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CHAPTER I

INTRODUCTION

Ghristlanity in ossence is the reconciliation < man to God accome
plished by the Atonement of Jesus Christ, ani the new life in union
with Christ that has 1ts origin and motivation in the Atonement. This
new life in union with Christ finds one of its fullest expressions in

that communication with God which Christians call prayer,

To maintain 1ts position as the key-city, the very heart of true
religion, prayer must needs be intelligently grounded, alive, and God-
centered, |

Prayer must not be out of focus with one's other convictions. It
must conform perfectly with the Christian conception of God and Christ,
It must have o solid theological foundation. It must be intelligently
grounded, '

Prayer mast not be what Karl Marxz called religion--the opiate of
the people, a comfortable insulation from the demands of radical action,
It most not be 2 mere appendage to one's religion, nor a mere religious
appendase to one's life. It is in truth "the Christian's vital breath.”
It must be alive,

Prayer must not center in a morbid observation of one's inner
stages. it must not be merely o matter of psychological analysis, nor a

strong autosuggestion that produces an ecstatic trance. It must be

10f, Georgia Harlmess, Prayer and the Common Life (Wew York & Nash-
ville: Abingdon=-Cokesbury Fress, c.1948), p. 18,




God=centered,

Dr., Batirick believes that true religlon stands or falls with
prayer. He ventures this opinion: "Perhaps our scientific dogmatism
knows, though dimly, that if prayer can be riddled by argument or cap-
tured by scoffing the whole realm of religion will fall. Perhaps the
badly shalken forces of religion also kunow, though dimly, that if nrayer
is renewed the prevalent skepticism must bow."2 Be that as it may, it
is certain that if Christian people return to a virile Hew Testament
prayer-1ife that is intelligently grounded, alive, and Cod=centered,
there is little danger that the specious argumentation of scientific
agnosticism will cause the realm of religlon %o fall,

This thesis proposes to present & brief description of the kind

of prayer that possesses the three characteristics named above, The
discussion is arranged sccording %o $he following outline: prayer
according to the New Testament, prayer and religious experience, and

Cod as the impulse {or prayer.

2George A, Buttrick, Prayer (Wew York and Washville: Abingdon-
Cokesbury Press, ¢.1942), p. 15.




CHAPTER II
PRATER ACCORDING TO THE NEW TBSTAMERT

The purpose of this chapter is to give a brief and mora or less
aystematic treatment of preyer according to ths Hew Testament; this is
to serve as a theologloal basis for the psycholozical remarks which
follow in subseguent chapters,

The student who proposes to undertake a systematic investigation
of scme "polnt of Chrigtlian doctrine! wiil experience nothing btut frus-
tration if he thinks to carry out such o systematic presentation with
complete consistency. For while it is mathematically true that the
wihole is equal to the sum of its parts, the analogy does not strictly
apnly to theology. The body of Christian doctrine can hardly be cone
ceived of as the arithmetical sum of the several points of doctrine,
because it is an organic whole to which sll atomic and mechanical divie
sions are somehow foreign. We can not speak of any particular aspect
of lew Testament teasching without reference to the whole, at least by
implication, Therefore wo find ourselves in the peculilar position of
having %o say two or more things at once. Such a task is obviously
impossible, since human reason is obliged to consider lssues in logical
or chronological segusnces.

The dilemma will perhaps become more evident as we attempt to dis-
cuss prayer. According to the New Testament, it can be said that prayer
is communion with God; that prayer is speech uttered to God in the name

of Jesus Christ; that prayer must be spoken in the spirit of Christ,
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that is, with the proper motives of love and obedience to God; that
prayer is always a confession of sing that the prayer of prayers is,
"Thy will bz done,"

Actually, to say all these things is to say the same basic thing;
and yet 1t iz important to say them all. And in saying them, it is
necessary %o keep in mind that the focal point, the center to which
each statement must be oriented, is the redemptive act of Christ as
symbolized in the Cross. It must be understood at the outset, then,
that it 1s the Cross which gives meaning and significance to everything
that the Uew Testament says about prayer. It is the Cross which stands
behind that specific but comprehensive principle, that every prayer

must be offered in Christ's name.t
To say that prayer must be offered in Christ's name is %o say that

prayer is the speech of a faith that has Jesus Christ and His Atonement
as 1ts object. "In every case," writes Aulen, "Christian prayer is
uttered with Christ in mind."? And Buttrick believes that "prayer
dtgelf is the central act of felth. . . . prayer, being its own venture
of faith, is itself faith in exercise, #) This is evident in Jesus'
description of Himself as the true wvine, of which His followers are the

branches, In that connection He says: "If you abide in me, and my

l7ohn 14:13.14; 16:23.24,

2Gustaf Aulen, The Faith of the Christdan Church, translated from
the fourth Swedish edition by Eric H, Wahlstrom and G, Everett Arden

(Philadelphia: The Nuhlenberg Press, ¢,1948), p. 405.

3Georgo A, Buktrick, Prayer (New York & Nashville: Abingdon-Cokes=
bury Press, c.19%42), p. 154 £.
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words abide in you, ask whatever you will, and it shall be done for
you."% Jesus geems to be explaining just what it means to pray in His
name-=the pray-er must abide in Him, and His words must abide in the
pray-er. John illustrates the point pertinently in hie first epistle:
e receive from him whatever we ask, because we keep his commandments
and do what pleases him. And this is his commandment, that we should
believe in the name of h:ls' Son Jesus Christ and love one another, just
as he hos commended us, "

To say that prayer must be offered in Christ's nome is to say that
because of Christ ond His Atonement we can come to God in prayer. This
recalls the New Testament pleture of Christ as our interceding High
Priest, a figure that is especially prominent in Hebrews, where we read
that Christ "is able for all time to save those who draw near %o Cod
through him, since he always lives to make intercession for them, u6
Paul refers to Christ as our Intercessor, too, when he says that it is
"Christ Jesus, who died, yes, who was vaised from the dead, who is at
the right hand of God, who indoed intercedes for us."? This is not to
say, however, that Christ acts as & messenger boy who oomnunics.ﬁea our
preyers to GCod. But it does mean this: Christ wants us to know that
God loves us gs a Father and will certzinly receive our prayers; not

becauge we are so worthy and lovable in ourselves, but because we are

Hyohn 1537. HNew Testament quotations are from the Revised Standard
Version in every case, unless otherwise indicated.

51 John 33122.23.
GHBb. ?. 25!
7Rom. 83 3"‘.
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abttached to His Son in bonde of love and faith, bonds that embdbrace Him
with the full realization that He is in person and in work the very
revelation of God's will towara ue.®
To prey in Christis name ia %o acknowledge our utier dependence g
upen God, The life of faith, from which prayer is certainly inseparable,
originates and unfolds through the power of the indwelling Spirit of
God (or Spirls of Christ).? Once again, the besutifwl picture of Christ
as the vine and iiis diseiples as the branches illustrates this idea of
the belisver's utber dependence upon God.l0 As branches we depend
entirely on the vine for lifey and only by virtue of that organic connec-
tion to Christ can we bear fruite=fruil in the form of prayer and work.
"For apart from me you can do nothing.“ll Paul summarizes the point when
he writes to the Galabtisns? ©I have been erucified with Christ; it is
no ionger I who live, bubt Christ whe lives in mej and the life I now
live in the flesh I liva by faith in the Son of God, who loved me and
gave himeelf for me,l2
o pray in Christ’s name is %o admlt, in fact, that prayer is
actually Cod's own act., Aulen feels that "the most profound interpre-

tation conveives of prayer as God's own act, "3 since prayer is the

8John 16325-8.

Rom. B:9=17.

10John 158111,

1l5ohn 1525

126a1. 2520,

13pulen, gp. cit., p. 401,
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means by which God who answers prayer realizes His loving will. Paul
states that when we ory, "Abba, Pather!® it is the Spirit Himself bear-
ing witness with our spirit that we are children of God. We do not
even know how to pray as we ought, says Paul, but the Spirit Himself
intercedes for us with sighs and groans that are too deep for words.
That same Spiri.t‘intarcedes for the saints according to the will of
God, 14

To pray in Christ's name is to imply in every prayer a confession

of sins. This is evident from the fact (cf. above) that Christ is our

idvocate with the Jather, our Intercessor, our Great High Priest--the
Way, the Truth, and the Life, through whom we come to the Father. In
acknowledging that Christ is our only means of approach to the Father,
we acknowledge sizmultaneously our own unworthy, sinful condition, This
is undoubtedly the significance of the inclusion of the fifth petlition
in the Lord's Prayer: In teaching His disciples how to pray, Jesus
wanted them %o understend that an attitude of confession must be present
in every prayer, implicitly if not axplicitly.15

To pray in Christ's neme is %o pray in Christ's spirit., Miss
Harkness enlarges on this point as follows:

This means to pray in Christ's spirit of trust in God, love for

God, willing obedience to his call., It is to pray in his spirit

of love for all men as sons of God, each of supreme worth in

God's sight. It is to pray with his sympathetic eagerness to

heal, 1ift, and minister to all. It is to pray in his spirit of
sincerity, humility, compassion. . . . It is to pray with his

5.1, 436; Hom. 8315.16.26.27. Cf. also Ps. 139; and Ps. 51115,
"0 Lord, open thou my lips; and my mouth shall show forth thy praise."

15¢¢. the parable of the Pharisee and the publican, Luke 18:9-1%,

PRITZT.ARF MTAfAD
o SUMI Z;_,-,H.i‘ It ;'/1.’1:.?\‘30;'.{;{ A

ST. LOUIS, MO.
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concera for the inner motive out of which all right acting
proceeds,

To pray in Christ®s spirit, then, is to pray in a spirit of humility;
for the purpcse of prayer is to communicate with God and not to demon=
strate plety and flowery phrases te¢ men. We refer again for illusiree
tion %o the parable of the Pharisee and the publicasn in the temple (note
15). Josus speaks to this point also in the Sermon on the Mount: “And
vhen you pray, you must not be like the hypocrites; for they love %o
gtand and pray in the synagogues and at the street corners, that they
nay be seen by men. . » o And in praying do not heap up emply phrases
as the Gentiles do; for they ﬁhink that they will be heard for thelr
meny words, 717

Those last-guoted words of Jesus indicate also that sinceritiy is
of the essence for prayer offered in Christ's spirit. Jesus tells the
woman of Samarias that those who worship CGod must worship Him in spirit
and in irl__l_t_.‘_}‘.la Grensted would go so far as to say: '"The teat whether
of worship or of prayer is eincerity, and the test of siucerity is that the
worshipper should forget all else save that he is speeking with his
God, #19

To pray in Christ's spirit involves understending, complete coa-

16Georgia Harkness, Prayer and the %mgg 1ife (New York & Wash-
ville: Abingdon=Cokesbury Press, ¢.1948), p. 93.

17Matt. 635.7.
1870hn L321=2M,
191, v. Grensted, Psycholosy and God: A Study of 1

Implicationg
ﬂmw& r qeligious Belief and Zraotice (London: ILonguans,
Green and 00-. 1930 ¢ Pe 8“0
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centration, and strict focus of attention. Apparently Paul had such an
idea in mind when he wrote to the Corinthians: "I will pray with the
spirit and I will pray with the mind alsoj I will sing with the spirit
and I will sing with the mind also."?C One of the tried and tested
devices for focusing attention in prayer is the habit of going off %o a
private spot that is free from the disturbances of the madding crowd.
This was the Lord's custom; numerous references in the Gospel accounts
tell of Him withdrawing alone into a mountain to pray.

It is self-gsvident that prayer in Christ's spirit nuet again and
agalin take the form of thanksglving and praise. Paul exhorts the
Lphesipns %o "be filled with the Spirit, addressing one enother in
peslme and bymas and spiritual songs, singing and making melody to the
Lord with all your heart, 2lways and for everything giving thanks in
the nzme of our Lord Jesus Christ to God the Father.??l In the same
letter he makes his own exemplary little prayer of praise: "How %o him
who by the power at work within us is able to do far more adbundantly
than 211 that we ask or think, to him be glory in the church and in
Christ Jesus to all generations, forever and ever. Amen, 122

To pray in Christ’s name is to bow in humble submiseion to the

will of God. Buttrick calls such consecration to God's will "the mood

of prayer inte which all other moods resolve,"23 The falthful Christian

201 Gor; 14315,

21Eph. 5:18=20,

22gph, 3320.21, .
23Buttrick, op. cit., p. 224,

HiE v R
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who prays in Christ's name also prays as Christ prayed in the Garden
of. Gothsemane: “Nevertheless not my will, but thiae, be dons.”®® Iike
Hary, he sayst "Let it b® to me according to your word,"25 Iike John
the Paptist, he sayss He must increase, but I must decrease."26 Iike
the converted Saul, he says: "Lord, what wilt thou have me to dot¥27

On the basis of these New Testement thoughts and others, Aulen points

out that the ultimabte purpose of the prayer of faith is the realization

of God's loving will, He continuess

g G

This is the constitutive element in all militant prayer, Vhate
ever the prayer of Christien faith asks for, 1ts ultimate goal
points in this direction. Fgith cannot and does not desire sny-
thing olse than the realization of God's loving will. Therefore
the prayer of all prayers is always %Thy will be done, 128

This "prayer of all prayers" is meant to preclude any childish and

selflsh approach to God., It would perhaps be well for many an adult to

remember that prayer does not tell God aaything which He does not know,
nor dees it persuade Him to come $o the rescue, nor does it plead with
Him %o change His mind; for the man in Christ "does no% look to the Inw
£inite %o help him in his finite interests but, rather, seeks to surrender

his finite interests to the Infinite,"2? "Ihy will be done" expresses the

Ptk 22142, Of. also Matt. 26339; Mark 14e36.
25inke 13738,

Z630tn 3830,

274cte 956 (4. V.).

Byalen, op. Sites e 403.

29Fulton J. Sheen, Peace of Spul (New York: MeGraw-Hill Book
Company, Ince, ¢.1949), pe 60.
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central significance of prayer: It 1s never a mere device for invoking
the magical power of God to solve an individual's selfish problem. But
it is the Christian's alert consciousness to the demands of Cod's will;
it is the opening of the soul to Him so that He can speak to the pray-ery
it is 2 humble request that God would stand by with the rescurces for
faith and love thet can overcome the stumblingeblocks of worldliness aand
selfishness. The sensitivity to God's will that such prayer suggests
turns the praying one to the supply of the grace of fed in Christ, 30

Considered from the viewpoint of God's gracious will, prayer can
never mean only s vagus interest in gzoodness; bubt it rust mean the de=
sire that God's goodness may become active in the individualls life,
"Bear ons another's burdens, and go fulfill the law of Christ," is
Paulle ndmonition.dl pnd what is that "lew of Christ"? According to
John, i% is "that we shonld belleve in the name of his Son Jesus Christ
and love one another, just as he has commanded us,"32 Thus prayer
inevitably becomes intercession,

. « . 8imply because prayer is primarily concerned with the

reglization of the divine and loving will, Vhen Christien

faith is isolated, it withers. Vhen prayer dwells in the presence

of divine love, it cannot be concerned simply with me and mineg

1% becomes necessarily also a bearing of the burdens of others.
Thus prayer expands into intercession.

30gf, Richard R. Caemmerer, The Church in the World (St. Louist
Goncordia Publishing House, ¢.1949), p. 71. Bubirici's comment on the

subject: "To pray is to expose onmeself to the promptinge of Godj and,
by the same token, o become less suggestible to the low porsuasions of
the world." Op. cit., p. 150.

31gal, 6:2.

321 John 3:23.

aulen, op. git.s p. 406,

=
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In conelusion, 4% should be stated that thas petition, "Thy will he

done," does not signify blind and fatalistic resignation. In an excellent
discussion of this matter, Aulen points out that if this wers the case,
i% would be the submissive resignation of one who prays to surrounding
circumstances, as if these circumstances were in themselves a dirsct

expression of the divine will, Such a misinterpretation occurs because

of the tendency to accept everything that happens without gquestion as a

direct expression of the divine will, B2But such an enervating aceeptance
igaores the fact that there is much in existence which is not expressive
of God's will, but rather in actual open conflict with it.34 Thus a
correct interpretation imparts a trumpe’d sound to the words, "Thy will
be done-einstead of a wesk sigh of resignation, they bacome a crusade.
That wes Paul's experience; although he besought the Lord three times,
his thorn in the flesh remained to plague him, But he boasted the more
gladly of his wealmesses, that the power of Christ might rest upon himg
for when he was weak, then he was strong.35

The Westminster Shorter (atechism summarizes ths foregoing lew
Testament principles about as well as any brief statement could be
expected bo dot YPrayer is an offering up of our desires uato God, for
things agreeable to His will, in the name of Christ, with confession of
our sins, and thankful acknowledgsment of His mercies. 36

This preliminary discussion of prayer according %o the Hew Tostament

M3bides pe 403 £.
352 Cor. 12:87=10.
36&?@uestion 98, as quoted by Harkness, 0p. Cib.. ». 26, 1. L.
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makes no claim whatever to completeness. Its purpose, as stated above,
is simply %o lay a proper Christian foundation for all the material which
follows. Many of the points referred to in this chapter will be dis-
cussed at greater length in the following chaptersy the writer feels,
however, that any remarks on prayer from 2 psychological angle must be
Judged for correctness and relevance from Wew Testament principles

rather than from a steict scientific psychology.




CHAPTER IIX
PRAYER AND RELIGIOUS EXPERIENCE

The difficulties in trying to give a systematic deseription of
prayer from the lew Testament have already been indicated, Sush diffi-
culties present themselves also in attempts to describe prayer empiri-
c‘:’lllyn

Some writers on the subject feel that they have already attained
and are already perfect in their definition. The Wiemans, who purport
to give = normative psychology of religion, seem to approach the whole
matter in a typlcal anthropocentric mammer that is at once vague, sterils,
and colds

« « « prayer is an attempt to adjust the personality in such a

way es %o attain community of interest and creative interaction,

« + « The efficacy of prayer depends on the adjustment of the

pargonality to some reality in such a way as to attain desired

ends. « . « Sinece prayer is an adjustment of the total personality

secking community of interest and creative interacticn, it is a
moral and religlous undertaking.

And againg

Prayer is adjusting the personality to God in such a way that
God can work more potently for good than he otherwise could,
as the ouistretched wings of a. bird enable the rising currenis
to carry it to higher levels,

1Hen.ry Nelson Wieman and Regina Westcott-Wieman, Normmative Psycholozy
of Relizion (Wew York:s Thomas Y. Crowell Company, c. 1935;. p. 130.

ZM.' P- 137.
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Communion with God

Te speak of prayer as the adjustment of the personality to some
reallty is to utterly ignore the vital nature of nrayer as th; communion
of a man with his God. dJesus was slways conscious of this intimate,
personal guality of prayere-this is plainly evident from any of the
Gospel accounts, and needs no apecifie documentation.

Hie prayers were offered in the various forms of petition, inter-
cession, thanksgiving, worship, and adoration. And yet to name all these
forms, while it reveals the richness of Kis personal experience and
intercourse with HEis Father, does not nearly exhsust the meaning of
prayer. Raelton comments pertinently that we must ever bear in mind that
prayer in itself "transcends a2ll its forms and overflows them. To
describe it adequately would be to describe in all their infinite
variety the relations of the human soul with God."? Thus Heiler is
certalnly more profound than Wieman when he defines prayer as "ein
Lebendiger Yerkehr des Frommen mit dem personlich gedachten wnd als
gegg.nwgrtig erlebten Gott, ein Verkehr, der die Formen der menschlichen
Gasellschaf tsboziehungzen widerspiegelt."™ 1t is this living intercourse
or communion with a personsl and immanent God which we take to be the

very essence of the religious experience of prayer.

34, M. Relton, "The Psychélogy of Prayer and Religious Experience,’
Psychology and the Church, edited by O. Hardman (New York: The Mac-
willan Company, 1925)s ps 79.

byriedrich Eeiler, Das Gebet: %Egmsli onsgeschichtliche und
Re onspsycho ch; E;iﬁ;ggggggg te Auflage; Muenchen: Verlag
von Ernst Reinhards, 1921), p. 491.
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Ineffability

To designste prayer as communion with God and to descride the
implications of that designation are two entirely different matters.
This difficulty of pubtting into worde an experience which involves the
will, intellect, and fellings must be conceded by psychologists and
theclogians alike who are worthy of the name, The psychologist, for
instance, must first define mind and experience in general before he
can pass on %o religlous experience.

Matthews recognises the limitations of the psychological standpoint
in its abtbtempis %o give complete descriptiones of these processes, He
points out that knowledge involves the relation of a subject and an
objeci--the knower and the thing known. Thus, if the knowledge in
questicn is knowledge of self or of the selfls experience, there would
gseen to be two selves in the transaction, the self that knowe and the
self that is known; these two "gelves" might be referred to as the
"transcendental® and the "empirical® ego. It is obvious, $oo, that
psychology can deal only with the "empirical® ego, or the self that is
known. It seems almost inevitable to conclude that there must always
be an element in the self which cannot be scientifically known, z=nd a
very essential and basic olement at that. Matthews concludes his poin®s
#Phere is no means of estimating the degree of ignorance and imperfection
vhich this limitation involves; we can only recognise that a complets

degeription of mind is necessarily beyond the power of scientific
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investigation, "3

As to the difficulty of deseribing experience in general, the follow=
ing illustration may clarify the matter: Life may be compared %o a
patch of light on the current of & river, an area of clear definition
whlch shades off graduvally intc the darkness. This pateh of light is
geon as one wnlt which can be analyzed and described in detail. But
actually the whole process of analysis is umnatural and secondary; it
is & post=mortem examination, because all the while the stream flows on
and passes away. That which is being explaiﬁed in the present tense
iz already past before the words of explanztion have Ybeen uttersd. And
thus a description of experience is that work of the understanding which
follows the living monwnt.6 It would seem obvious, then, if the illus-
tration has any validity, that one can know what he experiences only
after the experience is gonej what he knows, therefore, is the memory
of the experience, and not the experience itself, IFurthermors, the
memory itself must enter into the complex mental state of introspection
in order to be analyzed, and thersby a transformation is once again
affected.’

Thie state of introspection is subject to yet another disability,

ag Matthews points out., He believes that experience is almost ecertainly

5%. R. Matthews, "Tho Psychologicel Standpoint and its Limitations,”
Psycholosy and the Church, op. eit., ». 17.

6rnis 11lustration is used by Bradley, Princinles of Losic, p. 5k,
and is adapted here from L. W. Grensted, Psychology and Godt A Study of
the Implicetions of Recent Psychology sgx__limm._e_;.ﬂs!
{Tondons Lon@nnns. Green and Co., 1930), p. 135.

“Matthews, . git., p. 16.
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a continuous process, that is, the events in our mental 1ife are not a
succession of sharply defined experiences, but they are one unbroken
experience in which elements blend and fade indiscernibly into one
another., Vhen we engage in introspection, however, we artificially
mutilate this living, moving process. We say to the vital moment, "Stand
8%ill, so that I can look at you," and thus we begin with a necessary
and unavoidable falsification.B

Therefore it would seem almost & psychological truism to say that
all immadiate experience is ineffable. No definition can impart the
quallsy of a certain color or the odor of = certain flower; and anyone
who tries %o tell of such matters can only hope that his anditor has had
a similar experience, else the words will be meaningless.

This is no less true of religious experience, and irn particular of
the experience of comminion with God in prayer. Brighiman maintains
that if one has experienced the presence of God and that relation %o
Him ealled the mystical union, one c¢an not describe this mystical moment
intellizibly $o a person who has never felt the divine presence; the
whole concept will be a foreigm one.? Most of the Christian mystics
agree in declaringz that their experience lies beyond all descriptiong
and though they then procesd to describe it with singular fluency, they
finally conclude that words fall them, James refers to the sudden con-
version experience of I, Alphonse Ratisbonne, a French Jew, to Protestani-

iem, and quotes from a personal letter of the latter as follows:

®1nig.

Ihdagar Sheffield Brightman, A Fhilosophy of Relizion (New York:
Prentice Hall, Inc., 1945}, p. 168.
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"Heavens, how can I epeak of 1t? Oh no! human words can not attain

to expressing the inexpressible, Any description, however sublime

it might be, could be but a profanation of the unspeakabdle truth,

« o « I oxpress nyself badly. Dut do you wish, Lord, that I

should inclese in poor and barren words sentiments which the heart

alone can underetand?*l0

The ineffability of religlous experience is a strong point against
those psychologists who have attempted to undermine the evidential worth
of such experience from an empirical analysis of the data and an alleged
description of their processes., Uhen states of feeling and mental activi-
ties are thus artificially analyzed and dissscted, the remains are
simply the btare bones and inanimate tissues of an experieace which
eludes the psychologlet's grasp, even as the life-principle eludes the
grasp of the physiologist. As mentioned above, the analysis follows the
exporience which is being analyzed; the two are not contemporaneous.
Because of thies time~interval between experience felt and experience
analyzed, it scems inevitable that the very element walch consiitutes
the fullost reality of the experience--perhaps it might be called the
transcendental element--oscapes the psychological observer. And this
is espacially true of the religious experience, because that experience
stire 2 man to the depths of his being so that subsequent descriptive
analysis finds it virtually impossible to commumnicate to others the
essence of the experience. Thus also any empirical description of

prayer, nhowever exhaustive, can not fully cover its content.tl

10311ian James, The Varieties of Religlous Experience (New York:
The Modern Library, ¢.1902), p. 221 f. C£. 2 Cor, 12117, where Paul
combines conviction and reserve in an account of Blc own Christian

experiences, '

1l9his argumentation is ably presented by Relton, op. cit., D. 81 f.
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This is not to dlecredit the contribution of paycholozy to the
study of religiovs experience, Put it does indicate that the significance
of religion Qgﬁg. the Christian religion) in 1ife is not revealed wholly
by its observable extent. In part, at least, i%s significance is found
in i1%s subjective intensity., The "feltness" of a sensation can not be
reproduced in a psychologieal analysis--nor can an objective description
of religion do full Jjustice to the actusl experience. And since it is
impossible for the experient to present to those who have not felt it
the deep conviction of the worth and reality of his experience, 1t is
the task of psyehology to mark its outward effects without overlooking
the individual and his experience.l? However, psycholozy need not
thinkk that it has exhausted the matter merely because it has not over-
locked the individunl and his experience. For if prayer has any meaning,
the mind is not alone: as stated earlier in this chapter, we take 1%
to be in communion with God. Therefore we agree with Buttrick when he
sayst %@ tréat the mind as an entity may yleld knowledge not other-
wigse gained, but the knowledge will not be proportioned or final know=

ledze, #13
Pragmatism

Some psycholc3iste maintain that the worth and velidity of any

experience, including religlous experience, must be judged on the basis

121pid,, p. 8%, Relton acknowledges his indebtedness to the thesis

of Dr. Waterhouse on The Philosophy of Rellglous Experisnce.
13Georgo A. Buttrick, Prayex {New York & Washville: Abingion-Cokes=-

bury Press, c.1942), p. 130.
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of empirical data which indicate beneficial results, rather than on the
basis of the origin of the experience, William James may be rezarded
&s the original exponent of thie pragmatic psychology. He builds much
of his thecry on the philosophical system of pragmatist Charles Sanders
Pelrce, whose thesis he summarizes in this manner:
Thought in movement has for its only conceivable motive the attaine
went of belief, or thought at rest., Only when our thought abount
a subject has found its rest in belief can our action on the subject
firmly and safely begin, Beliefs, in short, are rules for actiong
and the whole fuanction of thinking is but one step in the produc-
tion of active habits, If there were any part of a thought thag
mads no difference in the thought®s practical consequences, then
that part would be no proper element of the thought's significance.lu
James deplores the fact that the origin of a truth has so often been
a favorite test of its validlity, whether 1t be origin in papal authority,
origin in supernatural revelation, origin in direct possession by 2
higher spirit, or origin in sutomatic utterance gemerally. On the
contrary, James feele that it is the work that is done that is important-—-
by their frulte ye shall know them, and not by their roots, because the
roots are insccessible., For James, the last resort of certifude is the
common assent of mankind, or of those among mankind who are competent
by instruction and training.ls He quotes with approval from Jonathan
Zdwards® Treatise on Religious Affectionss "In forming a judgment of

ourselves.ncw, we should certainly adopt that evidence which our supreme

sanes, op. cit., p. 435, as adapted from Charles Sanders Peirce,
"How %o Make Our Ideas Clear,” Pgpular Secience Monthly, XII (January,
3-878>. 286-

15!b1g. p. 20 £, The purpose of James' argument on behalf of
pragmatic criteria is to counter the assumption that patholegical origin
of religious experience discredits the experience. Space does nob pernit
a discussion of that perticular subject in this place.
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Judge will chiefly make use of when we come to stand before him at the
last day.” And againt "The degree in which our exnerience is productive
of practice shows the degree in wvhich our experience is spiritual and
divine."1® He agrees wholeheartedly with Professor Coe, who writes that
"ghe ultimate test of religlous volues is nothing psychologicel, nothing
definable in terms of how it happens, Dut something ethical, definable
only in terms of what is atteined.®:?

In eriticism of James'! refusal to accept the origin of religious
experionce as = valld criterion of ite worth, 1t must be said that he is
guilty of the same type of dogmatism of which he sccuses the "authori-
tarian religionists.” He accuses them of setting up an arbitrary authori-
ty {(papal, supernatural revelation, or otherwise) to vindicate the
valldity of their beliefs. And yet he himself sets up such an arbifrary
authority--the common assent of mankind, or those who ave competent by
instrustion and training, or the judgment of William James himself}

For who, after all, is to judge whether the fruits are good, or the
results beneficial? Who is to judge whether something ethical has been
attained? Indeed, who is to choose the competent juiges, and who is
to decide the nature and extent of their instruction and training? It
seems that we must roeturn to the origin of the experience in the final

anglysis, after =211,

1511:19,.. p. 21, Whether ¥dwards would agree with James and his
prageatic criteria for judging Christian experience is highly problem=
aticsl, It seems quite likely that James is here making an application
of Bdwards! words that will serve his own purpose.

17George 4. Coe, The Spiritual Life (New York: 1900), as guoted
QL" P 236'
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In the second place, to make en exclusive application of the
pragmatic criteria of empiricsl data to the religlous experience of
prayer is once again to lgnore utterly the vitsel nature of prayer as the
comaunion of o man with his God. The origin of the prayer experience
is in God, specifically, in the God-man relationship established through
the Atonement of Christ. That origin, that relationship of God to man,
is of supreme significance, for it alone can bear fruit that is pleasing
b0 God, and it slone can supply the stendard for Jjudging the worth of

that fruit,l8
Theological Dogmatismd9

Cenerally speaking, the attempts of theological dogmatism to
describe the prayer experience of communion with God have been no more
guccessful than the attemnis of descriptive and pragmatic psychology.
The theological dogmatist is usually constrained to begin with a battery
of philosophical proofs for the existence of God, follewing the ratione
alistic footsteps of Aristotle, the scholastic theologlans, and the
seventsenth-century Protestant dogmaticians. According to James, that
vast literature of proofs for the existence of God, which a century ago
seemed 8o couvincing, today doas little more than gather dust in

libraries, <0 Perhaps those proofs are trotted out often enough to

18por an effective critigue of James that is thoroughly Christlan,
ef. Sv. Forborg, Yarieties of Christian Experience (Minneapolis: Augs-
burg Publishing House, ¢.1937), passim.

197his term is used advisedly. The writer feels that there is a
vast difference between theological dogmetism and legltimate dogmatic
theology.

20James, op. eit.s ps 73

i iy
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rearrvange the dust that has deservedly cettled on themp but for all the
aspurance they cen give to Christian faith, they would do better to remain
in somwe remote library steck.

Hext tho theologlcal dogmatist explodes an overwhelming tarrage of
proof and description of the metaphysicel attributes of CGod, couched in
pedantic dictionary~edjectives and sonorous abstractions, "aloof," as
Jemes puts it, "from morals, aloof from hwmen needs, something that might
be worked out from the mere word 'God! by one of those logical machines
of wood and brass which recent lagenuity has contrived.” He concludes:
"So much for the metaphysical attributes of Godl From the point of view
of practical religlon, the metaphysical monster which they offer to our
worshin ic an abgolutely worthless invention of the scholarly mind."2l

Grengted, Buttrick, and others recognize that the defense of relie-
glon by logicel argument has proved singularly unconvincing, And this
is as it should be, states the former, for an attempt to demonstrate

God's existence reduces Him to the status of an inference. But it is not

2L1vid. . p. 437, James feels very strongly about degumatic formulas
which originate in scholarly ninds-~no doubt with some justification.
We append some of his statements on the subjecti "I do believe that
feeling is the desper source of religion, and that philosophic and
theological formulas are secondary products, like translations of a
text into another tongue. . . o When I call theaological formulas second=
ary products, I mean that in a world in which no religious feeling had
ever existed, I doubt whether any philosophic theology could ever have
bsen framed. I doubt if dispassionate intellectual contemplation of
the universe, spart from inner unhappiness and need of deliverance on
the one hand and mystical emotion on the other, would ever have resulted
in religious philosophies such as we now possess. . . . Bubt high-flying
speculations like those of either dogmatic or idealistic theology, these
they would have had no motive to venture on, feeling no nesd of commerce
with such deities. These speculations must, it seems %o me, be classed
as over=beliefs, bulldings-out performed by the intellect into directions
of which feeling originally supplied the hint." Ibid., p. 422,
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in an inference that we live, and move, and have our being. God is nemrer
to us than tha.t.zz_ Buttrick asks if we would wish to join the strange
Missourl chorus of, "Prove it to me," refusing to believe until the mind
has Deen battered to = pulp by unanswerable arguments. "Such proof is
not proof," he writes, "but dark coercion; and the resultant belief ig
not belief, but slavery."?s My cannot prove truth by logle, for inevitably
we assume truth in order to integrate logic, Ve cannot prove God by man,
for He is the axiom by which alone men can live, The saints prove God
by the adventure of prayer. w2l

1% is agreeably surprising to note some of Carl Jung's statements on

22grensted, op. cit., p. 71.
233111‘;1;1‘101:. 92. ﬂ&o. P 1300

2%1pid., p. 189. It is interesting, thoush rather discouraging, to
note the Wiemans'! glorification of pure reason in this matter. Out of the
depthe of their "scientific! mind they bring forth statements such as
these: "Bince the old system of thinking and practice can no longer be
used %o validate prayer, and no new system has bsen developed, there is
a strong tendency on the part of some to abjure all reasoning as a basis
for justifying prayer and religion. There is a widespread turning to the
irrational, especially among sophisticated, thinking people who want %o
hold to their religion and pray. They have found something in prayer
that is for them too precious to relinguish., . . « There is something
irrational that is more important than anything reason can comprehend--
80 they 'reason® to themselves, Consequently we have in many circles
today a glorification of the irrational which gsome try to justify by
reggson." Wieman, op. cit., p. 130. It seems that the Wiemans are dis-
covaring for the first time that praying Christians are not claiming ;
to use reason as a justification for their prayers; and they regard their 3
discovery as & new and revolutionary departure. Actually it was ever )
thus. Wovhere does the New Testament spend valuable space and time in
a rational justification of prayer; it simply refers to prayer as the
natural activity of the man in Christ, and mentions the promises of Ged
which are attached thereto. This is not an irrational approach to the B
subject; perhaps un-rational would be a better word. The Wiemans do not 8
seem to realize that in their pride of pure reason they have left ths
reassuring company of many of their fellow psychologists, and have
embarked on their own little program of adolescent rationalism.
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this matter of falth and reason--surprising in view of his dream of the
collective unconscious on which he bases whatever he has of theology,
However far-feiched it may sound, experience shows that many
neuroges are caused by the fact thaé people blind themselves to
their own veiigious pro*nptings because of a childish passion for
ational enlightenment,
3at to believe has become today such a difficult art, that people,
and particularly the educated part of humanity, can hardly find
thelr way there. They have become too accustomed to the thought
Bhat, with regard to immortality and such questions, there are
many contradictory opinions and no convineing proofs. Since #sclence"
has Decome the catchword which carries the weight of conviction in
the contemporary world, we ask for "sclentific! proofs. But edu-
gated psople who can think, know that proof of this kind is out
of the gusstion. We simply know nothing about it.

» o o theology demands faith, and faith cznnot be made: 1t is in
the truest sense a gift of {;race.?—s

Ho doubt the conclusion is valid, then, that it is worse than useless
to try %o deduce God and communion with Him from "cemsality" or "purpose,”
or to infer Him from "the Good, the Beautiful, end the True.! A4is they
stand, these are mere Platonic abstractions, "the torn remnants of His
seamless robe,"20 There is little danger that we shall lose God. As

long as life lasts, He will take Christians unawares.
Mysticism

There has been much misunderstanding with regard to mysticisu; this
may be largely due to the fact that the term itself admits of at le=st

two definitions. This ciroumstance is happlly taken into account in the

250arl G. Jung, Man in Search of a Soul, translated by W. S.
Dell and Cary F. Baynea New York: Harcourt, Brece & Co., N.d.), p0. 77s

123, 140,

2633\1'5‘53‘101:. m- m.. pi 62.
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Gernen lenguage, which distingulshes bt;twaep Mystik, the true religlous
attitude, and Mysticismus, its debased and spurious imitation.??
However, there are certain psychological peculiarities which are
common %o both Mystil and Mysticlsmus., One of these marks by waich a
gtate of mind may be classified es mystical is negative: The subject
of it immediately says that it defies expression, that words can not

give an adequate report of its contents. It follows from this that its

s ]

uality must be emperienced directly; it cannot be imparted or transferred
to others. In this pecullarity mystical states are more like states of
feeling than they are like states of intellect, according to James, 28
Mystical truth exists for the individual who has the experience, but for
no one elseg for it scems to be a "super-human, unspeskable reality
experience thoat mekes all hunan words and terms seem shallow and bleak,
23 in the case of gome of the writings and expressions of the Apostle
Poul, Thomas A, Kempis, Chr., Seriver, Johann Gerhardt, Brorson, Pascal,
Hudgon Taylor, and many other Christian classics. 29

inother simple rudiment of mystical experience would seem to be
that despened sense of the significance of a maxim or formula which
ctcasionally sweeps over the experient, Sometimes we exclaim, "I've
heard that sald all my life, but I never fully realized its meaning

until just now."”

275%, James 8. Stewart, A Man in Christ: The Vital Elements of
B5t. Ponl's Religion (Few York & Londons Harper and Brothers, n.d./s
p. 161.

28yames, op. eit., p. 371.

29orborg, op. cit., p. 76.
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"When a followemonk,” said Luther, "one day repeated the words of
the Creed: ‘I believe in the forgiveness of sins,! I saw the
Seripture in an entirely new light; and straightway I felt as if

I were born anew. It was as if I had found the door of paradise
thrown wide open, 30

Anether characteristic of mystical experience iz a "feelinz of ene
largemsnt, wnion, and emancipation."31 James concludes from his exten-
sive investigations that the "affective experience" brings with it a
loss of worry, a sense of ultimate well-being, contontmeat with exlsting
conditions, peace, harmony, willingness, and acquisscence, There is the

genee of perseiving truths not knowa before; some of the mysteriss of

life hecome lucid, And the world appears %o undergo an objective change--

an apnearance of newness beautifies every object.32

Fat 1t must be remembered that the psychologicsasl characterisiies
which we have mentioned to delineate the lowest common denominator of
mysticism are not in themselves peculiarly Christian., They are capable

of forming alliances with the most diverse philosophies and theologles,

provided those systems can find a place in thelr fraomework for the basic

emotional mood of myébiciam. Thus it would not bz right to invoke its
nrestige ag distinctively in favor of any special belief. Horborg
believes thet it is legitimate to treat mystical religion as a specific
tyoe of a well-nigh uwniversal religiouns ezpariancé. He feels that a
mystic is a mystic, no matter what his religious background; and in

rather strong terms he declarest “Mysticlem can never be 'Christianiged’

BOJames. on. g&.. De 373.

MArpta,, p. 816 1,

321p1a., p. 242 £,
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or made Islamitlc==1t remaine that non=geographical, non-historical, non-
ragisl homeland of all the lovely saints of the Onemess cult, "33

It is cortainly true that the type of mysticism which is nothing more
than an absolute psychic egotism has nothing to do with the Christian
roligion. In such an experience God becomes only a name for & certain
"absolute" experience; He is drawn together with someone's ego in that ex-
perience. "It is, therefore, only logical," says Horborg again, "when a
great my=tic mockingly, despairingly cries out: 'God, when I die, you die.'
Here, in a classic way, tne identity of '0Ood' with the mystic's ego is
admitted. 3% The Christian’s relationship by faith to God is radically
different from any conception which interprets it as a relation of iden=
tity between God and man, as we shall point out later in this chapter.
When mysticism tries to make this relationship an identity, it no% only
destroys the true fellowship with Ood, but it also destroys the remote=
nesgs or otherness of God., Aulen explains this point with a penetrating
insight 28 follows:

The "zod" whom man reaches on this way and the "infinity" into which

he is plunged do not carry him outside the charmed circle of ego-

centricity. Just as the God of mysticism becomes simmly the une

fathonable, about which nothing can be said, so this "god" loses

the powsr to 1ift man out of himself and to "remove him from his

own line of vision." Absorption into the divine becomes in reality

nothing but sbsorption inte self. 32ut at the same time, in spite

of its talk about man's "negation of self,” mysticism removes the

Hdistance" between God and man which is 2 fundamental fact for
Christian faith, and which increases in and through this fellowship.“35 ;

33Horborg, ODe mon Pe 75.
HInd., p. 70.
35Gustaf Aulen, The Falth of the Christian Church, translated from

the fourth Swedish edition by Sric H, Wahlstrom and G. Everett Arden
(Philadelphiat The Muhlenberg Prees, c.1948), p. 317.
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This identification of the soul with God is an outstanding feature
of Hinduism, and especially of the practice of Yoga., The highest and
best prayer becomes the prayer of simplicity, in which all volition seems
%o be lost. The soul is utterly wrapped in the contemplation of some
divine vision. It sinks into a condition of Nirvans, passes up the
Unitive Way, and seems to be one with God.36 In describing this state
of identification with deity, the Asiatic mystic sometimes uses language
which is actually meaningless and absurd irn spite of its superficial
gubtlety. For instance, one of them writes:

I am the mast, the ruwider, the steersman the ships
am the coral reef on which it founders.

Another interesting example of this celestial absurdity is found
in 2 poem by Yogan=nda, the Indian mystic who founded the so-called
Self=fealization Fellowship in the United States. He describes the
ecstatic state of gamedhi (complete concentration) in the following
glowing wordst

Preosent, past, fubture, no more for me,

Put ever-present, all-flowing I, I, everywhere . . .
Thoughts of all men, past, present, to come,

Every blzde of grass, myself, menkind,

Each particle of universsl dust,

inger, greed, good, bad, salvation, lust,

I swallowed, transmuted all

Into = vast ocean of blood of my own ome Heingl . . «
Thou art I, I am Thou,

Knowing, Enower, Known, as Onel! . . .

36&%‘:' Grenst.ed, Op. .c_.i_»_t_ul P 8?.

34uoted by W. R. Inge, Mysticism in Relimion (Chicago: The Univer-
ety of Chicago Press, c.1948), p. 156. Inge ascribes this excerpt to a
certain Jelaleddin,

L R )
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The sparrow, each grain of sand, fall not without My sight,

All space floats like an iceberg in My mental sea.

Colossal Container, I, of all things made, . . .3é
This should be enough to indicate that such mysticiem is nothing tut mon-
strous megalomania; or at lemst "it is so personal and su;o.jectivistic
that 1% should be classified as religlosity rather than as = religion."39

On the other hand, the true Christian mysticism which the German
refers to as Mystik, wherein both the fellowship with God and the other—
ness of Cod are duly taken into account--this mysticism is best comprehended
ir 2%, Paul's concept of union with Christ, a concept which he freguently
articulates in the phrase "in Christ! or its equivalent. Indeed, Inge
maintains that "if we regard mysticism not merely a&s & personal experiencse,
bat as a thought-out philoeophy of 1life, a spirituval interpratation of
reality, it is 5t, Paul whom we must regard as the founder of Christian
nysticism, 40 mnig mysticism, when equated with union with Christ, is
of the essence in Christianity; Stewart believes that only when union
with Chriet is kept central is sanctification seen in its true nature,
as the unfolding of Christ's own character within the believer's life,
And only &thus is the relationship between religion and ethics properly

understood. Actually, them, the whole memning of the Atonement is here at

stake.hl

38parenhansa Yogananda, Autobiosraphy of 2 Yogi (Wew York: The
Philosophical Library, 1946), p. 153 f.

39Norborg. op. cit., p. 132,

¥ynze, op. cit., v 32.

Mstewart 152 £. For an excellent discussion of the
ODe C1lUep Do .

concept of un:l.;n witﬁhriet. cf. the chapter entitled, "Mysticism and
Mora.lity. " PP 1“'7*2030
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But even within the range of the true Christisn nysticism there ars
observable differencas and variations in the intensity of the experience,
For example, Panl descridbes a %ime when ho was transported into Paradise;ha
it will be noted, however, that he definitely dates the experience—-it
hgppened fourteen years before hls accomnt of it was written. This seems
to indicate that he regarded the experience as an exceptional one, even
for his own career; it was not the level on which he habitually liveds;
the rapture and ecstasy came and passed. And although he thinks of i%
ag & very special event, he dves not mean thersby to disparage the more
proanic experiences of souls "hid with Christ in God.”"’3 For it is %that
daily, evererenewed communion with God, rather than the Sransient
rapture, which comprises the inmost nature of Christianity; this is the
true mysticism, for 1t is the heart of essential religion., Ve agree
with Stewart, who says that in some degree every true Christian is a
nystic in the Pauline eense.lm Inge goes a step further: %In truth the
typical nystical experience is just prayer. Anyone who has really
preyed, snd felt that his prayers are heard, knows what mysticism
means.“g5 For it is certainly detter to set one's sights lower 2nd find
prayer mesningful than to long for a climactic experience which may
never come. Orensted comments?

Put for the Christian it is 2 matter of quite equal concern that

422 Gor. 1211-10,

43001, 313.

Wiovewart, op. git.s p. 162.

"’SInge. Vale, 38, as quoted ibid., n. 2.
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his faith ehould not be supposed to rest upon bizarre and supra-

normal experiences occurring, with no great regularity, in the

lives of certain exceptionnl persons, who eannot, as it appears,
even tell us exactly what those experiences have besen,”

The type of mysticism which we have equated with union with Christ
bears no resemblance whatever to the notion of identity with Cod. In
Gal. 2320 Paul guards against any poesible pantheistle interpretation by
reasserting the relationship wherein I and Thou stand over sgeinst each
other, I% is true, he says, that "i¢ is no longer I who live, but Christ
who lives in me." DBut he a2dds, "The life I now live in the flesh I live
by faith in the Son of God." Paul®s view certainly is that when Christ
possesssas a man, that man does not thereby cease %o be himself, Rather,
for the first time he comes to himself, like the prodigal son., Christian
experience does not depersonalize men and reduce them to & monotonous
uniformity; rather 1t heightens every individual power they have, Paul's
own amazing career is convincing evidence of this fact. One could

hardly attritute the terrific impact that he made on men and nations

%0 & lack of individuality.™?
Emotion

The whole man is the religious man, and the religious men is the
whole man., According to Christianity, it is the whole self which is
called %o turn towards God, not some supposed "spiritual® part thereof.

"It is the whole man of intellect, of felling, and of will, which finds

46grensted, op. cit., p. 213.
Yog. stevart, gp. clt.. p. 167
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i%s only true objestive in ﬁha Christian God."ua The Christian relizion
is a matter between the soul or self, and God--in other words, it is 1ife,
and all of life, and nothing more nor less, Grensted urges this point
strongly: "To isolate part of life and %o eall it religlous, is to
degrade life and to destroy religion. That is why the (God of our worship
calims &ll or nothing. A divided allegisnce He may not accept, if He
is to be God.““g And since prayer is inseparable from the 1ife of faith,
4% should take up and turn to God all the powers of ocur mentzl, emotional,
and volitional life.

Since the religious mane-the praying man--is the whole man, the
emotions of that man dare not be ignored. For all the emotions of a
man play their part in his religion and prayer life; with some the
emotion of Jjoy plays a prominent part, with others the emotion of
sadness, or determination, or resizgnation, depending on the temper of
hie personality. But these feelings can not be eliminated, for, as
Ligon declares, "When emotions are left out of religion, it does not
mean that they have been left out of the individuals who profess that
religion. It means that religion ceases to have any important influence
on parsonality.“5° This is certainly evident from the vigorous and
total msnner in which the heroes of faith have given themselves over to

things spiritual. In them can be seen the nobleat emotlons operating on

!‘&Evelyn Underhill, The Essentials of cism ani Other Essays
(London & Toronoto: J. M. Dent & Sons Litd., 1920), p. 101.

"gerensted. on. cit.y ». 19.

5%nest H, Iigon, The eyonolosy of Christian fossonslity (How
York: The Macmillan Company, 1950), p. 3.




35
the highest levels, "not by the faultless deductions of dialectic, but
by the mysterious loglc of the heart."5l And what has this to do with
prayer? Miss Underhill states the case porhaps a bit too sirongly
but she speaks to the point:
Prayer, then, on its emotional side should begin in humble contri-
tion and flower in loving adoration. Adoring love--not mers emo=
tional excitement, religious sentimentality or "spiritual feelings"
=-but the strong, deep love, industrious, courageous ani self=
glving which fuses all the powers of the self into one single state
of enormous intensity; thls is the immortal element of prayer.sz
Miss Harkness believes too that coamitment %o God in prayer oughtb
to be charged with powerful lifting emotion. It ought to be restrained
in expression but never feeblei for she feels that the fear of being
"too emotional” has vperhaps done more thsn anything else except self=
centeredness % cut the roots from under religion and prodwse secularism
and worldliness.sj
1% must be remembered, howsver, that the validity of Christianity
ean never rest upon such emotional experiences, mor can their psychology
be used for apologetic purposes. The reality of God, that is, the
truth of the revelation, has faith for its counterpart and not experience.

And Christian faith, though it expresses itself in Christian experience,

5lyndernill, op. cit.s pe 110.

521p3d., p. 111.

53(reorgia Harkness, Prayer and the Common Life (Wew York & Nashe
ville: Abingdon-Cokesbury Prase. c.1948), v. 82,



36

does not rest thereon.54 It would be finally disastrous for religion if
its validity were ever made to depend on the interpretation of certsin
special types of experience, Iven the sense of the numinous which Otto g
describes.55 although it has a peculiar quality of impressiveness, can
not be regarded as a vindieation of Christian faithy its value at most
is that it calls our attention to the element of otherness which permeates
every part and aspect of our 1ife.56 Norborg speaks the language of
Christian faith on this subject when he states:

The Christian himself cannot explain why he became a Christian;

he will answer God. But that answer is not a psychological or

rational answer, because God does not have a place in the psychic

makeup of our little life. He is not an "explanation" or a

cause" or a "reason," according to our rational standards. Vhate

ever experiences the Christian may have, none of them, not even

the highest and most celestial, is a "proof" of God., To the
Christian, God is not experience, He is my Lord.’?

S4Gg, Worborg, op. cite, p. 8. Cf. also Grensted, gp. cit., ». 209,
n. 2, where he quotes Goe's mrticle, "The Sources of the Mystical Reve-
lation,” in the Hibbert Journal for January, 1908, as follows: "The
mystic acouires his religious convictions precisely as his non-mystical
neighbour does, namely, through tradition and instruction grown habitual, :
and reflective analysis. The mystic brings his theological beliefs %o
the mystical experience; he does not derive them from it." In contrast
to these conclusions, cf. Inge, gp. cit. As nearly as can be determined,
the basic premise of Inge's work is that personal inner experience is
the only source from which religion can draw its life,.

55¢£. Rudolf Otto, The Ides of the Holy, translated from the German i
by John %, Harvey (2nd edition; London: Oxford University Press, 1950). “

56’%- Grensted, on. _o_i_&l| Pe 220,

57Norborg, op. Cibes De 2720 A




CHAPTER IV
GOD AS THE IMPULSE FOR PRAYER

The impulse o pray does not originate in mane-neither in his
emotions, nor in the sublinminel region of his mind, nor in the drean
fantesies of the race. Prayer must be conceived of ag" theocentric.

It is on impuise implanted in man the creature by a personal God.
Origins

In the section on pragmatism in the previous chapter, we took issue
with the pragmatic psychology of James, when we maintained that the
origin of o religious experience is certainly a wvalid criterion of its
velue.

Thie is %Yrue also of the prayer experience. However, it is egually
true that the historical origins of prayer as scientific psychology
conceives of them are gquestionable, mislea.ding; and sometimes entirely
false when employed to impart the essential nature of prayer. Zven if
it were ever possible to trace such origins, it would be guite another
matter to say that they could yield central meanings. HMedicime would
thms be reduced to the incantations of a masked wisard; music would
become the barking of a jungle beast; a cathedral would be a hole in a
mountain-side, "This cult of origins, the strange assumption that
priority in time zives clearer meanings and truer evaluations, leads
almost inevitably to oversimplification=--as, for instance to the notion

that prayer began in fear or that religlon is merely a %ribal
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custom, "

Some of the scientific psychologists apparently believe that man
first started to pray in response to some primal impulse, either for
eny kind of help in dirs need or in spontaneous praise and jubilation,
They feel that man first prayed without thinking exactly why or %o whom.
Just as, for instance, he found himself engazed in political activity
before he developed an idea of the state, so he found himself praying
before he had a distinct idem of God.? ‘Such theories, lacking as they
are in depth and profundity, can hardly explain the intimate personal
relationship with God that characterizes prayer according to the New
Testament. urthermore, such theories give a mistaken notion of
progress, implying as they do that the acme of evolution occurs when
a full-size gystem has been developed.

It is rather surprising to note that the Wiemans, in spite of
their distinetly sub=Christian approe.ch to religion, a% least concede
that prayer did not develop out of 2 prior practice of maglec., DBubt they
do think that "prayer =nd magic are two different lines of development
that may proceed from the original, uapremeditated outrsachings and
strivings which we have described,"3

Other theorists contend that prayer is animistic fear--stark fear

in early times, and refined fear today--primitive terror in any case.

lgeorge A. Puttrick, Prayer (Wew York & Nashville: Abingdon-Cokes-
b“ry Presﬂ. 3319’-‘2). De 270

22;‘_. Henry Nelson Wieman and Regina Westcott-Wieman, N S
Psvehology of Religion (Wew York: Thomas Y. Crowell Company, ¢.1935),
P. 129,

31vid., p. 131,
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Alfred Maury glibly asseridst "Fear is the father of religlon znd love
its late~-born daughter, ™ Phgg to hypothesize fear as the original
element of prayer is at best an unprovable dogmatism. Brightmen points
out that although fear is natural, it zlone is not religlous and never
can be religious., He continuves:
In so far as religlious bellevers come %o be entirely dominated
by fear in their attitude towerd God, they have ceased to be
religiousy they are merely terroriged victims of power, Fear is
not religious unless it is fear of goodness and justice. A
cosmic power is not God merely because it inspires fear; it is
Ged only if it embodies true values--goodness, beauty, truth, and
holiness. It may well be that week and sinful man may tremble
with fear in the presence of perfect goodness; such fear is a
religious fear. But 1% 1s religlous not because it is fear but
bscause 1% is in the presence of perfect and eternsl gZoodness.
Sometimes sclentific paychology glbes at prayer as nothing more
than an escape from reality. But that accusation foolishly assumes that
man iz self-sufficient and needs no refuse--a hollow pretense in a2
world whers microbes are stronger than man, where sorrow and death
stalk with violence, and where an aroused conscience can sting like a
scorpion. As Buttrick comments, "The critic who prates about 'escape'

does not make his bed in the street on = stormy night. 16

Thus as stated above, no man can safely dogmatize about the origin

Himoted by Bustrick, op. cit., p. 43

SRdgar Sheffield Brightmen, A Philosophy of Religion (New York:
Prentice Hall, Inec,, 1945), p. 463. Cf. also Nicolas Berdyaev,
Slavery and Freedom, translated from the Russian by R. M. French (Wew
York: Charles Scribner's Soms, ¢.1944), p. 2503 "Fear can be a more
exalted condition than heedless submersion in everyday things, Dub
fear, fear of all sorts, is all the same a form of human slavery.
Periect love casteth out fear. Fearlessness is the highest state. 3
Slavish fear hinders the revelation of truth. Fear gives birth %o lies.

6B'uttrick. ODn. 2!:_5-. P 22,
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of so deep and personal a communion as prayer; besides the essential
nature of prayer, whatever its origins, is not shown in its historical
beginnings. "The nature of g hyacinth is seen not in the bulb but in

the bloom,"?
Prayer and Autosuggestion

One of the most freguent explanations of prayer given by modern
psychology is that it is purely a subjective discipline, a2 mere method
of autosugsestion. It is a soliloguy whose only objective answer is
the echo of its own sound. It is a vsluable self-discipline, an inverted
form of gelf-reliance,8 And it is quite true-~the modern man may
practice prayer in exactly this way. Psychology has taught him something
of what he can do to himself in the way of curing certain ills through
the control of thoughts and feelings, through the development of
confidence and courage and other positive habits and attitudes.? It
is certainly trus that the man who says, "I shall fail," is already
on the road to failure; while he who whispers to himself, "I cam," is
already on the road to triumph. Thus the acienﬂﬁc paychologist may
regard prayer as a "'healthy lie of life' which pours new confidence
into the reservoirs of the subconscious,'10

It is true, meny do practice "prayer" in this way only, But this

?Ivid., p. b,
8cf. ibid., p. b49.
9cf. wieman, op. cit., p. 134.

10Buttrick, loc. eit.

sl o
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is certalnly a far cry from prayer in the New Testament sense--commanion
with God in the name of Jesus Christ. Although sone who are wawittingly
glving themselves autosuggestions might call it prayer, it is doubtful
whether any sane man who is quite aware that he is engeging in auto~
suzgestion wonld eall it prayer to God. Therefore it would seem that
wvhen the athlete says with gritted teeth, "God help me make this touch-
down, " he is really not praying at all but making himself a morale
lecture, b3

This position--that prayer is mere autosuggestion--can be demon-
strated to be untenable, Tor example, Butirick points out that if
prayer were only a "healthy 1ie" (supposing lies could ever be heslthy),
it would soon be detected, and nodle spirits would renounce it, It
would hardly have found prominence in the lives of the great and ine
fluential saints of Christendom, much less in the life of Christ Himself.
It might have endured e generation, but it could hardly have been an
agelonsz rapture; for those heroes of faith who prayed with power would
have instantly repudisted any self-deception.12 Relton states the case
in this way: The religious relationship is always held to be & rela~
tion between » human subject and 2 God who ie actually existent; when
this belief bresks down, religion bresks down. Therefore, if prayer
were merely a form of autosuzzestion and nothing else, it has existed
all these years bocause all menkind was ignorant of the fact that it was

autosugzestion; for if the fact were recogniged, it would have begen

113rnest M. Ligon, The Psychology of Christian Personaldty (Mew York:
The Macmillan Company, 1950), p. 179.

Y2pattrick, loc. cit.
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instantly fatal to prayer and religlon.l3 But it s hardly likely that
all of the people cowld be thus deceived all of the time. Pratt says
mischlevously: "If the subjective walue of prayer be all the value
it hae, we wise psychologlsts of religion had best keep the fact to our-
selvess ofherwise the game will soon be up and we shallrhave no religlon
%o psychologlze about., We shall have killed the goose that laid our \
golden egg. nli

Tarthermore, the strength and courage which can result from prayer
could not be ascribed $o more aubtosuggestion, aespecially if it were %o
be assumed that the person praying did not realize he was practicing
autosuggestion, Dr. Bruce declares thet every saintly life, the longer
it is lived, finds prayer ever more helpful. And the explanation is
not found in illusion (_3_._.3. automggastion). which is weakening, bub
in the power that results from prayer. Illusion would exhaust the
spiritual energies; it would depress and end in doubt. But the power
of prayer is a confirmation of resolution and a strengthening of
morality. "Such moral forces,” continues Bruse, "do not spring out of
anto=suggestion, They have their source in scmething more firm and
abiding than subjectivity or the sublimina.i consciousness, That source

is nothing less than Reality. wl5 Ligon srgues in a similar manner:

1311. M., Relton, "The Psychology of Prayer and Religlous Experience,”
Psychology and the Church, edited by 0. Havdman (New York: The

Macnillan Jompany, 1925) p. 8B

A% ess, p. 336, as quoted by
J. B. Pratt, The Religious Consgciousness, p. JJ0s .
Georgia Harkness, i’m and the Common Life (New York & Nashville:

Abingdon=Cokesbury Press, C.1948), p. 29.
15y, s, Bruce, Psychology of Christian Life and Behavior, as quoted i
by Relton, op. cit.. Ds CSE

\
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To have the deepest confidence that there is a God, who does

hear and answer one's prayer, forms a basis for a courage which

makes a mon able %o meet many of life's severest trials with
nental poise. On the other hand, to hold the belief that this
is a purcly mechanical universe, which has no heart and is
ubtterly wnfriendly, has led many a man to o sulcide of hopeless-
ness., dJust by way of philosophical reflection, would it not

be parsdoxical if a lawful universe were so ordered that to

balieve in 1ts truc nature would bz mentally unhealthy, and to

hold a delusion as %o its constitution should be the road to
mental he:ﬂth?ls
The argunent, in short, is that an experience of prayer and fellowship
with God which produces such revolutionary results in human life has a
right to the name of reality, and is hardly coversd by the explanation
of autosuggestion.

The theory of prayer z2s autosuggestion is hardly sdequate %o ex-
plain the radical love which so often motivates prayer. Jesus humbdled
HEimself unto the death of the cross, and He prayed thersa: "Father,
forgive themy for they know not what they do. w17 Under o shower of
cerushing stones, &tephen prayeds "Lord, do not hold thie sin against
them. " The eritic who insists that those preyers were addressed to a
white-bsarded product of the imagination called God, or that they were

a form of autosuggestion, places himself into s most vulnerable position

161-1@0!1. on. m.. Pe 152 L
171.4111{3 23:3”’.
18A0ts 7360.




Ll
and under the seversst judgment,l?

In conclusion %o this section, we submit that a review of the phe-
nomena of the prayer life, the true mystical experience both in its
milder and more intense Torms, and religious experience generally,
Justifies the rejection of the hypothesis that it can all be accounted
for adsguately as the fruits of seli-contemplation, self-communion,
self-introspection, sutosucgestion, or subjective illusion of & purely

peychological nature,?0
God as Personal

It vill appear from the previous section that whether the rsference
in prayer is objective or subjective depends entirely on one's concep-
tion of God. The Biblical deseripiion presents a personal God who is at
once transcendent and immanent. It is on this very point that the
opinions of many modern psychologists are weighed in the balances of
Hew Testament theology and found wanting,

William James is at least honest enough in his Investigation to

197he Wiemans have s rather whimsical idea of what is meant by the
objective reference in prayer: "But prayer is not subjective but
objective if one means %o ask wvhether any reality is reached by means
of prayer which is greater than the personality itself., Prayer does
reach such a reality., The growth of meaningful and mutually sustaining
connections is far wider and fuller than the single personality. ur-

thermore it is superhuman." Vieman, gp. cit., p, 140. At the risk of
passing a snap judgment, we would submit that this is Platonic idealism

at its most incomprehensible; and it is particularly unbecoming in a
writer, who, from every indication, wishes to be a strict sclemtific
naturalist,

20¢f. Relton, gp, gibss p. 105.
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perceive and state this issue., He feels that psychology and religion
are in perfect harmony up to this point, since both believe that there
are forces seemingly outside of the conscious individuzl that bring re-
demption tc his life. But he says that psychology defines these forces
as "subconscious,” implying that they do not transcend the individualls
personality; by this psychology diverges from Christian theology, which
predisates these forces of direct swpernatural operations of the Deity.?L
In other words, James equates God with the subconscious mind. DBut he
does not believe that the issue is an important one. It is sufficient
for him thay in the process of communion with God enerzy from on high
flows in to meet demsnd and becomes operative in the phenomenal worldj;
the important thing is that this operativeness is admitted %o be real,
that spiritusl energy becomes active and effects some kind of spiritual
worke=~but for James it makes no essentisl difference whether its immedi-
ate effects be subjective or objective.zz

Similarly, Starbuck discounts the idea of a personzl, objective
God. He admite the need of self-surrender; but he thinks that the
theological maxim, "Man's extremity is CGod's opportunity,” acknowledges
the same fact as the paychological maxim, "Let one do all in one's

povwer, and one’s nervous system will do the rest, %23 Tvidently Starbuck

2ly1123an James, The Varietles of Religlous Experience (New York:
The Modern Library, ¢.1902), p. 207.

221v14., p. 467.

235, D. Starbuck, The Paychology of as quoted by Sv.
Worborg, Yarieties of Christian Experience (Minneapolis: Augsburg

Publiahing Ho‘lme. c01937 » Pe 177'
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imagines that "God" is a mere old-fashioned theological name for the
nervous system, an objectivation of the relation between the ego and the
super-ego, "the hawl of swper-ego throwing itself like lightning on that
poor psychic ego of mine. "2%

The Swiss psychologist, Carl Jung, apparently feels that religious
experience (presumsbly this includes prayer) is the frult of certain
temperaments in the case of persons of varied intelligzence and culture,
Specifically, it is the expression of the dream fantasies of the race
or the subconscicus desires of the individual. In his Pgycholozy of the
Unconscious, Jung finds the true explenation of Christianity in racial
dreans, thus reducing it to an illusion, the creation of the experiencing
mind, 29 Sumning up, we could safely say that for Jung, God equals the
collective unconscious as expressed in racial dreams,

The “iemans blandly and categorically deny that the objective
reference in prayer can be %o a superrational deity, let alone a
personal CGod, Such an idea is a defensive device, in their opinion,
"developed to protect the practice of prayer when the old ideas which
sustained it can no longer stand in the face of what we now know about
the world."26 Oné can only comment that "pure science” had best beware
this dangerous pride in "what we now know about the world." What do we
now know? The Wiemans know what God isi "God is the growth of meaning

and value in the world, This growth consists of increase in those

2M1nige, p. 77,
25Reference from Relton, . it . 73 L,

26\1eman, gp. cit., pe 136.
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connections befween activities which make the activities mutnally sus-
taining, rutually enhaneing and mutuslly meaningful, #27

From the above statements the weakness of pure psycholegy is evidents
It is entirely anthropocentric; it mekes man the end of the study instead
of Gods Its system of values has no validity for the Chrigtian; for at
the very outset of his faith the Christian disclaims a god who is in
any sense & reflection of himself, fashioned in the inage of man, 28 gne
love of God menifested in His Son, Jesus Christ, is altogether too tre=
mendous and revolubionary a concept to be explained in terms of auto=
suggestion or some other purely psychiec process, Nygren speaks to this
point: 'The jove of God is to Paul (or all apostles!) not 2 creation of
his own spirit, but only a report on something that really has happened
« « o« o Ond has revealed His love throusgh the giving of His Son. Hers
the love of God meets‘ us not only as a conception, b't'zt as the all-over-

powering Reality.® 29

27tuid., pe 137. It 13 amazing that on the very same page the
Wiemans refer to the “present confusion in $hought about Ged.* Bright-
man, on the other hand, resliges the importanse of a personal God as the
object of prayer:s "If God is not a conscious person, then prayer is only
a dramatization of meditation, and its second-personal form is illusory,
To say 'thou' to an unconscious power is 2 misuse of terms.” And he
adds, to substitute other terms for the personal pronouns would only
suggest "the religlous unnaturalness and the philosophical inadequasy
of impersonal conceptions of God.® Brightman, op. cit., p. 425.

28Cg. L. W. Grensted, Psycholozy and God: A Study of the Implica-
tions of Recent Psyehology ;_o_:)'_ Re s Belief and Practice (London:
Longmans, Green and Co., 1930), p. 61, E£f. also Berdysev, 9p. cit.,
Pe 248: "rhe final liberation is possible only through a bond betwsen
the human spirit and the Spirit of God. Spiritual lideration is alwair:
a turning to s profounder depth than the spiritual principle in man,

is a turning to God,*

 “Inders Wygren, Den Kristna Kaerlekstanken, I, p. 89, as quoted by
Norborg, op. git., p. 273.
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But to say that the God who answers prayer is an objeative reality
is not to sny that God is a fenrsome Being, utterly transcendent, and
completely foreign o our little world. Stolz points out with a fine
ineight that our attitude toward God can not be coupleted in 2 single
mood or conception. At the root of our religlon lies a mystexy which
alternately exalts and humbles ue, which both attracts and overwhelms
us, For our faith is o union of tendsr, close elements and awesome
elementss it clings to a God who is as close to us as our own spirit,
and abt the same time wholly Other.30 He is immanent and inspires trust,
for He is our Father; but He is transcendent and insplres awe, for He
is in heaven.

Thus God is trenscendent and objectiva; but e is also immanent
and personal, ani He hears and responds to prayer. Iven if the response
is within the individual who prays and can be described in psychological
terms, 1% is still God's response. For it is through our mental znd
morel processes--though not in identity with theme-that God makes Hime-
gelf known ¢ us. It is "the Beyond that is within® that speaks, and

in that sense Ood's dleclosure of Himself through the inner voice is as

30%ar1 R. S%tols, Pestorsl Psychology (Hashville: Cokesbury Press,
¢.1932), p. 156, Cf. also Grensted, op. git., p. 12.
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real and objective as anything in nature.’l 8¢, Paul writess #ihen we
cry, 'Abbal Fatheri' 1% is the Spirit himself bearing witness with our
epirit that we are children of God. . . . Likewlse the Spirit helps us in
our weaknessy for we do not know how to pray as we ought, but the Spirit
hinself intercedes for us with sighs %00 deep for words."32 It is He who
does 1%t; yed it is we who do it. Paul points out the connecting link
when he testifiest "I live: yet not I, but Christ liveth in me.¥33

Aulen ewplains this well by saying that prayer is at once a human

act of turning to God and a divine act by which God draws man to Eimself.y"

3lge, Harkness, op. ¢it., pp. 66, 169 £. Cf. also Leslie D. Weather-
head, Pgycholosy in Service of the Soul (Wew York: The Macmillan Company,
1932), ». 72 £f.3 "It would be impossible for the ego to do anything
apart from the power 6f Cod. It is God at such a depth of our personality
that we cannot distinguish between Himself and ourselves, It is allowing
the God imprisoned within to rise up and function, It must be remembered
that Ged is not only exterior to the self, but its inhabitant, and it
is the God functioninz within us that leads us $o any desire or achieve-
ment. Christianity has always held the doctrine of the Divine Immanence,
and it is His spirit within us which in the first place gave us the
machinery of the personality which we call the power of auto-suggestion
and which leads us to desire improvement.” It is possible that Weather-
head has the right idea when he makes these remarks, However, it must
be admitted that if his description of God's operation within the
Christian is a true one, that operation of God can not be equated with
psychology's conception of autosuggestion; for unbelievers, too, are
eapable of using autosuggestion and even desiring improvement, yet 1t
can not be seid that 1t is the "God within them® that moves them to
such activity,

3250m. 8115.16.26.

336‘31. 2320 (Ao v' ).

4Gmetaf Aulen, The Faith of the Christian Church, translated from
the fourth Swedish ;ditiou by Fric H. Wahlstrom and G, Everett Arden

(Philadelphia: The Muhlenberg Press, ¢.1948), p. 202.
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This intinate givee~and=teke communion, which may be referred to as an
I-Thou relationship whose point of contact is Christ, is polgnantly
illustrated in the experience of Iuthers
. o o kommt wohl oft, dasz ich in einem Stlick oder Bitte in so
reiche Uedanken zu spazieren komme, dasg ich die zndern sechs
lasse alle anstchen. Und wenn auch solche reichen guten Gedanken
kommen, so soll man die andern Gsbete {ahren lassen und solchen
Jedanken Raum geben und mlt Stille zuhoren und beilelbe nicht
hindern, denn da predigt der Hellige Ceist selber. Und seiner
Predigzgt Tin Wort ist welt, weit besser, denn unserer CGebete

tausend. Und ich habe aweh also ofd mshr galernt in"Einan Gebet,
weder ich aus viel lLesen uad Dichten hatte kriegen konnen, 35

Craeaturehonod

A personal God stands on the one side of this I-Thou relationship
in prayer., Man the creature stands on the other. In this I-Thou
relationship, the pray-er wust be aware of "Thou" as God, personal yet
transcendent, as explained above; furthermore, he must be aware of "I
as creature, ubtterly dependent on God. This feeling of dependence--
creabure~-consciousness, creature-feeling--is described by Rudolf Of%to
in these wordst "It iz the emotion of a creature, submerged and over-
whelmed by its own nothingness in contrast to that which is supreme
above all creatures."3® The chief elemsnt in this feeling, according
to Otto, s best described by the expression tremendum mysterdum,

nystery, terror, and fascinatlon blended into awe.o?

fl
3SMartin Luther, "Wie man beten soll?" Dr. Martin Luther! s%g-
liche Schriften, X, hersusgegeben von Dr. Joh. Georg Walch (St. Loulss
fmtherischer Concordia~Verlag, 1885), p. 1400,

3Rutolf Otto, The 1dea of the Holy, translated from the German by
John ¥, Harvey (2nc.1 edition; London: Oxford University Press, 1950),
p. 0.

371vid., pp. 12 ££.
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Thia may be further defined as fear mingled with respect. We stand
in awe before CGod when owr fear of Him has been modified and tempered by
wholesome esteen and deference. There are many admonitions in the Bible
to fear Gody bub to fenr God in the Biblical sense 1s not to stand in
His presence filled with a superstitious and panicky dread. It is rather
to render Him loyal and intelligent obedience and reapeet.38

This concept of creaturehood expresses a fundamental Christian
principle, the principle of the dependence of man's 1ife upon God, and
its goal in Cod.39 This is not a blind fatalism or a resigned pessimism}
it is Christian realism, for, as Norborg writes: "Christisns willingly
admit that they have heen driven to God because they themselves cannot
naster themsolves," Ausustine's oft-quoted statement from his Con-
fessions apparently refers to this principlet "Thou hast made us for
Thyself, and our hearts are restless till they find rest in Thee."

Bxamvles from the Bible may illustrate the poini, Abrahsm certainly
realized his creaturshood when he interceded for the wicked elty of
Sodom: "Behnld now, I have taken upon me %o speak unto the Lord, which
am bat dust and ashes."l’l Jacob felt his creaturehoed at Jabbok, where
he wrestled all night with Gods in his past was a deceived old father
and a cheated brother, and in the future was a meeting with that brother.

His cry was the cry of man who is weak and can not find the way or walk

3Bgs. stolz, op. oites Po 155
399-:-' Grensted, op. m.. Pe 60
Mﬂor'ﬂor@. m- 9&.. p. 269.

Lni‘:en. 183127,
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alone: "I will not let thee go, except thou bless me. w42  And one of
David'es prayers expressen this same profound Christian psychology:s "0
Lord, thou hag searched me, and known me. . . . Search me, O God, and
know my hearts try me, and know my thoughts: And see 1f there ba any
wicked way in me, and lead me in the way everlasting. 43

In petitionary prayer 1t 1s especially evident that prayer is the
cry of creaturshood., Such prayer is usuvally offered in extremis, spring-
ing naturally from great need or danger. It is man's finlteness in
weakness or zuilt, bezzing for strength =nd forgiveness. It says, "God,
save mel" and 1t means, "Save me from this flood!" or "Save me from
this firelnt Perhaps Christians should strive to outgrow such prayers,
for ideally speaking, "the prayer of faith for God's protection is not
a prayer to be delivered from suffering and grief, but a praysr that
God will preserve us in all danger and harm, and above all that God's
dominlon may be realized." 5 But it is unlikely that man will completely
outgrow such pedition until he outgrows his earthbound creaturehood.

This unescapable fast of creaturehood points up one of the weslmesses
of much of modern peychiatry, Psychiatry assumes that if hidden motives
can be brought to 1ight and recogaized by the patient Tor what they are,

he has the power o set his own house in order, with the help of ths

B28en. 32126.

43ps, 13911.23.24, On this subject, gf. Chapter II of this thesis,
where prayer is described as an acknowledgement of utter dependence upon

God, supra, ». 6.
Hige, Buttrick, gp. git.c ps 75

455.\116!1, oD, .CM" De 198.
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self-confidence which the psychiatrist has built up in him. Such an
assumption is partly true; for as long as a man is at all responsible,
he is not helpless. And he can also use the kind of help that a
fellow human who is 2 psychiatrist can give, But the assumption is not
wholly true. For man can not stand alone, nor can any psychiatrist
build enowgh self-confidence in men who are under defect of will and
gontence of death,™® e egree with Buttricks "The psychiatrist camnod
save us, nor the preacher, He also is only a man, and himself wounded
in conscience. He, the creature, has no wit to play the Oreator. BHe
cannot make or wemake the soul."™? Power does not come merely from
within the man, but from beyond him, Power comes from God through
Christ, And in prayer, we creatures draw such power from God the

Oreator.

1;62;‘_0 Battrick, One. Ej-_to. PP 1“?0 16? £,

H71vid., p. 213




CHAPTIER V
CONCLUSION

Prayer must be intelligently grounded. This is evident from a
deseriptlon of prayer according to the New Testament, Prayer must rest
on a solid theslogicel foundation.

True Christian prayer must be offered in Christ's namet bscause
it is the speech of a faith that has Christ and Hls Atonement for its
objecty because through Christ we are reconciled to Codi because we are
completely dependent on Christ for fullness of life, as the braunch is
to the Vine; because every prayer implies a confession of sins and for-
glveness through Christ; bocause it must follow Christ's pattern of
sincerity, understanding, concentration, selfless love, thenksgiving,
and above all, submission to God's will.

Prayer must be glive. This is evident from a stuly of prayer and
religlous experience. Prayer must be intimately connected with action
and Christian experience,

In matters of feeling and experience, one must have #been there"
one's self in order to understand them., An American can not understand
a Briton's loyalty to his king, mor can a Briton understand the
Americen’s peage of heart in having no king. And who can understand
music bub the musicisn? If these are mysteries, how much more are the
subtler religious sentiments, and particularly those which "f".e included
in that commmion vith God vhich we call prayer. Therefore we conclule

that it is the man who long has prayed who understands prayer. I%ia

outside of it, to make an objective and seientific study of it, is valid
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and valuable, bui only in a supplementary sense; in itself such objec-
tivity is partial and flat, like a photograph compared with life, One
must be a participant, for it is the praying wan who knows prayar.l

It makes no difference what explanation scientists choose to give
to the Christian expérience of prayer. Haith is the existential cate-
gory; and faith can not be discerned or explained in terms of psychologi-
cal analysis., For faith does not rest wpon oxperience=-it is strictly
God'es gift by vhich man is enabled to hear God's Word. This is a mys-
tery, because God is God and becausé faith concerns itself with "the
substence of things hoped for, the evidence of things not geen, "2 g

Prayer must be God=centered, This is evident from an investigation
of the psychology of prayer. Praysr depends on a Christian psychology
of prayar which takes into account the I-Thou relationship that exists
between a personal, yet transcendent God, and man the creature. Prayer
is the living relation of o man to God, o vefuge, & personal and inner
conktact, & mutual exchange, a dialogue, an intercourse, a fellowship,
a meeting between an I and a Thou,”

The implications of creaturehood are seen in that fact that man's
knowledge has reached an impasse, for all his boasting of wit and skill

and prowess, Famine has overteken him as it overtook the prodigal son

; York:
10f, williem James, The Varieties of Religious Experience (New
The Modern Library, ¢.1902), p. 318 f.j and George A. ;‘“‘,‘““”“Py 1
(New York # Nashville: AbingloneCokestury Press, c.1942}, pp. €fy 2%

2Heb. 1131. Cf. Sv. Norvorg, Ihe Yarieties of & 21&; ;
(Minneapolis: Augsburg Publishing House, €.1937)s P+ .

ns chich c m

30f. Friedrich Heiler, Dag Gebet: Eing Je Verlag

Religionspsychologische Untersuch (4te suflage; Muenchent

von Eynst Reinbhardt, 1921), p. 490.
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when he tried to play his own providence; and like the fly on the chariot
wheel, he cries, "See how fast I make 1% golt¥

But in prayer, a lost art in a lost generstion--prayer that is

intelligently grounded, alive, and God-centered--man can draw power from

God the Greator through Christ the Redeemer,

ugio Buttrick. D0, E_i_‘!;.on Pe 20,
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