1970, .
p- 3-22. :

20 Gordon W. Allport, Bécoming, New Haven, Connecticut, ) §
_Yale University Press, 1955, p. 19. - {

21 Andreas Angyal, Foundations For A Science of ;
Personality, New York, Viking Compass, 1972, p. 50. ’
- .
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takes this guestion and turns it into the major concern of v
the thesis: In what way can religious experience be seen as

an experiencing or feeling process?
Summary T

As I review my interest in Marcel, Tillich, and
Rogers, I can see how elements in their thinking are important
for the process understanding of religious experience I am
working:toward in this thesis. Marcel helps me to focus on

-feligion as a lived phenomenon which philosophical reflection

is meant to elucidate. Tillich's thinking enables me to see
that in approaching religious experience I cannot focus on

"content" to the exclusion of the experiencing subject.

Rogers' theory let§ me realize that "experience"” as he defines
it is broad enough to include religious experience, and if

religion can be seen in light of this "experience," then it

-
L

is possible to speak of religion in relation to a process of

growth.

2. Three Issues in the Psychology of Religion.

The‘thing i found most inviting in studying the
psychology of relzglon was the chance to learn about religion
as it is actually lived by people. I could focus on "reli-

gious experience," which was a ‘central concept in the psycho—

logical understanding of religious phenomena. It did not-
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take me long, however, to realize that there were any number
L 4 _

of definitions of “religiQus experience," each seeming to be

theifuﬁctibn of a given author's assumptions and methodology.

I also found that religion as living in the person was rarely

paid much attention. There was a "dry bones" quality to much
of the literature on religious experiénce. Somehow ‘the felt
livingness that.religion seemed to be--and that I wantéd to
study--was usually approached as if it were some inanimate
specimen to be dissected.

As I started to seriously research a process under-
standing of religious expe;iencer three interrelated issues
I had been trying to sort out in the psychology of religion
began to take on éven greater importance. Before I describe
these issues in some detail, let me briefly view their signi-
ficance as they relate to religious experience as a procéSS.
The first issue, "Personal Experience Influencing the
Methodology in Religious.Experience," is intérestigg because
the methodology a given authdr has for understanding religious
experiencg seems dependent on what he understéﬁds religious
experience to be, and this understanding of what religious
experiehce seems to be-is influenced bf his own sense of
.religious experience. Since many writers on religious exper-
ience réportghaving no sense of living religion themselves,
I wondered if this fact might not explain why their methodology

in religious experience fails to recognize it as a process.
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I explo;e this "issue by.looking at the personal experienceé
and methodologies of James Leuba, .an American psychologist of ~
religion, and‘Sigmund Freud, the father of psychoanalysis.
The second‘issue, as I mentioned, is "The Subject-
Object Dichotomy: of Religicus Experience." The heart of this
issue lies in the fact that the concept "experience" is
commonly understood as if there were an essential split

‘between the subject experiencing and what is experienced.

"Experience" becomes afstatic, secondary phenomenon referring

f. ‘j
either to subjective feelings in the person or to an object
. f

!
experienced. When carried over to "religious experience"

this static notion would make one think that methodologically
. | > :
one could either pay/ attention to subjective feelings in the
|

person (for example{ peace and happiness), or one could -pay
f

attention to an objéct God. The split in the notion of

]

. i . . g,
"experience" made ajphenomenoclogy of immediate, primary, and

. f . :
living communion with the divine impossible. In other words,

this dichotomy redéced the aétual process, of religious
experiencing into discreet, non-interacting subjective and
objective elements; The thinking of Max Scheler illustrates
how this dichotomy%can be avoided in religious experience.
Henry Nelson Wiemaﬁ's thinking shéws how the dichotomy comes
about. .

The third i%sue, "The Role of Feeling in Religious

.

Expefience,“ has al%ays been significant in the psychology
[
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of religion. It takes on-added significance for a process
understanding of religious experience because the notion of

"feeling" as used by some important authors has arisen out

of a need to speak about religion as a living process in the
person. To close out this second section I highlight some

aspects of "fegling" as a process which are to be found in
[

£1

~two influential theologians, Friedrich Schleiermacher and

Rudolf Otto.

a) Personal Experience Influencing the
Methodology in Religipus Experience.’

Let me illustrate the -issue of personal experience
. ¢ ——

influencing the methodology one aﬁopts in approaching religicdus

experience through a brief look at James Leuba and Sigmund

Freud and the inﬁerplay between their lack of personal exper-

" ience.of the diviné and the mééhodology_they employ to

comprehend the m?éning of religious experience. After we view
this interplayrﬁI will offer some‘conclusions I reached ‘
concerning methodology and phenomenclogy.

) In a very forthright autobiogréphical article James
Leuba talks of being raised in an atmosphere of "mitigated
Calvinism" by parenté who were regular church—goers.22 When

looking back on his religious childhood, however, Leuba

recalls that his own sense of religious experience was never

22 James H. Leuba, "The Making of a Psychologist of
Religion," in Religion in Transitien, Ed. by Vergilius Ferm,
New York, Books For Libraries Press, 1969, p. 175.
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very real. As he remarks: o
The Ten é%mmandments gave me no frouble. I felt
their value and accepted them wholeheartedly. But
{' the creed and catechism appeared to me so strange,
so remote from what I could understand, and prac-
tically so irrelevant or worse, that they left me
reticent and chilled.?23
As he continued his'studies,\Leuba became conscious
of a contradiction between the "unpractical” doctrines of the
Church and the findings g;dthe new science characterized by
the thinkihg of Darwin. Jieuba found himself faced with a
choice between religion and science, and althouéh he could
support the moral ideals that religion ?roposed for the person,
he decided that in the\long run science offered the better
hope of realizing these ideals. P
In working toward the betterment of the person, féuba
allied himself with the psychology of his day, a functional
psychology which he describes a "the adoption of the evolu-
tionary, dynamic conception of mental life as opposed to the
pré—Darwinian, static conception."24 As a functional psycho;-
ogist, he insisted that religious conscidﬁsness be open to
investigation in the same way as any other psychological

phehomena. He observed that "science does not come up against

impassable limits any sooner when it occupies itself with

23 Ibid., p. 176.

24 James H. Leuba, A Psychological Study,of Religion,
New York, A.M.S. Press, 1969, p. 42.
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religion than when it takes as its obﬂect any other phase of

psychic life."2% 1In line with this psyc¢hological focus, then,

religion is understood as "a form of-behavior or attitude,
intended like all'other foSLs of behavior and attitude to

secure certain values."26 . o

T,

Out of the psychological framework he adopted, Leuba
arrived at a clear understanding of religious experience and

God. Of the first he says:

Religion is that part of human experience in
which man feels himself in relation with powers of
psychic nature, especially personal powers, and
makes use of them. In its active forms, it is a
mode of behavior, aiming, in common with all human
activities, at the gratification of needs, desires,
and yearnings. It is, therefore, a part of the
struggle for life.27

Reflecting on God, Leuba's functional categories are
e

even more pronounced:

used——used a good deal and with an admlrable disre-
gard of logical consistency, sometimes as a meat
purveyor, sometimes as moral support, sometimes as
friend, sometimes as an object of love. If He proves
himself useful, HlS right to remain in the service of
man is vindicated.

25 Ibid., vii. 1
' 26 James H. Leuba, "The Task and Method of Psychology
in Theoleogy,” in Psychological Bulletin, Vol. 12, No. 12,
December 15, 1915, p. 467.

27 Leuba, A Psychological Study of Religion, p. 52.

28 James H. Leuba, "The Contents of Religious Conscious-
ness," in The Monist, Vol. 11, No. 4, July 1901, p. 572. It
should be noted in passing that William James was enought of
a functionalist to borrow this quote for his Varieties; see
William James, The Varieties of Religious Experience, New
York, Collier, 1961, p. 392.

-
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Whatever the merits of Leuba's critique ‘of religion,

he has employed a functional methodology to interpret the

meaning of religious experience while ignoring a more phenom-

enological descrlptlon\ f what people actually seem to flnd
in this experience. The b rtant thing for him was not to

get an understanding o what was here in religious experience,

but to see what rellglo experle ce was for. It seems to me
that the absence of a personal experience of religion influ-
ences the methodology he adopts for approaching the concept
of "re}lglous experlence
£

A second and more dramatie example which illustrates,
this.same basic phenomenon is Freud's approach to "religious
experience," an approach which reflects both his own exper-

ience and the psychoanalytlc framework which he developed.

In the beginning of ClVlllzatlon and Its Discontents,

Freud mentions that Romain Rolland wrote to him describing,

as Freud recounts it,

a peculiar feeling, which he himself is never
without, which he finds confirmed by many others,
and which he may suppose is present in millions of
people. It is a feeling which he would like to call
a sensation of 'eternity', a feeling as of something
limitless, unbounded--as it were, 'oceanic.'

A few lines later Freud states that such a feeling is

alien to his own experience, when he says: "I cannot discover

29 Sigmund Preud, Civilization and Its Discontents,

_Trans. by James Strachey, New York, Norton, 1961, p. 1l1.
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‘oceanic' feeling in myself."30 Then he offers an

articulation of this feeling in a way that he can understand

it:

. . it is a feeling of an indissoluble bond,
of being one with the external world as a whole. I
may remark that to me this seems something in the
nature of an intellectual perceptlon, which is not,
it is true, without an accompanying feeling-tone,
but only such as would be present with any other act
of thought of equal range. From my own experience I
could not convince myself of the primary nature of
such a feeling. But this gives me no right to deny
it does in fact occur in other people.3l

It seems to me that having found no oceanic féeling-:'

in himself, even while allowing for its possible existence

in gthers, what Freud concludes a few lines later should not

be unexpected. Here he reasons:

The idea of men's receiving an intimation of
their connection with the world around them through
an immediate feeling which is from the outset
directed to that purpose sounds so strange and fits
so badly with the fabric of our psychology that one
is justified in attempting to discover a psycho-
analytlc-—that is, a genetlc——explanatlon of such a
feellng .

On the basis of his system of psychology Freud rejects

both the immediacy of such a feeling and its actuality. It

30 Ibid., p. 12.
31 Ibid.

32 Ibid. For a similar rejection of immediate reli-

gloué experience in favor of its psychoanalytic lnterpreta-
tion see Sigmund Freud, "A Religious Experience,” in Collected

Papers, Vol. 5, Ed. by James Strachey, London, Hogarth, 1971,
243-246.

p.
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must be pointéd out, however; that this discounting of the
religious experignce is really done on experientiél grounds.
Freud simély finds nbthiﬁg in his own experience to make
sense of Rolland's description, and so he must look outside |
this §e§cription for somgtping to expldin it to his own

b}

satisfaction. .

From these examples in the work of Leuba and Freud,
as well as from the examples of others writing in their own
personal way, I began to dfa@ some conclusions about personal
experience that I knew I had to kKeep in mind if-I-wanted to )
adequately approach religious experience.

1. A ﬁriter's own sense oﬁfreligious experience; or
its lack, directly coloﬁrs his formél’approach to and descrip—
tion of religious experience. '

2. A writer has the choice_of'taking as primary and
foundational either immediate religious experience (another's
or his own) gg‘a particular'pgychologicgl;methodology.

3. Since any particular' psychological methddology is
ultimately rooted in ereriEnce, it is impoftant toiq&éstion
whether in the elagorétion of that methodology religious
experience is included or not. ,

From these conclusions, and from the approaches of

Leuba and Freud to religious experience, I derived.the -

following corollaries:'

/
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1. A psthologist of religion Wh°‘?€§ no personal

religious gxperience or who adopts a m ’Bdology which

effectivelly precludes that kind of experience, tends to focus

" his attenti

the interprgtation of religious exper-

ience in terms of experiential cat%egories that are meaningful
to him, and/or b} the véliditz of religious eiperience, again
in terms that are meaningful toAhim or perhaps in terms that
are acceptable to a given scientific community. 33
.2. Such a psychologist of religion éends to reduce

religious exberience to an epiphenomenon or a reflected
aspect of something else, rather than treat it in its immed-
iacy. | _

3. Such a psychélogist of religion is soon no longer
focusing on religious éxperience as actually lived, but on
the adequacy or limits of the methodology he has adopted.

. Many of these conclusions were reiﬁférced by . my
general reading in methodology and phenomenology. Peter
Bertocci ha&}said, for example, "We are not to presume we

know what human nature is before we come to religious exper—

ience."34 To do so, as Rudolf Otto asserted, is like "the

33 For an insightful presentation of the importance
of the scientific community in guestions of validity see
Michael Polanyi, Personal Knowledge, New York, Harper & Row,
1964. 3 : :

34 Peter A. Bertocci, "Psychological Interpretations
of Religious Experience," in Research on Religious Develop-
ment, Ed. by Merton P. Strommen, New York, Hawthorn, 1971,

——

p. 1ll.

"
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attempt to frame a standard idea of the human body after
having previously cut off the head."35

From another perspective Adrian VanKaam had warned
that i£‘is quité‘eésy for methodological criteriaqﬁb become
"nothing but 'concealed ways of stipulating and defining
subﬁeét matter."36 1In qddition,-Erwin Goddenqugh had pointed
out: | |

To appraise the great body of religious data will
demand thatione rethink much of psychology, as one
would have to do if faced with any other large body
of unconsidered data. - The business of "psychology of
religion" is not- to fit religious experiences into
pigeonholes of Freud or Jung or into the categories
of Gestalt or stimulus-response or any other, but
rather to see what the data of religious experiences
themselves suggest.37

In a variation on this same theme with an emphasis
on the kind of methodology needed for focuSing on living
religion, A.C. Bouguet remarked with a telllng analogy:

One thing is certain, we can never hope to under-

stand the data of religious experience merely by
studying religious psychology, any more than we can

understand the meaning of a musician's composition
by the mere study of the method of writing a score

35 Rudolf Otto, The Idea of the Holy, Trans. by John
W. Harvey, New York, oxford | UnlverSLty Press, 1958, p. 37,
note 1. °

36 Adrian vanKaam,:Existential Foundations of
Psychology, New York, Image Books, 1969, p. 92.

. 37 Erwin R. Goodenough, The Psychology of Religious
Experience, New York, Basic Books, 1965, p. xi.

gh
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or of the construction or working of mustcal instru-

ments, .or even the technique of playing upon them.38 . . '*/ﬁi

From. these reflections on methodology, reflections

L

which reinforced my conclusions coming from the issue of a
‘writer's personal experience influencing his methodology in

rellglous experlence, I became cogv1nced that a phenomenolo—

glcal ‘approach to jfhe data is essential. I learned how

necessary it is to focus on actual, or llVlng, or immediately

given-religious experience, and I learned how necessary it 1is

that whatever psychologioal methodology I miéﬁt‘employ bé
able to help in this'focus. The approach of-ﬁeﬁba_and'Freud
to religious experlence also made me aware of how 1mportant
it is to see the subject experlenc1ng in relatlon to what 1s
experienced< In fact, failure to recognlze.the_exper1enc1pg.
subject as part of the_experience creates what, I feel fo be )
; second maﬁor obstacie in working toward a process under——ﬁ

- standing of religious experience. 'That.obsfacle is the

-~

subject-object dichotomy in religious experience.
b) The Subject-Object Dichotomy in Reiigidus Experience

A second and far more complex issue-that attracteq

my attention in the psychology of religion i{:;hat can be

38 A.C. Bouquet, Religious Experience: 'Its Nature,
Types and Validity, Second.Edition, Revised, Cambridge,
Heffer & Sons, 1968, p. 27.
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called "the subject-object. . dichotomy in religious experience."
This dichotomy, which surfaces in "religious experience" in

a varlety of ways, is basitally attrlbutable to the fact that

the notion of "experlence" 1s itself commonly understood as

if there were an essential split between the subject exper-

L
iencing, on the one side, and what is experienced, on the

other. This split, which has its cilassic formulation in the

| . .
Cartesian distinction between the res cogitans and the-res

extensa, allows "experience" to be understood as a subjective

and/or an objective entity with little or no commerce between

¥

the two. As peculiaflyiﬁuapced in religion, this dichotomy

allows "religious experience" to be taken either subjectively:.ﬁ

certain feelingg or emotions in'the mind but with no necessary

correspondence with reallty, or objectively- dealing with

certain religious objects apart from the way these objects ‘

are grasped, Or percelved, or constituted. In other words,

because of the sdbject-object diéhotomy within the way

"experience" is commonly understood, it'is dlfflcult, if not

impossible, to focus on religious experience as it actually |

is experienced. If a given writer allies himself‘with either
side of the dichotomy, "relioious experience®-is thereby
defined either as "merely subjective" or as exclusively oon~'
oerned, in one way or another, with an "ob]ect," God.

Since the subjectqobject dlchotomy is almost implicit

in the notion of “rellglous experience,"” it is helpful, first,

’
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to.view some”of’£he thinking oflMax Scheler, a phenomenologist
who, for.the most part at least, is:able to avoid this dichof—
omy. ‘Then, we_sample some of Henry Nelson‘Wieman's xhinking
which shows how éasily the dichotohy‘arises:‘ But before we
cénsider the thinkinq;bf these two writers let me offer some
desc;iption of the way the subject—objéct dichotomy has

" insinuated itself within "experience." This deséription
explains why the dichotomy isrso pervasiﬁé in the understanding

%
of "religious expérience" and why it is so hard to see this

‘ éxperience as a liviné éhenomenon. : -

| As I tried to characterize the history of the subject-
object dichotomy, I found that there was an "empirical
paradigﬁ" which over the last several centuries has woven
itself“into‘%he actual fabric of experience. 1In this'’
"empirical paradigm,"” which is in line with the thought of
iocke and Hupe, the objects of physical science or "sense
objects" were so easily located, so stable, so amenable to
quan?ification énd_éxperimentation, thaﬁ the tendency was to

prescind from these objects as experienced and to focus on

their .common "there-ness." In time, and with the perfection

of the scientific method, the real became what was observed.
The observer was either not—taken into accouﬁt; or when taken
into account, waé'unde;stood in objective terms as well.

To be sure, there were very good and pract%cal reasons

‘why an emphasis on objectivity arose in science. The
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‘difficulty was that this emphasis-easily turned. into an
exclusive methodoldgical concern which, in effgct, brogght
about a‘spIit between the subject experiencing and the object
experieﬁced; Robert'Romanyshyn sums up well the way the
"empirical paradigm" led to £he subject-object dichotomy in
science Wwhen in terms of “objectivity" he observes:

Objectivity was ... an attitude of openness which
was essential for the development of science as a
discipline separate and independent from religion and
tradition. It assured the fact that the phenomenon
being investigated would not be prejudiced by the
beliefs of the observer. However, this historical
meafing of objectivity, which worked so well in the
development and rapid advancement of the physical
sciences, eventually became a dogma in its own right.
In the place of being an approach or method for
empirical research, it became the approach which dif-
ferentiated science from non-science. Ultimately,
objectivity became an attitude which insisted on the
separation between the observer and what he observed
with the added implication that the observed consti-
tuted a world independent of the observer.39

This subject-object dichotomy coming from an exclusive
concern for objectivity in science exercised a definite and
almost pervasive influgﬁce on the field of psychology--so
much so, in fact, that Ludwig'Binswange; calls it "the cancer

of all psychology up to now."49 1t clearly surfaced, for

39 Robert D. Romanyshyn, "Method and Meaning in.
Psychology: The Methcd Has Been the Message," in Journal of
Phenomenological Psychology, Vol. 2, No. 1, Fall 1971, p. 95.

40 Ludwig Binswanger, guoted by Rollo May in "The
Origins -and Significance of the Existential Movement in -
Psychology," in Existence: A New Dimension in Psychiatry and
Psychology, Ed. by Rollo May, Ernest Angel, and Henri F.
" Ellenberger, New York, Simon and Schuster, 1958, p. 1ll. For
a good historical account of the subject-object dichotomy as
it influenced psychology and the other social sciences see
Floyd W. Matson, The Broken image, New York, Anchor, 1966.
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example, in the behav1ourlsm of John Watson who tells us that
the behav10ural sc1ent15t has "dropped from his vocabulary all
subjectlve terms such ‘as sensgtlon, perceptlon,,lmage, des;re,
purpoge, and even thinking and emotion as they were subjectiveiy
defined.#4l Psychology was construed as an objective science
to the donscious.exclusion.of the experiencing fubject.

The "empirical parédigm“ with its atténdant subject-
‘object dichotomy was carried over into the psychology Bf reli-
gion. For "religious experience" it‘created a host of péoblems
which, at heart, were questions of the phenomédnon to be
ocbserved: What kind of "object" is given in religious exper-
ience? Is Ehere an objecti&é God given in the experiénde?
Or is religious experience essentially certain feelings in
the subject? Notice how the dichotomy is there so subély in
the notion of "religious experience" that questions on this
experience in its p:imacy_or immediacy are difficult to ask:
What is the experieﬁce of God like? What ié living}rgligion?
'How can we speak of religion as a living process of related-.
ness encompassing the experiencef”and what is given in the |
-gxperience? |

Let me illustrate the subject-object dichotomy in
religious experience by firét'showing hgy Max Scheler consciously

avoids it. Scheler does not speak of “"réligious experience”
. -

‘ 41 John B. Watson, Behaviorism, New York, Norton,
1970, p. 6. .
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-as a pfocess, but his phenomenolqgiéal_methodology is a clear

repudiatien of the "empirical paradigm" in psychology, and
‘{,_
it opens up at least the p0551b111ty of seeing rellglon in

1ts llVlngness.- Then, as we follow the progre551on of
Wieman's thinking on rellglous experlence," we w1}1-see-how
the subject-object dichotomy arises as-he shifts his method-
ological stance from phgnomenological'to empirical.

Acco%diﬂg to Max Scheler, modern psychology of
religion ofiginates in and egsehtially refects the "spirit
of positivi_sm.“42 Ité ratiohale, which he completely rejects,
is usually statéd in the following way:

Whatever one thinks of religious truth,. affirming
or denying, whatever the religion to whose milieu one
belongs, in any case religion is a collection of
psychic phenomena and experiences, and as such is

" indubitably, an object for psychology. The appro-
priate branch of psychology is called psychology of
religion, and this ,psychology of religion is a
science which can be practiced just as well by
Christians as by Muslims, by atheists as by believers,
etc., etec. It is thus entirely free of preconceptions
and interconfessional.43 '

Immediately Scheler goes on to-say:

This argument is purely specious and of no
account. No one who makes use ©f it can have clearly
grasped the question. of what the conditions are under
which anything whatsoever becomes the object of
psychological elucidation, and what the objective prem-
ises (or preconceptions) are from which every branch
of explanatory psychology must operate.

42 Max Scheler, On the Eternal in Man, Trans. by
Bernard Noble, London, SCM Press, 1960, p. 156.

43 Ibid.

44 Ibid.
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For Scheler, any argument 1is uﬁacceptable which views
religion as just a psychic phenoménon. "It is that,” he‘éays,
"only on occasion when--and to the e#tent that--it rests’'on
'délusion and error, or is perhaps already seen as delmsion.“-45
In other 'words, Scheler is taking issue with an‘ﬁpproach to
'religious’expérigndeawhichris'con¢érqed only with psychic
states and cannot get beyond its own subjectivity. He feels
~that in" the intérest of p;thﬁlogical resea¥ch religion has
been emptied of its meaningful and'ihteniiqnal‘charaqter.

In his basic understandinq of psychology Schelér
insists that it be cgncérned with the objectiﬁe as well as
the subjective. As he sees it, "explanatory psychology in

all its branches, presupposes -the reality of the pbjective
f?eld whose éction and reaction on the psyche it‘is investi-
gating—."46 As this principle is applied to religious exper-
ience, it is clearAthgt "specific, real religious objects must
be postulated.befofe the attempt can be made to investigate
their effect on the humaﬁlgszche."47

In his concern for methodology in the psychology of

religion, Scheler makes a distinction between 'a "merely

45 Ibid., p. 157.
46 Tbid. |

47 Ibid.
A
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descriptiVe“ and an “epranatory" psychology--a distinction
that mlght well apply to Freud's approach to rellglous
experience. For_Scheler, the descriptive approach in
psychology.of religion is opiy possible to those who believe
in a ieligibus reality. And the explanatory approach "can
only be pracpiced from premises of unbelief:"48 ~ The reasoning

for this distinction is as follows:

The psychology of religion is confronted by this
wholly peculiar situation, that the reality of the.
object whose reaction on the pszche it seeks to
examine can only be mceived in the state of faith.
Even the much~bruited 'empathy', by which one may -
enter the religious act of'another, is no kind of
substitute for the real performance of the act. For
it is only the reality of the rellglous object and
material, a reality experlenced in real and genuine
faith but necessarily wanting in the object of
.empathic faith, which can faithfully reproduce the
psychic, condition that is required for. inspection. 49

Scheler's position is that real religious objects

are given in religious experience, a position he makes clear

»in his unmasking of "two hidebound philqsophical prejudices."
The first prejudicerhe épeaks against is the equation of
primary data with sense experience. He insisps that "nothing
could be more‘disastrous for epistamology than to set up at

the beginning of one's methodeological procedure too narrowly

exclusive a concept of 'experience'."50 That which 1is given

48 Ibid., p. 159.
49 Ibid., p. 158-159.

50 Ibid., p. 255.
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in experience is infinitely richer than the part of it which

strictly corresponds to sense experience. The second
/ '

prejudice lies .in the &fgnorance of the limits of provable

——

knowledge."s{ Since there are kinds of justification fox
what 'we heold othef than those of empiri;al proof, we must
take-care to pursue that kind of justiﬁicatzdhrﬁhich the
situationhdemands.j ) - Con

In Scheler's “descriptivé" approach éo-religioﬁé

experience, what is significant is that he avoids jhe subject-

object dichotémy. 'Religious experience is n&t'"'ust a psfchic
phenomeénon," and neither is it an object of éensé data. At
the same time} however, Scheler's phenomenology revealé that
real "réligious objécts" are giVeh‘in religious experience.
Curiousi§ enough, while Wié&an's;main purpose in

writing on religious experience is to develop a strictly
‘empirical andHSCientific‘approach to it, there is in his

early thgughf a line of reasoning agout the "object" of

religious experience that is remarkably close to Scheler's.

Discussing in.Religious Experience and Scientific Method the

meaning of the term "God," Wieman observes:

If by God we mean the object of such experience,
without any further attempt to describe his charac-
ter, then there cannot be the slightest doubt in the
world that God exists. For there can be no gquestion
about .the reality of religious experience; and all
experiencé is the experience of something. Religious

51 Ibid., p. 256.
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experience is just as real as any experience, just
-as real, for instance, as the experience of a human
beloved, or color, or sound, or the experience given
in dreams and hallucinations, or those experiences
which .ate said to be of trees and stones. All exper-
iences are of equal reality. The only question that
can Be raised about them is about their precise
character and significance. All experiences signify
-something. All experiences are experiences of some
object or other. The only gquestion is: What object?
We often do not know the.nature of the object we
experience.?2

This passage, which is evidence of a clear phenomenocl-

ogicai'approéch to the data, indicates that for Wieman reli-

gious experience is intentional and includes within it some

rudimentary knowledge of a religious object. As he focuses
on this religious object, however, his scientific concerns

~come to the fore, allowing him to say at one point: "We do

‘not yet have any knowledge of God that can be called scienti-

fic. But for centuries our knowledge of the object of reli-

gious experience has been growing more scientific."53 Later.

this shift from a phenomenoclogical to an empirical approach

seems complete when he says of God: "If He is not an object

cf sense experiende,lHe cannot be scientifically k'nown.“54
'AS the title of Wieman's book mighﬁ indicater-two

points of view are operative in Religious Experience and

Scientific Method. One view-~his chief purpose for writing

52 Henry Nelson Wieman, Religious'Experiencé and
Scientific Method (1926), Westport, Connecticut, Greenwood,
1970, p. 29. :

53 Ibid., p. 24.

54 Ibid. v

-—..\'_';l
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- the book=--is thet "religious experience is the experience of
an object, however undefined,,which'is as truly external to
the individual as is any tree or etone he may experience."35
The other view, more experimental, is that it is fatal to
‘religion to put: the knowledge of God outside the fle}é of

. scientific knowledge where it can be examined ana tested.

The question, of course, in light of the subject—objegtﬁ
dichotomy, is whether Wieman can insist on the religiops
object as iﬁ ie"phenomenologicelly giveﬁ and at the same time .
insist that thie'object be empirical as weil.

In the Normative Psychology of Religion, which he

,oo—autﬁors, Wieman does not completely abandon his interest
in the religious object, but now he sees it not as a given

L . J . . . s
in experience but'ds an important issue to be'discussed.’®

- The reesons_for its importance are thesei first; refusal to
treat the problem automatically. represents religion as
illusion and nothing more; and eecond, "religious behavior
canﬁot be understood without knowing SOmething of the realify,
or the illusion, with which.it is trying to deal.">7 1In this

latter book, in fact, psychology of religion is defined as

T

55 Ibid., p- 5.

56 Henry Nelson Wieman and Regina Westcott-Wieman,.
Normatlve Psychology of Religion (1935), Westport, Connectlcut,
Greenwood, 1971, p. 437

57 Ibid., p:. 44.
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"the'sﬁudy of the human behavior involved in religious
living."58 There is a major shift in focus from religious
experience to behaviour, and within this‘shift the question
of the scientific validity of religious belief arises.

: , % . :

Holding that religious belief mﬁst only Be accepted

on valid evidence; Wieman proposes séﬁen alleged ways in
which such belief can be vélidated: faith, gévelation,

. Y . .
authority, religious experience, pragmatic. test, intuition;

and observation combined with reason.>? (Emphasis mine) It
S . i

2

is this last way, "observation combined with reason," that

he accepts as the only valid test of any belief..  However,

thé deécription he offers of religious experience is especially

. interesting. In sharp contrast to what he had stated in
-

Religious Experience and Scientific Method, Wieman now under-

stands religious experience in exclusively subjective terms

as "the feeling of peace and security" or "the jubilant
feeling of having found a great and important truth."©0
Emotion, he says, must be distinguished from evidence, and
the whole ques%ioh of the object of religious experience is

not even seriously raised.

. 58 Ibid., p. 35.
59 Ibid., p. 117.

60 Ibid., p. 119. 7

A
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The progression of Wieman's thinking provides an

.
R

excellent perspective on, the subject-object dichotomy in
religious experience. In his earlier phénomenological approach
to religious~exp§rignce, he was able, much like Scheler, to

g’

speak of the subject and the object together within religious

experience. As his empirical concerns surfaced, he became

very interested in making the object of religious experience

a'senéé'object. Then,_with the influence of behaviourism,
his concern for the object of.religious experience gives way
to a definition of religious experience in terms of subjective,

non-evidential feelings and emotions. In other words, as

Wieman's methodology shifts from phenomenological to empirical,

the split arises between subject and object with the result

that religious experience is defined first in terms of a

sense object and then in terms of mergly subjeﬁtive feelings.:
From my reflections on the”contrésting methodologies.

of Scheler, Wieman, and others I became very aware of the

many Ways the "empirical paradigm" split religioﬁs experience

into discreet, non-interacting subjective and objective

elements. These reflections led me to draw the following
- !

conclusions:-

- 1. It.is important to take the object of religious

experience seriously, simply because that object is - given

[ 4
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(when it is given) iﬁ the experiéncé;ﬁi

2, If tbé object or what.is given in religious exper-
ience is not acdepted——ét leastmih some way--within that
experience, it is very diffiéult, if not impossible, to
accept it on any. other grounds.62

3. If'réligious experience is understood as merely
subjectlve, that 15, ‘if it is understood épart from .the

object in that experience, what disappears is not the impor-

tance of the religious object (which still seems to specify

the experience as religious), but rather any way of dealing

with that object as actually experienced.

4. If religious experienge is broken down into non-

interacting subjective and objéctiﬁe parts, the living sense

of the experience is lost. The subject-object dichotomy in

. religious experience makes impossible any understanding of

religion as a living, ongoing process.

61 See Ninian Smart, The Philosophy of Rellglon, New
York, Random House, 1970, p. 10; here Smart observes: "We
should take the religious object or objects. serlously, 51nce
to treat them otherwise may lead to distortion in the
sociology, psychology and philosophy of religion."

62 It should be understood that by acceptance of the
object of religious experience I am not speaking of anything
other than what is given in the experience. Some call it a
"real" object, others an "experiential" object. My own
position is that the reality or validity of the sense of the
divine within religious experience is an aspect of the exper-
ience. (
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In 1ight of these conclusions, I formulated what I
call the Hympty-Dumpty Principle, a principle more significant-

for psychology thag‘f' the physical sciences and one

absolutely necessary for understanding religious ekperienee

as a living proc This principle states: once living
.experience f 1s into the subject-object dichotomy, that is’ .
- Ving experience lies broken ih non- interactiné subjec-
tlve and objectlve pieces, then there is no methodology that
cah put these pleces 1nto ‘a living whole again.

From the issue of the subject object dlchotomy I
realized it ;s ext mely important to take rellglous exper-

ience in the way that it is experlenced In understandlng
rellglous experlence both the subject experiencing and. the.
object experienced must be' kept ln-relltlonshlp. At times

I would want to focus more suﬁjectivel or more objectively,

but it would make llttle sense either for the*sake of conven-

'Y

&
ience or out of deference to«a partlcular\sc1entlflc method

to treat either the-subjectlve or the objective aspect‘df
religious experienee as if it were some "thing" in its own.
right which could be understood apart from its analogue. In
addition, i learned that: in effect, the suhject—object

dichotomy is really the cutting into ‘static pieces of what

is a primary and immediate living phenomenon; the dichotomy

is the.splitting of the living process that religious exper-

ience actually seems to ég. I learned that in working toward
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a process understanding of religious experience my method
would have to be phenomenoloiégPl in-a way that can focus on

'11v1ng reliyion in its lmmedlacy .

¢) The Role of Feeling in Rel%gious Experience.

A third major issue that Eecame'more cleerly-fecused
through my continuihg study of religious ekperience as a.
living phenomenon was the raole that "feeling" played in the
description of this experience. Whlle this “feellng" often
‘appeared protean, non-rational, and very hard to define,’ ' 5
.still there were two very important religioue thinkers,
. Friedrich Schleiermacher and RudolfrOtto, who consciéusly‘
and censistently relied on a coneept‘of "feeling™ to describe

eligion as something living in the individual.

Perh3ps the most seminal writef on the role of feeling
i religioh was Friedrich Schleiermacher. He uses "feeling"
in different weys to describe_religion-es an immedlate,
living reality. In his On Reliéion, a book whose aim is to
ﬁhﬁ__J/ﬁevoke religious feeling in the "cultured despisere“ of relif
/(, gion, he is concerned with turning the attention of the

reader to his present feeling.63 Fox Stl;l/egrmacher, livihg

religion is to be found in feeling; it 15 n to be found in
- > .
[

| & |
., ‘ 63 Friedrich Schleiermacher, On Religion, Third K ~
German Edition, Trans. by John Oman, New York, Harper 5

Torchbooks, 1958.
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historical concepts or in a systematic religious philosbphy

for these are "only designétioné and desc%iptions of feeling."64
The imﬁééiate, pre-concgptual nature of‘tﬁe feeling he wants

the readér to pay attention to--a phenomeﬁon femarkably

1

'similar to Gendlin's "experiencing"--is revealed when he

says:

.._-—ﬁ

But I must direct you to your own selves. You
mustN\apprehend a living moment. You must know how
to listen to yourselves before your own conscious-
ness. At least you must be able to reconstruct from
your consciousness your own state. What you are to
notice is the rise of your consciousness and not to
reflect upon something already there.®5

'Schleiermapher further specifies the nature of feeling
when, looking for. the "place" of religion, he concludes:

When, therefore, we-héye asked where now among
‘all it produces is religion chiefly to be sought,
we have found only one right and consistent answer.
Chiefly where the living contact of men with the
world fashions itself as feeling. These feelings
are the beautiful and sweet scented flowers of
religion... 6% (Emphasis mine)

Speaking in relation to piety which he sees as the
.essential religioué feeling, he asserts:

If the ideas and principles are not from reflec-
" tion on a man's own feeling, they must be learned by
rote and utterly void. Make sure of this, that no
man is pious, however perfectly he understands these
principles and conceptions, however much he believes
he possesses them in clearest consciousness, who

“A L

64 Ibid., p. 61. v
©° 65 Ibid., p. 41-42.

66 Ibid., p. 63.
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cannot show that they have originated in himself and,
being the outcome of his own feeling, are peculiar to
himself.67

In The Christian Faith Schleiermacher describes

feeling in terms of an "immediate self-consciousness" which

& .

excludes the unconscious and yet is to be distinguished from

-~

mediated or knowing states. Within this “self-consciousness"”

he describes a felt relationship to God in terms of piety ox

the feeling of absolute dependence. As he phrases its

The commcn element in all howsoever diverse
expressions of piety, by which these are conjointly
distinguished from all other feelings, or, in other
words, the self-identical essence of piety, is this:
the consciousness of being absolutely dependent, or,
whic%ais the same thing, of being in relation with
God.

While Schleiermacher was noted for his essential
phenomenology of religion in terms of-the feelings of piety
or absolute : endence, of more interest to me was the way
14

he had used "feeling" in tryving to speak of religion as a

living reality. In particular, I saw three characteristics

of "feeling" in relaggfn to religion as important to keep in

mind in working toward a process understanding of religious

\
experience. First, §Ehleiermacher had "feeling" marked out

as an immediate self-consciousness of the individual in

relation to his world, of which religion was an intimate

67 Ibid., p. 47.

68;Friedrich Schleiermacher, The Christian Faith;
trans. from the Second German Edition by H.R. Mackintosh and
J.8. Stewart, Edinburgh, Clark, 1928, p. 12. ‘

~—
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part. Second, he saw "feeling" as primary in relation to
religious concepts and as essential for a personal under-

sténdipg of them. Third, this "feeling“ was a concrete part

of the individual, and it could be addfeésed or evoked.

In some contrast to Schleiermacher, Rudolf Otto in
his Idea of the Holy sees feeling in religion as more objective
and more unique.69 His criticism of Schleiermacher is that
"he sets out to_teaéh a consciousness of the religious object
only by way of an infefence from the shadow it casts upon
gglg;consciousness.“70

Otto speaks of the feeling of God in terms of the
"holy" or the."huminoﬁs," a category peculiaf to religion.7l
'This holy, which must be directly experiencgd’td be under-
étood, is "felt as‘objective and outside the self;"72 .It is
a feeling or a feeling—response which is "perfectly sui
generis and irreducible to gny.other, and therefore like

éveryhabsolutely primary and’elementary datum, while it

69 Otto, The Idea of the Holy, p. 1l1. 1In a footnote,
Otto observes: ". . . the feeling of a "numinous' object
objectively given, must be posited as a primary immediate
datum of consciousness, and the 'feeling of dependence' is
then a consequence, following closely upon it, viz. a
depreciation of the ‘subject in his own eyes. The latter
presupposes the former."

70 Ibid., p. 20.
71 Ibid., p. 5.

72 Ibid., p. 11.
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admits of being discussed, it cannot be strictly defined."73
In addition to being the primary datum in religion, the feeling
of the holy is essentially non-rational. As Otto says: '"the
feeling remains when the concept failg;"74 concepts are "a
) .
mere ideogram of what is felt."75 In fact, the failure to
recognize the primacy of non-rational feeling in religion is
seen by Otto as a basic weakness of organized Christianity:
So far from keeping the non-rational elémept in

religion alive in the heart of ‘religious experience,

orthodox Christianity manifestly failed to recognize

its value, and by this failure gave to the idea of

God ‘a one—sidedlg intellectualistic and rationalistic

interpretation.’ .

While playing down the importance of g%s conc¢eptual
formulation, Otto does not want to say that the feeling o
L
- ! , .

:the.numinohs or the“holy cannot be communicated. In the
-beginning of the Idea of the Holy, he states: "It will bé
our endeavor to suggest this unnamed Something to the reader

as far as we may so that he may himself feel it."77. He sees

that the feeling of the holy cannot be simply taught, but

73 Ibid., p. 7.

74 Ibid., "Foreword By the AuthHor to the First
English Edition," p. xxi. '

75 Ibid., p. 35.
76 Ibid., p. 3.

77 1bid., p. 6.
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tions" ‘toward spiritual growth it can be evoked or awakened.’S8

In‘part hlS descrlptlon of the holy in terms mzsterlum

- L

tremendum, fascinans, and other related concepts are meant to’

do just this.

For Otto, the most direct means of transmitting the

feeling of the numinous is by "living fellowship and the

. ilnspiration of personal contact.ﬁ79 . He observes:

. in rellglon there is very much that can be
taught——th t is; handed down in concepts and passed
on in school instruction. What is incapable of

being so handed down is this numinous basis and
background to religion, which can only be induced,
incited and ardused. This is least of all possible
by mere verbal phrase or external symbol; rather we
must have recourse to the way all octher meocods and
feelings are transmitted, to a pequEExive imaginative
sympathy with what passes in the other person's mind.
More of the experience lives in reverent attitude and
gesture, in tone and voice and demeanour, expressing
its momentousness, and in the solemn devotional
assembly of a congregation at prayer, than in all the
phrases and negative nomenclature which we have found
to designate it.80

In. this glimpse of some of the ways Otto understood
"feeling" in religion, three points emerged as significant
for a process understandiné of religious experience. First,

in his phenomenology of the holy he was saying quite clearly

78 Ibid., p- 115.
79 Ibid., p- 61.

80 Ibid., p. 60. -

\

~since the individual is a developing organism with "disposi- \

\
1

{
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that there is an objective as well as a subjective aspect in

religious feeling.  The concepts that he pé d, for example,

mysterium tremendum and fascinans, took inteo| account both

these aspects. Second, he saw, in much the same way as
Schleiermacher, that "feeling" is primary in religion. It is
something directly felt by the person whiéh cannot be explained
in terms of something else. This "feeling" is non—rati&nal,
and yet it underlies religious concepts. Third, he understood
the ?ndividual as a developing ordganism with "dispdsitions”

toward spiritual growth that can be awakened or evoked.s He

saw religious feeling as living bodily in the individual in
such a way that i£ can be shared and developed intefpersonally
through a kind of empathetic interaction.

The one thing I found most corroborative from reading
Schleiermache; and Otto in light of a process approcach to
. religious experience was that in their phenbmenological

attention to religion as a living reality 1in the person they

focused on the notion of "feeling." While they articulated
the essential religious element of it in different ways,

both were also defining it as a primary function of the

person, as part'of consciousness (even though non-xational),
and as underlying religious concepts and systems. This
"feeling” was not jﬁst emotion, nor did it appear to be
exclusively subjective. For béth of them--it can be argued

at least--it had an intentional character. Finally, this
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+

“feeling" could be addressed and evoked, shared and communi-

4

cated.

Summary

'

A.review of these three issues inlthe psychology.of
rellglon brlngs into sharper focus both the problems and the
“p0551b111t1es of working toward a process understandlng of
religious experience. ‘The lssue of "Personal Experience
Influencing the Methodology in Religious ExperlenCe reveals
how important it is for a wrlter to take a phenomenologlcal
approach to his own religious feelings as part of his attempt
to understand those feelinos in others. If a writer's
methodology is not in some sense phenomenologicél, if it does
not pay attention to the immediate data of religioué exper-
ience, then the method tends to take primacy over religious
experience in a way that distorts tho experience,-especiélly
in ito.liviogness. .'_ )

In the more difficult issue of "The Subjéct<0bject
Dichofomy in. Religious Experience" the question of meéhodo}ogy
arises again, this time ih'terms.of the importance of
approachlng and descrlblng religious experlence as 1mmed1ately
given, that is; as not already separated 1nto non- 1nteract1ng
subjectlve and objectlve elements. The subject—object.
dlchotomy with ‘its "emplrlcal paradlgm cffers not onl¥ a’

reductionist approach to-rellglous experience rendering it
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”mefely subjective" or as concerned golely with an "objéct
God," but.it also shiftsathe focus on religious experience
from a living procesé to static elementsn

In tﬁe third issue, "The Role of geeling in Religioﬁs
Experience,” tﬁe significanée of'"feel%gg" in religion sur- .»
faces and takes Bn@defiqition; "Feeling" is priméry'in
reiation to religious concepts. It is conscious but non-
rational. It is able tolbe addressed, evcoked, and shared.
Above all, “feeliﬁg" seems to describe religious experience’
iﬁ'its livingness; Already we see the béginﬁing; of what we
will more carefully pursue in James and Gendlin, that is, a

sense of "feeling" as a living, personal, religiocus pfocess.
3. A Response through William James and Eugene Gendlin.

Iﬁ light of the issues ahd questions.of the prévious
.sectioﬁs, i find that three ofer-all cbqsiderations are
crucial for workin% toward a précess.undefstagding of reli;
gioﬁs experience. | —

'1l. From my focus on religious experience in the
psychology of feligion'aé well as in philosophy} th%ology;
éﬁd éastpgal.counseling, I realized that what is called_fo£

-

in each discipline is some kind,of phenomenological approach

to the data of that experience. I have to pay attention to
the actual religious experiencing of people and let the

description come as much as possible from that experiencing.
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2. What i% important is the living aspect of religious

experience. Too often what gets focused on in a person's
4reiating with the divine is a static intellectualization or
a calcified slice of experience, which is then called religion.
In other words, religion is too easily seen as content, that
is, formulas, beliefs, or conceptual objects. Usually-this'
content is not seen in relation to a person's ongoing process
of living or his Qrocess of growth and development.
3..Itrseems thaf the term "feeling" arises almost
inevitably in thg.thinking-of ever? writer on living religious
experience. It ﬁould be very profitable to focus carefully
on "feeling" and specify its meaning as much as possible.

With these considerations--and-all that' had gone into
them--in mind, I decided to explore in some depth the thinking
of William James and Eugene Gendlin. Their thinking provides
a‘response to the questions and issues I have raised while
embodying, as well, any number of helpful resources for
working toward a process ﬁnderstanding‘of religious exper-

ience.

u

a) William James, a Phenomenological Approach.

Why do I want to work with the thinking of William

James and especially with The Varieties of Religious’

Experience? In-‘reading James I could not help but be

[

attracted by his openness to experience’ and his rare gift

P v
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for description. His writing is rich and profound in the way
he sets his subjecp in bold relief vet without reducing,.
distorting, or carrying it to the height of abstraction.

At first I found James's atteﬁtion in the Varietiés
to the more unusual instancés of religious_experience dis-
concerting. I ggadually éame to appreciate} however, ﬁhat he
is wrestling with an interpla& iﬁ religious experience between
reali;y and vaguenesé. He realizes that much of religious
ekpérience is not very clear. It is ha;d to articulate
satisfactorily( so that even to the experiencer it can seem
rather .unreal. James describes the more uniqﬁé kinds of
religious gﬁperience precisely because tﬁey are not vague,
because in them_a sense of reality is more¢eésily felt. His
aim, then; is to focus clearly on the expeéience. As he
observes: "By subtracting and toning down ext?gvagances we
.. may thereupon proceed to trace the boundaries of their
.legitimate sway."81

As I read in the Varieties, I also realized that
functionalists, pragmatists, and experimentalists all claimed

the author as a kindred spirit. But there is as well a

phénoﬁenological vein in the Varieties, a_ vein which I felt -

81 James, The Varieties of Religious Experience, p. 37.
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to ‘be deepér‘and.worked wiﬁh greater con‘sistency.f82 Helbffers
not a phenomendlqdy,of religien but'g phenomenology-df reli-
gious experience.83 His interest iﬁ the Vérietieé is, as ﬁe
expres;es it, "the feelings, acts, and‘experiences of individ-
ual men" as they stand in felaéion to the divine.84 A major
focus of James, as we Qill see, 1s on rgiigion as a personal,

living experience. He is critical of concepts and philosophies

A

82 For an excellent perspective on phenomenology in
James's thinking as a whole see Hans Linschoten, On the Way
Toward a Phenomenolegical Psychology: The Psychology of "
William James, Pittsburgh, Duquesne University Press, 1968,
and Bruce Wilshire, wWilliam James and Phenomenology: A Stiudy
of "The Principles of Psychology," Bloomington, Indiana
-University Press, 1968. See also Ash Gobar, "The Phenomenology
of William James," Proceedings of The American Philoscophical
Society, Vol. 114, No. 4, August 1970, p. 294-309.

83 See James M. Edie, "William James and The Phenomen-
\-0logy of Religious Experience," in Michael Novak, Ed.,

American Philosophy and the Future: Essays for a New Generation,
New York, Scribner's, 1968, p. 250. Edie states in the
beginning of this article: "The aim of this study is to
investigate William James's contributions to the phenomenoclogy
of religious experience. To some it may appear strange that
James "the pragmatist" should so forthrightly and without
apologies be incorporated into the pPhenomenclogical view-
point. But I want to show that James's methodological con-
tributions to the study of religious experience are not only
more sound phenomenologically than some of the studies which
have, under the influence of Husserl, up to now explicitly
invoked the phenomenological method, but that they are also

the first to establish any solid basis for a true phenomenology
of religious experience," p. 248. For an insightful explica-
tion of what James's phenomenology of religious experience is
like see Ronald M. Gilmore, "William James and Religious
Language: Daughters of Earth, Sons of Heaven?" in Eglise et
Théologie, Vol. 4, No. 3, 1973, p. 359-390.

84 James, The Varieties éﬁ Religious Experienbe, p. 42.
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which can at best only give some indication of what actual
religious experience is like. In the paragraph which |
originally was to open the Gifford Lectures he states:
Let me say then with frankness at the outset, that
I believe that no so-called philosophy of religion can
possibly begin to be an adequate translation of what
goes on in the 51ngle ‘private man, as he livingly
ehpresses himself in religious faith and act.85
'With respect to methodology James proposes a science
of religion:which would "depend for %ts original material on
facts of personal experience, and would have to square itself

with personal experience through all its critical reconstruc-

tions."86 as Gordon Allport noted in The Use of Personal

Documents in Psychological Science, whereas Freud seems to
use reported instances of experience as exemplifications of
Fheories previously ﬁormed, there is in Jaﬁes much more of a
éendency to lét his categoriks suggest themsélveq out of the
phenomena.87 James is' also quick to point ocut a basic
difference in perépéctive between an outside obsérver and one
who has the experience. To the extent‘he 1is an outside

observer in religious matters, he respects the experience of

others and tries to approach it on its own grounds. As he

85 Ralph Barton Perry, The Thought and Character of
William James, Vol. I, Boston, Little, Brown, 1935, P- 259,

86 James, The Varieties of Religious Experience, p. 356.

87 Gordon Allport, The Use of Personal Documents in
Psychological Science, New York, Social Science Research
Counczil, 1942 p. 10 and 7.
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remarks: "The only sound plan, if we are Qurselves outside
the pale of such emotions, is to observe as well as we are
able those who feel them, and to record faithfully what.we .
observe."88 1In many ways, James's approach to rellglous

'experlence can be characterized as phenomenologlcal.

Although it can be questioned how successfully James

avoids the subject-object dichotomy of experience, this

problem is one he is conscious of in the Varieties. He \ ‘ \\\\\ﬁ

points out, for example:

The world of our experience consists at all times
of two parts, an objective and a subjective part, of
which the former may be incalculably more extensive
than the latter, and yet the latter can never be
omitted or suppressed. The ocbjective part is the sum

- total of whatsoever at any given time we may be
thinking of, the subjective part is the inner "sta
in which the thinking comes to pass.89

¥

Finally, there is in the Varieties a rather consiskent

L

focus on "feeling" ‘as a descrlptlon of 11v1ng rellglon " This
' "
"feeling" James sees as the heart or foundatlon of rellglous

experience, and although he speaks of ‘it mainly in terms of

contents, he also tries to explicaté'the process to which it —

-

“seems related. It is to the way "feeling" functiong for

James at the heart of religion that much of our attenti

A

must be given.
-

8 | | o . %

»

88 Jggfi;/iheivarieties of Religious Experience, p. 260.

89 'Ibid., p. 35‘6@97. .
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‘ P :
b) Eugene Genlllin, th Phenomerion of "Experiencing".

-

When I firs;;ggme across several articles of EBugene

Gendlin, I knew that what he was describing in his basic

_ , - & :
notion oﬁé“experiencing" or "feeling" was extremely wvaluable.

At one and the same time thls “experiencing" was“a concept

speaking of "experlence" as a Erocess and a concretely felt

living phenomenon of the pereon which can be paid attention

4

te. Moreover, "experiencing“ WS SO basic and broad a notion

that there seemed to be no reason why rellglous aspects

could not be included. 1In short,_Gendlln s notlce-of "exper-

.iencing” seemed to complement and further james'slthinking on

religious experience while alsc providing a clearIWay of

articulating religious experience as a process of change and

.

growth. .
Gendlin's thinking offers a definite response to the
¥
issues that arise in the psychology of religion. Hg engages-

- the problem of personal experlence 1nfluenc1ng methodology

by developlng a method whlch is Smely a foEUSlng on what ‘is

there in present personal feeling. He emplqys a phenomenology

of "experiencing" or "feeling." All his descrﬁstions are

4

- really an explication of dlfferent aspects of this "feellng

as a felt phenomenon %f/the person. Methodology comes from

the "experiencing" itself and is essentially a way of focusing

on, symbolizing, and furthering this process.

- &
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In paying direct attention to experience as a process
of feeling, Gendlin cbnsisfently avoids the subject-object
dicbptomy. He finds that "feeling," as we ditectly focus on
it, is eubject—object. It is always concretely felt and
always in'relation to something. By "feeling” or "exber—
iencing" Gendlin doeseﬁOtrmean just the emotions. He means
the EEEE sense of how I‘am.in'my‘situetions,_ As he'says,
there is no internal/external split; we feel ihternaily our
living in the externalrsituatiori."90 In other words, Gendlin's
very concrete phenomenology of "ekperiencing" as a personal
process reveals - that it\%s neither subjective nor ebjective
but an interacting, a sugject4in-envir0nﬁent'procees.

Although saying little,on tﬁe‘role of "feeling" in’
religion) Gendlin's phenomenolog§ of "feelind" or "experienc-
ing" is so, foundational as te include anylkind or aspect of -

a person's experience, including the religious. His thinking

\

‘a%lows us to focus on an acﬁually felt phencmenon, namely,

"religious experiencing," which is an aspect of the person's

felt livingness. In other words, from Gendlin's thinking we

“

have a “"place to look," in Tillich's phrase, to work with

religion as a process.

<

90 Eugene T. Gendlin, "The Role of Knowledge in
Practice," in The Counselor's.- Handbook, Ed. by Gail F.

Farwell, Neal R. Gamsky, and Philippa Mathleu—Coughlan, New

York, Intext Educational Publishers, 1974, p.284.
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¢) The Central Question of the Thesis. .

\

We now have a context within which the central

e f
question of the thesis, can be understood:

‘Can I draw on the phenomenology of religious
feeling of Wllllam James and on the phenomenoﬁ\of
"feeling" or "experiencing" of Eugene GendIin in
order to describe and elaborate "religious feeling"
or "religious exper1enc1ng" as a felt, living
process of the person?

By the way I put this question I am saylng that I

Want to draw fron "feellng,“ as described feligiously by

—

James and_therapeﬁtigal;y by Gendlin, in order to focus in a
new Way on "religious feeling." I want to define "religious
feeling"” or "religious ekperiencing" (the two‘terms are-used
interchangeably) as a liding phehomenon, as an aetual proeess
of the ﬁerson that can be worked with. I want to describe
the basmc characterlstlcs'of this llVlng phenomenon and to
elaborate some of its lmpllcatlons for growth and for a
definitron of what might be called "experiential religion."
Let us continue by"looking at -the pheﬂomenology of

"feeling” in James's understanding of religious experience

and at the sense of process in his general notion of “feeling."



R CHAPTER II

THE ROLE- OF FEELING IN WILLIAM JAMES S UNDERSTANDING oF
RELIGIOUS EXPERIENCE

This chapter is-bart exposition and part excavation.
It is primarily concerned with the pﬁenomenplogy of "feeliné"
i James's understanding of religious experience, and it is
written with one eye on the questions, issues, and conclusions
of the previous chapter and with the other eye on the process
understanaing of religious experience I am working toward.

I find that James's phenoﬁenology of "feeling" offers
us two things. Firét,‘it gives us a rather developed’
ﬁescriﬁtion‘of the role of "feeling" in religious experience,
anq sécond, it provides some initial ways of seeing "feeling"
as a perSonél process of change and unificétion. Much like
Schleiermgcher and Otto, James was aware of how central
“feeliﬁg" is in the articulation of religious experience as
a living phenomenon.  Long béfore the notion of "process"
had any general acceptance in psychological thought, James
realized ﬁhat there is a definite connection between "feeling"
and a change process within the person. Although hampered by
a basically static notion of "feéling,“ at least in The

Varieties of Religious Eiperience,l his need to approach

1 William James, The Varieties of Religious Exper-—
ience, New York, Collier, 1961.
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"feeling" as phenomenologically as possible.éroduces insights
into its nature as a process which are invalgablef His
grapplings with "feeling" are|the grapplihgs“éf a man with a
genius for dgscription. Much|of what we Qill see of Gendlin's
"experiencing" process in thelnext chapter can be viewed as
a furthering of_Jamés's pioneg¢ring effort;f
In this chapter I am attending toiéhree areas in the
thiﬁking of James. 'The first sectioprof the chapter is con-
cerned with James's own felt gense of religion. With the
‘éonclusions on' Leuba's and Fréud's methoddlogies"in mind, I
focus on James's own' religioug experience and the relation
of thig experience to the writing.of the Varieties. If any .
" writing on religion must reflect in some way the personal
.experience of the writer, then for an understanding\of James
it is important to see the kind and quality of reliéious
experience that was hisﬁ
| The second section of {the chapter is concérned with
James's phenomenology of religious exéerience as revealed in
the Varieties-—especially as this experience manifests itself
as "feeling." First, by discyssing some Qf its inherent
characteriétics, I discuss "feeling"” in contrast to. "concep-
tualization." Thenﬁ'after briefly describing the religious
object or referent of this feé¢ling, I focus on James's

description of the kinds of religious feelings that are a
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response to' the religio&s object. Finally, in this section
1 ,
I explore the process asbect of religious experience and,
. . .’ . . * *

feeling. ' ; '

§

The third sectiqn of this chapter -focuses on his

B

thinking outside of the{Varieties which offers an additional
 perspective on his hotiéns of "experience" and "feeling"--
especialiy in relation to a living process. The chapter d

‘s R . '
concludes with some critical reflections on James's approach
i )

, .
to religious experience;and feeling along with reflections
t
on the significance of his thinking for a process understand-
[

ing of religious experi%nce.
!
2 N . I

1. The Personal Religious Experience of William James
and the Writing of the Varieties.

In this section we look at James's pefsonal re;}gious
experience and see how this -experience enters into the writing
of the Varieties. One of the thiﬁgs we will find is that
James does have some religious feelings-of his own. These
feelings, which are ﬁot as strong or as pervasive in his life
as he would want, are something he was tryihg to more fully

comprehend as he prepared the Gifford Lectures.

o
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" a) James's Pe:sdnal Religious Expeience.

oy

Perhaps the single most important influence on James
1

is his father. 1In James's last letter to his father who lay
dying, a letter writtén on.December 14, 1882, he acknowledges
his debt to himt
All my intellectual life I derive from you; and

though we have often seemed at odds in the expres-

sion thereof, I'm sure there's a harmony somewhere,

and that-our strivings will combine. What my debt

to you is goes beyond all my powers of. estlmatlng,——

so early, so penetrating and so constant has béen
the influence.?

There can be nb doubt that thislinfluence was perva-
sive in the area of religion. His father was deeply and
wholehea¥tedly religious even though the form of this reli-
gion and its life in the family were unusual and Har@ly
institutional. :ﬁhat James found significant was not the
Egrticuiars of his father's belief, But the life in him of
this belief. As he said in his introduction to hi: father's

Literary Remains,

&

. . the core and center of the thing in him
was always interest and attitude, something realized
at a stroke, and felt like a firé in his breast;
and all attempts at articulate verbal formulation of
it were makeshifts of a more or less desperately
impotent kind.3

2 Ralph Barton Perry, The Thought and Character of
William James, Vol. I, Boston, Little, Brown, 1935, p. 130.

3 William James, "introduction,' in The Literary
Remains of the Late Henry James, Ed. by Wllllam James, Boston,
Osgood, 1885, p. 15-16.
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Ralph Barton .Perry comments on the kiﬁd of influence
his father exerted on James: “It\yas the spirit“and attitude
that won him, rather than the doctrine--his father's piety,

not his father's ideas."4 While James could not adopt what

%

were mainly the.Swedenborgian tenets espoused by his father,
the apéroéch of his father to religion left some very definite
traces in him. The broad outline of these traces is summéd

up well by Maurice Le Breton who observes:

. . . there is no denying that something of the
elder James's abhorrence for ecclesiastjcisms of
any kind, his individualism, his general freedom
from outward show of piety, his optimistic tenden-
1es, his 1nterest in mystlcal experiences and even
idea of a "working, everyday God" has passed
illiam's thought and reappears from time to

gae son's writings, though mixed with and
in a way ‘corrected by, later, foreign elements. >

One ,0f the early accounts that reveals James's own
, {
sense of igion is in relation to a sustained period of
\\ b .

depression he experienced as a young man. Writing in the
guiée of a French correspondent, James gives a long, vivid
account of this:éxperience in the Varieties, mentioning the
role of religion in weathering the storm. |

"Whilst in this state of philosophic pessimism
and general depression of ' spirits about my prospects,

m.
4 Perry; The Thought and Character of William James,
vol. I, p. 467.

5 Maurice Le Breton, The Religion of William James,
Cambridge, Massachusetts, Harvard University Press, 1926, p.

N




E OF FEELING IN WILLIAM JAMES'S UNDERSTANDING OF
: RELIGIOUS EXPERIENCE ' 63

I went one evening into .a dressing-room in the
¥light to procure some article that was there;

when suddenly there fell upon me without any warning,
just ‘as if it came out of the.darkness, a horrible
fear of my own existence. Simultanecusly*there arose
in ‘my mind the image of an epileptic patient whom I
had seen in the asylum, a black-haired youth with
greenish skin, entirely idiotic, who used to sit all
day on one of the bencheg, or rather shelves against
the wall, with his knees Jrawn up against his chin,
and the coarse grey unpderghirt, which was his only
garment, drawn over th ¥nclosing his entire figure.
He sat thefe like a sort of sculptured Egyptian cat
or Peruvian vy, moving nothing but his black-eyes
and looki tely non-human., This-image and my
fear entejed into a species of combination with each
other. That shape am I, I felt, potentially.

Nothing that I possess can defend me against that
fate, if the hour for it should strike for me as it
struck for him. There was such a horror of him, and
such a perception of my own merely momentary
discrepancy from him, that it was as if something
hitherto sopid within my breast gave way entirely,
and I becanfe{ a mass of quivering fear. After this
the universe was changed for me altogether. I awoke -
morning after morning with a horrible dread at the \\\h b
pit of my stomach, and with a sense of the insecurity —
of life that I never knew.before, and that I have
never felt since. It was like a revelation; and
.although the immediate feelings passed away., the
experience has made me sympathetic with the marbid
feelings of others ever since. It gradually faded, =
but for months I was unable to go out into the dark
alone."

"In general I dreaded to be left alone. T

remember wondering how other people could live, how

I myself had ever lived, so unconscious of that pit
of ingecurity beneath the surface of life. My
mother in particular, a very cheerful person, seemed
to me a perfect paradox in her unconsciousness of
danger, which you may well believe I was very care-
ful not to disturb by revelations of my own state of
mind. I have always thought that this experience of
melancholia of mine had a religious bearing.”

On asking this correspondent to explain more
fully what he meant by these last words, the answer
he wrote was this:--
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"I mean that the fear was so invasive and power-
ful that if I had not clung to scripture-texts like
'The eternal God is my refuge,' etc., 'Come unto me,
all ye that labor and are heavy laden,' etc., 'I am
the resurrection and the life," etec., I think I
should have grown really insane."6

It would appear frdm.this description that at the
time James had some elements of belief and. some sense of.
dependence on a personal God. What brought James out of this -
long dep;ession, hoﬁever, was not so ﬁuch a reliance dn Goa
as a decision he made, while influenced by the writings of

— - —

Renouvier, to voluntarlly cultlvate the feellng of moral.
freedom. "’

Confirming the somewhat distant sense of religion
suggested above and professing it as a basic attitude, James
writes a few years iater; in 1876:

My attitude toward raligion is one of deference

rather than adoption. I see its place; I feel that
there are times when everything else was to failland
that, or nothing, remain; and yet I behave as if
must leave it unt%gched until such times come, and
am drawn to it by *5heer stress of weather.8 S

In a letter to Thomas Davidson, January 8, 1882,

there is evidence of an important shift from a sense of a
) :

6 James, The Varieties of Religious Experience, p.

138-139.

7 William James, "Diary 1868, NVitie Ms Box L, James
Archives, Houghton lerary, Harvard University, Cambrldge,
Massachusetts.

William James, Vol. II, Bogton, Little, Brown, 1935, p. 353.

8 Ralph Barton Per;& he(Thought and Character of
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personal and sustaining God, slight‘though that was, to a
Sense of the need for God as an ideal for human life and
activity. 1In writing to his friend, James remarks:

It is a curious thing, this matter of God! I
can sympathize perfectly with the most rabid hater -
of him and the idea of him when I think of the use
that has been made of him in history and philosophy
as a starting-point, or premise for grounding
deductions. But as an ideal to attain.and make

probable, I find myself less and less able to do
without him.9 ‘

Nearly twenty years later, in sdme memorahda for the
Gifford Lectures, the shift f{om a more passive sense of
personal communion with God to a more engaging and activating
sense of God as an ideal seems to be consolidated--even
Ehough t%ere is an attendant sense of loss.

Life comes to me as expressive of result, as
dramatically significant, as shot through with .an
ideality to which I am bound to be faithful. A&and
yet I cannot find in myself a trace of personal
religion in. the sense, in which so many possessé%t,
nor any live belief in a conscious spirit of th :
universe with whom I may hold communion. I used to
have something like this, but it has gone, beyond
.the possibility of recall; and the difference is so
distinct that it makes me realize how positive and
definite a thing religior may be in one's life,
especially. at times of sickness or grave trial.lO
(Emphasig mine) : :

8 Ibid., Vol. I, p. 737.

* 10, William James, "Another non-religicdus type,” in
"J. Memoranda for Gifford Lectures. Original Plan for a
philosophical Second volume. 1900 plus," in Notebooks, MS
Box L, James Archives, Houghton Library, Harvard University,
Cambridge, Massachusetts. From the way James reworks this
passage, it is clear he is talking about himself.

It should be mentioned here that the "Gifford Lectures,"’

also referred to as the "Edinburgh Lectures,’,were published
as The Varieties of Religious Experience. ¢//\\
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The clearest, most considered, and most nuanced

position of James with regard to his own personal religious

feeling is offered in a letter to Jameé‘Leuba, April, 17, 1504:

My personal position is simple. I have no
living sense of commerce with God. I envy those who
" have, fof I.know the additiom of such a sense would
help me/ immensely. The Divine, for my active life,
is lim#ted to abstract concepts which, as ideals,
intergst and determine me, but do so but faintly, in
comparison with what a feeling of God might effect,
if I had one. It is largely a question of 1nten51ty,
but differences of intensity may make one's whole
center of energy shift. Now, although I am so devoid
of Gottesbewustsein in the directer and stronger sense,
vet there is something in me which makes response when
I hear utterances made from that lead by others. I
recognize the deeper voice. Something tells me,
"thither lies truth"--and I am sure it is not old.
theistic habits and prejudices of infancy. Those are
Christian; and I have grown so out of Christianity
that entanglement therewith on the part of a mystical
utterance has to be abstracted from and overcome,
before I'can listen. Call this, if you like, my
mystical germ. It is a very common germ. It creates
the rank and file of believers.

The "mystical germ" that he mentions in his letter to

Leuba raises the qﬁéstion of whether James actually had a

1 ’ .
mystical sense. In introducing the topic of mystical states
in the Varieties he confesges: ", . . my own constitution.

'shuts me out from their enjoyment almost entirely, and I can

speak of them oniy at second hand."12 Speaking of mysticism

11 The Letters of William James, Vol. II, Ed. by
Henry James, Boston, Atlantic Monthly Press, 920, p. 211.

12 James, The Varletles of Religious Expeilence, P.

299.

\
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a few pages later, he avers: "To me the living sense of its
~reaiity only comes in the artificial m;stic state of mind."13
Although for the most part James aid notlfeel he was a mystic,r~
clearly he was attracted to and intrigued by mystical conscious-
ness.l4 It was this attraction which led him to an experi-

ment with nitrous oxide, in which he found the keynote of the
expgrience to be "the tremendously exciting sense of an <;\
intense metaphysical illumination.“15 Aside, however, from
feeling he gained an insight into Hegelian philosophy, he did
not seem that impressed by the over-all quality of tﬁz exper-—
ience. On another occasioﬁ‘he tried peyote in order to

expand consciousness,.but this time the reward was only '/\\\\_

severe nausea.+b

13 Ibid., p. 306. -

3 14 One of James's earlier reviews was a sympathetic
reception of Anaesthetic Revelation by the mystic Benjamin
Paul Blood; see Atlantic Monthly, Vol. 34, 1874, p. 627-629.

15 William James, "On Some Hegelisms,"_in Mind, Vol.
7, No. 26, April 1882, note, p. 206. It is interesting to
mention in passing that Charles Tart says of James's descrip-
tion of the effects of nitrous oxide: "I do not know of any
better account of the phenomenology of the nitrous oxide
experience." See Charles T. Tart, Altered States of Conscious-—
" ness, New York, Doubleday, 1972, p. 330. :

1
16 Gerald Heard, "Can This Drug Enlarge Man's Mind?"
in The Psychedelic Reader, Ed. by Gunther M. Weil, Ralph
Metzner, and Timothy Leary, New York, Citadel, 1971, p- 9./J

-~
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Perhaps\the clearest account that James gives of a'L_

\

. .
significant'expgrieqce-that'could be characterized as expanded

Y . ¢ , . .
oxr qaﬁtical is in a letter written to his wife on July 9,

- 1898, in which he dkscribes a nidght spent in the Adirondack
l‘Mguhtains;. '
" ' / The temperature was pgrfect either inside ar out-
T / side the _cdbin, the moon rwsse and hung above the .
P o scene hefore midnighty leavin nly a few aof the

N /’ larger 'stars visible, and I got I a state of L
-\\\;’//;E;rgiual alertness of the most vitalMdescription.
. > e influences of Nature, the wholesomenegs of the .ok

_ pPecople round me, especially the good Pauline, the .
8 . ,thought of you, dear Harry on the wave, tHhe problem -
'~ ©of the Edinburgh lectures, all fermented within me -
till it becahe-a reguldy Walpurgis Nacht. I spent:
: & good deal ‘of it in the woods, whére the streaming
o I;?Dnlight lit up things in a magical checkered play,
) d it seemed as .if the Gods of all the nature- o o
s mythologies were holding an indescribable meeting in - “
my. breast with the moral Gods of the inner life. '
The two kinds of Gods have nothing in common--the
Edinburgh lectures made quite a hitch ahead. The
, . : . intense significance of some sort, of the whole scene,
- if one could only tell the significance; the’intense
inhuman remoteness of it$ inner 1ife, and yet the
dnténse agpeal of it; its everlasting ‘freshness 'and
its/ imme#brial -antiquity and decay; its utter
'Americanlsm, and every sort of patriotic suggestive-.
2 ness’, and you, and my relation to you part and parcel
of it all, and beaten up with it,®so that memory and
sensation all whirled inexplicably together; it was .
. indeed worth coming for, and worth repeating year by
_ year, if repetition could only procure what in its .
¥~}£5, 0%;_ nature I.suppose must be all unplannegifor and ¥

unexpected. It was one of the -happiej¥ lonesome :
nights” of ‘my existence,” and I understifd rnéw what a »
s ‘poet is. "He is a person who can feél.the immense
o complexity of -influences .that I havd/felt, and make
R , ‘some .partial .tracks in them for vérb”ifstatemenb. Tﬁ
) ' In point of fact, I can't find a sihgle word for all
, , that significange, and don't know'what it was signi-
o - Ticant of, so,there it remains, a mere boulder of
o R s.impression. , Doubtless in more ways than one, thoug '
; ’ . - . .

P ke
. . L . : P It .
: ‘ .o - P
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Boodin, writes of him at the time of his deat

& .-
‘gilous mysticism of others.

k]
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‘things in the Edlnburgh lectures will be traceable
to it.17 :

The klnd of ‘intense, 1neffable oneness described in
this passage attests .to the fact that James did have a
mystica; sense which, although .more naturalistic than theistic,
he gimself saw.as related in some way to fgﬁigious experience._
It is aiso true that those whc_knew James:well credited him

M/ﬁith more of a mystical consciousness than he credits himself.

a mystic, a mystic

A colleague, George Sahtayana, calls hij

in love gith life."18 Another friend and ghilosopher, John

Mystic he was to a very much greater extent than
he gave himself credit for being, just because of
is vivid sense of first hand values, of the living
eality of the flow of life and ltS fluent transi-
tions. . -

ty

These re!Qections of Santayana and Boodin, a%d .
especially the night in the Adircndacks, show in James a

mystical sensitivity to nature and the rhythm of lifejwhich

« leaves him open and empathetic to the more specifical\Y'reli—

A

17 The hgkters of William James, Vpl. II, p. 76-77.
)
» 18 George Santayana, Character and Oplnlon in the

Unlted States, New York Norton, 1967, p. B2.

19 John Elof Boodln, "William James as I Knew Him,"
II, in The Personalist, Vol. 23, No. 2, Summer 1942, p. 285.
;\ o '

4
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b) The Writiﬁg of the Varieties.

Now that we have seen the way in which James
approachés-his own seﬁse of religious and mystical experience,
especially the.concrete aﬁd experiential way he comes to
articulate"it and situate it in his life, we are 'in a good
- pdsition to understand histvantage point as he approaches

this kind of experience in the broader context of his

Varieties of Religious Experience.

With respect to the religious influence of his father,

James wrote to his wife on January 6, 1883, shortlwafter his

father's death:

" You have one new function hereafter,; or rather
¢ not so much a new function as a new intellectualiza-
tion of an old one: you must not leave me till I
understand a little more of the value and meaning of //,‘/
religion in Father's sense, in the mental life and
destiny of mans LIt is not the one thing needful as
he said. But it is needful with the rest. My
friends leave it altogether ocut. I as his son (if
for no other reason) must help it to its rights in
their eyes. And for that reason I must learn to

interpret it aright as I have never done, and you
N must help me.20 -

Many years later as he gathered and reflected on the
data provided by'friends and colleagues, James ﬁouna himself
- basically receptive to it. He -remarks in his notes of the

time: "I, for one, reading all these autobiographieg, do not

{

o~ Y

. 20 Ralph Barton Perry, The Thought and Ch&xacter of
Willfiam James (Briefer Ver51on), New York, HarpeﬂTiorchbooks,

1964’ 'p- 253-’ ) . . . ‘B : v
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i ‘ -
feel free to deny authority of mystical experience of which

they are so redolent. I cannot ignore all this unanimous

Y

tradition."21
- When it came time to actually conceptualize his view
,  of the nature and importance of religious EXperience,‘James

writes to his long-time confidant, Frances Morse, revealing

what are perhaps the two central themes of the Varieties. ‘In
a letter of April 12, 1900, he explains:

The prxoblem I have set myself is a hard one:
first, to defend (against the prejudices of my
Tclass") "experience" against "philosophy"” as being
the real backbone of the world's religious life
. . ., and séconé, to make the hearer or reader -
believe, what I myself invincibly to believe, that,
although the special manifestations of religion may
have been absurd (I mean its creeds and theories),
vet the life of- it as a whole is mankind’s most
important function. A task well-nigh impossible, I
fear, and in which I shall fail; but the attempt is
my. religious act.?22

The Varietjes of Religious Experiénce was a personal

and filial response to an area that James Had found increasingly
significant for living. While he did not put much belief in -
the teachings of religion, there é;; be no doubt of his belief

in the significance of religion for life.

«

21 William Ja
"H4. Religion After 18
Houghton Library, Harvard

"Theological School Lectures," in
." MS Box H, James Archives, ‘
University, Cambridge, Massachusetts.

. 22 The Letters «

William James, Vol. II, p. 127.

<



v
\

THE ROLE OF FEELING IN WILLIAM JAMES'S UNDERSTANDING OF
RELIGIOUS EXPERIENCE ‘ 72

Summarf

X

In summarizing the: ways James describes His own reli-
gioue experience, two generalrcharacterietics of -these
descriptions which are significant for the present thesis
shedld be tioned before the rest. The first characteristic

is that James is offering in all these descriptions what he

actually feels about God. He is describing his own immediate

sense of the 'divine; he is not borrowing symbols from a

religious  tradition; nor is he offering an interpretation ofj
ast‘:he function or siggificance of God except as he directly

experiences that function or‘signiflcance in himself or in

others. The second cheracteristic is that given within his :

immediate experience is a sense of the reality of the lelne.
- God is felt by him as real, however dlmLy or vaguely

H
The develoPment or evolutlon of James's religious

aexpe_.rience can be described as a shift from a ve‘igue feeling

of security in the Scriptures and some sense of a personal’

}

God to a-more consciously needed, yet equally vague, sense
of God as ideal or as the aim and g arantee of pe;ebnal
striving. At times James suggests that the former sense is
lrrevocably lost,hand yet atjother times he seems more to. ,
express regret that. this former segge is not readily access-—
ible t0 him, not as intense or life-enhancing as it seems to

be for others.

———
—

N
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What mystical consciousness James has is‘also né%‘
that significant, not what He would call "exceptional‘y . t
exteﬁsive."23 He does %ave.exﬁeriénces, however, that are Qix
mystical in character, and dlthough they are neither as |

intense nor as explicitly religious as he would prefer, they

allow him some sympathetic: iration for the more pronounced

and vitalizing religious experiences of others.

F

Perry sums up well iames's own religious feeling in
relation to his respect for the religious feeling of others,—\\\\

especially as this balance is achieved in theé Varieties, Whégg
4 " o AY
O

he says of James:

. - « he was interested in the justification
of religion. His interest was never an external
onle, but:'was the interest of one who felt religion
and was concerned for it. He wanted to save a
plhce for his. own generalized religious feelings,
buf above all.,did he want to save a place £fJdr the
more concrete beliefs of those more intensely pious
.fellow creatures with 'whom he sympathized.Z24 .

-Our attention must now be turned to a closer examin-
ation of religious feeling, especiaily as it is reflected in
the theme of "experience" against "phtlosophy” in the

Varieties.

/

. \ :
"2% William James, "A Suggestion About Mysticism," in
‘ Collec£eb ssays and Reviews, ed. by Ralph Barton Perry, New
York, $sell & Russell, 1969, p: 501. In this article James
tells of four quasi-mystical experiences; these occurred
shortly before his death. ' (
oy

: 24 Perry, The Thought and Character of William James, .
Vol. I, p. 165-166. _ \
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2. Phenomenology of Feeling in the Varieties.

This section of the chapter is an investigation into

the definition and function of "feeling" in The Varieties of.

_Religious_Experience. First, the basic characteristics of

"feeling" are seen as "feeling" is contrasted to "conceptual-

“ization" in religious experience. Next, the essential

relation James finds between religious feeling and the exper-

ience of the divine‘is explored. Then, the religious response,

that is, the way the person feels in-relation to the divine,

-

is considéred. Finally, the relation in the Varieties of

"feeling" to a process of change is viewed.

/

a) Characteristics of Feeling in Religious Experience.

The phenomenon that James consistently wanted to
focus on in religion was the living, concrete reality as it

was experienced. At the end of the ofiginal para%raph e

wrote to begin the Gifford Lectures, he focuses on the living
fullness of indivigual rel%j;:Z};contrasting this -fullness

with the inadequacy of conce ‘to capture it:

Religion is the very inner citadel of human
\Xiii, and the pretension to translate adequately
i spread-out conceptual terms a kind of exper-
ience in which intellect, feeling and will, all
our consciousness and all our subconsciousness
together melt in a kind of chemical fusion, would
be particularly abhorrent. Let'me say then with
frankness -at the outset, that I believe ‘that no
so-called philosophy of religion can possibly begin

-

'RELIGIOUS EXPERIENCE : 74
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to be an- adequate translation of what goes on in the
SLngle private man, as he livingly expresses himself
in religious faith andjact.2

What seems inherent in" this foouehon living religion

-and what gradually emerges as éhe Varletles unfolds is an

understanding- of. "feellng in contrast-to the conceptual"

in rellglon James descrlbes thls dontrast in-a “number af.

a

'~ ways. At one peoint he says: "I do belleve ‘that feeling is the

S

deeper source of religion, and that philosophic and theologlcal
formulas are secondary products, like translatlons of a tewt

into another tongue "26 A few 'lines later he clarlfles what

. . \
he means-by "secondary products" when he says: ". . . in a

world in which no religious feeling had ever exieted, I doubt

whether any philosophic theology could ever have been framed."27
Earlier in the Varieties, in the chapterlon "The

Reality of the %ﬁéeén," James described this contrast more

in terms-of. dumb intuition and rationalism. He observes: - -
- + - if we look on man's whole mental life as

it exists, on the life of men that lies in ghem

apart from their learning and science, and that they

inwardly and privately follow, we haYe to confess

that the part of it which rationalism can give an

account is relatively superficial. is the part

25 Perry, The Thought and Character of William James
(BrieXer Version), p. 259.

-

26 James, The Varieties of :Religious Experience, p.
337. <

27 Ibid., p. 338.
&
\ .
\ . ' '
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-

that has the prestige undoubtedly, for it hasaéﬂ%
loquacity, it can challenge you for proofs, a chop
logic, and put you down with'words. But it will
fail to convince or convert you all the same, if your
dumb intuitions are opposed to its conclusions. If
you have intuitions at ‘all, they come from a deeper
level of your nature than the loguacious level which
_rationalism inhabits.

James continues in this vein, contrasting now "subcon-
o : 3= L _

S = - ‘
scious life" and "consciousness," but following the same line

of tpougﬁf~as he says: "Your whole subconécious life, your

. impulses, your faith, your needs, your. divinations; have

prepared the premises, of which your conscidusness now feels

the weight of ‘the result."29 A few lines later he reiterates

what he has been saying, now c0ntfasting feeling and reason
and suggesting a working relationship between them:

The truth is that in the metaphysical and reli-
gious sphere, articulate reasons are/cogent for us
only when opr inarticulate feelings of reality have
already beén impressed in favor of the same conclu- o
sion. Then, indeed, our intuitions ‘and our reason '
work together, and the great world-ruling systems,
like that othhe Buddhist or Catholic phllosophy,
ma row u
Yy g P ﬁﬁ‘

'& Having given a nod, however, to' their working\relétion-
ship, James continues by stressing very clearly the primacy QE\‘

feeling ovér the rational:

28 Ibid., p. 74.
% 29 Ibid.

30 Ibid., p. 75.

a1
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. . our impulsive belief is here always what

. sets up the original body of truth, and our articu-
lately verbalized philosophy is but its showy
translation into formulas. The unreasoned and im-
mediate assurance is the deep thing in us, ‘the
reasoned argument is but a surface exhibition.
Instinct leads; intelligence does but .fellew. If
a person feels the presence of a living God after
the fashion shown by my quotations, your critical
arguments, be they never so superior, will vainly .
set themselves to change his faith. 31

Later, in his chapter on "Philosophy" James gives
more attention to the positive role of the conceptual in
relation to feeling in religion. He acknowledges that reli-
gious experience "spontaneously and inevitably" engenders
“myths, superstitions, dogmas, .creeds, and metaphysical
theologies, and criticisms of one set of these by adherents
of another."32 He points out that:

We are thinking beings, ahd we cannot exclude

the intellect from participating in any of" our -
functions. Even in soliloquizing with ourselves,
we construe our feelings intellectually. Both our

ersonal ideals and our religious and metaphysical
experiences must be interpreted congruously with

o the kind of scenery which our thlnklng mind 1ing T

hab1ts.33

And fu ermore:

. . . we must exchange our feelings with one
another, and in doing so we have to speak, and to
use general and abstract verbal formulas.

31 Ibid. -
32 Tbhid., p. 339..

33 Ibid., p. 338.
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- Conceptions and’ constructions are thus a‘necessary=
part of our religion.34 .
Already more than sufficient examples have been cited
fo show that a'contraét between "feeling® and the'"éohceptual"
emerges from James'sifocus on living religion. And already

the "feeling" described within this contrast is beginning to

reveal certain very definite characteristics.:
1. The Primacy of Feeling.

The first of four interrelatfd characteristics of
feeling, a characteristic already alluded'to> is that feeling
is primal and foundational. -Whatever conceptualizations take
place, whatever philosophies or thebiogies develop, they are

<
"secondary acquisitions,"” dependent upon the primary feeling

for their very existence.3? All intellectual operations are

"interpretive and inductive operations, operations after the

fact, conseguent upon religious feeling, not coordinate with

it, ngt independent of what it ascertains."36

James describes religious feeling as "primitive and

F

unreflective,"37 and as "dumb,"38 yet he sees these feelings,

34 Ibid., p. 339. . o '

=

35 Ibid., p. 338.
36 Ibid., p. 339.
37 ibid., p. 337.

38 Ibid., p. 338.
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along with copductf‘as the “éssence“ of .religion and, in
contrast to conceptualizations, as the "more canstant,ele—
ments."39  Perhaps because he feeis that‘fhié view is a bit
disconcerting, he rema%kg almost épblogetically at one point:

"I do not say that it is better that the subconscious and the

non-rational should thus hold primacy in the religious sphere.

-+

I confine myself to simply pointing out that they do so hold

it as a matter of fact."40
2. The Depth of Feeling.

Another-yay\in which James articulates the primacy of

.

feeling over conceptualization is in terms of “deﬁ%h.“ ' He

spegfé of the conceptual level of religion as “superficial:ﬂ4l

"The unreasoned and the immediate assurance is the deep thing .

N\ -
in us, the reasoned argument is but a surface exhibition."42

And élso, as we saw above, he asserts: "I do believe that

feeling‘is the deeper_soufce of religion, and that philosophic
- +

LY

39 Ibid., p. 390. James's "feeling" and "feelings"
reflect more than single and plural usage. "Feeling" often
seems to connote for him a deeper, non-rational, living
reality of the individual. "Feelings" often seem torbe ‘sur-
face manifestations and concept-like contents of "feeling."

40 Ibid.,”p. 75. .

41 Ibid., p. 74.

: i
42 Ibide, p- 75.

<
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" and theological forumulas are secondary products. . . .43

In speaking of the conversion experiences of Bunyan
and Tolstoy, he describes something "welling'ﬁp“ in "the
inner reaches of their consciousness."44 James relies heavily,
"~ in fact, as we will.see shortly, on the "subconscious;’as a
way of:degcribing and explaining how the whole éroceés of

conversion or unification takes place.

A

3. Feeling as Fact and Reality.

Within the contrast of feeling to the éonceptual,
James'oftén characterizes feeling as in some sense ﬁore
immedigtely faqtualsor real than the conceptual; He éﬁints
out, for example:

Conceptual processes can .class facts, define .
them, interpret them; but they do not produce them,
nor can they reproduce their individuality. There
is always a plus., agthisness, which feeling alone
can answer for.4> :

In discussing a possible science of religion James 3
A

" ‘feels that.as a science it must draw from "facts of personal

experience."46 .

43 Ibid., p. 337.

44 Ibid., p. 159.
45 Ibid., p. 354-355.

r
46 Ibid., p. 356.

L]
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What religion reports, you must remember, always
purports to be a fact of experience: the divine is
actually present, religion says, and between it and
ourselves relations-of give and take are actual.

If definite perceptions of fact like this cannot®
stand upon'their own feet, surely abstract reasoning
cannot. give them the support they are in need of:

In‘the TConclusionS" of the varieties, in tryi - to

avoid the subject-object dichotomy within experience, James

refers again to the factual as he points out:

A conscious field plus its object as felf‘or
thought of plus an attitude toward the object plus
the sense of a self to whom the attitude belongs——

~ such a concrete bit of personal experience may be

its

a small bit, but it is a solid bit as long as it
lasts; not hollow, not a mere abstract element of
experience, such as the "object” is when taken all
alone. It is a full fact, even thoggh it be an
insignificant fact; it is of the kind to which all
realities whatsoever 'must belong;-the motor currents
of the world run through the like of it; it is on

the line connecting real events with real events.48

He continues, now explicitly in terms of feeling and
relation td concrete existence, as he-éays:
. That unshakable feeling which each one of us has

of the pinch of his individual destiny as -he privately
feels it rolling out on fortune's wheel may be dis-

. paraged for its egqtism, may be sneered at as un-

" measfre of our concrete actuality, and any would-be

scie%iific, but it is the one thing that fills up the

existent that should lack such a feeling, or 1ts
anaiggue, would be a piece of reality only half made
up.

a,

47 Ibid., plg354- | \\\g - , -
48 Ibid., p. .387. .

49 Ib:'!.d. - 2
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Reality runs through iﬁeling. To describe reality

..,

without taking acéount of feeliné-is "like 6ffering a printed
bill of fare as the equivalent for a solid meal." 30 Religion,
says James,."makes ho such‘blunder."51 A few paragraphs
later, reminding the reader why he focused on the indivigdual
in religion, James returns again to "reality" in relation to
the contrast betweeﬂ feeling and conceptualization:

.You see now why I have been so individualistic
throughout these lectures, and why I have seemed so
bent on rehabilitating the element of feeling in
religion and subordinating its intellectual part.
Individuality is founded in feeling; and the recesses
Of feeling, the darker, biinder strata of character,
are the only places iIn the world -in which we catch
real fact in the making, . . . Compared with this
world of 1iving individualized feelings, the world
of generalized objects which the intellect contem— .
pPlates is without solidity or life.52 {Emphasis mine)

- 50 Ibid.
.51 Ibid.

52 Ibid., p. 389. Before proceeding-to the last
characteristic of feeling to be considered, it should be
noted that in the characteristic of feeling as fact and as
real there.is some apparent ambiguity to be recognized.

James speaks, on ‘the one hand, of feelings "as" fact or "as"
real, while on the other hand, he speaks of feelings "of"
fact or "of" the real. The former reveals a more subjective
focus on feeling, what feeling is®felt "as," while the latter
is a more objective approach to feeling in the sense of
focusing on the object or referent "of" that feeling.
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4. Feeling as Truth and Knowledge.
=] .

While speaking of feelings of reality, James points
out that they "are as convincing to those who have them as
r

any direct sensible experience can be, and they are, as a

rule, much more convincing-than results established by mere
logic ever are."S3 1In fact, speaking in light of the con-
trast between feeling and conceptualization, he is willing
to say of. these feelings that
if you do have them, and have them at all -

strongly, the probablllty is that you cannot help

regarding them as genuine perceptions of truth,

as revelations of a kind of reality which no _

adverse argument, however unanswerable by you in

words, can expel from your belief.54

It is the “impulsive belief" which always sets up

"the original boay of truth."55 And therefore, "the attempt
to demonstrate by purely intellectual processes the truth of
the deliverances qgf direct religious experience is absolut 1y
hopeless." 56

Reflecting on the workings of the subconscious, Jameg

avers that the individual "absolutely gﬁ ws" in a way "truer
S

than any logic-chopping talk."®7 1In crlblng those who

53 Ibid., p. 73. /

54 Ibid.

55 Ibid., p. 75.

56 Ibid., p. 355. Lo

57 1bid., p. 74.
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have experiénced‘sélf—surrender, he rémarké:‘"They know; for
they,ha§e acfually felt the higher powers . . . ."S8

" Mgstical‘states, which are similar to states of
religious fegling, James also finds to be authoritative_for
those who rebort tham;r"they haée‘been 'there' and know."59

He sees ese mystigal states as states of knowledge, expiain—
ing:

- They are states of insight into the depths of
truth unplumbed by the discursive intellect. - They
are illuminations, revelations, 'full of significance
and importance, all inarticulate though they remain;
and as a rule they carry with them a curious sense
of authority for aftertime."60 ' :

v
Finally, as a recapitulation of the characteristics
of feeling in contrast to the conceptual we have James's
reflection at the end of his chapter on "Philosophy”:

Philosophy lives in words, but truth and fact
well up into our lives in ways that exceed verbal
formulation. There is in the living act of percep-
tion always something that glimmers and twinkles
and will not be caught, and for which reflection
comes too late., No one knows this as well as the
philosopher. He must fire his volley of new vocables
out of his conceptual shotgun, for his profession
condemns him to this industry, but he secretly knows
the hollowness and irrelevancy. His formulas are
like stereoscopic or kinetoscopic photographs seen
outside the instrument; they lack the depth, the
motion, the vitality. In the religious sphere, in

58 Ibid., p. 102.

59 Ibid., p. 332. D

60 Ibid., p. 300. L

b
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particular, belief that formulas are true can never
wholly take the place of perscnal experience.6l

b) Feeling and the'Religious Referent.

Now that we ha&e seen that for James ﬁfeeling" is
the essence and the foundation of rellglon, we need to look
at the objects or referents which characterlze certain
feellngs as religious. 1In other words, what are feelings

"of" that allow them to be spoken of as religious?

. 61 Ibld P. 356. It should be noted here that the
feellng conceptuallzatlon distinction is not always under-
stood by James in the same way. Originally the Varieties
was to be in two parts, the first descriptive and the second
philosophical. In what remains of this philosophical part,
James's pragmatism comes into play as an lnqulry into the
question of the truth of what is revealed in religious
feeling. 1In his "Conclusions," for example, James introduces
a distinction between religious feellngs as "only psycho-
logical phenomena” and the question of "the objectlve truth"
of their content.=(p. 394.)

It is in this instance, and in others as well, that
James shifts his approach from experlentlal to empirical.
Truth is no longer from within the experience, but it comes
from some other (pragmatic) criteria, and there is a con-
comitant shift as well from the primacy of feeling over
conceptualization to a primacy of conceptualization or inter-
pretation over the concrete feeling. This is the empirical,
pragmatic James, the James well known, no doubt, because of"
his later works: Pragmatism and four essays from The Meaning
of Truth, New York, Meridian, 1955, and The Meaning of Truth,
New York, Greenwood, 1968. I would contend, however, that
in the Varieties this lYatter way of understandlng the contrast
between feeling and conceptualization is neither as pervasive
‘nor as consistently relied on as the approach I have been
presenting.
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‘Perhaps the best statement of James S approach to
'the rellglous refeérent through feellng is in his now-famous
definition of religion, a definition in which he asks the

- readdr to see religion as "the feelings, acts, and exper-

iences of individual men in their solitude, so far as they

apprehend themselves to stand iﬂ relation to whatever they

may consmder the divine."62

Wantlng to understagh\this "divine" as broadly as
possible, he indicates that it is "any object that is godlike,

whether it be a concrete deity or not."63 Wwhat is important

#

~1s that the divine be seen in terms of felt reality; it is
"a primal reality as the individual feels impelled to respond
"to solemnly and gravely."s4 As James says:

It is as if there were in the human conscious-
ness a sense of reality, a feeling of objective
presence, a perception of “what we may call "something
there,"” more deep and more general than any of the
special and particular "senses" by which the current

. psycholegy supposes existent realities to be origi-
nally’ revealed.

62 Ibid., 42.

p
63 Ibid., p. 45.
p

64 Ibid., 48.

65 Ibid., p. 62. This passage shows that James, in
sharp contrast to Freud, is willing to allow the categories
of empirical psychology to be challenged by a phenomenoclogy
of the unique way divine reallty actually seems to be exper-~
ienced. 1In light of James's phenomenclogical approach it is
disconcerting to find Rudolf Otto, The Idea. of the Holy,
Trans. by John W. Harvey, New York, Oxford. Unlver51ty Press,
1958, p. 10-11, note 1, pointing to this passage in criticis-
ing James's‘"empiricist and pragmatist standpoint."
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Most of the personal - testimony James presents in the
Varieties are acbounts'of'experiencés of a Christian God. . In
. ', . - } ) ) ) .
his running commentary.between these accounts James himself
most often uses the phrases: "sense of the divine," "unseen
order," "sense of God'srpresence," and ésgecially, “ideal
power" or "higher power." He does not.attach much importance
to a further description or elaboration of what the higher
‘power is. . In fact, he contends that when we speak of the
divine "we are dealing with a field of experience where. there
is not a single conception-that:can be sharply drawn." 66
Things are more or less divine, states of mind
are more or less religious, reactions.are more or
less total, but the boundaries are always misty,
and it is everywhere a question of amount and degree.
Nevertheless, at their extreme of development, there
can never be any question as to what experiences are
religious. The divinity of the object and the

solemnity of the reaction are too well marked for
doubt. 67 '

James perceives in much éf-the testiﬁony he cites
that there is within the immediate experienéing of the divine
a correlation between the reality of the object and the
intensity of the respoﬁsé: | |

We may lay it down as certain that in thé dis-

tinctly religious sphere of experiencei many persons
(how many we cannot tell) possess the objects of
- _ . :

66 Ibid., p. 48.

67 Ibid.
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their belief, not in the"férm of mere conceptions
which their -intellect accepts as true, but rather

in the form of gquasi-sensible realities directly
apprehended. As his sense of the real presence of
these gbjects fluctuates, so the believer alternates
between warmth and coldness in his faith.68

But while there is a correlation between the sense
of reality of the religious object and thé feeling in response
to that object, there does not seem to be a correlation
between the reality of the object and the ability to specify
what that object is.

The sentiment of reality can indeed attach it-

self so strongly to our object of belief that our
whole life is polarized through and through, so to
speak, by its sense of the existence of the things
believed in, and .yet that thlng, for purposes of
definite description, can hardly be said to be
 present to our minds at all.69 °

It is significant that James's discussion of the

"object of belief," or the "divine," or the "higher power"

is from within experience. He is describing an exXperiential
object; a referent revealed.in feeling. He is describing a
felt datum, and he is careful not to equate this with an
object of sense data.

While it is true that-this:religious object may often
be indefinite or conceptually vagué, it is also true that at

the same time it may be experienced as very real. Our feeling

68 Ibid., p. 67. Y

69 Ibid., p. 6Ll.
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response to the religious referent is, in fact, a function

of its experienced reality. The description of tﬁis feeiiné

response is our next consideration.

'c) The Felt Religious Response.

b

-’

Notwithstahding his insistence on the religious

TR referent as being gssential to religious feeling, James's

1 real interest and foCus ig in terﬁs of the feeling response or
how religious feelings are felt. It.is these feelings as

felt and as fléwiﬁg "from the sense of the divine" that he
finds. so attractive in themselves and so enhancing for life.70
e

./ To begin with, for James there does not seem‘fo be

any one specific feeling characteristic of religion. Reli- /[~

gious feeling depends on the individual experiencing and on

what it is that he or she experiences. It may be a feeling

o j : | :
of dependence, a feeling of the infinite, or feelings of

love or joy or fear. James finds that:

As concrete states of mind, made up of a feeling
plus a specific sort of object, religious emotions
of course are psychic entities distinguishable from
other concrete emotions, but there is no ground for
assuming a simple abstract "religious emotion" to
exist as a distinct elementary mental affection by

itself, present in every religious experience with-
‘out exception.’.

70 Ibid., p. 292.
‘.-./‘ .
71 Ibid., p. 40.
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¥ Continuing this individual  approach to religious

feeling, he suggests:
As there. thus seems to be no one elementary
religious emotlon, but only a common storehouse
of emotions upon which religious objects may draw,
so there might conceivably also prove to be no one -
specific and essential kind of religious object,

and gg one Speclflc and essential kind of religious
act.

L}

g0

After mentioning that there is no one essential reli-

gious feeling and after showing the connection between the

. ~
1

religious referent and the kinds of feeling elicited by it,

James goes on to say. that the most common religious feeling

is happiness or joy. He finds happiness to be characteristic

]

of the "healthy-minded"” person who "looks on all things and
sees that they are good."73 For this kind of pgrson, his
religion is from the outset "one of union with the divine"
and his happiness is "congenital and irreclaimable."74 For
the "sick soul," as well, that is, for the pérson who must
transcend the evil of £he world, "the more complex ways of
experiencing religion are new manners of prodﬁcing happi-
ness." 7?3 For this latter kind of person there is a "super-

natural kind of happiness, when the first gift of natural

-

72 Ibid.

73 Ibid., p. 85.
74 -Ibid., p- 79.

75 Ibid., p. 78.
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existence is unhappy, as it so often proves 1tself to be. “75
On the feellng of happiness as uniquely felt ln
religious experlence, James quotes a German author, C..Hilty:

The near presence of God's spirit. may"be exper—
ienced.in its reallty——lndeed nlz experienced.
And the mark by which the spirit's existence and
nearness are made irrefutably clear to those who
have ever had the experience is the utterly incom-
parable feeling of haEE;ness which is connected with
the nearness, and which is therefore not only a
possible and altogether proper feeling for us to
have here below, but is the best and most indispen- -
sable proof of God's reality. 77 ' :

There are other religious feelings which iames mentions
as connected with the process of conversion: a sense of higher
%?ntrol which is often present;7é a feeling of "assurance"
and “joyeus connection," which is immediate and intuitive and
which brings with it a sense that "all is ultimately éell
with one;"79 and a "sense of clear-and beautiful newness

within and without."80

Similar feelings are mentioned by James as character-
istic of the state of saintliness. For example{'flowing from
the sense of God's presence are feelings of safety, and of

inner security and feelings of love for mankind.8l There are

76 Ibid.

77 Ibid.

78 Ibid., p. 199.

79 Ibid., p. 201-202. o -
80 Ibid., p. 203.

8l See the chapter, "Saintliness,"” ibid., p. 211-260.
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~

glso feelings of peaée, tendernesé; charity, resignation,

fortitude and patience--all identified with the éxperiénce

of uniohlwitﬁ the higher power, especially as saintliness

mingles with the mystical in "reconciliﬁg, unifying states."fs2
In addition, James describes "spiritual emotions"

connected with saintliness, which include:

1. A feeling of being in a wider life than that
of this world's selfish little interests; and a
o conviction, not merely intelléctual, but as it were
sensible, of the existence of an Ideal Power. . . .
2. A sense of the friendly continuity of the
ideal power with our own life and a willing self-
surrender- to its control.

_ 3. An immense elation and freedom, as the out-
lines of the confining selfhood melt down.
4., A shifting of the emotional centre towards
loving and harmonious affections, towards "yes,
ves," and away from "no," where the claims of the
non-ego are concerned. 83
All of these wvariocus feelings, which James is describ-
ing as a response to the divine, are described, as we have
just seen, within the context of the process of conversion
or as the end-state of a process of religious growth and

development called saintliness. Just how James understands

this progcess is our next consideration.

-

82 Ibid., p. 326.

83 Ibid., p. 220-221.
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d) Feeling, Converéion, énd the bfdcess Of’Unifica£;pn.
b ‘- . . . | ”-"
The description of the felt religious response is
really part of.a description of the process of conversion and .
the process leading toward Saintliness{'.Néw we are in a R
position to look at the wéy James understandsrthe process
itself--especially the function of "feeling“ within the

process.

James speaks of the process of religious conversion

as one species of a general psychologlcal process of unifica-

tion which is basically one of “remedylng inner incompleteness
and reducing inner discord” in oxder to bring about "firmness,
stability and eqﬁilibrium."84 One way he describgglthis pro-
cess 1isg in terms of feeling. He adopts a kind of "from-to"
model- in which the individual'sfafﬁs from a state of melancholy
or depression. -This state is characterized by feelings of
"mere passive joylessnels and dreariness, discouragement,
dejection, lack of taste and zest and spring.”"85 The individ-
ual may feél "self-mistrust and self-despair"86 as well as

"self—coqtempt.“87 Often he has a "feeling of inward vile

84 Ibid., p. 149.
85 Ibid., p. 127.
86 Tbid., p. 129.

87 Ibid., p. 136.
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énd wrong,"88 or in the case of James himself, a sense of
"panic fear" and a "grisly, blood-freezing heart-palsifying
sensatidh" of evil.8%9 For some individuals there is a "dis-
enchantment ﬁith ordinary life"QQQQE\Ehe "abgsence of Permanent
meaning."gl All this is the "from" in religious conversion.

- What the inéividual comes "to" in this process are
thé feelings we saw in the previous section: a “raptprous
sort of happiness,“92 a sense of "seqgond biqth,“93 a feeling
that natural evil‘is "swallowed up in supernatural good."99
For-some, there is theofeeling that ﬁhe self has "emerged
_into the smooth waters of inmef unity and peace."95 There
is a sense of unification both inner and outer, a union
within self-énd a union with God. In all this, says James,
what is certain is that the process "brings a characteristic

sort of relief; and never such extreme relief as when it is

cast in the religious mold."96

88 Ibid., p. 146.
89 Ibid., p. 139.
90 Ibid., p. 135.
91 Ibid., p. 124.
92 Ibid., p. 126.
93 Ibid., p. 135.
94 Ibid.

95 Ibid., p. 149.

96 Ibid., p. 150.

»
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From another point of view, conversion and unification =’

:

are described by Jameslin terms of "a natlve hardness or a
rlgldlty ofyself which must “break down and llquefy “97 This

ea51ng or flowing is most often achieved through self—

surrender. s

-

Give up the feeling of responsibility, let go*
your hold, resign the core of your destiny to higher
powers, be genuinely indifferent as to what becomes
of it all, and you will find not only that you gain
a perfect inward belief, but often also, in addition,

the particular goods you sincerely thought you were
renouncing. ‘

Jemes feele, however, that there are some indivrduals
who never are and perhaps never could be converted. He
suggests by way of explanation that this kind of person is *

. "frozen," and yet he says that'even late in life "some thar,
someﬁrelease may take place, . . . and tﬁe man's heart may
soften and break into religious feelin_g."g9

It is the suggestion of a thermal analogy together
with a'spatial analogy in terms of a "field of consciousness"
that goes to make up one major construct James uses to try

to explain the process of conversion. He talks of a field

gé consciousness. Within this field there is a part or sub-

field that "figures.as focal and contains the excitement, and

BN

97 Ibid., p. 10l., - o
98 Ibid.

99 Ibid., p. 171.
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from which, as from a cenfer, the aim'éeems to be taken."100

Talking of this part, we involuntarily apply
words of perspective to distinguish it from the

rest, words like "here," "this," "now," "mine," or
"me"; and we ascribé to the other parts the posi-
tions "there," “"then," "that," "his," or "thine,"
"it," "not me." But a "here" can change to ‘a "there,"

and a "there" become a "here,” and what was "mine"
and what was "not mine" change their places.l10l

James goes on to explaing

What brings such changes about is the way in
which emotional excitement alters. Things hot and
vital to us to-day are cold to-morrow. It is as if
Seen from the hot parts of the field that the other
parts appear to us, and from these hot parts personal
desire and volition make their sallies. They are in
short the centre of our dynamic energy, whereas the
-cold parts leave us indifferent and passive in pro-
portion to their coldness.l102

And then he takes this description of change in

personality and applies it to religion:
. . . <
- +» . the focus of excitement and heat, the point
of view from which the aim is taken, may come to lie
permanently within a certain system; and then, if the
change be a religious one, we calls it a conversion,
especially if it be by crisis, or sudden.

"Just how the excitement shifts" and "why aims that .

were peripheral become at a certain moment central" can only

be.generally described by psychology; neither an outside

100 Ibid., p. 164.
/101 Ibid.
102 Ibid., p. 164-165.

103 Ibid., p. 165..
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observer nor the person having the experiénée can fully
explain ;t.104 "All - we know is that there are dead feelings,
dead ideaé, and éold beliefs, and there are hot and live ones,
and when one grows hot gndfalive‘within us, everything has to
re-crystalize about it."105 |

In further description of the process of change James
mentions that “tEe collection of ideas alters by subtraction

—

or addition in the course bf experiefice" and tendencies alter
as the'organism gets more aged."106 | New information plays
"an accelerating part in the changes."107 And "emoticnal
bccasions, especially violent ones, are extremely potent in
precipitating mental rearrangements."108

As if he were still not satisfied with this explana-
tion of change, James introduces what seems to be a second

major construct to explain conversion and unification, a

construct which centers around the subconscious as it breaks

into consciousness. In contrasting the voluntary type of
conversion to the way of self-surrender, he had already seen

that this voluntary or conscious approach to conversion was

A
/.,

104 Ibid.
105 Ibid., p. 165-166.
106 Ibid., p. 166.
107 Ibid.

108 Ibid.
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often insufficient to bring change abéﬁt. This.apina¢h
characteristically ended in "partial self-surrender" because
"when the will H;& done ité uttermost towarés bringing one
blose to thé édmprﬁig unification aspired after, it seems
that the very iast étep must be lefg‘to‘other forces and
performéd_hithou£ the help of its activity."109
‘To explain the "other forces" that must be relied on,

James brings in the notion of the subconscious as an aspect

of what is clearly an organismic.process:

A man's‘conscious wit and will, so far as they
strain towards the ideal, are aiming at something
only dimly and indccurately immagined. Yet all the
while the forces of mere organic ripening within
him are going on towards their own prefigured result,
and his conscious strainings are letting loose sub-
conscious allies behind the scenes, which in their
way work towards rearrangement; and the rearrangement
towards which all these deeper forces tend is pretty
surely definite, and definitely different from what
he consciously conceives and determines. 110

Relying on the work of his former pupil, Edwin Starbuck,
James feels that "to exercise the persgﬁgl will is still to
live in the region where the imperfect ;elf is the thing most
emphasized."11l But "when, on the'ébntrary, the subconscious
forces take the lead, it is more probably the.better self in

‘posse which directs the operation."ll2 The individual

109 Ibid., p. 174.
110 Ibid., p. 175.

111 Ibid.

112 Ibid.
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seeking conversion "must fall back on the larger Power that
ﬁakes for righteousness, which has been welling up in his
iown being, and let it figish in its ownlway the work it has
begun."ll3
James is clearly intrigued by thé process 6f change
and conversion. His attempt to explain it is remarkably
descriptive, and ﬁhe role of "feeling" in this description
is central. While obvious in the "from—tb” model of change,
"f;eling" is there as the felt "hardness" which must "break
down. and liquefy."11l4 1t g also there in the "frozen"
person who "may sdften-and break into religious feeling."lls
The notions of a "subfield" of consciousness ahd of a "sub-
conscious" seem very close to the "feeling" he has previously
described in contrast to the "conceptual." "His view that the
subconscious as it breaks into consciousness is a kind of_
organismic process has definite similarities to Gendlin's.
idea of "feeling" as an organismic process. In short, we
see alfeady in James many of the aspects of "feeling" as a
process which will take on greater definition and utility in

Gendlin's thinking.

113 Ibid.
114 1bid., p. 101.

115 Ibid., p. 171.
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Summary

In focusing his attention on the living religious
éxperience of the individual,.Jaﬁes; much like Schleiermacher
and Otto, found himself concerned with "feeling." This
feeling has a poéitidn of primacy in relatioﬂ to tﬁe secondary
and dependent function of concepts. Although this feeling is
non-rational, it is the deeper reality in religion; it is the
actual.giggf the existential core of religious experience.
This feelin;‘is what is felt as most real in religion, and
within it there seems to be an immediate sense of both

knowledge and truth.

Religious feeling for James is of an experiential

object, be it the "divine," "God," or the "higher Power";
there is a feeling of "something there," a sense of the
inine, which may or may not be a concrete deity. Although
Jémes sees the object or referent of religious feeling as
‘conceptuélly vague and although he is not concerned with its
description, he does see the experience of this object as
real and as essential to religious experience. | |
The most interesting aspect of religious feeling for

James is the felt response to the referent, which manifests

itself in terms of happiness, peace, joy, newness of life,
etc. These feelings, which arise out of the process of

conversion or unification, are for him the life of religion

-2
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and itsltrue significance;

James describes the actual process of religious'con-
version or unification in a " from-to" modél with respect to
feeling. The individﬁal goes from feelings of depression,
or despair, or lack of meaning‘to feelings of happiness,
peace, and oneness withuGod. In trying to explain how this

change process works, he seems to adopt two constructs. The -

first is in terms of a field of consciousness with a."hot"

and shifting centre of interest. The second is in terms of

a subconscious process which entails surrender to the
"larger Power." In both explanations of the change process,

1

"feeling" and similar notions are employed.

3. James's Thinking on Experience, Féeiing, and
Process Other than in the Varieties.

As a way of Further situating James's understanding
of religious.experieﬁbe and as a way éf throwing additional
light on the role of "feeling" and the sense ?f procesé in
the Varieties, we now briefly examine in his other writings
some of James's thinking that is alsc inspired by a phenomen-

oleogy of individual experience and feeling.
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‘a) James's Understanding of the Primacy of Experience.

;It is éspécially true for James that his understand-
ing of experience influenced and was influenced by his.under—
standing of religious experiende. In fact, one reason why he
-was so interested in experience was that he wanted to do’
justice to all the various religious phenomena.ll6 He tried
to achieve an immediate and broad ﬁnderstanding of experience
and wanted to avoid reductionism simply ﬁecause he found such
an approach to experience inadequate.‘ As'he'stated in A

Pluralistic Universe, ‘published a few years after the

Varieties: "I think it may be asserted that there are‘feli—
gious experiences of a'SPecific-nature, not deducible by
analogy or psychological reasoning from other sorts of

experience."117

1

In focusing on any kind of experience, including the

religiocus, James was interested in its immediacy, that is,

116 See Richard Stevens, James and Husserl: The
Foundations of Meaning, The Hague, Martinus Nijhoff, 1974, p.
6. See also A.J. Ayer, The Origins of Pragmatism, London,
Macmillan, 1968, p. 190, where he says of James: ". . . his
desire to make room for his religiocus belief, without either
relaxing his intellectual standards or manipulating -the
evidence, was one of the principle motives for his pragmatism.
In particular, it strongly coloured his interpretation of the
pragmatic theory of truth."

117 william James, A Pluralistic Universe in Essayé
in Radical Empiricism and A Pluralistic Universe, New York,
Dutten, 1971, p. 264.
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in the greéent living phenomenoh before it is split by the
subject-object dichotomy. In his article on "Experience" fox
Baldwin's dictionary, he reflects just such an understanding
of experience by defining it as:
. e . the entire process of phenomena, of
present data considered in their raw immediacy,
before reflective thought has analyzed them into
‘subjective and objective aspects or ingredients.
It is the summum genus of which everything must

have been a part before we can speak of it at
all.ll8 {(Italics mine)

In his Pragmatism James takes a similar view of the
primal and processive character of experience: Speakingvin.
a way that Marcel was to adopt later,ihe points out:‘kAll
'homes' are in finite experience; finite experience as such
is homeless. WNothing outside the flux secures the issue of
it, It can hope salvation only from its own intrinsic

promises and potencies."119 (Italics mine)

~

118 William James, "Experlence,‘ in chtlonary of
Phllosophy and Psychology, Vol. I, Ed. by James Mark Baldwin,
New Edition with Corrections, Gloucester, Massachusetts,
1957, p. 360-361.

119 William James, Pragmatism, p. 169. A case can be
made that at the heart of pragmatism is a concern for concrete
immediate experience--or at least that is the way James sees
it. In The Meaning of Truth, speaking of how his pragmatic
method was being received, he observes: "the main quarrel
between us and our critics was that of concreteness versus
abstractness." (p. 201). And shortly afterwards he talks of
pragmatism as a concrete experiential process when he states:
"The whole originality of pragmatism, the whole point of it,
is its use of the concrete way of seeing. It begins with
concreteness and returns and ends with it." (p. 216).
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Still later, spelling out in his Essays in Radical
Empiricism what is entailed in the metaphysics of "pure
experience," he says:

Nothing shall be admitted as fact, it says,
except what can be experienced at some definite
time by some experient; and for every fgature of
fact .ever so ewperlenced a definite place must
be found somewhere in the final system of reality.
In other words: Everything real must be experien-
cable, and every kind of thing experienced must
somewhere be real.120

James specifies his concept of "pure experience" in.
a way related to his definition of "experience" in Baldwin.

Pure experience is what is immediately there or given in

experience and is "only virtually or potentially either :
object or subject."l2l As he describes it in its phenomen-
'ological immediacy, there is again a suggestion of process:
The instant field of the present is always
experience in its "pure" state, plain, unqualified
actuality, a simple that, as yet undifferentiated
into thing and thought, and only virtually classi-
‘fiable as ob%ectlve fact or as somecone's opinicn
about fact.l22 (First italics mine)
From these few glimpses into how James understands

"experience" before and after the Varieties, it is clear that

120 william James, Essays in Radical Empiricism in
Essays in Radical Empiricism and A “Pluralistic Universe, New
York, Dutton, 1971, p. 84.

121 Ibid., p. 15.

122 Ibid., p. 41.
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he has an approach to expefience broad enough to include
religious experience and phenomenclogical enough to gethét
experience as a process. We have in James's “experience"
the rudiments of what Gendlin-devélops in his notion of
“expérienciggf"
b) A Phenomenology of Feeling and Its Relation to
Conceptual;zation.

Additional perspective on James's understanding of
the role of "feellng in religion méy be gained from seeing
how "feeling" functlons in -other contexts. Since his use of
"feeling" is not overly consistent, for our purposes we will
concentrate on it as it either parallels the way he uses it
in the Varieties or as it seems to be a process.

In The Principles of Psychology,l23 as we will

presently see, James understands feeling within a feeling-
conceptualization contrast, but he also offers there a more
direct or concrete individual phenomenology of feeling. He
observes, - for example, that feelings.
. - are exactly what we feel them, perfectly
determinate conscious states. They may be faint
and weak; they may be very vague cognizers of the

same realities which other conscious states cognize
and name exactly; they may be unconscious of much

123 William James, The Principles of Psychology.,
Vol. I and Vol. II, New York, Dover, 1950.
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. LY

of the reality which the other states are conscious
-~ of. But that does not make them in themselves a
- whit dim or vague or unconscious.IZ4

Then, in a passage which anticipates Gendlin's con-

1 .
U

cept of "experiencing," James offers a concrete example of

what he means by "feeling," an example which suggests that

it i1s cpnscious, continuous, and unfolding, and yet is not
f"\ n" ~ .

identical with conceptualization:

When I decide that I have, without knowing it,.
been for several weeks in love, I am simply giving
& name to a state which previously I have not named,
but which was fully conscious; and which, though it
was a feeling towards the same person for whom I
now have a much more inflamed feeling, and though
it continuously led into the latter, and is similar
enough to be called by the samé name, is'yet in no
sense identical with the latter, and least of all
in any 'unconscious' way.l2 '

James acknowledges the difficulty of «dis oéefing‘by
direct introépectibh“ékéctiy Qhat our feelings agg their
relations are. Often there is no word to name the present
feeling and this "hinders the study of a%l but the very
coarsest of them."126 At times the presemt feeling does not
outlast the act of naming it, but if it should, James thinks,

"the state of feeling and the state of naming the feeling'are

124 Ibid., Vol. I, p. 174.
125 Ibid.

126 4bid., p. 195.
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'contlnuous, and the Jnfalllblllty of such prompt 1ntrospect1ve
judgments ‘is probably great "127 )

In addition to this rather direct phenomenalogy of

"feeling" evidenced in the Princiglés, there ara four con-
trasting concepts that parallel and give persbective to the
'generai."feeling to conneptual" contrast we saw.in the
Varieties. One petspective James adopts, a perspective which
would tend to relate "feellng“ and experlence in its 1mmed1acy,
lles in his dlstlnctlon in the PrlnCLEles between "knowledge
of acquaintance" and "knowledge about." Knowledge of ac-
guaintance stresses immediate experienca-as a.starting point
or as a prerequisite for knowledge; knowledge abdut is'under—\
stood as a causal axplanation of why things are what they
are. . Knowledge of acguaintance has primacy. For example,
I am acguainted with-the colout blue or the taste of a pear,
but I cannot transmit knowledga about these things to someone
who has not directly expérienced these‘things'himself. .

I cannoct déscribe them, make a blind man guess

what blue is like, define to a child a syllogism, .
or tell to a philosopher in just what respect
distance is just what it 1s, and differs from other
forms of relation. At most, I can say to my

friends, Go to certain places and act in certain e}
ways, and these objects will probably come.128

127 Ibid., p. 190.

128 Ibid., p. 221.
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A secohd perspective taken in the Prineigles, which
reflects the general relatioh of feeling to conceptgalization,_
is a distinction James effers between "feeling" and "thought."

"Through feellng we ﬂecome acqualnted with things, but only

by our thought do we know about them. Feelings are the germ

and starting point, thoughts the_developed tree."12% (Emphasis
mine) |
* : .o .

The suggestion here is not only that feeling is
primary, but fhat it.is also part of a process endiné in
cenceptualizationf fhe process, however, is not one of
‘simple maturatlon, but is rather a kind of reworklng
Feellng is whatﬁls 1nwardly had in consciousness; in thought,
however, "we do more than merely have it; we seem as we think
over its relations, to sﬁhjeet it to a sort of treatment and
to operate upon it.0130 '

A third perspective, one somewhat close to the sgcond,
on._the general relation of feeling to conceptualizetion lies
in the distinction between the "transitive" and "substantive"
pag;s in the stream of eonsciousness. From this perspective,

while not neglecting thée primal character of feeling, James's

thinking suggests that it is part of a2 flow or process. -

129 Ibid., p. 222.

130 Ibid.
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In describing the-mental proceéss as one of change
"which may be slow or, rapid, James observes:

When the rate is slow we  are awar@of the object
of our thought in a comparativily restful and stable
way. When rapid, we are aware of a passage, a
relation, a transition, from it, or between it and ‘
something else.. As.we. take, in fact, a general view. -
of the wonderful stream of our consciousness, what Q\\
strikes us first is this. different pace of its parts.

~'Like a bird's life, it seems to be made of an alter-
nation of flights and perchings. The rhythm of
language expresses this, where every thought is
expressed in a sentence closed by a period. . The
resting-places are usually occupied by sensorial
imaginations of some sort, whose peculiarity is that
they can be held before the mind for an indefinite
time, and contemplated without changing; the places
of flight are filled with thoughts of relations,
static or dynamié, that for the most part, obtain

. between the matters contemplated in the pericds of

‘ comparative rest. ' |

Let us call the resting-places the 'substantive
parts, ' and the places of flight the 'transitive

arts,' of the stream of thought.l3L

1J - . : _ '
Although James. feels that t¥ying to catch hold of

the transitive parts is "like seizing'a spinning top to catch

its motion," still he is un éy with a failure ﬁqlsee the

131 Ibid., p. 243. It should be noted that James's
use of the word "thought" is problematic. BAs his perspective
changes, so does his terminolody. What he is looking for in .
the Principles is a word that covers "every form of conscious-

ness indiscriminately." (Vol. I, p. 224). At times he uses
""thought" to define what he finds in experience, and at other
times he uses "feeling." But he seems most comfortable with

a use of "feeling" as describing immediate experience, and
since he opposes feeling and thought (as in the second per-
spective mentioned above), very often the sense of what he

is saying is only safeguarded by understanding "feeling" when
the word "thought" is used. For example, it is more accurate
to understand "Stream of Feeling" for the chapter in the
Principles entitled "Stream of Thought.'

4
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"

feelings ofvrela;ioﬂ

fof*éxample, supporting as an "unbroken
stream" the subsStantive Payts.*32 ' C 1
. : A :

Speak%ng of the r"aﬁed "feeling of téndency" which

is "d feeling'of what t oughts are next to ar{se," James
characteriZes thiérfeeling as a kind of supporting flow:

The traditional psychology talks like one who

should say a river consists of nothing but pallsful
- spoonsful, quartpotsful, barrelsful, and other

moulded forms of water. Even were the pails and the
pots all actually standihg in the stream, still

between them the free water would continue to flow.

It is just this free water of consciousness that
psychologists resolutely overlook. Every definite. ‘
image in the mind is steeped and dyed in the free ~
water that flows round it. With it goes tHe sense :
of its relations, near and remote, the dying echo of
whence it came to us, the dawning sense of whither

it is to lead.133 ‘

L

James continues, now connecting feeling with meaning

. H . :
and valuing in a way which, as we will see, is ose to
" i - ..

The signifigance, 'the value, of the image all
in this  halo or penumbra that surrounds and é&scorts
it,--or rather that is fused into one with it and - V4
has become bone of its bone and flesh of itsiflesh;
leaving it, it is true, an image of the same\ thing
it was before, but making it an imaie of that hlng

newly taken and freshly undersq?od

- /
: "A fourth perspective on the general relat;on of feellng

>

to conceptualization is in the distinction James draws,

-

132 Ibid., p. 248. -
133 Ibid., p. 255.

134 Ibid. - ’
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especially in Some Problems'gg Philosophy, between "percep-

tion" and "conception."135 Here again, perception is the
"primordiai"ﬂthing: it is immediate and real:

The deeper features of reality are found only in
' perceptual experience. Here alone do we acquaint
-ourselves with continuity, or the immersion of one
thing in another, here alone with self, with sub-
stance, with qualities, with activity in its various
modes, wyith time, with cause, with change, with
novelty, with tendency, with freedom.1l13

In this distinction, as in the one before it, James

]
mentions the element of change or process:

Conceptual knowledge is forever inadeguate to
the fulness of reality to be known. Reality con-
sists of existential particulars as well as of es-
sences and universals and class-names, and of
existential particulars we become aware only in the
perceptual flux. The flux can never be superseded. 137
(Emphasis mine) '

. l'
! In fact, it is the inability of concepts to change

that makes James so impatient with them:

. Conceptions form the one class of entities that
cannot change. They can cease to.Be, altogether; or
they can stay, as what they severally are; but, there
is for them no middle way. They form an essentially
discontinuous system, and translate the process of
Bur perceptual experience, which is naturally a flux,
into a set of.stagnant and petrified terms.l138

X/%Emphasis mine) :

135 William James, Some Problems of Philosophy, (1911)
A7 0 "New York, Greénwood, 1968. T . :

. 136 Ibid., p. 97.

137 Ibid., p. 78-79.

bl

138 James, The Principles of Psychology, Vol. I, p.

. 467-468.

¢

-

-~
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While most of what James has to say of conceptlon is
in terms of its 1nadequacy and its misuse by phllosophers,
he does allow that there can be a functional relationship
between perception and conception.

Perception prompts our thought, and ﬁhought in

. turn enriches our perception. The more we see, the
more we think; while the more we think, the more we
see in our immediate experiences,.and the greater

grows the detail and the more significant the
articulateness of our perception.l39

In fact, in terms of an ongoing process, James sees
"perception" and “dﬁnceptionJ as intimately. interrelated.
"Percepts and concepts interpenetrate and melt togéthert
impregnate and ferﬁilize each other. Neither, taken alone,

knows reality in its completeness. We need them both, as we

need both our legs .fo walk with."140

Summary

From the wéy that James approaches "experience" in.
some of his writings other fhan the Varieties, it is evident
that His sense of experience is in dialogue with his sense
and understanding of religious experience. It can also be
.said that finding ways to grasp and articulate experience in

its concreteness and immediacy is one of his major and

139 James, Some Problems of Phllosoghz p. 108-109.
140 Ibid., p. 52-53. '
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life-long concerns. Furthérmore, for the purposes of this
: 4 . :
thesis it is important to point out that the more immediate

and concrete his phenomenoclogy of experience, the more is

experience described as a process or flux.

In the Principles, James pays attention to‘"féeling"
in a direct, phenomenologicél way which brings out its
character as conscious, continucus, and unfolding in some
relationship with concepts. 0ddly-enough, this direct focus
on "feeling", K is close to what‘James practiced in describing
his own religious experience, yet this directness is largely
absent in his consideration of "feeling" in the Varieties.

“Feeling" in contrast to "conceptualization" also
surfaces in four perspectives in the Principles, and in some
of his other writings. In each of these contrasté the first
or feeling element is primal or primgrdial, and in the last

two contrasts this feeling is clearly seen as process or flow.

4. Critical Reflections.

In these reflections my purpese is to aésess James's
thinking on religious experience in light of his own concerns
as well‘as in light of the contribution his thinking can make
to a process understanding of religious experience.

To begin with, there can be little doubt that; among

other things, Jameé offers in the Varieties an approach that
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is really an ihdividual phenomenoclogy of religious experiénce.
He is presenting the descriptions of Fox and Bunyan,
Augustine and Tolstoy, along with his‘own, categorizing as
;ittle as possible, and trying to use in an intelligible way
the ginds of conceptualization that emerge from the religious
testimony itself.
One major contribution James's phenomenology of reli-
'gious experience makes in response to the central question
of this thesis is his descriptioniof the way religion is
rooted in "feeling." This feeling is defined descriptively

as Erimal-and'foundational. Religious concepts and systems

are dependent on it for their meaning, while religious feeling

itself is seen as an irreducible and non-rational phenomencn.

There is a depth to religious feeling, and intimately connected
with it is a sense of facticity and reality. An immediate

sense of knowledge and truth also seems to reside in it.

Another major contribution of James to a process
understanding of religious experience is that he focused on

the object of religious feeling as that object is revealed

within feeling. Religious feeling is intentional forx James ;
there is always a.referent (God, the divine, the higher power}
of religious feeling. In other words} religious feeling 'is

a felt response to the divine. The commonly understood

religious feelings (happiness, joy, oneness) which many,
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writers see as pufely'subjebtive; James sees -as a feeiing
respon;e to what the individual exberiénces as the diviﬁe.

A third major\cont;ibution of James to a process
understanding of religious experience is tﬁat in the Varieties
he shows religious.feeling in relation to a érocess of con-
version or unification. His thinking in this area suggests
that ﬁhelindividﬁai human person is an ongoing conscious-
subconscious process‘which is capable of ratherAdramatic
change as felt excitement and interest break into conscious-
ness. James uses the term "unification" to describe the
positive, growthful.character of the end-state of this

process. As we have seen, his own <interest in religious

'féelings'is because of the fact that théy are sb life-
.énham:xing.14:L ,

Because the wa? that James understénds feeling in
'rellglon is ba51cally phenomenological, lt offers a number
of attractive characteristics. While he chooses to empha51ze
aspects of religious feeling which he finds especially signi-
ficant, he does not distort this feeling-or turn it into an

explanatory construct. Even when he tries to explain how the

process of conversion or unification takes place, he remains

141 These three major contributions, K of James will be
clearly reflected in the basic description of "religious
experiencing” to be offered in Chapter IV.
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remarkably descréFtive. An ‘individual can feel the "hot
laces" in his fleld of consczousness, things do seem to
ézearrange themselves subconsc1ously and then pop into con-
- Sclousness as changed. Each of us can realize that there is
a felt foundation te.our conceRtual processes, an immediacy
whieh, as experienced, seems real and true. The essence of
religion is not. in concepts but in an e\perlence of the divine

S,

which is ﬁelt.
Since James roots religious feeling in the individual,
he does not say what religious feeling must be. It is not

necessarily an experience of the mysterium tremendum or of

absolute dependence. It is simply the feeling had by—any

person in relation to what he experiences as the divine. In

other words, religious feeling is just what is felt to be
religious by any individual. It may be an objective entity,
a.higher power, an ideal, or a wider consciousness, and the
feeling response may be happiness or fear or unity. Religious
feeling does not have to be anything other than what it

presently is, and it may change in the ongoing process of

living.
The reason why James can focus on relidious feeling

as actually felt is that he does not have a definite or

clearly articulated religious referent in mind. He does not

start with the definition of a specific religious object and
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.then look for responses that seem to be appropriate in rela-

tion to it. Rather, his focus is on the referent and the

response as these unfold together in the immediacy of exper-

‘iencing within a given person. While he does want to talk

about those kinds of religious experience which are of some
religious object or referent, his primary concern is exper-
iential rather than empirical or theological. Furthermore,

James is able to see that often this religious referent is

vague, that is, as experienced it is vague. Because of his
commitment to the experiential, he is comfortable with vague- .

ness and does not see it as meaning either not experienced

or not real.

Although the thrust of James's:-thinking presented in

this chapter is phenomenological, one m&jor criticism I have
of his thinking, at least in the Varieties, is tﬂat it is not
pheno@enological engugh. His phenomenology slides back and
forthion a scale that runs from a direct and cdncrete approach
to reiigious feeling to an approach that is best described as
distanced. In his own religious experience, as well as in

some sections of the Principles, he could focus directly on

feelings and let the proper articulation come from them, but
in the Vvarieties he often abandons this approach. Perhaps
because of his adoption of the feeling-conceptualization

contrast, what he says of feeling and its primacy is often
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said not because feeling is directly experienced as primary,

/ﬁﬁut because coﬁceptualization ié always seen as ina&equéte.
In other words, in the Varletles there is the sensﬁ_?hat |
James' is working from conceptuallzatlon back to the primary
feeling that must underlie it rather than starting .with
feeling and seeing how conceptualization flows from it.. His
‘approach to religious feeling is somewhat distanced. While
he clea}ly adopts a phenomenology of religious-experience in -
the Varieties, if that phenomenclogy were furthered specified,
it Qdﬁ?& be a phenomenology of the inadequacy of religious ° |
concepts and systems as much as a pHenomenology Qf religiops
feeling.

Because of what I see as James's pre-occupation with

conceptualization, he has in the Varieties, and even in most
of the Prghilples, a very difficult time spelling out a

working rélation between feeling and concepts. He could say

in the Varieties that feeling was "living" or "fact in tHe
making," but that often seemed a deduction f:om'“secondery"
and "dependent" conceptualization. At least there is a sense
that-his approach in the Varieties is concept-to-feeling, and
again, concept-to-feeling, with no consistent way to link
them, no way to avoid a neﬁ exercise each time. If James had
all the elements necessary for a process understanding of

religious experience, he did not put them in running order.

\/
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As a result of his attention to conceptualization in

Y.

“the feeiigg-conceptualization”contrast, the'feeling that
James wants to focus on is éoldéed by the charaﬁter of con-
cepts, especially by the fact,” which James often points out,
that concepts are static and fncapéble of change. My second
major criticism of.James's approach to religious feeling,
then, is that this feeling is largely étafic. While much of
what he sees in religion is in terms\of a process of change,
he is not able to articulate this process very well : Reli-
~glous feeling and the process of unification go together, but

he cgn- not say very well how‘they go together, even though in

the earlier Principles he can offer a direct phenomenology

of "feeling" and see from several perspectives that feeling
actually is a maturational flux or stream.

The absence of a direct description of EQE feeling
functions in the process of conversion or unification raises
the questibn: Does all religious feeling enter into this
brocess? At this point, ithe distanced phenomenology of feeling
and its static understandlng (as reflected, for example, in
the "from-to" description of feelings in the process of
unification), come. together. James's hesitancy in the
Varieties to directly describe feeling "as an ongoing, organ-

ismic process of the individual leaves him with no way of

showing how feeling is an inherent aspect of the unification
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process. As a result, he provides no intrinsic way of judging
whether the religiods feelings that an individual may feport
are part of his unification and growth or whether these
feelings are signs qf personal Qig—unification or pathology.

The question of how feeling enters into the growth process

- of the individual will be taken up in‘“a section of Chapter IV

on "Religious Experiéncing and Growth."

Much of this criticism of James's approach to reli-

gious feeling is offered, of course, in light of the process

of religious experience I want to describe. I would insist,

however, that an understanding of "living religion," th%F is,

‘religion as a feeling process of the individual which can end

in the state of saintliness, is a consistent concern for him.
He realizes that concepts stop the process, yet for the most
part the solutioﬁ'he adopts is to use concepts to proclaim
their own inadequacy and to point back to the process they
are trying to capture.

in the thinking of Eugene Gendlin, however, there is
a very direct and concrete ﬁhenomenology of "feeling" in the
individual. Gendlin shows feeling and process as one phenom-
enon which is meant to be a growth process, and af the same
time he offers a very insightful articulation of the intimate
relation between feeling and concepts. A careful expositipp,

]

of Gendlin's thinking will help to answer some questions
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raised by James's phenomenology of feeling and will be

extremely helpful as we continue working toward a process

understanding of religious experience.

~S

N



CHAPTER III

‘THE EXPERIENCING PROCESS OF EUGENE GENDLIN

N

This: chapter builds on what James has been saylng

- ™~

about the nature of "feellng" as a process by looklng at the

major elements of Eugene Gendlin's descrlptlon\of "experienc-

ing." This "ex €ériencing," as concept and phenomenon, has a

very definite contribution to make to a process understanding

of religious experience.

On the -one hand, it serves for .us

as a conceptual link between James's findings on the nature

of religious feeling at

the turn of the Century and a con-

temporary description of therapeutic change and growth. Oon

the other hand, it is an actually felt phenomenon within

‘which we will be able to find a description of how religion

lives in the person.

Before we begin

to look at Gendlin's "experiencing™

or "feeling" from several different vantage points to see

how it functions in’ the

tion of it to give some

person, let me offer a brief descrip-

idea of what we are abouﬁ in this

]

chapter.. One way to describe "experiencing" is to show how

it arose for Gendlin as
place in the process of

When therapists

metaphoric terms to

- They often say that

absorbing something,
"feeling through."

a wéy of understanding what takes
therapy. He found:

discuss cases, they use rough
refer to. a feeling process.

they observe clients "emotionally
" or "working through," or-

The therapeutic process is
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observed to 1nclude not only concepts, but also a
feeling process. . et
This. feeling process is what Gendlin calls "exper-
ieacing.“ It is not just there with the concepts, but, as.
James also found,.it seems to underlie thene If, for example,
sbmeoae were.to ask you, the reader, how you were‘feeling
right now, you would have to stop and pay attention to your
Present experlencqgg and see what was there. And then you,
‘mlght search for the rlgﬂt words to- say what that was. You
_might say "I'm a bit tired now.“ 2and then that might not‘
Seem just rlght, SO maybe you would say "It's more like Idm
dlstracted . . ..there's an uncomfortableness . :'.'almost a
sense of uneasiness." That ﬁight say'pretty much what'&dur
present feeliné is like, and you might experience a slight
worhs. Then, if you stay with your present feeling, you
mlght say-with a sense of having really found what is there:
"Ah! What I'm really feeling is I don't want to tackle this

&hird chapter before dinner." The words that you use seem

to come from the present feeling. Only the right words will

2
v

, * .
do. The words are helpful because they point to, explicate;

L

and further the process of "experiencing." \h)

4]

1 Eugene T. Gendlln, "Experlenclng A Varlable in the
Process of Therapeutic Change," in The American Journal of
Psychotherapy, Vol. 15, No. 2, April 1961, p. 237.

shift in yougéelf,.as if your body were agreeihg with your .

-

N\
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. . §
This presently felt, directly-referred-to. "experienc-

ing" or "feeling" and the-way that meaningful symbols or wordsfi
come frbﬁ it is tﬁe subject of Gendlin's researcﬁ. "Exper-
iencing"” has special significance, aé.ﬁe“will sée; er the
process of therapeutic éhaqge, but it is éhere in anyone as
é felt "somethihg“ which can be paid attenéion to and sym-
bolized or conceptualized. 1In this chapter we will look at

"experiencing"” from several different perspectives, each of

.which will have direct implications for the understanding of

"religious- experiencing" or "religious feeling" described in

the next chépter.
> \ :

A basic ﬁescri@tfﬁ% of "experiencing” is offered in
the first section of the chapter. We view it as a living}
bédily pheﬂomenoﬂaof the person, a phenomenon which is not
jus%’subjective but is really.a felt interaction with the
perSon;s life situations. We see tﬂaﬁ;‘although}preconcgptqalf
iﬁself,‘"experiencing" guides the words'and symbols we usenfo
say what-it is, and we find tﬁé proper words and symbols hdve 
the effect of explicating and cérrying forward "experiencing" .
as a meéning procéss.

Relying on the theoretical description of the first

section, we are able in the second section to vigw "experienc-

ing" in the way it actually functions as a therapeutic and

iﬂ%éﬁpersonal/brocess.' We observe,. with the help of some
' o :

exampies, how paying aétent@on to "experienéing“—rfqr which
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Gendlin uses‘?ﬁéhkerm “focusing"——briﬁgs about'é prdéggs of
change in the pérson. We see that while "focgsing"'can be
done by the person alone, often the response from another to
a peréon's "experiencing" can be necessary ang extrémely
helpful. |

i Seme further characteristics qf,"ekperiencing" are
highlighted in the third sectioh of_the chapter. . These
characteristics not only give a more complete picture of

Lt

"experiencing" as a4 process, but they also are significant in
the next chapter asfwe,view religion from an experiential .

‘perspective. Critical reflectioné centering around the value

of Gendlin's “experiencing" conclude the chapter.
1. A Basic Description of Experiencing.
a) Experiencing, Existence, and Living.

Much of Gendlin's thought comes out of a creative
interaction with existential philosophy and phenomenology.
His theory of "experiencing" is really a tHeo;y of existence
as lived.. From an existential perspective éxberiencing is
our concrete sense'of being alive. It is what each of us as
a concrete individual feels,_lives, and experiences. "Exis-

tence," says Gendlin, "is always yours, mine, his. It is
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the concrete ongoing living we feel and are."2 je observes,

-

"in fact, that "it is doubtful that there'is-such a thing as

'you' apart from the flow of experiencing, which most truly

is what &ou every moment . are."3 ’

.This experiencing or living process is nganismic.
It is the bodily or visceral feel that each of us has of his
own existénce. "The sense of and éccess to existence is the
life of the body as felt from inside, 'your sense of being
your living body just now.."4

What is meant by the experiencing process? It is
felt. It is the most obvious thing in the world. It -
is our sense of being alive, our bodily sense, our
feeling process. The experiencing process 1is your
being here, now. It is you. You are now looking out
through your eyes from it. You are a feeling process.
You are not words or thoughts. I am not letting you
think your own words. If vou are following me you
have my words now. My words are echoing in your head.
But that does not make you be me. You are still here.
You are not these words. You are a concrete exper-
iential feeling process.5 (Emphasis mine)

2 Eugene T. Gendlin, "Existentialism and Experiential
Psychotherapy," in Existential Child Therapy: The Child's
Discovery of Himself, Ed. by Clark Moustakas, New York,

Basic Books, 1966, p. 227.

3 Eugene T. Gendlin, Expéfiéncing and the Creation of
Meaning, Toronto, Free Press of Glencoe, 1962, p. 31.

4 Eugene T. Gendlin, "Experiential Psychotherapy," in
Current Psychotherapies, Ed. by Raymond Corsini, Itasca,
Illinois, Peacock, 1973, p. 322.

5 Eugene T. Gendlin, "Neurosis and Human Nature in
the Experiential Method of Thought and Therapy," in Humanitas,
Vol. 3, No. 2, Fall 1967, p. 142. _ ‘ ’
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For the most part “ekperienq}ng"‘ahd “feeliﬁé“ are
interchangeable for Gendlin, provided feeling is understood
not as a noun but as a vérb, as the feeling activity.®
*Gendlin insists that "feeling ié a c&ncrete living pfocess,
a living-in-situations, not a container of picturable con-
tents.ﬁ7 This concrete living or experiencing is always
there as how or wha£ we feel. At any time we can directly
réfer to or attend to this present feeling. Gendlin uses
the word "feeling" precisely because it refers to concrete

existence as lived.

oy

b) Experiencing as Situated and Interacting.

Although on occasion Gendlin uses the modifier "sub-
jective" to help locate experiencing, his understanding of
experiencing or feeling is no more subjective than that of

James. As Gendlin explains:
What one feels at any moment is always inter-
~actional, it is a living in an infinite universe and
in situations, a context of other people, of words,
and signs, of physical surroundings, of events past,

6 Eugene T. Gendlin, John Beebe III, James Cassens,
Marjorie Klein, and Mark Oberlander, "Focusing Ability in
Psychotherapy, Personality, and Creativity," in Research in
Psychotherapy, Vol. 3, Ed. by John M. Shlien, Washington,
D.C., American Psychological Association, 19%7, p. 219.

e
7 Eugene T. Gendlin, "Experiential Explication and
Truth," in Journal of Existentialism, Vol. 6, No. 22, Winter
1965-66, p. 139.
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‘present ‘and future. Experiencing is not “subjective,"
but integgctional, not intrapsychic, but interactional.
It is not inside but inside-outside.8 -

In other words, experidficing is both concretely felt .

inwardly and Sitdétionally felt outwardly. A context of.

organism-environment is implicit in it. -~

A person is a bodily interaction with others and
“Wwith his environment, much as breathing is a bodily
‘interaction with an envirgnment. How one lives and

reacts is a bodily process going on in situations.
When someone is about to jump at you, yvou feel it in
your "gut." When someone is in complicated ways
going to hurt you, agaif you feel it in your gut.
Just as a golfer feels in his body, in the position
of his feet, and in the muscular sense of his swing,
the whole scene in front of him, so do we bodily

experience the complexity of our situations and inter-
actions.9

Experiencing or feeling, then, is how we live in our
environment; "Feeling is how we are alive in the environment,
and therefore we feel, in a bodily way, the whole context of

our living.“lO Take anger, for example:

We always feel angry at what someone did because
of what happened to us and what we must now do. We
never feel anger at just something subjective, an
entity within, unrelated to the world we live in.

What we actually experience eliminates the old barrier

0

8 Gendlin, "Experiential Psychotherapy,”" p. 324. Also John
Dewey, Experience and Nature, Second Edition, New York, Dover,
1958, p. 4a, makes this point when he says: "It is not exper-
ience which is experienced, but nature--stones, plants,
animals, diseases, health, temperature, electricity, and so
on. Things interacting in certain ways are experience; they
are what is experienced."

. 9 Eugene T. Gendlin, "Focusing," in Psychotherapy:
Theory, Research and Practice, Vol. 6, No. 1, Winter 1969, p. 8.

10 Gendlin, "Experiential Explication and Truth," p. 135.
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between the objective (geometrlcally conceived atoms
and physical forces outside) and the subjective
(entities or foxces inside).ll
In his thinking Gendlin avoids the subject-object’
) Y
dichotomy because of his focus on feeling as situated and

‘.interactiné. Peellng cannot be defined apart from environ-

‘ment; feeling. ls smtuated lnteractlon.c In terms of feeling,’

there is no squect within whidh.is'separaté from objects
outside. - "There.is 1o iﬁte;nai/ekternal split; we feel
internally our living in- the external sittiat:i.cin."'l2 While
language tends toﬁaichotdmize exper%ence, feelings, when:
focused on dire;tly, do not.

It is an error to think of situations as already
cut up neatly and tritely, so that they need only be
observed and stated, just as fit is an error to think

» of feelings as featureless masses unrelated to-
situations or words. We have feelings in and of
situations. Conversely, situations are not physical
facts but predicaments for people's living, desiring
and avoiding. Situation and experience cannot be
separated . . . .13 |

11 Gendlin, "Existentialism and Experiential Psycho-
therapy," p. 225. :

12 Eugene T. Gendlin, "The Role of Knowledge in
Practice," in The Counselor's Handbook, Ed. by Gail F. .
Farwell, Neal R. Gamsky and Philippa Mathieu-Coughlan, New
York, Intext Educational Publishers, 1974, p: 284.

- 13 Eugene T. Gendlin, "Experiential Phenomenology,"
in Phenomenology and the Social Sciences, Vol. 1, Ed. by

Maurice Natanson, Evanston,  Illinois, Northwestern University
Press, 1973, p. 302.




THE EXPERIENCING.PROCESS OF EUGENE_GENDLIN - - 130

c) Experiencing as Preconceptual and as
Guiding Conceptualization.

Having described experiencing as living and situated,’

_(,,——Géﬁgzlg.points to .the fact that this process is also pre-

conceptual and, in fact, endlessly differentiable. 1In aiway

redolent of James, he observes:

One exists one's concrete experiencing and this .
is not equal to concepts, conceptual patterns,
definitions, or units of any kind. Patterns and
units can be made from experiencing, but experiencing
i8 never .equal to what words we say, or to any "what,"
which one might define.l4 : S .

Gendlin explains further what he means when he says:

By "preconceptual" is meant that this differ—
entiability of experiencge can occur in many ways
which are not logically of'conceptually determined.
.If experiencing were conceptual, or even logically
determined, then if ‘divided in some one way, all
further ways it could be divided would have to be
consistent with the first way. Only those further
aspects could occur which would logically fit with
the first. 1In fact, experiencing is preconceptual
and can be differentiated into very many sub-aspects,

“: all then directly felt, more than any conceptual
scheme can handle.l5 :

Like James, Gendlin is positing a primacy of experienc-
ing or feeling over conceptualization. "The experiences are
not defined by the concepts, but, on the contrary, the con-

cepts are defined by the steps of experieﬁcing."l6',0ften

14 Gendlin, "Experiential Psychotherapy," p. 322.
15 Ibid., p. 323.

16 Gendlin, "Existentialism and Experiential Psycho-
therapy," p. 209.. ' .
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this primal experiéﬁcing is vague in the sense that it cannot

easily be named or differentiated coﬁceptually, and yet it is

-/ - -
not at all vague in its&?eing there. As he says of present

feeling, ' -

It may be vague only in that we may not know
what it is. We can put only a few aspects of it into
words. The mass itself is always something there, no
matter what we say "it is." Our definitions, our
knowing "what it is," are symbols that specify aspects
of it, "parts" of it, as we say. Whether wé name it,
divide it, or not, there it is.l17 ‘

For Gendlin, not only is there a primacy of feeling,
but, as in éhe thought of James, theré is as well a cognitive
- - s :é;%licit méaning.W Feeling
or experiencing is {;plicitl ﬁeaningful; There is a kind of

, 3
meaning in feeling, althqugh this meaning is only implicitly

element in feeling which he ca

felt and not; perhaps, differentiated explicitly in words or

symbols. He éxplains:

Here is something we call a "feeling," something
felt in a physical sense, yet later on the individual
will say that certain concepts now accurately repre-
sent that feeling. The feeling, he will say, was .
such and so all along, but he didn't know it. He only
felt it. He felt it in such a unigue and specific way
that he could gradually, by directly referring to it,
arrive at concepts for it. That is ‘to say, the

17 Gendlin, Experiencing and the Creation of Meaning,
p. 11l. The words "symbol" and "symbolize" have a very precise
meaning for Gendlin. A "symbol" is anything that directly
interacts with or "fits" experiencing. Most often we use
conceptualization as a way of symbolizing or making explicif

what. is presently being experienced, but this might also be
done through a gesture, an image, an action, or an event--

through whatever is able to capture present experiencing or
feeling. : ‘
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feeling was implicitly meaningful. It had a meaning
which was dlstlngulshably different from other
-feelings and meanings, but its meaning was felt- rather
than known in explicit symbols.l8

Experiencing or feeling is of meanings which are
preconceptual in themselves, but which must be looked to as

the basis of conceptuallzatlon

E\periencing guides conceptualization; it is in 4
sense primary in that some explicit meanings may "Eie"
it and some may not. To find the rlght meaning the
person may often have to refer back to his present
-experiencing to see what its expllc1t meaning is.

Often there are many more meanings in present, con- -
crete experiencing than could be made explicit, and-

also this present ongoing experiencing could be con-
ceptuallzed in many different ways.l9 (EmphaSLS mine)

Like James, then, Gendlln sees truth in feeling 1n
the sense that, when the right words come, we know if they

are true. We can feel the truth, even though the words them-

selves are a "running truth" and may need to change as exper-—

* -

iencing is ongoing.20

18 Gendlin, "Experiencing: A Variable in the Process
of Therapeutic Change," p. 237. -

19 Gendlin, Experiencing and the Creation of Meaning,
p. 46. . . -

20 Gendlin, "Neurosis and Human Nature in the Exper-
iential Method of Thought gnd Therapy," p. 147., For a further
look at Gendlin's understandlng of "truth," e5pe01ally as it
is in process, see "Experj 1 Expllcatlon and Truth."
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d) Experiencing as Bxpllcated Conceptually
or Symbolically.

As we have seen, experiencing 15 preconceptual yvet
it guides conceptuallzatlon The tendency, thereﬁore, a |
tendency which James seemed to follow; is to see:feeling as
éssentially the same as concepts, only non-verbal. But

Gendlin insists that experiencing is not made up of hidaen.

conceptual units.21l

I must now make it quite clear that "implicit"®
and "explicit" meagings are different in nature. We
. may feel that some jverbal statement says exactly
what we mean; nevertfieless, to feel the meaning is
not the same kind of thlng as verbal symbols. As we
have shown, a felt meaning can contain very many
reanings and can be further and further elaborated.
‘Thus the felt meaning is not the same in kind as the
pPrecise symbolized explicit meaning. The reason the
difference in kind is so important is because if we
ignore it we assume that explicit meanings are (or
were) already in the implicit felt meaning We are
led to make the felt, implicit meaning a klnd cof dark
place .in which countless explicit meanings are hidden.
- We then wrongly assume that these meanings are
"implicit" and.felt only in that they are "hidden."
I must emphasize that the "implicit" or "felt" datum
of experiencing is a sensing of body life. As such
-it.may have countless organized aspects, but this
does not mean that they are conceptually formed,

explicit, and hidden. Rather, we comglete and form
them when we expllcate.22

Gendlin found that experiencing is different in "kind"

from conceptualization, and.yet it needs symbols to point to

21 Bugene T. Gendlin, "A Theory of Personality Change,"
in New Directions ln Client-Centered Therapy, Ed. by J.T. ,
Hart and T.M. Tomlinson, Boston, Houghton Mifflin, 1970, p. l41l.

22 Ibid., p.-140.
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it and form it. . It needs a word, or image, or action, or
event, or interpersonal response-- anything which can refer to
the present experiencing and capture or complete it;'lFufther—

more, this completion is itself felt. When wor or symbols

or events "fit" the present experiencing, there is~an

éxperiential effect and a felt shift or release isnexperiencedL23
When we differentiate and symbolize a felt meaning
by using words -{just those words which, at the moment,:
feel exactly right), a physical felt change or '
'referent movement' occurs, indicating that one alters
the "felt meaning by accurately symbolizing it.24
One of the most significant findings of Gendlin is
not only that there is a relationship of interdependence

between feeling and symbolization, but that that-relationship

' is also an ongoing interacting. ‘Experiencing as an ongoing

process is also an interacting with words or symbols, and
specifically with those words or symbols wgich complete it and,
in so doing, éhange it or carry the expeériencing further.

When an individual expresses accurately for thei

f\j» first time how he is, just then and in pPrecisely in

so doing he is no longer that way. The accuracy

\\,/; which he feels so deeply--the physically sensed

release of the words which feel exactly right--this
very feeling is the feeling of change, or resolution,
of experiencing moving a step forward.25

23 Gendlin, "Focusing," p. 5.

24 Eugene T. Gendlin,-"Values,anéutﬂé Process of
Experiencing," in The Goals-of-Psychotherapy, Ed. by Alvin R.
Mahrer, New York, Appleton-Century-Crofts, 1967, p. 189. .

A

25 Gendlin, "Existentialism and Experiential Psycho-
therapy," p. 236. P
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In discussing thewintEraCtion‘between experiencing
and symbols—orlconcépts,'we are already beginning to describe
the process of therapeutic change. Before we move to a
descriptién,:in the next sgction, of how therapeutic changé

occurs, let us look a little more closely at concepts and

their function.
i - Experiential Concepts -

So far we have seen tﬁe interrelation between exper-
iencing and symbols, noting the roie that symbols and concepts
can have in interacting with, explicating, andﬁéhanging .
experiencing.‘ At this point we can loqk more directly at'the.
function_df céncepts as Gendlin describes £ha£ function.

Every concept has a logical and a felt aspect,
although even the logicéi aspect must at some time have been
in relation to experiencing. ' Gendlin explains:

What really is a concept? A concept is both-
logical and felt. It is a logical construct but
since it is also a thought, it has a "soft under-
belly," it is made of felt sensing. We "know what
it means" or "what we mean by using it" . . . we
know what we mean with it in a felt sensing way.
We mean with the concept to make a certain point,
to take exception to an aspect of what has been
said, to point out certain things which are impor-
tant because . . . and so on (again the chain of
many many implicit facets, as with any felt sense,
so with felt sense of a concept in use).

"4

26 Eugene T. Gendlin, "The Discovery of Felt Meaning,"
in Language and Meaning, Ed. by James B. Macdonald and Robert
R. Leeper, Washington, D C., National Education Assoc1atlon,

1966, p. 47. _
T Q’\
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Gendlin stresses the rootedness of the concepf in
. i ( N .

the felt sensing or felt meaning ofnéxperiencind when he

points out:
" We cannot even know what a concept "means" or
use it meaningfully without the "feel" of its mean-
ing. No amount of symbols, definitions, and the
like can be used in the place of felt meaning. If
we do not have the felt meaning of the concept, we
“haven't got the concept at all--only a verbal noise. 27

' For a concept, as Gendlin defines it, two thlngs are
necessa;y; experiencing or felt méaning and the vefbai symbol.
In fact, the real definition'of the concept from this exper-

- iential perspédtive.is that it is the relation between thev
two. |

Concepts are relationships between felt meanings
.and linguistic symbols. The linguistic symbols are
really only noises or sound images of noises--except
in so far as they relate to felt meanings. Only as
we have the felt meaning, do we have the meaning of -
~a concept. Only'with the felt meanings of concepts.
do we think. It is thus the vexy nature of concepts,
that they consist not only of noises but also of
felt meanings.Z28 _ B

As we will see in thé next section, one of Gendlin's
major diséoveries is that in therapy the logical use of con- .
cepts does not bring about change. "One can, and often doces,

move directly from concept to concept by conceptual implication.

- 27 Gendlin, Experiencing and the Creation of Meaning,
p- 5-6. g - '

28 Eugene T. Gendlin, hExperiencing and the Nature
of Concepts," in The Chrlstlan Scholar Vvol. 46, No., 3, Fall
1963, p. 251-252. :
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But therapeutic change and resolution occur beoause of those
times'wheh one moves via intervening experiential steps."29
Onlp an experiential use of concepts,'only the use of Words
or of symbols which‘directly\refer to or interact with concrete
experiencing have a therapeutic effect on the individuai.: As-
lin says: "All psychotheraplsts and psychotherapy patlents
knéh the dlfference between statements that are merely true’
“and--much rarer——statements which make an experiential

‘diffefence."30

n Although in the context of therapy concepts are used

by the theraplst whlch have explanatory meaning, usually

these conoepts do-qp£ touch the cllent's concrete experiéncing.

Thd ‘concepts do not tell us the underlying dy--
namics. Concretely felt experlentlal meanings really
"underlie. Cohcepts have real meaning only as they

are made to refer to some of these SpelelG and
flrmly differentiated aspects of felt meanings. In
so using concepts, the meaning resides iE he felt
meanings one concretely refers to. The corcept is a
pointer.  Concepts have only a poor, nearll empty
general meaning, when not used in direct reference to
aspects of felt meanings. The aspects of ﬁelt meanlng
one finds are so very much more specific, and shift in-
such nonlogical modes, thet aside from. this use in
pointing and dlfferentlatln% the concepts'are not at.
all explanatory,of anyone. 3 i

1
29 Gendlin, "Exlstentlallsm and Experlentlal Psycho—

therapy," p. 221-222. .
30 Gendlin, "Experiential Phenomenologf,“ p. 307.
e .

2
31 Gendlin, "Experiencing and the Nature of Concepti?"
p. 247. ’ ‘ [ '
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¥

The function of an experiential dse of -concepts in
therapy. is that they are used in direct ihteraction'with
- experiencing and in a way that#rthers.'that experiencing. '

Gendlin shows early this subordlnate role of concepts in

relation to xperlenc1ng when, speaklng on how to use know—

= N
led ge in therapy, he urges:
1. To keep every bit of use of 1t anchorggrito a
? - specific way a person directly feels, and tg the
criterion of the knowledge be whether ther
response of the felt sense to that concept. If here
is mo response, then the concept must be discarde
and swiftly, before we become mired in some length
. . abstract discussion of why the concept is or is not
: correct.
_ 2. If there is a response, again the concept must
. ‘ be dropped.in favor of pursuing directly whatever
o T -+ felt sense or edge the concept helped one find.
x T 3. This may change that very concept.32
In a'broaderhphilosophicallcontext Gendlin discusses
-very carefully some other ways in which concepts or symbols
interact with ,experiencing, but what he ln51sts on is that
the words we use and the statements we make must always be in
interplay with present experiencing E£ there is to be an
experiential effect and the experiencing process is to be
carried forward.33 1In the next chapter we will see that
Gendlin's insistence on an experiential use of ccncepts in
therapy has implications for religion as well. ..
' 032 Gendlin, "The ﬁo\l\e? of Knowledge in Practite," p. 283.

33 see Gendlin, Experiencing and the Creation of C/“w“\\
Meaning, especially Chapter 3. :

-

C‘\ ' ‘ ~
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. Summary
|,-

The "experiencing" .Gendlin is describing is a concrete

individual reality as well as a concept. As a concrete pro-
. : 1 _

. A A
cess, it is 'the ongoing feeling I can directly refer to in

my present experience. It is me; it is my sense of my living:;
it is m& existence as lived. -

This concrete experiéncing~is situated. Tt is me in
my situations as an oﬁgoiné process of in;graction. Exper-
ienciné is me a§ I live in my environment. |

$

This same experiencing, this concrete living, is pre-

cohceptualq It has a kind of primacy over condeptualization,

[

~and yet it is implicitly meaningful in the sense that only

-certain words or symbols can accurately represent it.

Experiencing needs conceptualization.- Only when the.
rightfwords or symbols "fit" experiencing is it completed,
changed, and carfied‘forward. There is an interacting between
egperienciné.and conceptualiéation. Concepts, in fact, have ‘
meaning o?ly in so far as they are roofed in experiencing:

they actually are an interaction between feeling or exper-

_ iencing'and‘verba% symbols. It is when they are used exper-

ientially that concepts refer to present experiencing in a
way that changes that experiencing and carries it forward.
-3 < .

A more concrete explication of the interaction between exper-

' iencing and conceptualization is presen%ea in the following -

-

"
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éection through a.procedufe called "focusing "

Althoﬁgh the 1ntegrat10n of Gendlln s thinking with
that of James is the task of the next chapter, already it is
evident that Gendlin's phenomenology of m'e‘xperie'nc;ing"
furthers ﬁhe contributiQn'James's ﬂﬁgnémenoldgy has made to
the "rehabilitation" of feeling. Gendlin's veéy direct
attenﬁion to experiencing or feeling reveals:

a) that féeling can be directix referred to and need
not be seen through a distanced pPhencmenology as soﬁething
dedgged from the inadequacies of concepts.

b) that the primacy of feeling comes from the fact

‘that it is the living felt process of the individual and not

a deduction based on "secoﬂdary" concepts.

c) that feeling is a pre-conceptual matrix different

in kind from concepts and not just their static reflection.
[ gaa g :

¥ d) that feeling is a continuous, implicitly meaningful .

process, which concepts and symbols can endlessly differentiate;

there is a flow of feeling-to-concept, feeling-to-concept,
and not just a static exercise of concept=-to-feeling, and
again, concept-to-feeling.

&) that feeling, while primary and foundational, is

also an interacting with symbols and concepts, so that the

eXperiencing process can be carried.forward.

Let, us now turn our attention to exXperiencing as a

therapeutic and interpersonal process.
it
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2. Therapeutic and Interpersonal Aspects of Experiencing.

We have viewed Gendlin's "experiencing" as an integra-
tive'cqncgpt allowing us to speak of "experience" as a living,
iﬁterﬁcting pf§cess, while also showing uérhow the explicit.
meanings we have arise out‘of a preconceptual matrix of felt,
implicit meaning. In this section we shift our perépective
~and see.tﬁe role “éxperiencing“ plavs af the heart of a

'
¥

o deserﬁftlon of therapeutlc change.

N

systematlcally relates "experlenc1ng to therapy. Gendlin .

{ In "A Theory of Personality. Change," an article which

mentions two observations about personaliﬁy change that most
theorists seem to accept:
(L) Major personality change involves some sort
-0of intense affective or feeling process occurring -
in the indiwvidual.
(2} Major personality change occurs nearly alwags
in the context of an ongoing personal relationship.34
The first observation, to which Gendlin relates
"experiencing," is the concern of the first part of this
section. We will lock at "focusing,” or "experiential
focusing" as he some times calls it, which is a therapeutic
- way of ‘paying attention to "experiencing" or "feeling," and

we will observe the process of change as it unfolds, ideally

at least, in four phases. In‘the-second part of this section

34 Gendlin, "A Theory of Personal;ﬁy Change," p. 134.

£ ) -
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we will turn to the second observation. We will see the role
of the 1nterpersonal relationship and its SLgnlflcance for

the quality or manner'of the "experiencing" process.
a) Focusing and Therapeutic Change.

Gendlin has develoPed_an experiential procedﬁre called
"fodqsing," which is a therapeutic way of helping the person
pay attention to present feeling so that it can change, shift,
end be cerried ferward as an ongoing process. ?he ebility to
focus is.e'skili. It is‘usually<not that hard to learn to do,
but ig is a way of féiatiﬁg to "ourselves we Qrdinarily do not
engage in. . | V Q?_

Usually@ we tell‘ourseives hew we are feeling, what
is wroné, whet the problem is. Focusipg is e complete shift
in direction.. 1f we can stop and let ourselves pay attention
to present "experleHC1ng," gradually it will tell us what it
.is. The process of focu51ng is not only a step-by- ste; coming
to know what is there, but also a way of being released,
'changed,_and carried forward. ' In focusing, we find that words
can come from "experiencing"-which make a felt difference in

the way we are.

Just how does a person actually do "focusing"? Gendlin

.. offers a procedure for focusing in his book by the same title.35

35 Eugene T. Gendlin;'Focusing, New York, Everest
+House, 1978.

3
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This procedure can be done alone or with the help of another.

Focusing-Manuql36'

1. What I will ask you to do will be 51lent,'just‘to

yourself. Take a moment just to relax . . . (5
) seconds). All right--now, inside you, 1 would

like you to pay attention to a very special part

of you. . . . pay attention to that part where

you usually feel sad, glad, or scared (5 seconds).
Pay attention to that area in you and see how you

are now.
See what comes to you when you ask yourself "How.
am I now?" "How do I feel?" "What is the main

thing for me right now?" Sense how you feel.

Let the answers come slowly from this sensing.

When something comes, DO NOT GO INSIDE IT. Stand
back, say "Yes, that's there. I can feel that,
there." Let there be a little space between you
and that. Then ask what else you feel.  Wait
again, and sense. Usually there are several things.

2. From among what came, select one personal problem
to focus on. DO NOT GO INSIDE IT. Stand back
from it.

Of course, there are many parts to that one thing
you are thinking about--too many to think of each
one alone. But, you can feel all of these things
together. Pay attention there where you usually
feel things, and in there you can get a sense of
what all of the problem feels like. Let yourself
feel all of that (1 minute). -

s

36 Ibid., p..48-49. It should be noted that the
"focusing" Gendlin describes may suggest the image of a person
looking at some felt “"thing," an image that seems a bit static
and one that could call to mind the subject-object dlchotomy
Gendlin is aware of this tendency of the word "focu51ng and
he points out in "The Experiential Response,” in Use of
Interpretation in Treatment, Ed. by Emanuel F. Hammer, New
York, Grune and Stratton, 1968, p. 212: "The term 'focusing'
seems like a 'looking at' a felt datum. Really it is a pro-
cess in which focuser and datum are one, and both change, as
focusing is ongoing. One cannot attend to a feeling without
thereby feellng it in a way one didn't moments earlier. To
"focus on' 15 also a 'feeling further which explicates what
is felt." (Italics mine) ' ‘

-
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L

3. ‘As you pay attentlon to the whole feellng of it,
you may find that one special fé&llng comes up.
Let yourself pay attentlon to that- ‘one feellng
(1 minute):

- .Keep follOW1ng one feeling. Don't let it be just
words or pictures--wait and let words or pictures
come from the feeling (1 minute).

If this one feeling changes, or moves, let it do
that.  Whatever it does, follow the feeling and
pay attention to.it (1 minute).

4. Now, take what is fresh, or new, in the feel of
‘it now . . . and go very easy. :
Just as you feel it, try to find some neéw words
or pictures to capture what your present feeling
is all "about. There doesn't have to be anything
_that you didn't know before. New words are best
but old words might’ fit just as well as long as
you now find words or a picture to say what is
fresh to you now (1 minute).
. If the words or pictures that you now have make
some fresh difference, see what that is. Let the
- woxds. or pictures change until they feel just
right in capturing your feeling (1 minute).

5. Check your words or picture. Ask your body "Is
that right?" Wait to see its response.

What happens therapeutically to "experiencing" when
a person focuses is described by Gendlin in four phases.

These phasés are: first, a direct reference or paying attention

20 present feeling; second, a gradual unfolding of the feeling

that is there with appropriate words or pictures to say what

that is; third, a global application of what unfolds to other

situations of the pexson; and fourth, a referent movement,

that is, a—change of what is there in present feeling, so that
now what is directly referred to is different and the focusing
process becomes ongoing. Let us look at an example of what

the "experiencing" process is like for a person through these
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four phases.

1. Direct Reference {First Phase)

In this initial phase of focusing, the person directly
refers to present, concretely there, but conceptually vague

-feeling. Gendlin takes as an example the case of a hypothé-
tical”individual:‘

Let us say he has been discussing some trouble-
some ‘situation or persconal trait.- He has described
various events, emotions, opihions, and interpreta-
tions. Perhaps he has called himself "foolish,"
"unrealistic," and assured his listener that he really
"knows better" than to react in the way he does. He
is puzzled by his own reactions, and he disapproves of
them. Or, what amounts to be the same thing, he
strongly defends his reactions against some real or
imaginary critic who would say that the reactions make
no sense, are self-defeating, unrealistic, and foolish.
If he is upderstandingly listened to and responded to,
he may be able to refer directly to the felt meaning
which the matter has for him. He may then lay aside,
for a moment, all his better judgment or bad feeling
about the fact that he is as he is, and he may refer °
directly to the felt meaning of what he is talking
about. He may then say something like: "Well, I know
it makes no sense, but in some ways it does.” Or:
"It's awfully vague to me what this is with me, but I
feel it pretty definitely." It may seem as if '
language and logic are insufficient, but the trouble
is merely that we are not used to talking-about some-
thing which is conceptially vague, but definitely and
distinctly felt. : : ,

'If the individual continues to-focus his attention
on this direct referent (if he does notsbreak off at-
tending to it because it seems too foolish, or too bad,
or too doubtful whether he isn't just coddling himself,
etc.), he may become able to conceptualize -some rough

. aspects of it. For example, he may find: "I feel- that

. way whenever anyone does such-and-such to me." Or:
"I think there is, somethjing about that kind of thing
which could make Eométhing,completely terrible and
frightening happen to me, but that's silly. You have
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to accept thinés kiké'that: That's life.. But that's
the way it feels, kind of a terror."37
In direct reference. the person is trying to focus on
his present feeling. As.hé_begins to focus, ﬁe may use the
“wofds "this" or "fhis way I’feel" as arway fof him and for the.
therépist.to‘point to what the cliént is concretely experienc—-/%i
ing. Even when the present feeling of the client ié very
vague, both he and the thérapist can use words to directly
réﬁér to it.
“As the ciieht comes to symbolize his present feeling
as “friéﬁtening" or "silly" or "terrible," it should be i
pointed out that it- is not an emotion ﬁé is atteﬁding to but
the complex circumstances—and‘éérsdhal‘aspects he fegls ih

'hishpresent'situation. 1f the client feels emotion (anger, .

L

for example), he can wait a while .and see what that emotion
.is all about; he can let the emotion. subside a bit to see.the
S 3 _ - a :

underlying situation out of which the emotion arises. It is

the feeling, the felt sense of the pfesent situdtion under-

lying the emotion, that the client attends to in direct

reference.,
ci

What often happens in. this first phase of focusing is

that the person becomes excited“or amazed that he can focus

a

on himself in this way. He begins to value this kind of

37 Gendlin, "A Theory of Personality Change," p. 142.

~

A8
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process because it "feels good" even though "what's there"
and "where it's all going" are still not very clear. There

is a sense of rightness in the process, a kind of relief,

and a lessening of anxiety.38
2. Unfolding (Second Phase)

Sometimes in fpcusing on present, directly felt
experiencing, the;e is a kind.of‘été§¥by—step coming to know.
explicitiy‘whét.it is. 'There-is an opening up, an unfolding,
which maylbe-quite sudden -and dramétic or may. be slow and
gradual. Aqaip,'Gendlin déscribes the typical kind of
-unfplding a person may experience:

Yes, of course he is afraid, he realizes. He has

not permitted himself even to think about dealing

with this and this aspect of the situation, and this
has been because he has not believed that these aspects
~really existed. Well, ves, he did realize they .
existed, but he also felt compelled to blame himself
for them as if he really imagined them. And if they
do exist (and they do), he does not know how he could
possibly live with them. He has not allowed himself
to try to deal with them (he now realizes) or even to
consider them anything other than merely his imagin-
ation, because; my‘God, if they are really there, then
he is helpless. -Then there is nothing he can do! But

they are ‘there. Well, it is a relief to know at least
that. 39 T

This example shows the multiplicity to be found in °

any felt meaning, in any vague "this" that can be directly

38 Ibid.; p. 143. ~

1)

39 Ipid., p. 145.
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referred to. And again, in this second phase of unfolding,
there is a Sense of relief, even though what is symbolized
or verbalized may seem terrible or unsolvablé.

Furthermore, in the unfolding of a direct referent,
N

-

‘there is usually a surprising and deeply emotional recognltlon
of the good sense of the feeling. "'0f course,' we say over

~and over, 'of course!' Or, we say 'Well, what do you know,

that's what that was!'"40

.

As what is felt opens up and makes.sense, Gendlin

finds that along with the felt reduction in telsion a kind of

change takes place which is more basic than the solution to a
. e ' 8

specific problem. He observes: -

. . . when a direct referent of experiencing
"opens up," much mpre change has occurred than the.
cognitive realization of this or that. This is
most dramatically evident when, after the "unfolding,"
the individual still sees no way out. He says, "At
least I know what it is now, but how will I ever
change it or deal with it?" Yet, during the follow-
ing days and in the next therapy hour, it turns out
that he is already '‘different, that the quality of
the problem has changed and his behaviour has been
different. And, as for a good explanation of all
this resolution . . . "well, it just seems all right
now." There is a global ‘'change in the whole manner
of experiencing in this regard.4l

<Q

40 Ibid.
41 1Ibid.
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3. Global Application {(Third Phase)

Often in the moments which immediater follow the
unfolding of a dirtct referent the individual is flooded by
"many ‘different associations, memories, situations, and
circumstances, all in relation to the felt referent."42
These come from the same felt meaning}'éﬁd vet they may be’
about different and unrelated matters. Typically} the '
1nd1v1dual may. say:

"Oh, and that's also why I can't get up any

enthusiasm for this-and-this." ."Yes, and another
thing about it is, this comeS'in"every time someone
- tells me what to do or think. I can't say, well,
~what I think is more important, because, see, this
way of making myself wrong comes in there." "Oh,
and also, back when this and this happened, I did
the same thing. "43 -

Gendlin notes that often the.individual is silent in
this third phase; the changé that occurs is global,'but all
the different applications need not be made éxplicitly.44
What is made explicit in this period of wide application is
often balled "insight," but he cautions against an understand-
ing of what the term seems to suggest:

I realize that some of the foregOLng observations

have been termed by others as "insight." I believe
that is a misnomer. ©First, the global application is

42 Ibid., p. 146.
43 Ibid., p. 146-147.

44 Tbid.
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in no way a figuring out, nor is it chiefly a better
understanding. Rather, insight and better under-
" standing are the results, the by-products, of this
process, as a few of its very many changed aspects
"call attention to themselves. One can be sure that
for every relation or application the individual
here explicitly thinks, there are thousands which he
does not think of, but which have, nevertheless, just
changed. Not his thinking about the difference which
the unfoldlng has made, but the unfolding itself,
changes him in all these thousands of respects. The
‘change occurs whether or not he thinks of any such
applications, and whether or not he considers the
unfolding to be a resolving.45 - ‘

4. Referent Movement (Fourth Phase)

.,Usuallyvrafter the three phases of focusing jﬁst'
%escribed, a .movement or,éhift in the experiencing is felt,
and what the individual:can now directly refef to in éxper—
iencing has changed. | "

Usually direct reference alone does not change
or move the direct referent, but®does make it stronger,
sharper, and more distinctly felt. It increases its
intensity as a féeling and diminishes the diffuse
tension, discomfort and anxiety. However, sometimes
“the mere process‘of continuous direct reference will
~change or "move" the direct referent. More often,
- such a movement occurs after at least soﬁé’unfoldlng
and symbolizing, and especially after the felt
flooding of global application.46

-

Whilé there may seem to be no “solutipn-to the problem,"
in, effect the problem has changed in that the meanlng of the

whole smtuat;on has.changed.' And it is thlS changed meanlng

45 Ibid., p. 147.

46 Ibid. , '
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of the experiencing, or changed, felt referenf, Fhat Gendlin
E23

is calling "referent movement." \Wlth referent povement the
process has come full c1rcle {or full spiral): Fhere is a'
change in egperlenCLng which creates a new feltgreferent.
Referent movement is the completion of the_experiencing pro-
cess, providing at the same time a. new directlon from which

»
it continues or begins again.47

!
t
!
b
l

The referent movement itself is descri@ed in the

4

foliowing way: ' ‘ %
N -t l

The individual distinctly feels a chan&e in the t
guality of the felt referent. It is not oﬂly a
change but a directly experienced "give" orn "move-.
ment” which feels right and welcome. Its tiremendous
importance lies in the fact that after such a
referent movement (even very small), the 1mpllcit‘
meanings are now different. The scenery,W as it
were, which one confronts, changes.48 |

& -

‘We should noteé at this point that the dhole focusi ;
process in 1ts four phases is an expanded and therapeutlc
description of the interaction between experlenc1ng and
symbolization :fewed in the preflous section. %Each of the
four phases is, in fect, an aspect of this intﬁracting,

-

because in each phase some symbollzatlon comes‘from paying

|
attentlon to what is there in present feellng.i Focusing,

whether done alone or w1th the help of another7 is a pr

ofltheaapeutlc change.

" . o ./

SO

47 Tbid., p. 148.

; ‘ Lt » 1“:
43'1bf&?**”/fdhu\\ . i
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b) The Inté&person l Response ‘and The Manner
" of Exped&enc1ng.

We now shift/?ﬁi‘ ftention to the importanoe for the
' _ _
‘experiencing procesg of -the ‘other‘in an inte:personel reletion—
Shlp& We observe that there is a very-’éefisite correlation
between the response of an.other to our exper1encmng and the
way Or manner in 'which we llve as a felt process of 1nter—
action with ourselves,'others,rand our smtuatlons in general.
To begin w1th, 1t need;.to ‘be said that oux’ feellngs
are culturally patterned A‘person develops in an-lnter—‘
-_personal, cultural, and llngﬁistic~envir0nmeﬁt.‘ Iﬁ‘faot, as
Gendiin*points out, "the individuél is culturai -SOCiai “end
- interpersonal béefore he is an individual.“49 In rev1ew1ng
Martin Heidegger's What Is a Thing? he observes
Not only the other people of past history but the
other people of now are already.an inherent part of o
what a person is. One is always a being with and a
‘being towards others, and human situations are not
poss¥ble without this.50
Language, then, is learned only in the context'of

.
[

interpersonally meaningfil interaction; it ig in this way

» . -

\\bthat'words have meaning and can then be used in interaction. .

49 Gendlin, "Neurosis and Human Nature in the Exper-
1ent1al Methed of Thought and Therapy,"‘pf 141. :
A - o aein Heidea
50 Eugeﬁe T. Gendlin, "Analysis," in Martin Heidegger, -
What.Is &' Thing?, trans. by W.B. Barton, Jr., and Vera
Deutsch, Chicago, Regnery, 1967, p. 286. S



THE EXPERIENCING PROCESS OF EUGENE GENDLIN 153
. .\\‘. )

with preéent experiencing. 21
In therapf this. interpersonal dimension of experienc-
‘ ihg is extremely significant. Gendlin believes that success-
\gfhl psychotherapy of any type involves at its core.the inter-
personal énéounter;sz The reason is that any gehuine:relation—'
ship faciliﬁates a new and different expepiential process.53
‘He obéerveé:

We know, but currently find it hard to investi-
gate or explain, why the client's change and -improve-
ment depend so largely upon the interpersonal rela-
tionship with the therapist. This is really what

. changes him, for alone he ¢an think about the same
things, yet.he remain s he is. We can account for
this only if we notice (as we easily can in our own
experience and in obsexvations) how different is the
experiencing of an indi#ridual in a relationship with
another, than it is when he is alone, and also, how
there are differences in his manner of experiencing

in different relationships. I may say and think the
same given content under these different circumstances,
but myyexperiencing along with-this content; will be
widely different. My sense of yot, the listener,
affects my experiencing as I speak, and your response
partly determines ,my experiencing a moment later.

What occurs to me, and how I live as we speak and
interact, is vitally affected by every word and motion
you make, and by every facial expression and attitude
.you show.34

' - 28] Gendlin, "Values and the Process of Experiencing,"
p. 190. :

52 Gendlin, "Existentialism and Experiential Psycho-
therapy," p. 213.
<«

53 Tbid., p. 224.

. 54 Gendlin, Experiencing and the Creation QE'Meaning,

p. 38.



]

-

THE EXPERIENCING PROCESS OF EUGENE GENDLIN 154

Paylng more attentlon to exper1enc1ng and the process
3 of change, Gendlin contlnues
It is not really a matter of what I think you
feel about me' Much more, I am affected even without
stopping to notice it by every response you give me.
I experlence your responses. I may come away thinking
that, in my opinion, you can feel little liking for me,
yvet my ‘whole experiential life in the time I spent with
you will have been affected not by this opinidn of
mine, but by our moment-to-moment behaviors which you
. helped make, which were part of my experiencing as I
\ spoke, thought, felt, and was. Thus it is not the
case that I tell you about me, and then we figure out
how I should change, :and then somehow I do it. Rather,
I am changing as I talk and think and feel, for your
responses are every moment part of my experiencing, and -
partly affect, produce, . symbolize, and interact with
it. Aand only by this experiencing process (and -the
dlfference you make in its character) do I change.>?

In therapy, .then, theére is "all the dlfference between

how one thinks énd feels alaone and how one.thinks and feelé

with another person."56 As Gendlin notes, the conceptual
content may seem, at least for a time, to be the same either
alone or with another; but scon, in an interpersonal context,

"the manner of experiencing will be totally different.">7
The Manner of Experiencing

" With reference to the interpersonal résponse,?Gendlin

uses the phrase "manner of experiencing” to describe the
] . b _

55 Ibid., p. 38-39.
. 56 Gendlin, "A Theory of Personality Change," p. 152.
-57 rIbid.
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quality of experiencing's "onéoingness." For .exaiple, exper-
iencing may have a certain immediacy or presentness'so_tﬁat‘
the person is alive and at the center of what is .being exper-
'ienced' or it may seem more dried up or dead and the peison
feei- "Life is going on all rlght but I m 1n some back room.

I merely hear about 1t, I'm not llVlng it. "58. To put it

another way, a person s concrete experiencing may have a

-

"host of fresh details," Whlch could easily be symbollzed and

dlfferentlated or it may be "structured," _hlth the same old

stale patterns recurring.59

-

. Commenting on‘how'"stalé" eﬁperiencing‘pgtterns are
usually discussed, Gendlin describes clearly what he medhs by

the manner of experlenCLng

. Inm such 1nstances psychologlsts are inclined to
notice chiefly the content of the stale pattern.
We say: "This is a protesting reaction against
authority,” or "this is a need to_domihate," or a
"pértial" infantile sex drive such as’ "voyeurism, "
or "exhibitionism," or a "passive- aggre551ve need."”
'We tend to neglect the fact that ‘such feeling pattérns
are also different in manner from an immediate,
present, and richly detailed experiencing. It is not
only that I react poorly to authority. Rather, I
react this way to every person whom I perceive as an
authority. And, more important, I react only to his
being an authority, not to him as a person, and to
the very many present facets of him and our situation
which are different from any other situation. The
"authority pattern,” or any. similar pattern, is really

58 Ibid., p. 153.

59 Ibid.
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only a bare outline. My experlencing‘ls structure-
bound in manner, when I experience only this bare
outline and feel only thls bare set of emotlons}
lacking the myriad of fresh detail of the present.60
Gendlin feels that we often speak of "contents" of
experience as if they were well-defined units with a set
structure, but this is only the case to the extent that

experiencing is structure-bound in manner and not able to

function implicitly in each new situation. Speaking in a
context of‘interpersonal experiencing, he notes:

Unless my experiences implicitly function so that
I can newly understand you, I cannot really under-
stand you at all. Insofar as my experiencing is
structure bound, it does not implicitly function. It
is not "seamlessly" felt by me with its thousands of
implicit aspects functioning so that I arrive at some
fresh 'meaning, something you are trylng to convey to
me. Rather, - in this regard, my ‘experience is a
"frozen whole" and will not give up its structure.sl

Neurosis and Psychosis

‘A blocked or structure-bound manner of experiencing
is Gendlin's way of discussing what are commonly understood v
as neurosis and psychosis;' After mentioning that the neuroses
Freud found are now rare, he points'out:

. . . today the typical patient seeks a sense of
identity, a sense of autonomy, a sense of strength
to meet life. He seeks a feeling of really being
there, of being involved. Notice that these are all
non-content descriptions. He desires to stand strong
. N ,

60 Ibid., p. 153-154.

61 Ibid., p. 154.
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in. his life, "to be on top of it." He lacks a certain

manner of living,~ a manner of experiencing, a manner
of feeling, a manner of meeting situations. This is
usually the difficulty, rather than content, pattern,
repetition, compulsioén, orgpathological thoughts.
There are still ayfew classical neuroses to be found,
but for the most part the problem is how to put an
alive, experiential living process together with

1ncrea51ngly llfeless soc1al roles, situations, con-
cepts, words.

For Gendlin, then, there are two elements in what is
called a neurosis: First, the individual is faced with a

problem or a-situational difficulty that does not seem able

smtuatlon further. 63 ‘ ¥

not of content,

The psychosis is also described by Gendlin in terms,

When the apperceptive flow of differentiable felt \\

experience is narrowed, then words and events are not
interpreted by an ongoing feeling process. Reactions
and interpretations are no longer modifications of
this felt sentience, as we are accustomed to have it.
Rather, it is all dark and dank, swampy and silent,
stuck and dully painful. Passively, with only little
ongoing 'sentient flow, an individual still watches
the rampant specters. But these are weird childlike
imagery. Such imagery is very, very much akin to the
small child's imagexry when he is left alone at night
for a long time. His interactive process ceases, his
capaCLty to respond to himself in human in-the- -world
ways is not great enough to carry. his own experiencing
forward and, lnstead very psychotlcllke 1magery

62 Gendlin, "Neurosis and Human Nature in the Exﬁerj

iential Method of Thought and Therapy," p. 143.

>

63 Ibid., p. 150. : ™

i

and-;econd the individual lacks the

experlentlal focus;ng needed to carry his feeiigghzﬁ\kQ\\

157

but of the manner of the experiencing procgss:

~

.
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eppears.64

Gendlin continues, stressing again the importance of

the interpersonal response for the manner of experieficing:
. q

- Respond to the person (or the "psychotic) contents")
in an adult way but similarly to the way you would
respond to a weirdly frightened child, and an ongoing
human process Wlll replace the psychotlc material.

That "material" is not’ "contents" in him, but a manner,
a mode, that mode in which there is too llttle ong01ng
1nteractlon -with.65

1

"Psych051s, says Gendlin, "is not an entity in people

fhat erupts."66 'Agaih, giveh the unlivable situation, the
important thing.is whether or not the individual isJielped in
.carrylng his experlen01ng process forward 67

From the perspective of the manner of exper1enc1ng,
what is called'for in therapy 1is a "reconstitution" of the
.experlenc1ng process Recalllng that experlenc1ng is a pro-
cess or 1nteractlon between feellng and symbollzatlon, we cao
.now understand the interpersonal response as a very powerful

. w
kind of symbolizing, which can affect the individual's manner

of experiencing. Gendlin maintains that "if there is a

64 Gendlin, "Existentialism and Experiential Psycho-’
therapy," p. 242.

65 Ibid.
66 Ibid.

67 Ibld., p. 243; see also Eugene T. 'Gendlin, "Ther-
apeutic Procedures with Schlzophrenlc Patients,"” in The Theory
and Practice of Psychotherapy With Specific Disorders, s, Ed. by .
Max Hammer, Sprlngfleld, Illinois, Thomas, 1972, p. 335.

~
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response, there will be an ongoing interaction process.

>u

. Certain aspects ‘of the personality will be‘ig'grdcess. How-
evgf:'without the'résponse, there will not (in those respects)
be a process-at all," 68 In other wordg, the interperéonal
response can'loosenmthelblocked or structure—bouna manﬁer of

-, experiencing and allow it to be a process again. "Responses

can‘reconstitute the experienqing process in respects in
- which, before the response, there‘was no process (no inter-
lactiopfbetweén feelinéiand something else and hence no on-
goiné interaction process)."69

Suﬁmary .

Ay
LY

Experiential focusing is a meﬁhdd whereby present
exp iencing orlfeeling can be attendéd to aﬁd‘symbolized in
order to bring about an ongbingness'qr change in thét exper-
iencing. . As _igﬁividudi.directly refers to experiencing,
that experiedncing beComeé more directly felt, and pérhaps a
few words arise that seem to "Eit" it; As thé process
continues there is a more explicit opening up or unfolding of
experiencing as new aspects of it come iﬁto awareness and are
able to be conceptualized. Oétgn’after this unfolding the
individual is flooded with¥many other aspecté or situations

that are related to this same experiencing or feeling. And

68 Gendlin, "A Theory of Personality Change," p. 155.

69 Ibid.
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1nally, as thls.experlenc1ng becomes adequately unfoléed
and symbollzed a shift in experiencing is felt; there is a
movement in the dlrect referent as exper1enc1ng changes and
becomes ongoing.

The ehanée which Gendli describes includes not only
a dialectic between experi;kgéyz.and symbdlizatien, but it
also involves a“difference in the manner of experiencing.
This ‘manner of experiencing, which most often is @ functieﬁ
of the respbnse of present-interpersonal experiencing, can be
seen on a scale, with a sense of immediacy, presentness, and
aliveness at one end and staleness with structure-bound
patterns at the Her.

Neuroses and psychoses e;e ways of describing a
blocked or pérheps severely'diminished manner of experiencing,
In these 1nstances of blocked or stopped experiencing, what
lS called for is an 1nterpersonal response Wthh can toucer
the individual's present experiencing and begin to reconsti:
tute those aspects of it which are not ongoing or implicitly
functioning.

In’the next chapter, Gendlin's findings with respect
to focusing and with respect to the interpersonal response
and the manner of experiencing will be applied specifically
to the phenomenon of "religious experiencing." At this point,
it need only be-said that"if religion can be described as an,

aspect of a given person's experiencing process, then a number
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of intriguing possibilities arise for a process understanding .

of religious experience.
3. Four Characteristics of the Process of.ExperienCing.

Now that we have seen_Géndlin's_basic'description 6f
"experiencing," and now that we have seen "experiencing“ in
a therapeutlc settlng as a process whlch can unfold and
‘'change in manner, we are in a p051tlon to highlight four‘
cQg;acterlstlcs of the process of experlenglng which will be-
especially significant in working towérd a process understand-*~
ing of religious experienée: These four characteristics are: -
a) Contents as Process Aspects; b) Valuing and the Experienci'

_ing Process; c¢) The Experiencing Process as Directional; and

d) The Experiencing Process as Growth.
a) Contents as Process Aspects.

A "content" for Gendlinris simply a symbolized or
‘conceptualized unit of implicitly.felt meaning. In order for
fhere to be a content, some aspect of implicit functioning
must be in interaé%ion with symbols.70 If weucén symbolize

the experiencing, we can say what it is of or what it contains.

70 Ibid., p. 156. (
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In Gendlin's-thinking, what.we_normally call "contents;"
for example, "This person has a lot ef_anxieﬁy," are really
aspects of an ong01ng felt process; "contents are process
asEects.ﬁ71 As Gendlln observes “

We tend to neglect the.fact that contents are pro-
cess aspects. We pay the most attention to contents
as symbolized meahings with specific logical implica-
tions (which they also are). Hence we often discuss
self-exploration as if it were purely a loglcal inquiry
in search of conceptual answers. However, in psycho-
therapy (or in one's private self-exploration as well)
the logical contents and 1n51ghts are secondary. Pro-
cess has pr1macy.72 :

The content—like concept is dependent upon and really
a function of the experiencing process, and as we will see in
the next chapter, this finding is true for religion as well
as psychotherapy.

. As we have already seen in the structure-bound manner
of experiencing, it is easy to understand the person in terms
of content, espeCLally since this content is statlc. Yet,
even here Gendlin insists on viewing this kind of content in
the broaller context of a process that should be ongoing.

Just as hynger is not a thing or-a state, but a
tendency toward eating, so also psychological contents
are not really "contents," but tendencies toward:
living processes that are stuck or have not happened
yet. To "find" a trouble-spot is not like finding a

thing or an object, but like finding a hunger, a pro-
cess that should be happening or continuing, and is

]

71 Ibid.

72 Ibid., p. 158.
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o

not.73
Two points.should be made here-in terms of the "con&

tent" we are considering. First, when the'expe:iencing pro- ) —>
cess is ohgoing {as it is, for example, in focusing), the |
egmbolization'o that ongoing orocess will be continuously \\;
changing. We/fan say; therefore} that the content is conﬁinu- .
ously ohanging as the process is ongoing. Second, we can sey - ;
that a different manner of experiencing, especially the ohange
brou@ht about in experiencing by the ihterpefsonal response,
will give different contents as well. As Gendlin observes:
", . . the client will not find the same "thlngs inside him
durlng a close relationship w1th a carlng theraplst, as will
seem to be inside him when feeling qulte alone and 1ncapac1~
‘tated."’74 Contents are aspects og the experiencing process.

-

b) Vvaluing and the Experienoing Process.
In his "Values and the Process of Experiencing"
Gendlin presents yet another charesgegistic‘of the'experiencing

]

process. 1In this article Gendlin points out that what we

usually call."values" are really only conclusions and that it .
is far more important to pay attention to the process that
leads to these conclusions. As he puts it, "what counts is

§ |

73 Gendlin, "The Role of Knowledge in Practice,

"

p. 277.

74 Gendlin, "Experlentlal Psychotherapy, p. 337.
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the manner of thelérocess leading to value-conclusions, not

the abstract conclusions alone."’5 -
\ .

Relying on his descriptions of "focusing" and the
"manner .of exper1enc1ng," Gendlin shows how, the valuing pro-
y \
cess actually occurs: .

The order in whlch experiential valuing occurs is

the reverse of how it is so often protrayed. We do
not first adopt value-conclusions from some system
and then apply them to choose between different possi-~
bilities: First we must confront and differentiate
experienced meanings (felt meanings). Then we find
*that these now differentiated felt meanings have a
significant feel of good or bad, resolved or conflicted.
If the latter, we resolve them by diffeérentiating _
still further and further. For any meaningful problem
many steps are required, many instances of "direct
reference," "unfolding," and "referent movement." The
seeming 1nterpolated value- dlIECthH may shift many-
times. The process has its own direction,  its own
concrete referent which is "next" for it, and the felt

- meanings have their own inward feel of resolutlon or
confllct, constriction or relief, resentment or freeing,
fresh realness or stuffy, isolated autlsm, and just
plaln good or bad.76

- " The direction of experiencing, then, is not based on

or determined by "values." Rather, it is the reverse that is

tdy

true. ZE is the 'experiencing. and its felt differentiation

which determines what the individual values and the direction

<of the valuing process.
. In relating the éxperiencing process to value-conclu-

sions, Gendlin makes an-important distinction. There are, he

: 75 Gendlin, "Values and the Process ©f Experiencing,”
p. 181. . -
. ‘ -
Ibid.,, p. 185. . . ) .
2D1d Y
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. + . says, .“(l) value concluSLOns adopted without an eﬁperlential
‘ process from which they could arise; and (2) valueﬂconc1951ons
adopted from'an experlential process leading to themh“77
. ‘ Wlthln the flrst category of value- conclusxons, that

iy

AR ' is, thé?e not arlSlng from an experlentlal process, Gendlin-

makes another 1mportant dlstln tion whlch as we w&ll see,

. *

v . ! ' .
. . {(la) Value-conclu51ons W out an experiential e
© e process leadlng to them can be ted in a sénse '
' which inclines one to readiness to & 1ence[what
qtv"the conclusions imply. In this trouble-Treae Form of
‘ l, the individual expects to experience some day
o what the value*~conclusions involve. This expectation
_ makes him more able to perceive the relevant,'rather
. o . than other, equally valid, meanings in such exper-
" ieéncing, " should' it arlse.\aThe expectation allso makes
him meore willing to give time, patience, andlrepeated
tria ‘to opportunities for such relevant experiences.
In 1l these ways, influence tYpe la succeeds in h :
T ' ‘ making it more -likely that the individual wxll, at .
. some ‘time, arrive at the experiential concreteness of
. the values he has verbally adopted.78

On the other hand, the absence of the process can be

’

- : experlenced in a wholly dlfferent way: . . i
(lL) Va@e—conclusicns can be adopted wi‘thouts'k the
. ' ) ex@erlentl process leading, to them, but acrompanied
. iby experiences of confusion, denial, confllcE and
surrender of certain areas of enterprise. Such an i .
adoption usually makes it less likely that the indi-.
viduaf will ever obtain the experiential prokess .
leading to these values, than that he will afrive

N st' eﬁl_experientially at other wvalues. It has th usand 3
3 ) 2t
77 Ibld., p. 196. . (
v ’ ; - Y o
'78 Ibid. _ _ ,9‘
- 5 _
b B =5
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J

side effects, including the predictable behavior
differences involved in attempting to’act as though
he really had the given values, along with failure
consequences, conflicts or inferiority, abasement, -
and resentment.79 ‘ '
. T . 7 w
Value~conclusions, much like the concepts that convey
‘them, can have.an experiential base or they can exist in- the
1ndividua1 apart from his process'of experiencing. The
" verbal meaning of these value-conclusions may_Hagthe same in
,either case, but their functjon in the Qngoin p(gggss*of'the
i : X . .

in%ijidual may be very different.
¢} The Experiencing. Process as Directional.

From what we have seen so far in this sectfon of the

primacy of process in relation to content and especially of
the:directionrbf the valuing process in relation to value-
conclusions, it is fair to say that Gendlin sees the direction

A

of the experiencing ;Egcess as coming from within the-pfdbess

1

itself. .

In the process of focusing, what Gendlin calls the
~"fogal center" of that process is a function of what was
pre§iously felt and sympolized, apd each new focal centre of
the process: arises as present'gxperienc;pg if again éfmbolized |

and:cépried forward. What comég next is determined by the

experjencing itself as it is ohgoing. Gendlin points out in

r
’

A

'?9 . 797 Ibjd., p.-196~197.
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\ describing’focal‘centering: )
The steps of a therapeutic process cannotfbe
determined by decision, neither the therapist's nor
~even the patient's. There is a hierarchy according

to which these steps come, and no prior logical
decision ‘can guess it. A perfectly right:interpre-
tation, may be only confusing at one point and help-
ful at a later point. What comes now is what must
come now, what is focal and next for the organism.80

Allowing for the fact that the individual process of
. )

experiencing does have its own sense 6f direction, Gendlin
speculates as to whether.there is any common direction to fhe
process of experiencing or whether the continuocusly shifting
- value-direction of an individual”will ultimately‘leaé toward
universal Qalues. As he phrases the qugstion: "Is if the
case thaé a great many kinds of wvalue-conclusions arzxkeveg

the result of this experiential process? Is it the.case that

only certain kinds of value-conclusions can result from it?"81

Gendlin himself .is sure that only.certain kinds of value- //KJ/

directions can come “from the experiencing process, but the way
these Values are to be described can only be the result of

further investigation and the study of ongoing experiencing. 82

\ L . . . {

oy

80 Gendlin, "Expé}iential pPsychotherapy, p. 336.

81 Gendlin, "Values and the Process of Experiencing,"”

P- 1871 T . . |
| * 82 1hid., p. 189. * ~ i

N
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(o d) The Experiencing Process as Growth.

o

Gendlin uses the concept of. "growth" very sparingly

in his writings, yeét it seems clear that the ongoingness of’

4

experiencing which he describes is an experientially defined

-

- Process of growth.

’

The basic dynamic of the growth process is evident in
' ¥
"exgeriential focusing." There, as we have'seen, the ablllty
to symbollze or conceptualize a directly-referred-to feeling

has the effect of carrying forward the experiencing process. 83

Within the four phases of experiential focusing there is a

"bodily felt step or shift of the organism which is a living

.._..M

forward of the experiencfﬁg'of the.individual, especially as

is a further living in one's situation. Moreover, in a series’

that experiencing is understood as organism-environment or

inside-outside. The shift in feeling (the referent movement),

4

83 For an explicit description of growth which is
"strongly influenced" by Gendlin's thinking see Sidney M.
"Jourard, Disclosing Man To Himself, New York, Van Nostrand
Reinhold, 1968, especially chapter 137 *Growing Experlence
and the Experlence of Growth," p. 15%2-172. For example, in

terms of the dependency of concepts Jourard observes:

I am going to contend that when my concepts—--of
myself, of you, of cay of .cows, of trees, and of
refrigerators--are shattefed, and I again face the
world with a question;pg ttitude; when I face the

it disclose itself to me

being in guestion and\le
“but I paid it no atten-
geeelr44 and when I re-form -

(it always was disclosix

tion after I conceptuali

my concept on the basis—6f this newly received dis-
closure--then I have grown. p. 157.
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of’these steps or shifts there cémes an increase in the
implicit aliVeneSs_of the experiencing process and a resol;—
tion of one's problem of living in the present situation.

e Gendlin's'descripiion of neurosis and psychosis also
spells out, in a negative way, what the process of growth is. .

As we have seen, there are two elements in these kinds of

blocked or stopped éxperiencing: first, the individual is

faced with a situational difficulty that does not seem able

to be lived; and secoﬁd, the experiential focusing is lacking

that would carry the experiencing further in the situation.
L f v

Experiencing as a process of growth, thereforey
e 7 “
to entail an ongoing living in one's situatigns, and Where

would seem

those situations are difficult, a way of livin

them through focusing.

-

The implichtions which experiencing as a process of

growth has %or "religious expériencihg" will be taken up in a
section on “Religious.Experiencing and Gréwth" in the next
» chapter. At this point, itzpeed only be said that Gendli@fsw
"experiénéing," eépecially its description in terms of thé
four phases of experiential focusing(and'in terms of “cﬁrfying‘
forward" and "living further,} is a thoroughly experiéntial
&\h/ |

or concrete defini®ion of gro

A

P
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Summé:y

We have paid special attention to four characteridtics

of Gendlin's "experiencing" because these characteristics have

\

direct implications for the "religious experiencing" and
"experiential religion" I want to describe in the next chapter.

In using the term "c&ntentf Gendlin shbwg that; as a
form of symbolization, it ig an aspect of the experiencing
process. Even when the "content" is very bronounced, as in
neurosis and psychosis, still it is to be seen, not as some
"thing® in the inaividual, but as an aspect of £he experienc- -
ing proéess which needs to be. There are implicatibns herg
for religious "cqntent."

In effect, the_experiencing_process whicﬁ‘Géndlin

describes i

a valuing process. Values; like contents, are
aspects of“'He~proce§s of experiencing. It is imp&rgént to
pay attention to the process out of'whicﬁ valﬁés——religious
values included--arise and not to-see them as entities apart
from that process. h

There Ais also\a:senseggfldimectionwiﬁ-the‘experiencing-
process. Wﬁ t is'"next“ fof the individual or what becomes
focal in his. xperiencing arises from within ﬁhat.éxperiencing,
and neither : é\individuai himself nor anyone else can deter-

! —t

mine its diﬁ

- ;
tion. When continuously attended to, however,

the. experiencing process doeg seem to tend toward common and

‘universal values. ‘ ' \\;'

~~

.'@\
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Finally, the experiencing process as ongoing is a
process of growth. This ongoingness implies fhat the ipdifid~'
ual.can live fully as organism;environment, and when blécking
occursi he is able tsﬁlive further in his situations through "

v

experiential focusing.

‘In this section highlighting four charaéte?istics of
Gendlin;s "experiencing,™ the primaéy of expériencing as a
- process surfaces again. In their own ways "content,"

"values," "direction," and "growth" are each differént per-

spgctives oy different aspects of the felt-process of the

" individual.: Gendlin's, understanding and articulation of

"experiencing! as a prodess is what I want to apply to reli-

gion in the séction on "religious experiencing," the first

-

section of the next chapter.

4. Critical Reflections.

oy
S

There are any number of features of Gendlin's thifking
that seem to me to be especially gtﬁractive and important.‘
One such feature is tge wayhéij:?éistently remaiﬁs engaged
with the concrete phenomenon o ‘"experienéing." In all his
variodﬁ\;i?s of describing what experiencing is and how it
functionsi he is simply pointing out aspects which can be
experienced. His “"feeling" is felt and can be directly

referred to. Words do come from feeling; Unfoidihg-doqs

occur. And a bodily felt shift and referent movement can be
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ehperlenced (I have experienced it myself and have seen it in
gpunsellng) Gendlin is a truly gifted phenomenologlst of
concrete feellng - ‘ " ~

A 3econd feature of Gendlinxs understanding of exper-
iencing, one which fiows fr9m his'Végy-concrete”phenomeqology,

&

is that experiencing or feeiiﬁg is'eéséﬁ%iallf a process. It. .

'.»

.‘istmeant to function implicitly and be ongoing,“and usually
in its many aspecﬁs it is ongoing. The persén is an ongoing
process of experiencing.,

Another eminently usable feaggre of Gendlin's thiﬁkihg-_

is that he does not merely predicate™experiencing as a pro-

cess, but he actually describes how the bfocess is ongoing.

'Experiencing is an interaction between feeling and symboliza-
~tion. Feeling and symbolization or conceptualizatioﬁ aré'
.nécessarily correlateéd &nd ingerdependent. James's analogy
that feeling'and'concépfs ére "two leés* needed for walking
'isuevén truex fbr Gendlin's %hinkiﬁg.- Feeling and concepts
are the walking; they are -the ongoing process of éxperiencing.
Not oﬁly does Gendlin describe éxperi ncing as an’
ongomng process, but heralso shows that, given\kr client's
ziocked xper1enc1ng and given the right kind of intefpersonal
response, e proceés of experiencing is the pfocess of
theraéeu£ic change. And this process of change is not in-
terms oﬁ a "before" and an "after." .Rather there is a con<
_é}gtely observable manner of experiencing which is changing’

\ R ’ r
AN .

I
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as the interpersonal encounter is ongoing. éif

An additionalfeature of Gendlin's "experiencing" is
* L]
that. it is foundational. Experlenc1ng is a kind of ur-phenom-

enon or, ‘in James's phrase, a "germ and starting p01nt.“84
Experiencing is what I am right -now; and it is always there

as what I a@vfight:now& It is also me as I émybodily in my

present -situations and in the endless ways those situations

-

“Can be differentiated._;What~I can understand as meaning is

0
I

rodted in experiencing. Valuing is rooted in experiencing.ei
The interpersonaf ie rooted in experiencing. In fact, all
the‘concepts that I use are rooted in experiencing.

The major thrust of'Gendlin's involvement with the
concrete, interpersonal process of experfencing——especially
in terms of its ongoingness--is in relation Egﬂ;heraoy.Bs

—~ . .
What the interpersonal response might further in the exper-

iencing, for example, of a person whose manner of experiencing

'is already basically alive and immediate is not cieer——Sf?at‘
B . 1 . \ )

least it graises several questions. 1Is the manner of eggeﬁienc—

ing to be understood directly as a function oi the continuum

. 84 William James, The PrlnC1ples of Psychology, Vol.
1, New York, Dover, 1950, p. 222.

85 It must be noted that in Experiencing and the
Creation of Meaning, p. 90-137, Gendlin describes six ways in
addition to "direct reference" in which symbols can interact
with experiencing, but he does not give flesh and substance
to their description as he does with the concrete process of
therapy. .
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from stopped- experiencing to exXperiencing that is alive and
fresh in detail? Or can-basically aiive and ongoing experienc-
ing be fprﬁher characterize@ with résﬁect to its Maﬁne: or
quality as the Fhrust df-éoﬁe ofltﬁe wdrk in ﬁrdnspersonal
psycholo§y1seems to suggéét?86 Questioﬁs such as these must
be the sﬁ%jeét of further reflection and research.

Now that we have seen Gendlin's description of
"feeling" or “éxperienéiﬁg; and how it fpncti9ns.in therapeutic
‘Ehénge and growth, we are in é position to sée how this feeling
can bhe broughﬁ ﬁégether with James's insights into féeling
and the way it functions in living religion. Some of the
linkages between their thinking have already begn made, and
some others can readily be inferrea. The task at tﬁé;begin-
ning of the next chapter is to-descrige an actualdp£0cess of

"religious experiencing" and to show explicitly how this

phenomedon flows from the thinking of James and GendIin:

) -/.j | K

"y

5% I am thinking specifically of the contributions of
three writers: Abraham H. Maslow, The Farther Reaches of
Human Nature, New York, Viking, 1971; Ira Progoff, The
Symbolic and the Real, New York, McGraw-Hill, 1963; and Wilson
Van Dusen, The Natural Depth in Man, New York, Harper & Row,
1972, -




it

;

CHAPTER IV

S EXPERIENCE:
~ AND,.EXPERIENTIAL

A PROCESS UNDERSTANDING OF RELIG
RELIGIQUS EKPERIENCING, GROW
-RELIGIO

»

Let he begin this chapter by bringing our attention
back to the central conéerns of the thesis and by reviewing
their development briefly. The concern of Chapter & was to
lay the gfoundwork for working toward a process uﬁderétanding

" of religious experience by showing some of the helpful and,
. & -

in fact, converging ways religious experience can be approached

)

phenomenologically. In the first section, we looked at

passages of Marcel, Tillich,‘and Rogers which offered some
insights and unearthed some questions important-.for investi-
gating religious experience. In the next'section, "Three
Issﬁes in the Psychology of Religion," the concepts of "reli-
gious experien;e" and "religious feeling" took on a bit more
definitfbn while‘evidence began to accgmulate which suggested
thé impb;ﬁqnce of‘seeing this experience phenomenologically

r

as a living process. In the last section of the chapter, I

proposed that the thinking of James and Gendlin offers a
response to the gquestions and issués of the previoa sections’
as it helps to further the process understanding jgfreligious
experience I want to articuiate. I stéted as the central

)

thesis guestion:

Can I draw on the phenomenoclogy of religious
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feeling of Wllllam James and on the phenomenon of
"feeling" or "experiencing" of Eugene Gendlin in
- order to describe and elaborate "religious feeling"
or "religious experiencing" as a felt, living pro-
cess of the person?,
. We looked carefully, in Chapter II, at the phenomen-
ology of religious feeling of William James, paying special
attention to the role of feeling in the Varieties and to the

sense of process there and in some of his other writings.. In

1l

!

Chapter III, we viewed the phenomenon of feeling or experienc-
ing of Eugene Gendlin, seelng from several perspectives how
Clt is essentlally a process whlch when ongoing, is a descrlp—
tion of‘therapeutie change and growth.
We are now ready to +describe and elaborate "religious.
experiencing" as a personal process. The first section of
this chapter offers a basic &escxiption ef this phenoﬁenoﬁf
Four elements constitutive of "religious experiencing" are-
discussed_and then trecee to their roots in James and Gendliﬁ.
In the next section. the questidns about religious
experlence from the éhlnklng of Marcel Tllllch, and Rogers
and the three issues which arose in the psychology of religion
are reviewed in light of the "religious experiencing" just o

. ‘described.

N o &

The relation of "religious experiencing" to. thera-

peutic change and growth is taken up in the third section.
-+ ‘ - z '
We see the intrinsic connection between "religious experienc-

ing" and persenal growth, while we also look at blocked

0
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rellglous exper1enc1ng“ and at how that blocked. exper1enc1ng
can be focused on and carried forward '

In the frnal section of the chapter, we consider some
implications which "rellgious‘experiencing“‘or "religious
feeling” might have for an experiential approach to what is .

defined as religion. Here we are concerned with the basig

elements;descriping the notion Of "experiential religion."

.

1. A Basic Description of Religious: Experiencing.

At this point we can respond to the thesis question
by glVlng an 1n1t1al artlculatlon of "religious experlenc1ng“
as a process of the person. Flrst, let me state in a para-
graph the basic elements of "religious experiencing. " Then,
we will view these elements more closely, paylng particular
attentlon to how they are drawn from the thlnklng of James
and Gendlin. g

What is rellglous experiencing" or “rellglous
feeling"? It is a phenomenon which can be pald attention to.

It lives in the-person as presently felt and as something '

primary, whioh‘symbols and concepts can explicate and darry

forward. It is essentially a felt relationship to the divine

(broadly and variously defined). Finally, it is, or at least
it can be, an unfoldlng process of the person, a procsss which

is living and changing.
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L

a) Religious Experiencing is a Presently Felt
Phenomenon Which Can Be Referred To. e

I

The first thing to say about "religious‘expeﬁiencing“
is that it is primary, felt, and can be paid attention to.
It exists for the person as a felt phenomenon,.- as something

1

actually there in present bodily feeling. For the person

‘'who is in relation to God, this relation in ‘its primacy is

presently lived and bodily felt.

As an experienfially irreducibie phenéﬁenon} "reli-
gisuslexpérienéingé is primary. It does not presentfiﬁself
as derived from other feélings'or.frqm concepts. Conéepts
end‘éymbOls; in faét, come from it and help reﬁer“back to it.:
“"Religious experiencing," as a presently felt phenomenon, has

primacy in.respect to the words” and symbols we use to pay

. -

attention to it.
At any time a‘pérson can directly refeﬁ to the present .
sense of how things are in relation to God. He or she can
ask inwardly: "How am I with.God righﬁ now? Wha£ am I feeling
now in thé:way I am with God?" If the person is able to wait
for a moment perhaps some f%}t sense.w;ll come whiéh can be
reﬁerrea to. . At first, for example,/it maj Be a sense of
discémfortf and th; pkrson may only be able Mo say: "There's i
a‘sense that all's not right." Already some words are coming

from the feeling pr?seﬁtly thereg and these words are refer-

ring back to it to éay what it' is. If the person continues
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L3

to pay attention to the felt phenomenon Wthh is "religious
exper1enc1ng,“ perhaps more .words or an 1mage will come from
it. The person may say: "I feel God is disappointed in me,"

L]

or perhaps there is an image of the divine countenance
frowningJ‘ The person can continue to focus on "religious
experiencing," and it may uefold still more with new words or
images coming from it. This focusing is possible because‘

"religious experiencing" is a primary, present, felt- phenom-

enon which can be referred to.

v

James and Gendlin

0f all the contribugions James's thinking makes to
"religious ekperiencing“ aewa primary,.present, felt phenom~
enon which can be referred to, the most significant is his
emphasis on the primacy of “feeling" in relation 'to "concep-
tualization." James sees the essenee‘of religion in feeling.
This feeling is the very citadel of human life."1l It 15
primitive, unreflectlve, non-rational, subconscmous and the
real thing in us. It is feelings which have the depth. It

is in concrete feeling-that we find "fact -in the making."?2

-

1 Ralph Barton Perry, The Thought and Character of
William James, (Briefer Version) New York, Harper Torchbooks,
1964, p. 259.

2 William James, The Varieties of Rellglous Experience,
New York, ‘Collier, 1961, p. 389. .
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.n

According to James, concepts and theoclogical formplas are only

C -

I"secondary p;oducts," consequent upon and not independent of
primary ﬁeeiing.3 In fact, they "dépend on prlmary feellng
for their very existence."4 ¢

There can be no question that Gendlln s phenomenology
leads him to an equal emphasis on the prlmacy of feeling. As
we have seen, experlenolng" or "feeling" is always there for
the person, to be referrgd to anytime. It is a kind of ur-
phenomenon, a primal matrix out of which symbols and concepts
aslwell as explicit meanings and values' come. Experiencing
itself ;s preconcéptual, yet because it is implicitly meaniog—
ful, it guides conceptualization. In Gondlin's words, it is
"primary in that some explicit meanings may 'fit' it and some
may not."? The role of symbols and concepts is to point to
and form it, to capture andncomplete it. .

While James's interest is in the person who "feels
the presence of the living God,"® while he is able to detai;
his own immediate sense of the divine, and whlle in ﬁhe

Pr1n01ples he sees feeling as the "germ and starting pomnt

-

3 1bid., p. 337.

4 Tbid., p. 338.

5 Fugene T. Gendlln/ Experiencing and the Creation of
Meaning, Toronto, Free Press of Glencoe, 1962, p. 46.

6 James, The Varieties of Religious Experience, p.
75. ‘." , - ’ .

v
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far though.t,“7 the primacy of réligious feeling he descfibes
in the Varieties is basically distancedl .It is very contént—
like. He spéaks of fﬁelingg which are 1like concepts only non-
conceptual. He does not consistently see feeling as af under-
lying process of felt existénceas_ It is Gendlin's "exper-
ienéiné" which allows ussfo-feaiiée "religious'ekperienéing"
or "religious feeling" as a feit,‘living phenomenon of the
person; "Feelingamban be defined ﬁotujust as.certainlcontents
in the éerson, bu£ more basically as an underlying, precén*
cEptual,limplicitly meaningful éfocess of the person's living
and interacting. .

»
"Religious experiencing,

like any other aspect of
experiencing, can always be directly referred to and can,
perhaps, be'adequately symbolized. In other words, if the

person has- a felt relation to the divine, the relationship is

S

7 William James, The Principles of Psychology, Vol.
‘I, New York, Dover, 1950, p. 222.

8 The point I am making is that James does not con—
sistently see feeling as something bodily felt. 1In speaking
cof James's notion of the "self," Robert R. Ehman, "William
James and the Structure of the Self,” in New Essays in
Phenomenology: Studies in the Philosophy of Experience, Ed.
by James M. Edie, Chicago, Quadrangle, 1969, p. 258, observes:
"He is not concerned with the self or with conscious life
primarily as a measurable and objectifiable entity; and he
does not take the measured locomotigQn of physical objects in
space as the model fér the understanding of the flow of
conscious life. More basic th ltS m asurable and objectlve
character is its flowing, strea®
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implicitly meéningful and can,  at léast theoretically, be
symbolized and méde explicit. It is, of course, only the
symbollzatlon or conceptuallzatlon of -"religious eXperiencing"
whlch dlfferentlates or marks out such experlenc1ng as reli-
gious, yet what is ‘primarily the religious "is not the sym-
bolization but the underlying, felt experiencing of the lelne,

whlch is presently there for the person. This phenomenon I

am calling "religious exper1enc1ng.

b) Religious Experlen01ng is a Felt Relatlng
to the Divine.

\
"Religious experiencing" is a relating to the diﬁé%%,

but a relating which exists in feeling. Both elements are

importént. "Religious experiencing" is a felt relating, a
felt interacting, a felt response to the divine, and this
felt rélating is to the divine. "Religious experiencing" is

the relating to God, as it presently is in its livingness.
There are ways in which peopie formally know that
they are related;to God, fqr example, as creatﬁres‘or as
redeemed, but often, it seems, peop;e are unaware of the felt’
.sense of how éhgy are presently relating to God (which is
also a kind of knowing). I mentioned in the Introduction the
woman who said: "I know that God loves me; He loves all his
creétures;" Yet, what she found in her present "religious

]

experiencing,” when she was able to focls on it, was that she

-~
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-

had ‘been coﬁpletely abandohéd by God. 8he felt beﬁond God's
help, sure God did not and could not love her at ail.
N "Religious experiencing," as affelt relating;to the
divine,.is uniéue for each person angd has many mootds and
seasons. It, may carry with it a sense of aﬁsence or a senée
of presegze. It may be felt as challenging, affirming,
judging,.or supporting. It mav have a very iptimate sense to
.it, or it may be characterized by é sense of vastness or power;
It may contain a déep sense of happiness or security, and it
" may not. In short, the felt relating to the divine ig just
what it is, and it changes as the p?rson continues to live

in his or her relationship to the divine.

~ The divine, given in."religious experiencing,” may
seem to be an objective, transcendent God who acts and reacts.
It may be the mystery within facred time ana space. It may
be Lhe depth revealed in an interpersonal,sharing of love and
hope. It may be the coéle%cing dynamic of‘a universé striving
for fulfillment._ K The im;ges of-the‘diviﬂe are ag varied as
those'who have them, from thé "éentie breeie" sifkhe pfbphet
to the "beauty ever ancient, ever new" of Ahgustine, to the
"present God" of Brother Lawrence, to the. "Thou" of Margin
Buber, the "God of love and affliction" of Simone Weil, and
even the "Unstared Stare” of Jean-Paul Sartre.

Often the meaning of the divine may be difficult to

conceptualize at all. It may be definitely felt, but the
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~words that onld'make it explicit are so general or éo trite '
as to be almost wholly inadequate. It may have.very much to
do with a_pertain place, but the felt significance‘defiés
articulatiqﬁ. It may have something to do With a gi&en event,
season, or tine of the year. It may have a lot to do with

a certailn qommunity or the kiﬂd of'ihtergersonal sharing which
breaks into transcendence. "If the meaning of the diviﬁe may
be felt as objective, it may also be felt as situated or
c0ntextual,'evé£ though there is little vocabulary to help.

differentiate and symbolize its implicit meaning.

Jaﬁes and Gendlin

LY -

The phenomenolbgy which hllows James to see feeling
as primary in religion also allows him to see feeling and its

object or referent initially tiedatogether in the one exper-

ience or event. For James, religious feeling is of the divine.
There is no separation or dichotomy of feeling and its refer-

ent in actual or immediate religious experience. The religious

feelings that James describes are always in teims of the
Lo » R

"sense of presence" of the divine to which the individual

responds. As we have seen, he defined the divine as "a primal

reality” which the individual "feels impelled to respond to."2
- .

9 James, The Varieties of Religious Experience, p.

48.
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The feeling response oflrellglon is in relatlon to the
."d1v1n1ty of the object. "10  ge points out: "As the sense of
real presence of these objects fluctuates, S0 the believer
alternates between warmth and coldness in his fa_:i.th:"'ll
Remembering that, for James, the-divine is an gﬁgggg

iential object to be defined by-each person, we can say that,
for him, religiqus feeliﬁg is always a response to the way
the-divine is experienced. He insists that the divine be
uhderstood broadly as "any object that is godllke, whether it
be a coﬂcrete‘deity er not. "2 and just as there is "no one
specdfic and essential kind of religious object " so there is

"no one elementary religious emotion, but only a. common store-
house:ef emotions upon .which rellglOUS'ObiﬁgtS may draw."13 '-‘
Religious feelings are our normal feelings, specifieq in the
relating to their referent.

| While Geﬁdlin does not .speak of a felt relating to
the divine, his thinking allows for this kind of experiencing.
He shews the eﬁperiencing of the person.as  always situated:

always in interaction’with the environment. The person

always feels happy because of such and such, or is hoping for

L

10 Ibkid. : ot

11 Ibid., p. 67.

12 Ibid- ra p- ‘45

13 Ibid., p. 40.
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this or that, or is’angry.with.so and so. These fealings
aré the person's living in his or her sitﬁations. There.is
élways a referent in expeiiéncihg-or feeling.- |

In describing e p'i?enéing with respgét'to-the person's
situation, Gendlin puts a greeat deal of emphasis on'thé'intef_
'pefsonal responsé. TQ}S résponse p%ovides a culture which
helps to structure experi ﬁcing in.é ﬁuman way. Gendlin's
thinking lets usfgee the interpersoﬁal "othér" as very
important, not 6ﬁiy for transmitting the types and.nuances
of religious meaning in the culture but aléo,for shariﬁé what
'pergbna; religiOUS'meanihg might surface'in interpérSOnal
_experiencing.

From the findings of Jameé; we.can say that the
"religious experiencing" of tﬁe‘}ndividuai ig a response to
the divine. "Religious experiencing" is an aspecf‘bé the
over~all feeling process of the individual which is specified
in terms of its. divine referent. ,@ﬂbh of James's description
of the Ieeling re5pon§e in ;eligion is, however, in terms of
an event; James pays little direct attention to the inter—n
personal dimension of this event (the sugéestiﬁn coming from
another, the sééakér at the temperance meeti?g; or evén from
the words of Scripture). = He does not focus on the broader
environmental context in whiéh the feligidus.eﬁent‘is situate&.
He also gives little dirécﬁ aptenpion to the‘significanpe of

the Erocess/}eadihg up to and coming from the event. From
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‘the work of Gendlin, we can say that the "religious experienc-
ing" we are defining is alwéys situated and .environmental.
There will always be a cultural matrix within which the divine
is experienced, and the individual's pfesent situation will
enter into the experiencing of the divine as well. Most
immediately, the interpefsonal context and inﬁerpersonal
responses to présent felt experiencing have a marked influence.
on "religious éxperiencing“ and on the way that experienciﬁgﬂrw“*“\\
functions in its environmental ongoingness. . S

What can be §aid, then, in summing up "religious
experiencing" as a felt relating to the di&ine?_ On the one
hand, we can say the "religious experiencing" of the individ-
ual is always in some relation to or in response to the divine.
On the other hand, we can say this divine is to be broadly
conceived as an experienﬁial object in which the individual's
cultural,_situational, and interpersonal living and inter-
acting is involved. The refefeﬁt of the felt process of
"religious experiencing” can be described by the word

"contextual"” as well as by the word “objective." ,

¢) Religious Experiencing is Implicitly Meaningful
and Needs Symbols or Concepts to Explicate It.
There is a meaning in "religious experiencing" or
"religious feeling."” The experiencing is its own valuing and

carries its own sense of significance. However, the meaning



A PROCESS UNDERSTANDING OF REﬁIGIOUS EXPERIENCE = 188

there for the person in "religfqus experiencing” is a gglﬁ_
meaning, which is esséntially‘implicit. In other words, |
there‘is a meaning, which ié‘definitely fel£ but which,

initially at least, may not yet be symbolically brought to

awareness. Words, images, or symbols are necessary because
. .

they allow into awareness the meaning always there in "reli-

gious experiencing." The function of words and symbols is
to capture'or realize the meaniﬁg already there implicitly.
What ié primarily the religious is not the words or syﬁbols
bu£ the underlying, felt, implicitly meaningful experiéncing
of the divine, thédghenomenon wé are calling "religious
experiencing."”

| In a tfpical kind of "religious experiencing” a
peréon may begin to focus on the felt way he or she is with
God. It seems to be ”something," and in a little while the
person may say: "It's not clear, but it's like I'm scared of

* something I don't know." BAnd then: "God's not very real to

me. With further focusing on "religious experiencing” it
may open up a4 bit more and.several explicit meanings may be
there. "I'm afraid of God. . . . I don't trust God. . . .
It's almost like I doh't trust myself." And then: "I'm afraid
of God because if I really trust God that means He will ask
things I don't want to do." Perhaps, with more focusing on

present feeling in relation to God, some words might come to

say: "It's just too hard." And then in a moment, the person
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might smile and say: "I fight God instead of fighting-mfself.m
With that, there is a sigh and a sen;e of ‘release, indicating
that the felt meaning of "religious experiencing” is now
sufficiently explicated and symbolized.

- It is important to notice in-this example that the
implicit meaning of "religious experiencing" needs words to
explicate and compléte it, and ye? the "reiigious experiencing”
itself guides the choice of words which are right. The con- |

-cepts touch traditional religious themes of fear and trust in

God, but here they are used experientially, so as to make

tracks into the rich, undifferentiated complexity of the

adtual situation in order to explicate it.
wJames and Gendlin

Althduéh the idea that "religious experiencingﬁ is

ﬁ implicitly meaningful and needs symbols or concepts to'expli—
-caﬁe it is clearly drawn from Gendlin's thinkiné, it is by

no means foreigh either in James's Varieties or in his other
writings. The noetic qual;Ly of religious feeling is a
theme played with many variations in the Varieties. James

speaks of religious feelings as "genuine percepts of truth" 14

and "fact in the making."1l3 He says quite clearly that

14 Ibid., p. 73.

15 Ibid., p. 389.
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"articulate reasons are cogent for us only uhen our inartiou-
late feelings:of reality have already been impréssed in favor
of the same_conclusions.“l§ Later in the Varieties when
discussing those who have experienced.self—surrender, he
observes: "They know; for they have actually felt the higher
powers . . 17 Running throughout the Varletles, there is
the equation of primary feeling with an equally primary sense
of knowledge and truth. -

In some of the more dlrect phenomenology of James S
other writings, there surfaces an even clearer sense of
inchoate knowledge residing in feeling, especially‘in~light
of the general relation of "feeling“ to conceptuallzatlon "
In the Principles, for eXample, he calls feellngs 'vague
cognlzers of the same realities which other consc1ous states -
cognize and name exactly."18 He also sees an 1mpﬁ1c1t truth
‘}n feeling when he remarks: ". . . the state of the feellng
and the state of naming the feeling are continuous, and the
infallibility of such joint 1ntrospect1ve judgments»

‘probably great w19

16 Ibid., p. 75. }

17 Ibid., p. 102. : :

18 James, The Principles of Psychology;,Vol. 1, .
174. .

. Ly
19 Ipid., p. 190.
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Gendlan ﬁakes James's direct phenomenology a step

I

farther. All experlen01ng" is meaningful, but it is mean-

ingful as felt. /iExperiencing” is of felt, implicit meaning,
which; when focused on, can open up and change as symbols or
words come to say éxplicitlj_what it is. Gendlin's thinking

is extremely helpfme for "r%iigiggs experiencing,”" because it

‘allows us to see the relation to God as a present and continu-

ing process which aﬁways has meanlng This meaning can be

there for us, if through focusing we let "religious experienc-

ing” guide the symbo;s and concepts which we use.

So far, in describing these first three aspects of
|
"religious ecpefie;ciﬁg," we have Said it is a primary,
present, and felt phenomenon, whioh is a relating to the
divinelt This phenomeﬂon is meaqingful, but its meaning is
implicit. It needs symbols or oopcepts to name, explicate,

and carry it forward as a process.. ¢

il

d) Rellglous Experiencing is a Process Wthh
" is Able to Unfold.

Although mentioned last, this aspect ‘of "religious
experiencinbﬁ is a culmination of the others and the focal
point of the thesis. "Religious experiencing" or "religious
feeling" is a fel£ phenomenon, which is essentially a process

of relating to the divine. It is process as part of the

~ person's bodily felt livingness, which is challenged, captured,
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and furthered by religious symbols, concepts, and events.

We need to be as clear as possible just how "religious~ .

»
»

experiencing” isfa_process of the person. To begiﬂ with,.

rellglous exper1enc1ng" is procese as part of the over-all

bodily felt llVlngness of the person, and in this sense itsis

in process w1th the changing eventsﬁ situations, 'and 1nter—

actions of day-to- day living. ' For example; a woman brought
up as a Chlld to feel God was hspYing on me all the time" had
a sénse of God as wrathful" and "punie@ing." A number of
years later, and after being in coeeseling, she waslable to

» " focus on her present sense of God and see that it ‘had changed.
Her way of deeeribing the new sense of God was: "I think
maybe God's a'swell guy." Her "religiousdexperiencing" was
in process with the rest of her living and changing over.the
years. 20 | ‘

But as we look more directly at the phenomerion of
"religfbus experiencing":itself, what is it that makes it a
process? Essentially, what copstitutes.it es a process 1is
the fact that it is a flow of experienciné or feeling in
relation to the divine. Realizing that this experiencing is
implicitly meaningful, we can say further that "religious

experiencing” is the flow of felt meaning in relation to the

S

-

20 See Walter Smet, S.J., "Religious Experience in
Client-Centered Therapy," in The Human Person, Magda B. Arnold
and John A. Casson, S.J., Eds., New York, Ronald Press, 1954,
p- 540-542,

N

k]
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divine. It is the chanéipg, feit sense of relating to God,
and.we know it as};uch,.because at any momgnt we-can, as it
were, dip intovthe flow and extract a content. We can pay
attention to the present iﬁplicit meaning and with apprepriate
symbols 6r concepts sée wﬁat explicit meﬁning or content is
there. The religious content or the expliéit religious méan-'
ing is itself an aspect of the process. At one moment, for

example, we may conceptualize the dontent as a feeling of

peace, at another moment, a sense of moral command, and at

‘another moment, & sense of stifféning or being closed to God.

A still fuller sense of "religious experiencing" as
process is had when we are able to focus most directly on it.
In other words, we realize "religious experiencing” as a pro-

cess most completely through the procedure of experiential

‘focusing. Through focusing we_cah-directly refer to it,

thereby engendering process in the sense of allowing it to

unfold. Quintessentially, then, "religious experiencing" is

3process as the unfolding of implicit meaning in relation to

“the divine. This unfolding is a furthering or deepening of

the flow of felt meaning, whiph is an ongoing relating to

God. Brought about through focusing, it is really a change in
the quality cr manner of felt relating. While there is no
research yét to show tﬁe exact nature of thisgchange, my own
obggfﬁations suggest that, on ﬁhe cne hana, the pérson feels

freer, more hopeful, and more alive in relating to the divine,
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and on the othqf_hana, the divine seems to be clearer, less
vague, less disfant. In short, there seemé to be an increas-
ing sense of harmony or anity--which, interestingl? énough,
are some of the characﬁeristics of the ﬁ;ocess of unification
described by James. In a section to follow, relating "reli-
gioué éxperienciné" to change'and growth, we will see an
actual example of foéhsing on "religious éxperiéncing." At
this point, we need only remember that, if "religious exper-
iencing" aé a pfocess can be alive and ongoiﬁg, it can also
be a flow which is stopped or blocked--much like a stream

that has become dammed up.
James and Gendlin - f

Although the contribution.James's thinking makes to
an understandiné of "religious experiencing" as a process is
neither as immediate nor as useful as Gendlin's, it‘is one
of pioneering insight and corroborative value, nonetheless.
In the Varieties, he suggests a definite. connection between
religious‘feeling and conversion. He speaks of conversion
as a process whereby "dead feelings” Become "live ones."2l

. ‘

He describes self~surrender to the higher power as a "native

hardness" which must "break down and liquify."22 He even

21 James, The Varieties of Religious Experience, p-
165. )

22 Ibid., p. 10L.
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sees some direction in feeling as 4 process, when he remarks
in the context of conve;sion thaﬁ, when "the subconscious
férces take the®lead, it is the better self in posse which
directs the'oﬁérétiqg.f23

In the Principles, James clearly describes feeling as
a process. He relates it to the “stream of consciousness,"

: \
and he speaks of feelings of relation as "an unbroken stream,"

saying that every image in the mind is "steeped and dyedlin

the free water tlrat flows around it."24 In Some Problems of

Philosophy, he remarks that perceptual ehperlence is "naturally

a flux," Wthh can never be superceded.25 He alsbo suggests
that percepts and concepts function together as a pPocess,
when, he says: "Percepts and concepts interpénetrate and melt
together, impregnate and fertilize each other. Nelther,
taken alone, knows reality in its completeness. We need them
both, as we need both our legs to walk with."26

The contribution of Gendlin's thinkinglto an under-
standing of "religious experiencing” as a process which is

able to unfold is most significant. His thinking builds on
- .

23 Ibid., p. 175.

24 James, The Principles of Psychology, Vol. 1, p.

255.
25 Ibid., p. 468.
26 William James, Some Problems of Phllosophy, New

York, Greenwood, 1968, p. 53.
*




’ A PROCESS UNDERSTANDING OF RELIGIOUS  -EXPERIENCE 196 -

James's, becguée he consistently and phenomenologically lets
feeling reveal itself as "a concrete living process, a living-
inésituations.“27 "Feeling" or "experiencing" is our exiétenée
&; a felt living and interacting; One of Gendlin's moét
helpfui findings is that eéperiencing or feeling is implicitly
meaningfﬁl. It is the felé meaning of the way we are in our
situations. It is implicit in that it'.is there, functioning
as meaning. Bﬁt often, the meaning is not yet symbolized‘or
corniceptualized, so we do not know just what it is. When a
person is able to focus on "experiencing," the ﬁeaning opens
up or unfolds, and words or symbols come to explicate it and
say'what it is. This focusing, with its four phase;, allows
implicit meaning to unfold and become explicated, so as to
carry the experiencing for&ard 45 a process..

With the detailing of these four aspects of "religious
ekperiencing" and the way they flow from the thinking of
James and Gendlin, we héve a basic description of theiprocess
understanding of religious experience we have been working
toward. As James would phrase it, we have "rehabilitated"
the notion of religious feeling by seeing it as a primary,
present phenomenon, which is essentially the flow of felt

meaning in relation to the divine. (%hrough focusing, this

27 Eugene T. Gendlin, "Experiential Explication and
Truth,” in Journal of Existentialism, Vol. 6, No. 22, Winter
1965-66,.p. 139.
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-felt méaning becomes explicit_énd "religious experiencing”
unfolds and is carried forward as an ongoing process..

TwoO reléted points should be kept in'mind with the
érticulation of "religious experiencing" through James and
Gendlin. The first point is tﬁat, although I have introduced
Gendlin's thought as a way of achieviﬁg some of the.things.
James wanted\io.dé but could not, I feel that in many ways
the contribqtions'of each man Eo a prbéess understanding of_\
1religious expe;ience are complementary. The main contribution

of James to a process understanding of religious experience

is that he sees religion rooted in individual feeling. The

main contribution of Gendlin to a process understanding of

religious experience is that he sees feeling as an ongoing,

situated, interpersonal process. The common, operative,

integrative phenomenon that both focus on is "feeling." As
we have seen, in the Va;ieties, James talks of this feeling
basically in terms of contents in respect to an experienced
religious obcht or referent, while Gendlin talks of feeling
as an ohgoing process of therapeutic chéﬂge and growth. Their
basically phenomenological approach to "feeling," however,
allows for a creative interplay’ in their thinking, as it can
be brought to bear on "religious experiencing."

The second peint to be made is that, while I am draw-

ing on the resources in the thinking of James and Gendlin to

"articulate "religioﬁs experiencing” as an aspect of the
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experiencing process of the individual, my primary concern is
not to show.that their thinking is Compatible or complementary.
My primary concern is to use their thinking to describe an

actual phenomenon which is "in" or "of" the person. 1In other

words, at the heart of thg process understanding of religious
experience is a living, c;ncrete, observable phenomenoﬁ, which,
-as an aspect of the person's over-all experiencing, can bé
referred to and symbolized'or conceptualized religiously. It

' is this phenomenon that I am calling “religious experiéncing,"
‘and it is the locating and describing of "reliéious experienc-
ing" that I feel has so much value for religious educators,

. . a
pastoral counselors, spiritual directors, and therapists.

2. Religious Experiencing in Light of the Initial.
Questions and Issues in Religious Experience.
Before we move on to the implications of "religious
experiencing” for the growth of the person and for an under-
standing of experiential religion, it may be helpful to get
additional perspective on this phenomenon by seeing it in
light of the questions and issues raised in Chapter I.

The question Marcel's thinking raised for me, as I

contemplated religious experience as a process, is:

Can I find a way of working with religious exper-
ience that will respect its immediacy and yet be -
adequate as reflection? BAnd if for many people reli-
gious experience is a very meaningful and integrative

aspect of life, can I find a way of articulating it
as it is actually lived, a way of articulating which

, &
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will;ﬁnify, yet one that does not distoft or claim
too much? :

The “feligious‘experiencing".just described provides

a very thorough aﬁd useful résponse to‘this question. - When

we aifgcély refer to "religious experiencing," we ére touching

it in its immediacy because we are paying attention to its

presently feﬁﬁ aliveness %n us. At the same time, whén_we

directly refer to it we are, in effect, reflecting'on it,

“ that is, we are bending back on it, as it were,:to capture

and explicate,it. In addition, focusing on "religious expé&—u

iencing” is a way of allowing symbols and concepts to arise

which are the articulation of the way religious experience is

pfesently lived in the person. The articulation of the exper-

.ience comes from the continuous experiencing of the person,

and this articulation completes or unifies-the”;xperience.

There is no danger of the words or concepts claiming too much

o; distorting,-as long as they are used experientiallyw <
In light of the thrust of this thesis, the question‘

that came out of Tillich is aimea at a better understanding

of the experiencing subject_and religious "content."

How can the experiencing Subject be seen\as an
integral part of religious experience? And, if the
experiencing subject is taken sericusly as part of
religious experience, what does this do for the way
the contents of that experience can be understood?

The phenomenon of "religious experiencing“ shows

clearly that the experiencing subject is the concrete feeling

process of religious experience. "Religious experiencing" is
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the primal feeling process out of wh}ch contents arise; con-
tents dre process-aspects. There éimply are no contents
apart from someone'é’experiencing process.

The guestion of the content of a given: rellglous
tradition 'in relation to an 1nd1v1dual S rellglous experlenc—
ing'might be resolved, if the rg};glqus tradition could be
understood as é resevoir of "experienceables," that is, as a
;ollectioﬁ of different ways @he divine has been ex%;iiﬁﬂéed
within the tradition as a whole. In the Christian tY¥adition,
for example, the writings of St. Paul, St. John, and St.
Matthew all reflect wéys in which Christ has been experienced.
While the hammering of these experiences of Christ into clear
dogmatic ﬁormulation may have had definite benefits in térms
of community identity and solidarity, such dogmatic férmula—
tions can also have the effect of making a given individual's
pérsonal experiencing of the Christ-event more difficult.
Often; in the way that dogmatic formulations are understood
the original gxperiential dimension of the divine becomes
insignificant and inaccessible. Perhaps, if the Scriﬁtures

are -seen primarily as ways in which God has been experienced,

then they will be of more experiential value to the contem;
porary person trying to understand his own felt relation to
God. ’ ) -

The question that came from my ?eflection on the

thought of Carl Rogers is:
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L

If a person's religion is part of his experience,

in what ways is it or can it be part of the growth
of personality?

The response to %his question suggests by "religious
experiencing” ié that, if personalit& is understood as a pro-
cess of experiencing, then to the e;tent that religious
symbols and events can symbolize experiencing, to that extent-
they further the growth of personality. The questidn of
growth in relation to the process of "religious experiencing”
will be taken up in the next section of this chapter. I |
would only liké to point out here that there seem to be two
ways of understanding personality growth iﬁ Rogers' tﬂought;
One way is to read Rogers as an ideology in which his. own
humanistic beéliefs in the person and thé person;s functioning

are set forth. A second way is to read Rogers as describing

a process of human growth and development which is open to

every kind of experience. If Rogers is read in this second

way-- and this is the way I read him--then, for the religious
person, it will be important that religious experience be
understood as experience and, therefore, as related to the
congruent functioning of personality and personality‘growth.
The phenomenon of "religious experiencing" also
strikes a responsive chord with the three issues in psychology
of religioh raised in Chapter I. The issue of "Personal
Experience Influencing the Methodology in Religious Experience"

is clarified by Gendlin's finding that the words we use, the

~_
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concepts we make,.must be ropted.in>précpncéptual feeling,-if
they are to be personally meanlngful Concepts and systems
of concepts .have, of course, a more public and less "owned"
factual and ldgical meaning, but a given writer tends to write
out of his own experience, whiéh means, in Gendlin's terms,
that he tends to explicate his own implicitly meaningful
experiencing. In other words, a writer's methodology and his
formal approach to the phenomenon of religious experience tend
to be an explication of his own "religious experiehcing" or
of his empathic understanding of another's experiencing, all
this in‘dialogue with the way "faéts" are céonstrued by others
and in light of the nuances of ioqic that reside in the
‘dlfferent communltles in which he dialogues.

To say that a writer tends to write out of hls own '’
experience is to say that his own experiencing, that 15, the
manner of that eXpériencing along with its imblicit meanings,

must be understood as an integral part of his or her sysﬁematic
_ 3

-
SRS

appreoach to the psychology of religion. Leuba and Freud wrote
out of a personal experiencing process whicﬁ did not include
a felt relating to the divine. From an experiential point ‘
of view, it would be more accurate to label their approach a |
"psychology of non-religion." I do not mean to deﬁigrate

some of their very valuable insights as to how religioh.

functions in the person. I do mean to point out_ that a

writer cannot prescind from his own personal experience in
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&\; writing about religious experience.

o f/ﬁ\\ ;o The process of "religious experiencing" throws some
/iight.on the whole issug of religious experience and its

//interpretation, which surfaces in the work of Leuba end Freud.
Interpretation need not be seen as a cognitive overlay on
'wﬂat is mmsically dumb experience. "Religious experiencing"
is itself implicitly ﬁeaningful, SO what is called interpre—
tatloa -1s better understood, as Gendlin p01nts out as con;
ceptuallzatlon comlng from this 1mp1101t meanlng 28  John
Sm;th_observes that lnterpretatlon is usually seen as moving
away from the actual religious experience. 29 Geodlin's
thlnklng glves us an opportunlty to reverse the direction.

Interpretatlon can now be seen as a way of moving into "reli-

gious experlenclng to expllcate and integrate the implicit

meanlng already there.

) ' 'i‘hé issue of "The Su_bjeot—Object Dich (omy in Reliiious
Experience also‘finds an answer in the process understanding
of rellglous experience just descrlbed.f "Rellglous experlenc—
ing" is not just a psychlc phenomenona There is 1mpllc1t

s

reliéious meaning within it, which is a felt relating to the

P

. | /-
‘28 See Eugene T, Gendlln, "The Experlentlal Res_rzgnse, /
in The Use of Interpretation in Treatment: Technique and Art,-
Ed. by Emanuel F. Hammer, New York, Grune and Stratton, 1568,
p.,208-227. !

. 29 John E. Smlth, "In What Sense Can We Speak)of
Experiencing God?" in Journal of Rellglon, Vvol. 50, No. 3,
July 1970, p. 241.
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divine. "Religious experiencing" is neithes an objective nor
‘a subjective entity. It is essentially the felt 1nteract1ng

of the person in relatlon to God When rellglogs expenlenc-.
1ng" is understood as a process, its réduction into a statlc
sub]ectlve or objective entity is hard to concelve | Rellglous
experiencing," as process, helps us see that it makes llttie *
sense to speak of rellglous ﬁobjects" of l"'&bntents,,'" as if
they wer€ not part of the exﬁériencing process. In fact, in
directly referring to "religious experiencing,” these "objects"
and "contents" are revealed as process aspects.

The concern for "The Role of Feeling in Rellglous.
Experlence“ is, of course, the issue that is most directly
reflected in the process understanding of religious experience
which I am describing. .In effect, the "religious experiencing”
_arr1Ved at through James and Gendlin is.a new understanding
of the role of feeling in religious experience.

Many elements in Schleiermacher's and Otto's" thinking
make a definite contribﬁtion.to-a pPhenomenclogy of feeling in
religion: its primary character; the fact that it is irreduc-
ible and non-rational; the fact that it is a living phenomenon.
James's thinking consolidates many of these elements, and yet
it reveals-feeling 4s it actually exists in a variety of
individuals. James has no essential phenomenology of.religious
feeling. James also shows that feellng is real, that it is

\'\

4 response to-the divine, and that there is a certain knowledge
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f.apd £rpth in &E.on which cbncepts depend.
. ‘Qendlin'a thinking takes the "feeling" in James a
stép closér by sﬁéwing that this feeling is essentially the
.living ﬁré;ess of a persdn. Feeling is existence as lived;
it is an interactiné?ma éhenomenon"that as focused on is

: . .«
really an "inside-butside." Gendlin's thinking also allows
us to see that concepts complete and carry forward religious
feeling. Religious conéepts and symbols are not‘unimportant,
and neither are they independent. They function in explicating‘

» r

feeling so that it can be brought to awareness and made

ungoing. )

As it contributes to "feligious eﬁperiencing," Gendlin's
~thinking leo allows us to see that religious feeling is an
7-interpersonai phenomenon and that the ihterpersonal response,
much like the "evoking" of Schleiermacher and Otto, can havg
a very profod%d:effect in making "religious expériencing“
explicit for an individual so as to carry it forward as a
felt response to the divine. In short,_the "religious' exper-

iencing” described in the previous section is a very concrete,

phenomenological, therapeutic, and useable definition of the

, ' \-.
.

role of feeling.in feligion.
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3) Religious Experiencing and Growth.
A

The possibility of being able to speak in a founda-

tional way of "religious experiencing" in relatipn tg‘growth
: . . 9

lies in the fact that the “reﬂ%gious e;beriencing' we have
deflned is an asEect of the concrete ewperlenc1ng process of
the lndlv1dual and in the fact that this experiencing pieiess,
_-when accurately and continuously .symbolized, is a growth 7
process. The first thing to be said, then, of "religious

experiencing” in relation to growth_is_that{ when ongoing, it

ie a growth process. If certain religious words or symbols.

or events can interact with experiencing in such a way as to

carry forward the experienciné‘prccess, then the individual
rs.growing | |

It should be qulckly pointed out that several things
are not being said here. Flrst, the rellglous concepts or
symbols or events are not of themselves crlterla for growth:.
Growth takes place onlﬁxEEeE/these cohcepts or symbols or
events can interact with experlencrng so as to complete that
experiencing and carry lt forward in a bodily felt way.
Second, religious growth would seem to be one aspect of
growth, even though as James has said, experience of the,,ﬁ\

~

- lelne or surrender to the higher power seems to provrde for

many the felt happiness, assurance, and oneness that do not
i

s
S

seem easily duplicated by other kinds of experiencing. Third,

"religious" growth is not being compared to or'paralleled

v
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with "human" growth. If we take the experiencing.process'of

the individual

foundational, as an ur-phenomenon, then

n’

using the.ofims " ous" or "human" are just different

S .
ways of specifying or differentiating this process. "Reli-

- gious" growth is noﬁ/;o be defined in opposition to\"human"

-

growth, nor is "human" growth to be definad in opposition to
"religious" growth. Whatever symbols, concepts, events, or

images can interact with experiencing so as to .carry it

forward, that is a growth processs: If religious symbols
events can do this, then it makes sense to speak of réligi us -
grooth or of growth in terms of "religious experiencing.t‘
, “The work of Jomes, in conjunction with that of
Gendlin, sudgests not'only that "ieligious experiencing" is a
concrete process of growth when in fact this experlenCLng is

ongoing, but also that this growth is in response to the

.«

"divine" or "God,“'or the "higher power." "Religious exper-

iencing” is, as we have seen, a relating to the divine; it is
[ ;

an interacting with the divine a?'an aspect of one's situation

Or environment. - /
i , | .

_ ‘ .
Often, dgrowth in relatipn to the divine is undeystood

H\\Hs,a‘growth iﬁ'the*méaning of the divine.30 It seems ‘to me,

however, that  at the heart of the changing meaﬁing of the

.

- . . Y

30 See, for example, Rodney . Stark "A Taxonomy bf
Religious Experience," in Journal for the 801ent1f1c Study of
Rellglon, Vol. 5, No. 1, October 1965, p. 97- 116.:

‘.
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di?iné is a felt eXxperiencing, which is continuouslf inter-
acting and which functions as implicit meéning.‘ For growth
in respect to "religious experiencing," it is important that,
when necessary, the implicit meanings in the interacting with
the divine be gccurately ézmbolized, so that the meaning can
become exElicit and so that the felt ré;gtionship can itself
be carried forward and be ongoing. Fér most individuals, the
mganihg of the divine comes from the religious tradition in
which they were raised. What I am suggesting here is that.ih
response to the tradition, -eackh person has his or her own /
implicitly felt féligious meanings, and it is these impiicitly
felt religioué meanings which are part of experiencing and
which can be described in terms of their manner and ongoing-
ness.

If "religious experiencingf" as oﬁgoing, is a process
ofvgrowth, then it is easy to see that when the process is
not 6ngoing fhere is no growth. If the manner of "religioué
experiencing" may be alive, open, ffésh in the relatien to
t?e divine, tﬁe maﬁnér may also be narrowed, blocked, or
stopped. Ongoing "religious experiencing" exists when the
felt meaning of that experiencing functiéns iﬁplicitiy and 1is
able to be symbolized and conceptualized. Exactly what con-
cepﬁs and symbols will be used to explicate presentlyl-felt
and alive Frelidious experiencing” will depend on the ingivid—

ral, the tradition he has been raised in, and the situd%ions
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and eventéf—religiéus and otherwise--he has experienced. Most
important for growth,‘héwever, will be His own ability to
ldirectly refer to his own present "religiods experiencing"
‘and the interpersongl responses from others whicﬁ will help
in that focusing, so that just the right symbolization can *be
found which can have an experiéntial effect and carry the
expériencing process forward. As we will see in the next
section of this chapter, religion is rarely COnstrued‘iA
terms of the ongoingness of the implicitly felt religious
meaning in the individual, and likewise the religious concepts
that we most often use are not a way of explicating presently
felt “"religious experiencing" but of descriﬁing an "object"
God. Still, when religious concepts and symbols come to be
used experientially,.then we are able to speak of the ongoing-
ness of "religio;s experiencing”. as a process of growth.

The "religious experiencing" which is not ongoing isr
a different matteé. There are any number of ways of explain-
ing why an individual's "}eligioué experiencing" may not be
ongoing; 6ne person, perhaps, has come to a situation in his
relation to God in which there is no way to move. There is a
religious situation which seems unsolvable, and. the person

gets blocked in relating to God because of this situation.31

31 1 am'thinking here both of an understanding of God
in terms of demands that do not seem realizable and of the
sense of sin as an "obstacle” in relation to God.
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. For another person, the need for security or stability is '
such that a fixed "religious experiencing" is the only anchor
in a s8a of change. For another person, "religious experienc-

inq ﬁay be blocked, because God is-so identified by a primi-
tive conceptualization that the concepts effectively éxclude
the possibility of any real experiencing.32 For another
person, the experiencing of God may have, been connected, in
Rogex's termé, with the need for "positive regard" from others;
the person accepts Gad in order to be accepted by others, but
there 1s no experiential base.ﬁo this acceptance of God. For
ancther person religion has been presénted as in no way
connected with life so that his "religious experiencing" is
not in dialogue with the rest of his experiencing process.
For another person the interpersonél relaéionships he has are
so impoverished that his understanding of the divine is al-
most a functioen of his own lack of identity or self-esteem;
the block%d experiencing in the other areas of his life
hamperx hi% "religious_exﬁeriencing" as well._ In short, there
are any nuﬁber of—possible explanations of stopped or blocked

"religious: experiencing."

-

32, I am thinking here of anthropomorphism, which,
along with: rationalism and authoritarianism, 1s seen as one
of three "stumbling blocks" that help to keep religious feel-
ing represéed, according to Viktor Frankl, The Will To Meaning,
New York, New American Library, 1969, p. 1489.
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One of the especially useful implications of Gendlin's.

thinking is that in some or all of these types of "religious

-~

experiencing”"--some of which could be called negrotic or
perhaps psychotic--a process of change and growth and ongoing-
ness may be able to be brought about through focusing with
the help of a'therapeutid other, who is comfortable with
"religious experiencing."

A good example of how blocked "religious experiencing”
can change and becoﬁe ongoing is from a focusing sessién with

',a religious sister, who finds "something in the way" in her

-

relationship with God.33 The following is a transcript of

the session.34

\/—"’/

J Let yougself get comfortable, breathe a bit ..
.and gent\ly ask yourself: How am I with G&d right °
now? What's it like between me and God right now?
And don'Hl,answer, but wait and see if some kind of
feeling comes to say how’ it is between you and God
right now. . . . And see if some feeling won't
come . . . some sense of what it's like between
you and God. . . . And if a lot of words come, see
if you can't get down to the feeling level of just
how you are right now with God. . . . And don't
make it be anything. Just let yourself get some
felt sense of how you are with God. Let the
feeling come, and be gentle with it. . .

R It's like there's a knot in my stomach.

33 This session took place during a religious retreat
in the Spring of 1979. It is recounted with permission.

34 The most important thing in focusiggjzs to help
the person stay with present feeling or exp%riencing. ‘I know
the sister in this session, and I do'a lot ¢f talking only
because it seems to facilitate the process./ It should also
be mentioned that, since experiencing is bodily felt, it can

be observed. I can see tightness, for example, and respond
to it.
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Um, so there's a knot there in your stomach, that's
what it's like. Let yourself pay attention to
the knot, and just be there with that.. . . and see
what it all feels like, that knot in your stomach

. And don't analyze it. Just let yourself be
w1th the feeling that's there. . . .
It's a very tense feeling.

It's very tense. Stay with that. Stay with that
tense feeling . . . that knot there in your stomach,
and just let it be there and be friendly to
it and welcome it. . . . Just let yourself stay
with the feeling, and den't talk to it. And try
not to fight it. . . . Just let it be there.

Just let yourself stay there. . . .

It's like the tenseness is spreading. It's more
than just in the stomach.

OK . . . the tenseness is spreading and it feels
like more than jusit a knot. Stay with that. Stay
with that feeling that you have there very much in
your body. . . . And be gentle with it, and just
let yourself feel it.

'It's hard to be gentle with the tenseness.

Let it be there . . . and see if you can be gentle

Just let yourself stay with the feeling.
And if you find that there's a word that comes, or
an image, or somethlng to say what that's like,
then see what that is _but stay with the
feellng that's there. .

It's like a frlghtened feellng . « «» I can feel it
in my shoulders . . definitely.
So it's a frlghtened feellng It's the kind of

feeling you can feel yourself tensing up. Stay
with that. Stay with that feeling just the way 1\\
is for you. . . . And try not to analyze it, and
try not to fight it. Just let it be there for you
the way it seems to be.

It's like I'm holding on to somethlng and can 't
let go..

There s something you're holding on to and you

212

can't let.go. . . . Stay with that . . . (1naud1ble).

See if you can't get some sense of what it is there
you're holding on to and you can 't let go. .

Just let yourself be with it. . . . Stay with the
feellng that's there. .

It's kind of like I want God on my terms and not
his.

It's kind of like you want God on your terms and
not his. Let yourself feel it. Stay with the
feeling that's there.
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I'm still frightened. - . ’
It's not quite right, therels still something £
wrong. Be patient with' it. Stay with that that's

"not quite gight. There's still something wrong

. Stay with the sense that there's still

something wrong. See what that is. .. . . And don't

figure it out. Let yourself get the feel of it,

the feel of what that is that still, still some-

thing wrong.

I don't, I don't feel as tense, but I don't feel

right. ’ :

Tt's not as tense, but it's still not quite right.

Something's there. There's part of it, but there's

the sense it's not quite the whole thing. Some-

thing's still not right. . . . :

It's like if, if I let go, I'll get hurt.

Um hm, OK, it's like if I let go, I'll get hurt
. . . Stay with the feeling that you have there

Tt's kind of hard not to try to figure out how I'll
get hurt. ’

Um, not to figure out the feeling that says: "I'll
get hurt." (inaudible) Let yourself stay with that
feeling (inaudible).’ -

and now it's coming back again. _

Um, now it's coming back. . . . Let yourself pay
attention to it . . . just be with it. . . . And
try not to fight it . . . just be with it. .

The feeling's changing (inaudible). .

Uh, the feeling is changing. . . . Let yourself be
with whatever's there. Don't make it do anything
and try not to make it be anything. Just be with
what's there for you. )

Like there's something telling me to let go, but
I'm not sure . . . what. .

So a sense there there's something telling you to
let go, but you're not sure what it is. .. .

Stay with the feeling that's there. Try not to
figure it out, but just stay with the feeling that
you have. . . . Let it tell you. . . .

Some of the tenseness is going. . . . It's my own
will and not his (inaudible).

It's your own will and not his (inaudible}, um,
stay with that (inaudible).

(relaxing and smiling) Now, I feel good.

And now you feel good. There's a sense there that
it's my own will and not his. . .

That's 1it.

That's it.

Um, hm . . . that's gocod.
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J You sense that?
R Um hm.

This éxample illu%trateg;"religious‘experiencing" as
an aspect of the person's present felt experienqing process.
Through "focusing" on this presently felt "religious exper-
iencing," the implicit meaning there is able to change and
unfold and to be symbolized in awareness ("It's my own will
and not his").  This aspect of her experiencing is able to
be‘conceptualized, made gxplicit, and carried forward. There
is a felt change in Hér'living relationship to God, which, in
effect, is growth in hér "religious experieﬁcing."

In the procé%s of "religiocus experiencing," any number

of symbols and concepts can be used, but only as they can

interact in the present moment with € person's experiencing.

These concepts and symbols néed not be constantly changing.
The concepts thémselves'may be the ones used by the person
all along,-but through focusing the felt meaning of these
L}
concepts may change. There will, perhaps, be a deeper meaning
in the concepts, reflecting a changed manner of experiencing
in th%e persen. James Tracy suggests this kind of change when
he says:
- "I believe Jesus Christ is the incarnate Son of
God" - uttered by me here and now means much more than
. the same utterance ten years ago. Though the words
remain identical, their meaning for me has deepened

and broadened. What evolves, then, is not the pro-
position but the individual person pronouncing the

-
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éroposition.35

‘Speaking within the context of religious'ﬁatﬁrity,
Orlo Strunk makes much the séme point when he says: “Perhaps'
the bellefs may now be stated in terms exactly as they were
communicated to us in ChlldhOOd but now the meanlngs they
havelare far richer and have tgken on an added dimension."36

The wayjI understand-Stfunk'é‘observatioﬂ is not
simply that the meanings are richer‘and_with.added diﬁension,
but that the underlying,'implicitlY.feit "regligious éxper—
iencing" has been able to flow-ahd unfold over the years——.
no doubt with the help of others in the congregatlon. The
person's growing in a felt relatlng to the lelne gives new

depth to meaning, even though thlS meaning may be expressed

in explicit beliefs and symbols, which are verbally the same

as before. E
One question which arises in relation to the change

brought about in "religious experiencing" dr "religious

feeling" ‘in an interpersonal setting is: Does interpersonal

experiencing engender "religious experiencing"? One writer

who sees a p051t1ve, and perhaps causal, relatlon between an

L4

35 James J. Tracy, "Faith and Growth: A Psychology of
Faith," 4n Insight, Vol. 5, No. 3, Winter 1967, p. 16.

'36 Orlo Strunk, Jr., Mature Religion: A Psychological
Study, New York, Abingdon, 1965, p. 125.

i
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interpersonal experiencing process and "religious experienc-
ing" is James V. Clark. He insists in "Toward a Theory and
Practice of Religious'Experiencihg"37 that sensitivity train-
ing is the most religious enterprise he knows. He explains:
Placed in the environment of one of these groups,
beople seem, in their own ways, to go through the
development of a religion. Although the revelations
and the symbols used in each individual's faith and
witnessing have. their own unigque content for each
person, the process each person goes through appears
similar to the development of any religion.38
(Emphasis mine) '
To point out the way this religious process is
engendered, Clark quotes Buber who says that it is "from one
man to.another that the heavenly bread of self being is

~Bassed."39 The central point Clark makes in the article is

that it is out of interpersonal experiencing that religious
elements are experienced:

the mutually revelatory relation is the
medium in which all the central elements of religious
experience emerge almost at once. These elements are
a revelatory experience, the development of trans-
cendent values such that the person values facing
toward the content of his revelation, faith in
Tillich's sense of developing an internal ultimate
concern with the; external ultimate seen only in
symbols, and witnessing, by which I mean acting--
moving toward or in some way expressing one's =

-~

— 37 James V.. Clark, "Toward A Theory and Practice of

Religious Experiencing,"” in Challenges of Humanistic Psychology,

ed. by James F.T. Bugental, New York, McGraw-Hill, 1967, p.
253-258. a -
38 Ibid., p. 253. ?

39 Ibid., p. 255.
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ultimate concern.40 ‘

The pfocess Clark is déscribing here is vefy similar
to the process of experiencing with the interpersonal other
aé‘described by Gendlin. ‘The emergence 6f,"religious exper-
iencing” seems to be attributable to the kind of'éxperigncing
facilitated by the.sensitivity trainer. One of the major
influences Clark sees in bringing about this kind of process
is "the conviction and sklll of the profe551onal in designing
the ekperlence and in helplng it unfold "41

The dynamlc_of thg interaction brought about by ther
religious othér,is.descfibed by Clark in the following way:

To create God's presence is a joy and’'a duty of
each human being. . . . It is a joy and duty because
we are doing what we need to do for our own creation.
When man avoids experiencing himself as a creator,
he sins against his own basic nature, and in that
sense it is his duty to place himself in relation to
the other who is presenting himself. Certainly

central points of Buber are that God presents himself
through the other and that it takes "an I to create a
Thou. When another "secretly and bashfully watches
for a silent Yes" and when we move toward him and
respond to him with our "I-ness," we create him. And
if God ‘is presenting Himself through the human other,
we create Him.42

N Quite obviously Clark 'is drawing from his own exper-
-ience in describing interpersonal experiencing as a process

of reiigious growth. Whether this process is therapeutic,

— -
N 40 Ibid., p. 255-256.
41 Ibid., p. 254.

42 Ibid., p. 257. The guote is from Martin Buber, The
Knowledge of Man, New York, Harper Torchbooks, 1965, p. 71.
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strictly speaking, or whether "religious exéériencingf simply
flows out of the depth of the interpersonal encounter, there

is no doubt that Clark is proposing an evolution or direction

toward "religious experiencing," which seems to arise from
lwithin the processrof interpersonal experieﬁciné, a direction
which seems to be as wéll a proceés of transtendent valuing.

| The "religious experiencing" and its attendant trans-
cendent valuing that arises out of deep intefpersonal exper-

iencing needs symbolization, and Clark is insistent that this

symboiization come from the experiencing, even though this
symbolization may be part of a religious tradition. Using
the language of Tillich, Clark observes:

For a person uynconditionally to center himself
toward the ultimate, its symbols must be unreservedly
his own. Regardless of its origin, he must have
taken it utterly and completely into himself, as did
the group members who felt the hands of Christ and
who saw the face of Budda and "Eli." Because the
symbols of religious organization are not our own
originally, we are quitte correct (in a developmental
sense) to reject them. K And most intellectuals and
professionals have. Indeed it appears that most
people have. But we are left needing an experience
in which we can develop our own symbols. It may well
be that later on we will see in culturaily more wide-
spread symbols, such as that of Christ on the cross,
even deeper and more meaningful expressions of the
object of our ultimate concern.43 (Emphasis mine)

Other writers have come to similar conclusions

" about the relation of group experience to religious
e

43 Clark, “TéWard a Theory and Practice of Religious
Experiencing,” p. 257.

it

.
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experience. 44 Clatk's findings are viewed here at some
-lenﬁth, because the therapeutic context of his descriptions

is very close to Gendlin's "experiencing," becayse he includes
in his own way ﬁhe basic characteristics of "religious exper-

lencing"” presented in the first section of this chapter, and

~ because he Shows that interpersonal experiencing does.seem/EGf

engender "religious experiencing"” in the person. . L
| A second question arises’ in the context of "religious

expé;iencing‘\in relation to growth, a question which comes

from James's description of the "best fruits" of religious

exberience, that is, the feelings resultingffromlconversion

and the feelings associated with saintliness."fhé question

is;‘Can we‘gayithat ;religious'experiencing," as .ongoing, has

a direction? Should the process produce feelings of peace,

happinéss, bneness, security, etc.? 1In response to this

guestion I feel that in light of the many similarities in

- James's and Gendlin's description of feeling as a process, a

preliminary answer woul? seem to be that there is a direction

to "religious experiencing."” Certainly, if we take James's

description of the feelings associated with what he sees as

| - \‘

44 See Thomas C. Oden, The Intensive Group Experience:
The New Pietism, Philadelphia, Westminster, 1972, p. 189.
See also Joseph Havens, "Religious Awareness and Small Groups:
Warmth versus Enlightenment," in The Dialogue Between Theology
and Psychology, ed. by Peter Homans, Chicage, University of
Chicago Press, 1968, p. 263-284.
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7

the.growth process of conversion and if we translate these
feelings into a manner of experiencing from which, as "contents,"
these feelings come, then "religious experiencing" seems to /ﬂl

-

have'a certain direction.
This question '‘of the direction of "religious éxperf
lencing”" as a_contingoué,.ongoing-process of, growth is ”\\
ultiﬁately an éxperiential one. A number of factors must be
taken into acco&nf,-pot the least of which are the na£ure of..

~

the divine which the pergon interacts with and the kinds of
interpersonal experiencing whiéh)may iﬁfluencg'the person's o
"raligious'experiencing." My main purpose in reiating "reli-
'gious experiencing” to a process'of growth ig:.
| (1) to show that “religio@s experiepcing" as an on-
going process of the person is a érowth process, and

&é) to indicate that intérpgrsénaf'experégncingf
especially.when the interpersonallother is open-fo "religious
experiencing," can gSgender a person's_fe;t relating to the

divine.

—

4. A Basic Description of Experiential Religion

In this last sectiont‘of the chapter, we realize some
further explication and elaboration of “relig:ous expefiencing"
by spelling out a notion of "experiential réeldgion." We

shift our perspective on "religious experiencing" from its

implications for change and growth to its implications for

%
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the way religion itself might be understc a.
Every so oftep there is‘a call for 5 repurp‘to expef:
ience in religion. There.is oemand for a kind of correction..
factor for a rellglon that has become too abstract, too
lntellectual too caught up w1th systems and concepts, too far
removed from the way religiéus people actually seem to live
and construe Xheir feelings in relation to the divine. ;
Writing within &n ecclesial context, Paul Rowntree CLifﬁgrd

puts the issue this way

The fact is that most people do not feel that the
church really meets them in .either its teaching or
its ritual. They have a sense of a great hiatus
which is at a far deeper level than that of the 1ntel—
lect; *it is at the @gpery wellsprings of human life '
where emotions rule to. a degree that most of us simply
have not measured. For if emotional response is not
evoked by the way in which the faith is articulated, &
we can be gure that the latter is not being related to ‘
any profound intuitive awareness. What is commonplace
Ain psychology has hardly come to the surface in ec-
clesiastical c1rcles :

From within the same ecclesialkcontext, Morton Kelsey
focuses specifically on the need for personal experience: ¥

this new generation,—both young and old,
are not satisfied with authority; they want exper-
iences of God to verify the theology and the dogma.
And this, as we shall see, is exactly what the modern
chuzgh and modern theology are short on, even hostile
to. ' ‘

45 Paul Rowntree Clifford, "The Place of Feeling in

. Religious Awareness," in New Theology No. 7: The Recovery of

“Pranscendence, ed. by Martin E. Marty.and Dean G. Peerman,
Macmlllan, 1970, p. 52. v -

46 Morton Kelsey} Encounter With God: A Theology of
Christian Experience, Minneapolis, Bethany Fellowship, 1972,

. 24 25- -
p k\\m_qﬂ_H i
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Speékiﬁg in a mofe psychologieal eontext end approach-
ing religion ffom the point of view of the/ﬁg;E§—af‘religious‘
symbols as experienced, Ira~Progoff makes mueh the same' point
when he says: "It is not that the insigh;s of traditional

religion are not true; it is simply that their relevance and

meaningfulness is not felt strongly enough in the modern

situatton’ of life to be psychologically effective."47 (Emphasis
?inef

In response to this gap between feeling and formal
religion let us explore a notion of "experiential reli;ion"
which flows directly from'the "religious experiencing” we
have described. There are three statements which basically
characterize an experientially understood religion. The
first statement, "Experiential religion does.not focus on God
but on the experiencing of God," is crueial for.the relation
of personal experience to the meaning ef relig;on. The second
sEatement is "Experiential religion sees religious concepts,
- symbols, beliefs, and values only as they cah interact with
the experiencing-p;ocessﬁﬁ .With this statement, we see how
experiential religiqg‘mﬁ;t'arise»out of‘a'pefson's‘experiencing
process. The last staeement characterizing experient%al
reiigion is "Experiential religion is engendered by inter-

personal experiencing and can be seen as a manner of

f~

N\
47 Ira Progoff, The Symbolic and the Real, New York,
McGraw~Hill, 1973, p. 14. ‘
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éxperiencing." Here we éee.religion as related to an"inter-
) pefsonal process which isminhereptly grpﬁtﬁfuli Let us look .
more closely - at these statements, as Qe roﬁnd out the chapter.
a) Experiential religion does not focus on -
God but on the experiencing of God.

If both James aﬁd Gendlin are right in their assertions
regarding the primacy of feeling.in relation to conceptualiza-
tion, then it would seem- tﬁat to speak of God in a personal
'yay an individual mustruse words directly related to the
feeling process. 1In "religious experiencing" a person will,
of course, reflect his culture and the collective experiencing
of those with whom he shares, yet the concepts he uses that
have personal meaning will also come from his.own experiencing.
To put the matter succinctly, to speak persoﬂally about the
éiviné is to speak out of one's own "religious experiencing."

The point being made is that in experiential religion
the focus is on religiéus feeling or the experiencing of God
éndwnot simply on the more "objective" divine entity that
may be revealed in that experiencing. The fact is that the

substance of religion is the experiencing of the divine.
supstarce QL is k ot

-

T ;
Yet, with the influence of the "empirical paradigm,” we tend
to see religion as simply being about God, forgetting we are

actually considering God as experienced by scmeone. Our

religious lahgﬁage has been understood to be saying what God

is rather than how God is experienced.
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One of the most important implications of "religious

- experiencing" is that there is a basic distinction to be made

between experiential and non-experiential religion. In exper-

ienéial religion, the divine Qou}d alWays be seen as arising.
out 5f an experiencing process, while in non—expérientiai
religion the focus would be an enﬁitative-one on God or the
divine,‘without_reference to. anyone's experiencing process.
Eiﬁhér approach to religion is éossible; religious concepts

and symbols can be used in the service of either experiential

- Or non-experiential religion. At issue, however, is the

meaning of these concepts and symbols. 'LanQdon Gilkey
characterizes the issue this way:

theological symbols, explicated without
reference to ordinary experience, have meaning only
"eidetically" in terms of their inherent structures
or intentional meaning.. They do not have religious
meaning for us, though we who study them may realize
emphatically that they have had some such meaning
for others. (. . .) The meanings of religious sym-—
bols for others are available to us through a careful
study of religions, Biblical or otherwise, but one
must not confuse an understanding of their eidetic
meanings with the religious meaning for us of these
symbols in our contemporary situation. That meaning
is possible only when these symbols are united to
the experiences in our actual, contemporary life
which they symbolize. . 48

Although the context in which Gilkey is writing is |
more social than individual and although his terminology is

slightly different from that of Gendlin, he is touching on

&
e

48 Langdbn Gilkey, "The Problem of God: A Programmatic
Essay," in Traces of God in .a Secular Culture, ed., by George
F. McLean, O0.M.I., New York, Alba House, 1973, p. 18.
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.' ‘ . &z
Gendlin's understanding of experiential medning, that is, the

’ meéning that comes from being able to symbolize felt, implicitly

[y

meaningful experiend&g§>:>lt is poésible, as Gilkey indicates,

to speak of the divine i¥ a basically logical or factual way

but without there being any experiential meaning in such

language for the individual. Th -experiential reiigion the

reliéious meaning for the person is the primary concern.

Logical and factﬁél religious meanings are not superceded,

but ultimately‘their'importance ligs ip the ways they can be

related to or enter into the person's "?eligious éxperiencing."
Logical and factual feligious meanings are dependent

in the last analysis on experiential religious meaning.

'While it is true that religions may be approached analytically

as a kind of conceptual game or historically as an homogenous
group of revelatory facts, most religions are ultimately

rooted in terms of someone's lived experience, an experience

which is to make a difference in the hearers or followers.

Often, the experiential understanding of religion becomes

" submerged in favor of a non-experiential understanding which

is easier to objéctify, easier torconceptualize, ea%ier to
systematize. The result is often a mixture in the person of
experiential and non-experiéntial elements} a mixture which
can easily distort "religious experiencing” iﬁ two related

ways: process—-skipping and ontologizing.
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One phenomenon that clearly inhibits the individual

process of rellglous e\perlen01ng"-1s what can be called

E;ocess-sklpplng. It happens thls way. . From some dlrect

"~

experiencing_of the divine a person develops a number of

- assumptions and other characterlstlcs 0of the lelne on the
basis of logical or factual inference. Eventually, the
orlg;nal "rellgious experiencing”.}s not focueed on in a way
that it might deepen, unfold, and be carried forward as a
process. ﬁather_the'peésonlis left with a number of'religious
concepts and symbols and perhaps a conceptual rellglous sys-
tem, but these concepts are no longer a part of his own

"religious exper1enc1ng. The conceptuallzatlon is of God,
but it-%s not_the person's own conceptuelization of God. 1In
other words, a non-experientifl approach to religion can
easily separate Goé from the pefson's experiencing process.
As the result of such an approach, "religious experiencing"
is seen as unrelated to the development of'personality, and
religion is seen as having no intrinsic relation to the
growth of the pérson.

A second phenomenon that tends to restrict "religious

exXperiencing” is ontologizing; When the divine and not the

experiencing of the divine is the focus of religion, it seems
that any number of schemata are discovered to figure out
what, or whether, or how this "entity" is, if it is an

"entity" at all. Religion becomes a branch of ontology,
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while all the time how God is given in experiencing or the
manner of this experieﬁcing of the divine +is éeen_as insigni-
‘ficgnt.and "merely subjective." 'Ontologizing comes about by
forgetting thé éxperiencipg éubject. Like process-skipping,
‘ontologizing-is-time—honoréd énd, as James Qould say, "has
the prestige,” but its effect on "réligious e#periencing" is
to stifle the individual's experiencing péocess while at'théJ
same time making the focus of religion some kind of "objecﬁ“’ —
or "béing," which is cut off from the prScess out of which it
originally emerged. | %

If the intrinsic connécpion bétween "religiohs eﬁperf
iencing" and growth; which was presented in the érevioﬁs
section of the éhapter, seems novel or difficult to accept,
perhaps much of the confusion Fomes from.a failure to make the -
basic distinction between experiential and non-experiential
religion. Experiehtial religion is a pfocess,of’personal
growth. _Non—expeﬁ}ential religion has no ﬁecéssary connection
with personal growth and tends, in fact, to side-track or
stifle "religious experiencing." It may seem to be a simple
thing, but it makes a great deal of difference in religion

whether one focuses on an experiencing of the divine or just

on the divine.
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b) .Experiential religion sees religious concepts,
symbols, beliefs, and values only as they cdan
interact with the experiencing process.

In trying to T:E his finger on the central difficulty
in the present underst ﬁaing of religion, Paul Rowntree,

Clifford observes:

It is not a question,-as is still commonly
supposed, of translating the faith into language
which- is more intelligible to ordinary people. The
problem is much more compléx than that. Tt is how
to relate 'the Gospel to human feeling, to that all
pervasive substratum of awareness .to which I have
drawn attention. Until we realize that all attempts
to speak to the intellect which do not grapple with
underlying feelings will fail, we shall not make any
real progress.49 '

An experiential religion would insist that religious.
concepts, symbols, beliefs, and vaiués alﬁays be understood
in relation to someéneﬁs experiéncing process. The function
of these various "contengs" would ge either to explicate an
-individual'grconcrete, implicitly meaningful religious exper-
iencing 'or EQ_EEQEE the "religious‘gxperiencing" of an:ingivid—
ual, much in the way Rudolf Otto suggested.S50 1In either case,
the congepts; symbols, beliefs, and values will not be seen
to have a life of their own apart from an aétugl experiencing

_ process.

49 Clifford, "The Place of Feeling in Religious Aware- '
ness," p. 52. I

50 Rudolf Otto, The Idea of the Holy, trans. by John
W. Harvey, New York, Oxford University Press, 1958, p. 6.

(
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th:to see these religious "contents" as aspects of‘
"religious experiencing" would_be,'in Whitehead's Ehrase, to
suffer the fallacy of miéplaced concreteness. The reality,.
aleames has shown, is not in the religiqus concepfs;and
beliefs, but in the more primary religious feeling, which
underlies them. The function of these "contents" is precisely
to symbblize this more primary feeling, to cépture it, to

complete it, and to carry it forward as a process.

The emphasis in experiential religion is on the exper-'

iencing process, which is the individual. .To emphasize the -
symbols at the expense of this process is to distort the .
reality of Ehg primary experience and to make light of the
felt meaning, which is the only basis on which the symbols,
themselves can function experientially and can aid in the
ongoing growth and development of the individual. Gendlin is
himself insistent on the tie between religion and felt meaniﬁg
as well as on the dependent role of symbolization, when he
Observes:

Religious services, strong emotions, our acqualn—-
tance with persons~-these are all cases where meaning
certainly is experienced, but because our verbal sym-
bols usually are inadequate, we are aware strongly of
felt meaning. At least some of this meaning usually
can be explicated in terms of verbal symbols. Whether
so explicated or not, felt meaning is experienced in

these cases and we may easily demonstrate its presence
to ourselves.Sl ‘ :

3

51 Gendlin, Exp;::;:B@ng and the Creation of Meaning,

p. 70-71.

I



A PROCESS UNDERSTANDING OF RELIGIOUS EXPERIENCE 230

The importance of -the experienéing'process in relation .

to the different "contents" of religion is especially clear

for religious values and beliefs. As we have seen, Gendlin
showed that it is not walues aé coﬁceptualized-that are
importanttbut the valuing process out of whicﬁ such values

come. This insight is extremely importaﬁ£ for "experiential
“wreligion," not bnly because it means that,"reliéioué exper-
iepcing" i§ also a process of feligious valuing,'bﬁt also

because it shows that to identify reliqioﬂ simply with what -

Gendlin calls "value-conclusions" is again to submerge the
experiencing process in a way that can leave religious values
static, or unowned, or rootless. A religious "value-conclusion”
such as "it is good to love your enemies" can be the symboliza-
tion of the inaividual's valuing process or it can be adopted
in a way that is disengaged from or even at odds with this
process. If the latter is the case, if the individual adopts
values that are not part of his own exgeriencing,lthe same
unhappy consequences should be expected in the area of reli-
gion as in other areas of experience:
Such an adoption usually makes it less likely that
the individual will ever obtain the experiential pro-
cess leading to these values, than that he will arrive
‘experientially at other values. ~ It has a thousand
" side effects, including the predictable behavior dif-
ferences involved in attempting to act as though he

really had the given values, along with failure con- .
sequences, conflicts or inferiority, abasement, and L



&

A PROCESS,UNDERSTANDING OF RELIGIdUS EXPERIENCE 231

\\ -

resentment. 92 : . :
‘What is true of religious values seems egually true
of religious beliefs. For experiential religion the important

thing is not the content of religious beliefs but the felt

_Process and meaning they are meant to expré&®g. It is the

believing process of an individual which is the primal realitf,_

not the wverbal formulations. In the words of Richard Niebuhr,

. . believing is not commanded by beliefs.
Bellefs come from be11é§1ng, and believing :is gen-
erated in expérience. Believing finds satisfaction
only in such statements as both express and enhance
the whole scope. and intensity of the experience from
which it arises -and- to which it must contribute.33

Experiential religion understands the concrete individ-

‘ual as a valuing and beliéving process. The concepts and sym-
" bols are significant as they can actually conceptualize or

. symbolize this process as it presentldy is and thereby help to

carry it further. Clearly, as Gendlin points outs

There is no way to do without the concrete exper-
iencing. Psychological, religious, or other concepts
cannot purport to be the conceptual structure of
experiencing. In each discourse we must ask, instead,
what aspects of experiencing these or those concepts
help us differentiate and refer to.54

'52 Eugene T. Gendlin, "Values and the Process of
Experiencing,” in The Goals of Psychotherapy, Ed. by Alvin R.
Mahrer, New York, Appleton-Century-Crofts, 1967, p. 196-197.

53 Richard R. Niebuhr, Experiential Religion,. New York,
Harper & Row, 1972, p. 69. o‘_/f

54 Eugene T. Gendlin, "Experiencing and the Nature
of Concepts," in The Christian Scholar, Vol. 46, No. 3, Fall
1963,. p. 253-254, . '
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In experiential religion the concepts; symbole, values,
and beliefs will always be seen as they are, able to lnteract
with ehperlenc1ng and carry it forward. "Rellglous experlenc-
ing" cannot function without the use of concepts and symbols,
yet the primal reality is the feeling process itself. If
religious values and beliefs are adopted apart from the exper-
iencing process, then what is had are static "entities" in

the individual that are not pafﬁ Of his "religieus experienc-

ing" and cannot enter into his process of growth.

¢) Experiential rellglon is engendered by inter-
personal e&per1enc1ng and can be seen as a
manner of experiencing. '

&
In the previous section on "ﬁeligieus Experienéing
and GFewth" we.have seen how important the interpersonal other
cah be for "religious experiencing" in the context of therapy
and growth. We saw that a counselor open to "religious exper-
ieﬁcing" could provide the setting in which Sister R was able
to focus on her felt experieneing of God in a way that allowed
that‘experiencing to change, be %reshly symbolized, and
carried forward. Welelso saw in the work ef James Clark, a
sensitivity trainer who had an understanding of religion as
process, how "religious experiencing" could be engendered and
deepenea.in'some membefs of the group. In our present context’

of experiential religion, it need only be stated that exper-

iential religion is engendered by a process of interpég;onal
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experiencing.
When William James defined religion as "the feelings,

acts, and experiences of individual men, in their solitude,

so far as they apprehend themselves tolstand,in'relétion to
whatever éhey may consider the divine,">> he seemed to exclude
the interpersonal qspect of religious experience. Gendlin's
thinking brings greater clarity to "religious experieﬁcing"
by allowing us tg say that, while the locus of "religigus
experiencing” is the individual, the process is alwéys, to a o~
greatéf or lesser extent, a function of interpersonél exper-
iencing. |

In a fer& broad sense, the religious cbhcépts and
symbols an individual may employ are in some way derivitive
of the cﬁlture in which he lives and espec}ally of the inter-
pqﬁsonal others with whom he interacts. A&\experiential

\, .

religion would point to the fact that no person's experiencing
is in a vacuum. In a much more immediate sense, the concepts
and symbols a person uses téwsymbolize his present fge;iﬁgs
of the divine are often dependent on an other, who can help
in® the symbolizatioﬁ of that experiencing.

Most significant for’expeiiential religion, however,
is the fact that one person's openness to "feligious'exper—-

iencing" seems able to engender another's process of "religious

55 James, The Varieties of Religious Experience, p.

42.
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experiencing," oxr (if the language will stand it), inter-

personal experiencing may be an "inter-engendering" of "reli-

4

gious ekperiencing." As Clark has shown, there is something
in the continuing interpersonal experiencing of the group that
fosters the kind of experiencing in its members that calls |,

for religious symbolization. 1In his article, "Religious

_Awareness and Small Groups: Warmth versus Enlightenment," "

‘in the sensitivity group, when he points out

Joseph Havens corroborates Clark's findings when he says:

important religious feelings and ewperiences can occur

A

w;thln and be engendered by group encounter. "56 Havens also

sees thls phenomenon at least partly attrlbutable te the

group leader, whe he says: "His le itimate functlon is to
’/’ Y g

be awarevof the transcendental p0581b111t1es, to trust the

group's ability to move toward them, and, occaslonally, to
; : : j > i

-

point out the wider referent or -meaning of a éarticular,group
: A . . . i :

experience.">7 : .- o

With the focus on.“religious experiehcing" and. the
interpersonal other, lt is easy to see “that the exper1enc1ng
engendered can be descrlbed as belng more allve, fresh, rich,

' P
or open. Clark refers to this changed mannet of experlenc1ng

. people

can, under approPrlate condltlons, experience the exhilaration

3

Warmth versus Enlightenment,"” p. 264.

57 Ibid., p. 280. ) C

56 Havens, "Rellglous Awareness and Tmall Groups:
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of dlscoverlng and ehpre551ng their own love and power w1th

5 L4

- one another " 58 It is’ the lnterpersonal encounter which

brings about a new manner of egperiencing, and it is rgaliy,
out of this new manner of ®¥beriencing that the religious
symbolizakion seems to come, In other words, ‘there is a

}\‘
relationship between the manner of experiencing as generated

interpersonally and "religious ehperlen01ng.“- ThlS relation-

ship suggests that, in experiential religioy, what transpires
is the interaction of one précess of "religiou 'experiencing" g
with anotﬁer This interaction-is not prlmarlly oncept to
concept but prooess to pracess, and espeClally felt aliveness
‘to felt allveness. Non- experlentlal religion may be trans-
mitted conceptually; experiential religion_is engendered or

~evoked when the concepts come from an implicitly felt process,

which is shared.

Interpersonal experiencing and the alive énd open

-
‘manner‘of egperiencing which accompanies it séém to be an
essential characéer!oﬁ experiential religion. At least, it
would appear that for mahy people a deep sense of interpersonal
sparing engenders "religious experiencihgi"- In this inter-
personal or group sharing, moreover, it is important that at

least one member of the group be open te his or her "rel%éﬁqus

experiencing” and able to articulate\%f/;a{felt. Experiential

>

> , 1

@ 58 Clark, "Toward a Theory and Practice of Relﬁéiods
Experiencing," p. 254. r
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religion is éngende;ed by in;;;B&égpna& experiencing and can
‘be seen as an alive manner of experiencing.

With thé basic definition of experiential religion
elaborated in these three statements; we bring the éhapter to-
a closé. 1In the éhapté}, we arrived at the process under—
s%anding of réligious experience we were working toward. We
héve described "religious experiencing“ as a.primégy and
preéently felt relating to the divine, an implicitly_meaningful
procgss able to unibld and becdbie explicated witﬁ the proper
symbols ior concepts. Then, we saw "religious experiencing"
as a response to questions the thinking of Marcel, Tillich,
-and Rogers raised as well as to thé three issues which arose
in psychology bf Eeligion. Next, we viewed "religious exper-
iencing” as beiné inhefently related to a process of growt@,
seeing that, when ongoing, it is a growth process and when’
blocked, as in the example of Sister R, it can unfold and
change through focusing. Finally, wé shifted our perspective
"again, this tiﬁe drawing out some implications of "religious

experie?eing" for a notion of experiential religion.

a



CONCLUSIONS

Let me begin by }istiné the major conclusions _which
have emerged in Qorkihg éoward‘a process.understanding of
religious experience. Néxt, I will describe some shifts of
perspective called for in this thesis.- Then I will briefly
 sketch some of the implications of "religious experiencing”
for the fields of bs&chotherapy, religious education, spiritual

direction, psychol;gy; and theology. We will conclude with -

some suggestions for further research.

Major Conclusions of the Thesis

In the work-of réhabilitéting the notion of feeling
in religion we have'fouég?“-' |

(1) that with the thinking of James and Gendlin it
has been possible to describe and elaborate "religious feeling"
or "religicus experiencing" as an actually'felt, living
phenémenon of the person. .

(2) that "religious experiencing,"” an aspect of the
person's over-all "experiencing," is a felt relating to the
divine, which is implicitly meaningful and can be referred to
and explicated.

(3) that th:!Z_is an intrinsic connection between the
phenomenon of "réligious experiencing” and.a process of
'therépeutic change and growfh. It is possible to speak of

"religious expériencing" either as blocked in manner or as

- - .
L u,...____.__,.,.i.ﬁ-.\,r.._.... O
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unfolding and ongoing.

!
Some Shifts Arising in the Thesis'

One way to describe what has hapbened in working -
toward a process understanding of religious experience is to
mention significant shifts that ha§e o;curred. The basic and
essential shift exemplified by this thesis‘is ogé fr;ﬁ seeing
religion as content to seeing it-as process. The thesis has
shown, through the phenomenon of freligious experiencing,"

that religion in its primagy is not static conceptual qontehts

to be "held" by the person but rather a living personal pro-

cess of relating to the divine. The "place'tc look" for
religion has ghanged from a conceptual deposit of éfeeds and
‘symbols to the felt, implicitly meaningful "religioué exper-
iencing“ of the person.

This basic shift from.content to process in religion
is accompanied by a comﬁensﬁrate shift in'methodology. The
"place td stand" to see religion has changed, or more
Iaccurately, there is no one place to stand. Methodology
arises out of the phenoﬁenon to be observed. If this phenom-~

‘enon is essentially a process, then the focus on it is

essentially a process, a focusing, which is able to pay

»

attention to and to further “religious experienqing" at the
same time. Methodology has shifted from taking a stand so

as to look at religion "outside" or "over against" to a way
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of attending to it from the "inside" so that it can unfold
and become further expiicated.

‘““ﬁ A number of other sbifts aléo occur. Knowledgé and
interpretation are seen now not as explanation but as expli-
cation. The gquestion of the validity of religious éxperiencé
touched on in Chapter I is seen not as some objective criteria
to be brought to bear on religion but as something which
ariées from the process of ?religious experiencing” in a way
u;hat fits, corroborates, and explicates. There is-al;o é

‘shift in the phenomenclogy of religious feeling from distance

to inmediacy, from mere description to focusing.

®

Implications of Religious Expefiencing for various Fiel

The cgﬁclusions of the'thesis and the shifts in
relating to reiigion which they entail have clear implications
for work in different fields. Let me sketch scome of these
implications. _ ' ¥ -

(a) psychotherapy. In locating and describing "reli-
gious feeling" or "religious_experienciné," we have.a phenom-
enon which any therapist can help the client focus on. If
the "religious experiencing" of the client is blocked or
stopped, then the therapist can refer to and help to explicate
this aspect of the person's experiencing, just as he or she
would refer to any other aspect of experiencing. "Religious

experiencing” obviates the old dilemma of, on the one hand,
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having to reduce religion to psychology<or,Aon £he other hand,
removing religion f;om the functioning of the rést of person-
ality‘. ' - ‘

" (b) religious education: The importance of "religious
experiencing" for religious é?ucétogs lies in the faé£ that
teachers or group facilitator; would be conscious of only
using thoge_symbols and concepts which clearly seem to have.an
experiential effect. Primary attention Qbuld not\be given fo
religious content but to the "religious experiéncing" of each
person. Religious qucatbrs would understand the meaning and
purpose of both experiential ahd non-experiential religion.'

(¢) spiritual direction. The spiritual director
would try to get a general grasp of the kind and gquality of
"religious experiencing" of the pefson being directed. Having
an understanding of the religious resources available, e.g.,
Scripture and spirituél\writers, and having a feel for
patterns of feligious growth and unfolding, the spirituai
difector Would guide the person in ways which would challenge
and further his or her "religiousméxpefiencing.“ |

(d) psychology.. In the Introdﬁction I mentioned that
what I wanted to explore in this fhesis is at the interface
1Eetween phenomenological psychology and religious experience.
In effect, "réligious experiencing" is really a kind of

bridge, breaking down the separation between these two areas.

. "Religious experiencing" is a religious phenoménon, but it is

~J
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a psychological one as well. On an experienﬁialllevel;
"religious expe;iéncing“ is a way of seeing uﬁityAbetween
what one can conceive of as "psychology" and as "religion."
{e) theology. fhe notion of "weligious expériencing
is very much in line with a view of theology as faith seekin
understanding. It demands that whatever reflection we do
must:-come from living‘experience, from the actual felt |
relating to the divime. Theological reflection would alway§
be the explication of one's dwn or another's "religious :

experiencing."
Suggestions for Further Research

A major area for further research on "religious
experiencing" ig a study of this phenomenon in a therapeutic
context. In religious counseling, which focuses on a person
felt relating to God, a study could be done on a number of
clients to see what chénge occurs in their “religious exper—
iencing” during the course of therépy. ‘This study could be
done with the help of a religious-experience questidnnaire
inen at the beginning and end of counseling, a questionnair
able £o measure the manner of "religious experiencing” as
well as lévelé of religioﬁs maturity. A similar study could
be doné with a religioﬁs group in a church setting. In this
case, after'igitially giving the religious questionnaire,

the procedure of focusing would be taught to each person in

1

g

's

e
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the group.- Foilowing a set number of group sessions using

eriential fpcusing, the religious questionnaire would
again be given. A control group could be used,
A second Area of research would be a study to see

what correlaﬁiog exists between the exXperiencing of therapists

who engége in interpersonal experiencinQ with their client§

and the descriptions of mystical experience as detailed by

James, Stace, and Underhill.l 1In other words, is there any

:similarity between a thgrapisf's own deep interpersonal '_
experiencing in theréby ana some of thg'traditional descrip-

tions of mystical_expefience? If there is a positive cofréla-

tion between the two, would not'experienti;l focusing haﬁe‘ 4
implications for working out an understanding of experiential
mysticism? |

A third area for further research which is of particu-

lar interest to Gendlin would be to form small experiential
groups to focus on the implicit meanings different‘indiQiduals
in the group have to some basic theological concepts, such

~as "the will of God," "the forgivehess of-God,“‘etc.? There -,

- would be a rich variety of pefsonal ﬁeanings underlying theée
concepts, which-could bé focused on énd furthered, while at

the same time, the factual meanings of these contcepts would .

1 James, The<Varieties of Religious Experience, p. :
299-336; Walter Stace, Mysticism and Philosophy, Philadeilphia,
Lippincott, 1960; Evelyn Underhill, Mysticism, Twelfth Edition,
New York, Dutton, 1930.-

2 Personal correspondence, April.17, 1978.
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be seen as something t'o_come up against and be challenged by.
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A practical application of the theory of “experlenc1ng
to the actual practice of therapy in terms of how Kknowledge
and diagnostic concepts can be helpful or harmful.

’



[l

-

. Essay,"” in Traces of God in a Secular Culturé,<George F.

- ' BIBLIOGRAPHY i- s 248
. ) " L) . i

—=--=---=, "A Theory of Personality Change," in New '
Directions in Client-Centered -Therapy, J.T. Hart and T. M.

‘ Tomllnson, eds., Boston, Houghton Mifflin, 1970, p. 125-173.

Perhaps the author's clearest systematic presentation

of his theory of “exper1enc1ng" as related t personallty
change.

4

————————— . "Therapéutlc Procedures with Schizophrenic
Patients,” in The Theory and Practice of Psydhotherapy With
Specific Disorders, Max Hammer, ed., SprlngfLeld Illinois,
Thomas, 1972, p. 333-375.

Gendlln discusses the appllcatlon ofjexperlentlal

psychotherapy to schlzophrenla I

———————— , "Values and the Process of|Exper1encing," -
in The Goals of Psychotherapy, Alvin.R. Mahrer, ed ; New York,

' 180-205.
An excellent description. of valuing s a;process.

Gendlin, Eugene T., John Beebe III, Jjames Cassens,
Marjorie Klein, and Mark Oberlander, "Focusi g Ablllty in
Psychotherapy, Personality, and Creativity," [in Research in
Psychotherapy, Vol. 3, John M. Shlien, ed., ashlngton, D.C.
American Psychological Association, 1967, p. |217+-238.

A discussion of theoretical and resegrch! issues
related to focusing. f r '

g .
Gilkey, Langdon, "The Problem of God: A Progr

McLean, O.M.I., ed., New York; Alba House, 1973, p. 3-23.

Gllkey offers a phenomenological hermeneutic of
secular experience as a point of departure for approcaching the
problem of God. In the notes, p. 23, he achnowledges his
indebtedness to Gendlin.

Gilmpre, Ronald M., "William James and Rellglous
Language: Daughters of Earth Sons of Heaven?" in Egllse et
Théolagie, Vol. 4, No. 3, 1973, p. '359-390.

This article is an insightful expllcatlon of what
James 's phenomenology of religious experlencp is all about.

I -

Gobar, Ash, "The Phenomenology of William James,"
Proceedings of The American Philosophical Society,
No. 4, August 1970, p. 294-309. . y

A carefully written artlcle, presentlng the history
of the phenomenological trend in James's thlnklng.

e
Goodenough, Erwin R., The Psychology of Religious
Exgerlence, New York, Basic Books, 1965, x11-192 p.

reow
K_/—)" - bt

1




Sy,

~

N\

o
BIBLIOGRAPHY . ' 249

A standard;

ienee. : { -

atic approach to religious exper-
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_ APPENDIX 1

ABSTRACT OF

Toward a Process Understanding of Religious Experience: -
William James and Eugene Gendlind

y
The work of this thesis is toward a redescription of
the role of feeling in réligious experience through the

resources to be-found in the writings of William James and

L}
Eugene Gendlin. James relies quite heavily on a notion of

_ﬂ"feeling" to describe what seems to be functioning at the

heart of réligious experience. Gendlin, whose major thrust
has been in describing and helping to facilitate therapeutic
personality change, ﬂas worked with a foundational prgcess
which he calls "feeling“ or "experiencing." Often, religious
experience is understood as_certain contents iﬁ the person.
Little attention has been paid in reiigion to the underlyiné,
felt, implicitlé meaningful, living process put'of which these
contents come. With the notion of "feeling" being paramount,
the work of this thesis is toward a process understanding of
religious experience.

In ordér to show the significance of working toward a

process ‘understanding of religious experience, some initial

attention is given to the ways "experience" and "religious

1 John J. Shea’ docforal dissertation presented to
. the School of Graduate Stugdies of the University of Ottawa,
February 1980, 261 p. -
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‘experience" have beeﬁ approached by vafiéﬁs thinkers. Theﬁf
three issues in the psychology of.religion which cail-attén—“
tion to the importanqe of approaching religious experience

as a process are takén up. These issues are: "Personai
Experience Influencing the Methodélogy in Religious Expgrience;“
"The Subject-Object Dichotomy in Religious Experience;" and
"The ﬁo;e of Feeling in Religious Experience." With these

issues providing a background, the working question of the

thesis is stated.

Can I draw on the phenomenology of religious
feeling of William James and on the phenomenon of
"feeling" or "experiencing" of Eugene Gendlin in
order to describe and elaborate "religious feeling"
or "religious experiencing" as a felt, living
process of the person?

[

The religious feeling described by William James in

The Varieties of Religious Experience is cérefully observed
frdm several perspectives. It is séen how religious feeling
has primacy over concéptualizaﬁion, how it is always iﬂ,r
felationship to the divine, and how it is closely connected

" to James's descr;ption of conversion and the process of
uﬂification. fhe way James déscribes "experience" and "feeling"

/‘-
in The Principles of Psychology and in some of his other

writings is also viewed to see what inherent sense of process
lies within these concepts.
' As a way of furthering the sense of feeling as.process

which James offers, Gendlin's very processive and therapeutic

understanding of "experiencing" is set forth.  This

A\
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"experiencing" or "feeling” is a living, bodily phenomenon,

whlch is the felt interaction of the person 1n life's situ-—

ations. We see that, although preconceptual itself, thls
"experiencing" is lmpllc1tly‘meanlngful and so guides the wordej
and'symbols‘weAuse to explicate it;, Above all, we observe that,
when paid‘di ecr attention to rhrouqh a procedure of "focusing," \\h

this impli tiy meaningful "experiencing" opens up and becomes

an ongoing process of change and growth. “With the help of
appropriate symbols or concepts,'"experiencing" becomes
explicated,  and the process is carried forward. N~
The focal point of the thesis is e description of an
actuallphenomenon which is calied rellglous experlenc1ng
or "religrous feeling." This rellglous exper1enc1ng is
seen as a‘phenomenon which can be paid éirect attention to.
It lives in the person as presently felt and as something
primary which symbols and conceprs'can explicate and carry
forward. It is essentially a felt relating to the divine
(broadly defined). Finally, it is, or at least it can be,
an ongoing process of the person, a flow and unfolding of
implicit meaning in relatidén to the divine.
Once “religious experiencing“ is basically described,
it is shown how this phenomenon is inherently part of a
.growth process. That is to say, the manner of a person's
"religious experiencing” may be alive and ongoing in a way

that is living and growing, or it may, for a number of
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reaséhé, be blocked or stopped. When the manner or "religious
experiencing" is bloéked‘or;hardened in some way, it isg
‘suggésted that, through "focusing™ on this presént, felt
relating to God, some opening up and chaﬁge can occur.
Finallyh in light of the phenomenon and process of "religious
eﬁperiEnciﬁg," sdme implications'for a basic understanding

' . - . .
of "experiential religion" are drawn.





