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This dissertation will make a contribution to debates on mysticism and religious
experiences by exploring the neuroscientific and medical studies performed on the Medjugorje
visionaries and analyze what hermengaltcontributions these studies make to our
understanding of extraordinary religious experiences. In June 1981, in the village of Medjugorje,
BosniaHerzegovina (the former Yugoslavia), five teenagers and one child reported experiencing
daily apparitions bthe Virgin Mary, visionary experiences. Three of the six visionaries report to
continue experiencing daily apparitions as adults. Throughout the past three decades, the
Medjugorje visionaries have been subjected to an extensive amount of medical,qgggahol
and scientific examination, even while experiencing their apparitions. An exploration of the
various scientific studies related to the visionaries of Medjugorje adds to our understanding of
extraordinary religious experiences and responds to #akfoe incorporating new,
multidisciplinary approaches to the study and interpretation of religious and mystical
experiences.

This dissertation will examine the major hermeneutical and epistemological debates
surrounding the topic of religious and myatiexperiences, tracing the major philosophical
developments of the twentieth century. Using a construotihaional méhod, this study will

presentand analyze the scientific examinations on the Medjugorje visionaries in juxtaposition,



for the first time, with the major scholars and hermeneutical discourses focusing on religious
experience. This dissertation demonstrates that the scientific studies on the Medjugorje seers
make a threefold contribution to this subject: a contribution that is epistenadjogic
hermeneutical, and that strengthens a criteria of adequacy in discerning religious experiences.
The scientific studies in Medjugorje challenge an epistemological reductionism that denigrates
every extraordinary religious phenomenon, such as visioxgeriences, into a pathological or
natural category of interpretation. Making a contribution to the history of meumieal debates
about mysticakxperiences, the scientific studies on the Medjugorje visionaries point to
something more in the experiendkat the visionaries undergo through empirical examination of

their apparitional phenomena.
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Introduction

In June 1981, six Croatian young people (five teenagers and one child) reported
experiencing daily apparitions of the Virgin Mary in the village of Medjugorje in the former
Yugoslavia (modern day Bosnrkderzegovina). Three of the six seers claim to coetiou
experience daily apparitions of the Mother of Jesus over 30 years later as adults. Throughout the
past three decades, the visionaries have been subjected to an extensive amount of medical,
psychological, and scientific examination, everile experierming their apparitions.

Neuroscience has been used prominently, as electroencephalograms have been applied on the
visionaries to study their ecstasies, the altered state of consciousness they enter, by observing
what is happening inside their brains ag/thedergo their apparitional experiences. Scientists

and journalists have noted that this is the first time in history that visionary experiences have
been subjected to such meticulous andepth study through modern scientific technology. The
results ofthese studies may not only shine light on the experiences of the Medjugorje visionaries
but also on popular theories about past religious experiences and on debates surrounding their
authenticity.

An academic debate about extraordinary religious experiences, such as mystical
experiences, has emerged in recent decades. The debate has been framed in terms of the
relationship between experience and representation. Many constructivist scholars (megr na
including Steven T. Katz, R.C. Zaehner, Robert Gimello, and Hans H. Penner) have emphasized
the role of language, tradition, and culture in constructing extraordinary religious or mystical
experiences. This constructivist paradigm challenges theclagsipretation of religious
experiences k nown as t he fpeii promulgaged by suchothingeesras pect i v e

William James, Evelyn Underhill, and Rudolf Otto. Perennialism argued that such extraordinary



experiences share certain universal ancedgishg commonalities throughout religious traditions
that transcend the idiosyncratic constructions of any culture, language, quetiod. In the
1990s, a new group of scholars, led by Robert K.C. Forman, renewed the perennialist perspective
withwapeémnenniali smo that presented a her meneu
This Anew perennialismo centered on presentin
documented experience of mystical union whose fundamental tenets question the
epistemabgical assumptions of a contructivist hermenetiEventually, after twenty years of
debate between the two sides, Forman and coauthor Jensine Andresen published an article
calling for scholars of religi on arthatlaslkeend o wn
waging between constructivi st s?lnatead thgyer enni al i
recommended that scholars explore new disciplines of study, particularly research on
consciousness, such as cognitive neuroscience and neuropgycholarder to make
methodological progress on this subject. They explained:

The study of religion will benefit greatly from a more interdisciplinary consideration of

how consciousness and subjective experiences, including religious ones, may actively

influence, and be influenced by, human physiology. To undergo a vision of any divine

form, or even to believe that we are having such a vision, will no doubt effect our heart

rate, our blood chemistry and pressure, our serotonin levels, etc. It isnhégtinat we

studied how, and how much.

It is time for scholars of religion to leap witlth feet into the discussion of

consciousness, spirituality, and the role of direct eepeg as important and creative

elements of human religions. .\We mustexplore the nate of spiritual experiences in

more detail by drawing more guidance from coossiessstudies. We must learn how

physiology connects with spiritual experiences by inéngaesearch on the biology of
religious experience. We must examthe implications of research on the biology of

I Chapter 2 will delve into the details and intricacies of this debate.

WSy aAyS ! yRNBASY YR w20SNI Y®/ & C2NX¥IyYysS daSiK2R2f 23AC
| 2yaOArz2dzayS44 YR al LIWAY3I { LIANAGdzZ f 9 EdgiStvavdgesdnd Ol y wS.
Spiritual Maps: Interdisciplinary Eaphtions of Religious Experienagls. Robert K.C. Forman and Jensine

Andresen (Bowling Green, OH: Academic Imprint, 280),y RNBaASy Q4 | yR C2NXI yQa | NIiAOf
Journal of Consciousness Studigsio. 11 (2000)-14.



religious experience for views on the O6val
An area of extraordinary religious experience which has been empirically examined by cognitive
science, as noted, is visionary experience, particularly Marian apparitions, sometimes part of
mysticalx peri ence and consciousness. Therefore, a
advice, an exploration of the various neuroscientific, psychological, and medical studies related
to the case of the Marian visionaries of Medjugorje may add to the undangtahd
extraordinary religious experiences. Specifically, scientific findings could add to the criteria for
adequacy for evaluating and determining the authenticity of extraordinary religious experiences.
This dissertation will analyze the contributions that recent scientific studies make to a
hermeneutics of extraordinary religious experiences by employingsdractiverelational
methodology that will interrelate both religious and scientific perspectives on the Medjugorje
seer s 0 eTrkefiestrparteithe dissertation will provide a hermeneutical history of
extraordinary religious experiences throughine twentietkcentury. Hermeneutical
interpretations will begin with William James, considering his influence on the study and
interpretation of extraordinary religious exp
Evelyn Underhill, observing ménfluence. The hermeneutical history will conclude with an
examination of the perenniaksbnstructivist debate, considering the underlying issues at stake
in the discourse and the various implications behind the methodological approaches applied by
scholars from each side. The hermeneutical history will also dialogue with the work of modern
interpreters who reduce extraordinary religious experiences to natural or pathological categories.
Constructiverelational methodology will be applied throughout sleetion by giving attention to

multiple disciplines of interpretation, from religion to psychology and philosophy, considering

3Ibid., 10.



both their critique and support of extraordinary religious experiences. Using the constructive
relational method, no one integtive framework will be given predominance, but the various
hermeneutical approaches will be considered to transcend a reductionist approach and form a
more holistic understanding of the subject.

An issue that needs to be addressed is the relationstap ém intertwining one)
between extraordinary religious experiences, mysticism, and visionary experiences. Frequently it
is impossible to study one of these subjects without giving due attention to the other as each is
intrinsically connected.

Mystical experiences are recognized as a type of religious experfaheejogically,
visionary experiences can be traced back to some of the earliest writings on mysticism,
specifically mystical theology which, in the Greek and Christian traditions, has foriesnt
recognized three types of visionary phenomena: imaginative, intellectual, and corporalPvisions.
Marian apparitions qualify in the third categorycasporal visions the definition of which we
will explore in depth in the first chapter. Thereforayimg their roots in mystical theology,
discourses on visionary experiences such as Marian apparitions cannot avoid the subject of
mysticism.

We will see in the first chapter how both William James and Evelyn Underhill use
discourses on mysticism. Jamespr hi s part, uses the | anguage
experienceso and fimystical experienceso rathe

distinction but offering a b definition of experienceén this regard, it is impossible to focus

‘AYY ¢ @Sa SELX FAYyAaY dalyeé LIKAf2A2LIKSNA 2F NBfAIAZY 6Al
different types of religious experience, but two tygesystical and numinousare frequently singled out for

I GG Sy G AmanyTavesRéligas Experience Reconsidered: A Builiilugk Approach to the Study of Religion

and Other Special Thin@Brinceton, NJ: Princetdoniversity Press, 2009), 20.

5> Chapter 1 tackles the nuances of these threefold visionary categories in depth.



onJamesd6 influenti al understanding of extraord
focus the discussion on mysticism. It is further noteworthy that altered states of consctbusness
such a key feature of extraordinary religious experiences (what pamegsa s es as fAmy st i
of conscdcoounssnteistsudt)e a core characteristic of J
studies visionary experiences and other such extraordinary religious phenomena (including
voicesi or auditory phenomena) undereé umbr el |l a of Amysticism, 0 a
mystics throughout history have recorded experiencing visions, apparitions, and voices or
l ocutions. Underhill 6s study is essential to
outlines, in inpressive detail, the variations and intricacies of visionary phenomena, providing an
explanation of the multidimensional manner in which visionary experiences are encountered.
The dissertation will then provide a brief history of the apparitions in Medgig
providing the context for the scientific studies on the visionaries. The various scientific data will
then be examined, presenting the procedures and results of studies that have been conducted on
the seers throughout the years.
The third part othe dissertation will constructively relate the various scientific studies on
the Medjugorje visionaries with the epistemological discourses about extraordinary religious
experiences that were mapped out in part one, considering what academic contiibesiens
studies can make to a hermeneutical understanding of extraordinary religious experiences.
Medjugoie constitutes a very unique phenomenon in being a modern case of
extraordinary visionary experiences that have been empirically investigated with advanced
medical, psychological, and scientific studrdsile transpiring The results of such a unique case
study can make a significant contribution to the philosophical, methodological, and

hermeneutical understanding of extraordinary religious experiences. This will be the first time



that the scientific studies in Medjugorje will be placed into conversatittneminent thinkers

who have written about extraordinary religious experiences.



Chapter 1
William James and the Study of Mysticism

Mysticismis a broad, complex, and often ambiguous term whose understanding and
definition has been altered, modified, and developed throughout religious history, often
contingent on the historical context of the usage. We will explore popular meanings of the word
in a subsequent section. For now, however, let us consider a hermeneutical understanding of the
concept that was fashioned by one of the most influential thinkers of the twaigthry on the
subject.

It is universally acknowledged by scholars of rieligs experience, even those who
disagree with his hermeneutical approach, that no one had a greater impact on the study of
mysticism in the twentietioentury than the Harvard psychologist and philosopher William
James (1842 91 0) . J ame s 0 e subjectsisbhe arieties of Religious Bxpgerience:
A Study in Human Natur&he book was published in 1902 and was based on his Gifford
Lectures deliveredt the University of EdinburghHar vey Egan notes that J:
groundbr eaki ng tuenoe toBdma extent alnmost Evarg rioteworthy
contemporary st@.dyWiolfl imymtBarisar.d expl ains t he
of the founding fathers oJhothegachademalkmses udify:
contemporary scholarly tegh mysticism acknowledgeadne s 6 i mport andte t o t h

The editors of a recent study on Christian mystidigrther corroborate the fact, noting:

Lwilliam Jame, The Varieties of Religious Experience: A Study in Human NideweYork, NY: Library of America
Paperback Classic, 2010), xii.

2Harvey D. Egan, S\Mhat Are They Saying about Mysticis(iew York/Ramsey: Paulist Press, 1982), 6.

3 G. William Barnal. Exploring Unseen Worlds: William James and the Philosophy of Myg#dizamy: State
University of New York Press, 1992), 1.

4Ibid., 1.



AWithout doubt, the father of theéeTheneshiern stud
scholar William Harmless emphasizes what an e
explaining that it Ahelped put mysticism on t
studies in psychology and physiology, sociology and history, titexand philosophy. Not all
agreed with Jamesds analysis of this or that
modern study® of mysticism.o
Jamesd study of religion was unique for ma
methodologtal decision that James made to refocus attention away from theology, dogma,
doctrine, or any form of institutional religion, and concentrate, instead, on direct experientialism,
using not theological or doctrimnuwmrhe ratb®dd afa cdti wc
thedocuments humaindames called the approacBoncentrating on accounts of extraordinary
religious experiences of individual persons, thus the mystical elements of faith, James believed
that he was reframing the emphasis onto thestraled most important aspect of religion,
essentially the founding principle of all religions: the experience of the transcendent. Ann Taves
highlights the widespread influence that resu
extraordinary experiences:
In privileging sudden, discrete authenticating moments of individual experience (such as
revelations, visions, and dramatic conversion experiences) over ordinary, everyday
experience or the experience of groups, he introduced a bias toward suddesyahdivi

experience that not only shaped the contemporary Western idea of religious experience
but also related concepts such as mysticism and spirituality a& well.

5 Louise Nelstrop, Kevin Magill, and Bradley B. Or®ristian Mysticism: An Introduction to Contemporary
Theoetical Approache@Burlington, VT: Ashgate Publishing, 2009), 3.

8 William Harmless, S.Mystics(New York: Oxford University Press, 2008), 14.

7 JamesVarieties of Religious Experiende.

8 TavesReligious ExpiEnce Reconsideres.



Tavesd point is iIimportant on a few | evels.
significant lrermeneutical influence on the very understanding of the conoegticism
connected direbt to individual experience The word fAmysticismo is of
modern discourse as artredenoting experienc@articularly immediate and extraordinary
religious experience. This is much different from the various wayatigaticismhas been
interpreted and understood by Christians from early centuries. While thraddieval form of
mysticism was c¢closely in | i naterpretdtigns of @hnsasi 6 e x p
mysticism had more of a liturgical, apophatic, and even exegetical understanding: Origen was
the first to use the wordmysticali in a Christian context, doing so exegetically in identifying a
imystical s e nntepmtatiort] aSwersiop teumpahlasii' s on unmedi at
no small role in advancing a modern understanding of the concept.

Expounding on a definition of mysticism, James designated four marks which states of
mystical consciousness possess: indfgbnoetic quality, transiency, and passiviiBy using
the terminology of fimystical consciousnesso J
being a state of an altered consciousness. In formulating his definition, James acknowledged that
theconcpet s Aimystici smod and fAimystical 6 have an aml
contemporary context in a pejorative way; thus, he was aiming for a purer, more useful and

constructive definition.

The words fimysticismo a mrdhsdimeyesdprioaclgiod ar e o
throw at any opinion which we regard as vague and vast and sentimental, and without a

%Y SS [2dzA & .2dz22SNE GadadAOAayYY !y 9aal &UndesgtandifigS | A ad2NE
Mysticism(New York: Image Books, 1980);38 See Amy Hollywoodgensible Ecstasy: Mysticism, Sexual

Difference, and the Demands of Hist@Bhicag& London: Univeligy of Chicago Press, 2002)16-147.Also

Richard Kieckhefer, while applying it himself to describe the experiences of rapture and revelation in his work on
YSRASOIE Yeadaodax aINBSa GKFG §KS oldrljfmNce War & &olild ldved Y Q Y3
0SSy (G2 (GKS WYSRASQOIf®E Yeadiaoda (KSYaRiedSoalg FoOrtegithY STy @I |
Century Saints and Their Religious Mi{@hicago: University of Chicago Press, 1984); esp. useful is Rig8KI& &

discussion on the numerous forms of mystical experiences on pages78560

10 JamesVarieties of Religious Experien842-343.
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10

base in eitherfactsérogi ¢c. For some writers a Amysti c
thoughttransference, or spirit return. Employed irstivay the word has little value:
there are too many less ambiguous synonyms. So, to keep it useful by restricting it, | will
do what | did in the case of thewoiidr el i gi on, 6 and simply prop
which, when an experience has them, maffjuas in calling it mystical for the present
lecturest!
us consider Jamesd6 four marks of mysticis
1. Ineffability.
AThe handiest of the marks by which | «cl a
negatlameswrit$’By finegativeodo James apoplatcs t hat
quality; it defies expression. In other words, the mystical experience is so powerful
and sublime that it transcends the capacity to be expressed or communicated by
language, conceptkogic, or any human faculty. Here, with mysticism, we are not
dealing with a subject that is encapsulated by the limitations of reason but
encompasses the transcendent elements of revelation. Interestingly, in this sense,
James stresses the importancaraderstandingas being regulated only to the one
who has a direct experience. dAalt foll ows
be directly experienced; it cHament be i mp
emphasi zes t hat rrooanother hoias aaver Imad &certaio | e a
feeling, in what t he rlapeushithispoinbwith peatic t h o f
guality, James compares it to the state of being in love, or to the person who has a

musical ear and can, therefore, truly appreciate a beautiful symphony for what it is.

He emphasizes how inadequate the understanding lotlsungs is to those with

Hbid.,
121bid.,
B1bid.,
“1bid.,

342.
343.
343.
343.
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experienti al deficiency. ALacking the hea
the lover justly, and are even likely to consider him weskded or absurd. The

mystic finds that most of us accord to his experiences aallggucompetent

treattment . o

Noetic Quality

The second mark means that the mystical state is also one with infused knowledge,
bringing with it Ailluminations, revel ati
inarticul at e tPhinemedgngly, ames goticessthatatismevealed

knowl edge carries a fAcurious sense of aut
experiences the mystical state, as it is something perceived to come from above, from

a higher source and thus from a greater authddibgce again, as with the mark of

ineffability, James emphasizes how this state transcends the limitations of reason, of

the intellectual faculties; for the wisdom revealed through mystical states originate

from a deeper di me n sghtamo.depthsiofhteith unplumbeds t at e s
by the disclrsive intellect. o

Transiency

James articulates in his third mark that mystical states cannot be sustained for long.

He stresses that there may be rare exceptions but that, most of the time, half an hour

or (at most) an hour or two seem to be the duration of such states.

Passivity

51bid., 343.
18 1bid., 343.
71bid., 343.
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With the fourth mark, James emphasizes that the person who experiences a state of
mystical consciousness usually feels a suspension of the will, as if an external force
hastakenor , fAisometi mes as if he were® grasped
Hence, what transpires igét, a grace that comes from Another Source. Explaining

this mark, James makes an interesting distinction with other phenomena. He

considers that the peculiat y of having oneds will suspe
Aconnects mystical states with certain de
personality, such as prophetic spe¥ch, au

However, James sees amportant distinction of discernment between such

phenomena and the mystic state. Something like a mediumistic trance or automatic

writing can be simply Ainterruptive, o0 the

recoll ection of the maydavenosignificareed forthe war d s,

subjectds wusoBY canerasifemystical states

interruptive. Some memory of their content always remains, and a profound sense of

their importance. They modify the inner life of the sebjgetween the times of their

r e o ¢ ¢ u Jamas engs thie explanation, however, by warning that there is a lot

of grey area between such phenomena and that admixtures of qualities do exist,

making sharp divisions difficult to always discern.

By emplasizing that mystical states modify the inner lives of their subjects James was

articulating the major basis for his process of discerning authentic inspiration from false. How

does one discern a true mystical experience from a false one? James appéetiiiresold

181bid., 344.
91bid., 344.
2 bid., 344.
2L |bid., 344.
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method, first articulated by Jesus in the Gospels, that a tree is known by #$Thuit, the
authenticity of a mystical encounter can be discerned by the fruits that it produces, particularly in
the life of the person who undergoes thpeazience. As we will see in a future chapter, this
indication of discernment constitutes one of the major guidelines that the Catholic Church uses to
distinguish between authentic and false revelations.

James noticed, throughout the numerous casedraoedinary experiences that he
studied, that those persons who encountered a genuine mystical state of consciousness were
significantly transformed by the experience. The fruits of such transformation can include greater
courage, charity, inner peace, utwerability, and a deep desire for a pure and holy life. James
was so convinced by the fruits of genuine mysticism in having the power to transform a life
toward deeper holiness, sacrifice, and purity that he dedicated five of his Gifford lectures to the
topic of saintlines$®

Interestingly, in studying the fruits of such experiences, James also challenged a popular
preconception that has, perhaps too often, plagued the reputation of mystics and the value of
mysticism. James confronted the issue of wiresheh intense focus on the interior life takes
away from the exterior life. In other words, is the life of the mystic at odds with the life of
practical activism? Does such dedicated concentration on mystical consciousness take away from
the necessary atttion that normal (wakeful) consciousness deserves? Does the mystic isolate
hi mself in a secluded, interior world that di

world, o €0 to speak?

221bid., 373.

B¢KSaS AyOftdzZRSR tSO0GdzNBaA - LX -LLX -LLLZ GAGESR a{lFAyit/
See Jamesp. cit, 239298 and 29%8B41.

21 SNBE GKS dzal 3S ¢62NI RES AMMK NId2S | diNRlyEA Aa ALISOAFAO FYyR YS
subject, as most mystics would consider the interior life as that which is dedicated to the truer (and, thus, more
GNBFf&é¢0 g2NIRX GKS KAIKSNI NBFHfAdGed
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Destroying the stereotype, James highlighted the examphe gfreat Spanish mystics:
Ignatius of Loyola, Teresa of Avila, and John of the Cross. These three sixteatihy saints,
masters in spirituality and mysticism, all of whom reported personally encountering
extraordinary mystical experiences, also ledredibly active lives which, in many ways, have
worked to renew the Church and transform much of the world. Ignatius, of course, was the
founder of the Society of JesU$ie Jesuit missions, spreading Christianity and culture
throughout the ends of thertlg have become legendary, as has the Society for its spiritual and
intellectual prowess. Teresa and John, the great reformers of the Carmelite order and founders of
numerous monasteries, were also instrumental in leading the renaissance of the Catholic
Reformation in modern Europe when Protestantism was spreading throughout the Continent. The
two are likewise known as contributing to the golden age of Spanish literature with their
writings. All three mystics led very active lives that were instrumentaidfecting the Church
and the world. The most important point here, which James stresses, is that the energy, activism,
and ingenuity of these mystics cannot be separated from their mysticism, but is, in fact, a product
of it, the fruit of their interiorives. Thus, it is the interior, spiritual encounter which provides the
energy, capability, and desire to influence and transform the exterior world.

AThe extremely dynamic, useful, practical,
impressed thesft her of Ameri can pragmati sm, 0 Harvey E
mysticso6 |lives, the great benefits to society
for James the great®lwalluemeocsfd twre tanssipsoustyehli sl iifs
this appeals to Jamesod6 philosophical disposit

a vibrant pragmatism.

25 EganWhat Are They Sang about Mysticism?.
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ASaint I gnatius was a mystic, 0 writes Jame
of the most powerfully practia | human engi R°damestutdarscoresthatthe | i ved.
Spanish mystics were souls who underwent some of the deepest, most ecstatic, extraordinary
religious experiences ever recorded, and that it is these experiences which allowed them to be
suchnf |l uenti al catalysts of inspiration and tra
carried the habit of ecstasy as far as it has often been carried, appear for the most part to have
shown indomitable spirit and energy, and all the more so for theegan which they
i nduPged. 0

Jamesd observations about the Spanish myst
They reiterate Jamesd6 hermeneutic of discernm
2) they challenge the pervasively prasaitbeit often contradicted, belief that mystics remove
themselves from the world, as if mysticism constitutes a form of escapism from reality. On the
contrary, James points out that authentic mysticism has often shown the opposite to be true: it
leads taan enhanced pigcipation in the active lifeHere Mary and Martha, as the Gospel
example goes, are not at odds, but become a model of unity: enforcing a mutual life of
contemplation and action. James was not alone in this assessment.

Evelyn Underhill, vihose work on mysticism we will observe in greater detail in the
following section, wrote:

All records of mysticism in the West, then, are also the records of supreme human

activity. Not only of Awrestl erssStn the sp

Teresa and St. John of the Cross; of missionaries preaching life to the spiritually dead,

such as St. Francis of Assisi, St. Ignatius Loyola, Eckhart, Suso Tauler, Fox; of

philanthropists such as St. Catherine of Genoa or St. Vincent de Paul;mqbptsphets,

such as Mechthild of Magdeburg, Jacopone da Todi and Blake, finally, of some

immensely virile souls whose participation in the Absolute Life has seemed to force on
them a national identity. Of this St. Bernard, St. Catherine of Siena, artd&amof Arc

26 JamesVarieties of Religious Experien&&3.
27 bid., 373.
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are the supreme examples. AThe soul enamou
Cat herine of Siena, finever cefhses to serve

Similarly, emphasizing likeaklme s t hat the mysticsd experiences

escapism but provide the inspiration for great pragmatic achievements, William Harmless writes

about the latene d i e v a | German mystic and visionary Hil
experimces, which she routinely described as &6my.
omystical secrets, 6 | ed her more outward than
work: theological texts, illdminations, music
Uni on i s another major component of James?®o
even see a reason as to why Jamesd study was
James did not dismiss the integrity of mystical experiences, or succustdutiionism, but
emphasized that such experiences constitute an encowad@ioni wi t h  somet hi ng fim

something that psychology or any natural science cannot fully explain. Egan notes how unique
Jamesd work as a psychehcesgrascampased to grgdomirant my st i ¢
psychological studies on mysticism which hoped to denigrate the subject into pathological or (at

best) natural categories of interpretation:

Past psychological studies of mystical phenomena have frequently reflected an unusually
strong hostility toward religion. These studies, moreover, often attempted to explain
mysticism away by reducing it to deviant behavior, repressed eroticism, matdeess,

illness, regression to infantile states, or an escape from the problems of daily life. The
older psychology tended to label the great mystics of the Eastern and Western traditions
as misfits, deviants, lunatics, and Wietims of selfhypnosis an@utosuggestiorf®

By contrast to such pejorative treatments, James took religious experiences seriously as a

psychologist, using a methodological approach that considered the mystery and integrity of such

28 Underhill,Mysticism A Study in Nature and Development of Spiritual Consciou@irmsson: Aziloth Books,
2011),138; first published in 1911.

22 HarmlessMystics 67.

30 EganWhat Are They Saying about Mysticisr6?
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experiences while applying psychologicategories and concepts to evaluate and study the
phenomena, reaching an i mpressive balance. An
psychologist was to explain religious experience in psychological terms, while at the same time
leaving the possibility hat it poi nt e & Egarnemphasinesthh impagt thatthis e . 0
her meneutic had in contrast to dismissive psy
this [twentieth] century has done more to render psychology benevolent to mystidism an
religion than William JameThé&Varetiead Raligopuson psych
Experience %

James was critical of a rationalistic skepticism that presupposes to be the basis of all truth
while eliminating other possibilities, in this caséminating other states of consciousness. The
mystical consciousness challenges the limitations of rationalism, James argued, showing that
rationalism only constitutes one order of consciousfieBsus, James was challenging an
Enlightenmeninfluenced matality which articulates that what is factual or true is only that
which is empirically observable through the senses. Here James was grappling with an
epistemological issue that predated psychology and was based in philosophy, particularly

philosophies bknowledge and religion.

Aln part, James was reacting to rationalis
Immanuel Kant (1724 8 0 2T hbdbs i s i mportant to consider, a
observed in greater orereligioud experericelrave haalalarfeant 6 s t

impact on many contemporary scholars, crafting much of the modern debate around mysticism

and its interpretations. G. William Barnard p

3! TavesReligious Experience Reconsidefed

32 EganWhat Are They Saying about Mysticisré?

33 Jamesyarieties of Religious Experien88], 385386.
34 Nelstrop, Magill, an@®nishi,Christian Mgticism 4.
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understandings of the dynamics ofstical experience are, on the face of it at least, indebted to
Kant . . 0*® The emphasis of this Kantian epistemology was, again, based on a highly
rationalistic conception of knowledge which restricted human understanding to that which is
empirically olservable by the senses:

According to Kant, only the accuracy of knowledge claims that rely on the evidence of

the senses can be analyzed properly. Religious beliefs and experiences, by contrast, have

no distinct sensory content. They refer only to suparahbbjects, and, as such, Kant

regarded such beliefas having practical consequences only. This means, strictly

speaking, that we cannkmowthat God exists. This is because claims to know God are

not based 0 sensory experience. Howevere can act ot morally commendable livess

if there were a Gotf.
Against such an epistemological framework, restricting knowledge to sensory perception, James
Apostul ates of a faculty in fiwnhchalowsai ngs t hat
intuitive graspp f  real ity beyond that which¥ltidgtis evi den
faculty which James refers to as the mystical conscioushess.

Il nterestingly, Jamesd identification of a
strongetymologichconnection to the wordcstasyso prominent in discourses on mystical and
religious experiencegcstasy i n t he original Greek, is a wor
sel f, 0 or o u t€hrigtian mysficisrh scheolars Amy si@lgvood abgan Elliot
have shown that such an understanding is even present in the work of prominent medieval
theologians using Latin, like Thomas Aquinas, William of Auvergne, and Alexander of Hales,

who Afrequently use the teomé O6raptdepeaerduébdecs

(alienatio mentiorexcessus menjis 6t o connote the alienation fr

35 Barnard Exploring Unseen World$16.

36 Nelstrop, Magill, and OnishGhristian Mysticisn¥.

37 1bid., 4.

38 1bid., 4.

39 The Greek ternekstasisformed ofekz Y S | ofitigééDr doeyond éndstasi€ Y S| sfahdy @3 & 2 NJ
G a i+ cambfegaistanding outside or beyond the self.
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during an encount®Hemwe t e asdeée ghedi s@étri¢dnmec:t
understanding of mystical consciousness # state that transcends the human senses, pointing
to a deeper faculty of perception (therefore,
Adeparture of the mindo), and it iisacamment at e t
phrase for Jaes throughout hivarietiesl ect ur es (t heref ore, parall el
higher spirito).

For James, the mystics experienced a union
produced deep feelings of inner peace, joy, invulnerability, enexggnsion and freedom (great
fruits).*! This experience constituted an altered state of consciousness, one that transcends the
rational faculties and delves into the depths of a deeper dimension. Interestingly, unlike medieval
theologians who saw thisencmt er t o be one fAwith a higher sp
Holy Spirit or any of the Persons of the Holy Trinity, James did not specify the theological

content behind the something fimoreodo that the

be pluralistic and ecumenical in interpretat:i
salient feature, according to James. Union wi
everlasting and triumphant mystical tradition hardly altdrnged i f f er ences of ¢l i me

The mystic considers what hé&?Thus gaemesidie nototaisn t o b
that mystical experiences prove any one creed, religion, or theology, but emphasized that persons

from all the major relipns have recorded similar experiences, of ecstasy and union with an

“Hollywood,Sensible EcstaBy nnp ® | 2fft&8g22R OAdGSa 58ly 9ftftA2GQa ¢2NJ
aisSyad C2NJ 9fftA20Qa 2NAIAYIf LIASOST aSStadiMgdedah YA 20X &
Theology and the Natural Bodgds. Peter Biller and A.J. Minnis (Woodbridge, Suffolk: York Medieval Press, 1997),
M4imtnd LG Aa 2y LI IS mnu 2F 9fftA20Qa I NIAOES FTNBY 6KAOF
41 EganWhat are They Saying AbtoMysticism? 9.

42bid., 8.
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ultimate or Absolute, even providing examples from various religious traditions in his lectures.
James writes:
This overcoming of all the usual barriers between the individual and theudss the
great mystic achievement. In mystic states we both become one with the Absolute and we
become aware of our oneness. This is the everlasting and triumphant mystical tradition,
hardly altered by differences of clime or creed. In Hinduism, inpNgonism, in Sufism,
in Christian mysticism, in Whitmanism, we find the same recurring note, so that there is
about mystical utterances an eternal unanimity which ought to make a critic stop and
think, and which brings it about that the mystical clads&se, as has been said, neither

birthday nor native land. Perpetually telling of the unity of man with God, their speech
antedates languages, and they dogrotv old*

Here we see the formulations of a perennialist philosophy. Perennialigmfiusatial in
the earlytwentieth century study of mysticism and religious experiences, articulates that genuine
extraordinary experiences share similar, underlying themes across countries, cultures, religions,
and languages, transcending constructed dharigs through a unifying, mutualgncountered,
spiritual experiencé&’ The opposite of perennialism, its hermeneutical rival, or its inversion, is
constructivismso influential in the latter half of the twentieth century. Constructivism articulates
thatthere is no such thing as a direct, unmediated mystical experience but that each experience is
medi ated and constr uct-exstent dulturalueajidioud, dr knguisttd i vi du
knowledge and belief8. Thus, rather than seeing it as a pimrenediate spiritual experience, as
perennialists do, constructivists see such experiences as mediated and constructed by the human

mind. It should be noted, however, that notwithstanding the general principles of these

43 Jamesyarietiesof Religious Experiencg78.

“eKS 5840 NBLINBASY(dlIGA2VALBRNBYYRENK AMS KB WP PR DA ¥ s ( KBI O
two works edited by Robert K.C. Formaihe Problem of Pure Consciousnbssticism and Philosophilew York:

Oxford University Press, 1998ndThe Innate Capacity: Mysiien, Psychology, and Philosohgw York: Oxford

University Press, 1998n addition to these books, which include esshgs various contemporary perennialist

scholars, Forman has also personally authored a book on these issues, particularly the pereomnististctivist

debate, calledysticism, Mind, Consciousndgthany: State University of New York Press, 1999

45 Steven T. Katz is the main proponent of the constructivist view in regard to the study of mysticism. He has edited

two of the earliest influential books on the subjebtysticism and Philosophical Analy@iew York: Oxford

University Press978 andMysticism and Religious Traditiofidew York: Oxford University Press, 1983



21

hermeneutical frameworks, there aréedlent degrees of both perennialism and constructivism, a
reality that we will delve into in the next chapter by observing the nuances blebgsd
interpretative paradignf$.

While James, as a perennialist, sees a unifying quality between the ngigbeaences
that practitioners from various religious traditions receive, he is sensitive enough to consider
theological differences between traditions in understanding such key conceptstiaal union
Egan explains it thusiecauséithe mystic in sora traditions claims to become the Absolute,

James stresses the pantheistic, monistic, optimistic, and conversion traits of mystical

consciousness. Since Christians speak of unity, not merging, with a personal God, however,

James distinguishes Christianmys ci sm fr om a 6 n“Jamesaoticeably i ¢ pant
does not use mystical experiences to verify the teachings or dogmas of any one religion, but
acknowledges their universal presence within all the major faiths while stressing the obvious
existenceof theological differences.

I n Jamesd understanding of mystical consci
the question of authority. What authority did William James attribute to such extraordinary
experiences? This matter constitutes anesnt i al f eature of JamesO6 hel
experiences. Let us, therefore, consider his answer.

James divided his answer into three parts.

well developed, 06 have t hievead ghvert ot hee pmPearbsmon uv

w20 SNI C2NXIys F2NJ SEFYLXSS ARSyGATASAE G tSIFrad Gé2 7T
GAYO2YLX SGS O2yaldNHzOUGADBAAYIE 4 KRNI S V2ARESIEAAIEY 2tF NBSNYSYY yarS & «
GLISNBYYALf AYOFINARFIYyGE Y2RSEXI GKS GLISNBYYyALFf QOThaRl yié Y;
Problem of Pure ConsciousneE3; see Parson$he Enigma of the Oceanic Feeling: Revisioning the Psycyiianal

Theory of MysticisriNew York: Oxford University Press, 1999), 113.

4T EganWhat are They Saying about Mysticisrg?
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them?® The second part, however, enunciated that no authority comes out of such states which
should make them binding to outsiders, those who have not experienced them. Only the one who
experienced the phenomenon hasrilght to call it authoritative. No one else, according to
James, has a duty or obligation to abide by the revelations given by these states. The third part
articulated that which we have already touched on: the epistemological issue that mystic states
i keak down the authority ofthenomy st i cal or rationalistic cons
states challenge the epistemological rationalism that reduces knowledge to nothing but sense
perception. Mystic states show such modes of perception to berenkiral of consciousness
and, therefore, open t he “Yrlus, surdverydaystgteof o fiot he
wakeful consciousness constitutes only one state of consciousness, and we should not narrowly
reduce all knowledge to this single percept James argued, challenging the rationalistic,
Kantian paradigni®

While Jamesd work on mysticismthesnosctonsi der
influential interpretations of the subject, it is not without criticisms. In fact, it is impodante
that some of the major criticisms against Jam
perennialist thinkers. A number of writers, especially (but not exclusively) in theteenhieth
century, have maintained a perennialist approach toward ieteigpmysticism while, at the
same time, critiquing aspects of Jamesd6 accou

influential thinkers in this group and consider her work.

48 JamesVarieties of Religious Experieng81.
4 1bid., 381.
50 Barnard,Exploring Unseen Worldg5.
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Evelyn Underhill and Mysticism
If William James is considered tigedfather of the modern study of mysticism then it is

Evelyn Underhill (1875L941) who should be called the godmother. This remarkable woman,
whose eclectic learning included a grasp of spiritual classics, liturgy, Greek philosophy,
medievalism, theologysymbolism, languages, and psychology, authored one of the most
consequential books on the topic of mysticism ever writt@ne can make the argument,
although it iIis open to debate, that Under hil
reason tht her breakthrough book surpassed academic interests and reached a popular audience.
Steven Fanning explains that while Under hil/l
by dint of her intelligence, determination and spirituality she camertorate the study of
mysticism in England in the f¥YUWUrsde rthiol Idees amdaegr
opusisMy sti ci sm: A Study in the Nature and Devel
first published in 1911. Bernard McGinn notestiiddnder hi | | 6s | ong i ntr od:t
the most read English work on mysticism. Underhill did much to introduce mysticism to the
Englishs peaki ng®audi ence. 0

Underhill has had a significant influence on contemporary scholarly understandings of

mystiasm, particularly regarding the question of definition. Underhill has promulgated a

1 yRSNK AT f Qa s evildRtSn tHe NdtkiRid maktery/of the diverse subject matter present in her

Lldzo f AOFGA2yad {(iS@PSY ClLyyAay3d y2iSa GKI{G -ddeydRSShKAT f Qa f
produced forty books, editions, and collections, and mdvart three hundred and fifty articles, essays, and
NEGASHadQ 9ljdzartte FYFTAYy3 Ad KSNIfAaAdG 2F WFANRGAYQ o{ 81
the first woman to lecture Anglican clergy, and one of the first women to be includ€turch of England

commissions. These accomplishments, along with her work as a retreat leader, made Evelyn Underhill a prominent
FAIAZNBE Ay KSNI RI Blybtics of tReSChristiarSTzasitihoGdon/ayidANév ¥ork: Routledge, 2001),

209-211.

52bid., 209.

53 Bernard McGinnThe Essential Writings of Christian Mystic{#ew York: Modern Library, 2006), 558.

' YRSNKAEE Qa 20KSNJ Lidzo t TheMystid \Ray1813)PractiCakVysticisdg®BA5TOdl A y Of dzR S
Essentials of Mysticisfd920) andThe Mystics of the Chur¢h964).
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popular, if not generic in its broadness, definitiomyfticisnthat has gained widespread
acceptance by many modern schol arisBonorShe descr
experience of God, o0 articulating it even more
the way to God direct through inner experience without the mediation of reasoning. The

constitutive element in mysticism is immediacy of contact with e  d*@tie twp central
components of Un dexperfencémysiigsm dsgrbunded ih a peraonah r e

unitive, spiritual experience) anchmediacymysticism is grounded indirect, in other words

unmediated, spiritual experience). Mayx hol ar s have come to accept
have used it to set the framework for their own academic projects, highgjgimmediacy and

experiencaas essential components to understanding mysticism. Some have done this even while
substitutingtheir language of God or the Divine with such philosophical parlance as immediate
experience with the fAabsoluteo or Aulti mateo
Mysticism, Holiness East and WeBenise Lardner Carmody and John Tully Carmsulygest

ifas a working description of mysti®FiCsmo the 0
Happold inMysticism: A Study and an Anthology si mi | arl'y writes that i1
there is a direct ex p%¥InhisbookMysticsbdfthe Gheistidhr e senc e
Tradition, historian Steven Fanning acknowledges that there is anaidpng debate around the
definition of the word but, to set a trustwor
mysticism employed in this predsen wor k i s t hat *dnfhis §stembtigworkUnder h

Models of Revelatgn  Avery Dul l es, S.J., dedicates a cha

54 As gquoted in Fanningystics of the Christian Traditip@.

55 As cited in Fanning, 221, n. 11. For original source see Denise Lardner Carmody and John Tully Carmody,
Mysticism: Holiness East and W@sdew YorkOxford University Press, 1996), 10.

56 As cited in Fanning, ibid. For original source see F.C. Happgtcism: A Study and an Anthologgvised
edition (New York: Penguin Books, 1973), 19.

5" Fanning, 2.
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which, he explains, as a model of revelation is directly connected to mysticism (Dulles here
identfied mystical experiences as being revelatory in charatt@nlles described the form of
this model as fAof course an i mmediate interio
he |isted the contributi on noifneEwte |l Anng |Uncdaenrsh,ioa
articulating such a mystical model of revelatin.

Whil e Underhill s definition constitutes a
definition free of flaws or criticisms. Perhaps the most pervasive criticism that Underdis
definition has received is one coming from constructivist scholars who do not see mystical
experiences asnmediateexperiences but, on the contrary, as experiences thatealiatedand,
therefore, filtered by the mysticds cul tur al
will tackle in detail in the following chapter). Another issue that needs to be addressed is the
guestion of whether this definition of mysticism wouldlude such extraordinary experiences as
Marian apparitions, a primary subject of our discourse.

On the one hand, it could be argued that U
definitions) of mysticism would not incorporate the phenomena of Maripargipns.
Underhill 6s definition str ewssiawiththedeiy (i at e exp
God). But in Marian apparitions there is an evidéumdlismin the encounter, between the
visionary and the Virgin Mary, that does not speak of petfieitin: the subject retains his or her
identity while encountering the object of experience. The Marian apparition is, therefore, not a
selftranscending, unitive encounter with God, as the type which constitutes true mysticism.

On the other hand, it calibe argued that the experience of mysticism must not always

be free of degrees of dualism in order to be considered a true mystical experience. Ann Taves,

58 Avery Dulles, S.Models of Revelatigmevised edition (New York: Orbis Books, 1992), 69.
59 1bid., 76, 69.
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for example, writing of the ways that philosophers of religion understand such terms, explains
thatt he word fAmystical o is Aoften used to refer
multiplicity € . ®8Si mi | arly, Jensine Andresen and Robert

of religious experience, nesualistic and dualistic, roughly apopitaand kataphatic forms of

Sspirituality. We also recognize that some exp
include el ements of one or both, and flmus tha
other words, a mystical experienc t hat i s unitive can stil/l have

dualism which by itself does not necessarily undermine the unity that is at the core of the
encounter. Interestingly, James, in his Gifford Lectures, gave a documented example of such a
phenomean, that is both unitive and possesses a dualistic quality, that, perfectly illustrative for
our purpose, constituted a vision of the Virgin Mary.

James presented the case of Al phonse Rati s
who had a profoundisdain for Catholicism. Yet, he experienced an even more profound
conversion to the Catholic faith after encountering an immediate and spontaneousf\tston o
Virgin Mary in 1842.This vision became for Ratisbonne a unitive experience with the divine.
Ratisbonne wrote of the experience in a letter, portions of which James used in his lectures on
conversiorf? Ratisbonne explained how one day in Rome he casually entered a church (the
Church of San Andrea) which wamsworkofaronthe s mal | |
church attracted his attention as Ratisbonne mechanically passed his eyes over the interior of the
building®®The only other |living presence in the chu

trotting and turning before meas Imugsed. Then, i n fAan instant the di

60 TavesReligious Experience Reconside gl

1 yRNBASY YR C2NXIYXY daSGiK2R2f23A0Ff tfdzNIfAAYZIE MHO
62 See Jamey/arieties of Religious Experien267210.

63 bid., 208.
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whole church had vanished, | no longer saw anything, . . . or more truly | saw, O my God, one
thing alone. 0 He describes seeing the Virgin
S h é“What is espdally fascinating is what happened inside of Ratisbonne as he experienced

this vision, encountering with it a unitive experience of the soul that led to deep illumination and
conversion. He writes of the inner experience:

| did not know where | was: | didot know whether | was Alphonse or another. | only

felt myself changed and believed myself another me; | looked for myself in myself and
did not find myself. In the bottom of my soul | felt an explosion of the most ardent joy; |
could not speak; | had noist to reveal what had happened. But | felt something solemn
and sacred within mevhich made me ask for a priest. | was led to one; and there, alone,
after he had given me the positive order, | spoke as best | could, kneeling, and with my
heart still trenbling. | could give no account to myself of the truth of which | had
acquired a knowledge and a faith. All that | can sathat in an instant the bandage had
fallen from my eyes; and not one bandage only, but the whole manifold of bandages in
which | hal been brought up. One after another they disappéared

| came out as from a sepulcher, from an abyss of darkness; and | was living, perfectly
living. But | wept, for at the bottom of that gulf | saw the extreme of misery from which |
had been saved by @nfinite mercy; and | shuddered at the sight of my iniquities,
stupefied, melted, overwhelmed with wonder and with gratittide.
Ratisbonne continued to explain the mysterious illumination of knowledge that this encounter led
him to. Not only did his mid become instantly acquainted with the truth of religious doctrines
and spiritual realitied constituting a perfect example of an intellectual vi$iérbut he alsdelt
them the prowess behind these truths, in his soul. Again, his soul was experiencapdya de
unitive encounter with something higher, or s
explains:
You may ask me how | came to this new insight, for truly | had never opened a book of

religion nor even read a single page of the Bible, and themaad original sin is either
entirely denied or forgotten by the Hebrews efifty, so that | had thought so little about

64 As quotedn James, ibid., 26809.

85 |bid., 209.
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categories of visionary phenomena, alongside imaginative and corporal visions. All three areediscwetail in

the following section.
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it that | doubt whether | ever knew its name. But how came I, then, to this perception of
it? | can answer nothing save this, thaeotering that church |1 was in darkness
altogether, and on coming out of it | saw thiness of light. | can explain the change no
better than by the simile of a profound sleep or the analogy of one born blind who should
suddenly open his eyes to the dBg sees, but cannot define the light which bathes him
and by means of which he sees the objects which excitedmder. If we cannot explain
physical light, how can we explain the light which is the truth itself? And | think | remain
within the limitsof veracity when | say that without having any knowledge of the letter of
religious doctrine, | now intuitively perceived its sense and spirit. Better than if | saw
them, Ifeltthose hidden things; | felt them by the inexplicable effects they produced in
me. It all happened in my interior mind; and those impressions, more rapid than thought,
shook my soul, revolved and turned it, as it were, in another direction, towards other
aims, by other patt¥.
In the case of Alphonse Ratisbonne we see a powerdnhgbe of how a mystical experience can
be both dualistic and unitive. The dualism is present, of course, in the fact that Ratisbonne saw a
vision of the Virgin Mary, therefore (if authentic) of a spiritual presence separate from him,
while the unityispreent i n the fact that Ratisbonneds mi
unitive encounter during the vision which led to instant conversion and illumination of spiritual
mysteries, powerfully touching and transforming his very self. It is fair to detfooethe
description of his experience, that Ratisbonne experienced an altered state of consciousness,
being taken at the moment of the vision to another reality of perception, the type that James
wrote of when articulating the charactéids of mysticalkconsciousnes#t is noteworthy that the
four characteristics of ineffability, transiency, passivity, and noetic quality were all present in the
experience that Ratisbonne described, making a case that the encounter could very well be what
Jamescalledamx peri ence of fAmystical consciousness. 0

While fithe pi oneer®wapacknowrdgedwy Untlerhitl, sheJ a me s 0

argued that AJamesd cel ebrated oO0four marksod o

67 As quoted in Jame¥arieties of Religious Experien269210.
8 Evelyn Underhill (20092-12).MysticisnY |  { G dzR& Ay GKS bl G§dzZNB FyR 5S@St 2 LIS
Consciousnesd58 Evinity Publishing Inc. Kiededition This edition will be cited unless indicated otherwise.
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transiency, and s@mds sHAga tagpensefiUmdethill formed ihdr own o
definition by applying Afour other rules or n
explanation of what mysticism meafidder points explained that true mysticism: 1) is active

and practicalpot passive and theoretical; 2) has aims that are purely spiritual and transcendent;

3) pursues as its personal object love for the eternal One; and 4) constitutes an entire orientation

of life.

I n considering the diff etatienmotngysicisméramwe en Und
JamesdO hermeneutic, i1t is most 1 mportant to h
of mysticism to an altered state of consciousness (as James and other authors defined it) but
perceives mysticism in a broader framoek as constituting a complete way of life. Thus, for
Underhill, the Amystical o is not just a trans
without multiplicity) but an entire orientat:i
may be granded in an initial experience of immediacy and union but does not stop there. To
better understand Underhill s hermeneutic | et
behind what constitutes true mysticism.

1. AMysticism is pr.actical, not theoretica
In explaining that mysticism is practical and not theoretical, Underhill is making
the point that one cannot reduce mysticism to abstract theology because at its core
it is not intellectual but experiential
personal. It is not merely a beautiful and suggestive diagram but experience in its

most i nt &WhleUndedil isaligning mysticism with spirituality,

5 bid., 51.
bid., 51.
" bid., 52.
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emphasizing that it is about the personal, inner encounter and not abstract
intellectualizing, tis does not mean that Underhill is excluding the theological
i mportance of studying mysticism (or Am
mysticism Aprovides the material, the s
cogitates; as theologians cogitate ugonrevelation which forms the basis of
f a i ¢ Umdemhill makes a distinction between mystical writers (the philosophers
and theologians who have written about the mystical experiences of others) and
true mystics (those who have had personal experieviteshe Absolute),
specifying, however, that sometimes the two categories can be personified in a
single individual, like Meister Eckhart (who wrote about his own experiences).
Though admiring the works of mystical writers, who with the beauty of their
pose fare -9uones etp@ i Minderhitl doestndt consider, 0
them true mystics because her definition pertains to personal expenence,
intellectual speculation o&xperience.
2. Mysticism is an entirely ASpiritual Act
With her secod point, Underhill means that the sole purpose of the mystic is
union and love of God, without any ulterior motivations. Reaching union with
God, the mystic develops a detachment from all lesser cravings: from personal
power, money, influence, satbnsciasness; even from noble things like a desire
for virtue and knowledge. His sole aim is God, nothing else. Even considering
benevolent goals like using spiritual power to help othérsuch are not the

aims of the mystic, Underhill argues. The mystiaii$/fconcentrated on the

2|bid., 52.
bid., 53.
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supernatural, not the natural world. Yet, paradoxically, it is that concentration and
development in the supernatural life that will lead the mystic to a deeper

benevolence in the natural world, for reaching union with God thaanyst

becomes fian agent d*Therefore wHid teemgsticinee@o o d n e
nothing but God, and is fully satisfied with this divine union, it is that union

which will inspire the mysticds good wo
himself unceasigly for other meré .0’ Attainment of this charitable disposition

is not the aim of mysticism, which is purely spiritual, but the result of it. Here we

see an obvious parallel to JamesO6 focus

especially the fruits o holy and saintly life after having an enoter with the

3t

moor et o use Jamesd6 phraseol ogy).

w
=

The business and method of mysticism i
Love is the sole purpose of the mystico

is not about exploring thenowledge of a higher Reality, but being in love with

3t
—

that Reality. Egan explains it thus:
both living and personal. The God of Love has created a homdwraidg love

wi t hi n e v’®Imnotherpverdsgtevenis adonging and desire within each
person which is not satisfied (to use familiar Augustinian phraseology) until the
soul seeks its purpose: an intimate, loving relationship with its Creator.
Mysticism, therefore, is about thelationshipbetween lgers (the intimacy

between the soul who seeks to love God, and the God who loves the soul). Again,

" 1bid., 53.
S 1bid., 53.
"6 EganWhat Are They Saying About Mysticm1.
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Underhill emphasizes that this love constitutes an entire orientation of living and

being for the mystic (her broader scope of mysticism is in play hehels, this

love is not a shallow or superficial emotibempty affectiori but impacts the
mysticdbs entire |ife (every tendency, e
toward pursuing the great Lover. MAMyst.:i
theckeps eat ed desire and tendency of the s
continues to articulate the depths of t
condition of humble access, a liflsovement of the self: more direct in its

methods, more valid in it®esult® even in the hands of the least lettered of its

adeptd than the most piercing intellectual vision of the greatest philosophic

mind. 0 Here (and in further passages) s
transcends dialectics and reason, canfitom a deeper place of the heart, from

the affections of the soul. Underhill also emphasizes the pluralistic reality of this

lovei mystics across cultures, from the all great religions, she highlights, have

been driven by the torparstetbhhei i Mieve
every r ac &Shesuths up hee examination of this love by explaining

that it is, for the mystic: (a) fAthe ac
for the Absol ut ed an datAbsolute hikspistuai nnat e t
weight. He is only thoroughly natural, thoroughly alive, when he is obeying its

voice. For him it is the source of joy, the secret of the universe, the vivifying
princi pl @Thod, thig Iove is ldegvingfor the myst, the source of all

bliss and meaning; the utmost pursuit.

"7 Underhill, Mysticism 55.

8 bid., 54.
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4. iMysticism entails a definite psychol og

Here Underhill is reiterating the wholeness that is necessary for true mysticism, as
well as giving voice to the path (the stages of theneyr necessary to reach

union with the divine; thus psychologically, such a decision and path entails the
activity and transformation of every part of the person, conscious and unconscious
(Aa definite psychol ogi calhattherystswayn o) .
requires not just a change ofeattitude,
organi zi ng o faremdkiag ofinttreavhote charadtef oé high levels in

the interests of”Undesilistaking thecngystidpatn t al | i f
beyond experience and spiritual desire and emphaszimn She is speaking of

the spiritual journey of the mystic, which proceeds to change the psychological
makeup of the person, from a lower self to a higher self. She is speaking about

the purposef the journey of conversion, essentially that which bridges the gap
between God and the soul: sanctithus the moral, virtuous, and spiritual efforts

that the mystic mak®@GUnde riialclho €t tr emm)mu
transformed into the One thine mystic seeks (thus to be holy). Underhill

articulates that there are several stages, which she later describes in much greater
detail, that the mysticds journey entai
self into a higher self through union Wwithe Real. She cites such classics in this

genre as Teresa of Avila and her seven mansions, as stages of ascent which speak

to the reality of the mystic path, intended to transform and unite the soul with the

®bid., 57.
8bid., 57.
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Abs ol ut e -expérieftederfaods holinesanctity, and the remaking of

the self ona higher level.o
I nterestingly, Under hil | adds a fifth Acoroll
ist atement already madeo (thus highlighting i

mustbe understood as never being saéking? It is not about spiritual joys, knowledge, the
seeking of ecstatic union or any other spiritual, moral, or worldly pleasure or happiness; but,
again, mysticism is about Ipavesftorofl awdé&ants ok
journey toward the Beloved.

Considering that mysticism for Underhill is not a passing, extraordinary experience of an
altered state of consciousness, but a complete way of life, paving the way for a spiritual path, or
joun ey, Underhill articulates various stages (¢
Adding to the traditional trinity of mystical theology that make up the stages of spiritual Bscent
the purgative, the illuminative, and the unitivenderhill writes of various others. Her stages
begin with the Awakening of the Self; then the Purification of the Self; the Illumination of the
Self; Voices and Visions; Introversion (under which Underhill includes Recollection, Quiet, and
Contemplation); Ecstasy and Rage; the Dark Night of the Soul; and the Unitive Life. Egan
explains that no author fAthus far has so accu
of mystical P6GivingadewmiledJacabumtroheach stag® and the mystical
theolog/ contained therein, would be beyond the scope or purpose of this writing. However,

since we are concentrating on extraordinary religeyseriencesparticularly on visionary

81 EganWhat Are They Saying About Mysticis#®P,
82 Underhill, Mysticism 58.
83 EganWhat Are They Saying About Mysticism?2.
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experiences in subsequent chapt eigesandvisiens(aus f o
stage within the mystic path).

Interestingly, Underhill refers to the field of extraordinary religious phenoinéea
terminology is that of®ifasb mMdrhnal -gp s=winwkiate bpaht et n
she means is: whether the topic pertaingsmns, apparitions, voiceh)e stigmataor any other
extraordinary phenomenia,t i s subj eg@treod ntd® tolie ifmka&trtplret at i
T of the various debates of understang surrounshg such matterdt is the battleground
between believers and skeptics, between perennialists and constructivists, between holists and
reductionists, between supeatumlists and rationalists, amordgas, beliefs, philosophies and
ideologies; and, ofaurse, there are great consequences behind these hermeneutical debates,
particularly regarding such issues as the existence of God, faith, the supernatural, the Church, the
relationship between spirituality and psychology, the relationship between Inelidbabt.

Underhill articulates the issue thus, noting first what critics of such phenomena have to ask:

The question for their critics must really be this: do these automatisms, which appear so

persistently as a part of the contemplative life, reptasenely the dreams and fancies,

the olddigested percepts of the visionary, objectivized and presented to his sunface

in a concrete form; or, are they ever representatisyrabolic, if you like-of some fact,

force, or personality, some "triumphisgiritual power," external to himself? Is the

vision only a pictured thought, an activity of the dream imagination: or, is it the violent

effort of the self to translate something impressed upon its deeper being, some message

received from without, whicprojects this sharp image and places it before the

consciousnes$?
Here Underhill is conveying the dialogical framework that is present behind major contemporary

debates surrounding extraordinary religious experiences: are they constructions of the human

mindd imer el y the dreams and fancbwlschcoshefprast ed p

#g28S y2g 02YS G2 -giokd, the diilBd\tisdussiondof tilogetat®rormal psychic phenomena

GKAOK | LIISEFNI a2 LISNBAAGSYy(fe Mysfcisitpk56. KA alG2NE 2F (GKS Yea
85bid., 156.

86 |pid., 157.
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within, or, on the other hand, are they authentic experiences with a spiritual reality that are not
constructed but contain 0isome,thmegh thisadiakecticoé c e i
Awithind or Awithouto we ar e, essentially,
receptivity; the former postulates that such extraordinary experiences are, at their root, a human
construction (and, therefore, eithmatural or pathologicdl as the experiences may be

hallucinatoryi but not supernatural), while the latter postulates that such experiences, when
authentic, are received through an external, spiritual agent (and are, therefore, authentic
supernatural enemters with a higher power).

Underhill herself takes a middground approach. She argues that such experiences,
when authentic, do come from a higher spiritual source (and, therefore, cannot be understood as
completely constructed). However, she alsonsk that such experiences are filtered through the
human psyche, which uses its fapastent cultural concepts and idéass hermeneutical
symbols, we can sayto interpret, understand, and frame the experience (therefore possessing
components of constetivism). What Underhill is ultimately getting at, and this is an important
characteristic of her hermeneutical framework, is that such extraordinary experiences are usually
subjective, not objective. Therefore, there is an admixture in play, an adnigtween what
the human mind brings and what the spiritual source brings in framing the experience. While
Underhill acknowledges that such experiences are usually not objective, she is not denigrating
the authenticity offtese experiencesinderhill challeges the prevalent paradigm of thinking on
religious experience that has historically influenced discourse by presenting a presupposed
complementarity between objectivity and authenticity, on the one hand, and subjectivity and
inauthenticity, on the othdrand. Underhill, on the contrary, argues that an experience can be

both subjective and authentic; the two are not at odds, as has been historically supposed, but

vV e

de
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constitute complementar components of a full er, mor e comp|
cease, once for all, to regard visions and voices as objective, and be content to see in them forms
of symbolic expression, ways in which the subconscious activity of the spiritual self reaches the
surfacemind, many of the disharmonies noticeable inonsiry experience, which have teased
the devout, and delightd&d the agnostic, would

In terms of visionary experiences, a hermeneutic of complete constructivism would argue
that the preexistent cultural concepts and symbols of the visionargtcoct a false experience
that is hallucinatory in nature. Underhill, on the other hand, would acknowledge the presence and
utility of pre-existent concepts and symbols in influencing a visionary experiencejrbahy
authentic experiendeshe would uderstand the cultural symbols to operate hsraneneutical
lensthrough which the visionary interprets, understands, and frames the experience. Fhus, pre
existent knowledge does not act as a source which constructs the experience but as a lens of
interpreaation through which the experience is processed and understood. Therefore, the
experience can be both authentic and subjective. It is authentic because the source of the
experience is external, spiritual and transcendent. It is subjective because therindalters
the experience through the subjectivity of its-préstent concepts and symbols; in other words,
through the subjectivity of its prexistent knowledg@® Let us consider a simple example to
illustrate such a reality.

A Christian, a Muslimand a Buddhist can each have an extraordinary experience in
which it is believed that a divine message has been conveyed. A Christian may see (either in the
mind or externally) the figure of Jesus conveying the message, while the Muslim may see the

figure of Mohammed, while the Buddhist may see the figure of Buddha. The subjectivity of

87Underhill,Mysticism 213; editioncited in note 28.
88 |bid., 213.
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these experiences does not mean that they are
religious beliefs and, therefore, false or inauthentic externalizatiohg ofihd. On the contrary,

all three, despite the theological distinctions and contradictions that are present therein, can be
authentic experiences, Underhill would argue. Here God, or the spiritual entity providing the
experience, C anpreesigentecigois andicutturabsynabolyaddbeliefs to
communi cate a message. Underhill articul ates
purpose such material as they can find®amongs

Thus,to reiterate, the experience can be both subjective and authentic.

Categories of Visions (Visionary Phenomena)
To delve deeper into an understanding of visionary experiences, Underhill considers the

classic, threefold categorization that visionsChristian theology, have been grouped into: the
intellectual, the imaginary, and the corpofahugustine was the first major theologian to treat

the issue of visions, thus visionary experiences, from a theological perspective, hoping to
understand the disctions between, and intricacies of, such phenoreias in two of his
works,Contra Adimantuni394) andDe Genesi ad litterartd14), that he tackled the subjéet.
Augustine was fascinated with the question of epistemology, how human beings acquire
knowledge, and in this regard dealt with the matter of visions. Niels Christian Hvidt explains:
AEven though Au gisianis verydiffesent roonhewemydticaldhieology treats

the visionary category, his thoughts have influenced mysticaldhggol p r o ¥ Augustithd y . 0

developed the threfld categorization for identifying and distinguishing visions, postulating

8pid., 213.

91pid., 220.

91 Niels Christian HvidChristian Prophecy: The P@&iblical Traditio(New York: Oxford University Press, 2007),
135.

91bid., 136.

%3 1bid., 136.
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that there are 1) corporal visions; 2) spiritual visions; and 3) intellectual vii®hs. second

category heré i s p i riihdasheenlsubsequently rendered by the Christian mystical tradition

by the termimaginaryor imaginative® Thus, mystical writers after Augustine have identified

the threefold categorization of corporal, imaginary, and intellectual visions. Gregory the Great,
Thomas Aquinas, Birgitta of Vadstena, and Teresa of Avila are some of the major theologians

and mystics who have used this Augustinian framework in their writings on visions, as well as
modern theologians like Reginald GarrigbaGrange® Yet, it is notewathy that this

her meneutic predates even Augustineds influen
whi ch Augustine was using, as before him the
three groups of cor por%lLktusconsidegthemetailsyofthesend i nt e

visionary categories.

Corporal Visions
Corporal visiongnclude the type of phenomena that are very prevalent in modern

apparition cases (whether Marian or Christocentric), when a single visionary or a group of

visionaies see a presence with their physical eyes which no one else can see. The presence, or
object of the vision, is seen as an external, tdigeensional entity. Bgxternal this means that

the entity appears outsidel ofi shendonhdawvddiusal p

individual 6 external senses.

941bid., 136137.

% bid., 137.

% See ibid., 36, and Mark MiravalleRrivate Revelation: Discerning with the Chu(8anta Barbara, CA:
Queenship Press, 200 2425.

97 Hvidt, Christian Prophecy 36.

%8 Miravalle,Private Revelatior24; HvidtChristian Prophegy 36.
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Imaginative Visions

Imaginative visionsire visions which are not external, outside of the individual, but
internal, perceived by the inner senses. Mark Miravalle describes an imaginatigei on as fia
vision of a materi al object without the assis
i magi nat 9 Theundesstarsliag.isithat God uses the faculties of the human imagination
through which to infuse such inner visions. Hvidtexplai t hat t hese fiare vi si
through mechanisms of the human psyche that are made up of images that the soul has acquired
through contact wiTHus, subhesisignhayesconeesed througratheinatuyal o
faculties and are made up bktcultural concepts and symbols that the mind already knows and
understands; although they are infused by a higher presence and, therefore, are understood to be
inspired. Here what we see in play is an intertwining relationship between the superndtural an

the natural, as the infused (thus supernatural) vision is filtered and processed (thus mediated)

through the natural, imaginative faculties of the mind.

Intellectual Visions

Intellectual visionsare not mediated through any form of sense perceptiogther
internal or external, but constitute direct,
intellect without any depend®&Ynootherwards,shense i ma
mind does not see symbols or concepts (like in an imageeision), nor do the eyes see an
external entity (like in a corporal vision) but the intellect is filled with new knowledge that is
directly communicated. The advantage of this type of visionary communication, Hvidt points

out, is that the communicationmot being filtered and, therefore, possibly altered by the human

%9 |bid., Miravalle, 25.
100 Hyidt, Christian Prophe¢y37.
101 Mmiravalle,Private Revelation?5.
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sense$ retains its purity, its original integriyf? It is, therefore, the only type of vision that can

be calledobjective as the human sensewith all their subjectivity play no roé in filtering the

vision. The Polish nun and mystic Saint Faustina Kowalska ¢1988)1°who reported

experiencing visions of Jesus in the early twerdgethtury which she recorded in her diary and

which led to the popular Divine Mercy devotioninthe€h ol i ¢ Chur ch, has wri
higher and more perfect union with God; namely, intellectual union. Here, the soul is safer from
illusions; its spirituality is purer and more profound. In a life where the senses are involved, there

ismoredangeo f i | *usi on. o

Passive Imaginary Visions
To this classic, threefold categorization of visions, Underhill adds two subcategories.

Specifically, within the category of imaginary visions Underhill adds two types of subcategories:

passive imaginary visiok¥ and active imaginary visiort8® Additionally, within one of these

102 Hyidt, Christian Prophegy 37.

103t 2 LJdzf F N¥ & (y26y & a{FAyd CldzalGAYyl XT¢ KSNJ Fdzf f NBfAITA2
Kowalska in the village of Glogowiec, Turek County, Lodz Province, Poland, on August 25, 1905.

104 Maria Faustina KowalskBjary of Saint Marid&austina Kowalska: Divine Mercy in My Sthitd edition with

revisions, 8 printing (Stockbridge, MA: Marian Press, 2011}664 The notion that the intellectual vision is more

reliable than the imaginative (which relies on inner sense perceptioecorporal (which relies on external

sense perception) is prominent among Christian mystics and writers of mysticism. The idea that sense perception

filters and can distort knowledge, however, is an issue that is not exclusive to religious or mystcereogs but

is, at its core, an epistemological matter that can be traced back as far as ancient Greek philosophy. In his dialogue
Phaed@ t f I G2 KIF&a {20N}(iSa SELIXIAY G(KIG GNUziK YR é6A&aR2Y
wordsbythif Ay3 GKI G GNIyaOSyRa aSyasS LISNDOBdydichatofg, hea KA & O2y &l
associated pure thinking as knowledge that is attainable only by the soul when it is untouched by the senses while,
conversely, he associated the senses with tiody, whose passions, desires, and filters distort pure knowledge

and, therefore, pose an obstacle to the attainment and pursuit of truth and wisdom. A person who attains pure

1y26ft SR3IS gAaff R2 (KAa Y2aid LISNF Gobjécentih tho@raldohiRA Yy 3 G2 t f |
without associating any sight with thought, or dragging in any sense perception with his reasoning, but who, using

pure thought alone, tries to track down each reality pure and by itself, freeing himself as far as posgibdy &

and ears, and in a word, from the whole body, because the body confuses the soul and does not allow it to acquire
GNHziK YR 6AaR2Y 6KSYS@GSNI AlG Aa Faaz20AlGSR gAGK Alde {
eds.,Introductory Radings in Ancient Greek and Roman Philosdptdianapolis/Cambridge: Hackett Publishing

Company, 2006), 111.

105 Ynderhill, Mysticism 223; edition cited in note 28.

108 1bid., 226.
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subcategories, Underhill adds two more subcategories. Underhill explains passive imaginary
visions as being Aspontaneous ment al pictures
it does not participate, 0 and she expounds tha

1) the symbolic and 2) the persof¥l.

Symbolic Passive Imaginary Visions
The symbolic refer to passive imaginary visions that are highly allegorical and

metaghorical, poetic in their imagery, whose truths are conveyed through symbols. Underhill
explains: fAMany of the viiseigoSt #ildegardetiohBRingei]r e at p
have so elaborate a symbolic character, that much intellectualyatiinivolved in their
i nt er p f%Perhapsithe mosbstunning example of this kind of vision is the biblical text the
Book of Revelation, which (according to its author) is based on a vision, and whose extravagant
and powerful symbolism is legendakynderhill underscores the poetic charge of such visions.
Such a vision fAis really a visualizZ®d poem, i
Furthermore:
It is an accommodation of the sugansible to our human disabilities, a symbolic
reconstructin of reality on levels accessible to sense. This symbolic reconstruction is
seen as a profoundly significant, vivid, and dramatic dream: and since this dream conveys
transcendental truth, and initiates the visionary into the atmosphere of the Etenasl, it

well <c¢claim precedence over that prosaic an
wor MY . o

Personal Passive Imaginary Visions

The other type of passive imaginary vision is pleesonal Underhill describes this vision

as vivid and as something thatmncretely(thus it is distinct from being symbolicvision)

107 |bid., 223.
108 |bid., 223.
1091pid., 223.
HOpid., 224.
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related to the devoteeds religious beliefs an
this type of vision, Underhil r ef er ences visions of Christ th

experienced during the moment of consecration at Ma&egarding the personalism of the

experience, Underhill stresses the intiferior f
enhancing qualityo that include Athe feeling
such encounters. I f the symbolic vision is 1
lovel etitae rloov e | eetetvad by thakldent soul. soM%in other words, this is a

vision of great intimacy, one that also possesses, in its transcendent beauty, that mystical quality
of ineffability, appearing fiunder the form of
113

experierce:

Active Imaginary Visions

Alongside passive imaginary visions (both symbolic and personal) Underhill writes of
active iIimaginary visions. Here the el ement of
this vision, which always has a dramathacacter, the self seems to itself to act, not merely to
| o o k!*what we see in the description of this visionary category is one reason why
Underhill believed that James6 four <character
examplieviipms® as a characteristic o#fctvityysti cal
Active imaginary visions can have various characteristics and they always possess
transformative, lifea | t er i ng fruits for the one cwhioveudnder

for, according to Underhill, they are express

1 bid., 224.
1121pid., 225.
1131bid., 225.
14 1bid., 226.
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movement to deeper | evels of consciousness, t
Teresa of Avilads famous phraseology).

Such visions may pssss many of the characters of dreams; they may be purely
symbolic; they may be theologically Areal.
Purgatory andHeaven, an excursion into fairyland, a wrestling with the Angel in the

Way. Whatever their outard form, they are always connected with inward results. They

are the automatic expressions of intense subliminal activity; not merely the media by
which the selfbés awareness of the Absol ute
and visible signsf its movement towards new levels of consciousiéss.

As examples of active imaginary visions Underhill references the stigmatization of Francis of

Assisi and Catherine of Siena, Hefewimgltoor as fth
Teresaof A ads famously erotic mystical encounter
into her heart, depicted most vividly %'n Bern

Yet, it is another experience from Catherine of Siena, Underhill arguesaisat
convincingly portrays the participatory drama of an active imaginary vision. Underhill is
referring to Catherineds vision which in Chri
Cat her i né®itdsfaviSon that Gathérine experiencadlB66, vividly depicting her
betrothal to Christ, wherein Catherine receives a ring from Christ, is surrounded by heavenly
wedding guests from the Virgin Mary to John the Evangelist, the Apostle Paul, and St.
Dominic, f ound e ri andis fonally Wweel toiChrist i & celestiad wedding as
His bride. Regarding this vision, Underhill makes a fascinating and important observation, one
which speaks to the complexity of such visionary experiences, and again tackles the reciprocal

relationship letween a vision being both subjective and authentic.

115 |bid.
118 | bid.
"7 bid., 227.
118 |bid., 226.
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Underhill argues that it is not difficult to discern the material, the content, from which
Catherineds vision derives, explaining that i
of Alexandia. . . 0'° Underhill postulates that Catherine of Siena (or, in ItalZaterina
Benincasawould be familiar with the saint of Alexandria who was her namesake, and therefore
suggests: fNCaterina Benincasa samibgwekaessan char ac
transforming the stuff of old histor¥ into th
Very importantly, while Underhill explains that much of the external material for the vision is
culturally constructed, coming from a previous Moy account that Catherine would be
familiar with, what is important is not the external material but the interior effects of the vision.

It was the interior effects of the vision which resulted in a permanent change in Catherine that
allowed her to entdénto a deeper state of mystical consciousA#ds. other words, Underhill

makes a significant distinction between the external content and the internal prowess of the

vision. The former, the external content, may be a subliminal actualization of miuatial
Catherineds psyche was familiar with, thus cu
prowess, taking the visionary into a state of deeper mystical consciousness, is an act of spiritual
transformation coming from the transcendent realns. dini act of grace, something that can only

come from outside, from abov& Thus, here we see a complex admixture which shows how a

vi sion can have components which are both cul
the one hand, and divinely infe$ by a higher power (by God), on the other hand. Fr. Benedict
Groeschel has pointed out that when dealing with visionary experiences there is a lot of gray area

in play. Most of the time, such encounters are not simply fadkvhite manifestations but

191bid., 227.
120 |pid.
121 |bid.
122 |bid.
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more complex and nuanced in their delicate intricalé®&6.hus, i n the case of t
Marriage of Catherine of Siena, o0 Underhill ca
Long prepared by that growing disposition of her deeper self which caused her to hear the
reiterated promisef her Beloved, the vision when it came was significant, not for its
outward circumstances, but for its permanent effect upon her life. In it she passed to a
fresh level of consciousness; entering upon that state of spiritual wedlock, of close and

loving identification with the interests of Christ, which Richard of St. Victor calls the
AiThird Stage f Ardent Love. o

Active Intellectual Visions

A final note that Underhill wanted to touc
visions need not alwaybe recognized as imaginative visions. They can also be intellectual
visions, and therefore we enter into another subcategory knoagtias intellectual visionslo
illustrate this point Underhill invokes the example of the Franciscan mystic Angetdigrid-
She cites a lengthy description which Angela gave of one of her mystical encounters, in which
Angela described being in the midst of the Trinity and being taken into a higher level of
consciousness, so sweet, sublime, and ineffable that she hasyete x per i ence such
unspeak a b whatineakes thehvisiondntellectual, and not imaginative, is the fact that
it is conveyed through cognitive comprehension, not visible symbols, pictures, or cdncepts
simply through an infused understiimg given to the intellect that one has entered, and is
participating in, a higher state of mystical

experience with the holy Trinityf®

1231nterview with Groeschel in Randall Sulliviihe Miracle Detective: An Investigation of Holy Visjbiesv York:
Grove Press, 2004), @1Groeschel, an expert on the subject of private revelations, authored a classic work on
discerning visionary experiences: see Benedict Groeschel, @.[Sftl, Small Voice: A Practical Guide on Reported
RevelationgSan Francisco: Ignatius Press, 1993

124 Underhill, Mysticism 227; edition cited in note 28.
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Categories of Voices (Auditory Phenomena)

As a parallel tahe threefold categorization of intellectual, imaginary, and corporal
visions Underhill discusses the phenomena of voices (or the phenomena of mystics hearing
voices) through the correspondingly trifold discourse of 1) immediate or inarticulate voices; 2)
interior and distinct voices; and 3) exterior wot&swith the phenomena of voices, or
Aaudition, o as Underhill titles such graces,
speaks to him either clearly or implicitly; giving him abrupt and unexpecteand
encour agd*®weeanthisk obseveral prominent examples throughout Christian history
that illustrate such phenomena and their influence: from Saul (or St. Paul) hearing the voice of
Christ on the road to Damascus, resulting in his greatarsion, to Augustine hearing the
voices of children singing in the garden in Milan to encourage him to open the Scriptures and
read (a pivotal point in his conversion story), to Francis of Assisi hearing the voice of Christ
telling him iraeSaruDamiaho, toyoarCdi Ara leading the French armies in
battle against the English at the encouragement and orders of her Voices. Just considering these
four examples, it is by no means a stretch of the imagination to say that this phenomenon has
beeninstrumental, as a catalyst, in influencing some of the most important Christian figures and

consequently, by their active lives, movements throughout Church history.

Immediate or Inarticulate Voices

The three auditory categories of voices possess #raderistics and nuances of the
three main visionary categories, being a reflection. Thus, like the intellectual vision, the first

category of auditiofi the immediate or inarticulate voitec onst i t ut es an Ai nfus

1271bid., 214, 220.
128|pid., 214.
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knowl edge or instamtlylarid being aform of divine igspiratiti Like the

intellectual vision, this category is not filtered by the human senses and, therefore, is the purest
form of auditory experience with the greatest authority when compared to the other two.
Therefo e, since the senses are not in play, the
experience but receives an infusion of knowledge which directly affects the intellect. Underhill,
however, does not make a clear distinction between what wowddsse@nd distinguish this

type of auditory phenomenon from an intellectual vision, as both are conveyed through identical
terminology in her narrative as conveying an immediate (thus unmediated) infusion of

knowledge that comes from a higher source.

Interior or Distinct Voices
Like the imaginative vision, the second auditory categangerior or distinct voice$

constitutes a combination, or an admixture, of the transcendent working with the human senses.
Thus here the imaginative senses of the mredraplay, as the experience is filtered through the
human psyche. Here, also, t hé¥ dsindintériorwardst ual | vy
Thus, the mysticbés Ainner ear, 0 or the ear of
how mncrete this can be, Underhill invokes the example of the medieval Dominican mystic

Henry Suso, who stated that he received a hundred meditations on the Passion of Jesus Christ in

the form of distinct interior words which, he emphasized, were conveyeah o Iserman and

notin Latin®Susods specificity of | anguage illustra
in receiving, interpreting, and transmitting the auditory phenomenon, to the point of identifying

the exact language that was used in comgethe grace.

129pid., 215.
130pid., 216.
131 bid.
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Exterior Words

The third auditory categofiyexterior wordg constitutes a phenomenon, like the
corporal vision, wherein the exterior senses are the lenses of perception. Thus, as in the corporal
vision, wherein the mystic sees through cartvsenses through the eyek an external and
threedimensional presence, in the category of exterior words the mystic hears a voice or a
number of voices through his or her outward ears. Underhill refers to the voices that guided Joan
of Arc, and the vee of Christ which from the Cross spoke to Francis of Assisi, as examples of

this type of phenomenta?

Critiques of James and Underhill

Al t hough they are both considered to be #dp
there are many differencestween Underhill and James when it comes to the interpretation of
the subject. One key reality that this speaks to is that there is a plurality to perennialism which is
present among scholars of religion and mysticism; meaning, while various scholgra appl
perennialist approach to understanding mystical experiences, there are hermeneutical variations
to theories of perennialism. We will tackle this issue in the following chapter, where the
perennialistconstructivist debate will be observed in greatéailand where attention will be
given to the diverse hermeneutical intricacies behind both perennialism and constructivism.
However, for now, let us consider some major areas wherein James and Underhill are vulnerable
to critique, as evident shortcominigstheir hermeneutical approaches can lead to an exploration
of some of the major issues of interpretation, especially present in recent history, that surround

the subject of extraordinary religious experiences.

1321pid., 216217.
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Critiquing James:
Hermeneutical Fallacies
One area where James has received much criticism, and Underhill woufthgitbe
the criticism, is in his assertiGnsomething that whave yet to mention that states of mystical
consciousness can be reached not only through spiritual methods, or spontaneous occurrences
that come from a higher source, but also through the usage-ofdigtied intoxicants such as
alcohol, drugs, or aeathetics**Co mment at ors have dismissed this
of fpmeutdiod®Yem, 60 James writes that the fAdrunker
mystic consciousness, and our total opinion of it must find its place in our opinion lair¢eat
w h o M®Jantes writes very poetically (though one senses a trace of the comical as well in his
description) of the drunken state, explaining:
The sway of alcohol over mankind is unquestionably due to its power to stimulate the
mystical faculties bhuman nature, usually crushed to earth by the cold facts and dry
criticisms of the sober hour. Sobriety diminishes, discriminates, and says no; drunkenness
expands, unites, and says yes. It is in fact the greater exciter\aéshenction in man. It
brings to votary from the chill periphery of things to the radiant core. It makes him for the
moment one with truth. Not through mere perversity do men run aféér it.
Similarly, of other intoxicants James writes:
Nitrous oxide and ether, especially nitrous oxide, when sufficiently diluted with air,
stimulate the mystical consciousness in an extraordinary degree. Depth beyond depth of
truth seems revealed to the inhaler. This truth fades out, howeveapess athe

moment of comindo; and if any words remain over in which it seemed to clothe,itself
they prove to be the veriesbnsense. Nevertheless, the sense of a profound meaning

1B yRSNKAfE ogNRGSAaY a2KIFIG GKSYy R2 ¢S NBlItfte YSIy
LISNF2NXIFyOSa 2F YSRAdzya FyR (KS SOadlrairxsSa 2F (GKS
medieval art, to prayer and palmistry, the ddnal excesses of Gnosticism, and the tepid speculations of the
Cambridge Platonistseven, according to William James, to the higher branches of intoxicasoon ceases to
have any useful meaning. Its employment merely confuses the inexperienadehstuvho ends with the vague
ARSI GKIFIG S@OSNE (1AYR 2F adzlSNBESyadz € G KRgtdiBmeid;y R LINI O A
edition cited in note 28.

134 See Jamey/arieties of Religious Experien8é8354.

135EganWhat Are They Sayimgoout Mysticism;?11.

136 Jamesyarieties of Religious Experien8d9.
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having keen there persists; and | knowore than one person who is persuadatliththe
nitrousoxide trance we have a genuimetaphysical revelatiol¥®

Jamesd observations here are vulnerable to a
James tries to convey as a state of mystical consciousness can easityisgedias artificial

intoxication, hallucinatory in nature and lacking any foundation in the transcendent. Moreover,
unwittingly here, James may also be falling into the fallacy of reducing mystical consciousness

to a certain ff ee btatenirglyces, while groring Isis otvrhpeocedsrofu n k e n
discernment that measures the spiritual and practical fruits of the encounter to test its

authenticity.

Harvey Egan notes the contradiction of the
discernmentindst i ngui shing between genuine and f al se
strength of personality, integrity of life, creativity, social concerns, and pragmatic results as
stemming from the mystical consciousness, it is difficult to see how he cait Hezerunken
consciousness which ptFdahuvoeherhevooppos iJtaeneesfof
discerning an authentic mystical experience, judging the phenomenon by the fruits that it
produces in the life of the one who undergoes the encoyntewoul d f or bi d t he Ac
gualify as a genuine state of mystical consci
discernment.

One may argue that the very topic, of intoxicants producing a mystical state, is something
that deserves ligt, if any, serious attention as it is universally dismissed as a fallacious
understanding of genuine mysticism today. However, it is important to note that there were

serious attempts by eminent scholars in the twentieth century to convey an intoxeated st

1381bid., 349.
¥ EganWhat Are They Saying About Mysticisr?®.
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one that belongs to the category of mystical or extraordinary experience, even leading to debates
among academics. Thus, ignoring the issue would be unfruitful as it would ignore a
hermeneutical framework that, no matter how irrelevant today, kean teriously in various
circles of the past.

Aldous Huxley, who also belongs to the perennialist tradition, wrote one of the most
popular books on mysticism of the twentieth century with his Wirk Perennial Philosophy
(1945). He also wrot&he Doors 6Perception(1954), in whichHuxley made the controversial
claim that psychedelic drugs can be used to produce extraordinary religious and mystical
experiences®Hence, we see traces of Jamesd influenc
mechanisms that cdead to states of mystical consciousness. R.C. Zaehner subsequently wrote
the influential, albeit polemical, bodWysticism Sacred and Profa@as a reaction and challenge
to Huxl eyds work. Part of Huxl| eydsthetdeseeda v ar g
escape from onebd6s daily ego and surroundings,
goal i nto effect. Zaehner rejected Huxl eybs t
challenging his provocative claif& Especially discocerting to Zaehner was how Huxley was
using the example of drdgduced states to support the perennial idea of a universal mystical
experience that is present throughout cultures and religious traditions. Somewhat sarcastically,
albeit sharply, Zaehnerwrt e of Huxl|l eyds t hesi s:

for since he has proved that preternatural experience of the most vivid kind can be
acquired by the taking of drugs and since the state of thetdeu¢g e r 6 s consci ous

19McGinn,The Essential Writings of Christian Mystici&®9. See also ibid., Egan, 32.

1417aehner wrd S Y Thé Royrs of Perceptidnr. Huxley seemed to assume that preternatural experiences,

conveniently described bythe @Yo NI OAy 3 GSN)Y WYRaldAOAaAaYZIQ Ydzad Ftf 0SS
they be the result of intensive ascetic trainind,aoprolonged course of Yoga techniques, or simply of the taking of

RNHz3a dé %I SKYy SNI A NP yidd@edfstatés havéNdioke GhazimmanSyith pitiRolbgicRl Staies and,

therefore, by abiding by his perennial notion that mystical states areensdl, and that intoxicants also produce

such states, Huxley was unwittingly flirting with the idea of reducing all seemingly mystical experiences to a

LI N RAIY 2F FINILGAFAOALE YR LI GK2t23A0Ft aliFh§FE2FT Ag2y a
Richard WooddJnderstanding Mysticispb6-57; also see Egaiyhat are They Saying about Mysticisr82.
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at least a superficial resemblance to that @ligious mystic in that time and space
appear to be transcended, must it not foll
that of the generally accredited mysti¢g?

Zaehner observed that drugs like mescaline do have the effect of inducingxpeiiences;
however, he noted that thessificial experiences have more in common with states of
psychopathology than mysticism. He wrote:

Huxley could, and should, have gone further. Mescaline is clinically used to produce

artificially a state akirio schizophrenia, more specifically the manic phase of the manic
depressive psychosis. t must therefore follow, iIf we a
perennial notion that mysticism is a universal experience throughout traditions] that not
only yani éaml 0 e x p eartificialy byethe baking ofldriugs,iit is alsb

naturally present in the manic. It must then follow that the vision of God of the mystical

saint is Aone and the sameod as thebdédall uci
no way out, unless the original #dAplatitudi
|l ngeni ously, Zaehner was challenging Huxl eyods

paradox, or contradiction, present therein. Huxley wanted to promulgate his ideaiofsmyas

universally authentic. Yet, to do so, he would have to acknowledge that other, namely

pathological, states of consciousness, which have a lot in common witinduggd states and

the effects they produce, Thatroécowmde svould bebayselfhi s st

defeating argument, jeopardizing the integrit
Even in the lateawentieth century we see with controversial figures like Timothy Leary,

the Harvard psychologist who likewise advocated the usage dfigdglic drugs to induce

purported mystical and religious experiences,

serious scholars of mysticism as well as religious institutions who investigate mystical

phenomena reject such notions, purposelyaeiy the inclusion of any intoxicants as signs of

false or inauthentic experiences which cannot come from a transcendent source for they are

142 |pid., Zaehner, 57.
143 bid.
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artificially self-induced. When the Catholic Church investigates reports of visionary or
apparitional experiencésases of private revelation) a large amount of attention is given to the
mental and psychological stability of the purported visiodéhpny signs of drug usage in the
visionary which could produce hallucinatory or intoxicating effects constitute reessdosbt
the integrity of the alleged experience.
While James6 stance on intoxicants makes f
evident, that there were scholars in the twentieth century who took such logic seriously in
relation to states of mystical and religious consciousness.

Although, Ike James, Underhill is someone whose grasp and understanding of mysticism

is recognized for its depth, her hermeneuti c,
Underhill 6s case especially interestvisiong i s he
and apparitions. Let us consider this in some

speaks to a deeper question of interpretation, presenting a paradigm which has become prevalent
in the study of extraordinary experiences: a herménetiteductionism.
Critiquing Underhill:

Hermeneutical Reductionism

When Underhill presents the triune category of visions, she dedicatgspages to
intellectual and imaginative visions while giving no attention to corporal visions. Underhill
simply dismisses the latter as unimportant to the study of mysticism. The dismissal, as it is not
supported by any presented research, appearsvoegn Under hi | | 6s per sonal
phenomena, specifically revealing her constructivist approach, a constructivism that, in this case,

appears to be complete. This is interesting, for while Underhill is recognized as a perennial

144 See MiravallePrivate Revelatior39-44.
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thinker her interpetation of corporal visions constitutes a hermeneutic of complete
constructivism, as she reductively perceives such phenomena to be something fully constructed
by the human mind.

AAs to corporeal vision, o0 Undtreshtothd writes
student of }HiBheghemagsodiatesthesallaged unimportance of corporal visions
with their auditory counterpart in fiexterior
corporal vision] is little else than a more or lasgontrolled externalization of inward
memories, thoughts, or intuitioiiseven of some pious picture which has become imprinted on
themindi whi ch may, in some subjects, attai the d
That is all that Undéill writes of corporal visions.

Thus, Underhill attaches two characteristics to corporal visions, both of which fall into a
hermeneutic of reductionism. The first, as mentioned, is constructivism, as Underhill sees such
visions as externalizations of inmaemories, thoughts, or intuitions; therefore, not phenomena
which arereceivedirom outside, from Another, but phenomena whichcamstructedrom
within, from the self. Unlike aspects of imaginative visions, eagiveimaginative visions, like
Cathere of Siena6s AMystic Marriage, 0 wherein Un
divine inspiration and human construction in forming the content of the vision, here she applies a
hermeneutic oEomplete constructivisnthe corporal vision being a conepg construction of the
human psyche. The second characteristic that Underhill attaches to corporal visions, and here she
is probably referring to certain, not all, occurrences, is pathology, as she associates certain

corporal visions with reaching the dbp of sensorial hallucination. Therefore, a constructivist

145 Underhill, Mysticism 220; edition cited in note 28.
18 1bid., 220
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and (occasionally) a pathological component a
such experiences.
Underhill is very much aware of the history of reductionism that has been aresen
interpreting extraordinary phenomena. She writes of this reality eloquently, with sharp
knowl edge, explaining that a debate between i
hermeneutical battle. With regard to reductionism, Underhill writesme side of the debate, the
Astrangely named rationalists, o who, she expl
éefeel that they have settled the matter on
parallels which exist between the bodily symptoms of acute spiritual stress andlitiie b
symptoms of certain forms of disease. These considerations, reinforced by those
comfortabl esuwa@redd i foamytoo ipsychosensori al h a
n e ur 6whictsdd but reintroduce mystery in another and less attractiveifermable
them to pity rather than blame the peculiarities of the great contemplatives. French
psychology, in particular, revels in this sort of thing: and would, if it had its way, fill the
wards of the Salpetriere with patients from the Roman Caléfidar.
This is a reality which James also wrote about, and challenged with his work, deeming such
her meneuti cal reductionism as a form of #fAmed:i
supposedly spiritual phenomenon is being reduced to a medical conthfldnus,as with
Underhill s allusion that the school of thoug
saints into psychiatric wards, James mused very similarly in regards to this kind of reductionism.
He wrote:
Medical materialism seems indeed a gapgellation for the too simpl@inded system
of thought which we are considering. Medical materialism finishes up Saint Paul by
calling his vision on the road to Damascus a discharging lesion of the occipital cortex, he

being an epileptic. It snuffs out lBaTeresa [of Avila] as ars|c] hysteric, Saint Francis
of Assisi as andic] hereditary degeneraté’

1471bid., 210.
148 JamesVarieties of Religious Experien2é-21.
1491bid., 2621.
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As we have noted, one of the trademarks of Ja
consciousness transcends a rationalistic worldview, pointing to other, deeper dimensions of

reality; thus pointing beyond the reductive frameworks that bothslanteUnderhill challenged

when considering how mystical experiences have been hermeneutically denigrated into

pathological categories.

Notwithstanding, as mentioned, Underhill herself is not free of reductionism in her
hermeneutic. Underhilltakesamldgr ound approach. She reference
rationalists, 0 a@rmwithovhase comphite redudtionisrh, er medical a t e
materialism (to apply Jalbogendhe phersaeoétbeldebgty,) , s h
she refers to th@swho apply a supernaturalist framework to every authentic visionary
experience. Underhill also disagrees with this side, perceiving a proper interpretation of mystical

phenomena as something which cannot be categorized as completelgridadkite but, o the

contrary, as containing a | ot of gray area. U
therefore, based on the fact that this perspe
value of visions, v &Wwhleismostcases, sach phenomeaaxapee r i e n ¢

subjective and can also be symbolic. Underhill is not taking away from the authenticity of these
experiences, but she is saying that they possess a nuanced subjectivity whose complexities
cannot be ignored if we want &zhieve proper interpretation and understanding.

Thus, to illustrate the point with a simple example, let us consider the example which we
have already seen: Catherine of Sienads fAMyst
materialist) would say thdlhe vision is a construction of the mind, hallucinatory in nature; the

supernaturalist would say that it is an objec

10 Underhill,Mysticism 210; edition cited in note 28.
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mi ddl e approach would say that it icdtesan admi x
being used to construct the external content of the vision while the experience possessing the
transformative, spiritual prowess which comes from an authentic encounter with the
transcendent. Underhill makes the argument that supernaturalistsivetultheir cause against
reductionism by acknowledging the subjectivity of visionary or auditory phenomena, for such
subjectivity can account famperfections or discrepancibstween the various experiences of
saints or mystics without, through an alogist framework, devaluing all such experiences as
false or inauthenti€>! In other words, Underhill is very critical of a hermeneutic of absolutism,
which can come from either side, whether rationalist or supernaturalist, as she sees deeper
complexity anchuance to most mystical experiences which speak of an obvious subjectivity that
is in play during such encounters.

Under hill s discernment in distinguishing
based on the lifenhancing fruits that can be proédahrough such encounters. But, it is
noteworthy that in the process of writing of those authentic experiences that lead to powerful
conversions and lifehanging results, those experiences which must come from a transcendent
realm, Underhill reveals h@rejudice toward other experiences, such as corporal visions, which
she, without presenting evidence behind her case, reductively dismisses as being inauthentic. She

writes of authentic, lifdransforming visionary experien@sve can assume she is refegio

Bllbid., 210212. Benedict Groeschel explains the various subjectivities that can lead even authentic revelations to
2YyilAYy SNNBNAR® ¢KSaS AyOftdzZRSY ot o0 FlrdzZ G AYyGSNLINBGI GA
a revelation to write history rather than use it symbolically; (c) the tendency of the visionary to mix subjective

expectations and precweived ideas with the action of divine grace; (d) a subsequent altering or amplification of

GKS (dSadAayz2ye | FGSNJ GKS NB@GStIGA2YyT YR 0S0 SNNBNA YI R
Benedict J. Groeschel, C.FARStill, Small Voicp Mm® DNR S&aOKStf Qa AYyTFT2NNI GADBS 0221 A
by the Jesuit scholar Augustin Poulain, $He, Graces of Interior Praygiondon: Routledge and Kegan Paul,

1950), which Groeschel acknowledges as the source for the aforementioned list.
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intellectual and imaginative visions, which Underhill favbm@dthough she does so by presenting

a dubious contrast to corporal visionary experiences:
Such visions [lifeenhancing ones], it is clear, belong to another and higher plane of
experience fsm the radiant appearances of our Lady, the piteous exhibitions of the
sufferings of Christ, which swarm in the lives of the saints, and contain no feature which
is not traceabletothe ubj ect 6s religious enthusiasm or
thept phrase of Godfernaux, are but #Ai mages
not symbolic messages from another plane of conscioustiess.

Therefore, Underhill continues:

Some test, then, must be applied, some basis of classification discoveredsd to

distinguish the visions and voices which seem to be symptoms of real transcendental

activity from those which are only due to imagination raised to the n th power, to intense

reverie, or to psychic illness. That test, | think, must be the sathatashich we shall

find useful forecstatic states; namely, their {é@hancing quality>3
Underhill s reductive approach towahed such <co
mentions fAradiant dgngmysticabencownters af thadion of Christ,d y 0
both of which she refers to as experiences th
subjectbés religious enthusiasm or previous kn
constructivism. Whe riedsdshatemihgiislinnhérseermirgly meneut i c
predetermined conviction, which is twofold, that such experiences are always traceable to the
s u b j e eekighent knowlazlge and that such experiences do not produealiacing fruits.

Numerous examples of theés of mystics and visionaries challenge these assumptions. Let us

consider a couple examples.

The Case of Maria Valtorta

The Italian Catholic mystic Maria Valtorta (189B61) was a twentieth century

visionary who reported experiencing visions of JeMexry, the saints, and her guardian aégel

152|pid., 212.
153 |bid.
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corporal visions, as she described them as appearing to her externally incinttenesgonal

manner. In addition to these corporal manifestations, Jesus apparently revealed to Valtorta his

life in first-century Rlestine, showing her countless scenes from his life as if they were

happening right in front of héP? So vivid were these experiences that Valtorta even describes

the smells of the scenes she was shown, in addition to the sights and sounds. Jesuy apparent

asked Valtorta to record all that she is being shown. The result was nearly 15,00@ ittend

notebook pages, nearly tvtbirds of which have been published in a multivolume work

depicting the life of Christ. The original Italian edition was titfld® Gospel as It Was Revealed

to Me,while the English edition was-téled The Poem of the Man Gdef Many things stand

out about Valtortads multivolume work. One f a

studied the work have noted that Valtocbrrectly identifies obscure andknownPalestinian

|l ocations, meaning places that were not known
1940s) but authenticated decades | ater (after
fact, exiging in firstcentury Palestin®®l n ot her words, Valtortaods vi

Christ and his life in firstentury Palestine recorded and conveyekihown knowledge

B4 FZK2NI o6A23IANI LIKE 2F +Ff02NIF Q& SE LIS NS ValoitgiThé &8 NB 02 NR
Poem of the MarGod,vol. 1, translated by Nicandro Picozzi dahatrick McLaughlin (Isola del Liri, Italy: Centro

Editoriale Valtortiano, 1986)y. Also see Maria Valtortaiutobiographytranslated by David G. Murrdisola del

Liri, Italy: Centro Editoriale Valtortiano, 1991).

B0 A& AYGSNBadAy3a G2 y23iS GKIG O Wafotihddybhds ledektlg mditled T + 1 £ G 2
the English edition tdhe Gospel as It Was Revealed ta Wigs title seems more apt tharhe Poem of the Man

God- & +#FfG2NIIFQa NB@StldAaz2yda RSLAOG SEGSyaAadsS ItyR OADBAR
to form a detailed narrative; albeit the beauty of the prose can be compared to poetry.

156 S8 5FyASt YEAYS]Z G¢KS D2aLilsta ! O0O2NRAyYy3 (2 / KNRAGK
a @ a i A Glasaowala¥ol. 1 (spring 2009)-8, accessed November 18, 2018tp://glossolalia.sites.yale.edu/

My article uses the research of David J. Webstet, A 1 A S&> +Af I 3Sa | y Raldstingl dzN> f DS23
Mentioned in the Poeng,originally accessed April 5, 200&tp://www.saveourchurch.org/descriptinspoem.pdf
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The Case of Therese Neumann

Let us also consider the example of the German Catholic mystic Therese Neumann
(18981962). Neumann was another twentiete nt ur y mysti c, a contempor
died only one year after the Italian visionary. Neumann was a simple peasant wommagn co
from Bavaria. She reported experiencing visions of Christ and her body began manifesting the
stigmata, purportedly supernatural wounds <cor
body. The first recorded stigmatic in history was St. Francis sishsvho experienced the
phenomenon in 1224. Neumann was also known for the mystical grexegliaf the ability to be
sustained for long periods of time by consuming no food other than the Eucharist. It is reported
that she lived this way for decadelgiming not to consume any food, nor drink any water, other
than receiving daily a consecrated host, from 1926 until her death in 1962. In July 1927, a
medical doctor and four nursegpkaevatch oveher during a tweweek period for 24ours a day,
confirming that Neumann was not consuming anything but one consecrated host a day and
astonishingly was not suffering any weidbss, ill effects, or dehydration from this practiéé.

On Fridays she would often experdhestigmataecst at i
wounds would have strong manifestations during these experiences with blood pouring out of the
wounds on her hands and feet as well as from her eyes. During some of these Passion ecstasies,
witnesses, including priests and linguists, rembttat she would utter phrases which were

identifiable as constituting ancient Aramaic, a language that Neumann had no training in, or

knowledge of; yet, it was the language that Jesus spoke during his life-cefitstry

BC2NJ Iy 2@8SNBASG 2F bSdzyhryyQa FlLadAay3da FyR AYSRAIFIZ AyOf
TeodorowiczMystical Phenomena in the Life of Theresa Neum#anslated by Rudolph Kraus (St. Louis, MO: B.

Herder Book Co., 1940), 335%6. See also the work of Hilda C. Graék Case of Therese NeumgWwestminster,

MD: The Newman Press, 1951).
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Palestinéd>® Again, aswiththe@s e of Maria Valtorta, in Theres
another example of a myst iuukhewnknowdedge.nary exper

Underhill was particularly critical of mystical experiences that are Christocentric in their

imagery, particularlyear por al visions that may appear 1|i ke
of Christo or Marian apparitions, pointing to
Acontain no feature which is not wedge¢rsabl e t o

his or her preexistent beliefs$>° The experiences of both Maria Valtorta and Therese Neumann
chall enge Underhill 6s point, posinglValtodaub st an
and Neumanini t shoul d be noduwd, exhkipkeirtiiemrcs do fii ptilte s
(Valtorta, in fact, vividly depicts the Passion in over one hundred pages of detail in her visionary
writings) and both women are known for producing knowledge from their visionary encounters
thatwasnotprevins | y known to them or, in Valtortaods ¢
knowl edge that cannot be traced back to fithe

knowl edgeo (to use Underhillés phrasing).

158 |bid., Teodorowicz, see 469n o0 ® ¢ KA & OKI LIGYSANY Q- L - 20F A{ALISIAAIK dSeR7{AIKESA T A O
NEO2NR bSdzYhyyQa ! N} YFIAO RdzZNAYy3I KSNJ SOadlarasSasz R20dzySy
were present at her side during the phenomendime American stigmatic Rhoda Wise (1-88&8)wasreported

to experiencesimilar phenomend & A RSy (A T A SR, inklydingth§ wipntifighlé Grgeringddf Aranaic

phrases during her ecstasies. See Karen SkgggrName Means RosEhe Rhoda Wise Stofgirmingham: EWTN

Catholic Publishing, 2000). My appreciation to Fr. Sean Sullivan, T.O.R., for pointing me to information on Therese
Neumann, and to Br. Gabriel Mary Amato, T.O.R., for pointing me to the case of Rhoda Wise.
19ynderhil,Mysticismasiny 2 iS Hy 00X HmMH® LG A& AYLRNIFIYyG G2 y230S GKI
regard to Christocentric corporal visions may be a reflection of her own spiritual beliefs at the time, which were at

odds with her later spiritual development. By 19Fknning explains, Underhill had a spiritual director in Baron

Friedrichvon Higel himself a prominent English author of mysticism, whose influence on her spiritual life would

0S aAIYATAOl yi ®voa HigertBeNdKemost CatidlicRhedlogidinsEyigland, for more than a

RSOFRS IyR Y2453 dzyRSNJ KAad RANBOGAZ2YZ KSNJ ALIANRGdzr £ € AF.
turn would be so great that Underhill would state thain Hiigetk 02 YLISt t SR YS (2 SELISNASYyOS
various references in her personal notebooks of spiritual experiences of God that were@Brigti SNBER o0 a4 y R
GAGKAY GKA&A 3If2¢ 2F D2R 2 WBticsiobtleZChridti@riTdaditio®1® Fdrvon OA G SR A
HigeRd Y2ald SYAyYS ymhsedaetithvod Higeimhe Niyati€akElement of Religion: As Studied in

Saint Catkrine of Genoa and Her Frieniew York, NY: Herder & Herder, 139&iginally published i1908 and

revised in1923.
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The claim that Underhill made about such corporal, sEbeentric visions is that they do
not come from a higher plane of consciousness, and therefore are not an example of genuine
transcendent activity, but are completely constructed by the human imagination. Nonetheless, we
see in evidence from the livest@fo modern mystics, thus two modern examples, that such a
theory is open to dispute. Underhill, however, presupposing such visionary experiences to be
fully human in their origin, called for some criteria of discernment to distinguish them from the
true, tanscendent experiences. As noted, she emphasized tBeHdacing quality, thus the
fruits of genuine experiences, as essential to discerning true from false mystical encounters.
However, in the process of presupposing most corporal visions to bedalyructed and
calling, therefore, for a measure of discernment to be found in thenlifencing quality of an
experience, Underhill was implying that most corporal visioagain, specifying examples such
as Marian apparitions or manifestations of Clirist P & gosnot passess lifenhancing
qualities. This is the case as {#ahancing fruit constituted the litmus test of discernment, and as
Underhill already discerned (or, perhaps more aptly, predetermined) that corporal visions are not
transcendenteeriences. Therefore, they cannot bedifdhancing.

Such a proposition, or presupposition, is also easily challenged through various examples
of major visionary experiences. If we consider Marian apparitions, a study of the apparitions of
Our Lady of Laurdes in 1858 will show that they had a strong;difdnancing impact on the
young visionary Bernadette Soubirous, as did the apparitions of Our Lady of Fatima in 1917 on

the three shepherd childréff.Life-enhancing, spiritual fruits have become such hrtaak of

160 Both Bernadette Soubirous (1844879) of Lourdes and Lucia dos Santos (4BW05), the main visionary of
Fatima, would become cloistered nuns, their apparitional experiences having a deep religious influence on their
lives. The other two visionaries oftiaa, siblings Jacinta (194®20) and Francisco Marto (190919), died at a
young age due to the 1918 influenza epidemic that killed millions. For accounts of both the Lourdes and Fatima
apparitions, se&andra LZimdarSwartz Encountering Mary: FronmalSalette to MedjugorjéPinceton, NJ:

Princeton University Press, 199&sp. 43566, 7791, 190219.
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genuine apparition cases, of discerning the true from the false, that in its main document on
di scerning such phenomena the Catholic Church
and constant spiritual Apparitonsd Thisamndantand pr oduc e
constant fruit does not only referinthelivespi ri tu
of the countlesdevotees, sometimes this can include millions of pilgrims, who are affected and
changed by the presenakthe apparition and the devotion cultivated at the site of the apparition.
The understanding is that if the phenomenon originates from God, from a divine source, then that
will be shown by an abundance of spiritual fruit,Hifansforming fruit that iproduces; if it does
not come from God, then that kEnhancing fruit will be absent and, even, detrimental
consequences can result from such experiences, producing negative'&fuspoint here is
that spiritual fruit have become such a standarbinaak of major apparition cases, especially
within the widelypr esent phenomena of Marian apparition
experiences cannot be genuine encounters with a transcendent realm falls short of substance. If
we specifically consider hi s reasoning against Underhill 6s
experience can be judged by its fruit, then, as we saw with the case of James and intoxicants, in
many examples of apparitions Underhill fails her own test of discernment.

Interest ngl y, as with Marian apparitions and v
saints and mystics, Underhill also reveals a reductive skepticism toward alleged encounters with,

or manifestations of, the demonic. Hermeneutically speaking, the prableshthat there is a

161See Francis CardinalS IS NIb 2 NYa wS3F NRAYy3I GKS alyySNI 2F t NPOSSRAY:
P LILJF NR G A2y a Saddd@éhg&atital the2Dbétrides of the FaitiFebruary 24, 1978, accessed

November 18, 2013,
<http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_ 20111214 prefazione
levada_en.htmb These Norms were formally approved by Pope Paul ¥ebruary24, 1978, but only made

LJzof AO RdzNAyYy 3 t21LIS . SYySRAOG - +xLQa LI LI O& 2yKBEE&DSY0 SN m
document, being available only to bishops who requested the Norms in light of reports of private revelation in

their dioceses.

162 |bid.
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skepticism toward such ominous visionary <cl ai
evidence offered (whether empirical or philosophical) to justify the skepticism, specifically the
denigration of such experiences into pabligidal categories. Underhill writes:

When Julian of Norwich in her i1llness saw
black freckles, which clutched at her throat with its paws: when St. Teresa was visited by
Satan, who left a smell of brimstone beh or when she saw him sitting on the top of her
breviary and dislodged him by the use of holy water: it is surely reasonable to allow that

we are in the presence of visions which tend towards the psychopathic type, and which

are expressive of little edsbut an exhaustion and temporary loss of balance on the
subjectbds part, which all owed her intense
concrete fornt®

I n a footnote, Underhill writes similarly of
demonic, enunciating:

Thus too in the case of St. Catherine of Siena, the intense spiritual strain of that three

y e aretied which | have already describsdfra, Pt. I, Cap 1.) showdétself towards

the end of the@eriod by a change in the character of her visions. These, which had

previously been wholly concerned with the intuitions of the good and the beautiful, now

took on an evil aspect and greatly cessed her. . .We are obliged to agree with

[ James] Pratt that such visions as these a
other halucinations. o

In all three cases referenced here, that of Julian of Norwich, Teresa of Avila, and Catherine of

Si ena, Under hi I | postul ates that HAexhausti on,
spiritual straind must havefbédéeherpspohsesphtaai
Apat hol ogi cal phenomenao that should be consi

Underhill produces no evidence, nor gives any arguments, explaining why visionary
manifestations of evil have to be considered patlioal. She writes of a meaningful transition
that Catherinebs visions have made, from conc

claims that intense spiritual stress must have produced this allegedly pathological transition in

163 Underhill,Mysticism(as in note 28), 212.
1641bid., 232, n. 572.
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Cat h e rsionagy @xountars. However, again, the issue is that Underhill provides no
reasoning to substantiate or support the claim as to why this visionary transition toward evil has
to be deemed fApathol ogical 6 or hallucinatory.
Why, in other words, can Catheeiand the aforementioned mystics not have real
visionary manifestations of evil? It may be that Underhill is restricting the spiritual realm to the
good to a benevolent, transcendent source and, therefore, perceiving strong manifestations of the
demonic & a sign of inauthentic experiences, reductively dismissing them as pathological
without providing any explanation for her diagnosis. However, it is interesting how Underhill
immediately associates manifestations of concrete evil with pathology, notesdering the
guestion of cultural constructivism, meaning mentally constructed experiences which, stemming
from preexistent knowledge, are more a product of culture than hysteria. Here we see another
shortcoming of her hermeneutic.
It is ironic, congilering, as we have observed, that Underhill is very critical of an
unhealthy absolutism that is present in the views of both rationalists and supernaturalists, the
former denying all mystical phenomena while the latter perceiving objectivity behind alhgen
mystical phenomena. However, in the case of corporal visions, whether of the sacred or the
profane, Underhill herself appears to fall into an absolutist hermeneutic, the type that she
criticizes in rationalists. Her dismissal of Marian or Christocewtrrporal visions as culturally
constructed phenomena, and her dismissal of Satanic or demonic manifestations as pathological
phenomena, without substantiating these reductive claims, reveal a rationalist tendency that

seems to be based more on precomzkideas than empirical evidence.
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A Holistic Approach:
The Case of Gemma Galgani

More holistic approaches have been foratedl, incorporating theories of the
pathological and the demonic alongside the authentic experience. In an introduction to the
writings of the modern mystic Gemma Galgani (1:-8883), a young Italian woman and
Catholic saint who experienced visions, edstgsand the stigmata of Christ, Harvey Egan notes
how diverse and multifaceted the experiences of mystics may be. He also notes the long history
of spiritual warfare as a present reality within the lives of the mystics, even starting with Christ
himself,with an obvious emphasis on the presence of authentic evil in the form of Satan:
Jesus defined part of his mission in terms of defeating Satan. St. Paul maintained that the
Christian |Iife involves the war faganst not on
principalities and power s. Many mystics 1in
attempt to thwart their union with God. The selections [of her writings] indicate that
Gemma was no exceptiof?
Gemma Galgani wea twentietkcentury mystic, showing how the recognition of the presence of
spiritual warfare with evil, sometimes manifested in concrete forms, has been realized

throughout Christian history, from the very beginning (considering the experiences otdesus)

the present timé?®

165 Harvey Egamin Anthology of Christian Mysticigi@ollegeville, MN: Pueblo Books, 1996), 524.

166 The examples of twentfirst century Christians reporting encountessth the devil have not been absent.

Mirjana DragiceviSoldo, one of the six Medjugorje visionaries, is a visionary who has reported an apparitional

encounter witht thus, a corporal vision ofthe devil. Similarly, Catholic exorcists have reported various

paranormal phenomena in their work which they connect with the devil or the demonic. Additionally, mystics,

visionaries, and neagleath-experiencers have reported encounters with the afterlife, which have included the

realm of hell and manifestations oférdemonic. For a description of her experience, see interview with Mirjana
DragicevieSoldo inSvetozakKralijevi¢ O.F.M..The Apparitions of Our Lady at Medjugorje, 19%83: A Historical

Account with Interviewsedited by Michael Scanlan, T.O(Rhicao, IL: Franciscan Herald Press, 19825126.

For an insightful study of demonic possession and exorcism within the historical context ehealdyn

Catholicism, see Moshe SluhovsBglieve Not Every Spirit: Possession, Mysticism, and Discernrizambyin

Modern Catholicisd / KA OF 323 L[Y ! YABSNARAGE 2F [/ KAOIF3I2 tNB&aAX Hnan
hermeneutical discourse on the various interpretations of possession that modern scholars apply, including

psychological, anthropological, soldgical, and spiritual frameworks, found on pagesQl For a brief but

informative study of demonology and the ministry of exorcism by a Vatpgmoved exorcist, segoséAntonio

ForteaL Y i SNIBASS6 6AGK |y 9EZ2NDA &G X Pdsséssibnyand tRePhidta Defiverante | G G K
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Regarding the multifaceted nature of the experiences of mystics, particularly the sources
of these experiences, Egan writes: fAThe myst:i
phenomena during the course of her mystical £5eEgaa recognizes this reality in the life of
Gemma Galgani, emphasizingthat@pd ven, mysti cal expefinences i
other words, a mystic who has genuine, Gogn experiences, such as divine visions, may also
receive both demoaiand pathological experiences. Again, there is a lot of gray area and

subjectivity when dealing with such experiences, it is not always-aladkvhite. Gemma

Gal gani, Egan notes, fnexperienced more second
theChr i st i aH°Btyr didietciomm.ad y mystical phenomenao |
experiences that surpass natural explanation.

trinitarian, Christcentered, Marian, and eucharistic illuminations. Raptures, exstasraphic
wounds of love, visions, locutions, thempletestigmata, bloody sweat, tears of blood, mystical
effluvia (perfumed bodily secretions), satanic attacks, and penetrating discernment of
spirittsé. o

In considering the case of Gemma Galg&igian makes the argument that she
experienced three types of phenomena: genuine, diabalichpathological Egan writes that
these Aphenomena r ev-eduted psychosomatit igteg@teombuaalss Go d

her brokenness and the presenceofthexb ni ¢c. 6 Therefore, taken tog

(West Chester, PA: Ascension Press, 2006). Fortea is an internatloradly Spanish exorcist who has done
scholarly work, primarily in Spanish, on the topic of exorcism and demonology. For an interesting stpdyicg

the visions of the afterlife that the Medjugorje visionaries have reported to receive of heaven, hell, and purgatory,
with visions of the afterlife thatneaR S G K SELISNRASY OSNE KI @S NBLRNISR:I &
Other World Percefionsby Neat5 S i K 9 ELISNASYOSNE FyR o6& (K Soumdl i Iy
NearDeath Studies]9 (1) Fall 2000, 452.

167 Egan An Anthology of Christian Mysticis&R5.

168 | pid.

169hid., 521.

170pid., 522.
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mani fest Godds presence, the devil ds presence
accommodations and resistances t!Edaohintsatt he di
elements of a psychodgtical diagnosis, on the one hand, and genuine fruits of mystical
experience, on the other hand, in considering the conditions recorded in the religious experiences
of Gemmads | i fe. He enunci at es:
Furthermore, it is not surprising that some ofthesephenoa may refl ect Ge
infantile dreams, inordinate desires, immature projections, and pathological
hal |l ucinations. However, others directly c
and morally pernicious tendencies. Conversion, renewed enelgygtiy courage,
authority, and peace accompanied them. They bestowed insight, knowledge, and wisdom
upon her and deepened her faith, hope, and love.
The Christian mystics unanimously teach that genuinei@aated extraordinary
phenomena leave behind hetr wake faith, hope, love, humility, heroic virtue, and
peace. The enhancement of | ife at al/l |l eve
authenticity. They both produce and flow from holin¥$s.
Thus, here we see a more holistic hermeneutic, whanmeiystic is not reductively categorized
into a single lab@ whether identified as someone who is insane, possessed, or gebuine
where a multifariousness is acknowledged within the realm of experiences belonging to the
mystic. There is no reason, as Egagues in the case of Gemma Galgani, as to why a mystic
cannot have genuine experiences that come from a transcendent source and also have
experiences that are genuinely diabolical or pathological. What is in play here is a recognition of
the complexity 6the human person, as body, mind, and soul, and the acknowledgment that the
various faculties of the person may, at times but not always, be affected by different sources of
influence.

Let us conclude this point by looking at a similar observationBbaedict Groeschel

makes about the visionary and auditory experiences of Joan of Arc. He enunciates:

17 |bid., 525.
172 | bid.
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She said she spoke to the saints, when what she really saw were statues. But they spoke

to her. Was she crazy? | do ndanhdestWwaniaw. | do
European history. Winston Churchill, no | e
all of European history for a thaoasand yea
schi zophr eni c.Wad/khe ldoth madiangdibles3¢éd?2 6 s. ent i..rrely po
Entirely possible’?

Summary

Both William James and Evelyn Underhill are pioneers in the study of mystical
experiences, producing two of the most influential books of the twertigettury on the subject.
They each had their own definition as to what constitutes true mysticism.studiysof religion,
James emphasized experigntaving a significant impact on influencing an experientialist turn
in the study of religion in the West which stressed the importance of individual experience over
institutional or theological discoursesndes focused on elevated states of mystical
consciousness as the basis of religion and as a challenge to the predominant, rationalist
worldview that reduces knowledge to sense perception of the empirical. James argued for a
deeper faculty of perception ihg human being, a faculty which is able to grasp higher truths; it
is this faculty that he referred to as the fAm
characteristics of identity. He was unique as a psychologist who took religious experience
seriausly, using psychological categories to study such experiences empirically while pointing to
the reality that something Amored is present

of being whose depths psychology, or any human science, caripagrasp.

173 As quotd in SullivanThe Miracle Detectivet23. Joan of Arc is a figure whose reported visionary and auditory
experiences have often been the victim of reductive interpretations which denigrate the integrity of her

encounters through pathological diagnosisfing A § KA yRAYy 3 (GKS AYyONBRAOGE S NBA&dzZ G2
SELISNASYyOSad {eRySe /IttlI Ky SELXIFAYyAaY a.dzi S@Sy w2ly |
achievements and dowto-earth common sense, has been diagnosed as neurotic or psychatechiar thinkers.

G GKS SyR 2F (KS yAySiSSyiK OSyildz2NE (GKS FIY2dza CNByOK
girlwhosedreamy8 @ SR AY G SNIINBGSNBE ¢SNBE A3y 2NRY IVomea8haaHear Sy G A FA O
Voices: Thel@llenge of Religious Experiensen no al RSt S@I [ SOGdzNBE Ay { LIANR Gdzl £ A
Dame, IN(New York/Mahwah, NJ: Paulist Press, 20078.
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Underhill, on the other hand, did not want to leave the experience of mysticism at the
level of an elevated state of consciousness, but perceived mysticism in a broader framework as a
compl ete way of | ife: t hehisfalkepconmpassingwprifual paths he f
this |Iifestyle of a dynamic relationship betw
emphasis distinguished her hermeneutic from many prominent interpreters who took James as a
model . Egan e x pnhmysticism as & viday of Idfeanwhichrioeusds exclusively on
loving God and seeking union with Him, Underhill clearly distinguishes herself from
commentators who emphasize mysticism as a series of unrelated psychological peak experiences,
oras alteredstae of condtiousness. 0

Like James, Underhill was also critical of a narrow rationalism that refuses to
acknowledge a transcendent realm, the realm of the mystics. She was critical of absolutism,
however both in the rationalist and the supernaturalist sacaling for a more nuanced
subjectivity in understanding the complexities of mystical experiences. While Underhill did
articulate such a nuanced understanding of mystical experiences, it is not difficult to see that her
hermeneutic was not free itselbin absolutist proclivities which conveyed a rationalist tendency
toward certain forms of visionary experience.

Moreover, the lives of various modern mystics, from Therese Neumann to Maria Valtorta
and Gemma Galgani, and the various phenomena they expedli provide substantial
chall enges to aspects of Underhill ds interpre
approaches toward corporal visions. In this area, which would incorporate Marian apparitions,
Underhill exuded a reductionism tha not uncommon of thinkers who are complete skeptics of

mystical experiences. Let us turn to some of these thinkers, and consider in greater depth the

174 EganWhat Are They Saying About Mysticism@.
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history of reductionism that mystical experiences have been subjected to in the twentieth century,
asvarious hermeneutical frameworks have been advanced for the purpose of explaining away
extraordinary religious experiences with other, alternative explanations. It is within this

discourse that we will enter upon the constructipistennialist debate.



Chapter 2
The Great Debate

Throughout the twentieth century an academic debate between scholars of extraordinary
religious experiences has emerged, concentrating on the best paradigm to use in order to
understand the essence of extraordinary experiences. The two dominant sctinmalgldf or
theories of interpretation, to materialize from this hermeneutical debate have been the perennial
philosophical tradition and the constructivist tradition.

The perennial model, which will be examined shortly, was the preeminent lens for
interpreting extraordinary religious experiences throughout the first half of the twentieth century,
producing works from various scholars in both popular and academic culture. Prominent
perennial thinkers in religious studies have included William James, rE\glglerhill, Aldous
Huxley, Rudolf Otto, Joseph Marechal, S.J., Frithjof Schuon, W.T. Stace and Huston Smith, to
name a few. The perennial approach to religious experience, however, came under attack in the
latter half of the twentieth centurywhenagouof schol ars, in the 1970:
began undermining perennial interpretations through the lens of constructivism, as an alternative
(and allegedly a more suitable) hermeneutical approach to understanding religious and mystical
experiences.

Constructivists include such scholars as R.C. Zaehner, Bruce Garside, Steven Katz,

Robert Gimello, H.P. Owen, and Hans H. Penner, among othevs]lass their precursors, seen

1 In addition to the alreadynentioned woks of James and Underhill, see Aldous Huxlbg, Perennial Philosophy
(New York: Harper and Row, 1944, rpt. 1945, 1970); Rudolf Tit]dea of the Holyrans. John W. Harvey (New
York: Oxford University Press, 1923, rpt. 1950) ydticism East anWest trans. Bertha Bracey and Richenda C.
Payne (New York: Macmillan, 1932); Joseph MarechalS&idies in the Psychology of the Mysticans. Algar
Thorold (London: Burns Oakes & Washburne, 1927); Frithjof Schherranscendent Unity of Religiptrans.
Peter Townsend (New York: Harper, 1975); W.T. Skgsticism and Philosoptizondon: Macmillian, 1960);
Huston SmithForgotten Truth: The Primordial Traditiew York: Harper and Row, 1976).
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in the earlier works of thinkers like Dean Inge and Rufus Jbfbs.debat between

perennialists and constructivists has heated up in recent years, entering into thditstenty

century through renewed developments in the perennialist approach advanced by a new
generation of schoparsennbpbélt exaninhgthescBe ier @neo
developments, let us begin by exploring the main ideas of hermeneutical interpretation under the

traditional perennial philosophy, with its earlier roots.

Perennialism

Perennial thinkers have emphasized the eca#isiral and transistorical unity of
extraordinary religious and mystical experiences. Perennial interpretations, in an ecumenical
fashion as the kind portrayed by James, have argued that persons fromtdiélegieus and
cultural backgrounds share immensgiyilar spiritual experience¥his mutuality, according to
perennial logic, has been the case throughout the centuries.

There are remarkable parallels between the language, symbols, and concepts used by
persons in crossultural settings, reporting similar spiritual phenomena while partaking in
diverse religious practices from various faith traditions. For example, in téroudtivated

experiences, intense Christian prayer can lead to a similar (if not identical) spiritual experience

2See R.C. Zaehndlysticism Sacred and Profafidew York: Schocken Books, 1961) Hitu and Muslim

Mysticismo b Sg , 2NJ Y { OK201Sy .22143 mMdpcpoT . NUzOS DIFNBARSI &
9 E LIS N IStgfriatbaakournal for Philosophy of ReligiBr(Summer 1972), 994. An espeaily influential

Sdaleée tSIRAYy3I (GKS O2yaidaNHzOGAGA&AG ONARGAILdzZS 2F (GKS LISNBy:
9LIAAGSY2f 238z hyR as850KO0RBYWEOSNI DA YSTE £1995both ia Badizii A OA ayY
Mysticism and Philosdycal Analysis{y SS 't a2 DAYS{f2Qa « 88 andNads\HiRennery AGa / 2
G¢KS aéaidA oLk, bathiirt KeeaysBicsm and Redigious TraditiorEhe other works edited by Katz, in

his four volume corpus on mysticism, includgsticism and Languag@ew York: Oxford University Press, 1992)
andMysticism and Sacred Scriptyidew York: Oxford University Press, 2000). For the earlier constructivist
KSNYSySdzianda 2F Ly3S I yR W2y Saz ErcyRlbpdia ob Redigioh ghdiBHics ¢ 9 O& G | &
(Edinburgh: T & T Clark, 1912), 157; and Rufus M. J8heties in Mystical ReligigNew York: Russell & Russell,

1909, reprinted 1970).

3{SS wod[ d® CNIyYylftAyQa Saal e at 2a -3 heoimddTodimngdd Capacity LILINE | O K
For more on the perennial perspective, also see Forrvgysticism, Mind, Consciousne84-32.
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for a Christian as Buddhist meditation can for a Buddhist, according to perennial logic. Hence,
according to scholar R.L. Franklin, perennid m fApresents mysticism as
consciousness found in virtually all religions, recognizably the same in each, and acknowledged
by those who have eyes to see ?Tus,thelerphdasis ghest
here is on a unersal spiritual experience discernable in every religious tradition through the
unifying qualities of a powerful altered state of consciousness: again, what James called the
Amystical state of consciousness. 0

A couple of major criticisms have emergedloé perennial perspective. Robert Forman,
whose own postonstructivist approach to extraordinary experiences has much in common with
traditional perennial philosophy, does acknowledge that the perennial view has become easy to
attack by constructivist®f two reasons. First, the institutional academic paradigm in the
humanities has shifted to a constructivist understanding of knowledge, fueling the notion that
language and cultural background fully shape human expeiieases apparent in fields like
anthropology, sociology and, often, histarand, therefore, undermining the idea of a pure,
unmediated experience. Religious studies, including the study of mysticism and other
extraordinary religious experiences, have also been subjected to this timakbift> Second,
Forman acknowledges that many eminent perennial thinkers have partaken in sloppy and
(therefore) irresponsible scholarship which has not been difficult to refute and disereelit
by neeperennialists like Forman himself. Forman lexps:

For exampl e MysRdsmoh Bdstfand WMeatas ah attempt to draw parallels

between the mystical writings of Shankara and Meister Eckhart. Otto was rightly

criticized for misrepresentinmgayot h, howeyv

superinposition, the two forms of Brahman, and other technical terms were never given

clear exposition by Otto, and thus the distinctiveness of his philosophy was muddled.
Similarly, |l ittl e of the nuance of Eckhart

“CNI y1AfYyZ at2a002yaldNHzOGABGAAG ! LIINRIF OKSazé Hom®
5 Forman Mysticism, Mind, Consciousne84.
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boiling up bullition) of the Godhead, or of the breakthroudhr¢hbruch) were ever
clarified; again, what made Eckhart distinctive was lost. Aldous Huxley, in his renowned
Perennial Philosophyquoted little bits and pieces out of context from one my#ec a
another; in his zeal to make them seem identical, he offered little if any exegesis of any of
them®
Forman, therefore, concl ude s sidtheRneivideal mystad i st s
and mystical traditions of their specitieachings. The various traditions seemed to disappear
into some bl and, C(0Ofzoume thiedods acs meanthaialh penainialy . 0
thinkers have been guilty of such impoverished scholarship. As has been already noted, even
Bernard McGinna constructivist and, arguably, the preeminent historian of mysticism in the
world, has recognized the contributions of perennial scholars like Evelyn Underhill in
introducing the subject of mysticism into the public sphere.
William Parsons has argued thaithin recent surveys of perennialist scholarship, one
can fAascertain at | eas tPasohyiderifiestbebetsyepifie subtypesf p e

as 1) the perennial invariant model; 2) the perennial variant model; and 3) the typological varia

model. Let us consider these.

The Perennial Invariant

The first model, according to Parsons, posits that all extraordinary religious and mystical
experiences are composed of the same core characteristics and are expressed in spiritual texts
through preentations that are so similar, from one to the other, as to transcend all cultural,

religious, and linguistic influences and boundaries. This is the perennial invariant®model.

8 1bid., 32.

7 1bid., 32.

8 Parsms, The Enigma of the Oceanic Feeliht2-113
91bid., 113.
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The Perennial Variant

The second subtype of perennialism, the perenagnt model, argues (like the first)
that the underlying characteristics of extraordinary experiences are the same; however, this
model argues that religious and cultural traditions do have an influence on the mode, or form, of
expression with which thexperiences are convey&tiThus similar, if not identical, religious
and mystical experiences can be conveyed in a diverse manner through spiritual texts, contingent
on the traditions influencing the writer of the text. Core characteristics of the exjesrine
similar but the subsequent modes of interpretation applied to the experiences, by diverse
religious and cultural traditions, give specific expressions of these encounters, expressions that
are culturally filtered and can, therefore, be differemepresentation. Therefore, there is a

similarity of contenbetween extraordinary experiences tiversity in formof expressiort!

The Typological Variant

The third subtype of perennialism identified by Parsons is the typological variant model.
This model postulates that both the content and the form of expression of extraordinary
experiences have variations which are affected by the religious and cultural influences of the
individual. In other words, neither the content of the experience nor itsofoepression is pure
but both are mediated through fmeistent factors?

Though the first two subtypes identified b
Aperenni al i nvariant, 0 are convincinghearti cul
perennialist hermeneutic, the third subtype, the typological variant, is less convincing. The issue
is that if this subtype sees both the content and the form of extraordinary religious experiences as

being culturally conditioned then it views experienmder a lens that sees more hermeneutical

101bid.
1 1bid.
12 bid.
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commonality with the constructivist framework rather than the perennialist. The key here is the
contentof religious experience. THerm may be culturally influenced for a hermeneutic to be
understood as peremhi(as the perennial variant subtype articulates); however, cothentof
the experieoe is culturally conditioned tinethe hermeneutic that applies this interpretation
could be consideretbnstructivist as such an interpretation constitutes a keyaaeristic of the
constructivist thesis in regard to religious experiences.

When Robert Forman writes of Athe construc
contrasting it to perennialism as a framework for understanding religious experiencegsHe cit
Steven Katz as the foremost proponent of this type of hermeneutic:

Now, like his fellow constructivists, Katz is making ansgégmologically heavy claim.

He is not asserting that previously held beliefs and concepts will come into play only in

the postxperiential shaping of the descriptions and texts [of mystical experiences], but

rather that they will play their role in the shapinglod actual mystical experier(sg

themselves?
In other words, it is not only pesixperiential interpretations afiystical experiences, thus the
form, that are culturally conditioned, according to this view, but, even previously, the actual
shaping of the experience and thus the content. This constitutes the core characteristic of a
constructivist hermeneutic in ung&@nding religious experien@nd, therefore, it is not
unreasonable to assess that Parsons makes an impoverished argument in identifying such a
her meneutic within a perennialist category, a
ofanexperiecce i s understood as being culturally cor
possesses the tenets of constructivism.

Let us now turn to constructivism and explore its tenets with greater depth, as

constructivist criticisms of the perennial philpsical approach to religious experience have

13 Forman,The Problem of Pure Consciousnégs
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been influential, highly affecting the contemporary path of religious studies, and as the

constructivist approach makes significant contributions to disesuwn religious experience

Constructivism

The hermaeutic of constructivism in religion as well as in other disciplines of study
within the humanities, argues that experience is not unmediated but based on a number of
preexistent circumstances. Thus, if we were to study the cases of mystics, thd spiritua
experiences that such individualsvhether Jewish, Christian, Muslim, Buddhist, or Hiddu
report would be highly shaped by the setigious, economic, cultural, and linguistic
traditions, circumstances, and expectations that form their backgroundduand,such
differing backgrounds, there are significant differences in the spiritual experiences which such
individuals report. Therefore, unlike the perennialists, constructivists do not necessarily
concentrate on a spiritual unity in mysticism but orlagious pluralism which acknowledges
the differences of each mystical tradition on the basis of preexisting, cultural contexts
influencing their experiencé8For man cal |l s this the #dApluralism

Apl ural i sm t lbehese gonstrgctivisthaptioors saitnisttheir response to the

“Ld Kra 0SSy a4da3SadSR GKFG 02y ad NYzO GyARD Ayail  a6QKe2yt al (INSHzGAIKA:
as theirmajor project is to contextualize the experiences of mystics; however, the usage of the label
GO02yaiNHZOGAGAAGAE A& -hINBNRISHIG Ranyktrgditianl petenndalsts dldo Yelieve ih & y S 2
the contextualization of mystical experiees; thus contextualism by itself would not constitute thajor

hermeneutical differencéetween the two and, therefore, would not properly constitute a distinguishing marker

in identifying one side over the other. The central issue does not pertain to contextualism but to the proper placing

of contextualism within the phenomenology of a migal experience, whether it is placed in the content or the

form of the experience; if it is placed entirely in the beginning, in the shaping of content itself, then the experience
isconstructedand that becomes the central epistemological issue of debabé that one side contextualizes and

the other does nat as both sides, to some extent, ddut that one side argues for an experiermanstructedby

the self while the other for an experienceceivedrom Another; essentially becoming a debate between

constructivism and receptivityror discussioneg Nelstrop, Magill, and Onisi@hristian Mysticisml1, n. 21. The

I dzZi K2 NBE KSNB dzaS 602y (iSEldzrftAaiag 2 NBFSNI (2 O2yaidNHzO
aforementioned reasons, 9t A S@S (KIFId aO0O2yaliNHzOGAGAAGAE A& GKS Y2NB a
5 The foremost proponent of the constructivist model for interpreting religious and mystical experiences has been

Steven T. Katz. Katz, as previously cited, has edited four volumes on the subject, presenting various essays by
constructivist scholars that pmulgate the approach to extraordinary religious and mystical experiences.
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perenni al phil osophersdéd arguments that mystic
tradi®tion. o
Interestingly, the constructivist perspective can be epistemologically understoeghthro
| mmanuel Kant s philosophy of knowledge and h
the philosophical foundations for constructivism. Kant argued that no historical object can be
observed without a process of mediation, serving as a subjéltévieg mechanism between
the individual and his or her object of studyn essence, that is what the constructivists are
arguing about religion and, particularly, mystical experiences. A mystical experience cannot be
understood properly as an unmedibgxperience, for it is always mediated and, therefore,
highly influenced by an individual és cul tur al
Thus the mystical experience of a Christian will be significantly different from that of a Buddhist
due to the different cultural context and religious tradition that each is operating from, and due to
the conditioned structure of the mind that precludes unmediated experiences, Kant would
articulate. Steven Katz, as the foremost proponent of the comgsuapproach to religious
experiences, has, as a result of the epistemologically Kantian connection, developed the
reputation of being a negantian thinker®
The most influential work of the twentieth century to challenge the perennial
philosophical aproach to mysticism wadysticism and Philosophical Analyspublished in
1978 as a collection of essays by constructivist schtidilse work was edited by Katz who
himself contributed two influential essays to the collection. Katz continued the constructivist

crusade with the subsequent publicatioMgtticism and Languaganother edited work

16 Forman,The Problem of Pure Consciousnégsi 1.

17 See Michael Bentleyodern HistoriographyAn Introduction(London and New York: Routledge, 1999)220
18 Forman Mysticism Mind, Consciousnes34.

19 See note 45 of the first chapter.
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bringing constructivist scholars togethtnis time not simply to challenge the perennial
philosophy but, emblematic of the linguistic turn, also to explore further the significant position
of language in the study of religious and mystical experiences. In his introductory essay to the
work, Kaz makes a bold statement on the importance of language and contextualization in
understanding mystical experiences:
It is my viewéthat mystical reports do not
description of an unreportable experience in the langdagest at hand. Rather, the
experiences themselves are inescapably shaped by prior linguistic influences such that the
lived experience conforms to a preexistent pattern that has been learned, then intended,
and then actualized in the experiential readityhe mystic2°
Kat z6s pr ocl amabecausdhe emphasizes that mystica expetienpces are shaped
by prior linguistic influences. In other words, Katz is postulating that it is the prior cultural and
linguistic context that formulates tlexperience, not the other way around, a core characteristic
of constructivism (seeing conceptual shaping in the content of the experience). Such a claim is
bold to many perennial thinkers as it threatens the authenticity and dignity of the reported
experiece, denigrating it. However, it is important to point out that, as with perennialism, there
are variations of constructivism.
Forman has argued that there are Atwo or t

constr uct i Neipedentstived ealiatnos , di st i ngui shing them a

constructivism,o0o Aincomplete corstructivism,?o

Complete Constructivism

Complete constructivism, according to Forman, constitutes a model of interpretation

wherein the mystical experieac i s fAone hundred percent shaped,

200 §SHSY YFHOGT T dadaidArolt MSRiSnddnd lanfiagea @ &G A Ot aSFyAy3é A\
21 Forman,The Problem of Pure Consciousnés8s
221pid., 1314.
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the preexistent set of beliefs and expectations (thus, the content) of the individual, to the point
where it can become a hallucination. A halluc
explans. He cites the work of the constructivist Robert Gimello in articulating this hermeneutic.

Gi mell o argued that mystical experiences are
religious beliefs and values or of the beliefs and values of other kindk at@ held

6rel i g#lonusdtyhbero words, by fApsychosomatic enhan
experiences are complete constructions of the human mind without any spiritual foundation to

them. This model completely undermines the integritgxdfaordinary religious and mystical

experiences, denigrating what is reported as spiritual or supernatural into categories of the

natural and, even more severely, into the illusionary or the pathological.

Incomplete Constructivism

The second model, incqotete constructivism, is more nuanced in the balance that it
maintains, or the admixture that it allows, between the components affecting the shape of a
mystical experience. Incomplete constructivism argues, according to Forman, that the shape of
an expemence is provided by prexistent circumstances, thus it is in large part culturally
constructed, but other parts of #hRoenarixnoter i enc
clear as to what this fisomet hi mwaguey(tneto ent ai |

di smissively), that this fisomethi?Zig el sec

o
O
QO
=}

In reality, it is not difficult to see the voice of William James here with his mysterious
somet hing fimore, 06 as an e nnargergetiences. kbimanehimts i on o

at such an interpretation, that the fisomet hin

w20SNI DAYStEft2z2Y daeaidirc
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23 As quoted in Forman, ibid., 13. For Giln® Qa ( SE
Mysticism and Religious Traditiqr85.

24|pid., Forman, 13.

2 1bid., 13.
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a deeper (perhaps even transcendent) element of the experience, with his following point.
Forman maintains that incompletenstructivism, although seemingly plausible on the surface,
icannot do the wor k r eyTheplusmlim thesis, wiica arguéduhata | i s m
mystical experiences are different throughout cultures, is most easily undermined, according to
Forman, through an incomplete constructivist hermeneutic when the role-ekstent beliefs
in constructing a mystical experience are min
cultures would be dist i Abeexpahsdhbtiurelersuoshaonl y mi n
circumstance the perennialist might say fthat
flavorsdé that accrue to those experiences as
subj®®lcnt .ot her wo r dhsdifferantiflavors th &conemorm axperience type, then
the perennialists can base their arguments on
recognition of differences would go unheard. Thad this is ke§ the best way (perhaps the
onlyway)top ot ect the pluralist hypothe®is is throl
The problem, therefore, is that an incomplete constructivism, in seeing an admixture of
mediated and unmediated components in content that shape a mystical experience, does not
chall enge the fact that the unme dunieersalythec o mpon
same at their core throughout cultures. For if they are the same then the perennialist
interpretation of a crossulturally, universally present, shared mystical experience with mutual

characteristics overrides the constructivist notioa pfuralism thesis.

2 |bid.
27 |bid.
2 |bid.
2 bid., 1314.
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Catalytic Constructivism

A third possible model of constructivism,
maintains that the o¥drgimsatl artgiemegrm@mrno mige ms odfl
t heol ogi éladnscmustyshagernhe éxperience that an individual will encounter (or,
more aptly, in this viewgonstrucj . Kat z articul ates the idea el
respective 6generatingdé problems at thmgy heart
answers involving, as they do, differing mental and epistemological constructs, ontological
commit ments, and metaphysical superst3uctures
Therefore, to illustrate the point with an example, let us considést@nity.

Since the fAistarting problemo of Christiani
separation from God, the Christian mind will be affected by this conceptual paradigm and
generate an experience that solves the problem of this paradiggnshaped by the same
conceptual (thus, theological or doctrinal) framework. This is why, Katz would argue, Christians
who experience extraordinary religious experiences generate or construct experiemgsiecaf
union(instead of, say, experiencesmivana, as Buddhists do, @evekuthas Jews do):
because the Auniond of the human and divine i
bet ween God and humanity that transpired duri
tradition: the problem oDriginal Sin. Therefore, Katz and likainded thinkers argue that the
original problems of faith traditio@sconceptual, theological, doctridaplay a role as catalysts
generating specific content experienfuss. n We

connects the Oproblemd and its answer through

30 Forman,The Problem of Pure Consciousnéds
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which are integral to our consci3dlocherevsrds, as co0
the altered state of consciousness that the Buddhist gesmiamirvanais different from the
Ch r i smystieahudigrbecause the former mentally constructs an experience that provides an
answer to a specific system of pri moevershi al bel
The Buddhistisnotcoecr ned wi th Original Sin or humanity
therefore, will not construct an experiencergfstical uniom but is concerned with suffering and
impermanence (and will, therefore, generate an experience appropriate to this originabglilemm

What is most important in understanding this final variation of constructivism, catalytic
constructivism, is that with this hermeneutic Katz and-irkaded constructivists aret saying
that the Christian encounters a genuine experiengg/sticalunionbecause of the primordial
problem of Original Sin and separation from God. On the contrary, what is being articulated is
that the Christiamentally constructan experience ahystical uniorbecause of the primordial
problem of Original Sin and separation from G
This is an important distinction to recognize and to distinguish from the perennial views of
someone like Evelyn Underhill, for exaie. As we have seen in the previous chapter, Underhill
would argue that God communicates through extraordinary experiences by using the concepts
and symbols that the particular culture would understand. Therefore, the Divine genuinely
communicates throughn experience ahystical uniorwith the Christian, or through an
experience ohirvanawith the Buddhist, or through an experiencelevekuttwith the Jewish
mystic, according to Underhill déds perennialism
communication that each particular tradition would comprehend. In each case, the experience

comes from the same Source but is flavored with different forms of expression, contingent on

33 Ibid.
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cultural and religious understanding. This is different, an absolaesion in fact, from what

Katz is articulating. In his view, it is the Christian who constructs the experiemegstital

union it is the Buddhist who constructs the experiencaimfng it is the Jew who constructs

the experience afevekuthThese gperiences are not genuine communications of the Divine but
subjective constructions of the human mind based on complex processes of indoctrination and
epistemological activity within the metaphysical framework of primordial systems of belief.

AThe nmba&stkentoaontribute both the problem and the means of overcoming: it defines

the origin, the way, and the goal ,*Imsthisapi ng ex
view it is the mind, and not something Divine or transcendent, that formulatesdimeof the

experience.

Developments in the Debate:
The PCE and the New Perennialism

Forman has challenged Katz on thiatter, accusing Katz and l#einded
constructivists of a cultural reductionism in their analysis of mystical experighicée. Katz,
Forman is an important scholar in the modern perenn@isstructivist debate, having led the
countefresponse to theonstructivists in recent decades. The most influential work in
articulating this response was the publicatioffloé Problem of Pure Consciousness
collection of essays by ngmerennialist scholars responding to the (then dominant) constructivist
paradgm toward understanding extraordinary religious and mystical experigibies.work is

edited by Forman who himself has contributed an essay alongside a lengthy introduction.

34 1bid.

35 Forman Mysticism, Mind, Consciousng8§&54.

36 See note 44 of the first chapter.
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The Problem of Pure Consciousnestempted to deconstruct the constructivigiraach,
while a subsequent publication by these-peennialistsThe Innate Capacityhas attempted to
formulate a new model under which to examine and understand mystici$ns. new model is
labeled Pure Conscious Experience (PCE); it is a much rpoitial approach to mysticism
than the sociologicaljaden constructivist version. Proponents of the PCE model argue,
similarly to traditional perennialist approaches, that individuals across cultures and time periods
tend to report similar religious amaystical experiences notwithstanding the different religious
backgrounds they stem from. The geerennialists have identified a core, similar experience
present throughout cultures which a constructivist epistemology, according to them, cannot
account fo. The experience is known as the pure conscious experience (PCE), sometimes
articulated as pure conscious awareness. Andr
profound unitary state, there are no boundaries of discrete beings, there is raj Sempassage
of time, no sense of the extension of space, and thetbelf dichotomy is totally obliterated. In
other words, the state consists of an absolute sense of unity without thought, without words,
without sensation, and not even being setsed i n h e r e ¥ G.\Willam Bamérg ect . 0
similarly writes of the PCE as a state of mystical awareness which has been described by neo
perennialists fnas simple, contentless awarene
thoughts and that does not contain a subjech j e c t ¥ Nes-peiemialists have usied
the PCE to challenge the epistemological assumptions of constructivism, arguing that the central
tenets of constructivism, specifically the ideas thagrymystical experience is mediated and

conceptuallyshaped by prexistent structures of thinking and indoctrination, does not hold up in

38 See note 44 of the first chapter.
3% Andrew BNewberg,Principles of Neurotheolodurlington, VT: Ashgate, 20),0.8Q
40 G. William Barnardgxploring Unseen World$36.
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light of the PCE. The PCE in this regard becomes the exception to the rule, pointing to
limitations, in essence to the inapplicability, of constructivist epistemolaggrtbexplaining
such experiences. Stephen Bernhardt explains the matter eloquently, considering how the
characteristics of the PCE, as a contess, unitive experience of consciousness transcend the
epistemological assumptions of mediation and shapsgresent in constructivist hermeneutics:
In other words, it is hard to see how one could say that the pure consciousness event is
mediated, if by that it is meant thduring the eventhe mystic is employing concepts;
differentiating his awareness, acding to religious patterns and symbols; drawing upon
memory, apprehension, expectation, language or the accumulation of prior experience; or
discriminating and integrating. Without the encounter with any object, intention, or thing,
it just does not seerhat there is sufficient complexity during the pure consciousness
event to say that any such conceptually constructive elements are inffolved.
The fact that the PCE has been reported ezokarally, as a universally present
experience in the Jewis@hristian, and Buddhist mystical traditions further fuels-neo
perennialist attacks on constructivist ideas, undermining the pluralism thEsis.if each
religious traditionds contextual structures
shage and, therefore, produce a different mystical experience, as the pluralism thesis postulates,

then how can this explain the presence of identical, colgssyt unitive experiences of

consciousness as the PCE being present in diverse religious tr&ditions

“Stephen Bernhar@ ¢! NB t dzZNB / 2y & O% 2 ded H I O FYaIPOBENJOIRSEA | (§ SR X
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traditions should provide sharply different experiences. But, as is demonstrated in Bafhi] Problem of Pure
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Furthermore, neperennialists have challenged the methodological reductions of many
constructivist scholars. For example, one problem that Forman has with Katz is how the latter
reduces the study of mysticism to textual analysis and, specifically,degertain mystics. Katz
explains that #fAthe only evidence we haveéis t
These are the data for study and analysis. No scholar can get behind the autobiographical
fragments to the @dwhatever 6ponecfirshglas t Batebdo
claiming that we cannly study mysticism through the remaining texts left over by mystics, thus
providing the only source material, Katz admi
deserve our attentigit Comparing these constructivists to the perennial thinkers, John Horgan
astutely observed: AUnli ke [Huston] Smith, Al
academic scholars [constructivists] treated mysticism not as a universal human experiaace but
a |literary phenomenon, a collection of O6texts
texts. o

Formands own position argues for a more pe
especially thinks it would be useful to conduct interviews yitctitioners of numerous
spiritualities to compare and contrast their inner experiences, instead of limiting scholars of
religious experience to textual analysis of the past.

I n addition to observing Kat z 6 sstuwatioasioins , Fo

constructivist schol ar Robert Gi mel | o, who wr

43 As quoted in FormarMysticism, Mind, Consciousne4d. Original quotation from Steven T. KT = & ¢
W/ 2y ASNBFGABSQ / KI NI Ol SNJIMysticisen aril Rélighdud TradittonsS NA Sy O
44|bid. Forman, 18.

45 John HorganRational Mysticism: Dispatches from the Border between Science and Spir{Bdityn and New

York: HoughtoMifflin Company, 2003), 36.
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conducted interviews with practitioners of different spiritualities.
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experiences generally, have specific structures, and these are neither fortuiswigeaeris
Rather they are given to the experiences, at theirimegptions, by concepts, beliefs, values,
and expectationalready operativé n t h e my $tThepmblem that Fainsan kas with
these constructivist approaches is that, through the constructivist framework, mysticism
Abecomes a ki merddbythe imlactrination system fBat & thereby loses its
a ut h e rfdTa betiertugderstand this argument it deserves recognition that Forman, and like
minded neeperennialists, do not necessarily disagree that cultural context is involved in mystical
experience, they simply disagree on its time and function. To demonstrate this, let us take an
example outside a Christian framework.

Katz argues that setting a ABuddhist wunder
Jewish should, in itself, @ady be strong evidence for the thesis that what the Buddhist
experiences asirvanais different from what the Jew experienceslagekuthy®® However,
Forman counters that such |l ogic is fallacious
mayle two terms with different X sahersverds, whdti ch hav
Forman is saying, in promulgating a crasstural perspective again, is that the experience
which the Buddhist callsirvana a very mystical state, can be gane experiendhat the Jew
callsdevekuthor, further, it can be theame experiendbat the Christian callsystical union
However, each understands the experience differently due to teiptent, conceptual

framework that each is operating frofhe cultural context in itself does not make the individual

47 Quoted in FormanMysticism, Mind, Consciousngss p H T DA YSf f 2 Qa 2 NW&idishlafid Saal & Tz
Philosophical Analysis

48 Forman, 52.
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experiences different but simply givikiee same experiencifferentformsof interpretation and
expression, according to n@erennialist phenomenology.

Here we see that Forman, a poshstuctivist, is not abandoning concepts or language
that is idiosyncratic to each religious tradition but, unlike the constructivists, he is positioning the
application of cultural context, and all its conceptual attributiafiey the experience. Thus the
claim is being made that the mystical experience, for it to be a genuine spiritual event, must
come first andhereafterthe mystic applies his or her cultural concepts and understanding to that
experience. Another possi liilviitsyn, wo wlhae rkee niitme
shaped by bothprexi st ent i deas and the fisomething mor
mediated and the unmediated. The presence of the unmediated components in tle targent
thepure orgiven experiencd even f existing alongside mediated components, assures the
integrity of the experience. Otherwise, as Forman noted, mysticism becomes a type of delusion
fostered by the indoctrination system, a view that complete constructivism would promulgate; a
view that chenges the very integrity of experience.

A major issue behind the debates between constructivists afgeramialists is the
guestion of epistemology. Here the influence
formulating modern hermeneutics ofderstanding religious and mystical experiences.

However, the validity of Kantian epistemology in this specific discourse has been put into
guestion, notwithstanding the fact that it is the predominant epistemological model underlying

the debate. Let udhaerefore, turn to this issue.

The Epistemological Question:
A Kantian Her meneutic or a nKantiano Mi

AnthonyPerg i ch, Jr . explains that the Afundamer

the knower plays an active role in the production of experienc®n this view, no experiences
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are simply given, but rather are always mediated through the orgasimictures that knowers

bri ng whplThus, all humam erperiences are mediated by thexistent structures,

external and internal, affecting the mind and, therefore, there is no such thing as an unmediated
experience, accor dgiyng Ttha sKamst G snpeopitsatnea maloo r e a
epistemology plays a central role in formulating the basis for a constructivist understanding of
religious and mystical experiences, and constitutes the underlying framework of cognition

responsible for fuetig the debate between perennialists and constructivists. In the previous
chapter, G. Wi lliam Barnard was noted as poin
understandings of the dynamics of mystical experience are, on the face of it at least, todebted

Kant ..0?This is as a result of Kantodos epistemol o

Steven Katz, Peter Moore, Robert Gimello, H.P. Owen, John E. Smith and a number of

(@}

ot her constructivist scholars have used Kant
advance a constructivist interpretation and understanding of mystical expertéiSp=saking of

the Kantian influence on modern constructivis
coll eagues are fond of the Kangsdodrinesasdshem &6 medi
l ogical found&Kaohoef ephetemowngy has had a w

throughout academia, affecting disciplines throughout the humanities and social sciences.

1l yiK2ye bd t SNPPAOKTI WNRY &BSaASA2¢KSE wHRATEHY BB A DyTe Al
Pure Consciousness.

52 Barnard Exploring Unseen World$16,

B8 88 (KS Saalea oe {0S@Sy ¢ YI Gl 5 ndl[ tySTRNI G2 2NBLEA [ R Al
Experience, Mystical Doctring,& & G A OF f ¢ SMOKWTA ljvl2S&EENIM DA YSE £ 25 Ga&adAioOai é Y
199 in KatzMysticism and Philosophical Analygis { SS | f a2 {GS@Sy ¢ YI il 3 a¢KS 2\
IELISNASYIOSWR 0SSN ad DAYSE ATy g Tama iox @A 26 SK ¥ 16 ® & uszuy\u‘ssrfbs
GKS 9y 3f AaKvcaeTa iW2GGY> é9 M {yYA G KZ a2 Attt ALY WFHYSaqa ! O002dzyi
279; all in Kataylysticism and Religious Traditions

54 Forman Mysticism, Mind, Consciousness.
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I n a noted essay titl ed nfAsDtoemxsn tah eMiPshtid koes?@
Perovich, Jr. has presented the most persuasive critique of the way that constructivist scholars
have used Kantoés epistemology to interpret my

show how > Ka n-Kimetoitanstroc)ivists have misunderstood and misapplied

Kant 6s epistemol ogical model with regard to m

philosophical foundation on which the constructivist hermeneutic rests does not provide the

grounds to critique extraartary religious or mystical experiences the way that constructivists

have been doing, perceiving a mi>latupdorsideat i on

the reasoning behind Perovichos thesis in det
Perovich explains how the pluralism $iee as promulgated by constructivists to deny a

shared universal core between mystical experi

The method of attack [against the perennial idea of universality] consists in declaring
oneds allegiapcsestemot bgyKanhfiamiaeg that th
practical context of each religious tradit
shaping the religious experience of the adherents of that tradition and pointing out that

these claims are incomplali with the view that the experience of mystics from different
traditions can be phenomenologically identital.

This constructivist argument, that religious experiences are the products of a culturally
conditioned and prexistent framework of thinkingehding to different experiences among
di fferent cultures, is, when promulgated, fdof

mystics from one or more traditions, along with the suggestion that the clearly tragitioific

SpPevichexplaing aLy GKAa Saaleé L aS8S|y G2 RAAGAYy3IdAaK o0SGoSSy
himself, from those that are Kantian, that is, inspired by, or comparable to, views held by Kant though not, in fact,

actually adhered tobft A Y ®¢ ¢ KS | G NR 0 dzaYA /Y08 | ¥l yF iNESE y24F GFSYWR deaySRe A y b €
to the latter definition. Another term similarly used to refer to ideas that go beyond Kant himself, though they are
AYALANBR o0& KAWL YiKRIGEKINERUIZDSKRKS®BISRIAT E ALY C2NHAS® {SS t
adalAOrAaYZIé HpMI YO MYIMYGENVRYRAYIAY YWEQSFAR STA HO@AENZY & -
Religious Studie&l (1985), 20218.

%t SNEQOAOKSE Gt KAf2a208Ke 2F adadAOAaYZIé HorT

571bid., 239240.
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character of these reponffers empirical evidence in support of the conclusions already
deduced on phi I°%Hsre Petovich s tecogstructing thesconstructivist
approach by noting that an adherence to Kanto
predetermined conciions on the basis of a pestablished philosophical structure. It is true that

there is an empirical base in the scholarship of constructivists, particularly through textual

analysis of mystical writings in documenting obvious differences between myktiasous

traditions. However, the notion that there may be various terms with different senses in such

writings which refer to the same experience is inherently rejected in favor of the epistemological
presuppositions of Kantian thinking. This is whatdvich and other perennialists are pointing

t0.>° Perovich articulates three main points that form his thesis. He writes that:

1) the Kantian epistemology seems singularly inapposite when applied to certain sorts of
mystical experience;

2) that,ironicallyKant was himself no AKantianodo in thi
3)t hat Kantdés own position reveals the mista
mysticism rests and helps us to orient ourselves toward more promising paths in this area
of study®°
Let us consider the strength or weakness behind each point, starting with the first.
When writing of Acertain sorts of mystical
epistemology, not fitting into the analytical framework of the hermeneuticrfercan say, being

impervious to its filtering lens), Perovich is primarily referring to the PCE; although he

articulates the experience using classical ideas through the invocation of Neoplatonic tradition,

58 1bid., 240.

9C2NJ SEIF YLX S C2NXNIFYysS | a&a NBFSNByOS
different from what the Jew experiencesdevekuth argues thati dzOK f 2
LaaArAoAtArde dKFHG GKSNB Yire 0SS (g2
YEGT XLV Gay$e GKAYTSNI SENIASN AyY
philosophy. See Formahlysticism, Mind, Consciousne8g, 47.
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using Plotinus to provide such a mystical expernee . Perovich emphasizes ¥
by Plotinus of the One with which the mystic unites: it is formless and precedent to all being, not
in space or ti me® Suauin Neopatonic understanding bfimgsticaly . 0
experience, whichallgs wi t h t he PCE experience as being
product of formal, c¢oncept?unaider® bnadgrstamdgvhythisac c or
is the case, we need to consider the ways that content and form play a role iimgluen
mystical experiences.
In philosophical understanding one of two things can happen in the interaction between
content and form, Perovich explains. First (and this is how Kant understands it), we have a
manifold intuition (this is the content) thatshaped by filtering categories that bring an
objective unity (the form) to the manifold an
one way in which the conceptual?® Anotherweayis may i
the inversion, Werein we begin with an undivided whole in content (not a manifold), which is
Asliced upo; the Atask of concepts [the for ms
cont i ?inaithrer case, howev@whether the manifold intuition (as content) is sithp
into a unified whole, or whether a unified whole (as content) is shaped into sliced e@ements
neither of these operating frameworks make sense when considering the type of mystical
experience that Plotinus invoked, or that4peoennialists invoke witthe PCE. Perovrich
explains:
To understand fAshapingo in terms of I mposi
not transform that content except to add connections or divisions that are not present in

the content itself: the manifold may be synthedj but the result is still a synthesized
manifold t he afinsdprfelaodw of exi stenced may have i

61 1bid., 241242,
52 |bid., 242.

3 Ibid., 241.

54 Ibid.
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conceptual slimgs, but suclnterruptionsintroducedifference, multiplicity, and form

rather than do away with them. Itimplausible to regard the Neoplatonic experience of

the One, formless and without multiplicity, as the result of slicing a whole or unifying a

manifold. Hence, there are some mystical experiences, at least, for which the claim that

t he myst i csthemeshapes bipor hersekperiénifeinderstood formall§y is

implausible®®
This conclusion is understood if the hermeneutic of constructivism which interprets the mystical
experience is amcomplete constructivisnthat is, one wherein the content lo¢ texperience is
understood as being shaped by the form. However, if dealing with a hermeneoticpbéte
constructivismwherein both content and form are recognized as shaping the experience, then
additional problems arise, according to Perovich,ghtlof Kantian epistemology.

Al t hough Perovich does not himself use the
Acompl ete constructivismo (these are terms ap
noting the various problems that arise from the whgs such lenses of interpretation are
applied. In the aforementioned example, Perovich was essentially pointing to the dilemma of an
Ai ncompl ete constructivismo which cannot acco
Regar di ng A comp | Retowch artculates a nawdytpriesernt dilemma, or
chall enge, enunciating: AThe attempt to | ocat
content rather than the form represents the suicide of the Kantian epistematuxgesl . . %

Perovichmakes a sophisticated argument here, explaining:

To whatever extent the intellectual structure of the religious tradition is depicted as the

source of experienti al content, to that de
requires shaping anstructuring (in different ways by different conceptual frameworks)
i s rendered vacuous. Once the fAgiveno evap

of knowledge is no longer appropriate: if there is nothing to be mediated, then there is no
point in insising on the mediated character of all experience. One does not require the
intricacies of Kantian epistemology (or ev
mystical experience as fabricati®h.

% Ibid., 242.
% Ibid., 242243.
57 1bid., 243.
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The main idea here is clear. The central component of Kagpiatemology isnediation pure
experience is mediated through conceptual structures which filter and give shape to that
experience; therefore, in the form of expression there is no such thing as an unmediated
experience. However, the implication is tha original experience (the content), before it was
subjected to the mediation of conceptual stru
Complete constructivism, on the other hand, argues that the source of experiential content is
already shapedbypeex i st ent factors. Therefore, a pure,
from the picture. In this regard, Perovich is not wrong in using the forceful language of
Afabricationodo when describing the way that <co
experiences because the implication is that there was never anythirtg perenediatetbut that
the very beginning constitutes a fabrication or, at best, a distortion. When theruatre is
mediationbut fabrication then the epistemological framework idriam Kantian. Perovich adds
that beyond these dubious usages of Kantian epistemology, the constructivist position has little to
fall back on other than Aunexplicated metapho
suggest thatthereissometly f undament ally mi sguided with th
in thi & sphere. o

The second main point of Perovichodés thesis
AKantiand in regard to mysticism, HKastavouidng t ha
not use the hermeneutic that constructivists have applied on the basis of his epistemology toward
mystical experi ences.rdmystinigmivas mone apophatierevicle ct i v e
argues, believing that the mysteries of mystical kndg#etranscend human comprehension,

human cognition. However, this does not mean that Kant believed in the experiences of the

%8 |bid., 243.
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mystics. Perovich explains that Kant was very distrustful of the claims of mystics, believing
them to be false, not because God #edspiritual mysteries that mystics report to reveal are not

true but because Kant believed that human beings do not possess the cognitive faculty to

comprehend such mysteries in this |life. HAHe i
mystic a | i nner il luminations6 are merely Oprete
faculty whicHTwesintfoagtuol &ckKanmt, #fAthis feel.

the Supreme Beirggwould constitute a receptivity for an intuitionrfehich there is no sensory
provision iff manés nature. o

Here it is interesting to contrast Kantaos
James. As noted in the previous chapter, James was challenging a rationalistic skepticism about
mysticale x per i ences whose underpinnings were basec
in a faculty in human beings that transcends the senses and is able to comprehend deeper,
spiritual mysteries. This was, of atouthese, t he
other hand, reduced all knowledge to sense perception. Since the mystical consciousness, as
James understands it, transcends the human se
use this hermeneutic as a means to gain knowledgetlisng beyond sense perception is
capable of cognitive comprehension, according to Kant.

But Perovich makes an extremely important distinction that cannot be overlooked. While
Kant denies the experiences that the mystics report, believing that human beings do not have the
cognitive faculty to comprehend such mysteries, he does not deny #ikilgg®f such content

that the mystics report. Perovich explains th

8 1bid., 243.

0 As quoted in Perovich, ibid., 244; taken from Immanuel KReligion Within the Limits of Reason Alpmans.

with an introduction and notes by Theodore M. Greene and Hoyt H. Hudson, with an essay by John R. Silber (New
York: Harper & Row, 1960), 163.
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mystical intuition, only to claims that we can employ them in the present life. He holds that after
death we might know in just the wayetimystics describe is possible, but we can have no
certainty tTrh etrheef omaet,t ewh.adt Kant takes issue wi
transcendent knowledge as their experiences report, but not to the possibility of such knowledge
being true, aealization that can only be known in the afterlife, according to Kant. Perovich
explains how Kantods understanding of mystical
who have applied his epistemological framework to form a constructivist herneeneuti

We are able, therefore, to distinguish Kan

to Kant, mystical knowledge is to be distinguished from ordinary empirical knowledge

not only by its object, but also by its epistemological structure: mysticaVledge

consists in a communion with God and a sharing in divinekselivledge of His Ideas.

Such intellectual intuition may be possible for us in the future, but it demands a cognitive

faculty different from those employed in empirical knowledge ané&ant believes, is

not available in this | i1fe. The AKanti ans,

the conditions of mystical cognition and the conditions of ordinary cognition. In doing so,

they not only depart f releve ekmdoings own vi ew
Thus Perovichdés second main point to his thes
mystical interpretation, is clear. The reason
main point: thate¥XKaaléstbenmpssakeoan which t
mysticism rests; the mistake is in the application of the epistemological model toward mystical
experiences, something that Kant himself would not do.

In other words, Kantians (or ndédantians) appt Kant 6s epi stemol ogi ca
the latter intended to interpret ordinary experiences, to try to comprehend mystical experiences,
misapplying the hermeneutic as the model was meant solely for ordinary, and not mystical,

cognition. Kant would argueccording to Perovich, that his epistemological framework cannot

be applied to understanding mystical intuition because such intuition transcends the capacity of

1t SNRPOAOKST Gt KAf2az2LIKe 2F acadaldAOAadYZIE HNNO
72 |pid.
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any human faculty of comprehension that this life offers: that includes, of course, trangcendi
the capacity of comprehension that a Kantian epistemology affords the intellect.

Perovich notes that many perennialists are criticized by constructivists as roughly forcing
mystical texts Ato conform to phdgadhghs!|l i shed
own challenge to the constructivist hermeneut
them [mystical texts] to conform to ®preestabl
Accor di ng t presippasitonsibautthenfiediated, shaped, conceptualized character
of dhuman experienceb6, 0 which is what the Kan
analyze, are relevant to Athe sorts of O6nonhu
experiences by mysticé As a soltion to the apparent misapplication, and consequent
misunderstanding, that Kantian constructivists have conveyed through their epistemological
usage of a fallacious hermeneutic (according to Perovich) in interpreting mystical experiences,
Perovich proposdsetter epistemological understanding as a path for clarity in this area. He
writes of the need f"owhich@an feadyosatmore appropeaei st emol o
hermeneutical understanding of mystical experiences, since

it seems to ma&nd hphirleeeoaphyKafmtmysticism r

mi stake of assuming that mystical experien

subject to the same treatment as is Ahuman

that their experiences rdstrom ecstasy, that their knowledge is gained as the result of
employing faculties which are not ordinary

translate as denials of the validity@fKant i ano epi stemol ogy in t

studying tteir reports, we can also hope to learn something about the sort of

epistemology that appropriate here, given that we have once learned to avoid the

pitfalls of a AKantiano anal yoifceurse,the myst i c
point is not wihout ironyd could have been easily learned from Kant him&elf.

73bid., 248.
" 1bid., 247, italics in original.
5 bid., 249.
8 |bid., 250.
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There are many strong points in Perovich©os
persuasive argument for it. However, it is not an argument without flaws, for shortcomings are
alsopree nt . Perhaps the strongest shortcoming 1is
highlighting that the lesson of epistemological fallacy could have been learned from Kant
hi msel f. However true this iIs as ias,theri ti que o
argument can also be turned upside wn and be used inversely agai
briefly explore this option.

If we look to Kant himself as a model and consider his personal convictions then it is not
di fficult t oowapergpediveinlhss tdebdfeamay bé sloseotaplete
constructivisnthan to perennialism. It is true, and not unfair to deduce (given the evidence), that
Kant would consider his epistemological framework as inadequate in getting to the root of
mysticd truths, as he perceived such truths to be beyond the comprehension of any human
faculty of perception. However, Kant considered the experiences of the mystidsutseler
the very reason that no human faculty, in this life, could grasp and makes tbeiranscendent
truths the way that the mystics do, he believed. Therefore, if the experiences of the mystics
according to Kant are false and, thasman then Kant would argue that they are completely

constructed and, as a result, conducive to studyeaamination through his epistemological

framework.
This is not to say that Perovichoés thesis
going to use Kantds own personal example as s

how that persoaxample can, in fact, work to disprove the very argument that Perovich hopes
to advance: thamapplicability of Kantian epistemology to mystics and their experiences. To

consider the veracity of Perovichodés thesis on
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choosing where to agree and where to disagree with the German philosopher. Aafistaits
t hat Perovichos thesi s onl yrightosayisgthatfmysiicalp ar ad o
truths cannot be grasped by human faculties, therefore excluding his epistemological model from
interpreting such truths; and, on the other handarit iswrongin saying that mystical truths
cannot be grasped by human faculties, therefore allowing the mystics to grasp such higher truths
through their experiences.

Of course, in this scenario one argument contradicts the other and presents)athatado
seems irreconcilable, showingasgle f eat i ng contradiction in Per
is a way to reconcile the paradox, and it is this way that Perovich upholds his thesis as viable.
The paradox is reconciled if we consider that Kamigist in saying that mystical truths cannot
be grasped by human faculties, therefore excluding the usage of his epistemological model,
while, at the same time, if we consider that the experiences of mystics do not qualify under this
epistemological critéon that restricts the attainment of mystical truths to the human faculties.
For a mystical experience to be genuine at the heart of such an experience there must be the
intrusion of grace into the natural world. Therefore, in this regard, it is not tharhiaculties
but something other, something fAmore, 06 such a
of mystical truths attainable in extraordinary experiences through a faculty of perception that
transcends human senses.

This is ultimately what Pewich is saying in articulating that mystics report to receive
their experiences through spiritual ecstasy a
of employing faculties whi¥Ashresult, ®advante higisdi nar vy

Perovich must use Kant selectively, agreeing with certain Kantian tenets while disagreeing with

7 Ibid., 250.
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others. Thus, Perovich agrees with Kant in enunciating that Kantian epistemology is inadequate
in interpreting mystical experiences; however, he disagrébkant in the belief that the
experiences of mystics must be false. How can Perovich reconcile the paradox of acknowledging
that our human faculties are inadequate in perceiving mystical truths while allowing that the
mystics did, in fact, perceive mysal truths? He can only do this by stepping outside the realm
of philosophy, meaning the realm of reason, and entering into the realm of theology or
spirituality, meaning the realm of revelation.

The logic of the thesis, therefore, could be understibost the mystic reports that his or
her experience isupernatural andthat is why it worksbecause it is not subjected to the same
measures of perception as natural experiences. Therefore, in the case of the mystics, it is not their
natural human facties that allow the perception of mystical truths but (in Christian
terminology) it is supernatural grace that affords the experience, or (in more ecumenical,
Jamesian | anguage) it is the mysterious somet
themséves human faculties cannot perceive such immediate higher truths, without mediation,
that is. But here, in the case of mystical experiences, such higher epistemological grasp is
possible because the faculties are not acting on their own accord but thracghwhich
expands the windows of perception. Kant was s
and there is much to gain from such a study.
religion cannot be limited to reason but must, in essérasescend those epistemological
boundaries and enter into the realm of revel a

epi stemol ogy. o

The Bigger Picture

Within the perennialistonstructivist debate it is important to recognize that there is a

Abi ggeeo ptihcaturi s i n play, and it is vital t o
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picture. In debating the matters of extraordinary religious and mystical experiences both neo
perennialists and constructivists are not simply partaking in discourseg whionate purpose is
to defend or critique the integrity of such experiences, or simply have a debate that affects
religious studies; there is more to it than that. Their debate is one whose consequences affect not
only questions about religion but, mower, aboutnstitutional frameworks of thinkintpat have
influenced and permeated academia and thus the world of intellectual culture. Let us consider
this.

Ann Taves explains that in the nineteenth and twentieth centuries many religious
scholars advared the idea that religious experiences exist in a category or class of their own, as
something unique @ui generiswhich cannot be explained through psychological, sociological,
or biological termg®i Sui generi so is a Latin phrase refer
unique, or in a class of thefTheideamfcoutsé,ser al | vy
that religious and mystical experiences are special subjects whose depths céuhot be
comprehended by the social or natural sciences. Within this framework of thinking another point
is made, an apprehension of sorts: the fear that sciences like psychology, sociology, or biology
may fAreduced religious eattpneptis neadedoeapplythese s o met hi
disciplines to study such extraordinary experiences. In other words, what is being criticized, and
avoided, is arpistemology of reductionistinat denigrates extraordinary religious experiences

into natural or pathologicaategories, stripping them of their integrify.

"8 TavesReligious Experience Reconsidefed

1bid., 3, n. 1.

8|bid., 3. See alshric Leigischmidtd ¢ KS al { Ay 3 27F WaMnarican Qard: ¥am Weyiry G KS | y 3 2
Coventry to William JamesThe WileyBlackwell @mpanion to Christian Mysticisred. Julia A. LammDkford, UK:

Blackwell Publishing, 20},3152.
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Thesui generisapproach toward religious experiences has been largely promulgated by
classic perennialist thinkers, significantly affecting religious studies in the West. Wayne
Proudfoot traces the infénce of this model of thinking to the German philosopher of religion
Friedrich Schleiermacher (17488 3 4 ) , particul arl y tOnRd&8igdml ei er m
Speeches to the Cultured Among its Despisersoudf oot expl ainss t hat th
book has been enormouso and notes t hThe , as a
Christan Fait , Schl ei er macher has become reeogni zed
century Protestant thoudhto by both critics a
Therewer e two goals to Schleiermacher s proj e
present an accurate picture of 8% Inthigregard,| i gi on,
Schleiermacher argued that both orthodox religionists (Christian and Jewdstmean
Enlightenment critics have produced an erroneous representation of religion in depicting it
(whether pro or con) in a moralistic manner as a system of beliefs and doctrines which must be,
legalistically, adhered to in order to promote proper bemd¥iSuch an understanding abides by
the Law but Kills the Spirit, Schleiermacher claimed, arguing that the core of true religion is not
found in moralism or doctrines but in tegperiencef the transcendent. Thus, with a mystical
bent, Schleiermacheras promoting a unique experientialism that transcends the pursuit of
knowledge and morality with a concentration on a deeper dimension of faith, enunciating that
experience possesses an integrity of its own and is the basis of true ®llgiemot difficult to

see how such a framework has influenced the thought of thinkers like James and Underhill.

81 WayneProudfoot,Religious Experiea¢Berkeley: University of California Press, 1985
821bid., 2.

83 bid.

84 1bid.
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The second goal of Schleiermacher ds wor k i
Proudfoot, apologetic. ASchl ei etsongmaher hopes
characteristic form he will demonstrate the inapplicability of Enlightenment criticisms of
religious belief, particularly of the Kantian critique of speculative metaphysics, to the actual
phenomena %Heretheimplicpiioosrareget , from Schl ei ermacher
they postulate that extraordinary religious and mystical experiences transcend history and
standard epistemology, thus transcending historical conditioning and criticism, existing not in
another category of studyhich could be understood through anthropological, sociocultural,
linguistic or historical methods but on a higher plane of meaning, being autonomous,
unmediated, essential, and unid@&he implications of such a framework of thinking regarding
extraordinay experiences affect not only academia but also dynamics of belief, devotion, and
spiritual authority in various church and ecc
Taves explains how theologians used the purported uniqueness of eeégmeriences as a
source of authority against skepticism and as a means to promote religious revival:

This spilled over into theology and the emerging academic study of religion where

thinkers with a liberal or modernist bent, mostly Protestant and &é&tholic, turned to

the concept ofeligious experience as a source of theological authority at a time when

claims based on otheources of authority ecclesiastical, doctrinal, and bibliéalvere

increasingly subject to historical critique. For modertiisologians who followed in the

steps of the liberal Protestatiiteologian Friedrich Schleiermacher, the self

authenticating experience of the individual seemed like a promising source of religious

renewal, less vulnerable to the acids of historicaicatimethods’

While such is the intellectual and religious context in which the works of James, Underhill, and

other perennial thinkers of the eatlyentieth century, like Rudolf Otto, Nathan Soderblom, and

85 1bid., 2.
B OKYRRI{AydA 2B&BFZEa0GAO0
87 TavesReligious Experience Reconsidefed.
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Friedrich Heile®®f | ouri shedanthe ®&thideé e according to I
late twentiethcentury with the advent of constructivist scholarsHip.

Schmidt locates the beginnings of the hermeneutical tupong in the 1978 publication
of K Mystriénsand Philosophic#inalysis and emphasi zes that Aby
Hans H. Penner openly dismissed 6dyst usi omd . a
Penner, in effect, set perpetual quotation marks around the term to signal the emptingss of its
generispr et ensi ons t o uni v¥Franhere religiousandimysticah nscende
experiences were to be subjected to fa radica
such subjects to be universal, unique, or essential, but cogpsthatiging and shifting, being the
products of historical and social construction and not of an unreachable and unknowable
transcendent sphefé.

This significant shift, however, was not limited to the study of religion or mysticism but

constituted a largeparadigmatic shift in academia, particularly within the humanities and social

sciences, that transpired inthe twentietle nt ury and is under®%tood as
Taves explains that in fAthe wakeidfi etshoe tdheen ern
8 |pid., 4.

89Schmh R X dal {1 Ay3452F WadaliAOAaYQIé
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Religious Traditions.

ML OKYARGZ dal {Ay3 2F WacdaldAOAayYQIé npood

927K Slingiistic turré isa prominent postmodern movement ahe twentieth centurywithin academic and
intellectual culture that reexamines epistemological assumptions in the humanities and social sciences. Scholars
who have applied this postmodern critique argue that all knowledge is mediated and stress, therefore, the way
that language shapes knowledge and the way that specific discourses shape social reality, undermining the
LISNBYYALft y2idA2y GKFd GKSNBE Aa | alLJz2NB¢ 2N dzy YSRAF GSR |
historians, philosophers, theologians, antpologists, and other academicians within the humanities and social
sciences focus their scholarshiee Richard M. Rorty, ed@he Lingusitic Turn: Essays in Philosophical Method
(Chicago, IL: University of Chicago, 1992) and Elizabeth A.Kitaoky, Theory, Text: Historians and the Linguistic
Turn(Cambridge, MA: Harvard University, 200Bgves explains that the linguistic turn has been more embraced in
the humanities than the social sciences. See TdRekgious Experience Rexamingdn. 4.
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approach of theui generisnodel was called into questiéii Many schol ars of r el
to deconstruct an essentialist understanding of religion and religious experience, abandoned the
focus on religious experience and recasistidy of religion in light of critical theories that

emphasize the role of language in constituting social reality in the context of relationships of

power and®®Fopeqaal explains that this | arger pa
realreaso perennialism came into disfavoréthe und:
in the humanities and soc®al sciences toward

The linguistic turn ultimately constitutes a constructivist framework of thinking, as its
central tenetstress linguistic and cultural mediation instead of pure, unmediated experience, as
necessary filters to understanding all experi
has taken on the status ofaself i dent t r ui s n® Ferm&nprovickes aquiekx p| ai ns .
overview of how the humanities and social sciences have been affected by this epistemological
framework:

The sociology of knowledge and anthropol og

worldview structures and controls perception and kele$ychologists since Freud have

argued that past experiendesspecially those of childhoddcontrol, shape, and

determine adult emotions, behavior patterns, and perceptions. Constructivism may be

viewed as the controlling model in linguistic analysispih her wor ds, that a

language constrains, determines, and informs the judgmentsakes about oneself and

others. . . Historians of culture, ideas, and religion all base their work explicitly on this

model. Even the study of modern art andcaticism may be viewed as grappling with

the implications of this constructivist pictute.
Here, therefore, lies the bigger picture: the fact that when contemporary perennial scholars, neo

perennialists, are debating the merits of constructivist heutiess in understanding

% Taves, ibid., 5.

% bid.

BC2NXNIFYIEI AaEEGNRRAzOGAZ2Y
% |bid.

9 bid., 45.
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extraordinary religious experiences they are not only challenging other religion scholars but an

entire, institutional framework of thinking whose established precepts have, as Forman put it,

reached the level of sedfvident truisms throughout academia. In other words, an entire

institutional framework of thought is on the line in the consequences behind the ongoing
perennialistconstructivist debates, transcending implications that concern only religious studies
ortheunderstandjpn of r el i gi ous experiences. Taves expl
cultural stability of certain types of experiences that they construed as mystical,-the neo
perennialists bucked the®*Hommamandonfriemeds i ni THhi
underlying conceptual paradigm at the heart of the complaint about perennialism. Insofar as it
seemed to deny that the linguistic background played a role in the shaping and perception of the
mystical experience (during, not after), perennialism seemedd e ny -é¢ \hii de rotsé@ | tfr ut h

that constructivism, fueled by the general linguistic turn, proposed throughout ac&temia.

An Attributional Approach

In addition to the work of Katz and his fellow constructivists with their rudtume

publications on mysticism and interpretation, another influential book affecting the debate was
published by the philosopher of religion Wayne Proudfoot in 198Religious Experience

Proudfoot advances the thesis that purported extraordinary religious and mystical experiences
existnotapart, asui generisfrom other disciplines of study but as historical categories of study

within religious studies. Proudfoot chedtthe development sfii generisunderstandings of
religious experiences Afrom Friedrich Schl eie
strategy6 designed to seal of f a guairodeend do ma

which religiots feelings would be safe from reductionistic explanations and scientific

%8 TavesReligious Experience Reconsidegf]
VC2NNIYS AEFUNRRIOGAZY
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i nc ur S Thusnan ideblogical component, accusing perennial thinkers of producing
scholarship that is desi g'iwdefendreligiousssensaitlise fipr ot
was promulgated in Proudfootds work. Proudfoo
suigeneri¥ r amewor k woul d categorize as reductioni s
materialismod that James wa s eshNotglrprisinglg,ri ti cal o
Proudfoot is very critical of Jamesd6 approach
Jamesd four characteristics of mysticism. Pro
of tenets of psychology, particularly sdgsychology, incorporating attribution theory to form
his approach:

According to Proudfoot, the noetic quality of a mystical experience is merely the cerebral

judgment made by the mystic that a certain experience is not solely his or her subjective

creatbon. This judgment that an ecaysethlei ence i s

experience possessesrtain identifiable, directly felt, intrinsic religious qualities, but

instead, an experience is understood to be religious because the person who has the

experience superimposes areadp de | ab el of Areligiouso ont

his or her physical or psychological equilibridfa.
Compare Proudfootdés approach with the her mene
nearly a century earlier. Jasexplained:

Medical materialism seems indeed a good appellation for the too sinmpdied system

of thought which we are considering. Medical materialism finishes up Saint Paul by

calling his vision on the road to Damascus a discharging lesion of tipgtalowortex, he

being an epileptic. It snuffs out Saint Teresa [of Avila] assah fiysteric, Saint Francis

of Assisi as andic] hereditary degenerat®

Regarding his hermeneutic of religious experience as being reductionist Proudfoot has

not denied the fact but has, on the contrary, affirmed it. Proudfoot does, however, make a

00 OKYRRY 2 yéE& 321 TzCa5 PraddfootReligious Experienceix, 199208.

WILGAR® t NPdzRTF220 ¢NARGSAa 2F | YI22N) LJdzZNLI2aS F2N) KA& LINP
explanation of religious phenomena are examined and shown to conceal protective strategies not unlike those of

GKS GN} RAGAZY 2T E{AGKNE SR23NNMINRKSRNDZ 2 1 Qa aSOIWe 2y 2y aGLINRGS
102Barnard,Exploring Unseen World$03.

103 Jamesyarieties 20-21.
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di stinction between two types, onri sfnoor nasn,d of r
Aexpl anatory reductionism,0 arguing that scho
latter1°4 Proudfoot articulatedescriptive reductionisms fit he fai lure to iden
practice, or experience under the description by whichuhe g e ct i Hdnrother f i es it .
words, a researcher must be able to describe the experiences of subjects in a manner that the
subjects would recognize, otherwise what the
what the subjects claimed they kav e x p e r'°? Peondfoet grovies a couple examples of
this, explaining:

To describe the experience of a mystic by reference only to alpha waves, altered heart

rate, and changes in bodily temperature is to misdescribe it. To characterize the

experiencef a Hindu mystic in terms drawn from Christian tradition is to misidentify it.

I n each of these instances, the subjectds

something other than that experienced by the subject.
Proudfoot, however, deems this t® different fromexplanatory reductionispnwhich he accepts
and which ficonsists in offering an explanatio
subject and that mi'%Heteitis oot themleeromenblogisal degchptioo v a |
of the experience that is given new terms of meaning (as in descriptive reductionism) but the
explanationf or t he experience. Thus, the Aexplanand
one of covering laws and initial conditions, narrative structurepme other explanatory model.

The terms of the explanation neefProudfoot be f ami

recognizes that reductionism fihas become a de

104 proudfoot,Religious Experienceix; for his discussion of descriptive and explanatory reductionism se@# 386
see also TaveReligious Experience Reconside&9]

1051pid., Proudfoot, 196.

106 TavesReligious Experience Reconsidegal

107 proudfoot,Religious Experienc&96197.

108 |hid., 197.

109 | pid.
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r el iy bubhe believes that a neajreason for this is that scholarship against reductionism
tends to conflate descriptive and explanatory reduction. He argues, therefore, for the importance
of distinguishing between the two hermeneutical subtypes in renewing appreciation for a viable
reductionist framework of interpretation regarding religious experiehiées.

Although Proudfoot makes a sharp distinction the question remains whether the
distinction continues to be, if considering the root of the issue, super8aiérficialat least to
necoperennialists and likemindesili generighinkers who, in articulating the most common
criticism of reductionism, argue that reductive hermeneutics attersgptainaway religious
and mystical experiencé® In other words, what is being criticized the central issue is
explanatory reductionism, and not necessarily descriptive reductionism, even if the latter is often
conflated with the former. Distinguishing the two, and advocating for one approach over the
other, does not diminish the concernat8ui generighinkers have over reductionism, which is
most recognized for its alternatiegplanations Pr oudf oot 6s di stinction,
explanatory reductionism and dismissing descriptive, is at best a call for honest scholarship (as
descriptive reductionism boarders on distortion of its subject, posing dubious ethicality) but it is
far from an alleiation of concerns that reductionist theories of religion have evoked in those
who perceive integrity in extraordinary religious experiences.

Proudfootds work has had a great influence
attribution theory tstudy why individuals attribute religious meaning to their experiénces
experiences that Taves does not call #fdAextraor

postulating that such experiences may, in fact, be subject to naturalistic explanations, arguing

110hid., 190.

1111bid., 198.
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explanatory reductionism is taken up in detail.
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that i1t i s often unintended and unuswual exper.i
|l ead fApeopl e to makEaves s triticgliofdhews germetisnodel dnd, asiao n's . 0
counterpoint, advocat es feweutic hetteesuifedaitsgraspthet i on m
subject. She distinguishes the two models thussihgenerisnodel assumes implicitly or

explicitly that there are uniquely religious or mystical experiences while the ascriptive model, on

the contraryjgclbasmertimgstiiceal or spiritual o
religious signif i ¢&Therebore,iinsthe assriptivegnmodetian experigndeésm. o
not inherently religious or mysticanlysitn ciatlts oe

and therefore subjectively created as f@Athus, o

the ways that ambiguity is maintained with re
experience, 0 as i frathetthawesingtheanord awkwarid,uat tlealye t hi n
ascriptive, formulation!® é6experiences deemed

At first, it is easy to see parallels here between perennialissuigeneri$ and
constructivism (as ascription) but eventually Taves clariies,d we 61 | l ook at tho
clarifications, of how her ascription model differs from traditional interpretations. The ascription
model is an attribution formulation, meaning it is a hermeneutic that is grounded in attribution
theory. Attribution theory, whichefers to the study of the phenomenological process by which
persons ascribe meaning to their experiences,
through social psychology. Since then, attribution theory has been adopted by other disciplines

of studyand has even influenced the creation of new subfields of study within social psychology,

113See TaveReligious Experience ReconsidefdiD;see also88amcp G2 3ISG ¢ dSaQ 2FSNBASH
attribution theory and analysis in the discourse between religious experience and representation.

14 1bid., 17.

115 bid.
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cognitive theory, and neuroscience, specifically giving birth to the subfields of social cognition
and social neuroscienc¢®.

Attribution theory was incorporated intloe study of religion as early as 1975 through an
influential article authored by Proudfoot and Phillip Shaver, and the subject was subsequently
expanded and developed through the work of other religion and psychology stHolars.

P r o u d RaligiousGEgpeence published ten years after his article, was also highly informed

by attribution theory, to the poiintaccordingto Tavest hat f@Abot h constructi vi
perennialists overidentified constructivism with attribution theory, in large part bedtase
Proudfoot was c¢ent rlSTaveymaked impottantfdistieaionswetivden &b ot h .
constructivist hermeneutic and one that applies attribution theory to religious experiences. A

major part of her project, in this regard, is to articulatet need At o abandon t he
axiom that beliefs and attitudes are always formative of, rather than consequent to, experience in
any very strong sense, i nupgb vorr uwrfc ocan smoideds tpr
mo r e s e'Minteresimdlyywhite Taves argues for a hermeneutic that abandons an absolute
adherence to a constructivist phenomenol ogy o
processing, 0 the conclusions of her approach
perennidist, interpretation, even helping to support constructivist conclusions with greater

viability than a traditional constructivist phenomenology would. Let us consider this.

116 Taves explains thanithe earlym oy n & | F G SNJI LI& & OK 2 ftridufidn dhéodies provdeda Iy AT SR G K|
(KS2NBGUAOFt ONARRIS 050688y O23yAlA DS cighitbeweBformedR & 2 OA | ¢
(90). Subsequently, attribution theory was advanced by European social psychologists with the identification of

various layers, or levels, through which attributions are made, incorporating both cognitive and societal aspects;

YRS Ay NBOSY(d &88FINRS ySdNRPaOASYOS Kra 02Y8 Ayidz2 GKS LI
cognition with the neurosciences form the subfield of social neurosciene&ee ibid., 9®1.

e s§sS 21 28yS tNRddZRF220 YR t KAf AL { KI SNE & DoilirfaNidr 6 dzii A 2 y
the Scientific Study of Religid®75, 14 (4): 3130.

8 TavesReligiouExperience Reconsideré®.
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A good way to il lustrate Tavesd menydfod i s
G. William Barnard. Barnard, who has criticized perceived limitations in the constructivist
hermeneutic, shared his own testimony in an academic publication (a book he authored on the
mystical philosophy of William James) to display how a mystigpkeeence which hé Barnard
T experienced as a boy contradicts, and ultimately disproves, such an epistemological
approacht®®l1 t is specifically fAcomplete constructiyv
mystical experiences are fullyconsteiad by a par t i-existdntaimterpcetativé ur e 6 s |
framework!?! Barnard shares an eaf-body experience that he had as a thirfgearold, an
experience which, in his analysis, undermines the tenets that encapsulate complete
constructivism:
When Iwas thirteen years old, | was walking to school in Gainesville, Florida, and
without any apparent reason, | became obsessed with the idea of what would happen to
me after my death. Throughout that day | attempted to visualize myself as not existing. |
simpy could not comprehend that my salivareness would not exist in some form or
another after my death. | kept trying, without success, to envision a simple blank
nothingness. Later, | was returning home from school, walking on the hot pavement next
to a sand of pine trees less than a block from my home, still brooding about what it
would be like to die. Suddenly, without warning, something shifted inside. | felt lifted
outside of myself, as if | had been expanded beyond my previous sense of self. In that
exhilarating, and yet deeply peaceful moment, | felt as if | had been shaken awake. In a
single, O0timelessd gestalt, | had a direct
young teenage boy, but rather, that | was a surging, ecstatic, boundiesefst
consciousnes¥?
Barnard goes on to argue that fnAan epistemol og
6complete constructivismd does not &HtHequately

explains that as fa o$ orlprdviousframework ofturederstanding,e h ad

with which to make sense of his experience, r

20 Barnard Exploring Unseen World$27129.
121 pid., 129.

1221hid., 127128.

1231pid., 128.
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profound h'#dt hoactc ufrsroendedt hi ng profound, 0 however
by any theological, religious,r cul t ur al content that was pree:
youth. Barnard admits that the Alittle religi
and to me incredibly boring, Sundays in church did not help me in my subsequent attempts t
come to grips with this Hyndacteitrwasmotsntianang yet po
years | ater, when in adulthood Barnard starte
spending several year s pr acdsabteitorgige tmsexperienaet i v e
a viable interpretative structure, o0 interpret
differentfrom the religious knowledge (no matter how limited) of his ydétihus, Barnard
explains how a complete constructivistrineneutic that attributgere-existentcultural influence
as the formative factor in triggering mystical experiences is fully inadequate in explaining his
experience:

My previously religious and cultural conceptual background was not sufficiently dense

and nuanced enough to constitute completely this experience. Instead | first had an

experience, without any real religil@us pre

gualities; therafter having this experience (because it was sufficiently puzzling), | began

to search for an intellectual framework that could accurately reflect the content that was

latent in that experience. Undeniably, at thirteen years of ages, h@taa completely

blank slate: | knevthat experience had somethitogdo with awareness (and | knew

enough to remain quiet about this experience with my parents and even friends). But to

claim, as complete constructivists would, that this highiimentary conceptual

framework created that experience seems woefully inadetfiate.

Il n examining Barnardés experience and hi s

experience, Taves notes, in agreement, how inadequate the constructivisawviBartiard

criticizesis in providing a viable explanation for the dynamics behind his experience. Taves

124 |bid.
125 | bid.
126 | pid.
1271bid., 128129.
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articulates that tdroti ae@&blicsoime kRapereéfemsals Ot
terminol ogy of fdmvishtindeecicanna beqgelra iemecce sty a fAt hor
const r uc t%but heedto be understood, on the other hand, through an attributional lens

of interpretation. Taves writes:

Barnardds previous [religioalgexpamthe cul t ur al
novelty of hs experience, which suggests that a thoroughgoing constructivist view is not
adequate. Although Barnard acknowledges th

culturally, he is right to insist, especially in light of the croaiural similarity between
experigces of this type, that cultucannot adequately account for the shape of his
experience. Barnard is also right to insist, following William James, that puzzling,
inexplicable experiences (which he and James both view as upwellings from the
uncons®us) may introduce novelty and precipitate radical changes in individual lives
and belief system&?®
An attributional approach, however, can, according to Taves, provide a naturalistic interpretation
for Barnardo6s exper i ennrsidersihalct@oovendcultare semsitive)u t i o n
and bottoraup (culture insensitive) processing in considering and analyzing particular
experiences$®® Taves explains that a constructivist hermeneutic operates mainly under the
formeri culturally sensitive top-down approach while it is the lattérculturally insensitive
bottomd own approach that takes the idea of funco

affords, therefore, the possibility of natural explanations for unique experiences that do not need

to beculturally conditioned?!

128TavesReligious Experience Reconside@sl

129bid., 9798.

1301bid., 93.
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conveyed the erroneous impression that the attribution process must be a conscious one (this is a major reason as
to why constructivism and attriltion theory have been ovedentified, according to Taves). Taves explains,
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other words, conscious or unconscious factors. She notesithatNRPFdz 2 (1 Q&  dza riSionadeoudt KIS 02 y @
Stephen Bradlay a nineteenthcentury American evangelical Protestant who experienced heart palpitations after

a religious revival and attributed them to the Holy Spittid illustrate the attribution process heightea the

constructivist slant of his theory by giving the impression that the attributional process is a consciéus aneébo U ®
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Deconstructing Barnardds narrative of his
structure of cultural ideas, physical symptoms, and the practice of visualization are present to
shape the experience, though she admitghieatultural aspects are not as apparent as in other
cases, hence the reason that a complete constructivist hermeneutic would not work in explaining
the experiencé®?>Taves articulates her attributional ap
into five stages, deconstructing his encounter with a naturalistic phenomenology. Let us consider
the five stages of her deconstruction.

The first i mportant stage of the experienc
thinking about what would happentohimeaft hi s deat h, and thus Barn
himself as not existing. Already in this rudimentary part of the experience Taves sees cultural
influencdéi nt erestingly, not religious but secul ar.
initiated a pactice in which he tried to imagine a counterfactual situation [not existing after
death] that accor ded ¥#This led tathesexzand dtageroftioeu | t ur al
experience, according to Taves, wherein a paradox was produced in his mindaad Bar
continued to visualize himself not existing,

i ma g PnTais ndental paradox led to the third stage, Taves explains, wherein something

inside of Barnard shifted and the seemingly-afubody expeence was triggered. To explain

this unique phenomenon Taves poses a hypothes
triggered an altered state of consciousness in whiclogedf boundaries dissolved and

perception of selbody relations weretle r'¢°8i nce Barnard described t

[ SOGdzNBa o[ SOGdzZNE L- 3 WFHYSaQ fSOGdzNBE 2y ORefigINAA2Y 0P C:
181.

B2TavesReligious Experience Reconsideidd.
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surging, ecstatic boundless state of consciou
of the experi enhoadpthefiraldtianetriggered eelingodf ecgasyl ahd
exhilarato n'3®Binally, bringing all these factors together, Taves articulates her conclusion in
considering the fifth and final stage of the
the experience triggered a need for explanation. No satisfyingnatjolas surfaced, so the
experience was protected and preserved for further reflection. Later meditation practice and the
reading of spiritual texts led to his describing the experience as mystical and attributing it to a
hi gher ¥Tavesexplaids thahis phenomenology of attribution can also be schematized
as an interaction between ideas (thoughts), visual practices, physiological symptoms, and
feelings, articulating the schema of Barnard?o
1. Thoughts led to a spontaneotisualization practice.
2. Practice generated a mental paradox.
3. Paradox resolved itself in the dissolution of s#tier boundaries.
4. Dissolution of sefbther boundaries triggered feelings of ecstasy and exhilaration.
5. The novelty and intensity of the expedemequired explanatioh®®
Of course, the biggest leap that Taves makasd she purposely uses the terminology of
i hy p o thtespdcify the apparent ambiguity behind her thédsygoing from phase 2 to
phase 3, postulating that the actlohking(even if turned into an effort at visualization) would
trigger such a powerful and ecstatic,-otdbody experience of altered consciousness as Barnard

experienced as a boy and | ater i1identified as

136 | pid.

137 | pid.

1381bid., 110, italics in original.
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reference tahe recent work of neuroscientissvh o have didentified the
that govern the sense of embodi mento and Aar e
outof-b o d y e x p'& Hdwevarcnetwithstanding these intriguing findings, &av
concedes that Athere are as yet no studies th
with the manipul ation of those bof-todyn areaso w
experiences??

Moreover, Taves admits that in contrast to suatist relatively little research has been
done Aon the role of practices (visualization
unusual experiences, 0 although, she explains
evidencetosggest t hat t h¥Evesthus eferéneesthaworksot ase. 0
psychol ogists and anthropol ogists Awho have f
i mager y o-injarinud befiasiard, $uch as fasting, pleleprivation, and flagellatigé . 6
No matter how relevant such studies are betwe
behavior, o the connection to Barnardébés exper.
interpretation) remains rather superficial as Barnard did not reportipatak i n such fAi nj

behavioro |ike the spiritual practices that T

premeditated with intensive spiritual disciplines. Furthermore, when looking at some of the

M kS OAGSaAaY {d I NI ez DoecKdzZiz / & az2KNE [/ dad aAOKIFStsZ |y
I 2YGNROdzGA2Y & 2F ¢ SYLRNERLI NA S (ThefJounaryt Qeuostigned (31)R20@6E (1 NI &  NJ
80748L;0l& . fly1Ss ¢ [ yYRAaZI-ofBddy ExparighSetarid Adosdopy Rf NaudlodicadlS O1 = 4
h NR& Bhayi:A&ournal of Neurolod27 (2),2004,24py T ht ¥ . f+Fy1S I -¢iBody KNAAGAYS a

Experience, Heautoscopy, and Autoscopic Halaimn of Neurological Origin: Implications for Neurocognitive

Mechanisms of Corporal Awareness and-8e y & O A 2 BainyR8search Revied8 (1), 2005, 1899; Olaf

Blanke, C. Mohr, C.M. Michel, A. Pasdieine, P. Brugger, M. Seeck, T. LandisPagd ¢ K dz(i = -@f-Bakly { A Yy 3 h d:
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Neuroscience5 (3), 2005, 5587.
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sources that Taves references in regagiudies on the cultivation of images, it is evident that

reference is being made here to the cultivation of visithéet, again, in this regard making
connection to Barnardos experience stildl cons
not rert experiencing a vision of any object, but encountering aoflibdy experience: thus

a phenomenologically different experience than visionary phenomena. One source which Taves

lists to support her hypothesis includes a study performed on the caliigdtvisions in

shamanism, wherein individuals deliberately partake in intensivenpditated practices to

cultivate certain images or visioMAgai n, this is a great contras
spontaneous experience as a lukewarm, and for teepad religiously illiterate, thirteeyear

old boy. The other sources that Taves incorporates could perhaps make a stronger case for her
argument, referencing the works of anthropologist Tanya M. Luhrtianhose research

focuses on trances and dissagmtdisorders, but again such phenomena are not the same as out
of-body experiences and may be more applicable to explaining away (or naturalizing) other

alleged occurrences, such as demonic posse¥Sion.

5 Taves references, for example, an article which studies the role of visions in shamanism: Richard Noll Jr.,

GaSydart LYF3ISNEB /dzf GAGFGA2Y Fa |/ dzf (dzNQufentt KSy 2YSy2yyY
Anthropology, 16 (4), 1985, 4481.
146 |pidl.
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(2), 2004, 1029; and Luhrmanmg ¢ KS ! NIIi 2F | SINAYy3 D2RY ! 0&a2NlLIJiA2yX 5Aa:
{ LIA NR (BpiritussA(d), 2003, 1357.

148 Callahan explains that dissociative disorder has become a prominent pathological category with which many
scholarsreduce claims BfSY2y A O Ll2aasSaaArzyy aOflAvya T2N G§KS SEAaGSYyO
dismissed. Once it is known that an impaired or intoxicated or highly suggestible mind can create horrible

hallucinations of persecuting voices or induce voluntary ticspaisms or create alternative identities in

dissociated states, it is no longer necessary to see Satan or demons as the cause. Dissociated identity disorders, or

what used to be called multiple personality disorders, can produce weird conditions in wfferernk persona
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Although Taves would not label herselfaasonstructivist or a neggerennialist, reading
her work it is evident that Tavesod6 conclusi on
that she is critical of theui generiamodel and believes in natural, peristent factors that not
onlyshag, but also trigger, uniqgue experiences Wl
by those who undergo them. Using an attributional model, Taves would not even label such
experiences as fAreligiouso or Amyadgivendol 0 but
unique experiences after they occur, posing the presupposition in her epistemological approach
that, at their core, such experiences are not what they seem to their subjects. Evident traces of
Proudfootds expl anat thmoyghoutbed appreachoni sm ar e pres

Despite discernable Iimitations present in
project is to provide an empirical, if not purely natural, understanding of religious experiences by
using comparative study with other didoies that examine experience, and by formulating an
attributional epistemology that can account for more explanatory accounts of such experiences
than traditional interpretations. Taves argues that in so far as scholars in religious studies resist
compardéve work with other disciplines, considering the resistance to integration tratithe
generismodel has historically been responsible for, they inhibit a much needed interdisciplinary
integrationt*® This is a major reason why Taves is a proponent of an ascription model and an
opponent of @ui generignodel, because of the major methodological implications present
within each framework. Of primary concern to Taves is the resistance tisaf tyeneis model
has toward studying religious experiences in nonreligious terms, thus the resistance present
therein toward incorporating nonreligious dis

positively, it [thesui generignodel] asserted that religiousrigs must be explained in religious

9 TavesReligious Experience Reconsidedd-119.
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terms; negatively, it prohibited éreducingdo r
nonreligioust e r st is the ascription model, according to Taves, that is conducive to
interdisciplinary integration and primles a better hermeneutical approach.

Tavesod interdisciplinary calll i's very nobl
and its reductive tendencies, the question remains whether such integration would, in fact, help
to establish greater undeasting of extraordinary religious and mystical experiences or, on the
contrary, simply add new flavor to old models of reductive thinking. Such a concern is far from
mere speculation as Taves has admitted that her epistemology on experience is an axignsion
devel opment of Proudfootds approach, an appro
explanatory reductionism of religious experientes.

Of cour se, Ta vsigénerienodeltisivalid is articutafing that tae model
inhibits necessary, interdisciplinary attention by isolating religious experiences from other
disciplines of study. However, the call for greater interdisciplinary focus, as a means to reaching
greater comprehension of religious experiences, would be bettet snder a constructive
relational model of interpretation as opposed to the attributional (or ascriptive) model that Taves
advances. The problem with Tavesod model i's th
presupposition that leads to predetermined corahgsabout the subject. In other words, the
approach begins with the presupposition that extraordinary experiences are not inherently

religious or mystical but that it is subsequent interpretations and ascriptions which give the

01bid., 19.

151 Taves writes that her attributional approachisaie Yy & A2y 2F t NP dzZRT2203Qa SLIAaGSyz2f¢
J2rfay G2 KAES tNRdzZRTF220 Q& | NBdzYSyid Fdz8t SR (KS O2yaid Nz
critique of the sui generis model within religious studies, few scholars of refigiiomved him into psychology in

order to further develop the attributive model for use in religious studies. Now, as the cognitive revolution is

sweeping through psychology and is even gaining a foothold in religious studies, it is time to recoveeadd ext

t NEdzZRF220Qa STFF2NIia Ay fA3IKG 2F Y2NB NBOSyld 62N)] Ay Ll
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experiences such meaningpinagy therefore to study the process (or phenomenology) of
attribution. The issue, therefore, exists in the foundational principle: by claiming that
extraordinary experiences are not inherently religious or mystical this approach is, from the very
beginning eliminating significant possibilities for the experience, possibilities which should be
considered.

An i mportant point here can be made with r
reductionism. Proudfoot distinguished between an acceptable reductianishma{ he terms as
Aexpl anatory reductioni smo) and an unacceptahb
reductionismo). Similarly, it would not be wun
acceptable attributional approach and an ugatadle attributional approach in regard to the
study of religious experiences. Perhaps one way to formulate this distinction is in the
categorization of an Ainductiveodo and a Adeduc
seeninthewaythatVae s anal y z e-of-b&lgpexpedencd.06 s o ut

I n consi der i-of-godyBeaperierece Tdvesdoas nat show through an
attributional process of explanation that the experience is not inherently niystmaly this
would be an inductive approacihstead, Taves does the opposite: she presupposes from the
beginni ng t haf-bodyBerperierce cdanh@ beanystical (as he understands it) and,
thereafter, she proceeds, through an attributional process of explanation, to advance a hypothesis
thatfits the predetermined conclusion of her starting principle. This is a deductive approach. In
ot her words, she is not wusing attributional p
experience but to justify her pestablished conclusion about higpexence.

The problem in taking this epistemological approach for granted is that there is the

serious possibility of setting up oneds resea
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foundation. Of course, this is something thatdhiegenerisnodelalso needs to account for.
However, here it is important to emphasize that the call for interdisciplinary integration, no
matter how noble and necessary, cannot by itself be used as a justification for a deductive
attributional approach. In other wordsgdoes not matter if Taves is making the noble calling for
interdisciplinary integration, and more specifically if she is delving into such integration herself,
if the various disciplines that are being integrated are used to support research thatas based
erroneous general principle, a flawed starting point. Such interdisciplinary integration, in
essence, becomes not only meaningless but, moret®tementalto progress in scholarship
because it may be using the application of diverse disciplin@dvance erroneous ideas.

Proudfoot, as noted earlier, accused perennial thinkers who appilygenerisapproach
of hiding under a Aprotective strategy, o0 a pr
against modern scholarship and créroi Inversely, however, it is not difficult to say that the
call for interdisciplinary integration may be
other side of the hermeneutical divide. Here the call for interdisciplinary integration can be used
as a protective strategy which defends a deductive attributional approach against criticism,
protecting itself in the name of an intellectual integration, thus in the name of advancing
scholarship, while avoiding the issue that the approach may be baaaccaoneous general

principle that does more harm than good to scholar$hip.

52 Finbarr Curtisnakes a similar argument, contending that the call for advancing scholarship by vislaiting

generisi 62248 602NJ GLINRPGSOGAQGS andlikdmindedsctlars donvdyyan intsliSctual 2 N 2 F
heroism that, at its core, is underlined by an ideological agenda rather than the objective boundaries of cognitive

research that such scholars purport to promote. He argids | & a ¢ | @Sa | y Bf cayiitikeS NJ LINB L2 y Sy
approaches to religious studies fashion a kind of secular praxis in which breaking taboos is a crucial attribute of
scholarly integritt YR Ay G St f SOGdz t K $nnRBlihgisthdldrs td vitzith thbdbos, T avgsiallugedzS &4 Y &
tosock f F YR AyaidAddzirAzylf |YoAdGA2ya GKIG NBIFIOK 0Se2yR (K¢
[ dzNJ A & Q LI AY U &gedatdr tetail i Sape A6ty OR NINJ / dzNIiRelgidus Bxpeyigficet¢ | S & Q
Reconsidereta Sign of a Ghal Apocalypse that WKill Us A {REligion40 (2010), 28289,
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Let us, therefore, consider the other side of the debate and, before reaching conclusions,
see where the concerns arise by examining the ways in which interdisciplinargcgs ¢o
religious and mystical experiences have already been used to promulgate various forms of

reductionism.

Religious Experienceand Reductionism

The seeds of modern skeptical philosophies and epistemologies toward mystical
experiences, whether visionary, auditory or sensory, are strongly rooted in Enlightenment
philosophy and have been promulgated by Enlightenment thinkers and their intelleictual he
who questioned the validity and authenticity of mystical or extraordinary experiences between
the human and the divine, in the process questioning not just the presence, but also the very
existence, of the divine.

David Hume (17141776), arguably thpreeminent proponent of philosophical
skepticism in Enlightenment Europe, argued that the divine, thus God in the monotheistic
tradition, is nothing more than a projection of the human being, an illusion of the mind. Inspired
by the prevailing presencebfope and fear i n human exi stence,
species of divinity, %%unteaherefere, debnedChrstah f , 0 Hum
principles and devotional belief (very sardon

men 6 smsdor emaand fit he pl aysome whimsies of monki es

153 David HumeDialogues and Natural History of Religi@xford: Oxford University Press, 1993), ed. J.C.A.
Gaskin, 127t is important to note that the secularization thesithe notionthat a major secularization of
Western culture emerged during the Enlightenment peridtas, in recent yearfeen challenged by historians.
However, even those who challenge the thesis recognize the eminent cotibribof skeptical philosophets the
intellectual debates on religious experience present in Enlightenment Europe. Sesstéorce, thework of Jane
ShawMiracles in Enlightenment Englafidew HavenYale University Press, 2008jhile Shaw acknowledges the
diversity of religious practices presentimlightenment Christianity, stdoes not deny the important impact
which skeptics like Davidume or deists like John Toland hadvesstern intellectual thoght. See, esp., 14473.

Fa a work that supports the secularization thesis, €gen ChadwicklTheSecularization of the European Mind in
the Nineteenth CenturfCambridge: Cambridge University Prasspcon 0 @ / K | Rhéugtdiforticis LJ2 A y
Y20Sg2NIKeyY a9yt MawkSedlylYSIiil @r &y aFa KB GKS YlIyesé
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positive, dogmatical asseverations of a being, who dignifies himself with the name of
rati®®nal . o

Likewise, Ludwig Feuerbach (188 72 ) , an i ntell ect ical i nher
rationalism, took the psychological approach toward reproaching both the Christian faith and its
alleged mysticism in his workhe Essence of Christianjtggdvancing a form of psychological
skepticism into posEnlightenment thought which similarly plieted religious beliefs as
desperate constructions of the human mind that, at their core, constitute nothing more than
imaginary projections®®He ar gued that theology is fAnothing
psychol ogy a n'flin atmetwonds) theoght thgojogiaal ideas constituting
religious belief, ideas about God, existence, meaning, mysticism, etc., are all just constructions
of the human mind and, therefore, the invention of human bé&ih§sich a psychologically
reductionist approach toward teeidy of religion and religious experiences has been pervasively
promulgated, highly influencing modern thinkér&Similarly, Friedrich Nietzsche (1844900),
with his influential Adeath of Godo diiscour se

an otherworldly God is meant to give meaning to life and importance to humans as being the

1541bid., Hume, 184.

155 See Ludwig Feuerbachhe Essence of Christianityans. George Eliot (Amherst, NY: Prometheus Books). For
CSdzSNDb I OKQ& ONRGAIdzSI®0.2F YeadAaoOAayz a4SS SaLpz yr

156 |bid., 8889.

7§ CSdzSNniSar &RV RSSRE AU Aada LINBOAaSteE 2dzNJ dFal (G2 akKz2g
esoteric pathology, anthropology, and psychology, and that therefore real anthropology, real pathology, and real
psychology have far more claim to the namedledology than has theology itself, because this is nothing more

GKFY Yy AYFIAYFNE LJAEOK2823I& YR | YUKNRLR{238dé LOAR®DE
18 y2y3 GKS Y240 LINRPYAYSYy(ld OGKAY{]1SNAR (KIFIG KI @S 6SSy AyTt
(18181883) and Sigond Freud (1858.939). Han&ingS E L) I AyayY a[ A1S al NEQ& 2LAdzy @K
CNBdzRQa AffdzaAzy GKS2NE A& 3INER dzy RK8rg Fréug anCtBedPBNEMT 0O K Q& LINE .
God enlarged edition, trans. Edward Quinn (New Haved laondon: Yale University Press, 1990), 75. See also

W.W. MeissnerS.J.Psychoanalysis and Religious ExperiéNesv Haven, CT: Yale University Press, 1 &6
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center of the universe, but such belief s, i
in other words a fanciful delusion meant to accommodate hdesires:>°

A significant trend to develop in the study of religious and mystical experiences is the
scholarly tendency of denigrating reported supernatural experiences with dismissive
reductionism in the form of alternative explanations for such expegs. Thus, in this sense, the
study of religious experience has gained (perhaps unwanted) interdisciplinary attention from
other areas of study, as other areas have been used to promote reductionist epistemologies
concerning such experiences.

Sidney Gllahan, a scholar of religion and psychology, has isolated at least three major
categories to which scholars tend to reduce extraordinary religious and mystical experiences with
alternative explanationstemming from alternative disciplines of stutly
neurological/psychiatric reductionism; 2) psychoanalytical reductionism; and 3) secular
sociological reductionism. It is important to
more extravagant forms of mysticism, often associated with mediadag¢arlynodern female
spirituality: visionary, apparitional, ecstatic, auditory, sensory experiences, ardooumsons.

Thus, here we are not necessarily dealing with simpler, cultivated spiritual experiences formed

by prayer or meditation, but withpnomena which are much more spontaneous and unique.

Neurological/Psychiatric Reductionism

Beginning with the neurological/psychiatric reductionism through which such
experiences have been examined, Call astfman ackn

fervent religious experiences are a*Amy m of m

159 Cited from Nelstrop, Magill, and OnisBihristian Mysticis® H o o ® C2 NJ llxdiScoursa Kh8 Q& 2 NA JA Y
GRSIFGK 2F D2RIé¢ aThSGarItiknsaamei NKuckhdff&nidiAZD8IIC&E (Cambridge:

Cambridge University Press, 2001), 1P9.

160 CallahanWomen Who Hear Voicgs.
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Hollywood, Harvard scholar of Christian mysticism and medieval history, similarly points out

that extraordinary religious experiences, particularly mylséigperiences, are often denigrated

by skeptical scholars through neurological and psychiatric categories as simply constituting a

form of hysteria, among other possible natural disortfétsollywood explains that in the

nineteenth and twentieth centuries such diagnoses became prominent. She highlights the

influence of the French neurologist Jédartin Charcot (18282 8 93) , who was #Aso i
the modern medical study of hysteria beeaofhis insistence that hysteria is a disease of the
nerves rather than a sign of moral degenerat:i
introduced the reading of mysticism as hyster
death. Therbe ar gues that Francis of Assisi and Ter
with the ability, non e t®%Thusgdnsttes,intetpretationpatiwlodyy st e r
is associated with the great mystics, as are, somewhat paradoxicabkyfrbon their alleged

pathology. Here psychologists like William James would differ in the sense of articulating that

real fruits could not be produced by a pathological experience but are, in fact, indications that the
experience must be authenticallypns r ed. Taves expl ains that HACha
role that hysteria could play with regard to
notes, | ater i n IkinfoewnC heasrscaoytdo fiwr owhei cah |hiet talcek n
the cures reported at Lourdes, the famous Marian apparition site in France which became known

as a healing s hr i*CGharcotveesn amified thadt he sent some fthis @vn 0

181 Hollywood,Sensible Ecstasg43.

1621bid., 243. Hollywood explains that Charcot also attempted to pathologically explain demonic possession as a
form of hysteria. See ibid., 347, n. 22. For the original work, seeNMaaim Charcot and Paul Richées
RSY2YyAL1ljdzS&d RIy&28 QHARIEIT BRNH O8RS o |

183 Ann Taveskits, Trances, and Visions: Experiencing Religion and Explaining Experience from Wesley to James
(Princeton, NJPrinceton University, 1999248.
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patients who suffered fr om fidunddsfortredtnefft e cases
Yet, it is the reductive and pathological diagnosis of hysteria that Charcot is most known for in
relation to interpreting extraordinary religious experiences.

Though a neurologist, Char coeréashedotheror i es o
disciplines of study, influencing various thinkers. The French philosopher Simone de Beauvoir
(19081986) interprets the experiences of most medieval women mystics who have claimed
vi sionary or ecstatic ereacoumtmarnd aa sa nado rhsytsit teu ti
categories highlighting both a Freudian and a Charcotian interpretét®uach diagnoses, as
articulated by Charcot and Beauvoir, have permeated (and continue to permeate) much of
modern thought on extraordinaryei ous and mystical experiences.
wanted to take mysticism seriously have, as a result of such dismissive diagnoses, either avoided
the term Ohysteriad entirely or have reserved
excessive or troubling to standard %1 igious cat et

Callahan emphasizes thattempdrab be epi | epsy fApresents anot
of the pathological sour c¥ Speékingodtpetraportedus r el i g
visionary experiences of medieval Christian mystics, Columbia University neurologist Oliver
Sacks articulates the hermeneutical dil emma t

majority of cases, whether the experience represents a hysterical or gsgchtatsy, the effects

of intoxication or an epit eptic or migrainous
164 |bid.

165 As quoted in Hollywoodsensible Ecstasg43.

166 | pid.

167 CallahanyWWomen Who Hear Voice$l.
98] 3 jdz2dSR AYy [/ FEfFKIYZ AOAR®I mnd® C2NJ 2 NKhg Maghiwho & 2 dzZND S
Mistook His Wife for a Hat: And Other Clinical T@l=swv York: Harper & Row, 1987), 168.
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Il n observi ng Sedackosigt appreaahrwe mustgnoticeaal least two
important weaknesses in his argument. First, he is specifically makasgsamptiona priori,
about experiences which transpired in the distant, medieval past. Thus, these are experiences
which he has not directly and empirically examined. Second, in his assumption of the possible
explanations responsible for such experiences, Sacksmnaystally omitsthe possibilityof a
genuine mystical experience as something to even consider. In light of his neurological (and,
therefore, pathological) alternatives, Sacks ignores the option that a genuine spiritual experience
may have transpired. Nwdu bt , a materialistic scientism may
Yet, ironically, by abiding by such an ideol o
unscientificquality of omitting the applicability of certain prospects in considering a
phenanenon. Thus Sacks partakes in a direct form of neurological reductionism that not only
denigrates mystical experiences but, very narrowly, refuses to even cahsigessibilityof
other, meaning spiritual, alternatives, which noticeably do not even hiakst of explanations.

Scholar Moshe Sluhovsky who, as a historian of religious experience, has concentrated
on thedarker forms of experienca demonic possession and exorcisms, likewise points to this
reductionist trend in academia, acknowledgingp e numer ous fnatural o dia
employed by many modern scholars to dismiss the validity of reported cases of possession. Such
di agnoses i ncl ud ealysidjimimesiliynor epilepsy. R'§°$he pointisa, par
reminiscent of how Uderhill reductively dismissed every case involving the demonic as
hallucinatory in nature, even in the experiences of great mystics such as Catherine of Siena and
Teresa of Avil a, notwithstanding Underhill 6s

that these women reported. Today, a most common alternative theory that scholars apply to

189 SluhovskyBelieve Not Every Spjri.
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explain symptoms of what appears as demonic possession in a person is dissdergitye
disorder (historically known as multiple personality disorder), an exjitemahich applies a
psychopathological diagnosis to the experierie.

Sluhovsky explains that such reductionist explanations are especially popular among
many contemporary scholars examining-aiedieval and earlynodern accounts of possession.
Yet Slutovsky concludes that stereotyping Christians of past centuries, particularly ef early
modern Europe, as ignorant of medical or psychological causes for abnormal (if not paranormal)
behavior constitutes an erroneous approach, if not an altogether arnsgassal, obstructing
serious study of suchcaséSi nce matters | i ke hysteria and e
of afflictions that were not wunfamiliar to ea
and early modern people were simply notrgsficated enough to know the right meanings of
the symptoms they experienced and witnessed tells us more about modern scholarly arrogance
than about premodern ailments and healing techniques, or about early modern configurations of

the interactions withhte di vi ne, 0 Sl hovsky concludes.

Psychoanalytical Reductionism

The second form of reductionism which Callahan lists belongs to the discipline of

psychoanalysis. Callahan specifically observes the theories of Freudian atheists interested in

170 See CallahaWomen Who Hear Voice$4-15.

Mg¢KS Odzf GdzNI £ 02y aidNHzOGA2Y FYR KAAG2NROFE Ydzil GAzya 2
(both diabolical and divine) into modern medicalddor psychological therapeutic categories, and against

superimposing sociological and anthropological insights from other cultural settings to explain thadCathol

configuration of possession. . In.all cases of both divine and diabolical possessitiesetwas something that

persuaded contemporaries that they were confronting a diabolic or divine causality or context, rather than

W2NHI yAOQ AffySaa adzOK a AyalyAides KEadSNRAIFZ LI NFfeaa;
not unfamiliar to early modern people. A demonic or divine etiology existed in their classificatory system side by

AARS SAGK Yyl GdzN» tA&d0 RSFAYAGARZYyAad LT (KSe& OK2aSzI K25S0
FaONROSR (KSZaSXKADAENR A@ &#LR y20 | NBadAgZ G 2F GKS Ayl R¢
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1721pid., 23.
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denigratingg el i gi ous experiences. She notes that mat
Freudodos | ead see religious experience of all/l

ful fill ment and r egr e'$Fhe Breudidn perspectiessentiallylise e x per
one of complete constructivism as it postul at

to deny and defend against death and the powerless vulnerability of humanity in the face of a
remorseless meani ngtpelsai nn.i vieFsre, Br €wad il arh aat lee

regress to magical thinking and use their mental capacities to construct religious myths that give

meani ng'™t o |ife.o

Freuddos ideas are not completely orthegi nal
thought of Feuerbach. W. W. Meissner explains
fulfill ment, as Aillusions, fulfill ments of t

mankindod are not without a dvaneechisidesaphe followsFr e u d
the lead of Feuerbach, who regarded theology as a disguised form of anthropology and related
religious i HasKing bkewdse, explairs that before Freud it was Feuerbach

who fiproduced a ptsoya atekno gishesafantases, lorehe power of the
imagination are responsible for the projection of the idea of God and of the whole religious
pseudeordreammwo r | d. Li ke Mar x06s opium theory at an
groundedn Feuer bacho6s SWhogreetFroamuddzoaryi.®i nal ity

understanding of religion as an illusion in psychoanalytical categdfies.

173 CallahanyWomen Who Hear Voice$6.

1741bid., 17.

175 Meissner Psychoanalysis and Religious Experieg@e
176 Kiing Freud and the Problem of Gorb.

7 bid., 76.
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The experience of mystical union is one for which Freud applied the terminology of an
i o c efaeme I¢i®argyingdhat this feeling of oneness which mystical experiences describe is,
in fact, a regression to an earlier, infantile experience, as he hypothesizes about a unitive feeling
that infants apparently experienéed feeling wherein the setfther dichotomy is transcended
for a seeming onendgssn relation to their nurturing mothers. Thus, similarly:

A religious person reporting mystical experiences of God or the Infinite is falsely
identifying his or her regression into an infantile state. Expegs of a divine presence,
along with beliefs in God, are actually products of regression; they represent a flight from
rational reality into unconsciously dominated forms of primitive thinking. Persons will
take comfort in the illusion that a benevoldeity, like a powerful parent, will fulfill

their wishes to be taken care of as well as their need to be forgiven for their sins. Guilt
feelings stemming from archaic and intentional lapses into wrongdoing can be assuaged
through religious rituals and befi Finally, and most importantly, skeptics aver that
superstitious religious beliefs in immortality help humankind déeyall but unbearable
reality that they are going to dié&

In addition to the experience of mystical union as being understobckuidian parlance, as an
Aoceanic feelingo that takes one back to a re

explained in Freudian interpretation as being based on a repressed eroticism, which constitutes

aghOSEFYAO FSStAy3ae gt a | LIKNraS FANRG dzaSR Ay | O2NNBa
religion and extraordinary experiences. In a letter dated December 5, 1927, Rolland had written to Freud about the
G20SIyAO TSStaNSEdzRQ & KIMEFubeelbimnigegah2Fy S 2T CNBdzZRQa YI 22 NJ
religion which Rolland was replying to. Freud subsequently wro@hiiization and Its DisconteriiskK I & G KS & @A S g
expressed by the friend whom | so much honour [Rollanal, @ho himself once praised the magic of illusion in a

L2SY>X OFrdzaSR YS y2 &YlIftf RAFFAOdzZ Ged L OFyy2i RA&ZO02 SN
admission is not dissimilar from that of William James who, in an essay on mystickm, &Y & a dzOK Ay i SNB &
subject of religious mysticism has been shown in philosophical circles of late years. Most of the writings | have

seen have treated the subject from the outside, for | know of no one who has spoken as having the direct authority

2F SELISNASYOS Ay FL@2N 2F KAa @OASgad L +Fftaz2 Y Fy 2dzia.
James wa an outsider to experiended FI NJ FNBY GNUzSd a2 KAES AG A& 200X 2dza
Ye aidaoxzQ tind it isiskcSapgatent hat he has had many, often quite dramatic, and typically unasked for,
experiences that struckiml & 0 SAyW=®2 dWIRdH EQ ! FASNI FffX Fa WFHYSa KAYAaSt
about Mysticism], it was several of treesecent personal experiences that prompted him to propose once again a
(KS2NE GKFd O2dAf R FO0O02dzyd F2NJ K845 adRRSY FyR L} 6SNF d
Civilization and Its Discontentsans. and ed. James Strach{®ew York/Londn: W.W. Norton & Co., 1961)1, n.

2; WiliamWI YS&3> a&! { dz33S a iinNieyoulnal & Bhilosophy 2PdyshOldgs and Scientific Methods
Vol.7,No. 4 (Feb17,1919)p T WI YSAaQ Saal & Aa | Udderstandhgwydtidisn, 215 Ay wA OK I
222; and G. William BarnarBxploring Unseen World&1.
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the unconscious sexual origin afch states. Here spiritual ecstasy is interpreted as a form of
sexual orgas@ the spiritual ecstasy would be a substitute for sexual fulfillment for the mystic,
who often is a consecrated celiliatend a major reason for this interpretation is the erotic
language and imagery that many saints and mystics apply to describe their ecstatic experiences.
Callahan explains that such a critique has especially been prominent in regard to female ecstatic
experiences®®ar t i cul ating that i woldbe seénsas thewncpnsciotse d e r
sexual origin of the ecstasies of female saints. The erotic language used by mystics and the erotic
quality of religious ecstasies were seen by psychoanalytic skeptics as obvious substitutes for
sexual fW¥WIfillment. o

Mei ssner explains that psychoanal ysis fihas
seeing religious experience in essentially reductive or, even more prejudicially,
psychopathological terms. The analytic emphasis has tended to fall on the unconscious and
irrational aspect®Medfs srneelri cuidani & sb & rhaavi dorr.edud 0 s
maj or influence on this reductive trend in ps

published in 1907 and call ede :i,0b sesmp avree A cttlse
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kind of mysticism associated with Angela of Foligno, Mechthild of Magdeburg, and Teresa of Avila, among others.

The latter type of mysticism, associated with males, is identified asentalll and apophatic, the kind of

mysticism seen in figures like Psedid 2 y @ aAdza® | 2f ft @8¢g22R | NBdzSaz K2gS@OSNE
FTAGL GKS SOARSYyOSsé¢ &aSSAYyIALMORNRRDY O SBQ2ehN gigratan( 2 ¢ KISA a
Bernard of Clairvaux, the greatest of the male monastic commentators on the Song of Songs, both initiated and

provided the vocabulary and images for erotic mysticism of the thirteenth and fourteenth centuries. The thirteenth

century beguine, Marguée Porete, on the other hand, eschewed visionary experience and erotic ecstasies in

FIL@2N) 2F |y Foaz2fdziS dzyA2y 27T (K SensibfeyEssteggiForarSR a2dzf g A |
examination of the Songs of Songs as the text inspiring aicenysticism in medieval writing and spirituality, see

Denys Turnerzros and AllegorMedieval Exegesis of the Song of Sqk@damazooCisterciarPublications,
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Hollywood and Patricia Beckm@idew York: Cambridge University Press, 20328340.
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neurotically obsessive and compul sive behavio
postulating that religion at its core must be a form of neut&$ihis would be a foundational
principle for all Freudian interpretationsofe | i gi on and religious exper
supposition relates more specifically to the intrapsychic aspects of religious experience; namely,
it implies that all religious behavior and belief is a form of obsessieemp ul si v¥* neur osi
WillamRoger s has summed up Freudds main ideas
explaining that Freud:
. . .identified a whole series of potentially neurotic functions symptomized in religious
life, most having their origins in psychosexual development. Religan this
perspective was seen as potentially obsessivepulsive in its ritual dimensions, a return
of repressed guilt or repressedorfateear of de
correlative with unresolved Oedipal strivings, a projectiomm ¢oimé cosmic screen of
unacknowledged fears and longings for omnipotence, a regression to infantile forms of
helplessness and dependence, or perhaps above all an illusalgcsgifion by which
people imagine the security and solace of a loving God,@opive history, and a stable
moral base to protect them from tihevitable suffering, anguishnd death experiences
in a hostile reality®
Conversely, Rogers emphasizes that the criticisms of psychoanalytical reductionisms of religion
have been extensie, and he stresses that the most #dtel
framework has come in the form of ®¥tHerewhgtni zi ng
is being enunciated is that any truth claims to objective reality must be determigeninds

other than the psychogenesis of the claim itself, meaning beyond the subjective wish or desire

that is grounded in psychoanalytical phenomenology, which essentially exists as theory. Thus

18 8SS {A3TYdzy R CNBdzRZ ahoaSaaAirgdsS ! OlA2y &helFiélRl ReaBei A 3 A 2 dza  t
6bSg ,2N]lY 220 b2NI2y 9 /203 Mdpy I NBA I A dBdhamdphp 0Z nH
Taboo(1912),The Future of an lllusidi927),Civilization and its Discontent$930), andMoses and Monotheism

(1939).

184 Meissner,Psychoanalysis and Religious Experief8e

1B illiamR.Rogers,d L Y 1 SNRA & OA LI Ay NBE | LILINESOKIFGUSYIRY a2 NIfR ¢ A/ ®F tw St
Towad Moral and Religious Matity: The First Internation&onference on Moral and Religious Developmetts.

James Foler and Antoine VergotéMorristown, NJ: Silver Burdett, 19881

186 hid., 31.
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Rogers articul ates t he agstersce tbattbelpoasghility af | I Sssue:
psychologically unconscious motivations related to fear or longing or any other unacknowledged
need does not constitute a valid judgment about the existence or nonexistence, the reality or
unreality, of that objectorfoec whi ch is desired (or%¥fwshfund to b
thinking, infantile regressions, and repressed psychosexual desires in the human being, whether
actually present or not, do not constitute evidence that can make the judgment whether God does

or does not exist.

SecularSociological Reductionism

The final reductionist angle which Callahan considers is sesakdological approaches
to religious experiences. Proponents of the se@deiological model argue that perceived
mystical experiences o st em from an individual 6s preexi st
consequently, does not only interpret but, morea#tiputest he i ndi vi dual 6s t au
socialized concepts and ideas to the experience. Essentially it is a constructivist idea. Thus, in
this matter, human beings construct their spiritual experiences from the general cognitive beliefs
of society which they have been socialized and taught to assume. According to this logic, the
Aerroneous attributions anaupadrebeirgprojectedupod s oci
internal and external phenomena, so that the internal experiences are thought of as coming from
Go d*® o

Where the seculagociological model falls short is that it makes a-deffieating
argument. In other words, it could bevérsely used against its proponents. For example, if we
take a reductionist thinker like Sacks (albeit from the neurological category), could we not say

that i n assuming that medi eval mystics must h

187 bid.
188 CallahanyWWomen Who Hear Voicge?5.



138

psychotice st asy, the effects of intoxication or
is, himself,constructinghis explanations from the general intellectual beliefs of a society into
which he has been socialized and taught to assume to be true, and, thereafter, attributing them to
phenomena he does not really understand? In other words, if the ssmitdogistargument
claims that medieval mystics construct God through preexistent cultural and religious
indoctrination (since their medieval culture was so religious), thus succumbing to a particular
belief system, why not assume that secatariologists oneurdogistsconstruct their own
alternative explanations for mystical experiences through preexistent cultural indoctrination
(since contemporary Western culture is very secular), thus succumbing to a certain belief
system?

Considering all of the aforementied interpretations of extraordinary religious and
mystical experiences, it is not difficult to discern why many adherents stittynerignodel
are cautious about interdisciplinary integration as a means to better understand experience. The
issue, or cation, concerning interdisciplinary integration is reductionism, as so many disciplines
of study, from modern philosophy to psychoanalysis and psychology, to neurology and
sociology, have been used as a meaexptain awaya significant difference froraimply
explain) extraordinary religious experiences. In this regard, distinctions that Proudfoot made
between descriptive and explanatory reductionism, arguing that the former gives the latter a bad
name, appear to remain superficial, as it isstk@ainhng away(thus the explanatory
reductionism) of religious experiences that is a central concern to those who avoid reductionist
hermeneutics. Of course, this does not mean thauilgeenerisnodel should stand and that
interdisciplinary integration shoulesk avoided. No. Perhaps what is necessary is an

interdisciplinary integration that takes a more cognitive and empirical approach toward testing

an
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extraordinary religious experienéesis disciplines like psychoanalysis, philosophy, and

sociology rely highly a theory to reach their conclusiégnand a hermeneutical framework that
considers the integrity of religious experiences alongside interdisciplinary attention. This would
be different from the epistemologies that Proudfoot, Taves, andiikéed thinkers &ive

applied which, from the beginning, presume the general principle that experiences are not
innately religious or mystical and, therefore, hope to apply interdisciplinary attention to ascribe
different meaning to such experiences. An alternative wouttidoeonstructiveelational

model, which considers the integrity of the original religious experience, thus keeping that
possibility open instead of dismissing it as a foundational principle, and which applies
interdisciplinary integration as a means &ttér understand the experience. A major difference is
that this hermeneutical model does not begin with the general principle that certain explanations
cannot be valid, such as the experience being inherently religious or mystical, but leaves the
possibilty open while considering the various contributions of interdisciplinary integration.
Combining such a hermeneutical model with sciences whose conclusions come from highly
empirical examination can help to formulate a more knowledgeable, and less ftesisnp
understanding of religious experiences. Let us now turn to a highly empirical science that has in

recent years been used to directly examine religious experiences.

Moving Toward Neuroscience and New Methodology

While the foregoing models of redianism toward studying mysticism, the
neurological, psychoanalytical, and sociological, may offer interesting theories for extraordinary
religious experiences, the most obvious limitation that they possess is that all propose theories,
priori. In otherwords, direct examination, meaning empirical investigation of experience, is not
necessarily involved in their evaluations but solely postulations. One can argue, of course, that

sociology, however, as one of the examined categories, is a highly emigictalhat may be,
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but it is an empirical field which is able to examine external measures. The claims of mystics and
persons who report extraordinary experiences, on the other hand, are claims about interiority,
about inner phenomena. How could one meathe interiority of a spiritual experience?

In recent years scholars have begun doing just that by applying neuroscientific
technologies to the study of religious experi
reductionism, which applied no empal examination to the study of mystical experiences but
simply postulated that such experiences cannot be authentic by offering neurological theories as
alternative, pathological explanations to account for the experiences of medieval mystics.
Callaharexplains, on the other hand, how technologies of contemporary neuroscience have
finally been able to penetrate the interior depths of altered states of consciousness:

In the twentieth century, scientific investigations using new brain imaging techniques

have begun to explore altered states of consciousness, starting with sleep and dreaming

and going on to studies of meditating adepts. One result of this is the slowly emerging

understanding that altered states of consciousness and trances, whether induced o

spontaneous, need not always be diagnosed as psy&otic.

Andrew Newberg and Eugene DO6 Aquili, two pion
religious experiences, have made the much bol
of improved technologies for studying the brain, mystical experiences may finally be

di fferentiated from &hy type of psychopatholo

With the advent of neuroscience, as a mechanism that allows direct study of altered states
of consciousness, much methaatyital progress is being made and can still be made. Here the
study of extraordinary religious and mystical experience is being taken beyond textual analysis,

beyond the texts left over by the great mystics from hundreds of years ago, to direct scientific

examination of experience using the human person as a document of study. James used the

189 CallahanWomen Who Hear Voice$2.
190 Quoted in John HorgaRational Mysticism75.
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terminology ofdocuments humains identifying his methodology, as he concentrated on the
accounts of extraordinary religious experiences of individual persons dachiments of
examination in formulating his Gifford Lectures. Here, however, in the application of
neuroscience, the phraseologydotuments humairiscomes even more real and immediate, as
concentration is not given sxcountsof individual experiencdyut to the actual experiences
themselves, directly examined by modern technology.

Newberg has made the argument that the neuroscientific study of spiritual practices and
religious experiences fimay al so becandbee of t he
pursued by sci en¥€allahan notdd éhat nemrestientfie, bramdging 0
technologies have already been used to study sleep and dream states as well as meditation states;
and, in recent years a lot of new scholarship has beecatiedito such studies. Of course, since
such states are cultivated through-prestent efforts (whether natural or spiritual) they are easier
to Aproducedo and, therefore, easier to study,
such as visionaryapparitional, or odbf-body experiences as the type reported by Barnard,
which are rarer in their spontaneity and, one could agreaterin the gravity and
consequentialism of their reported content. This is where the case of Medjugorje, which we wil
turn to in the next chapter, becomes significant for scholarly research, as it constitutes a case
wherein a unique and spontaneous phenomenon, an alleged Marian apparition (or, in the
language of mystical theology, a corporal vision), has been repaordduaas been subjected to

exhaustive scientific study.

91 Andrew BNewberg,Principles of NeurotheolodBurlington,VT: Ashgate, 2010186.
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Summary

Perennialists and constructivists have, throughout their debates, fought over the proper
hermeneutics for understanding extraordinary religious and mystical experiences. The traditional
peremialist position came under scrutiny and challenge in the late twengathry, when
Steven Katz and fellow constructivists began publishing works that question perennial notions of
religiousexperiencenotions which identified extraordinary religiousperiences as unmediated,
universal, and transcending historical categories with an essentialismahiagenerisin a
class of its own. The subsequent work of Wayne Proudfoot and Ann Taves added to the debate,
in many ways renewing constructivist camstons through an interdisciplinary phenomenology
that uses attribution theory to study religious and mystical experiences.

Traditional perennialism also witnessed an intellectual renewal through the work of
Robert Forman and fellow ngzerennialists, witing of a pure conscious experience that
(refreshing perennial ideas of an unmediated, eralaral universalism) pointed to the presence
of acontentless mystical experience across religious traditions that purportedly transcends the
epistemologicaframework of a constructivist hermeneutic. N&grennialist scholarship has
further led to the reexamination of the foundational philosophy that constructivism is based on
by tackling the underlying issue of Kantian epistemology, and the fundamentabiyuést
whet her Kantés thinking has been misapplied i
religious and mystical experiences. Whether i
epistemology to extraordinary experiences or whether inth@ny Perovich, with his neo
perennialist critique, remains to be answered, however, as evident holes have been observed here
in Perovichodds critigue which could be used ag

Beyond influencing hermeneutical and epistemological questbexperience in

religious studies, itself a major matter, there is a bigger picture that underlies the current neo
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perennialist and constructivist debate. It is the issue of debating institutional frameworks of
thinking which have permeated intelledtaalture. Particularly, in challenging constructivism,
necperennialists are challenging the dominant model of thinking that has influenced the
humanities after the linguistic turn; challenging, therefore, not just scholars of religion but an
entire, esthlished way of thinking about scholarship in academia. Inversely and even previously,
by challenging traditional perennialism, constructivists were fighting a donsnageneris
model within religious studies that resisted interdisciplinary integratidrisolated religious
experience into a class of its own which purported to transcendlsstioical categorization.

The caution, if not downright fear, that adherents ofthieggenerisnodel had toward
interdisciplinary integration is found in the wrtying issue of reductionism, the concern that
other disciplines of study would be used not to explain, but to exgleay religious experience
in light of natural or pathological modes of interpretation. This fear was not without merit, as
many ninetelth and twentietitentury scholars have used theories from other disciplines of
study, such as psychoanalysis, neurology, psychology, and sociology, to denigrate accounts of
extraordinary religious and mystical experiences with dismissive interpretatrahagnosesof
such experiences. Scholars like Taves have called for greater interdisciplinary integration in the
study of religious experience. However, the |
model (or, her ascriptive model), operatinglenthe assumption that the general principle that
she starts with must be correct, shows that the otherwise noble call for interdisciplinary
integration is noby itselfenough reason to justify such a hermeneutical approach.
Interdisciplinary researchf, based on a fallacious starting point, can do more harm than good to
the cause of advancing scholarship on -religio

of-body experience is one example of the possibility of this risk. The risk of false donslis
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highly present if Taves and likminded scholars begin with the general principle, or
presupposition, that extraordinary experiences are not inherently religious or rystioald

claim, yet one that is assumed and not proven. To be sure, vathralistic approach Taves

should be able to examine as much as can be naturalistically known about a religious or mystical
experience but without crossing into the metaphysical realm of making ontological

assumptiond which cannot be empirically verifiegliolating the boundaries of a naturalistic
hermeneutié about the origins of an experien®é.

The recent move toward neuroscience in studying religious experiences presents greater
hope for making methodological and hermeneutical progress in the understanding of such topics.
Neuroscience has already been used to study sleep and meditative ctatgsy when
speaking abowgxtraordinaryor mysticalexperiences more unique phenomena come to mind,
such as apparitions, visions, and ecstasy. Such phenomena are rare, and it is therefore rare to see
such states of consciousness being subjected to medentific study. However, the case of
Medjugorje presents an example of very rare phenomena (alleged Marian apparitions) being
subjected to irdepth scientific examination. Let us, therefore, turn to Medjugorje and see what
contribution, if any, can thstudies on the apparitions make to discourses on extraordinary

religious and mystical experiences.

Wl YSa o {LIAO1FNR LINBaSyida (§KS Ywtiardgar® arguthy tficdderyy 3 ONI G A |j
YSOIF LKeaAOlrt FaadzyLliAz2ya dzyRSNXYAYS GKS ylFGdzaN»tAa0GA0 Of |
be congered in detail in chapter.4sSeeWl YS& =+ & { LIA ORetoNsRI&Experiedcéaiough? Adisical

Gommentary onReligiousExperienceReconsidered, Religion40 (2010)311-313.



Chapter 3

iBet ween the Mountainso

On June 24, 1981, in a little village located between the mountagentsl Yugoslavia,
four Croatian teenagers reported that the Virgin Mary, the Mother of Jesus, had appeared to
them. The following day two more Croatian youths, this time a teenage girl and a tetdyear
boy, would also report experiencing the same phmmon alongside the others, claiming to see
an apparition of the Virgin Mary. The six Medjugorje visionaries were between the ages of 10
and 17 when the apparitions began: Jakov Colo (age 10), lvanka Ivankovic (age 15), Ivan
Dragicevic (age 16), Marija Plwic (age 16), Mirjana Dragicevic (age 16), and Vicka
Ivankovic (age 17). Three of the visionaries, as adults today, report continuing to experience

daily apparitions of Mary: these three are Ivan, Marija, and Vidkee village of Medjugorije,

1 See Mark I. Miravall&lhe Message of Medjugorje: The Marian Message to the Modern \{f@itham, MD:

University Pess of America, 1986):@ Randall Sullivarhe Miracle Detective: An Investigation of Hdisions

(New York, NY: Atlantic Monthly Press, 2004)167;Mary Craig Spark from Heaven: The Mystery of the

Madonna of Medjugorj€Notre Dame, IN: Ave Maria Pred49€89, 11-20; ZimdarsSwartz Encountemg Mary, 233
240;Kraljevic,The Apparitions of Our Lady at Medjugoetl, 122150; Wayne WeibleMedjugorje: The Message

(OrleansMD: Paraclete Press, 1988)25. The vast majority of literature on Medjugorje constitutes devotional

and apologetic wdts from religious presses; however, a small number of academic and journalistic works have

been published onthetopi@a A NI @I t £ SQa 06221 o002y adAddziay3a (GKS I dzi K2 NID:
comprehensive theological examination of the messagddexdjugorje, studying their veracity within the Catholic

tradition through a hermeneutic of continuity that considers the Medjugorje messages in light of the teachings of

the Church Fathers, the Second Vatican Council, and m&burchapprovedc apparitions such as Lourdes and
CFOAYLF® {dzf t ABFYyQa 06221 ol 22dz2Ny I f A &-deptdactodhoptbey G 0 LINE GA |
history of the apparitions as well as the varieties of scientific studies conducted on the visionaries throughout the
decada® / N}A3Qa 22dzNYy It A&A0GA0 | O02dzy i LINRPOBARSA Yy AYyF2NNI
covering historical, anthropological, and ecclesial elements regarding the apparitions, as well as the major scientific
studies conducted on the visianies during the 1980s. The book by Zimeavgrtz is one of the first academic

works dedicated specifically to the phenomena of Marian apparitions; her section on Medjugorje covers the

subject ofsecrets as the Medjugorje visionaries have reported ret®ivsecrets from the Virgin that allegedly are

to affect the world (similarly to claims made by other Marian visionaries, such as the children of Fatima). The work

by Weible, a former journalist, is one of the most popular devotional books on the subgechining a firsthand
22dzNYFEfAAGA0 1 002dzyit 6A0GK || 0StASOSNNE RIv@RZpomBYy F2NJ (K
out, however, sources on Medjugorje do disagree on certain facts; Weible is an example. His understanding of how

the Medugorije visionaries are to transmit the secrets that they allegedly receive from the Virgin is different from

Reng[ I dzZNByYy G Ay Q& dzy RSNA& G y Rihe/Apparitiona at Medjiigorge drolbngedhRs. Jk yohr&K A & 6 2 N.
Stiens (Milford, OH: The Riefffoundation, 1987). See Zimd&wartz op. cit, 237. It is noteworthy that

conflicting facts between Medjugorje authors have, most often, been present in regard to secondary information

145
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where thes events began and allegedly continue to transpire, is in modern day-Bosnia
Herzegovina. The etymology of the wvillageds n
in the midst of the mountains of Bostterzegovina, since in Croatidedjume a nns
bet weegofeimodnt ains. o It was not, however, on
on a local hillside that the visionaries first reported to experience a supernatural encounter,
alleging to witness an apparition.

The visionaries reported thidte apparition of the Virgin Mary appeared to them
luminously as a beautiful young woman in a grey dress, wearing a white veil. The visionaries
would later describe her as having blue eyes, long dark hair, rosy cheeks, radiating a mystical
beauty that wats could not capture. She was, that first evening, protectively holding the baby
Jesus in her arms, the visionaries claimed, as she looked down the hill toward the frightened and
mesmerized youngsters. The visionaries experienced an admixture of feetirgsighting.
AWe didndét know what to do, where to put ours
the apparition, explained. AWe felt a mixture

i mpossible?to describe.o

(see, as another example, note 94 below). However, the primary details of the history of the apparitions have been
consistent in most works, although some works (like that of Sullivan and Craig) are more informative in the detail
GKS®8 LINPDARS® ¢K2dzZa3K aK2¢gAy3d SGARSydG FlL@2N) F2NJ GKS | LILJ
specifically historical, purposes it provides a firsthand account of some of the major events and figures of the
early years of the apparitions. Weible was present, for exampled provides a lively account of the evenvhen

the thenbishop of Mostar Pavao Zanic gave a (how) notoriamily in the parish of Medjugorje in July 1987,

making his opposition public through a condemnation of the apparitions. It was that opposition which made
Medjugorje an increasingly controversial subject in the Catholic Church. See WeibR327¢he booky

Kraljevic, a Franciscan priest who was present during the beginning of the apparitions, provides a valuable
historical account. His is the first book on Medjugorje to be translated into English, and provides original interviews
with the visionaries andvith one of the earliest doctors to examine the seers as their experiences were unfolding.
The greatest area of difference between authors is in interpretation of the authenticity of the apparitions.

Miravalle and Weible are proponents of the authentidifythe apparitions; Craig provides a Jungian psychological
theory in postulating a natural explanation for the apparitions; while Sullivan and ZirSdeagz leave the

guestion open.

2Quoted in CraigSpark from Heaveri5s.
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On the second day the apparitions, when all six visionaries reported seeing the Virgin,
the apparition was allegedly standing on Podbrdo, a large, rocky hill that takes much effort and
time to climb. A crowd gathered around the seers that evening. The apparition signtied
youngsters to come up to her, summoning them. Then according to villagers something
astonishing happened, something that villagers would believe was an unexplainable
phenomenon. As if moved by an invisible force, the children advanced up théhibcky
together, in a supdruman speed, a speed that transcended their normal capacities. Through
brambles and sharp stones, they seemed to fly up the hill toward the apparition. Vicka said that it
Awas not | i ke wal ki ng o hmingthddeuledusothroughdhe &irult f el t
was afraid. | was also bar®&foot, but no thorn
Amongst the villagers who tried to run up with them was Jozo Ostojic. Jozo was only
twelve but well known in the village for setting a regional redordhe hundredneter dash.
Some day he would be on the Olympic team, villagers said. When Jozo saw the children soaring
up the hill, it was little Jakov, the 10 yeald seer, who surprised him most. He would testify
with amazement to what transpired:
Jakov was two years younger than me, and not really athletic; normally | can outrun him
by a huge distance. But on this day, I can
the others seemed to be flying up that hill. There is no path, just rocks amblusioes,
but all six of them are moving at an incredible speed, bounding from rock to rock, taking
enormous strides. | am running as fast as | can, but falling further and further behind, and

so are the grown men running with me. We are gasping for bedatbst in tears, unable
to believe what is happenirg.

3 Quoted in JosephA. Pelletier, A.AThe Queen of Peace Visits Medjug@vitorcester, MA: Assumption
Publication, 1985), 15.
4 Quoted in Sullivariliracle Detective79.
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BBC reporter Mary Craig explains that Mirjana
he | ater recalled: AdAlt takes at | east twel ve
me to *death. o

The Messages and Secrets of Medjugorje

In Medjugorje the apparition, according to the visionaries, would identify herself as the
i Queen dh traBitoraktite,fod the Virgin Mary in Catholic devotion. Her messages to
the visionariestressed that God exists and emphasized the need for people to return to a
spirituality of prayer, fasting, a renewal of reading Scriptures and active participation in the
sacrament$ As happened in Fatima, Portugal, in 1917, in Medjugorje the visienaaiee also
claimed to have been given a set of secrets by the Virgin. Each visionary is supposed to receive
ten secrets, which allegedly pertain to the Church and to monumental events that will affect the
world; these include a number of chastisement#h®sins of the world. As of today, three of
the visionarie$ lvanka, Mirjana, and Jakdvclaim to have received all ten secrets and
(consequently) no longer experience daily apparitions. The other three visiéndicks, Ivan,
and Marijai claim tohave received nine of ten secrets and continue to report experiencing daily
apparitions. It is believed that thaily apparitions of the visionaries will conclude once all
receive their tenth secret, which will reportedly happen when the events desctiitedecrets
begin to unfold?

The story of six Croatian children who began receiving apparitions of the Virgin Mary in
1981 has gripped many people. Medjugorje has become a global phenomenon, a site visited by

millions of pilgrims worldwide. AuthorEi zabet h Ficocelli explains t

5Quoted in CraigSpark from Heaveri7.

8 Ibid., 110; MiravalleMessage of Medjugorijeiii.

" Themost indepth theological exploration of the content of the Medjugorje messages has been written by Mark
Miravalle as his doctoral dissertation; see ibid.

8 For a good discussion on the secrets of Medjugorje see ZingVeastz Encountering Mary233240.
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since the events were first reported in 1981, more than 20 million people from around the world
have traveled to this obscure village, 0 even
the early1990s’

The global attention that Medjugorje has received by the faithful has led the Catholic
Church to examine and investigate the credibility of the apparitions. In this regard, there has
been much controversy surrounding Medjugorje as the appatiiomas gained both influential
supporters and detractors within the Church. The late pope and saint John Paul Il was perhaps
Medj ugorjebdés most influential supporter. Af t
Marek and Zofia Skwarnicki madgevailable letters that he wrote to them in Polish, which
positively referenced Medjugorf€in one letter, John Paul Il directly referenced the presence of
the Virgin Mary in Medjugorje, alleviating ambiguity about his personal conviction on the
topic ! Moreover, Monsignor Slawomir Oder, the Judicial Vicar of the Appellate Tribunal of the
Vicariate of Rome as well as the postulator for the beatification and canonization of John Paul I,
dedicated a section in his bodkhy He Is a Sairtbo examining Joh® a u | I' 1 6s devotior
apparitions in Medjugorje as well as recalling the details of a personal meeting that the pope held

with visionary Mirjana Dragicevic in 1987.Journalist Randall Sullivan noted that in the Holy

9 Elizabeth Ficocelllhe Fruits of Medjugorje: Stories of True and Lasting Convékéadtwah, NJ: Paulist Press,

2006), 1.

OseeJohnPaul)a [ Add REF tFyl al Nl { 1&8lgrhdfid 1092AListdla Mang Mark&e2 FA I { |
{16 NYVeykanA2®majal199 [ Aad REl tFyl alNJF {1¢6FNYAOLA A tlyA
19946 [ Aad REF thFylF al NJF {14HNGSO| DLy R2I yFRAIaeaabiiNg {SU ¢/TANI A
Denis NolanMedjugorje and the Churclfiourth edition (Santa Barbara, CA: Queenship Publishing, Ra®2, 154,

156, 159.

Lg¢ SNIT OKeol fSLIASE2NRBI iIzx58 ®y6tS9RFgAIONREGP|T A NRBIT dzYix S
K26SOSNE 68 KE@S | 0SGGSNI dy RENRGFYRAYI 2F aSR2dzZ32NEBSO®
t2RIF@XE6T (NI yatl A2y AAA Y R I FNB YW FW2aK yNJ thF dzf] o IN A O1 A A t |
25 lutego 1994

PhRSNJ RSRAOFGS&a |+ ¥S¢ LI 3ISa 2F KAa 0221 (G2 R20dzySyidaiay3
book dedicat® (2 aSR2dzA2NBS A& (GAGEISR aLT L 2SNByQi t2LI8x L 2
references a comment that John Paul Il made to Medjugorje visionary Mirjana Dragicevic in 1987 when the two
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See it was common knowledge thag #olish pope loved Medjugorje, explaining that in Vatican
circles John Paul 'l acquire®# the nickname AP
The protection that John Paul 1l offered Medjugorje included halting a negative judgment

on the apparitions from the bishopMbstar, Pavao Zanic, whose diocese was responsible for
Medjugorje and who formed a commission to investigate the apparitions. Cardinal Joseph
Ratzinger, the Prefect of the Congregation fo
papacy, summoned &iop Zanic to a meeting and reportedly chastised the bishop, telling him

that he disapproved of his methods of investigatfdfurthermore, the Prefect of the CDF

ordered Bishop Zanic to suspend his negative judgment, dissolve his commission, and place the
entire matter of investigating Medjugorje into the hands of the Holy See, which subsequently
transmitted the task to the Yugoslav Bishops Conference, who formed a new comfision.

add to these actions, not only was Bishop Zanic instructed to no longere himself in any

future investigations of the apparitions but, furthermore, he was instructed to maintain silence

had a meeting at Castel Gandolfo. See Slawomir @dkrSaverio Gaetalhy He Is a Saint: The Life and Faith of

Pope John Paul Il and the Case for Canonizétiew York: Rizzoli, 2010), 1689.

13 Sullivan Miracle Detective43.

1 According to Craig et al., Zanic had a notorious reputation for making incendiary and often unsubstantiated

remarks against the alleged apparitions and visionaries, even after being ordered by the Yugoslav Bishops to

maintain silence on the subject undlfull investigation is completed. In October 1984 Zanic issuegdat to

episcopal conferences around the world, whaphickly spread througbut the Catholic pressabeling the
SELISNASYyOSa 2F G(GKS @A &A2Y Il NRA Bhé stdteinent madWedjGorip @an 6 02t ft SOUGA O
increasingly controversial subject within the Church. Following the reRamgéLaurentin, who was a part of the

1984French team thascientificallystudied theapparitons2 ¥ ( KS @A aA 2yl NASasx aO2y@Se SR
CAAK2L) %EyA0Qa LINROtFYIFGA2Y 2F aO02ftt SOGABS KItfdzOAyYy!l (A:j
medical and scientific tests performed on the visionaries that ruled out any forms of hallucination, as well as any

sleep or dream statesluringtheir apparitions French and Italian doctors from separate investigative teams

Laurentin noted, came to the same conclusions, ruling out such pathological SateSraigspark from Heaven

145, 172; SullivarMliracle Detective205; WeibleMedjugoie, 277. Notably Craig titles her chapter (pages-143

Mpc0Z NBO2NRAY3I %l yadQa FrtasS adldsSySyd 3arayad GKS SEI
15 Sullivan Miracle Detective206; also see NolaMedjugorje and the Churéh o Y Cardial Ratzinger

OLINBaSyite t2LS . SYySRAOG - +L0 NB2SOGSR (KSadewmIlr GADS
without precedent in the history of apparitiorgsthe local bishop (Bishop Zanic) was relieved of the dossier. The
factwasy 20 oA RSt & NBLR2NISR® w2YS RA&&2f ISR . A4K2L) %l yA0Qa
the Yugoslavian Episcopal Conference. A new commission was subsequently appointed under the presidency of

Bishop Komarica (of Banja Luka, Bosteace@ @A y I 0 d ¢
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about Medjugorje altogether as the Yugoslav Bishops pursue their newly assignél work.

Due to the catastrophic wars whictoke out in the former Yugoslavia in the early
1990s, the Episcopal Conference assigned by the Yugoslav Bishops was never able to finish its
work. The Yugoslav Bishops did, however, 1issu
Decl ar at i on tipAprd 091t whieh statedb j e ¢

On the basis of the investigations so far, it cannot be affirmed that one is dealing with
supernatural apparitions and revelations.

However, the numerous gatherings of the great numbers of the faithful from different
partsof the world, who are coming to Medjugorje prompted by motives of belief and
various other motives, do require attention and pastoral darthe first place by the

Bishop of the diocese and with him also of the other Bishops, so that both in Medjugorje
and in everything connected with it a healthy devotion to the Blessed Virgin Mary may
be promoted in accordance with the teaching of the Church.

For this purpose the Bishops will issue specially suitable liturgiastoral directives.
Likewise, throughheir Commissions they will continue to keep up with and investigate
the entire event in Medjugorjé.

It is the first line of this declaration, as noted above, which has caused as much controversy in

the Medjugorje debat edumarsGentilnghawve nreatlssioldgical b si st s

discussions. The most controversy has been attachedqbctb the wordsh. . . so far, it

cannot be affirmed that one is dealing with s
Medj ugorjebds critics have interpreted these w
not supernatural. For e x a mtpr]Beshop Baike Fencpwh@hasn i ¢ 6 s

upheld his predecessordos negative position to
Medj ugorje on June 6, 1993, wherein he invoke

that the apparitionsarenat er nat ur al . He expl ained oOtnhoant t he

% \Weible,Medjugorjg 277.
17 Copy of full declaration available in Nol&tedjugorje and the Churghi75.
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constat de s u[pietr niast uersatlabtlaitsebed t h &Howeverer e i s
Franc Perko, the Archbishop of Belgrade, has challenged this interpretation by Peric, who
(according to Perko) is misrepresenting the cor
The archbishop explained:
It is not true that from the document summarized by the bishops at the end of November
it expressly follows nothing supernatural is happgnn Medjugorje. The bishops wrote:
6non constat de supernaturalitatedé (supern
non supernaturalitated (it is established
enormous difference. The first formation does not permit itself to be interpreted in a
definitive way; it is open to further developmetits.
Thus, according to this interpretatiorgn constat de supernaturalitathe statement of the
Yugoslav Bishops announced that it was not possibtkeclareyet, within that phase of their
investigation, the supernaturalism of the apparitions, but such a possibility does remain open for
future consideration and is not excludBeécent events show that Archbishop Perko was correct
in interpreting theZadar declaration as sayingn constat de supernaturalitaa@d, therefore,
leaving the case open to future examination instead of conclusively deciding against
supernaturality. This is reflected in what transpired in March 2010.
The Holy See made a hisic and unprecedented announcement on March 17, 2010.
What was announced was the formation of an international Vatican Commission, headed by
Cardinal Camillo Ruini under the guidance of the Congregation for the Doctrine of the Faith, to
investigate the@paritions in Medjugorjé® This follows the third guideline of the 1978 CDF

documeniNormae Congregationjsvhich was released to provide Church guidelines for

investigating private revelations. The document explained how the matter of authority over an

BLOAR®E ¢T 0602tRAY3 Db2flyQad

19 As quoted in Nolan, ibid., 175.

g+l GAOFY C2N¥a aSRZ2dzZeNI$E17,2000d &/ wwiv 2eviitoigéerd aktilef/Fatican
forms-medjugorjestudy-commission accessed 10 May 2014.



http://www.zenit.org/en/articles/vatican-forms-medjugorje-study-commission
http://www.zenit.org/en/articles/vatican-forms-medjugorje-study-commission

153

investigation of an alleged apparition can be moved to the highest jurisdiction of the Church, the
Holy See itself. AThe Apostolic See can inter
bishop] himself, or at the request of a qualified group ofahibful, or directly by virtue of the

i mmedi ate right of univer sa?¥Whatunakesthticas¢of on o f
Medjugorje unique on an ecclesiological level, therefore, is the fact that it constitutes an

apparition site whose statusy the first time in Church history, will not be decided by a

diocesan or regional commission but by an international commission under the control of the

Holy See itself.

Discerning the authenticity of Medjugorje is beyond the scope of this writing, the process
ultimately being an ecclesial, and not an academic, one. However, the foregoing history of
ecclesial involvement was presented to provide a background, and thssamg@®ntext, for
examining the scientific studies conducted on the visionaries throughout the past three decades.

Let us, therefore, turn our attention to the scientific investigations and data.

Scientific Studies @ the Medjugorje Visionaries
Mary Craig has astutely pointed out the importance and uniqueness of the Medjugorje

apparitions for scientific study, especially
all the history of apparitions, scienleas had an opportunity to investigate extraordinary

phenomena while they were actually happening. Medjugorje opened up for the scientist
possibilities for research that ne*3Similaelyy Lourd
formerRolling StoneMagazingournalistandbess el | i ng aut hor Randall Su

would discover eventually that the apparitions in Medjugorje had been subjected to perhaps more

21 édNormae Congerationis$acred Congregation for the Doctrine of the Raith
http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_ 19780225 _nerme
apparizioni_en.htmlaccessed 11 May 2014.

22 Craig,Spark from Heaverl33.
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medical and scientific examination than any purported supernatural evieathigory of the

human race. . 0> What, therefore, makes the case of Medjugorje unique in contrast to earlier
events is the fact that Medjugorje constitutes a contemporary phenomenon, transpiring in the
technologicallyadvanced periods of the late twentieémtury and continuing into the twenty

first, and therefore being able to be examimile transpiringby the most sophisticated means
available to modern science. On a daily basis the six visionaries of Medjugorje entered a deep
altered state of conscisness during the same time (5:45 pm in the winter time and 6:45 pm in
the summer time) when they fell to their knees and reported experiencing their apparitions of the
Virgin Mary. The frequency and timing of this phenomenon, its daily and routine oaoejren
allowed scientific teams to study the experiences as they were happening in front of them.

Since as early as 1981, various scientific examinations have been conducted on the
visionaries. Early important tests, Rdn@ ur ent i n wr i t eiandocterswh® made b
came i n | ar ge ?HRawaverethesnost depth exd@minations, Craig explains,
were an fiextremely i mpor t aftonduaedbyaEranghrteame nsi v
that came shortly thereafeerofnt29845inbgndt aan
1985; these were foll owed, years | ater, Sulli
testing i n md orethetisionariesdy acalabaratiee deam of Italian and Austrian
doctors in 1998. Insteleof observing these various studies chronologically and individually, an
approach that would lead to much repetition in documenting overlapping findings, the approach

here will be to examine the studies in juxtaposition with one another on the basisiof wh

23 Sullivan Miracle Detective20.

24 Henri Joyeux anBenélLaurentin,Budes scientifiques et médicales $es apparitions de Medjugorj@aris:
O.E.I.L., 198521

25 Craig,Spark from Heaveri35.

26 1bid., 140.

27 Sullivan Miracle Detective 386.
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particular set of data is being observed. Let us, therefore, begin with the social and psychological
data, examining what conclusions these various teams reached about the mental and social

stability of the visionaries, and from there continue on ¢oatimer studies.

Behavioral and Psychological Studies
Dr. Giorgio Sanguinetti, a professor of psychiatry at the University of Milan, was part of

the 1985 Italian team who examined the visionaries. Interestingly, in desiring to examine the

social andpsychological stability of the visionaries, Dr. Sanguinetti was less interested in

studying the altered state of consciousness that the visionaries enter during their apparitions and
more interested in observing uddgreaofperdoada | 'y | i ve
access to the 2D Sanguinettiwas spanchirgy fioeanyt irdicasion of

pathol ogi cal patterns that were observabl e in
patterns were observed again and again in various, cassstellingly conveyed in such

del irious persons through a sense of omnipote
noi sy insistence or displayed fanatically, bu
the doct or e x ptheaanseefdriumph througlsa phivileded =elationship with the

t r an s c?%S3uchenditiduads have limited capacity for spontaneous communication and

little interest in other people, the doctor continued. They tend to display very extravagant and
theatrcal behavior, and react resentfully when criticized, questioned, or contradicted, showing

intolerance when challenged or when presented with opposing viewpoiitsr studying the

2 1bid., 206.

29 Quoted in Sullivan, ibid.

301hid., 206207. Similarly, Andrew Newberg and his colleagues explain important distinctions between mystics

FYR LJAe@OK2GAO0&aY gNRGAYy3 (KIFIG GKS (62 aiSYyR (2 KI@S @GSN
experiences. Psychotics in delusional staiften have feelings of religious grandiosity and inflated egotistical

importanca they may see themselves, for example, as special emissaries from God, blessed with an important

message for the world, or with the spiritual power to heal. Mystical stateghe other hand, usually involve a loss

of pride and ego, a quieting of the mind, and an emptying of tha salfof which is required before the mystic
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daily lives and habits of the Medjugorje seers, Dr. Sanguinetti wrattaded! report,
concluding:

| consider it of fundamental importance to emphasize that in all my conversations with

the young Avisionarieso of Medjugorje | ha
thought, look,conversation, attitude or behavimilar to these pathological states
which | have |isted. First of all it must

life; they are integrated in their community and in their families and are treated by others
as if they were no different fromther people, or from themselveddre they became

Avi si on theyidiffesfiom others only in the time they give to the practice of
religion and to the visions; all this is done in a very natwal without piosity or
complacency; their behawiis by preference discreet and, politely, they try to shield
themselves from the overpowering pressure of pilgrims, when this is possible. They are
quite often open to conversation and seem patiently resigned to having to answer the
same questions; iniththey are not effusive, nor are they withdrawn or exhibitionist. On
the contrary they look calm and peaceful and gentle. They do not try to convince one, and
they do not exceed what is asked of them; their smile is not smug or malicious, and it is
not atificial. Their movements reflect only kindness and good will. They certainly are

not looking for attention or for an audience; they do not offer interpretations or personal
opinions about mystical experiences; all they want to do is report the factdraitdhet

they are happy*

The apparent normalcy of the seers is something that has impressed, and at times
surprised, various investigators who have met the visionaries. A year before Dr. Sanguinetti
arrived with the Italian team, a French team of dectord scientists came to Medjugorje to
study the visionaries and their experiences. The coordinator of the team was Dr. Henri Joyeux,
who was a professor in the Faculty of Medicin
Cancer Institute. Dr. Joyewxplains that he and his colleagues heard of the phenomena in
Medjugorje by reading the bodla Vierge, apparaielle a Medjugorj§ il s t he Vi rgin |
Appearing at Medjluaguorregnet?ion), btyheFremiReenn& Fr ench

intriguedbyt hi s readi ng, *Bruloyeux admittedo Hewmoved fevdardo

Oy 06S8S02YS | &adzAaidlotS @SaasSt T2NJ D2Rodé { SWhyIGERNB G b
22y QG D2 ! éehcé anhd theNBiolbgy of Baliddew York:Ballantine Books2001), 110

31 Quoted in SullivarMiracle Detective206-207.

32 Joyeux and Laurentiiudes scientifiques et médicaley.
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however, in contacting Fr. Laurentin to organize an investigative team of scientists to come to

study the apparitions. The impression that Dr. Joyeux and his colleagues formed of th

visionaries they were able to examine (most, but not all, of the visionaries were present for the
testing) is noteworthy, seeing much commonal.

Vicka, lvan, Marija, and Jakov are like any other youngsters afdlgel. We saw no

signs of hallucination, pretense or invention. They were calm, serene and deeply serious
and did not play at being celebrities. They remained normal in all circumstances in which
we observed them. They did not collude with each otherreittfere, during or after the
essential event of their day [when they get the chance to experience their apparitions],
and they all returned home to their families.

These young Yugoslavs are easy to communicate with (even in the case of strangers, a
docor and an engineer); they allow themselves to be photographed or filmed but they do
not seek this out; rather, they appeared to be somewhat annoyed by all the fuss that
surrounded them. They are country youngsters who do not appear to need either a
psychdogist or a psychiatrist. They dress in the normal fashion of other young people of
their country. They give no impression of being bigoted, each seeming to have his or her
own personality; we felt at ease with all of them: they are neither geniuses nor
simpléagtons; they are not being manipulated but remain free and healthy in mind and
body:

One of the earliest doctors to examine the visionaries was Dr. Ludvik Stopar, a professor
of psychiatry at the University of Maribor and a member of the prestignesnhational
Commi ssion of Doctors. ADr. Stopar had been p
period of weeks during late 1982, conducting a battery of neurological, psychological,

intelligence, and per son akplaihsy*Altheughthedidmot each o

33 RenélLaurentin and Henry Joyel&gientific and Medical Studies on the Apparitions at Medjugtigas. Luke

Griffin (Dublin: Veritas, 1987), 46. Interestingly, the French edition of this work (ibid., Paris: O.E.I.L., 1985) provides

a transcription of this paragraphdescribing the visionariesii K G 2 YA Ga&a GKS aSyadSyO0S I o6 2dzi
GAOGK 'y StftALBAAT GKS 9y3ItAaK GNryatrdAzy LINBGARAY3I |

des jeunes de la champagne qui paraissent ne pasavoir besoin ni de psychologue, ni de pschiatre . . . lIs ne donnent
LI & LJ dza (SOANBLINGSRaR2A02ayr R A &4 aSYof Syid | @2 ANJ OKI Odzy f SdzNJ
GNBa | tQFA&ASY yA 3ISYyASasz yA aAaAYLIiSGtaz yA YIyALldzZ Sa Yl

R QS & LIA NR-67 3tds ndtewartRyditiat inhe English edition Laurentin is identified as the first author while in
the French edition it is Joyeux; therefore, the order of the authors will be cited here accordingly in relation to
which edition is being referenced.

34 Sullivan Miracle Detective152.
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provideindept h details of the examinations, in his
sociological tests, including (respectively) neuropsychiatric, mgusgchological, somatic,
adolescent and youraglult profies, lifestyle characteristics and intelligence and educational
standards, show the children todiesolutely normaand free from all psychopathological
reactionso (emMphasis in original).

Dr. Enzo Gabrici, a neuropsychiatrist who was one of the Itabatods to examine the
visionaries in 1984, similarly concluded: ATh

(family, school and church). Jakov was somewhat tired after the long ceremony which followed

the apparition and went out forafew moments pl ay wi th Dr . Frigeri oo
equally normal subject wit*hDrno Garbarciecsi ofiffs anwe unro
of neurosis or psychosis in any of t¥he other

Furthermore,actor di ng t o Dr . Gabrici6s report:

Clinical observation has also excluded hallucinatory phenomena as well as the normal

components of epilepsy or of any other malfunction capable of producing the alteration

of consciousness. There are no symptoms whicHdasuggest that the subjects are

living out something which was previously suggested under hypnosis. The visionaries

can recall with absolute lucidity what has happened to #iem.

Al t hough Dr. Gabrici examined | vicalaly Jakov,
i mpressive; the girlds ease and spontaneity m
hyst¥Heé awnot e that Vicka Ashows no signs of et

misunderstanding or previous traumas. The apparition does not tire hdneasasé with

35 Quoted in KraljevicThe Apparitions of Our Lady Medjugorje,198. Fols NX» { @ 2 LJ- ND pagekl@zt f NI LJ2 NI
199.

36 Quoted in Laurentin and JoyelSgientific and Medical Studieky.

37 Sullivan Miracle Detective162.

38 Quoted in Laurentinad JoyeuxScientific and Medical Studieky.

3% Sullivan Miracle Detective162.
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hysterical trances; on t he%ntewstingly,r. @abricievee f e el
noticed a discernable distinction between the behavior of the visionaries during their apparitions
and that of spirit mediums. He explainedthdt e vi si onari es fare, as it
of the apparition. They differ from mediums who are taken over by a different personality; the
visionaries retain perf#ct consciousness of t
In late 1989 a littleknown examination adll six visionaries took place with a team of
physicians, psychologists, and sociologists who were brought together by the Vatican in order to
study the seers and their experiences. The testing took place in a monastery near $plit, and
Sullivanexplaing al t hough fno det ai |-Ganadiarrpeestwieolhended e d, t
the Vatican team offered the f%Thafinaiparagraph
paragraph, like previous reports, highlighted the normalcy, mental stability, and megaitynt
of the visionaries, stating: AThe concl usi on
both sociecultural and socigeligious, do not give the least indication of any tendency to fraud,
hysteria or sell e ¢ e p*t Thi®was similar to aonclusion that the 1985 Italian team reached,
explaining: AOn the basis of the psychol ogica
possible with certainty*to exclude fraud and
Many years later in 1998, when the collaborative Aastitalian team had the chance to

examine the visionaries as adults, the psychological testing was extearsivilne results, once

40 aurentin and Joyeuscientific and Medical Studieks.

4 bid., 17.

42 Sullivan Miracle Detective242.

43 bid.

“ Andreas Reschetafi,/ 2Y YA dadA2ya | yRY ¢8KS &Y MadB@gll NIOKA T ¢
http://www.medjugorje.hr/en/medjugorjephenomenon/church/scientificesearches/commissionsaccessed 9

May 2014.
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psychophysiology, and hypnotherapy. The psychological tests alone were smothering in their scope: MMPI, EPI,
MHQ, Tree test, Person test, Raveathikes, Rorschach, Hand test, and Valsecchi truth detection. Physiological
tests that included an electrocardiogram and computerized polygraph were conducted concurrently. Four separate
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again, supported the psychological and moral integrity of the visionaries. The scientific team was
led by the Austrian psymwlogist and theologian Dr. Andreas Resch and by the Italian
psychiatrist Dr. Giorgio Gagliardf.
In a documentary film recording the 1998 scientific tests on the seers, Dr. Andreas Resch
commented openly about his impressions of the visionaries. Habd&ato interview each
visionary with questions about the initial days of the apparitions. About Marija Pavlovic, he has
said: AMarija was very open and very profound
We felt that we were faced with a perseno completely faces up to what she is going through
and for whom the experience becomes something of @@l o mpassi ng* commi t mer
About Ivanka Ivankovic, who was the first visionary to see the apparition and who, since
then, has become the mostlreacsi ve vi si onary, Dr. Resch said:
someone who lives a life away from the public, a sensitive woman full of empathy who speaks

quite openly about her experience buf who tod

Interest i ngly, Dr. Reschoés i mpression of one o
initially negative but gradually the i mpressi
l vands interview, I f eel |  h a dt heawanteel tp deiceive e at t

and lie. This is why in the beginning the questioning was rather formal. Then the atmosphere
became relaxed. In the end | understood that in lvan there was such a profound inner depth that |

was very impressed, and had to completeyvi ew my i n*¥tial judgment . 0

states of consciousness had been tested: waking state, visualizdtinental images, hypnotically induced

SOadlaegs FyYyR GKS NI LWdNBa 2F GKS GKNBS op6itS38s oK2 adGAff
46 paolo Apolito,The Internet and the Madonna: Religious Visionary Experience on thethdfeb AntonyShugaar

(Chicago, IL: University of Chicago Press, 2005), 136.

47 Michael Mayr,The Visionaries from Medjugorje: Tried by Scig¢htenich: FilmGruppeMunchen, 2004),

documentary.

48 bid.

4 1bid.
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Regarding his interview with Mirjana Dragicevic, the most educated of the visiofaries,
Dr . Resch commented: AThe 1 nterview with Mir)|j
young woman is very critical and has stroagarvation where this kind of interrogation is
concerned but she finally agreed to it freely. At first she gave short answers then she expressed
herself freely. My first impression was that | was talking to a person who expects a lot from
herself, as muchs in terms of behavior as what she expresses freely to outsiders. In any case,
she spok®® openly. o

About his interview with Vicka Ivankovic, the most extroverted of the visionaries, Dr.
Resch commented: AFrom t he beagryfre@ancapen. Vaickanv er s
i's very communicative and her memoryo6s except
beginning of the apparitions] with determinat
contradiction. For example, when | said that the bishopdo&t approve of thi s,

remar ked that t hat was his own business and t

the important thing is what she h2®s experienc

Here it is noteworthy torecall Dr. Gidrgp Sangui netti 6s point, du
investigation of the seers, wherein he pointe
mystical bent, 0 and emphasized that such indi

when contradicted orriticized, something that the doctor did not see in the Medjugorje
visionaried si mi | arly to Dr. Reschos> Intarestingly,Fr.( 1998) e

Slavko Barbaric made the same point years earlier. Fr. Barbaric, who was a Franciscan priest and

50 Mirjana, who as a teenager used to visit the village of Medjugorje in the summers, was raised in the urban
environment of Sarajevo and graduated with a degree in economics from the University of Sarajevo, being the only
one of the six visionaries with altege education.

51 Mayr, The Visionaries from Medjugorj@éocumentary.

52 bid.
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a psychologist, was initially sent to Medjugorje in 1982 by the bishop of Mostar to investigate

and attempt to expose the apparitidhafter conducting his investigations, Fr. Barbaric, to the

dismay of Bishop Zanic, became a believer of the integrith@experiences of the young

visionaries and, moreover, became a spiritual director to the visionaries. What impressed him
greatly, among other things, he explained, wa
fanatics. These are children, agedttea s i xt een, but when you tel]l
do not attack you, they do not try to convince you, they do not argue with you. Like the postman,
they deliver a message and they go home. They do not worry at all about what people expect of
the m®KE¥e continued to emphasize the normalcy of
school and prayers so he has time to play soccer. These are not people sitting in a corner and
waiting for the next apparition, living for the attention it brinigsr. They are normal children

in every way. Even more than if pretending, they would be consumed by this if it was a

projection. And these are not children who have a natural gift for such a thing. They are not

depressive. They are not children with overacv e i magi nat®f ons. Far from
According to Dr. Joyeuxo6s final report, wh
and takes them further: AThe visionaries have

phobic or hysterical neurosis, hypacidriac/or psychosomatic neurosis, and there is no
indication of any psychosis. We can make these formal statements in the light of detailed clinical

examindtions. 0

541bid., 160.

55 Quoted in Sullivan, ibid., 161.

56 1bid., 162.

57 Laurentin and Joyeuscientificand Medical Studie$4.
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Neuroscientific Studies

Electroencephalogram (EEG) tests were administered on thearigi®mmeasuring brain
waves by indicating the rhythms of brain activity according to eight diagrams which come
through electrodes attached to eight parts of the skull, and the results were recorded as taking
place before, during, and after the apparitidtithe EEG examinations were used to test
whether the state that the visionaries experience during their apparitions can be identified, and
therefore explained, as a hallucinatory sleep or dream state, or an epileptic state. What is most
interesting is thia in neuroscience, states of consciousness are identified through some
combination of alpha (receptive) and beta (re
ratio of activity in the seersodé braikylesstopri or
t wenty bet a c yEdliegsintoa alesp or saace statedvoudd decrease the number
of alpha cycles while increasing the beta. Yet, the exact opposite happened during apparitions:
the visionariesd bet ahowingghem te lgesn astatotipapiendt c o mp | e
simply awake, buhyperawake®®

The first visionaries that were tested with the EEGs were Ivan and Marija. What was
identified in their brains from the EW@W®GB resul
wakeful nesso and, furthermore, the Aexaminat.
d i s ¢ h®aQomghinedwith the clinical studies, these results were also able to exclude
pat hol ogi cal h a | lencephatogrami alsmexcludes dpiepl @yétleeicwitir o

the clinical observation (both direct and on video) the test excludes hallucination in the

58 bid., 20.

59 Sullivan Miracle Detective203.

50 |bid.

51 L aurentin and Joyeuscientific and Medical Studiesb.
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pat hol ogi cal %&he Brenchdehm dfféred a thwpaintconslusion summing up
the EEG results thus:

1. Ivan Dragicevic and Marija Pawic have normal and identical
electroencephalograms, before, during and after the period of ecstasy.

2. The electroencephalograms allow us to exclude totally the existence of the
phenomena of dreams, sleep or epilepsy, in both subjects, on the dayestghe t

3. Intermittent light simulation during three recordings showed no electrical discharge of
an epileptic type before, during or after ecstdsy.

Interestingly, the 1998 ItaliaAustrian team studied the visionaries by examining four distinct

states of onsciousness: 1) a waking state; 2) an altered state of consciousness induced by

hypnosis; 3) a state of visualization of mental images; and 4) the altered state of consciousness

that the visionaries experience during apparitfirige final report explaied that the purpose of

this testing was to Ainvestigate whether the
1985 by the Italian doctors working group, still continue to be present or has undergone changes.

In addition it was desired to ingggate potential coincidence/divergence with other states off

[sid consciousness such as %jheitedteahdedipsual i zat i on
demonstrating that during their apparitions t
consciousness quitef f er ent from the other thre¥ mental
These findings were significant for they were able to show that these other states of

consciousness (saliduced hypnosis, guided visualization, or a waking state) could not be used

52 |pid., 20.

53 |bid., 64.

64 Sullivan Miracle Detective386.

8 Andreas Reschetafi,/ 2 YYA & & A 2y a SHWBDKE 2IyY &iKNedGeg@ivid A 2y NA Sasé
http://www.medjugorje.hr/en/medjugorjephenomenon/church/scientificesearches/commissionsaccessed 9
May 2014,

66 Sullivan Miracle Detective387.
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as alternative, natural explanations for the state that the visionaries experience during their
apparitions, as the state that the visionaries entered was proven to be distinctly different.
Sullivan explains that to the scientific team and to Vaticaieiaf§, who requested the results of
the studies, the most interesting conclusion from the 1998 examinations of the visionaries was
that the psychiatrists who had examined the s
instance, but were unsuceéd in producing any visions of the Virgin Mary, despite repeated
attempts ®6This was significant for a couple of reasons; one can be seen in the way that the
attempt at producing visions of the Virgin Mary were orchestrated. For example, at onegoint th
visionary Marija, who is one of the three visionaries who claims to continue experiencing daily
apparitions, was hypnotized for 28 minutes. Under hypnosis she was asked by Dr. Gagliardi to
reexperience an apparition. wHobeoVsuggaeasMadyDr
Gagliardi. AYou will soon be abl%Thesekindsoe her
guided visualizations under hypnosis were not able to produce, or perhaps morepaptiyice
the kind of altered state of conscioush#sat the visionaries encounter during their apparitions.

AThe aim of the hypnosis was to determine
ecstasy, can be provoked by suggestion and therefore dismissedsaggetition and
imagination. Thiswo |l dove | ed to | abeling the visionarie
cannot be provoked by hypnosis then the apparition, the ecstasy, cannot be passed-off as self
hypnosis,sels ugge st i on, %d@Compiuterized polygraplsecoxna mi ni ng fAski n
electrical activity; peripheral cardiac capillary and heartbeat activities; skeletal and

di aphragmat i ¢’ wereappisn tp maaguneyth@ interior state that the visionaries

57 1bid.

8 Mayr, The Visionaries from Medjugorje

59 |bid. Quotation provided by documentary narrator (unnamed).
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entered during hypnosis and during their apparitional experiences to make the comparison
between the states.

Dr. Mario Cigada, an Italian specialist on hypnosis who was a psychotherapist and oculist
on the 1998 team, explained the results. He emphatiaethe results for both Marija and Ivan
were nearly identical, and therefore (when in
articulate what both visionaries were experie
1998 on Marija ad Ivan. The differences between hypnosis and ecstasy, which we
demonstrated, have been "éxhscegaeddeledricaDactivityGi g ad a
the surface of the visionariesd skin was reco
functonal ity of the neurovegetative sysiem and t|

Dr. Cigada explained that a vegetative nervous system is split into two parts, the
sympathetic system andthe pary mpat heti c system. During Mari|j
sympathetic nervous system was active and her heart activity went up to 135 beats. Under
hypnosis, however, fiwhere we suggest that she
experiences through visualization], the graph shows the highest peak by attvtotally
di fferent pympathetic ervoub systemathisasystem (unlike the sympathetic) is
characterized by relaxation, and the heat¢, therefore, slowed down to 70 beats per minute.
According to Dr . Ci oarhdicalditieresce lfesvéen thesstate bfat t her
hypnosis &nd ecstasy. o

These findings were instrumental as they were able to show that hypnosis and guided

visualization were not able to reproduce the same state of consciousness that the visionaries

"> Quoted in Mayr,The Visionaries from Medjugorje
2 Apolito, Internet and the Madonnal 36.
7 Quoted in Mayr;The Visionaries from Medjugorje
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experierwe during their apparitions, in fact pointing to a completely different state in the
distinctions that were recorded. The results, thus, were able to demonstrate that hypnosis (and
thus selsuggestion), visualization, and imagination were not resporfsiblie apparitional
experiences of the visionarieBhis came alongside the findings of the EEG tests, which showed
that pathological hallucination, an epileptic state, a sleep or a dream state, also were not

responsible for the experiences of the visiesa

Studies on Ocular and Visual Functions

Dr. Jacques Philippot, an ophthalmologist on the French team, undertook the study of
ocular and visual functions on the visionaries, examining the back of their eyes, photomotor and
blinking reflexes, the fragency of blinking before, during, and after ecstasy, conducting
screening tests, and studying the mobility of the eyeballs by using ebectiagraphic
recordings before, during, and after their apparitf@i$he examinations on the back of the
visionaris 6 eyes fwere normal and wer @Thesd®sist i ¢ al b
excluded any Aorganic anomaly (either ocul ar
furthermore, they excluded the possibility of visual hallucination sincéthec ul ar syst em
anatomically and®functionally normal . o

The reflex of blinking, interestingly, was absent from the eyes during their apparitions
when extremely strong lights were flashed in front of the visionaries, having no effect on them.
And yetreflexive blinking was present both before and after ecstasy in the face of dazzling
lights”’"/ " Ex ami nati on of the inner eye indicated a

ecstasy. Theupils contracted normally ithe presence of light, but it wastad that while

AP KATALILIRGQ& ai0GdzRA S
5 |bid., 64.
76 |bid., 65.
7 |bid., 64.
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Marija and Ivanka blinked in the bright light before and after the apparition, during it they did
not bl i nk’Taivveasthessane eesuli that the 1985 Italian team would reach a year
l ater, as dur i-wagbubshmeaer iftuildng nida he0 G [t he Vvisi
produced no ©Maeover duringapmatitions the namber of eyelid movenients
thus blinkingi was significantly less than what was observable before and after an apparition.
Two of the visionaes had no eyelid movement whatsoever during apparitions when examined
by the French teaff. These results agreed with earlier tests which were performed by Dr. M.
Frederica Magatti, a member of an earlier 1984 ltalianfé@&r. . Magatti tried fs
jabbing, and pinching the seers during an app
react®i on. 60
Finally, after noting that the eyes of =eac
apparition, Dr. Magatti used a film projector with a 1,00t bulb to blast their pupils
with light. None of the five® had reacted, Dr. Magatti wrote; not only did their pupils
remain unusually dilated, but the eyelids of each seer continued to blink at a normal rate.
Her tests wer@reliminary, Dr. Magatti notedievertheless, she was prepared to assert
that the Medjugorje visionaries, during their apparitions, were demonstrating the most
complete fAisuspension of consciousness of t
had ever observed in a subjétt.
Furthermore, according to the electvoulogram tests, as the apparitions began the eyeballs of

the visionaries become i mmobile, their eye mo

s e ¢ o*hTHis gbaphic recording of the uncanny synchronization irsifmeltaneous

"8Craig Spark from Heaveri33.

1bid., 140.

80 aurentin and Joyeux, 64. Both Ilvan Dragicevic and Vicka Ivankovic, ages 19 and 20 during the experiments,
SELISNASYOSR y2 SeStAR Y2@SYSyia RdNAYy3d GKSANI I LILI NRGA 2
1984, while Ivankoviea ¢l a NBO2NRSR I RIF& SIENIASNI 2y hOG206SNI cX mo
811n distinction from the 1985 Italian team, who conducted more@pth studies.

82 Sullivan Miracle Detective163.

83 Mirjana, the sixth visionary, was absent during the examinations, residing with her family as a teenager in

Sarajevo.

84 Sullivan Miracle Detective163.

85 L aurentin and JoyeuxScientific and Medical Studiegs.
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movements of the eyeballs Aindicates simultan
beginning of the ecstasy and, again, simultaneity to the second in the return of movement at the
end of t % @r Philpsotwodynotiod hat , actually, at fAthe be
there is a simultaneity tonefifth of a secondh the cessation of eyeball movement which begins
again simultaneous!| ¥Sathtégnehdoonfsmhefecsbas
far beyond tle capacity of normal human functioning that no form of collusion or manipulation
could acc®unt for it.o

Video recordings, photographs, and firsthand examination by the French team further
showed that during apparit ihesase poihteaspotiasewonar i e
feet above their heads where they report to see the Maffthraor anyone who has
ecstasy or a photograph of it, it is evident that the visionaries look intently at the same object. On
all levels, (visual, auditory, téte) they relate in such a coherent manner to this same object that
it seems impossible to explain the fact through agstablished harmony of their subjective
di s pos®iHoiwervse.,ro, when an opagque screen was plac
test whether the experiment would interfere with, or disrupt, their apparitions, it had no effect on
them or their visionary experiences. This has led to questions surrounding the nature of their
experiences, asking whether the experiences of the viEerean be categorized as objective or
subjective, or perhaps as an admixture containing both components, a matter we will discuss in

greater detail shortly hereafter.

8 1bid., 65.

8 bid., 66, emphasis mine

88 Sullivan Miracle Detective 202203.

89 Laurentin and Joyeuscientific and Medical Studieds.
90 bid.
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Studies on Auditory & Voice Functions,
and Sensitivity to Pain

Dr. Francois Rouquerol, a member of the 1984 French team, conducted tests measuring
the auditory functions of the visionaries in order to determine whether an auditory hallucination
is taking place. Dr. Rouquerol concluded that during apparitions there is an absence of normal
objective clinical reactions to the presence of violent noise. In other words, when a 90 decibel
soundt he Aequivalent to the noiwavaofédinbbothe o mbust i
right ear of visionary lvan Dragicevic during an apparition the visionary did not convey a single
reaction to the noise, as if being oblivious
hear d f'dhishwasmgreaiontrast to his precstasy reaction, wherein the injection of a
|l esser, 70 decibel sound, visibly startled th
expected, when exposed to a sevatdgibel noise. During the ecstasy, however, although the
sownd was conducted along the auditory passages in the same way, Ivan did not react te a ninety
decibel noise, and afterwards said he had heard nothing at all. It would appear that, at this time,
the sound had not redched the cortex of the b
In addition to concluding that there is a clear disconnection of auditory pathways during
the apparitions, making the visionaries as impervious to exterior noise as they are to strong blasts
of Iight, in Athe same way dpmotfeeMpmahingdpeodding mi ned
or other interventions, 0 ®Thessfindingsonthe i mper vi ou
visionaries, their imperviousness to pain during apparitions, were confirmed by the 1985 Italian

team as well. One of the doctrenthel t al i an team used an al gomet e

Tw2dzj dzZSNBf Q& addzRASE& NB GeiduiiSeRMediosl SfudiegdNBSy G Ay 'y R W2eé SdzE 3
92 Craig,Spark from Heaveri38.

9 Laurentin and Joyeuscientific and Medical Studiez?.

% There is some ambiguity as to what is the name of the doctor who performed this test, given (slightly)
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for measuring Pesiseéesnceheéovbsrosani esd sensi:
that dAprior to the apparitional experience th
secmds), [yet] during the app%MarytCiaigproviddsey di d
details behind the test, explaining:

When a heated silver disc was applied to Marija and two of the other visionaries before

ecstasy, they reacted within three or ftemths of a secoridin other words, normally.

During ecstasy, however, they did not react at all. The test was limited to seven seconds,

for fear of inflicting serious burns if the period was extended. During that time, the

visionaries appeared to be coletely insensitive to paity.
The doctor who performed the experiment wrote that this proved without a doubt that the
visionaries were not faking their experiences or trying to deé&e. Luigi Frigerio, another
member of the Italian team, explainedttthese results combined with the EEG testing, which
determined that the visionaries were not only awake but rgypeke during their apparitions,
presented a contradiction that WAcannot be exp
or supernt u r %aln othér words, in a state of hypemkefulness a person would be very
sensitive and vulnerable to pain, unlike the naturally unexplainable paradox that encapsulates the
state of consciousness that the visionaries enter into.

Dr . R o urqwules addifiodally showed thattheaudi t ory potenti al t

studies the nervous influx from the periphery (the cochlea, part of the inner ear) to the core of the

Fa a5N¥» aAOK FSt {06l GAYAET b2fly> & /NIFAIZT NBLEZ2NIA at |
KAY |a as5200 {IyldAyAde {dAf t ALYy GNRGSEA 2F a5NXP aiOKI St
of/f 2f dzYo A I :YAQSNﬁAﬂéZ GKSNBE KS KIFIR aLXlSyid &SFNAR aitdzReAy
O2y(Syiliszx (K2dzaK R)\TTSNJ\ya Ay G(KS LINBgdhépBaRnagblogisG =z A a G Ay

who for many years has studiedh LINR 6t SY 2F LI AYy G GKS / 2f dzy&dak | yAJSNJ
from Heaven140; SullivanMiracle Detective204; Denis NolaMedjugorje: A Time for Truth, a Time for Action

(Santa Barbara, CA: Queenship Publishing, 1993), 143; Jantzé P t I Y RI NI} {1 F £ F YZ &a! NB GKS ! L
a S R 2 dz3 2 NB&nawoSSciénklie Exploratiovol. 15, no. 2, 2001, 231.

9 Craig,Spark from Heaveri40.
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9% Sullivan Miracle Detective204.

99 Quoted in Sullivan, ibid., 204.
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cerebral artery, indicates that the various pathways to the brain are normal. laeaed
rounded shape of the graph el i min®%Teus inauditor
addition to the EEG examinations, these tests provided further evidence against an epileptic
diagnosis in explaining the apparitions, in addition to elating auditory hallucination as an
explanation.

Dr. Rouquerol also conducted voice function (phonation) experiments on the visionaries.
It i s Iimportant to note that during their app
while their lips contiue moving as if in conversation with someone. This is one of the key
synchronisms experienced by the seers during their apparitions. As the apparition begins, first
the visionaries fall to their knees and their voices immediately and simultaneously ls#eoitne
without even a split second of distinction. I
admitted to hearing their own voices of verbal communication as normal during the apparitional
experience and are surpr®ped Rbatuetbkds tash
during apparitions, while the lips and facial muscles of the visionaries are mobile, the larynx
(where the vocal cords are present) stops. This means that while their lips are moving normally,
as in communication, the aot exhaling does not vibrate the vocal cords, presenting another
inexplicable paradox. Moreover, the movement of the lips, and thus the muscles controlling
gesticulation on the face, provide fa further
would constitute a condition wherein rigidity and immobility of the muscles are prééenmt.
Rouquerol explained the results on voice and larynx functions in five points, enunciating:

1. While the visionaries recited the Rosary before the apparition theeneddiating
the functioning of the larynx muscles displayed ample movement.

1001 aurentin and Joyeuscientific and Medical Studie0.
0t b yRFNIUFEFYZ a! LI NRGAZ2YE 2F aSR2dz32NEBS wSFi{Ké Hono
1021 aurentin and Joyeugcientific and Medical Studie&l, 75.
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2. At the beginning of the ecstasy, when the voice became inaudible, the needle stopped.
There was no longer any movement of the larynx. When the visionary conversed with
the appation there was movement of the lips only (articulation without phonation).

3. The needle moved again. This time the voices returned in the middle of the apparition
to recite the Our Father which, according to the visionaries, had been started by the
Virgin.

4. The voice disappeared in the final phase of the ecstasy as it did in the first phase
(articulation without phonation).

5. The movements of the larynx reappeared at the end of the ecstasy as soon as the
visionaries began to speak.

This shows that the exttion of the voice at the beginning of the ecstasy is connected
with the fact that there was no movement of the larynx and, though lip movement
remained nanal, theact of breathing out no longer caused the vocal cords to vitState.

Another important conréion has been made between the first word that is uttered by the
visionaries once their voices return the moment their apparition ends and the simultaneous
eyeball movements of the visionaries that also return. Here it is important to note that at the end

of each apparition fAone visionary, or more

which [in Croat i alCraigexgamsthecanheetioni s goned. 0

The French professor, [Jean] Cadilhac, who later conducted psychological and
psychiatric tests on the children, attached great importance to the fact that tleslevord
was uttered (by one or more of the visionaradgr they had lowered their eyes. Had
they spoken first, the word could have been interpreted asanareged signal.
Moreover,odewas not always synchronized. Out of fifty apparitions studied by the
French team, Jakov came in first with it fourteen times, Vicka eight, Marija four, and
lvanka only three%

Subjective or Objective Experiences?

What does it mean to ask whether the experiences of the visionaries are subjective or

objective? It is a question that has come up often in the writings of both scholars and journalists

1031bid., 26.
04pa/ RFNF 1L FEFYZ a! LI NRGA2ya 2F aSR2dz32NBS wSIf{KE Hopo®
105 Craig,Spark from Heaveri34.
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in regard tahe Medjugorje visionarie¥® The vocabulary of mystical theology which we
examined in the first chapter regarding visions provides an appropriate means of explanation for
this question. Essentially, the question of subjective or objective experiencengs\abkther
the visionary experience possesses the characteristics of an imaginative or a corporal vision. The
|l atter, the corporal vision, would constitute
of a threedimensional entity (the allege@@arition) that is externally perceivable by each
visionary, thus objectively experienced as the phenomenon is peraeihedsame waly the
external senses of each seer. The former, the
experienceast points to the presence of an entity t
of each visionary, being filtered and manifested through the inner, imaginative faculties of each,
individual seer, independent of the other seers. In such a casejstacary may have a
subjectively experienced encounter whose content, although (possibly) similar, can possess
different characteristics.

Interestingly, in the case of Medjugorje, the answer does not seem entirebpblack
white, as the experiences oéthisionaries signify the presence of both subjective and objective
elements, even to the point of paradox. James Paul Pandarakalam, a psychologist who examined
the visionaries on various occasions, hexpl ain
time of the apparitional occurrence point toward an objective and subjective or nonobjective
vi si onar y Yhepeare iwe pieces of évidence from the medical tests that point to a
subjective experience. 0T higon;sheref@estheinarmgal t est do

visual pathways are not used, and the evoked auditory potential tests prdwea{ during the

066 S8 tFYRIENFLFEFYZ a! LILI NRIBNYgUEang [ Burentfifdesizdentfii&s eww S| £ K€ H
médicales47; CraigSpark from Heaveri 39.
1071bid., cited h Pandarakalam, 232.
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apparitional experience the audi mnmotherpat hways
words, both of these tests point to iresence of an inner experience, one whose manifestation
is not altered or disturbed by exterior factors such as blocking the view of the visionaries with a
screen or attempting to affect their hearing with loud noises. These experiments point to the
realty that the apparition is filtered and manifested through the imaginative faculties (not
externally) and that this may be an imaginaiive other words, subjectideexperience that the
visionaries are undergoing.

Other evidence, however, points to the @gpe conclusion, signifying the presence of a
corporal vision, or an objective experience, in the apparitional encounter of the visionaries. René
Laurentin stresses three pieces of evidence which point to an objective experience. First, what is
significat during the apparition is the convergenc
directed toward a spot above their heads, as if all were perceiving a nonvisible entity that is
externally (and thus objectively) present. Second, the electrlmgrajh testing showing
simultaneity of the cessation of eyeball movements also points to an objective experience, as it
shows that the visionaries are experiencing the same phenomenon at the same moment instead of
having intersubjective or personal experiendeb.i r d , Laurentin points to
raising of their eyes and hands as the appar.i
objectivity, again evidence that signifies behavior that responds to an external (and, therefore,
corporal, or objectiveyision 1

Of course, an apparent paradox is present in the evidence here as elements of both the
subjective and the objective are observable, presenting an admixture of characteristics behind the

experience which are not easy to categorize into oneititafinT herefore, on the matter of

108 hid,
109 Ag cited in ibid.
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subjective or objective experiences, the French team concluded by emphasizing the apparent
ambiguity, or mysteriousness, of the case: th
not answer WHiweveertahety. oeport further post
objective, and the above points [referring to the three points that signify objectivity] would seem
to indicate this, the modalities of the vision are not those of ordinary perception; they toelon
another mode of perception, itself objective, but not measurable by our tests (which nevertheless
do not eXclude it). o

The point here, interestingly, can be seen in comparison to what was previously said
about Kantdos epistemsestbtogiatakxpeamewcek andPmr
stressed that Kant would consider his epistemological model to be inadequate in analyzing
mystical experiences as the Kantian epistemology was intended for, and therefore limited to,
normal human perceptioMystical perception, on the other hand, transcending normal human
cognition, could not be measurable, and therefore subjected to, the Kantian epistemological
framework. This is similar (though not identical) to what the French team is conveying about the
experiences of the Medjugorje visionaries. The experiences indicate a mode of perception that is
not ordinary and whose essence is not measurable by their scientific tests. Important distinctions,
however, need to be made here, as the foregoing poirt beubo easily misinterpreted. What
the scientific team is saying essentially comes down &petemologicailssue: that thenode of
perception andnotthe psychological and neurophysiological mechanisms, of the experiences
cannot be determined by thecientific examinations. In other words, there was a lot that could
be measured anglasindeed determined by the scientific testing, primarily the negative criteria

of distinguishing what the visionaries aret experiencing through the various pathgal

1101 aurentin and Joyeuscientific and Medical Studieg2.
11 1bid.
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symptoms and theories of fraud that were excluded as untenable alternative explanations by the
scientific examinations. Once again, the issue was the mode of perception, the question of how
the visionaries are able to experience their encountewaydhat transcends standard

subjectiveobjective dichotomies of perception which are essential to normal human cognition.

The Results

The final results of the various scientific teams that examined the visionaries highly
corresponded with one anotherés findings. Let
team written by Dr. Henri Joyeux. It states:

The phenomenon of thepparition in Medjugorje, which was studied during five periods

of 1984 with five visionaries as subjects, is scientifically inexplicable. Clinical

observation of the visionaries leads us to affirm, as our Yugoslav colleagues have already

affirmed, that tese young people are healthy in mind and body.

Detailed clinical and paraclincial studies completed before, during, and after the ecstasies

of 24-25 March, 910 June, & October, and 289 December allow us to affirm

scientifically that there is no patlegical modification of the parameters studied: electro

encephalogram, electrocardiogram, evoked auditory potentials.

- There is no epilepsy, as elecegncephalograms demonstrate.

- They are not asleep, again the eleencephalograms demonstrate this.

- There is no question of any hallucination in the pathological sense of that word:

1 There is no auditory or visual hallucination that would be linked to the peripheral
auditory or visual receptors (normal visual and auditory pathways).

1 There is n@garoxystic hallucination: the electemcephalograms demonstrate
this.

1 There are no hallucinations that would have their origins in dream such as one
would observe in cases of extreme mental disorder or in the course of the
development of atrophic demedti

- There is no question of catalepsy, because, during the ecstasy the muscles controlling
gesticulation are not inhibited and function normatfy.

1121 aurentin and Joyeuwp. cit, 7475.



178

Given all the examinations and their results, the final report of the French team would conclude
thatthevi si onari es6é regul-pathbkbgvcal, 0semplwaygszn
not possess any symptoms of anxiety, neurosi s
pathological nor is there any element of deceit. No scientific discipdiams able to describe
these ph'¥®nomena. o

Interestingly, the 1985 Italian team reached similar results, although their final report,
issued as a 1Roint conclusion, highlighted not only the medical and psychological findings but
also observations abouth e vi si onari esd® growth in virtue dt
making numerous theological claims about the nature of the experiences. The report stated:

1. On the basis of the psychological tests, for all and each of the visionaries it is possible
with certainty to exclude fraud and deception.

2. On the basis of the medical examinations, tests and clinical observations etc., for all
and each of the visionaries it is possible to exclude pathological hallucinations.

3. On the basis of the results of prewsaesearches for all and each of the visionaries it
is possible to exclude a purely natural interpretation of these manifestations.

4. On the basis of information and observations that can be documented, for all and each
of the visionaries it is possible éxclude that these manifestations are of the
preternatural order i.e. under demonic influence.

5. On the basis of information and observations that can be documented, there is a
correspondence between these manifestations and those that are usually dascribed
mystical theology.

6. On the basis of information and observations that can be documented, it is possible to
speak of spiritual advances in the theological and moral virtues of the visionaries,
from the beginning of these manifestations until today.

7. Onthe basis of information and observations that can be documented, it is possible to
exclude teaching or behavior of the visionaries that would be in clear contradiction to
Christian faith and morals.

131pid., 75.
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8. On the basis of information and observations thatbeadocumented, it is possible to
speak of good spiritual fruits in people drawn into the supernatural activity of these
manifestations and in people favorable to them.

9. After more than four years, the tendencies and different movements that have been
geneated through Medjugorje, in consequence of these manifestations, influence the
people of God in the Church in complete harmony with Christian doctrine and
morals.

10. After more than four years, it is possible to speak of permanent and objective spiritual
fruits of movements generated through Medjugorje.

11.1t is possible to affirm that all good and spiritual undertakings of the Church, which
are in complete harmony with the authentic magisterium of the Church, find support
in the events in Medjugorje.
12. Accordingly, one can conclude that after a deeper examination of the protagonists,
facts, and their effects, not only in the local framework, but also in regard to the
responsive chords of the Church in general, it is well for the Church to recognize the
supernatural origin and, thereby, the purpose of the events in Medjdtforje.
The Italian anthropologist Paolo Apolito has been critical of certain conclusions that the Italian
team reached about the experiences of the visionaries. Although he acknowheddieel team
was ficarrying out seri ous MaApdlitowas Lriticallbofltve i nvest
aspects of the results which provided a fAtheo
judgment 0 ab o ¢'%A ptoH & t aopdissaviheir considenis the-pdint
conclusion above, are not without merit, as Apolito voiced reservations about the way that

matters of scientific empiricism were intertwined in the results with matters of faith and

theological speculatiott.’
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181bid., 137. For a more idepth account of the theological grounding that the Italian team incorporated in its
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(Edizioni Riza, 1987).
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It is, in fact, not difficult to see when considering thed@nt conclusion that the first
couple points, which speak to psychological and medical tests that determined the absence of

pathological hallucinations as well as fraud and deception in the experienoes, toethe area

of science, while other pointd, tvheisceh nmamd & ke stt
(point® or their Asupernatur al origino (point 12
speculation. The distinction is importanttee c ogni ze and, therefore, Ap

substantial. However, it is also important to recognize that the investigative team was made up of
iseventeen renowned nat ur altheslogiane.nd!'* st s, docto
Theologians can, itheir competence, make theological judgments about alleged mystical
phenomena, judgments that scientists, doctors, or psychiatrists would not be able to make
professionally because it is out of the purview of their fields of expertise. Yet againsi is al
important to note that the authenticity, or lack thereof, of the purported apparitions of
Medjugorje will not necessarily come through a theological judgment betc@esialdecision.
In other words, it is up to the Church, and not individual theohsgito make the statement that
the apparitions are, or are not, of supernatural origin. The Church does take into consideration
the findings of both scientists and theologians in making a decision on such matters, but can also
disregard the conclusions séientists and theologians, as it is ultimately an ecclesial decision
when it comes.

The belief that the Virgin Mary is appearing to the visionaries of Medjugorje in the form
of supernatural apparitions does require (and, therefore, constitutes) afa#bt dhe scientific
studies canngtrovet hi s reality. They can, at best, hel p

personal integrity, by excluding other, alternative, natural or pathological explanations for the
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phenomena but, once again, they cdrghow that the spiritual and theological content of the
vi sionariesoO experiences are true. Believing
of faith. For our purposes here, however, we are not considering the question of whether the
visionaries are experiencing authentic supernatural apparitions of the Virgin Mary but, more
exclusively, what is being considered is what the scientific studies on their experiences can show
us about discourses surrounding extraordinary religious and nmsteriences: constituting a
separate, albeit related, focus of concentration.

The 1998 Austriatitalian team also concluded in their final report that the visior@ries
tested by them as adults, thisttn@ d o not exhi bit any kEdbndahbfepat
admitting, however, that they did exhibit fisy
through very high levels of exogenous and endogenous stimulation as a consequence of everyday
| i 1% .ud t her mor e, t he r é peosontltestimonied itdolloevsithat tieFr o m t
initial and subsequent altered state of consciousness occurs due to their unusual experiences
which they themselves recognize and define and still continuously recognize as a
vi sion/ appar iPsychophysical Dvestigatioasiwere carried out on the four
distinct states of consciousness that were previously mentioned: a waking state, a state of
hypnosis, a state of visualization of mental images, and an apparition state. The conclusion
reached wathat during their apparitions the visionaries entered an altered state of consciousness
that was different from the other (tested) states, excluding the possibility-stiggkstion,
imagination, or hypnotic simulation for their experientési T h e ticallyindaced state of

ecstasy did not cause the phenomenology of spontaneous experiences and therefore it can be

WywSEa0K Si Ffadx a/2YYAaarizya FyR ¢S yvaoé
1201hid.
121 SyllivanMiracle Detective387.
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deduced that the ecstatic states of spontaneo
the final report concludetf?

At the reqiest of the Vatican, one of the most recent set of scientific examinations on the
visionaries was performed on June 25, 2005, commemorating the 24th anniversary of the
apparitions. Agreeing to the Holy See's request to be examined were the visionafgs Mari
Pavlovic and Ivan Dragicevic, two of the three Medjugorje seers who still report to receive daily
apparitions. The investigation was led by Dr. Henri Joyeux, the physician who conducted tests
on the visionaries two decades earlier with his French teaateport send to Pope Benedict

XVI, Dr. Joyeux concluded that twenty years later the conclusions were still théSame.

Summary

Since June 1981, when six Croatian youngsters began to report daily apparitions of the
Virgin Mary in Medjugorje, the subject of the apparitions has become a popular, albeit
controversial, topic in the Catholic Church: attracting both influential suppatef critics
within the hierarchy of the Church. The most influential supporter of Medjugorje was the late
pope (and recent saint) John Paul Il. The heart of the criticism toward the events in Medjugorje
has, on the other hand, come from the local bistidpostar, Pavao Zanic, as well as his
successor Ratko Peric. Under John Paul I 1 6s p
investigating Medjugorje, and the task was handed over to the Yugoslav Bishops Conference.
Due to the outbreak of war indHormer Yugoslavia in the early 1990s, however, the Yugoslav
Bishops were not able to finish their work in investigating Medjugorje, releasing an early

statemenf k nown as t he fZvehdrainrthepaekndwkedgadtthatsupérnatural

events haveget to be proven in Medjugorje, although admitting that future investigations will

2yS30K SiG FfadX a/2YYAaarizya FyR ¢S yYaoé
123 Cited in NolanMedjugorje and the ChurcH.
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need to examine the entire event. Those future investigations were announced nearly two
decades | ater in March 2010 under PofpseedBenedi
an international Vatican Commission under the direction of the Congregation for the Doctrine of

the Faith to examine the apparitions in Medjugorje. This was an unprecedented move, as
Medjugorje became the first Marian apparition site in the higibtige Church to be directly

investigated by an international Vatican Commission, the highest ecclesial body to investigate

such a case, being taken away from the lower jurisdictions of the local bishop and a national
conference of bishops. As of this vimg, the Church has yet to announce a public decision on

the authenticity, or lack thereof, of the experiences of the visionaries.

Due to its unique circumstances, the case of Medjugorje has also set a precedent on a
scientific level, in addition to thecclesial. Occurring on a daily basis, and in the
technologicallyadvanced age of the late twentieth and early twBrdtycenturies, the
apparitions of the visionaries have been subjected to an immense amount of multidimensional
scientific examinationvhile transpiring an unprecedented occurrence in the history of Marian
apparition cases. French, Italian, and Austrian teams have conducted major studies on the
visionaries and their experiences since the apparitions began; ssealleinvestigations have
also been conducted by other, both local and international, doctors. The various studies were able
to eliminate a number of alternative, natural and pathological, explanations for the apparitions
while showing also that the visionaries are experiencswemtifically inexplicable
phenomenon in the profound altered state of consciousness they experience during their
apparitions. The pragmatic, Jamesian method of approaching religious experiences with
empirical studies while leaving the possibility opeath s omet hi ng fimor eodo may

highly present in this case.
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Although all major teams that conducted scientific investigations on the visionaries have
conducted serious studies, the 1985 Italian team has been criticized for combining the scientific
data with theological claims and speculations about the nature apfraritions. Having
theologians on their team, in addition to the various doctors and scientists, the Italian team did
possess individuals with the training to make theological statements; however, those statements
would still hold little value in decidig the authenticity of the apparitions, as that judgment
when it come$ is essentially an ecclesial one, having to come from the authority of the Church.
Additionally, the claim that the Virgin Mary is appearing in Medjugorje is, at its core, a
statemenof faith, not a scientific statement. Science can show what the visioasriast
experiencingeliminating various alternative explanations for the phenomena, but science cannot
show that the theol ogical C O mevirg that theVisiortaee v i s i
of Medjugorje are receiving authentic apparitions of the Virgin Mary requires (and, therefore,
constitutes) an act of faith. The scientific studies can, at best, help support the possibility by
eliminating other explanations fare apparitions but the scientific studies cannot prove the
possibility. The question of whether the experiences of the visionaries are subjective or
objective, or a combination of the two that transcends normal modes of perception (a hypothesis
proposedy the 1984 French team), also remains open, as the experiences possess an admixture
of qualities that include components of both subjective and objective experiences. Having,
however, observed the various scientific studies on the visionaries and ¢hés, let us now
consider what, if any, contributions can be made with this information to discourses on religious

experiences.



Chapter 4
Medjugorjebds Unigueness:
A Different Case Study for Neuroscience

There have been scholars who havéistlithe relationship between neuresce and
religious experiencesiowever, what distinguishes the case of Medjugorje is how rare the
particular religious experienséhat the visionaries report afuch experiensehaveyet to be
subjected to similain-depth scientific study before Medjugorije.

It is an apparent fact that few religion scholars (and this includes scholars of religious
experience) are familiar with the scientific examinations on the Medjugorje visionaries. For
example, in a 2008rticle on EEG activity in Carmelite nuns, Mario Beauregard and Vincent
Paquette write that to Adate, no electroencep
identify the neuroelectrical correl ataad of a
EEG studies have been performed on deep meditation and absorptioh b&dfdke
experiences of the Medjugorje seers are bette
than put in the | atter ( i meeligiodsaxparieneepasthe A abs o
visionary experiences pertain to a type of experience identified in mystical theology. Granted
that, as Beauregard and Paquette might not recognize or appreciate the unique quality of the
Medjugorje experiences, to say that eaedEEG studies have been conductelg on meditative
or absorptive experiences is to ignore the importantegymerformed on the Medjugorje

visionaries; although in this case, as in similar casles,issue does not seem to indicate any

Mario Beauregar@nd \Vincent Paquettar 9 9 @ivity in Carmelite NunRdzNA y3 | aé& &G A Ot 9ELISNA
Neuroscience Letter14 (2008), 1
2We will seethe same reality below in the work of Michael P. Carroll and Richard Dawkins.
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dishonesty irscholarship on the part of the authors but simply ignorance of the fact that these
studies have been performed in Medjugérje.

Another issue arises. A similar claim from Sidney Callahan mentioned in the previous
chapter i s that Iisacentficinvestigations usihg new brainocnagng ur vy,
techniques have begun to explore altered states of consciousness, starting with sleep and
dreaming and going on t*Ghershaslbénaprevalénttnerelchi t at i n
scholarship on neurosnce and religious experiences or altered states of consciousness, where
most often it is simpler, cultivated experiences that are examined for the reason that they are
more common than extraordinary or unique experiences (like apparitions) and, thénefpre
are easier to Aproducedo and study. This real.
experienceso which, under closer scrutiny, ap
consider two examples.

While Beauregard and Paquette titethei r 2008 article AEEG Act

during a Mystical Experience, 0 from their met
were actually examining in a group of Car mel i
authorsmeaserd EEG acti vity inside fAa dark, soundpr
el ectromagnetically) during a Mystical condit

they explairt The experiments always began with a baseline condition, which wiasstimod as

a normal, restful state lasting five minutes in which the nuns were asked to have their eyes

3Beauregard and Paquette reference various studies on neuroscience and religious experiences in their sources
without any mention of the studies in Medjugorje, indicating &lat knowledge of the Medjugorje studies. A

major reason for this as it is not an isolated incident of scholarly ignorance toward the Medjugorje studiey

be that whenRenéLaurentin published the initial findings of the scientific studies onvib®naries he did so in

the Catholic press, thus using a religious presgpa®sed to an academic press, whigtholars would be more

likely to read.

4 CallahanWomen Who Hear Voicek2

SBeauregard and Paqueic ¢ 99D ! OGAQGAGE AYy [/ FNYSEAGS bdzyaze HO
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cl osed. During the control condition, fAsubjec
closed) the most intense state of union with another hewveamfelt in their lives as a member of
t he Car me9Aintde fOmddrd.yg during the mystical <con
remember and relive (eyes closed) the most intense mystical experience ever felt in their lives as
a member of the Carmeli@rder. This strategy was adopted given that the nuns told us before
the onset of the study t h'a&ndheeddieasthepmoblént: theo e s um
fact that the authors were not able to study the EEG activity of an actual mystical recgerie
Carmelite nuns, as the title of their article misleadingly suggests, but that they were, on the other
hand, studying the EEG activity ofental reenactmeniat uses imagination, memory, and self
suggestion to try to alepoaoddsdtsiciktalsteteveas at e of a
voluntarily reproducible, disregarding the gifted nature of such experiences.

Yet, as we saw in the studies on the Medjugorje visionaries, when psychiatrists tried to
hypnotize the seers and lead them, through a psaafevisualization and imagination, to relive
their apparitional experience, attempting to reproduce it, the state of consciousness that they
entered was entirely different from their apparitional state. Thus, the authors provide no proof
that t hd fmydtiitd ond that the Carmelite nuns w
the same state (or even similar) to the one that the nuns experienced individually when they did
undergo intense religious or mystical experiences in their lives. No pracuttastates can be
volitionally fArelivedo or fAreproducedo is giyv
opposite conclusion, that such states cannot be reproduced, is present, as the tests performed on
the Medjugorje visionaries show. The nurghtly explained to the authors that God cannot be

summoned at will; that in itself speaks to the reality that a spontaneous, mystical experience of

8 Ibid.
7 Ibid.
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God cannot be summoned at will and, further, that what the authors studied through the EEG
tests was not aactual mystical experiendée.

A similar problem is evident in the method of an earlier, albeit more influential, study
published by th&uropean Journal of Neuroscience The articl e, titled AN
Rel i gi ous Exper i en clenaurossientst Nina B. Azars ameadnumber of2 0 0 1
co-authors’ Azari has been recognized for her important work in religious experience and
neurosciencé’Li ke Ann Taves, she is highly influence
attribution theory in studyingeligious experience's.However, whilt he arti cl e i s t i
Correlates of RligiousEx peri ence, 0 after examining the met
used in the study it becomes evident, again, that like the Beauregard and Paquette study on
Carmelite nuns,thesmal | ed fArel i gious experitesmcaneygedi n t hi
to be.

What kind of religious experience were Azari and her colleagues examining with
neur oi maging technol ogydentfiedVelgiosistsubpestsewetho a gr oup

attributed their religious experience to a biblical psalm, in order to explore for the first time using

81t is noteworthy that in a future article the authors apjdienticalmethodology when, again, using the Carmelite

nuns as subjects. S&eauregard and Paquettd b SdzNJ £ / 2 NNBf I S48 2F + addadAaAllf 9E
Neurosciencéetters405 (2006): 18d.90. In this article the authors write, repeating their methodology verbatim

FNRY GKSANI LINB@A2dza 62NJ] Y aLy GKS adadAaololrt O2yRAGAZ2Y ST
most intense mystical experience eveltfia their lives as a member of the Carmelite Order. This strategy was
FR2LIISR 3IAGSY (KIFG (GKS ydzya (2fR dza 0SF¥2NB (KS 2yasSi 2

SbAYlF td 'TENR SiG |t o ab SdzNlopean’ JGUMABf NeutbKianta2 . 8w St A I A 2 dza
(2001): 164%52.

O yy ¢F@Sa gNARGSa 2F 1T FNARQAa aOK2ft Hilndgidg testhiydes td identi® 2 v & G A G «
YSdzNI £ O2NNBf I GSa 2F NBfAIA2dzAa S E LifoMKkdphistcatéd atteyipk soS Y LIK I & A |
FINJ G2 O02YS G2 GSN¥a ¢gA0K GKS A&dadzSad adaNNRPdzyRAy3I (GKS vy

Religious Experience Reconsidefed

Lt NPdzZRF220Qa Ay TFfdzSyOS A4 Aa0NRPYSEe2BOWRSYHAAgza (§ KB LIS NX & ¢
most prominent works being used to form the basis for a cognitive attributional theory as an explanation for
NEfAIA2dza SELISNASYOSod {SS 1T FNR SG FfodX abSdzNI f / 2NNBT |
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functional neuroimaging the brlnhaoherawrdsas i nvol
Azari and her colleagues studied religgosubjects who read a biblical psalm. These subjects
were members of a Free Evangelical Fundamentalist Community in Germany, all of whom had
reported a conversion experience in their lives and for whom the first verse of Psalm 23 was
important’*fi A ¢ ¢ @ to theirnresponses in prestudy interviews, the religious subjects regarded
the induction of repeated, transient religious states in a single scanning session as antithetical to
religious experience (YHaowelv esrr,ensipt=ugtgblaffandt o t h
were asked) to induce in themselves, and then sustain for the duration of a given scanning
session a uni ue religious state. o

The experiences that were studied, in other words, were admittedigcagied; they
were cultivated tlough the reading and recitation of biblical psalms. Although such experiences
may bereligious, for the act of reading and reciting biblical texts is known in Christianity as a
form of prayer, they are far from beiegtraordinaryreligious experiences. This something
that the authors have acknowledged, admitting
a neurobiological correlate of the concept of
challenge for future work will be to explore tisaent religious states and the evolution of other
varieties of r%ligious experience. o0

Not withstanding the I imitations of studyin
has been important work done on the relationship between prayer, meditatioveuaoscience.

Andrew Newber g, Eugene DOAquili, and Vince Ra

121bid., 1649.
131bid.
141bid., 1650.
15 1bid.
181bid., 1652.
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Franciscan nuns in prayer and Buddhist practitioners in meditation, documenting the effects on
the brain through SPECT scalisA SPECT camera is an imagitapl that scans inside the head
and is used to detect radioactive emissions in the brain, therefore being able to notice distinct
conditions of areas of the brain during different states of consciou$r&ssh studies have been
able to detect the beneficiafluence that prayer and meditation have on such factors as
reducing stress and anxiety while enhancing compassion and social aw&tattessigh such
studies are highly significant, they are, once again, using neuroscience toustivdyed

experienes in the form of spiritual practices that affect the brain.

Compared to such studies, it is not difficult to see what makes the Medjugorje studies
unique. The religious experiences of the Medjugorje visionaries are not standard, ordinary, or
simple experiences, baktraordinaryreligious experiences, and they am, as scientific
investigations have shown, cultivated or getfuced by presxistent efforts such as
visualization, memory, the reading of biblical psalms, or prayer and meditation, but are
spontaneous experiences. It is true that the visionariesagldlg rosary before experiencing
their apparitions; however, so do millions of Catholics around the world, pray the rosary, without
ever experiencing an apparition or such a deep state of altered consciousness that the visionaries

enter. Thus, it would benreasonable to conclude through causality that it is the prayer that

"h S0 SNHX 5Q! lj2deadt AX2 R y2R2 Y| z&R828w Neivbegg and Mark Robert Waldman,

How God Changes Your Brain: Breakthrough Fisdiogn a Leading Neuroscient{stew York: Ballantine Books,

2010), 41-56.

Bpid.,2 K& D2R 22yR0G D2 ! gl &

19 As one example of how neuroscience can discern such factors like compassion or social awareness through areas
of the brain, Newberg and #dman explain that many forms of meditation stimulate an important part of the

ONI AYy 1y26y a GKS FyGSNR2NI OAy3dzZ I §S O2NILSE® a¢KS |y
and the limbic system, acting as a mediator between our fgsland our thoughts. It is involved in social

awareness and intuition, and is larger in women than in men. This may explain why women generally are more
empathic, socially skilled, and more reactive to fekay’ RdzOA y 3 a G A YdzZ A d¢ ceKie FI OG0 GKI
meditation can stimulate the anterior cingulate cortex shows how spirituality can affect the brain and, essentially,
influence the shape of characteristics that define a person. See Newberg and Waldavagod Changes Your

Brain 5253.
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functions as a stimulus to lead to the experience. Furthermore, there have been instances when
the visionaries have experienced apparitions unexpectedly, in environments where psayer wa
absent, further pointing to the reality of spontaneous experiéhces.

Much recent scholarship has been dedicated to applying cognitive sciences such as
neuroscience to the study of various types of alleged religious experiences. But, unfortunately,
verylittle attention has been given in academia to the scientific studies on the experiences of the
Medjugorje visionaries. This is the reality, notwithstanding the fact that the uniqueness of the
experiences in Medjugorje, as experiences that are spontaar@buisionary in character,
affords scholars of religious experience the opportunity to study a much rarer, and possibly more

significant, phenomenon than more common, cultivated, andhskeited experiences.

Contribution to Discourses on Religious Expeence

Having examined the major scientific studies on the experiences of the Medjugorje seers,
let us consider what contributions these studies can make to discourses and debates about
religious experience. Regarding the modern perenn@isstructivist debate major issue that

was discussed, to which the Medjugorje studies may bring greater clarity, is the question of

20 Sullivan explains that the visionaries initially believed that their apparitions would end on July 3, 1981, having
read a book on the apparitions in Lourdes and presuming that they would experience the same number of daily
apparitions as Bernadette Soubirous @idL858. Thus, on July 4 the visionaries no longer met in church in front of
a crowd with the expectation of receiving another apparition but went their separate ways that day, believing their

SELINASYyOSa KIS SYyRSR® { d=apparfionyhadnddyet @ached Sabajpub,avheze 'y S

the president of the Communist Republic of Bodderzegovina announced on the morning of July 4 that the
WRSY2YyA0GNIGA2yaQ Ay aSR2dzZ2NBS 6SNB 27T FA Odntrdsfodse RS Of |
to devotees gathering publically around the visionaries during their apparitions in Medjugorje]. Oblivious, the seers
went their separate ways that evening. Vicka was picking flowers with some friends at 6:25 P.M. when she
complained that hefingers had gone suddenly numb, then fell to her knees a moment later and began to stare
fixedly at a spot just above her head. The Madonna had appeared to her, she told her companions a few minutes
later, sounding, they said, at once frightened and joydtsch of the others made a similar report. Ilvan said that

KS KIR aSSy (KS *ANBAY 6KAtS gl akKay3d dzJ FFGSNI I R @&
apparition had taken place in her bedroom at home in Bijakovici. Mirjana was theemmgtonal, phoning from

Sarajevo to say that the Madonna had come to her during a grueling police interrogation that had lasted from early
that morning until well into the night. On Sunday evening, July 5, the five still in Bijakovici gathered at ttte chur
FYR F3FAYyZ (KSeé alARX GKS alR2yyl |LIWISINBR (2 (dKSY®
NB Ol f f SR ®¢Mirdcls BeteftingflGe A3 Y =

NE |
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reductionism. As already observed, many classic perennial thinkers subscrilsed ge@eris
framework of thinking that elevated religiousperience into a special category of its own which
isolated the subject from interdisciplinary analysis, partially in light of fears that such analysis
can lead to reductionist interpretations of experience. The fears were not without merit, as
various acdemic disciplines have been used to theorize that purported mystical and religious
experiences can be explained away through natural or psychopathological categories of
understanding. Yet, in this regard, when considering the results of the Medjugags,stud

powerful point briefly referenced in the previous chapter, which was articulated by Newberg and
D6AqQuili, comes to mind: Alt i s possible that
studying the brain, mystical experiences may finally be diffeated from any type of

psyc hop a?tHereih tbeggientdic studies on the experiences of the Medjugorje
visionaries can present a significant contribution to discourses and literature on religious and

mystical experiences. Let us expound on thistpo

EpilepticSeizure Interpretations

Newberg and his colleagues explain that:

Many researchers have found the link between epilepsy and spirituality very compelling.
Some researchers have even gone so far as
mystics as victims of epileptic seizures. Some of these diagnoses suggest, for example,
that Mohammed, who heard voices, saw visions, and sweated profusely during his
mystical interludes, may have suffered from complex partial seizure. The same type of
seizue may have been the source of the blinding light that struck St. Paul on the road to
Damascus and caused the auditory hallucinations that led him to believe he had heard the
voice of Jesus. Joan of Arc, who also saw a spiritual light and was transfibedtific

voices, may have suffered ecstatic partial seizures and perhaps an intracranial
tuberculoma. Various epileptic states may have been responsible for the visions of the
Catholic mystic Saint Teresa of Avila, the conversion experience of Mormaoarplatr
JoseptSmith, the ecstatic trance states of Emmanuel Swedenborghevieyper

religiosity of Vincentvan Gogh??

21 Quoted in John HorgaRational Mysticism75.
2p S50 SNAES 5Q! |k Gors2 yI QIR Dnl1draed 58
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This modern reasoning which uses epileptic diagnoses to find a natural and pathological
explanation for alleged extraordinary religio
materialismod that JamersFunthermaneeitds inpbrtant to reeognzee nt u r
that given the diversity of the religious figures which Newberg et al. present, ranging from

various religious traditions, and the diversity of their experighagsionary, auditory, sensory,

ecstati® there is ageneralization as well as a reductionism that is in play here. In other words,

what is being referenced is that a lot of modern scholarship tends to use epileptic diagnoses not

to discredit one form of religious and mystical experience (such as visidoaexample) but all

forms of experiences (visionary, auditory, unitive,-ofibody, etc.). There is a gross

generalization that permeates this reductionist hermeneutic which looks to epileptic diagnoses to
form a basis of understanding.

Newberg and his colleagues are oftipinion*one based fAon some ver )
observations, 0 that certain epileptic symptom
although admitting that similarities also exist, and argue therefore that the spileptic and
the mystical) should be recognized as two distinct types of phenomena: one as pathological and
the other as spiritudf. Significantly, if we consider the scientific studies on the experiences of
the Medjugorje visionaries, it becomes entthat this opinion is no longer simply an opinion
but an empirically observable and proven fact.

As was observed, EEG testing indicated no signs of epileptic discharge in the brains of

the visionaries during their experiences. The conclusion thagnse sf epilepsy were present

231bid. | accentuate in the italics that it is an opinion here, for Newberg and his colleagues, in order to emphasize
the contribution that the Medjugorje studies are able to make by taking such an important opinion and turning it
into a demonstrable fact through empirical findings.

241bid., 112113.
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was al so supported by auditory and clinical t
thatt here fAis no -epcépeipalyo g raasrfradddiaaty DrsArancais e . 0
Rouquerol 6s audindorcwytpepdt énthiadl tthestvari ous pat
visionaries] are normal. The regular and rounded shape of the graph eliminates auditory

hall ucinati on % This®s impoetanttd nete ds epileptic hiaiuginations can be

present irboth visual and auditory modé&sEven before the French doctors, the Italian
physician Dr. Enzo Gabrici observed in the vi
hallucinatory phenomena as well as the normal components of epilepsy or of any othe

mal function capabl e of pr od%lcadthergvortshtieereavast er at i
no empirical evidence that the altered state of consciousness that the visionaries enter during

their apparitions was an epileptic state, nor did it possessyamytoms of an epileptic state;

thus challenging the application of this popular, reductive theory as an universal explanation for

all forms of extraordinary religious or mystical experiences.

Interpretations of Hysteria

As observed in a previous chaptanother popular theory of reductionism that has
permeated much critical thought about extraordinary religious experiences is the
psychopathological interpretation of hysteria. In writing a hermeneutical histbgstria,
historian Mark S. Miale notes how the tendency to substitute hysteria as an alternative
explanation for extraordinary religious experiences spoke to a deeper, historical conflict between
the worldviews surrounding the cultures of psychiatry and religion. He explains:

In nealy all historical writing about psychiatry, the religious and psychiatric worldviews
are presented at sharp variance with one another. In the 1800s, introductory historical

25 aurentin and Joyeuscientific and Medical Studie&-75.

26 bid., 70.

274 SS bSHPOoSNAHI 5Q@KIpdzZDERI 2 2ymAwID®&A $D | &
28 Laurentin and Joyeuwp. cit, 17.



195

chapters to psychiatric textbooks and dissertations often pointedly contrasted ¢me

state of enlightened medical knowledge with past religious obscurantism and
philosophical mysticism. During the 1930s and 1940s, the first full narrative histories of
psychiatry retailed similar scenarios. In his influenfidflistory of Medical Bychology

(1941), Gregory Zilboorg presented psychiatric history in almost Manichean terms, as the
world-historical clash of the religious/supernatural and medical/naturalistic models of the
mind. This view was then subsequently bolstered by the biogedpitecature on Freud.

With his outspoken and uncompromising personal atheism, his interpretations of piety as
psychopathology, and his polemical antireligious stateniérmgg-uture of an Illusion
andMoses and Monotheisrthe founder of psymanalysis semed to exemplifghe

oppositzié)n between institutional religion and psychiatry that has existed throughout
history:

The nairologist JearMartin Charcot waan eminent thinker tao, as previously mentioned, has
been known for identifying extraordinary glbbus and mystical experiences with hysteria.
Charcot, as noted, was a pioneering figure in the study of hysteria and in associating it with
religious experience; his work did influence the -aligious convictions of the psychiatric
worldview even befa Freud®®

In the latenineteenth and eartyventieth centuries France was at the center of major

cultural and intellectual debates surrounding science and religion, particularly religious

2Mark S Micale,Approaching Hysteria: Disease and Its Interpretati@iceton, NJ: Princeton University Press,

1995), 261.

301n fact, Charcot had an influence on a young Sigmund Freud.Kiegexplains that as a young doctor Freud
200FAYSR Gl KANI @8t 3a0K2tf 6 KB WwaSOOFK 2F ySdzNRPf2383Q (GKS t
Jean Martin Charcot. Here he began to take an interest in hysteria . . . and in hypnosis (as a healing method), the

first beginnings of higwestigation of the sodl G KS G dzZNy Ay 3 FNRY ySdzNRt 238 (2 LBEecd
2NAIAYIFE 0D {GSLIKSY ' & aAlGOKStt |yR al NBFENBG wWo . tF 01 7T
neurophysiology, and when he switched from research to clinical practice, hetrgattients suffering from what

were understood to be neurological conditions, victims of damaged or weakened nerves. The dramatic

demonstrations of the renowned neurologists Jedartin Charcot and Hippolyte Bernheim he witnessed during a
stayinFrancelsl NJ] SR KAa AyGdSNBad Ay dzyO2yaOAaz2dza ARSIFaz FI G§S7Tadz
only was Feud influenced by Charcot and Sapétriereld OK2 2f odzi | f a2 o6& / KFND2GQa Yl
Nancy School. Such influences led to ktheough work for Freud, particularly with patients suffering from
KEAGSNALF® aAdOKStt FyR . lt@dtient dho sukfefedtzBorn playsical HigabilBiesC NB dzR = |
but evidenced no obvious actual physical impairmentere regarded as malingers, morally suspect fakers, or

victims of a generally weakened nervous system that produced random, meaningless disturbances in functioning.

Freud, following Charcot, Bernheim, and other practitioners of medical hypnotism, demonstrated that hysterics

suF SNBR | RAaSrHasS y20 2F oN}AYy o0dzi 2F YAYR® King 63 ARSI
Freud and the Problem &fod 17; Stephen A. Mitchell and Margaret J. Bl&ekud and Beyond: A History of

Modern Psychoanalytical ThougiMewYork, NY: Basic Books, 19953. 2
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experience, because of two major events which took place indnégoon the one hand, the
revolutionary work of Charcot and fellow doctors at the Neurology Clinic at La Salpétriere

Hospital in Paris, reliagnosing alleged mystical experiengashich included cases of

purported miracles, apparitions, visions, stigmaia even demonic possessidres

pat hol ogical cases associated with hysteria,
me d i AiOn the obher hand, the reported Marian apparitions in the village of Lourdes to the
French peasant girl Bernade8eubirous in 1858, which led to Lourdes becoming a major

healing shrine culminating in the formation of the Medical Bureau of Lourdes established to
medically investigate miraculous healings at the site, constituted the other major phenomenon
which fueleddebates between science and religious experience in the Glture.

Sofie Lachapelle explains how deeply connected, even conflated, the cultures of religious
mystics and the those of hysteria and insanity, from the perspectives of psychology and
psychiat y, became during this period: fAWi th the r
[both alleged mystics and demoniacs] were made to leave their homes or sanctuaries for the

more sterile and é&wmiattrthe tultueed of mystsnpand tieelmedical r d . o

¢ KS GSNY ¢l a FANBRG AYUNRRAdzZOSR 08 9YAES [AGGNB Ay mMyc
possession, miracles such as happened at Lourdes, and mystical experiences were all hysterical in nattre. Charc
FFFANYSR [AGGNBQa NBUONRALISOGAGS RAI Iy 2Robed Bugelimadiny 3 KA a Ol
Psychology and Catholicism: Contested Boundé&tiambridge, UK: Cambridge University Press, 2050)151;

also MicaleApproaching Hystéa, 263.

{2FAS [FOKFLIStEES SELXIFAyaY dat KEaAOAlLyada KIFI@BS 6SSy AyOf
Ages, but the role of medicine in religious enquiries became more important during the nineteenth century. The
intrusion ofthescielt FAO Ay (2 GKS NBfAIA2dza Kl & 0Sfeyachpeieddzd a SR
G. SGsSSYy aANIOftS IyR {AO01ySaay [ 2dzi aS Qonfigulatiodgwt. y R K
12, no. 1 (winter 2004): 88, n. 20. For a great disicursof the role that Lourdes played in debates on science and
religion, especially in the medical culture of nineteewtimtury France, see Micaldpproaching Hysterj@262

277. Kugelmann makes a connection between the miraculous culture of Lourdethevithlture of nineteenth

century Spiritualism, as these topics related to the development of psychology; see Kugefagrimplogy and
Catholicism144151. For more comprehensive treatments of Lourdes see Ruth Haotisges: Body and Spirit in

the Seclar Age(New York: Viking Press, 2009), and Suzanne Kau@oasuming Visions: Mass Culture and the
Lourdes Shrin@thaca: Cornell University Press, 2005).
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milieu studying pathology were so deeply intertwined, Lachapelle emphasizes, that accounts of
mystical experiences contributed to the development of theories of pathology in the medical
establishment at the turn of the century:

Thestories of mystics fill the pages of scientific journals offthele siécleLiving in

hospital wards or surrounded by devout followers, portrayed as hysterics or saints, as

manipulated or manipulators, these men and (more often) these women played a

significant role in thedevelopments of theories of pathological behavior. Though

historians have acknowledged this role, it remains little expRfred.

Charcotdos foll ower s di ddiagnosing alleged mysticalanc e t h
phenomena into pathmgical categories. Desida gl oi re Bournevill e, dAa d
|l ooked fiat both contemporary and past instanc
ecstasies, [and] he encouraged a new ufRdersta
Bourneville began publishing the serlesbibliotheque diabolique n 188 3, #Acompri se
that reinterpreted neuropathol odtThedMbriary past r
apparitions at Lourdes were not impervious to
at the Salp°tri re, argued that Bernadetteds
presaged an acute psychiatric deterioration. Biebecated inspiratressif] of Lourdes, added
Voisin, was in fact currently being cared for at the Ursuline convent of Nevers, where she was
now quiteinsam®@a charge that Catholic c’0oNotogymwasat or s d

the famous seer of Lourgideing rediagnosed, notably by doctors who were not present at her

apparitions, but so were the masses of peopl e

341bid., 103.

351bid., 102.

36 Micale,Approading Hysterid H ¢
0KS LI GK2t23ATF4A
[ FOKI LISt tS:T a. St
37 Micale, 264.
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(Il ater known for his work in venereotothgy) app
pilgrims of L&urdes as a whole. o
In 1886, Hippolyte Bernheim, an internist from the University of Nancy in Alsace
Lorraine, who became the | eading figure of th
Sc ho*tplo,sd t ed a mahe laypnbtie psycliotherapeutice pioneered in his clinic
and what he called the 6émiraculous therapeuti
Bernheim, were fully explicable as the result of exaggerated impressionability in susceptible
individuals. Piey and hysterical psychopathology resulted equally from excessive
aut os ug‘fMicale explains that the following decades would find the work of several
physicians repeating dwith mi*nor variation th
The noted psychologitierre Janet, who was a student and colleague of CHarcot,
began publishing in the final years of the ni
stigmata, using his previous work on the disaggregation of the personality to understand these
religpusphenomena i n phyTshiooamsg iAcckll itne remsp.ldai ns t ha
pertaining to religion waBe |'angoisse a I'extasen which he came to describe thought during
ecstasy as inferior, regressive, analogous to the thought of small claifdtenfants. Janet found
an ensemble of characteristics common to much mystical experience which for him indicated a

specific syndrome t hat *“Anongthe patieatd thad Janesekamioeal | d e

38 |bid.

¥aA0FES SELXIFAYE GKFG a. SNYKSAY YR KAaceftay f SI 3dzS5a 02y
psychological medicine by revealing the errors and excesses of the sci8alpéfrierabé LOAR®PI Hc @

401pid., 264.

41 bid.

42 Hollywood,Sensible Ecstasg-3.

B OKFLIStEES: . SG6SSy aANIOtS yR {AOlySaaze mnmo
MeK2YFA 1 O1fAYSE ho{d. & awSt AIA2dza {8Y02fA0 ¢NIYaAF2NNIF G
Paspective on Desire in Religibn 6t K5 RA a a ¢ Siteivte lieévent 1082), I Bldteyidrtidy Hieid is the

LI NFffStAay 0SisSSy WHySidi FyR CNBdzRRXI 023K O2yySOlAy3a S
regressive and infantile state, or at least an analogous thought pattern resembling swatk.a st
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there was the case of Madeleine, a devouddlea ged woman who entered Pa

Hospital in February 1896 Amy Hol | ywood expl ains that for #.

contemporary mysticd whose ecstasies, cruci fi

were signs of deliiumand t h e r  p a’ Laahdpellgmakes thedinteresting observation

that a fAgeographical di mensiono began to dete

Sshould be understood as sacred or pathol ogica

heras having suffered from a neurosis since her childhood that had developed into a severe

religious delirium with ecstatic crises. There is thus a geographical dimension to the experience

of a stigmatic: in the hospital, all phenomena become symptoms,ardiél ei neds | ove

was turned {"ihe geograpliichl dilmemsjoy of taking purported mystics and

analyzing their experiences in the hospital ward during this period carried with it, therefore, the

epistemological shif perceiving what réjious devotees considered signs of the sacred and

supernatur al as symptoms of the pathol ogi cal

hysterics: their phenomena were® symptoms, and
Historians have acknowledged thia¢re were major ideological batifeseligious,

political, cultura® in nineteentkcentury France which fueled the debates on science and

religious experience. Jan Goldstein explains

45 Hollywood,Sensible Ecstasg.

VLG AA AYLRNIOIYyd (G2 y20Sz a 12ftég22R SELXIFAyas GKFG o
SELISNASYOSa Ayidz2z LIGK2t23A0Ft OFGS3a2NASE WHySis K28S0S
and practices than many of hisrtemporaries, most notably his teacher and collaborator Jekmtin Charcot,

who used retrospective diagnosis as a way of dismissing the religious claims of mystics (as well as demoniacs).

Janet allowed a religious advisor to administer to Madeleine vdhikewas in the hospital. He also noted her

creativity, delicacy of mind, and intelligence. . . . After her discharge in 1904, Madeleine stayed in close touch with
WEyYySih dzyGAft KSNI-FR Similafy, nbtiyig hevegrmughésincérityddn& @aiMadeleine,
y2ieA0KaGFYRAY3I KAE LI GK2t23A0Ff RAIFIIy2aA& 2F KSNI SELIS
O2yaARSNBR (KS Ll2aaroAtAde 2F FTNrdzZR Ay GKS OFrasS 2F al R:
47 Lachapelle, 104.

48 hid.
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clerical crusade, and theyzhiatrists of the Salpétrieére school participated in it
ent hus i @Nlitale expduhdy an éhese issues:

Nineteenthcentury French physicians, from Calmeil to Charcot, working self

consciously within an anticlerical Enlightenment tradition, produagthoritative

sounding commentaries thatiagnosed past religious behaviors as signs of hysterical

pat hol ogy. S Hysteria:dhelHigtory o¥/aeDiseéabed hsghlights the

struggle of modern science to free itself from mystical, spiritisticdlemonological

readings of the dease. Most recently, Goldstein has written extensively about the

relation between hysteria doctors and clericalism during the age of Charcot. In France
during the final quarter of the nineteenth century, the-lmmaging conflict between the
Catholic Church and political republicanism entered a particularly antagonistic phase.
The school of Salpétriére, Goldstein has established played a significant part in this
confrontation, laicizing hospital nursing staffstadsishing new chairs on the Paris

Medical Faculty, and publishing tibliotheque Diaboliquecomprised of texts that
reinterpret neuropathologically past religious events and personalities. In the theoretical
realm, Charcot integrated into his work etarts of demonological hysteria reformulated

in the terms of positivist medicine. Charc
Goldstein has contended, was a classic episode in the historical clash of the religious and
the scientific mentalities, witthe latter emerging triumphartt.

Psychopathological reductionism toward religious experiences, although having historical
roots in the development of sciences such as psychiatry, is not a reality of the past but one that
continues to find advocates in the present. It is also perceivabéxample, in the reductionism
articulated by Oliver Sacks, as he commented

impossible to ascertain in the vast majority of cases, whether the experience represents a

49 Cited in Kugelmanm®sychology and Catholici@m mpnT 2NAIAYLFf NBEFSNBYyOS FNRBY Wy
Diagnosis and the Politics of Anticlericalism in Late Nineteenghy” i dzNE JoQrNal of M8 etréHistonb4, no.

2 (June 1982): 2099.

50 Micale,Approaching Hysteri®61. Betraying the ideological ambitions of an evident scientismet wroteon

the subject of miraculous healings & S Ydzad &aidzRé (GKS dA0ASyOS 2F YANI Of Sa
GKSY |4 6Aff & Srobtheduperratural ¥ beinG resitigted)thanks to the extension of the domain

of science. One of the most notable among scientific victories over the mysteries of the universe will be achieved

when we have tamed, have domesticated, the therapeutic @itaSited in Kugelmanisychology and

Catholicism 154155; original reference from Pierre JanBsychological Healing: A Historical and Clinical $tudy

trans. E. Paul and C. Paul (New York: Arno, 1972); first published 1925.
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hysterical or psychotic ecstasy, #igects of intoxication or an epileptic or migrainous
mani festation. o

In light of such reductive theories, and those that have come before, the scientific studies
on the Medjugorje seers make a contribution toward reaching greater clarity regarding the
universalism of these and similar interpretations; as in Medjugorje psychological and clinical
studies, performed by various doctors throughout the years, have consistently shown the
visionaries to be mentally healthy individuals who do not possess anyasympf hysteria or
any indications of psychost$ Thus, theuniversal applicatiorof the hysteria diagnosis, as an
all-encompassing explanation for extraordinary religious or mystical experiences, is undermined,;
as are the other diagnoses promulgateddmk$Sas alternative theories of explanation:
psychosis, intoxication, epilepsy or migraimeluced manifestations (as the Medjugorje
visionaries did not possess any of these conditions, nor related symptoms either). This does not
mean that any past repaftmystical experience could not fall into any of these categories; of
course, such reports could, as not all experiences are authentic. However, the case of the
Medjugorje seers, empirically examined for such natural and pathological conditions, does pose
an exception to the reductionist rule in terms of applying aerelbmpassing epistemology that
would categorize each and every extraordinary religious or mystical experience as either natural

or pathological.

Interpretations of Hallucination

Other varations of an akencompassing reductionism have been used to reinterpret such

phenomena as visionary experiences. Richard Dawkins, the evolutionary biologist at Oxford and

51 As quoted in Callan, Women Who Hear VoicEs Mmn® C2NJ 2NAIAY | &2 dz2NDS
168.
52 aurentin and Joyeuscientific and Medical StudiesA.
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popular atheist author, writes in his bestling bookThe God Delusioabout thesubject of
extraordinary religious experiences, making reference to Marian apparitions. Dawkins argues:
Constructing models is something the human brain is very good at. When we are asleep it
is called dreaming; when we are awake we call it imaginatiomhaen it is exceptionally
vivid, hallucination... .l we are gullible, we dondét reco
dreaming for what it is and we claim to have seen or heard a ghost; or an angel; or God;
ori especially if we happen to be young, femald &atholici the Virgin Mary. Such
visions and manifestations are certainly not good grounds for believing that ghosts or
angels, gods or virgins, are actually th&re.
While Dawkins may be unwittingly promulgating a sexist argument in articulating that young,
Catholic females would especially be prone to having hallucinations or vivid dreams of the
Virgin Mary, he is essentially making a constructivist claim in enumgéahat such visions, or
apparitions, are either natural or pathological and, therefore, a product of the mind. An all
encompassing reductionism is also present in the way that Dawkins dismisses all forms of
religious or spiritual visionary experience @bher a case of lucid dreaming or hallucination,
akin to the hermeneutical trends that Underhill criticized in rationalists and that James criticized
in medical materialism.
The EEG tests on the Medjugorje visionaries again make a significant contribatms
in presenting a case that empirically calls into question the universality of this reductionist
argument, as the tests showed that the visionaries are-dayp&e during their apparitiodsthus
the experiences cannot be a case of lucid dred@mamgl & the EEG exams, combined with
visual and auditory tests, showed that the visionaries are not suffering from any kind of
hallucination during their experiences. Lucid dreaming, pathological hallucination, visual

hallucination, and auditory hallucination meeall discredited as possible alternative explanations

for the apparitions, the visionaries being free of all such natural and pathological symptoms. Yet,

53 Richard Dawkinghe God DelusigiNew York: Houghton Mifflin Company, 2006), 91.
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they still enter an inexplicable altered state of consciousness during their apparitions and report
to see and encounter the Virgin Mary, having experiences that transcend the interpretative
framework of Dawkinsdé explanatory reductionis
six visionaries are malesthegendepeci f i ci ty of ginpthatkisyoung cl| ai m,
Catholic females who would be inclined to such experiences, is also challenged.

Dawkins is not, by any means, the only author who has dismissed all visionary
experiences like Marian apparitions as hallucinations. Another promixamipée of this,
coming from a psychoanalytical model, is a book published by Princeton University Press in
1986, Mi c h a&he Cuhofth€\arginm Maty: Péyshological OrigifsSandra L.
ZimdarsSwartz explains that nGamdrolalbde ook nit atotf r
while admitting, however, that ACarroll 6s att
cl assical Freudianism have not been very conyv
according to ZimdarSwartz, should stilbe highpriority reading for those interested in Marian
apparitions’® Using psychoanalytical theories, Carroll dismisses all reported cases of Marian
apparitions as constituting either illusions or hallucinations or, in some cases, a combination or
admixtue of each. Applying an elaborate, psychoanalytical hypothesis Carroll argues, using
Freudian Oedipatomplex ideas, that fathareffective families affect the sexual desires of sons
for their mothers, and that frtefrmalesnstapracice vot i on
that allows males characterized by a strong but strongly repressed sexual desire for the mother to

dissipate in an acceptable manner the excess sexual energy that is built up as a result of this

54Michael P. Cadll, The Cult of the Virgin Mary: Psychological Ori¢fttinceton, NJ: Princeton University Press,

MpycOd C2NI NBOASGa 27F [/ ONMdd Histad&ol. 672Nb]4 (Ze&,39988)15833; St . 2 Ny a i
Jeffrey Burton Russellpurnal of the Améan Academy of Religioxpl. 55, No. 3 (Autumn, 1987): 5837; John

H. GagnonContemporary Sociologyol. 17, No. 3 (May, 1988): 3387.

55 ZimdarsSwartz Encountering Mary278.



204

d e s P®mwersaly, Carrollargueshat i denti fying fAistrongly with
women to experience vicariously the fulfillment of their desire for sexual contact with, and a
baby from, their fathers. o

It is not difficult to discerlassicalhy most r e
Freudianism seriously as a phenomenological explanation for Marian devotion, given that
repressed, unconscious sexual desires that children allegedly have for their parents (in itself a
controversial Freudian claim) is possibly the last thing Meatian devotees cogitate when
considering their veneration for tMrgin Mary>*However , an aspect of Car
more readers would take seriously, given how much skepticism exists on the subject, is his
conclusion that all Marian apparitionan be explained either as illusions or hallucinations, or an

admixture that combines components from edch.

56 Carroll,Cult of the Virgin Mary56.

57 1bid., 59.

SBLYy FFOGZ /I NNRftfQad KSNNSySdziAOFt YSGiK2RA Ay NBFOKAY3I |
Daniel Bornstein has alleged that Carroll displays limited knowledge of the vast literature on Marian apparitions

FYR OfFAYa BKIRAALGRANBAEt (KSFaGdZRASE GKIG KS R2Sa OAGSoé
elevation of psychoanalysis as the one and only framework of thought through which to understand the subject of
apparitions, seeing an unhealthy dogmatism inthé3p®2 I OK® &G C2NJ / I NNRf f X GKS Llae OK2I
an autonomous belief system, a sort of religion with its own sacred texts (the words of Freud, to which Carroll

turns for guidance in any moment of uncertainty), its own revealed truth (the sexigah of all activity), and its

own fundamentalist insistence on the superiority of that revealed truth over mere sensory perception or human

NBIl a2y dé . 2NYyaidsSAy dzaSa adaNRy3a €t y3adad IS Ay ONRGAOAT Ay 3
SOLIKAZGAOIGSR | LILX AOFGA2y 2F LJAeOK2t23A0Ft (KS2NEBR (2 NBf
O2y Of dzRS&a KAa NBGASG 6AGK Iy AYOSYRAINE y23GS NBIFNRAY3
F&aKFYSR 2F AHaESE@é AYOBYRAIzZANRY f | yIdzk 3ST 2GKSNI NB@GASsaA
YyS3AILGADPSDd WSTFFNBE . dzNI2y wdzaaStf KFa gNARGGSY OGKFG KA
Mary], Carroll shows virtually no understanding of rBody KA & G2 NRA OF f aOK2f | NAKALX | YR
studies of sexuality and religion in the early and medieval chiufohexample, the work of Peter Brown, Caroline

.@YydzYx FYyR [/ KIFENISa 222RdéE wdzaaStft I NBgS&YWEF G { AYNNRT £ Q.
Russell is highly critical of how Carroll applies a single intellectual sysiambranch of psychology in Freudian
psychoanalysisto account for the entire truth regarding the complexity of religious apparitions. Coming from a
L2OA2f23A0IT LISNRLSOGAGSSES W2KYy | & DF3Iy2y tA1Ss6AasS FAYRA
Gt SNKIF LA GKS Fdzy RFYSyidlt LINROofSY Aa dzaxplgmhwaydigousi 22t a 27T
experience, ratherthan attetd)i A y 3 G2 AYyGSNLIINBG FyR dzyRSNRiGlIYR | OGa 27
original). See BornsteiGhurch History582583; RussellJournal of the American Academy of Religie®v;
GagnonContemporanSociology377; all reviews as cited in notd 6f this chapter.

59 Carroll,Cult of the Virgin Maryl117.
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Carroll analyzes the major Marian apparitions such as Lourdes (1858), Fatima (1917),
Medjugorje, and others. He argues that there were threefddtgian apparitions wherein
hallucinations were preceded by illusions. In this grouping he includes Medjugorje, writing:
AThe third set of Marian hallucinations proba
the village of Medjugorje in Hercegv i n a, Y & b this tlegand,iCarrolbfurther writes:
AFrom the start, one or more of the Medjugor|j
Virgin. Since other observers present heard nothing, it seems clear that at least the auditory
component®f these apparitions (assuming sincerity on the part of the seers) were
halluci®nations. 0

But, as we have already seen, the scientific studies on the seers argue against this
conclusion, as auditory tests showed that the auditory pathways of the nesara completely
normal and that they are not experiencing any auditory, nor for that matter visual or pathological,
hallucination during their experiences. Carroll further attributes the fact that a bright light was
seen by many observers during thetfdays of the apparitions (while the seers were reporting
their encounters with the Virgin Mary) with the theory that the apparitions began as an fitusion.
Thus, he speculates that Athe first fewt appar
of these first few apparitions, were probably illusions. Once the local community accepted the
reality of the apparitions, however (which seems to have occurred relatively rapidly), the
children began having true hallucinations on an almost daily &#dfsone were to take
Carroll 6s hypothesis seriously then the concl

the three who as adults claim to continue experiencing daily apparitions, have been experiencing

80 bid., 123.
51 Ibid.
52 |bid., 124.
53 Ibid.
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daily hallucinations for over thirtyears now since their teenage yearke fact that clinical and
psychological testing has consistently shown the visionaries to be mentally healthy people
without any traces of hallucinatory or hysterical symptoms, in addition to the neuroscientific,
audibry, and visual exams that proved that the visionaries are free of every form of

hall ucination, highly undermines the probabil

Methodological Considerations

I n his defense, Carroll s book was publ i sh
the work around the same time as the first major scientific examinations were being carried out
on the Medjugorije visionaries. His conclusions, therefore, were basedmtireoretical
speculation rather than scientific examination. The subsequent publication of the scientific

studies on the visionaries, however, would contain empirical evidence disproving significant

components of Carroll s thesis.
Thereisalsoametod ol ogi c al i ssue that arises in coa
Mari an apparitions. Carroll explains his meth

(or any set of religious apparitions) on the premise that they are produced by nat@s)| tteus

it is evident that they are eithiusions or hallucinationd ( emp has i %8Theé problent i gi n a
with Carroll 6s approach is that the starting
can be false and it can, therefore, lead to yazdnclusions. Carroll begins with the general

principle that Marian apparitions are caused by natural means and, thereafter, proceeds to

employ a psychoanalytical phenomenology as the underlying basis for understanding those

natural means, pointingtoteeonc |l usi on of @ MaHowesen asith@! | uci nat i

541bid., 117.
% bid., 123.
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scientific studies on the visionaries display
Medjugorje, were faulty, pointing to the plausibility that his research is based on a false premise.

This fact is further supported by the combination of the algometer and EEG studies
performed by the 1985 Italian team on the visionaries; the algometer, again, showing that the
visionaries were impervious to pain during their apparitions while the EE@8rgh@mong
other things, that they were in a state of consciousness that isdwyalee. Dr. Luigi Frigerio, as
guoted earlier, articulated that these result
naturally, and thus can be only preterndturao r s u pPHtismmgpdrtant ta dote that this is
not a theological judgment, as the doctor is not saying that the Virgin Mary is appearing, but it is
a scientific judgment, as the doctor is articulating, through the usage of scientific insg,ument
that the phenomenon presents a paradox, in the combination of the state -oVdlkgieiness
with the imperviousness to external pain, that cannot be explained naturally. Thus, here we have
further empirical evidence showing how faulty the hypothesisdt Marian apparitions may be
explained through natural means can be, as Carroll promulgated, leading to research that is
dangerously set up to attain questionable conclusions. Here it is important to recognize that the
scientific studies on the visiones help us to make hermeneutical judgments, making a
significant contribution to discourses on religious experience. Those hermeneutical judgments
substantially challenge an-@hcompassing reductionism which epistemologically reduces all
extraordinaryreligious experiences to natural, psychological, or pathological categories.

It is ironic for there is an inversion to classical perennialism in what is being challenged
here. Classical perennialists argued for the presence of universal, underlyingaracgeristics

that are crossulturally present in all authentic religious and mystical experiences. Inversely,

56 As quoted in SullivaMiracle Detective204.
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many critics who have subscribed to aresitompassing reductionism on extraordinary
religious experiences (such as Dawkins, Carroll, Sadkaplete constructivists, or the various
researchers that apply an epilegezure diagnosis as a universal alternative explanation) also
argue for certain core characteristics that encapsulate all claims of extraordinary religious
experiences. These echaracteristics, however, have the reductive quality of constituting
natural and psychopathological categories of interpretation, such as visualization, self
suggestion, hypnosis, hysteria, epilepsy, hallucinations, psychosis, unconsciously repressed
sexal desires, obsessional neurosis, and so on. The scientific results on the Medjugorje
visionaries substantially challenge and undermine the universality of such reductionist
hermeneutics.

It is interesting how eclectic the challenge is that the Medjagbudies offer to
reductionist theories of interpretation. Some of the tests performed on the visionaries, as
previously observed, very directly eliminate the possibility of conditions like epilepsy or
hallucination. There is also the hypnosis test, hamnevhich challenges the universalism of
reductive theories of sefuggestion and visualization. It was shown that the altered state of
consciousness that the visionaries enter during their apparitions is radically different from the
state of consciousse that they enter under hypnosis when, through suggestion and visualization,
an attempt waseamade ttheifir@apparitional experie
treat ment o-tf-bdByaexpereemce. Alhoughut tvas pointed out thatowiary
experiences and cof-body experiences are two phenomenologically different experiences,
guestioning whether Taves was right to use the reductive logic that is often applied to explain
one (visualization as causing visionary experiences) as a vexplan the other (visualization

as causing oubf-body experiences), such experiences may share at least a single major
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similarity: both experiences constitute states of altered consciousness. Taves explained that
relatively little research has beendénen t he r ol e of practices (Vi S
chanting, fasting, et cetera) iIin triggering u
there is fAconsiderable historical and®necdot
Using such eviden@s he hypot hesi z ed-botyexmerienBeawasitriggeted s o ut
through a process of visualization; thus the visualization triggering a state of altered
consciousness. However, in the case of the Medjugorje studies, we have acatoimtienge
to such theories of reductive thinking which would consider visualization as an ultimate
triggering cause for altered states of consciousness that are understood as extraordinary religious
experiences. With the Medjugorje visionaries, visaion techniques through suggestion and
imagination were used under hypndsisin attempto recreate their apparitional experiences,
and the state of consciousness that was reached was incredibly different from the apparition
state, showing that visuaétion does not constitute an explanation for their experiences. Here
one wonders whether the s amef-bodpenperenchbas wellhse c a s
other reported religious or mystical phenomena which have been dismissed by scholgs/as sim
being the natural products of suggestion, imagination, and visualization.

The underlying issue here is methodology, the danger of allowing the application of a
hermeneutic in studying religious experiences whose structure necessitates the formulatio

theories that satisfy a predetermined conclusion. To take this point further, let us consider the

57 TavesReligious Experience Reconsidedekd.

®nadditontostudbd o6& Yy SdzZNPAOASylGAalta oK2 aKIF@S NBOSylfte ARSyl
sense of embodiment (Blanke et al. 2004, 2005; Arzy et al. 2006) and are now able to experimentally induce

rudimentary outof-body experiences (Ehrsson, 2007; Lgathager et al. 2007), though there are as yet no

aGdzRASE GKIG tAy]l LINFYOGAOSA wadzOK & @Aradza tATFGA2Yy T Fl
other words, while Taves additionally uses the work of neuroscientists who have idemé&gens of the brain

associated with embodiment to support her argument, she concedes that such regions have not been linked with

practices such as visualization; thus identifying an evident gap in the argument. See Ibid., 111.
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experiences of the Medjugorje visionaries 1in
to that of the scientists who empirically examined tlsgowiaries.

It is one thing to say that the Medjugorje visionaries are hallucinating and then employ
psychoanalytical theories that try to justify this premise; it is another thing to leave the question
of what the visionaries are expEncing open and, through a process of discovery, use cognitive
sciences to ascertain that the visionaries are not hallucinating and, thereby, come closer to the
correct answer by empirically eliminating false possibilities. The former method was employed
by Carroll; the latter by the doctors who examined the visionaries. Here the issue is
methodology. The former method attempts to justify a predetermined conclusion through
theoretical speculation within the intellectual framework of psychoanalysis. fi&ertethod
attempts to attain a conclusion through empirical examination without limiting the possibilities to
the interpretive framework of a single intellectual system.

It is important to stress here that the issue, meaning the problem, is not psychoanalysis,
but methodology. In other words, there are various things that psychoanalysis can contribute to
an understanding of religion. However, if psychoanalytical theoreeased to form the
dominanthermeneutical framework that tries to justify reductionist conclusions about religious
experiences, while ignoring the contribution of other sciences that help grasp a fuller picture of
the subject, then the complexity and rifatiousness of many religious experiences is not given
the due that is deserved. This, as the exampl

apparitions shows, can lead to misguided conclusions about such phenomena.

Interpretations of Freud

Let us also consider the original Freudian interpretation. As mentioned earlier, Freud first
articulated his connection between neurosi s a

and Religious Practices, 0 whertcéeswi Fhetudde cdmpta
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that his OCD patients compulsively performed to control their neurotic obsessions. His later
writings would attempt to take the argument furttk@mg explains:
Freud was at first concerned simply to corroborate from the histogfigion the thesis
he hadput forward as early as 1907, that religious rites are similar to neurotic obsessive
actions. This he did in four essays published as a book under the genefalétheand
Taboo(1912). Whether investigating the horror n€ést (first essay), taboo prohibitions
as a whole (second essay), animism and magic (third essay), or even totemism (fourth
essay), he finds everywhere a similarity between the customs and religious attitudes of
primitives, on the one hand, and tiesesse actions of his neurotic patients on the
other, everywhere a survival of primitive mental life up to the present time. Nevertheless
Freud now modifies his former provocative statement to the effect that religion is a
universal obsessional neuro$is.
While through his comparative study of the religious attitudes of primitive peoples and his
neurotic patients Freud came to the theoretical conclusion that religion is, in its essence, a
universalobsessional neurosis, there has been important work done undermining the tenets of
this hypothesis. Critique has particularly been aimed toward trendability of this hypothesis
in Freuddés 1907 essay, as t he f etweerdreligiagnamal wor
neurosis.
In his dissertationf-reud on Ritual: Reconstruction and Critiquéolney P. Gay makes a
strong argument, supported by linguistic and psychoanalytical analysis, that scholars have
accepted Freudo6s pmyediangthaiy(and their acedptanga obithis w i
based on an erroneous reading of fAObsessive A
Gay explains, that #@Ain opposition to his rhet
psychoanalytic validity, Freud never demonstrated and in fact never claimed (in the 1907 essay)

that religious rituals shared with obsessive actions a common genesis in the workings of

r e pr e ¥Gay arguesadhat the popular Freudian notion that religidmaurosis have an

69 Kiing Freud and the Piblem of Gogd36.
“Volney P. Gayreud on Ritual: Reconstruction and Criti{Méssoula, Montana: Scholars Press, 1979), 2.
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intrinsic connection in the form of repression, as the psychopathological mechanism that
Afisecretly | inked obsessional acts with religi
studied closely and it becomes clear that indmglage Freud is describisgppressiorandnot
repressiomas the mechanism underlying religious practices. The distinction is monumental, Gay
explains, because i f fAneurotic a-mtincedly i s a f
mechanism typicadf religious acts is suppression (and not repression), then it would seem to
follow that the d6anxietyd which Freud ascribe
ritual s cannot “Bheimpogtanceoftthis argumenkis ferthéghlighted in a
fundamental distinction between repression and suppression: the former implies pathological
behavior while the latter does not. Repression, in psychoanalytical thought, is a mechanism that
Aentails or implies dye whielse ncep mprfe psiyacrm,o pan
i mplies the presence of instinct controlo and
but denotes behavior that is healfAy.

The central foundations of Gayrbesadtihnegs iosf aFr
text. Gay explains:

Throughout most of the essay, Freud carefully describes thmstiictual mechanism

typical of obsessive acts ®¥grdrangungrepression) and that which is typical of

religious acts abnterdruckungsuppressiondr asVerzicht(renunciation). The

linguistic distinction seems significant in light of the crucial topographic and dynamic

differences by which Freud distinguished the two processes. Since even in the earliest

anal ytic | iter at ubeondoftbepmaie featuresimtbe ganasss ofs ai d

neur otic disor der s thisessagiste demansratéan endetlyingg g o a |
similarity between obsessional acts and religious behavior, we would expect him to

“DIF& liddktAFASA (GKAA o0& SELXIFAYAY3I GKIGY ah¥ O02dzNBS GKS
may be quite nsbased in fact and have their origins in dynamically unconscious notions of grandiosity, the
2YYALRGSYOS 2F (K2dzAKG&X yR 20KSNJ FrydlFaasSa GeaLAOFE 2°
YI1S KAY | ySdzNE (A O3Zhose tantdsids, ndriely refréssian, avhictis eterdgngditt® exifiet of

GKS aevyLlizvya 3ISYySNIGSR o6& AyiSNylLrt O2yFtAOGd LT 6S | aa
repress, but only suppresses, it follows that his worries and behavior canndi right 6 S OF f £ SRy SdzNR G A O
21bid., 28.
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demonstrate that repression is thedamental mechanism responsible for the formation
of religious ceremonies. However, he does’Aot.

I n fact, in his study of Fr eud\emichtwghxt Gay not

Unterdruckung t hat i s fAr enunci athatdis theseermshthatFfewp pr es s

associates with religious rituals and behaVfdgay further notes that Freud would not conflate

the meaning of Asuppressionodo with fArepression

writing displ a)ycalddsdrgion offthe anthstititirsal ptoeessesrypical of

both kinds of behavior reveals that he consistently distinguished the mechanépression

which he says operates in the formation of obsessional neurosis from shppodssioror

renuné at i on which he ascfibes to religious beha\
I n addition to the c¢claim that Freud would

textual anal ysis also provides evidence that

Arenunci at i omthatis(apphed in big elsayrin asseciation with religious practices).

This point becomes evident when considering t

argues, as a word that denotes a fulyly consci

renounce a desire or resign from an attempt to fulfill it if one is fully conscious of entertaining it

as a wish which is either to be granted in the future or fulfilled, through fantasy expression, in the

pr es’®@aty.60s p otherd¢liberateonsclowsnesthat is required of renunciation

further supports his thesis that Freud was not referring to repression when writing of the

mechanism that underlies religious behavior (which Freud described in the language of

1bid., 67.

"1t is clear that Freud equates these terms as he, in fact, uses them in the same sentence to denote the same
FdzyOlA2yd® DI & y2GS5Sa CNBdzRQA ¢ 2 teeins olog basetldn shOsigdpressibny 3 G K I
the renunciation of, certain instinctual impulseg L-3.A R®X ¢

S 1bid., 6.

"®1bid., 7.
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1]

suppressiono andasreepneisaiioondoin Freuddos me
fi i nv arconscisus processashi ch are not availabfinto delib
other words, constituting phenomenologically different (in fact, polar opposite) proéésses.

If correct,tha mpl i cati ons behind GayosKiagr gument s &
previously explained, with his subsequent writings on religion Freud tried to corroborate and
develop further the theory established in his 1907 essay, seeing similarities behind neurosis and

religious rituals; however, the basis of his subsequent work on religion may have been founded

on a theory that was misappli ed; Freudds rhet
on a work that possibly never actually established the connectbet ween t he t wo.
correct, 0 Gay writes, fAit foll owsfledgghat Fr eud
met apsychol ogy of &drkisyboldtbeasisisnotyissimdar ftom theaney . 0

made by Anthony Perovich, as observed in aipts/chapter, which claimed that constructivist
scholars may have misread and misapplied Kant
for developing their hermeneutical ideas. Gay

associates the misapgdition of the original idea not simply with subsequent scholars but with
the original author. He argues, therefore, that Freud got carried away with the overt rhetoric of
his 1907 essay, which implied a connection between religion and neurosis, to thtbgioin

Freud failed to see in his later work that he neégehnicallyestablished a connection between

religion and neurosis in the psychoanalytical reasoning of his 1907 work. Gay concludes that

u»
Qx

7DLe O2y (NI} ada GKS dal3IS 2F GSNXAy2f238 Ay CNBdRQA A
RAFYSGNROFEfe RATFSNBY(d LINPOS58S4d G¢KS LINAYLMBE FIOG 61
repression of an instctual impulse . .[W+ SNRNJ y 3dzy 3 BX¥S NINSNIRS SNEBH dzAY @ T S KA S
GKFi GKS aF2NXNEGA2Y 2F NBEAIAZY & & o a5Svya G2 065 olas
AYLIzZE 8Sa oWd & deink dd\Inter&riickudigh denVaraichtfall deyisse Bri€bregungen zugrunde

Tdz tAS3ASydQB8dé LOARDI c o

"8 Emphasis mine.

7 Gay,Freud and Ritual7.

80pid., 9.
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Abecause the clinical m o tdeadpression hypbtlesssasdi o n a | ne
because, as we have seen, Freud never showed that religious rituals exemplified repressive
behaviors, it follows that when he uses the model of obsessional neurosis to explain religious
behavior he does so on inadequate netae h ol ogi &al grounds. 0o

Interestingly, the case of Medjugorje provides further empirical evidence challenging the
religion-neurosis connectioon the basis opsychological groundsTherefore, in addition to
Gayobds use of | i nguanslysisthat lzas benadeytccidentify theacengral i ¢ a |
missing link (the mechanism of repression) between religion and obsessional neurosis in the
foundational psychoanalytic literature, in Medjugorje the application of firsthand, clinical studies
on the visbnaries has also identified an absence of neurosis through psychological examination.
In Medjugorje we have a case study wherein a group of people are purportedly experiencing one
of the most extraordinary forms of religion imaginable, an alleged appeoitithe Mother of
God, and, according to clinical studies, do not possess any symptoms of neurosis: undermining
the Freudian notion that neurosis and religion must have an intrinsic connection, whether
analogously, or that the two, in fact, refer to tame phenomenon. The concluding clinical
report of Dr. Joyeux06s French team, once agai
anxiety or obsessional neurosis, phobic or hysterical neurosis, hypochondriac/or psychosomatic
neurosis, and there is no indtion of any psychosis. We can make these formal statements in the
light of detaile®d clinical examinations. 0

A distinction can be made that in his major writings on religion Freud is, however,
studyingrituals, andnot extraordinary experiences, to whibe attributes neurotic behavior. The

di stinction is not completely without merit,

811bid., 15.
82 aurentin and Joyeuscientific and Medical StudiesA.
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to [his friend Romain] Rolland as a representative of the difference between higher, mystical
religion and the religioof the common people he had attackedle Future of an Illusion
(19 2Rp.Id and, as previously mentioned, was the
experiences in the terminology of encounterin
something higher than the common religious rituals and practices that he was criticizing in his
writings. These matters of mystical experience were not easy to dismiss for Freud, who admitted
that the Aviews expressed by sehyenbsmalediffidultywh o m |
| cannot discover this O6oceanicbé feeling in m
feelfngs. o

Mc Gi nn emphasizes that in fAhis | etters to
nature of mystical experienceal t he tent ati ve c¢ h%Mc&iontfusther of hi s
specul ates that there fimay be hi nQGiwlizaton t hese
and its Discontentthat transient forms of mystical experience can have a positive, aathart
val ffgerne Mc Ginn uses the ambiguous | anguage t
Freud actually wrote very little, and with ambivalence, about mystical experi&nces.
Not withstanding the fact that xperiemaesicasshaver i ti ng
positive and cathartic effects, this does not mean that Freud would consider such experiences to
be authentic, as for him all forms of religion stem from the same psychological origins of the
mind.

Of course, even if there are the germs of a more positive view of mysticism in Freud,
there can be no question of any transcendental dimension to mystical consciousness. On

8 Bernard McGinnThe Fandations of Mysticism: Origins to Fifth Cent(Mgw York: Crossroad Publishing, 1991),
332.

84 Freud,Civilization and Its Discontentkl.

8 McGinn,Foundations of Mysticisn832.

86 |bid.

8 1bid.
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the whole, Freud clearly emphasized the regressive aspects of all religion and this is the
view that has becomeanonical in the Freudian school, although some recent
psychoanalysts have begun to suggest other possilifities.

Therefore, while it is natnproper to make a distinction between the predominant (or

Acommonod) forms of religion that the majority

ritualism, on the one hand, and higher forms of mystical religion as Freud acknowledged in his

friend Romain Rolland, on the other hand, it is improper to take the distinction too far, as if

separating the ontological origin of the two.

sense that i n Freudos plbregligionevithouadisynctionc a | phenom

(therefore, the common expressions and the higher, more unique expressions), waddman
experiences whose underlying causes were rooted in repressed neurosis stemming from the
mndThi s is not to say tmadeinsightfulecentidugonswor i t i ngs
understanding facets of religious experiences; they have, particularly in regard to such issues as
sublimation in religious experiences or more deviant forms of religious behavior. Much can be
gained fr om % Howavetdnghe casewi the Medfugorje seers who, despite
experiencing extraordinary religious experiences on a daily basis, are free of all forms or
symptoms of neurosis, we see a significant challenge to a dominant theme underlying Freudian
understandhigs of religion: the rooted connection to neurosis. The thesis proposed by Gay
through linguistic and psychoanalytical analysis, arguing the absence of an intrinsic connection

between religion and neurosis in the foundational psychoanalytic literatdeygped and

88 |bid.

89 For an excellent usage of Freudian psychoaimtgsunderstanding the psychological dynamics of an alleged
case of possession, séatoine VergoteGuilt and Desire: Religious Attitudes and Their Pathological Derivatives
trans, M.H. Wood (New Haven & Lomddrale University Press, 1988), 2. Sealso note 136 of this chapter

for psychoanalytical insights to sublimation in the religious experiences of Teresa of Avila and mystics reporting
similar, eroticallyoriented, spiritual experiences.

h a
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if there is not a technical connection made between neurosis and religion in the original psychoanalytic literature,
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empirically advanced here. It is done so in another, albeit still psychological, manner through
clinical studies on visionaries and their extraordinary religious experiences. Their experiences
have been tested and found to be completelydfr@ediagnosis that could link religion to

neurosis.

Epistemological and Hermeneutical Considerations
I n an 1890 essay call ed fAThe HiSdcdrei nb nSerlbfs, 0

Magazine James acknowledged that no subject #fAhas
contemptuous scientific disregard than the mass of phenomena generallynyafiedlo® He
noted that when it comes to mystical phenomena:

Physiology will have nothing to do withem. Orthodox psychology turns its back upon

them. Medicine sweeps them out; or, at most, when in an anecdotal vein, records a few of

them as fAneffects of the i magination, 06 a ph

connection, it is impossible toake precise. All the while, however, the phenomena are

there, lying broadcasiver the surface of history. No matter where you open its pages,

you find things recorded under the name of divinations, inspirations, demoniacal

possessions, apparitions, trasgcstaies, miraculous healings. %2 .
James then continued to make important epistemological observations, noting that mystical
phenomena are considered by many to be unusual and inexplicable occurrences and, therefore,
they pose a problem for variegystems of thought whose interpretative frameworks cannot
account for such phenomena. AThe ideal of eve
and compl et e d®Isthisregarth James notes the dvidedt, epistemological clash
between various sciences and inexplicable phenomena like the mystical:

Each one of our variouslogiesseems to offer a definite head of classification for every

possible phenomenon of the sort which it professes to cover; and, so far from free is most
me n angy, that when a consistent and organized scheme of this sort has once been

as Gay claims, the abssmof that connection (between neurosis and religion) is further promulgated by the
Medjugorje studies, even if no direct reference is made to Freud or psychoanalysis.

2 At fAFY WFHYS&Z{ OBKSEY BENIZES.B (MaBH 1899)6361.

9 bid., 361362.

%3 1bid., 361.
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comprehended and assimilated, a different scheme is unimaginable. No alternative,
whether to whole or parts, can any longer be conceived as possible. Phenomena
unclassifiable witin the system are therefore paradoxical absurdities, and must be held
untrue¥
Interestingly, here James spoke to an epistemological reality or outldoknercould even
venture to say ideologythat many scholars, including Freud, would turn to.
It would not be inappropriate to use the watelologyhere if we understand the term to
refer to a strict abidance to a certain way of thinking, thus to a certain system of thought, as if
anything which contradicts or transcends that system of thoughteasregarded as untrue.
Essentially, this is what Freudds met hod came
contemplated the enigma of the phenomenon of the oceanic feeling and came to the conclusion
that it is so alien to the fabric of theestce of psychology, to its framework of understanding,
that it is justifiable to call into question the authenticity of this type of experience and
deliberately look to explain it away in natural (thus psychologidaiiydly) ways. Freud wrote
thus of his approach toward interpreting the oceanic feeling:
From my own experience | could not convince myself of the primary nature of such a
feeling. But this gives me no right to deny that it does in fact occur in other people. The
only question is whether it is being correctly interpreted and whether it auht t
regarded as thi®ens et origoof the whole need for religion.
| have nothing to suggest which could have a decisive influence on the solution of this
problem. The idea of mendés receiving an in
around them tlough an immediate feeling which is from the outset directed to that
purpose sounds so strange and fits in so badly with the fabric of our psychology that one
is justified in attempting to discover a psyetmalyti@d that is, a genetéc explanation of
such aeeling®

Here we see an epistemological precursor to modern constructivist, attributional, and reductionist

hermeneutics of interpretation. Freud attempted to promulgate the theory that the oceanic feeling

% |bid.
% Freud,Civilization and Its Discontents2.
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is a humarconstructionto which individualsattributereligious meaning, while himself applying
a psychoanalytical interpretation to the genesis, therefore to the meaning, of the feeling. In the
process, Freud stripped it of any religious or spiritual foundatidathshis explanatory
reductionism

The epistemol ogi cal Il ssue, however, |ies i
invoked, regarding established systems of thought. He argued that the ideal of each science is to
reach a complete system of truthyatbesis of holistic understanding, and that therefore the
presence of any anomaly that is not explainable by the interpretive structures of a given science
is often dismissed as inauthentic or untrue by adherents of the science. Such is the dilemma that
Freud encountered in considering the question
that the experience of the oceanic feeling, essentially the mystical experience (as that is what
Rol |l and was referring to),hywihdghefabridedous o str ange
psychologyo (ibid.) that Freud thought it wou
psychoanalytical theory that can explain away the spiritual understanding of the experience. In
other words, Freud was not using his sciencgamty consider the possibility of the experience,
an experience that Freud admitted did not fit into the interpretive paradigm of his science, but to
justify his predetermined conclusion that such an experience must be false because it does not fit
into the interpretive structures of his science. The issue here is twofold.

First, such an epistemological approach rests on the grounds, or more aptly on the
presupposition, that one system of thought has a monopoly on the truth and that if a phenomenon
is introduced which is outside the cognitive purview of that system then it must be dismissed as
inauthentic, as something that is not possible for it violates the interpretive assumptions of the

accepted system. James wr i t adistéryhdamonsirates,itish er e
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the extreme slowness with which the ordinary academic and critical mind acknowledges facts to
exist which present themselvesvakl facts with no stall or pigeehole, or as facts which
threaten to break up the acceptedesyst®® 0

The second issue, one that has already been observed in the psychoanalytical approach of
Carroll, is that Freudds method begins deduct
essentially constitutes a predetermined conclusion about thet obgudy. Thus, Freud does
not try to ascertain whether or not the oceanic feeling can be authentic but begins with the
starting principle that it is not authentic (again, because it does not fit into his established
structure of thought) and, therefpegtempts to articulate a psychoanalytical theory that can
justify his preestablished conclusion. Freud does acknowledge that people experience what
Rolland describes as oceanic feelings; however, he refuses to consider the option that such
experiencesan be genuine, attempting to ascribe different meaning to them through a
psychoanalytical form of explanatory reductionism. Therefore, considering these epistemological
decisions, the problem is twofold: the object of study is never considered on itsraveraind

the reductive conclusions abauare already predetermined.

Deconstructing TavesO0O Approach:
Important Implications

|l f we consider the first issue observed he
by Ja meisthe ideaghatane system of thought has a monopoly on the truth and that any
phenomenon that does not f it mustbedisnisseslassy st e mo
untruei it is evident that, although this thinking is erroneous, if it were replaced by

interdisciplinary integration then the methodological problem, although improved, would not yet

BWEYSESE G¢KS | ARRSY {StTFXé ocHZ SYLKI&AAE AY 2NRAIAYLIE O
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be fully resolved. The reason that full resolutweould still be lacking is because of the presence
of the second abow@entioned problem: the methodological decision of studying religious or
mystical experiences through a deductive approach that begins with a predetermined conclusion
as a starting proiple. A critical observationomaves 6 wor k can clarify th
Taves focuses her project on the goal of interdisciplinary integration. Thus, unlike Freud,
she is not restricting truth claims to the hermeneutical categories of one system of thumight, s
as psychoanalysis. On the contrary, Taves believes in interdisciplinary integration, and thus the
integrity of using various disciplines of study to pursue a greater understanding of the subject of
study. The ascriptive approach that Taves uses wiggninterdisciplinary method claims that
Aireligious or mystical or spiritual or sacred
assi gne dInths asciiptvenapproach an experience is not inherently religious or
mystical initsessendeut i s understood as fireligiouso or
created as Athus, 0 by the subsequent ascripti
the essence of the experience may be different from the ascription that hapjleshto it
James V. Spickard highlights t hhesbogkoi nt i n
Religious Experience Reconsidethdre are three presented perspectives, yet it i amech is
a conflation of twd that dominates: for Tavesexp i ences fAcan be religiou
can be deemed religious, or they can be mistakenly identified as religious. Taves too often

equates these | ast two. Though she claims to

97 TavesReligious Experience Reconsidefet

BaLY (GKS &dzA 3ISYSNR A Y2RS(t st andihave inheterdtly specidl Bropéréiek. in thl B € A I A 2 «
ascription model, it is assumed on the contrary that people ascribe religious characteristics to things which they
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on explainingthemat ur al i stically and as somefhing othe
Spickard explains why this approach presents a problem, particularly if one is advocating a
naturalistic hermeneutic, as Taves issuifiTaves
generisinvolves a metaphysical commitménbne opposed to her own commitment to

naturalistic inquiry. Focusing on experiences that people deem religious is supposed to let

nat ur al i s mHavevertwherevitee issue liies, Spickard continuen, tise

phil osophical presuppositions that Taveso6 met
a metaphysical commitment, undermining her own goal of a purely naturalistic hermeneutic. He

|l ooks at Tavesod t rofebady expenene, vehich we abserved irdcbaptero u t

two, to articulate the issue:

For exampl e, her | engthy account of Willia
consciousness y pot hesi zes that Othe mental par ado
triggered the dissolution of safther boundaries . [which] triggered feelings of ecstasy

and exhilarationbat{pth@OjirShetpogpgesing w

recognizing that this claim puts her naturalism beyond examinatiery bit as much as
[ Rudol f] Ottobés claim for O6the numinousd p
depends on unexaminable entities. Her wuniv
6sether boundariesd; Ot trbapssbyotherbgngg). Edclat ed b
posits a metaphysic that sets the rules for ewgtian, then reads the resubigck from
the rules it has sét?
Here Spickard identified a fundamental flawa contradiction, infadtwi t h Tavesd her me
one that coule@asily be overlooked. Taves is advocating a naturalistic approach to the study of
religious experiences, one that is free of metaphysical commitments, in order to study that which
can be naturally known about such experiences. Howevéypgmthesizingiaural explanations

for religious experiences that root the cause of such experiences in unconscious mental

OWF YSa +d { LA O] I NReXExpefiedc® Enodgh?@ L iticavC®DraeyitarRelgious Experience

Reconsidered Religionn 11 0 HAMAOY oMH® ¢KS NBFSNBYyOS (2 wdzRR2fF hiid2c
book The Idea of the Hol§1923).

100|pid., 311.

1011hid., 312.
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processing®Taves is transcending the epistemological confines of a naturalistic approach and
making metaphysical claims, which cannot be empirigaibyven, about the origins of such
studied experience$§?
Spickard explains the hermeneutical dil emm
approach transcends naturalism by contrasting it to his own work on religion. He writes:
If Taves wantstofocusn O0experiences deemed religiousdé
metaphysical stance, she must give up trying to explain them. For example, my own

fieldwork with the American members of the Japanese new rel@panai Kyusekyo
(Spickard, 1991a, 1995b) required tneexperience their core healing practiodyrei. It

involved channeling invisible &6divine | igh
bodies6é. They certainly deemed this 6relig
though | have (frankly) i dea what they were o6reallydo d

interested me as an ethmagher was the meaning that mformants made from it, how

it shaped their social lives, their decisions, their factional fights, and so on. These were
not epiphenomenahnd they were informed by their collective metaphysical
interpretations of thejohrei practice. My inquiry was naturalistic, and it was grounded

in experiences deemed religious. It worked precisely because | made no metaphysical
claims about those experices, on any sidé&?

Taves has responded to Spickarddés critique by
descriptive and explanatory reduction, and also by emphasizing how her own cultural influences
in the feminist movement have shaped her metlogial approach as a scholar, thus noting the

i mportance of a scholarodos péePBromwdf ovootidcse dins tii

12Thisisthesa aSYy GALf O2YLRYSyild 2F ¢ @3SaQ KSNN¥SySdziad GKIFG as$s
FNRY t NP dzR T énditred dudztitiondepprlodc@s chaper 2examined.

B¢ gS&aQ lyrteara 2F {GSLIKSy . dhydRdal®xdp&idncds goRstitdtes fikeyA I Y . | NJ
example of this approacim her book See Tave&eligious Experience Reconsidefi119.

04 LA O NRE 45288 ¢ @S & FortBeDwdrk thak e SshsfetercingdaNames/NMOSpEkard,o m H ®
G{LANRGdzZLf 1 SFfAYy3 FY2y3 GKS ! YSNAOIY C2tft26SNA 2F | W
M2 A @I Rede@roh lhd¢he Social Scientific Study of Relgy(@891), 13%apc T &. 2R&X bl GdzNBZ | yR
QiritualHS | £ A Yy 33 ¢ A Y, ed, StudidoKAltefnativé TheSapy 2: Bodies and NaiNRAT/Odense:

University Press, Copenhagen, 1995)365

105 Furthermore,in response to Spickardaves conveys her belief that explaining religious experiences

naturalistically does not necessarily explain them away by pointing to two anecdotal facts: that she once taught at

an nstitution where many students identifieithemselves aseligious but not believers in the supernatural, and

that she once belonged todenomination that promoted a naturalistic understanding of religion. Such personal

YR | ySOR2GlIt RSGIFIAfAazT K26SOSNI GIEAR (2 ¢ @3S4aQ 26y SEL
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between explanatory reduction as an acceptable form of reductionism, as opposed to descriptive
reducton, again, ighlights thata scholaneeds to accurately describe an experience but does not
necessarily have to agree with the given inte
Taves explains, that she Ainternalized in the
assmilated to a feminist insistence on the importance of women having a voice. As a researcher,

| have been committed both to th¥ voices of m

Tavesod reply, however, does not diisully sati
making toward her approach. Spickarddés point,
American members of a new Japanese religion,

did not offer a metaphysical interpretation of the subject buplgiobserved the various
mechanisms surrounding the religion and its devotees, thus observing that which can be naturally
ascertained. Taves is emphasizing the i mport a

which do not have to agree with tithhal explanations of religious experiences, as long as the

experiences were accurately described. She wr
O6naturalisticdé voice, | took pains throughout
disagred as accurately as | coul d, ©rwedssue,checki ng

however, is that this response misses the underlying point that Spickard is making. Spickard is
not saying that Taves cannot provide her own naturalistic explanation, heatwalistic voice,

if it is empirically establishedhus naturalistically ascertained. He is saying, however, that she

words, is not analyzing her own experiences or those of her former students who have a naturalistic understanding

of religion, but the experiences of individuals who have a supernatural understanding, wtrexegduction of

GKFG dzyRSNEGFYRAY3IZ AGa& Ayl GdzNI € AT FGA2Y I Jhis@elthgZaseA y T Ol
with ¢ | Oréadurdlistic analysis of NI Rf R& QB NY Y NRQF SSELIYNA Sy @SHE G99 ELISNASY O
Conte SR aStyAy3a IyR =zl fdzSY ¢KS IRalgiNAOGOADN RPAR2;Taves2 I YR A (2
Religious Experience Reconsidefdii~119.
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cannot <call her approach Anaturalistico if he

speculation rather than means which caeroeirically (thus naturally) proven. In other words,

scholars can have their own interpretations of claimed mystical or religious experiences, whether

that interpretation is framed in a feminist voice, a Marxist voice, a religionist voice, or any other

hemeneutical #Aism. o6 But iif the methodol ogical

metaphysical (instead of purely empirical) means than such hermeneutical voices cannot be

c al

|l ed Anaturalistic, 0 as they bsadgarcethe t he f un

personal voice becomes a metaphysical voice.

The presence of a metaphysical voice in Ta
Taves0d own explanation of her methodol ogic

As | have initated elsewhere .t.he t eami ¢ matus used in a var
ranging from the belief that the physical sciences can provide a complete account of

human behavior, on the one hand, to-sapernaturalism, on the other. | am assuming

that collaboration between scholars of religiom natural scientists will be most fruitful

if scholars of religion set aside supernatural explanations, as most already do, and

scientists are open to the possibility that we neeterthan the physical sciendesgive

an adequate albeit still natustlc account of human behavior. 518

There is a subjectivity in this perspective which betrays de@gled philosophical

presuppositions, as Taves is asking scholars of religion to set aside supernatural explanations

while encouraging scientists b@ open to the possibility that more is necessary than the physical

sciences (albeit keeping to the exclusion of the supernatural). The latteir pppiaining that

more is necessary than the physical scienagsens the door to the methodological

incormporation of the unconscious, as the unconscious does not belong totally to the strict

empiricism of a physical science but is, in its essemet¢aphysical: therefore, opening the path

t o

Tavesd hermeneutical e mp h asngeeligous unconsci o

1081hid., 322, n. 2.
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experiences, constituting a metaphysical commaiit. The former point, howevenplaining

that scholars of religion should saide supernatural explanatioeyses the door to other

metaphysical considerations, thus making a case fofoomeof metaphysics against others in a
hermeneutic whose ontological subjectivity betrays the deontological expectancy of a purely
naturalistic perspective. This is the case not necessarily as a result of the unconscious processing
thatisatthecenterf Tavesd hermeneutic, but because Ta\
associates the unconscious not simply with the processing of experience but atke with

ontological roots of experiencence the unconscious becomes the ontological key toward

explainng the source of a phenomenon we are no longer dealing with naturalistic, meaning

purely empirical, claims but those that, on the other hand, are rooted in philosophical

presuppositions®®

Spickard is not the only scholar who has pointed to philosopimicat i vati ons i n T
approach. Finbarr Curtis argues that W@ATaves a
¢ | FSEQ2FYLNaRXSeQa yR . FNYIFINRQa SELISNASYyOSa aLlsria ¢

naturalistically analyze unintentional behavior and tacit thoughts in their beh&wimiconscious processingshe

goes further by hypothesizing ontological claitbghe sources of their experiences as being something other than

what they believeA great example of such metaphysical methodologtdeseen in a recent documentary on

Joan of Arc which attempts to explain the purported mystical experiences thatrdparted, both her locutions

YR @AEAA2YAT AYy Yl GdzNItAAGA0 6l &ad b2d o0SAy3 +toftS (2 R,
IAPSy (KS FIOG GKFG GKSNB A dlifeyséholdisNd th@ Socamentary tukoxh@ G 2 NB 2 F
dzy 02y &a0OA2dza Ay 2NRSNI G2 FAYR | &yl GdzNI £ ¢ SELIX L YyLFGAR2Y ¥F:
religious culture wherein claims of visionary and mystical experiences were not scarce, the documentary concludes

that Joan was heaviinfluenced by her surrounding culture to the point that she did hear voices and see visions,
asculturallyA y Ff dzSY OSR LIKSy2YSyl adGdSYYAy3a FTNRBY G(GKS dzy 02y aOAh 2 dz
according to the documentary, came not from God bonf her unconscious mind. What is noteworthytlat the

experienced phenomenathe voices and visionsare not denied; what is denied atke ontological originsas

supernatural experiences comingin God of the phenomena in favor of another metaphysieaplanation in the

F2NY 2F (GKS dzyO2yaOAz2dzad ¢KAAZ 20aSNIPSR adzZLlISNFAOALFff &z
which the subject (Joan of Arc) understood as supernatural. Yet, examined carefully, it becomes evident that the

given explaation is not reached through empiricalgstablished, natural means but is, in fact, an unproven, and

therefore speculated, claim of the metaphysical origins of the phenomena, speaking more to the philosophical
presuppositions of those making the argumetitan to theontologicalesset©S 2 F W2y 2 FSdeNDQa SEL
documentary Mystery Files: Joan of Ag@mithsonian Channel, 2010), directed by Kate Haddock, narrated by Brian
5SYyySKeT FT2NJ ¢l #SaQ dzyO2y a OA 2dza tébBOTARSRAligidls Bxgeriencd Rf S |
Reconsideredl04111
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religious studies fashion a kind of secular praxis in which breaking taboos is a crucial attribute of

scholarly integrity and intellectual heo i $'%&sseéntially, Curtis sees an underlying agenda in

play which, under the guise of advancing fAsch
heroismo is, in fact, promoting a secular ide
isesecially critical of how Tasuiggesnéridedhgnd mbeac h c al

promotion of an ascriptive model that tends toward explanatory reductionism in interpreting
religious experiencésthat, in his view, transcends the boundariesbhjéative scholarship
through ideological motive$'fil n cal |l ing scholars to violate 't
institutional ambitions that reach beyond the methodological guidelines for cognitive
r e s e &4Thelcritigue that Curtis is voicingrer r eads | i ke an inversion
critigue, examined in chapter two,sfigenerid hi nker s who, through dAprc
Proudfoot argued, defend religious sensibilities against critical scholarship: Proudfoot, therefore,
identifying an ictological component in their hermeneutical goals. Curtis points to scholars on
the other side of the ideological spectrum and, instead of seeing an objective sphere of secular
neutrality in their hermeneutical positioning, identifies the presence of heutnead
assumptions championing anothiealthough, perhaps more subitlédeological agend&?

Ti mothy Fitzgerald similarly notes ideol og
interdisciplinary integration between social and natural sciences insgudigion, which in

his view undermines a sense of objectivity withitsseneded emphasi s. He note

HOCA Yo NNJ / dzNJIRel@iaus Expeyigfice Réc@nSidagaiSign of a Global Apocalypse that will Kill Us

Af tREligiond0 (2010), 288

111bid., Curtis, 289; TaveReligiouExperience Reconsideréd-35.

12 Curtis, 289.

113 More on this will be observed in the following section with a brief overview of the work of John Milbank, who
ARSYUGATASE (GKS y2iA2y 2F &aS0dz I NJ y Sdzi NI quaafsdigéendris I Y& (K2
GKAY1SNAR & 2LISNIGAYy3T dzy RSNI I GLINRPGSOGAGS adGNrdS3exze |
f23A0 O2yaiAiadziS 'y ARS2t23A0Ft Y2GA0S 2y tshBedeRsF22 (1 Q& |
taboos. ForhiseQG A 2y 2y & LINE SeSRoaudiodtReligiouNExe GeHRIS 208.
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Adi scussion forges an alliance with those sci
who, from their own assumed standpoint alunal and secular knowledge, themselves have a
strong investment in discod'fFtzgesaldismrguingthdat gi on a
one cannot simply critique religious perspectives without considering the other side of the
ideol ogical spectrum, the secular, from which
in the secular positionality of the satists and their research agendas. Nor, for that matter, does
she | ook at her own positionality. | suggest
must simultaneously be a critique of the wrehgious secular as the other half of one ideialg
di scourse. 0 He expounds on the issue in detai
The i mplication of Taves6 text seems to be
phenomena such as special experiences are not themselves engaged in following a special
path to a special goal ohkwledge, a path imbued with ideals and values, surrounded by
prohibitions and taboos, predicated on some very basic metaphysical constructions, and
developed within a historically longer term ideological project of progressive liberation
from existing coditions of ignorance and superstition. Whatever individual scientists
may believe motivates them as individuals at conscious or unconscious levels, their work
is located in a historically constructed ideological domain of enlightenment rationality
and uniersal progresst®
Taves, in response, has written that she agre
deemed rel i gi®Tuasv eisn hiisgohl laitgihotns. da secti on i n Fi
emphasizes justice, courts, and judicial pares as having specialness in value that is
analogous to religion, and agrees with his point that the domain of science, and particularly the

practices and goals of scientists, should be treated with the same analysis that spiritual and

religious pathseceive, thus doing justice to a holistic analysis of a religsmesilar binary?!’

Wig AY2GKe& CAGT IASNIfRET G4QO9ELISNASYyOSa
lyy ¢ 8S&8Q wSt A 3JA 2 dzaRebyiorndIS(ROA0S g90.S w
115 |pid., 298.
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However, Taves completely i gnores a very i mpo
adequate response to it, which gets to a deeper dimension of what Fitagesaklin terms of

providing a holistic critique of a religiotsecular binary, particularly in acknowledging the

ideological presuppositions that are embedded in a secular/naturalist perspective that says more
than can be empirically establishég.

Speci i cal | vy, |l i ke Spickard, Fitzgerald is ve
anal ysi s o fof-bBoadryn aerxdpbesr ioeuntc e makes. Fitzgerald
empat hy wit h Ba rldoanot doditd thad somethmgndgbound significance
happened which retrospect i vi&Thedlanaa hbveven cl as s
according to Fitzgerald, is how to convey such an extraordinary experience within the
conceptually limited confines of language without distgytine essence of the experieft®.

Li ke Spickard, Fitzgeral d s dademanalysisthaiibdbleto wi t h
|l ook at a unique experience as Barnarddés and
naturalistic inquiry, be gdained naturally. Such a conclusion, according to Fitzgerald, extends

beyond what can be scientifically examined, pointing to the ideological undercurrent that
encapsulates the perspecttttHe points to Tavesd goal of extel

schd ars in attributional theory that, as Taves

MBCAGT ISNI f RE GWIOELISNASYOSa 5SSYSR wStAIA2dzaQZ¢ HDPPD
119 | pid.
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SELISNASYOSs | AY G2NRAYINE 9y3IfrAak |y SELSNASYOS AYLX .,
AUNIAya 3FAyad GKS 02dzyRIFNASaé OAOARDPEI Hppod 2 KAES |
ddzOK SELISNASYyOSa tA1S . INYFNRQ&aZ a (GNIyaOSyRAy3 I RSIjdz
playing this point. Awas highlighted in chapter tnystical experiences have generally been designated into two

general locations: eitheas being unitive to the point that sedither boundaries are completely annihilated or

being unitive while still maintaining degrees of a seter distinction, as is often the case in visionary and

apparitional experiences (the experiencing subject badistinct from the object of the vision/apparition).

FNYENRQAE FfGSNBR adlridisS 2F O2yalOAizdzaySaa éaxpeSence | LIGf & f
that transcended selbther boundaries.

1211bid., 299.
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the entire range of life events in order to explain when and why events are attributed to religious

asopposedtonene | i gi o tP4Fitzgesald explainsthat hi s di stinction it
seems to have been i mposed O6top downd rather
one can derive a concept of o6relig'¥dend or oOna

expounds: Al a mpowens adfthenodets ivhich psychotpgistelaatural
scientists use. . What | am suggesting is that the models of natural scientists are themselves

configured within the wider discour'$ehes:that ¢

It would be one thing to investigate reportspécialb e x per i ences 6, somet
been done historically and, within the terms of its own criteria, authoritatively by the
Catholicchurclst at e, for exampl e. But | gaousd sec

as distincelfgbobmuénbébncan be part of the da
functions. It is the utilization of a modern Anglophone scheme of classification which

itself functions in a wider ideological context of power. It seems to atehike distinction

between religious and secular or natural causes cannot itself be derived from any amount

of scientific observation or experiment. There seems to belamlircircularity where

the natural sciences investigate in terms of categorieshveine already implicated in

their own seldesignationt?®

Particularly striking is Fitzgeraldbs cl ai
bet ween religious, secular, or natur al causes
observation %Fiexgeramdas. ol aim here, in crit.i

both merit and shortcoming. On the one hand, Taves would partially agree with Fitzgerald in
terms of explaining that an experience cannot be authenticallyidentif as fAr el i gi ou s ¢
analyzing the experience from an etic perspective, meaning outside of the tradition (such as

Catholicism, with its own criteria for evaluation) from which the purported theological content of

122 Fitzgerald, 299; TaveReligios Experience Reconsideréd.
123 Fitzgerald, 299.

124 1bid.

125 bid.

128 |bid.
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the experience stem$.On the othehand, Fitzgerald makes the claim that the designations of
Aisecul aro or fAnatural o also cannot be ascerta
his article Fitzgerald makes this claim after
Barnaxgpe&s i ence. To be sure, in such an exampl
statement has great merit; however, it may not be a claim that is as universally applicable as
Fitzgerald assumes. Let us consider both points.

First, similar to Spickard, geems that Fitzgerald is saying that scientific observations
cannot make ontological claims about whether an experience has religious, natural or secular
causes, for such claims extend beyond what is empirically verifiable. This, again, as Spickard
agreed i s the case wit h pBrantdisinctooisvitap kighkghti ence. Ar
however,heren consi deri ng Tave suncomspqus pooeessinginviegard r es p
to Barnardo6s experience. The distinction is t
observations about unintentional behaviors an
conveys, thus record the phenomenologyrafamscious processing, as she has, in fact, tf8ne.
She cannot, however, make the ontological claim that the unconscious is the source of the
experience, as she has done, for that is a metaphysical claim that is beyond empirical

examination, undermining hefaimed naturalism and critique of metaphystésn short, if

27 SNBAY Aa (GKS o0lara FT2N ¢ 35aQ RAAO2dzNBS 2y whidhS A YLI2 N
we will consider in greater detail belawin studying religious expemces, and how much each perspective can

al & d ¢ &SCnly éniclalbservens dr& camable of making determinatidraithenticity. This is simply

matter of logic, not policy. Etic observers, becatl®y do not view the events iquestion awriginary, simply

have no criteria for judging whether a sensory peti@pauthentically reproduces an originary event or not.

Although observers cannot argue for or against the authenticity of@eation of an OFfom an etic perspective,

etic observes can and frequently do argue that a claim is delusioriaht is, an incorrect inference about external

realityt on the grounds that an event (taken specifically or generally) should not be deemed religious, and thus

that no practice is capable ofaeating itf TavesReligious Experience Reconsidefis.

1281bid., 104106.

129 Egpecially revealing in this regaraitable located in chapter3 ¥ ¢ §SaQ 06221 LINBaSydiay3a R
SELX FYyLFOdA2Y Ay FylfeélAay3a yshdhlBdpsieénces withiyirapersoNal, | NRQ&  LJdzNLJ?Z |
interpersonal, intragroup, and intergroup dynamics. Taves distinguishes three levels of analysis in observing their
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Taves wants to be true to a naturalistic hermeneutic that avoids metaphysics then she can analyze
the unconscious behaviors associated with purported religious experiences but she cannot
ontolagically designate the unconscious as the source of such experiences as such a claim is not
empirically verifiable. This is the issue that Spickard and Fitzgerald are getting at, presenting a
valid critique of TavesOdO hermeneuti c.

On the other hand, Fitzged d6s c¢cl aim that the ontol ogical
experiences as being religious, secular, or natural cannot be reached through any form of
scientific experimentation is taking the argument too far: specifically with the claim that
scientificexamination cannot prove secular or natural conclusions. The example of the usage of
scientific studies on the Medjugorje visionaries can, for instance, undermine the totality of this
point. For example, while the scientific studies are not able to waefpurported theological
content of the experiena®sn that sense, Fitzgerald is cor@df they were to find a natural or
pathological explanation for the phenomena, such as epilepsy, hallucination, or fraud, then
scientific experimentation would, in fade tracing the origins of the experiences to secular or
natural sources with a natural empiricism that deserves its due. That was the purpose of the
studies, to see whether natural, thus alternative, explanations could be located. This has not been

thecase with Medjugorje since the experiences of the visionaries have, as observed, endured

experiences within these categories: 1) What Explained [the] Event/Experience; 2) How Explatteithintyr;
YR 00 126 9ELISNASYOS YAIKG 065 9ELIFAYSR o0& wSaSINDODKSNJ
CFENYENRQA SELX FyFGA2ya F2NJ GKSANI SELISNASYyOS&azr (GKS F2 Ny
latter seeing his as aystical experience. However, the first level of analgsis? K| & 9 ELJX I AYSR OiKS8
9SSy ik 9ECKANASYy S¢3S5aQ SELIX FylLiGA2y 2F (KS&aS SELISNASyOSax
through a naturalistic interpretation of each event which, unttee third categorncd | 2 6 9 ELISNA Sy OS YA 3K
9ELIN I Ay SR 0 éartioufaiesSalwsiyddt &hakars to naturalistically understand and interpret, through

unconscious processing, both the process and the origins of these experiences. What this péibke particularly

the contradistinction between the first level of analysis [What Explained the Event/Experience] and second level of
analysis [How Explained by Attributor] is exactly the critique that Spickard pointed to: that the explanations of the
sww2S0ia 62N GKS FAONROGdzE2NEO 2F GKSANI 26y SELISNASYOS

¢l SaQ NBAYISNLINBGIGA2Yy0 2F (KSaS SELISNASYyOSaod {SS A
ibid., 104119.

ax

S ;
S Al

(@]



234

scientific scrutiny with integrity but such could be the case with other alleged mystical

experiences: scientific experimentation being used to purify religion ef éxiseriences. In this

regard Fitzgeraldodés critique has only partial
Il n response to Curtis6b concern that Taves

whose ideological goals is to promote a secular agenda through her call for schotdedeo

taboos, Taves has replied that she does not think that her call is a form of secular heroism

because she does not believe that taboos are strictly religious: thus their violation (and her

advocacy for the goal) is not an exclusively secular enser{sf Taves, of course, is correct in

this fact: taboos are not exclusively religious and, therefore, their violation is not exclusively

secular. However, this response may be an unf

articl e s guethat many of the promiheint advocates of the cognitive science of

religion are arguing for more than just amngubfield of religious studies. . In particular,

cognitive approaches to religiatraw their rhetorical force from their participationarcritique

of whatever institutional boundari es®a@nsd | i mi
concentration of Curtis6, specifically on the
religion, | eads hi m rdotheapnopanents ef cognstive agproachebto w T a

religious studies fashion a kind of secular praxis in which breaking taboos is a crucial attribute of
scholarly integr it }2Inathal words Cuatis is eotdenyiagithe faet that i s m.
taboosare not strictly religious and their violation, therefore, not an entirely secular enterprise;

he is, however, specifically concentrating on cognitive approdohetigion( as Tavesd wor

pursuing) whose underlying goal of violatiagi generigabooshe sees as an attribute of an

130¢ | GSEASENFGDYERS a4 {AGS 2F /2y(iSaGSR aStyAy3IZé oHHOD
1B dzNJ A & X (REeligigls BxpefeSice ®@asidered ¢ HYy T SYLKIF dAa YAySo
132 |hid,
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ideologically inspired, secular heroism. This is not a negation of the existing universalism of
taboos (beyond the religious), but a specific concentration on the call to violate taboos within the
context of the study of rejion through various cognitive approaches, as Taves is advocating in
her book; even if her advocacy transcends religious categories, such categories do remain the
central focus of her concentration.

Spickard juxtaposed Bavendwtcathe Radioes Of tio
both use terminologys uch as Tavesd At het huenrc onoswn daursioe sa,nad
usage of At he numi no uwhjclhspdalota metaphysica gniitiesithatula | ag
not only transcend empirc al exami nati on but that can be wus
metaphysic that sets the rules for explanation, then reads the results back from the rules it has
s e ¥3This is akin to Freud beginning with the unproven, albeit predetermined, condhaion
oceanic feelings are not inherently religious or mystical but simply receive those ascriptions by
those who experience them. A metaphysical commitment sets the rules for explanation, then
reads the results back from the rules it has set.

In compamg Freud and Taves, it is important to note that the means to their approaches
are completely differerit the opposite of each other, in féchs Freud monopolizes truth for one
system of thought, restricting his thinking to the interpretive structunesyshoanalysis, while
Taves applies interdisciplinary integration to support the conclusions of her approach, expanding
her thinking to multiple disciplines. Notwithstanding, while the means are so diffeoppiosite
from each other the general conctilons become similar in the sense that each approach is set

up to lead to a naturalistic account articulated within a framework of a phenomenology of

1B LA O] F NRE 652838 ¢ 53 wSO2yaARSNI 9ELISNASYOSSé oMH®
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explanatory reductionisd¥*1 t i s not a perfect comparison, as
not matchthe alle ncompassing totality of Freudos, but
intellectual system, on the one hand, and an interdisciplinary integration of a number of systems,

on the other hand, can lead to similar general conclusions belongiagtbadimbrella of

iexpl anat or y*FAreaddidd one way,itheonizing psychoanalytically that persons

who report oceanic feelings are probably experiencing a regressive, infantile state wherein

motherchild boundaries are transcended for a feptf onenes$® Taves did it another way,

B4There are, to be sure, things to be gained from understanding the human dynamics of extraordinary religious

experiences which illuminate the psychological processes of such experiences, constituting a healthy, benign

reductionism, without claiming to exgin the totality of a phenomenon through complete reductionism. For a

322R SEFYLX ST O2y&ARSNI GKS Ay GiSNIINBiGlFIdGA2ya 2F {(d ¢SNS.

psychological and spiritual perspectives, as articulated below in note 136.
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on explaining them naturalisticallyand as something other than what they appéabe £ ¢ acknowledges that

¢ #SaQ NI R dedcohphssingwile, atxhie sartind, stressing that that her reduction does lean
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particularly in regard to the depths that a psychology of sublimation may offer to an understanding of certain

extraordinary religious experiences. This becomes evident when considering how prominently 1inédhner

imagery, especially the act of lactai as a source providing spiritual nourishment, has been used in both Christian

YeadAOrt fAGSNIYGdzZNB yR INIX KFE@Ay3d a0GNRByYy3a F2dzyREGA2
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modern Christian writings the imagery of spiritual experience is depicted through a maternal erotimigimes

even displayed in a reversal of gender roles, wherein male figures are portrayed-feredistg femalesln writing

2F ¢SNBA&l 2 F-ceht@hhcbrnrtaryofithe 8 of Bolgs, Constance M. Furey notes how in a key

LI 2al3S ¢SNBal aRNlIga GKS YFAOSNYyFrt FyR SNRGAO (23S0 KSNJ

and nursing mother, omwho nourishes and who pleasures, reveals how difficult it is to differentiate between the
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more, He draws her so closely to Him that she is like one who swoons from excess of pleasure and joy and seems

to be suspended in those Divine arms and drawn near to that sacred side and tdXivirse breasts. Sustained by

that Divine milk with which her Spouse continually nourishes her and growing in grace so that she may be enabled

to receive His comforts, she can do nothing but rejoice. Awakening from that sleep and heavenly inebriations, she

Aa tA1S 2yS FYFT SR IyR aidzJSTA SR oérotic Bng@GithiwhichA & y 23 RA"

Teresa conveys the mystical experience a subliminal representation of the rinfhaat state of oneness that

Freud invokes as an essence oflogA O FSStAy3Jad |1 26SOSNE a !'yi2AyS +SNE2

sublimation correctly, we must keep in mind that transforming sexual instinct nevertheless serves to satisfy it.

Otherwise, sublimation would be equivalent to repression, arfdéh A a | O2y iN}¥ RAOQGA2Y Ay SN
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theorizing through the combination of various sciences and ideas, such as visualization,

imagination, selsuggestion, unconsciously induced states of altered consciousness, that

store of thelibida G KI 4§ Ad Aa RSaSEdzZ t ATSR 9NR&A®E +SNHB2GS ¥FdzNI KSN.
desexualed libido it may also be describedsaglimatedenergy; for it would still retain the main purpose of

Erog that of uniting and binding insofar as it helps towards establishing the unity or tendency to unity, which is

particularly characteristic of the @gd¢ + SNH2GS:X GKSNBEF2NBzZ 02y Of dzZRSa GKIF G o
sexual instinct becomes desexualized while still accomplishing the unifying aims of Eros. It is this narcissistic

activity of the psyche that shapes the ego and causes ittocSmow Se@ 2y R AGaSt ¥ (26 NR GKS 0S8
KAIKEAIKGA GKFG GKS AaLISOAFAO OKINIYOUGSNRAGAO 2F &dzt AYI
Sya22eyYSyild Ay lyeée ftAOARAYIff& 2NASYGSR [|wpdykhddnadlydis, YI NJ a G |
specifically a psychology of sublimation, is able to provide a greater understanding of certain religious experiences,
particularly in considering the nature of the erotitysticism that became so prominent with many latedieval

andealy-Y2 RSNY FSYIfS vyeaadadaod C2NJ SEFYLI ST Ay FyltfelAaya ¢
withanangel { G @ ¢ SNBE Al Qat HiNNIH/ZASE NSNS & ARKT G GKSNB A& ay2 NI
absence of pleasure or joy that constiés the sign of repression would lead us to suppose that a substitutive

relation to God maintains a repression of sexuality because it is perceived as incompatible with a transference

onto God. Moreover, Teresa feels no shame in simply admitting thabastiesuffered and enjoyed the experience
GKNRdzZZK KSNJ 602Redé Ly 20G§KSNI 62 NReressing& BRualisy$o tHe pditoff 2 § a4 S S
0SO2YAy3 al FEl3aANIyYyd OF as$S 2 FgakamnanZhitiue indked by t@rfrgtersLIS NIJ S NA A ;
who perceive pathology in the erotic quality of many mystical experieqded a woman who is, on the other
hand,expressingnd transforming her sexual energy (through sublimation) into a unitive experience of spirituality.

It is important tonote that the presence of sublimation does not imply inauthenticity to the spiritual experience

but can, in fact, imply the opposite: a deeper depth of spirituality, connoting aabalidonment in the mystic

through an interactive love of God that beconmssstrong that it encapsulates every facet of the human person:

soul, mind, andody. The body receives as much pleasure as the soul and mind through the encounter with the

Divine Lover. In such a holistic perspective, wherein the operation of graces&lered, it is important to

NEO23ayAT S (KI(i 6KSNBIF& CNBdzRQA A ¢ikidedtiling affelingaf/oReDdsH (G | Y RA Y |
rooted in infancyg may be present in such experiences, illuminating their psychological processes, the @alologi

meaning of such experiences transcend their psychological dynamics (while, concurrently, incorporating their
contribution); thus allowing for a fuller understanding by combining the work of psychoanalysis with the workings

of grace in considering themplexity and multifariousness of interpreting religious experiences. See Constance

a® CdzNB ez EHriSiahddysticksie4s YergdteGuilt and Desirel58163; for studies of latenedieval
YealdAaAoOrayYzZ SNRAaAX | YR (K %e HobyWoodSensibleyEcRaFgspsD, 85 §80121128,2 RA S&a s
298 n. 34; and Caroline Walker Bynutioly Feast and Holy Fast: The Religious Significance of Food to Medieval
Women(Berkeley & Los Angeles, CA: University of California Press, 198202 4%, Bernard McGinn provides

an excellent example and analysis of the incorporation of methfamt imagery as depicted in a visionary

experience of Clare of Assisi, whereiim a reversal of gender rolesClare experienced a vision of being

nourished bya dzO1 f Ay3d 2y GKS oOoNBlFad 2F CNIXyOAa 2F ! aairaid aODA
I O02dzyi SELINB&aa || NBYFENJlIo6fS NBOSNBEIE 2F ISYRSNAR & / fl
Her sense of identity with Francisas abab&at & o NBIF a0 KSf L&A SELIX FAY /£ NBQa LINJ
RAYAYdziA @Sa Ay (K& O AdzNBiSagei (kI Ka/NeWiG ARATFaA Odzt & G2 asSs$s
understanding of oganic feelings as a return to an earlier statooéness wherein mothechild boundaries of

nourishment are actualized and transcended S@Sy AT 2y S Rohtéldgigalidiretatioriofitic CNB dzR Q a
origin of such exgriencesas beng fully psychological without the components of grace. See Beafsinn, The

Flowering of Mysticism: Men and Women in the New Mystigidr200-1350(New York, NY: Crossroad, 1998), 65.
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extraordinary experiences likeSkepn Br adl ey6s and G. William Ba
explanations that are not inherently religious or mystital.

An important distinction needs to be made here, however. When critiquing the
methodology of Freud and Taves, the central issue is not thatrtathods lead to a conclusion
of explanatory reductionism; the issue is that such methods can border on |leadithgrig but
a conclusion of explanatory reductionism. In other words, many purported religious experiences
may be false and the only way to understand them is through a phenomenological investigation
whose procedure leads to a conclusion of explanatory reductiddigrh.an inductive method is
perfectly appropriate. However, this is not the method that Freud or Taves use. Their
methodologies apply a deductive approach, wherein from the starting point it is presupposed that
experiences are not inherently religious osstical but natural, and therefore this leads to
scholarship whosenly conclusiori no matter what the meanswill be explanatory
reductionismt®® The possibility of an extraordinary religious experience being authentic is not
even considereahor can thepossibility be considere@s these deductive methodologies on
religious experience are structured to set up research on the premise that such experiences are not
authentic but must have other, naturalistic, explanati@ranted, Taves has acknowledged
that she does not want to say anything about the authenticity of religious experiences because, as

a scholar, she is approaching the subject from an etic perspective, thus from a perspective that is

B¢ gSaQ lyrteaira 2F . NRtSeQa yR . FNYyFNRQa LJzN1J2 NI SR
this appoach. See TaveRBeligious Experience Reconsideddi#t119.

B8] I AYS ¢ @SaQ ORAIONXAIIKKISH | ANBIRA DK2dza 2N YBadGAOFE 2NJ al
whenreligious Sy A FAOI yOS A& aaAdaySR (2 elnét Sndebstood| thfoughihisS NI 6 2 NR & 3
KSNYSySdziAOs Fa AyylraSte NBfAIA2dza 2N YBaldAOlt odzi aiy
them. Taves contrasts this approach with thé generis¥ 2 RSt = ¢ KA OK & & & dzy Sattharer LI A OA (i ¢
GFNB dzyAljdzSté& NBfAIA2dza 62NJ YEAGAOIE 2NJ ALIANRGdz f 0 SELI
B LJAOT F NRQA LRAYG O2YLINAYy3I (GKS YSGlFLKeaAoOlt G4SyRSyOAS
applied here with the substit#y 2 ¥ C NI @&ieh pbstdd nfetaphyaity thad sets the rules for explanation,

then reads the results back from the rulesithasisét { LJA O1 F NRZ a52S3a ¢l 9Sa wSO2yaAR!
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meant to say as much about the subject as can be naturatisal | y ascertained fr
angle without considering the insider discourse of analyzing the theological content of an
experience under an emic criteriohevaluationt®® The latter approach, tackling the subject
from an emic perspective, woule the only way to comment on the authenticity of such
experiences. This is a valid distinction and one whose implications we will discuss below in
greater detail. However, the issueremaiassn d t hi s goes baddkhat o Spi c Kk
Taves0O appobashmgbgssay as much as can be nat
deemed religiouso but, takes it further, by m
naturalism) to reinterpret such experiences as mistakenly identified as religious.

Yet, the posdility of a religious experience being authentic can be respected and, out of
an intellectual openness that does not close the door to any cognitive considehnatiddie
respected, even if one is approaching the subject from an etic perspectivanibhtcoanment
on authenticity. The Jamesian approach of empirically studying religious experiences from an
outsiderodos perspective while respecting the p
good example of such an approathBy leaving the quekin of the ontological origins of

extraordinary religious experiences opgétinstead of trying to fully explain such phenomena in

M0TavesReligious Experience ReconsidefdB.

1411t is notewothy to recall that both James and Freud admitted to studying religious experiences from an
2dziaARSNDR& LISNELISOGAGSE (Kdza 'y SGAO Fy3aftsSsy FftiK2dAK 4.
possibility that something more is happening in tiga experiences than science can fully grasp while Freud

restricting explanations of such experiences to the naturalistic, interpretive parameters of psychoaalysis.

previously noted Freud wroten relation to mystical experience§, L O y y 200K AR aW2@SINGA OQ FSSt A
YeaStFé ogKAES WHYSazs aAYATINI&s gNROGSY dGadzOK AyiSNBaid .
philosophical circles of late years. Most of the writings | have seen have treated the subject from the outside, for |
know of no one who has spoken as having the direct authority of experience in favienaéws. | also am an

outsider. . . € See chapter 2, n. 178 of this dissertation.

LW YSEaQ KSNXSySdziAO 2F GKS aY2NBé JsdbcorsBiduglane AYyRSoGSR
understanding that was inspired by the work of Frederic Myers. Taves exglainf RS SRX T2 NJ WI YSa
2F ae@SNBQa [Pierd]We YIBR RSB dzFg RSNAGI YRAY3I 2F (KS &dzo 02y aOAh 2.
about NA AAyad Ly FR2LIGAY 3 ftaoped tNgglestiorOo2 wh&&SthdlsubgoysEious\dnded a €

whether in the personal self or beyond it, and thus placéitnate questions about origins outside the purview of
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a naturalistically, deontological way that could frame such experiences as complete constructs of

the human mind, James forratéd an opeended approach that was able to be etic (exhausting

how much the psychology of religion can say) without attempting to dismiss the possibility of

the fimore, 0 the mystery behind such experienc
available!*For Romain Rolland, Jamesd approach cons
humi lityo and provided fian example of how psy
respect to my $4Givenahe meits ef suchnaenodel, itiwould not be diffitailt

make the claim that such an approach should not be limited to the positioning of psychologists

but to any scholar who is studying religious and mystical phenomena from an etic perspective.

GKS &AO0ASYyOSeeniin TABRT AAURfyBE2dza 9ELISNASYOS yR (GKS 5A QA aA
a@SNRO | & ¢KS 2 DdlirdaliodthetAmeidan mc&derydiR2IiGidié 71, no. 2 (Jun., 2003), 319;

also for an expanded version of this article see Tavigs, Tances, Vision250260.

WLG Aa AYGSNBadAy3da G2 y2G6S8S GKIFIG wWrySa O02yaiARSNBR GKS a
encounter between the human and the divinaVl YSa OF £ t SR G KS adz O2Vadiiebds2dza a G KS
457y canti b 1S LX I OSod ¢ @Sa SELX FAya GKIFG WHYSAaQ dzy RSNEGIF yRA
experiences and hisop@anR SR KSNXY Sy SdziA O 2F (KS aMyardlByers dikedamesNB | G & A
and other early fathers of psychology, examinedtismlist phenomena, and Myers used his examinations of the

activities of such subjects as spiritualist mediums to formulate his theories on the workings of the subconscious.

Unlike Pierre Janet and his mentor Jédartin Charcot, thus th&alpétriereSclool in Paris, Myers did not

interpret the presence of a secondary self within a persandissociative model of consciousness that pointed to a

subliminal subconscious as a second persormakity something that must be associated with pathology,

specificallf & 0SAy3 a8YLIWi2YIFIGAO 2F KeadSNARI oWFHySiQa AydSNLINE
/| KEND2GQa NAGFta +Fd blryOes o0StASOSRAGBKAY XSOTBRIENBISOHV?
0 éplading the pathological, the nomihy and the potentially supranormal within a common frame of reference,

Myers created a theoretical space (the subliminal) through which influences beyond the individual, should they

exist, might be expected to manifest themselves. In explaining spid 8 8 A2y I a | WakKATFaGAy3I 2
centre of energywithin the personality of thautomatistQ ¢ A (i K 2 dzi Nzt A y 3 sondzifflueddeK S L2 & & A
externali 2 (GKS ®ldziz2zYFGAade Yl e Fd A Y-éndedapproa2htiSedMgnaliondS> Q a e S
that James later adopted in théarietiesb ¥hat is also noteworthy here, particularly by contrast between

contemporary and traditional interpretations, is the development of the ontological understandings of the

subconscious; specifically, thecfahat a numbeiof the forefathers of psychological research, like Myers and

James, were open to the possibility of an ontological participation of the divine or a spiritual reality (articulated in

GKS LJ dzNI £ AadGA O F2N)dz | $0f the/Subofisciouk, @hilényagyNdhtemporary schiblérS ¢ 2 NJ
have(de)ontologicdl reinterpreted the workings of the unconscious in a purely secular fashion, at times even as a
substitute br the divine (consider note 109 of this chapte3ge Jamey/arietiesof Religious Experiencé56457;

¢l gSar awStAIA2dza 9ELISNASYOS yR (GKS 5A0A&8A06fS {StFZé
early psychology, spiritualism, and Catholic mysticism, see Kugelmayechology and Catholicist§5-202.

M2 At ALY tINA2YA SELX I AYyE GKFEG F2NJ CNBdzZRQa FNASYR | yR
was depicted as a model of methodological humility; as an example of how psychologists should position

themselves with respect to mysticalK Sy 2 Y Sy | ®¢ Efigh§ of thé OtBasiyFedjth
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Examining these matters, we can grasp a better understaridivegimportant difference
bet ween Spickardobés etic approach to religious
have briefly observed: Spickard does not make any metaphysical claims about the religious
experiences that he studies when such clama$eyond empirical examination, abiding by the
hermeneutical parameters of a naturalistic approach and respecting (even if inadvéngently)
possibilityof t he Jamési antimmo s tTavdsi omthe atherphand, attemptse s .
to naturalistcally explain the ontological roots of the experiences she studies, closing the door to
the cognitive consideration of the fimoreo wit
presupposes that such experiences are not innately religious or mystical.

TavesOd approach, t hus,iwhichwewilfekaminehereafter r o m a
as the dcr i tM8irwheaeinoefigioas @eerienaes gréstudied through a naturalistic
framework, utilizing the social and natural sciences, to say ak asican be said naturally
about such experiences without making the metaphysical leap (when it is beyond empirical
examination) that tries to naturalistically explain the totality of the phenomenon. A benign
reductionism that considers the psychologiyalamics of religious experiences without
claiming to explain the totality of the phenomenon is necessary as it helps to account for the
multidimensionality of such experiences; as is a naturalistic hermeneutic whose aims is to

explain as much as naturaidasocial sciences can, even if it means empirically proving that an

45501 | MIR2daK aKS OfLAvya (2 F20dza 2y WRSSYAYy3IQ SELISNASYyC
naturalistically and as something other than what they appear tatii&he critiques that bth Spickard and
CAGTISNIETR Ay@21S 27F ¢ loidhSdy éxpefieNd® bpéaksSngllito tRisfrealitylinNighlighth@ & 2 dzi
that she is making metaphysical claims about the experience which transcend that which can be empirically

known.¢ | @ S@laatidh of the ascriptive approach of interpreting religious experiences which she uses

underlies such a metaphysical commitment within the hermeneutic by deductively beginning with the conclusion

that experiences are not inherently religious or mystiGee{ LJA O1  NRX a52Sa ¢l #Sa wSO2yaail
CAGT AISNNABYOSWIEBRBSYSR wReligicus Bxgeliedce Recandidpet ¢ 1 #S & =

146 SeeDermot A. LaneThe Experience of God: An Invitation to do Theolayy edition (Newyork/Mahwa, NJ:

Paulist Press, 20037-38.
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experience is not inherently religious but something else. Such methodology is crucial, and it is

even beneficial to religion for it protects religion from false experiences which doanitthe

l abel Aireligious.o It is highly important, ho

on the one hand, a purely naturalistic hermeneutic which is able to reach empirical conclusions

about religious experiences and, on the other repdrportedlynaturalistic hermeneutic which

makes metaphysical claims predominantly against religious experiences to support its

predetermined, naturalistic conclusions about such experiences. The latter constitutes what

Spickard i s crpiptrioqwihng nion i hMgvdsh@ta iTaves sl ip

met aphysical atheism, claiming that%religious
't is important to highlight, as has been

make asignificant contribution to the debate on religious experience by incorporating the notion

of unconscious processing, something that separates her approach from traditional constructivist

and attributionist hermeneutics and adds another challenge-fmersemialist interpretations. In

that sense, Taveso6 contribution is iIimportant

methodology falls short, essentially committing a contradiction in logied this is what

Spickard is getting atis in her advocacfor a purely naturalistic and interdisciplinary approach

to religious experiences that is free of metaphysical commitments whereas Taves herself

articulates an approach that is underlined, however more subtly, by a metaphysical commitment.

The problem mawctually be twofold. First, as Spickard highlighted, by relying on empirically

unexaminable sources associated with the unconscious as ontologic4f footaystical and

LA O FNRE 452848 ¢ @Sa wSO2yaARSNI 9ELISNASYOSs¢ omod

148 Again, the distinction should be stressed between, on the one hand, unconscious processing, which Taves is
naturalistically able to dgfor example, analging unintentional behavior and thoughttterns associated with

. NI RfS&@Q& YR . I Nyl NRQ& LizNLRelgib® Exp&iBnte\Radorsidedat S0B)IgIS NA Sy O S ;
and, on the other hand, ontologically locating the source of the purporédidious experiences in the

unconscious, which a naturalistic perspective is unable to do, violating its own hermeneutical parameters.
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religious experiences Taves is delving into metaphysical considerations thatridaasce
naturalistic epistemology, undermining her own critique of metaphysics. Second, as Fitzgerald
emphasized, by advocating for an interdisciplinary integration between the work of social and
natural scientists Taves should take into consideration tiggotdosophical commitments that
such scientists bring to the study of religion. Not to do so undermines a sense of objectivity by
offering a critique of religious perspectives that does not consider the philosophical
presuppositions that the other siddhd ideological spectrum, the secular, brings into the

discourse.

The Myth of Secular Neutrality?

The British theologian John Milbank has made the argument that it is erroneous to
perceive the perspectives offered by the social sciences, particulagygious phenomena, as
being Aobjective, 0 as if they were free of me
scientific theories Ainterpret religious phen
extrinsic, universal explanation. Althghi they masquerade as objective discourses of fact, these
social theorieséare none the | ess forms of me
the sacred by tran®vViatbagkos madgouThaadogys®cius at |

and Social Thory: Beyond Secular Reason whi ch begins with the prov

490 f SEFYRN} Yl dzZaK2FSNE aCHAGK . S&@2y R bA KdejthkopJdodtnalt KS wSi
40(19p 0> Mocd® ¢KS OAGSR 62NRA& [NB Yl dzZAK2FSNR& LI NI LIKNI &
2AG03SyaidSAyYy Lizi AdG ¢Sttty aAy a2 FEN Fa LIS2LXS GKAy1l Ol
02 dzNES GKIF{G (KS2& OMHy layds 25Ri2AyWRIZSHKYS 2a3takES alONR G A lj dz2S 2F v
ot SGSNB . SNHSN) areasx OfrAavya (2 OF NNE ¥F2N¥| NiRdopy U Kdza i dz
and Social Theory: Beyond Secular Reaserond edition (Oxford, UK: BlaeKl Publishing, 2006), 106. For critical
LISNELISOGAPSE 2F aArfolylQa ARSIFA aSS bAa0O2 +2NBIESNE ac¢KS
Journal for the Study of Religions and Ideolqggiet 11, issue 32 (Summer 2012), 1M ; Richard dberts,
G¢NFyaOSyRSyiGlrt {20Az2ft 2 IRedogy and SudaliThdprgzBeyénd SewwakRéasenA f 0 I Y 1 Q:
Scottish Journal of Theolog (1993):52p o p T 5S06 N} 5SIy adzNLKeX dat 26SNE t 2f A
wSalLRyasS G2 Migeknyrhealdgyl®(19¢g4): 134142.
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there was Won 6tsekeuvanry . mext paragraph Mil bank
domain had to be instituted mnagined bot h i n t h®Miy bamdatesr ad t i e
argument, that there is no such thing as a neutral, autonomous secular-pamaffem which
the social sciences study religion, but that the social sciences themselves possess intrinsic
met aphysi cal assumpti ons, critigge ohréligionsheddb& i t zger a
juxtaposed with a critique of the secular (as
sphere of objective discourse, contains its own hermeneutical assumptions. It also reinforces
Curtisod6 point tphaches toveardyhe stuolygohreligion passess their own
ideological biases based on a secular praxis that extends beyond what the methodological
boundaries of cognitive research can $3y.

| f we understand the A evilbank fraces thetsstorecal | ma g i

origins of this construct to the year 13850 as opposed to the common understanding of the

150 Milbank, Theology and Social Thepgy

1511bid., emphasis in original.

2§ A& AYLRNIIFIYy(d G2 y2GSs K26SOSNE GKFG GKS G20l tAde 2
are saying. ItistruethaktS&4S G KAY1SNE ARSYydGATFe (GKS &asSoOdzZ I NEé | yR (K
as not belonging to a domain of objective discourse but one that contains its own ideological components.

However, Milbank, as a thinker with a theological projsamething that neither Fitzgerald nor Curtis is invested

Ayoz (G11Sa8 KA& I NBdzYSyid Ay I RAFFSNBYd RANBOGAZY FNBY
Milbank argues that secular reason always turns incoherent and, in the erilistitlg entailing or inventing,

despite itself, some kind of inadequate meatarrative and quasieligious metaphysic. Focusing on modern social

science in particular, Milbank claims that such a science, far from evincing rational integrity and independe

turns out to be either a kind of Christian heresy or an insidious formofideod | YA 8 Y®PE + 2 NBRGSNJ aA YAt
GKFEG aArfolylQa LINR2SOG SEGSYRa o0Seée2yR G(GKS a20Alt &a0ASy
idea of an autonomoud S Odzft  NJ aLIKSNBE Fa | WFAOGA2YQ GKIG KIFa O2f2yA
I O0O2NRAY3 (2 aAfoly]l GKS aSOdzZ NI A& y2G | ySdziNIf R2YI .

of various stripes, a revived paganismand afeBgdzd YA KAf AaYQdé Ly 20KSNJ g2NRaz al
theological project, as a Christian theologian, which Fitzgerald and Curtis (who are not theologians) would not

FANBS 6AGKT K26SOSNE GKSANI SaaleakKNdEDXSs2yIart @SvYNRQF 2 N
premises: mainly, that social scientific approaches can be disguised as objective discourses while containing their

own metaphysical assumptions and that the secular is not an autonomous sphere of hermeneutical discburse bu

K2f Ra Ada 26y ARS2t23A0Ft FA{AGSNAY3 YR LRaiAlAZ2yAy3ao {:
hiKSHEobdnfec o OHNNAHOY nTT *#2NAGSNE G¢KAYlAy3d 2F W2KYy aAif o
1By 2NARGSNI SELX FAya GKI G a@dsdhe yirhinganyid oRenNBimand thokight. R 4§ S 2 F
Around this date the traditional centrality of the doctrine of metaphysical participation and the unity between

{ONR LI dzNB=Z GNIYRAGAZ2Y YR NBIFaz2y Ay KS ?2iitcedtdal thioigat I 6 NHzLJ] |
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secular as a realm of hermeneuti cal objectivi
among others, which is able to impose its owrstmicted philosophical assumptions onto the

object of study instead of being understood (ironically, sniggeneridashion) as an elevated

and autonomous sphere of objective discotits6.pi ckar doés critique of Ta
often she equateseh per specti ve of studying fAexperience:
mi staken as religious, o0 implicitly | ocates th
in Tavesod6 approach, alluding to Minctobsttme&k 6s poi
forms of metaphysics whose underlying agenda is to domesticate the sacred into thé8ecular.
Spickard writes: ATaves clearly wants more [t
book, she speaks of religion as a farethe-clouds plenomenon (Guthrie, 1993), in which the
(postulated) human tendency to find patterns in random events imagines supernatural agents to

be active in the world. Naturalistically, she can explain those agents as category mistakes. But

4 GKS o60S3aAyyAiAyda 2F aS0dz I NJ (i K2 dz3 K (sdh gehefigashiorKe8 NB5 F 2 NB = dz
trans-historical and elevated sphere of autonomous discourse, but through a constructivist lens: reading the

& a S O dgfa hididricallyfocated, construct of latenedieval thought. See Vorstesp. cit, 116111.

BiaxfolylQa ARSIaAa KFE@S AYyaLANBR (GKS /I YONARRIS (KS2ft2340
FANRG £20F3S GKS 02y athenlbgddf theelagfemedievalFraiiscaritin@edziohnins A y G K S
{O02Gdzax LI NOHAOdzZ NI & {0203dzaQ GKS2NEB 2y (GKS dzyA@20AadGe 2
according to Radical Orthodoxy thinkers, would lead to a significant shift in intellddstory undermining the

predominance of metaphysical participation for a newly formed, deontological philosophy of autonomous reason:
O2yaiAddziaAy3a GKS SINIe O2yaidNUzOG 2F GKS aaSOdz | Nwég ! a4
3SYySN} SR (KS Ay@Syiliazy 2F (KS &aS8S0dz N oe NB2SOGAy3a G(K:
g2dzf R RAALIzGS wlk RAOIFE hNIK2R2E&Q&a OflAY GKFEG F YIF22N a
participation to an autonomoé dzy RSNA Gl YRAY 3 2F NBlFaz2yz wkRAOFET hNIK2R?2
beginning of that shift in the late medieval period through Scotus has been criticized. See James K.A. Smith,

Introducing Radical Orthodoxy: Mapping a R8stular Theolog§Grand Rapids: Baker Academic, 2004)38396

MapT WAOKFNR / NRPAAI GW2KSNB ! y3aSta ChAntomMdnimzé (200LBF RQY 5 dzy
nMmT [dz] S 5 %SNNI I a5dzya {O020dzaYy ¢KS . 223AidMyof 2F az2RS|
. S A Y@ Térdvol. 63.4 (2013): 37384. The most comprehensive response by a Radical Orthodoxy theologian

G2 ONARGAOa 2y G(GKAA A&dadzsS KIFIa 0SSy /FTGKSNAYS tA0ladtz201z
Modern TheologR1:4 (October 2005):54p T o ® C2NJ 4 KS Y2aid O2YLINBKSyairodS ONMAIG]
interpretation of Scotus see Daniel P. HorBostmodernity and Univocity: A Critical Account of Radical Orthodoxy

and John Duns Scot(Minneapolis, MN: Fortress Pre2§14).

1550 LIAOTFNRE a528a ¢ S8 wSO2yaARSNI 9ELISNASYOS 9y2dzakKé
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this interpretation depesd on met aphysical c¢cl ai m¥°Thesssumuch as
therefore, is not a naturalistic perspective that advocates interdisciplinary integration between the
science$ a noble endeavadrbut a perspective that claims to be naturalistic anpireeal T to

the exclusion of metaphysical consideration®t says more than can be naturally and

empirically accounted for, thus becoming another, albeit more subtle, form of metapfysics.

Components of a Different Method

An answer to these methodological dilemmas, one that is displayed well when

considering the scientific studies on the Medjugorje visionaries, is to take up a different method

B 0 AR®E omMH® { LA O] I NRdligiondad alfakedn-thekf I 20dzRta A SKaSinyashitdhe 23y 2@ F
(postulated) human tendency to find patterns in random eventagines supernatural agents to be active in the

worlde 'yR GKFG akKS YIF1Sa YSiGilILKeaAoOrt OfFAYa Fo2dzi GKS 2
reductionistic treatment Taves would not deny the explanatory reductionism that encapsulategygroach

2F . NI Rf $8Q&8 LJzNLRZNISR SENBNNROOSLIANILIA KBSR2Y & & ADNIR
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physiological sensations anedlings that were explained in terms of cultural scripts. The explanation cued a

cultural role that triggered a physiological response, a vision, an explanation, and a resultant thought. The

narrative of the experience was intended for an audience andidted explanations of the attribution of the
SELISNASYOS (12 GKS 1 2fé& {LANRG Ay 2NRSNI G2 YI1S AG &
to be an experience of the Holy Spirit Taves reinterprets as a process of conscious anadtgtitsihat triggered
LIKeaAz2f23A0+t &aSyaliArAzya Ay . NIRftSeQad o62Re& YR NBOSAGSI
order to appeal to an audience whose spiritual beliefs placeskatggmphasis on experienedth the Holy Spirit.

Of. F Ny NRQ& SELISNASYyOS: ¢+ @Sa oNARGSAaY aLiG w. Nyl NRQa SE
visualize a widespread secular cultural script (the idea that the soul/self is extinguished with the death of the

body). The idea of trying tostalize the self not existing after death apparently emerged spontaneously. | am

hypothesizing that the mental paradox involved in the visualization triggered the dissolution-oftesif

boundaries, that the dissolution of sedther boundaries triggerefeelings of ecstasy and exhilaration, and that

GKS y20Stiées AyiSyaadezr FyR addzRRRSyySaa 2F (KAaAa SELISNAS
paradox of trying to imagine oneself as not existing which Taves hypothesizes is th&roat ¢ NI/ I NRQ& S E LIS NA
leading to the dissolution of setfther boundaries and the triggering of feelings of ecstasy and exhilaration. Since,

as Spickard emphasized, this explanatianmental paradox leading to the dissolution of salfier boundaries;

cannot be empirically ascertained but, as Taves admitted, is hypothesized, Taves is making metaphysical claims to

reach her conclusion. What is noteworthy Yy R S@21Sa aAfolyl1Qa ONARGAILdzZS 2F I Ol |
guise of objective discourse, lmue forms of metaphysics that domesticate the sacred into the secutahow
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Again, what Bradley believed to be a sacred experience dfithle Spirit Taves reinterprets as a secular experience

of conscious and tacit thinking triggering physiological sensations leading to a cultural attribution. What Barnard

believed to be a mystical experience Taves reinterprets as a mental paradox imghtini triggered an altered

state of consciousness and led to euphoric feelings. See TRekgious Experience Reconsidefip110.

%71t is, of caurse, appropriate to use such a metaphysagproach within discaises of theology and metaphysics;

however, such is not the case with naturalistic discourseslafious studies, for if this approach is defined as a
metaphysicallffree, naturalistic perspective then it becomes a misnomer as such a designation does not account

for the metaphysical meartsy which the hermeneutic reaches empirically unexaminable conclusions.
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of approaching the subject of religious experiences. This different method osaetp at least
two vital components. First, the method must take up the important call of interdisciplinary
integration, thus avoiding the danger of allowing the hermeneutical framework of one system of
thought to exclusively monopolize the study of relig experiences. Such a monopolizing
tendency has been present in the work of Batlgenerisand reductionistic thinkers, influencing
the scholarship of both sides of the discours
reduct i oni s tining howibhadsbeen appliedkby hoth sides of the debate. In the
reductionistic model, he enunciates:

One dominating perspective or discipline assumes that it can interpret within its purview

literally any phenomena, although to do so often necessitatasrimg of the richness

and particularity of experience or perhaps a negation etisekrstandings and

alternative explanations given the same experience. Often the interpretative scheme is

built from reflection on one dimension bfed for instance, &luing and decisicmaking

or psyclopathology and therapybut itscategories are then applied as though

exhaustively sufficient to explain other realms ofdifor instance, religious belief and

practice. The example could, of course, be reversed. Treneséances where religious

and philosophical perspectives have been assumed to account for all experience,

demanding a reductionism of other realms of both experience and interpretation to those

philosophical categorie's®
Therefore, Rogers aptly concludes by acknowl e
only does such reductionism imply an imperidiza of one set of interpretations over all others,
but it also diminishes rather than enhances o
Aarrogance of such reductionistic judgment so
cooperationt>°

Thepoints here are noteworthy, for they speak to important realities. One is an irony of

sorts if we consider the perspectivesaf generighinkers. Scholars who adhered to a traditional

sui generisunderstanding of religious experience were very skemindlhesitat of reductionist

158y 2 3 Sin&rdisciplinary Approach&sé mp ®
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approachednversely, as Rogers hints, there is an irony here, for by abiding by a solely
theological or religious interpretation ai generisSramework) the hermeneutical approach of
such scholars do@dsoconstitute a form of methodological reductionism, as the object of study
is being reduced to the interpretative categories of one system of thought. Thus, what is being
Areducedo in this regard is not nesteolgeatr i |y t
of study, but the methodological approactherefore, the hermeneutical |&nwiith its
epistemological restrictions that exclude interdisciplinary integration. By contrast, in the
reductionism of Freud, for instance, we see a twofold redustigrwherein both the religious
experience, as the object of study, and the methodological approach, with its epistemological
restrictions, are the victims of reductionism. Both sides, howevespitgeneriaand the
constructivist/attributional scholargll into forms of reductionism, whether it is singular or
twofold in its execution.

While the first component of the proper method for studying religious experiences is to
take up the call for interdisciplinary integration, the second essential contpstieat the
method cannot fall into the danger of applying interdisciplinary research solely to justify
predetermined conclusions about religious experiences. Such a deductive hermeneutic should be
avoided in the study of religious experiences for ggetoo much risk of setting up research to
support a faulty premise or conclusion; therefore, becoming detrimental to progress in religious
studies by risking the possibility of advanci
speaks for itself ihis regard, as the author based his research on the premise that all Marian
apparitions must be hallucinations or illusions, presuming to understand the Medjugorje
apparitions as daily and lorigrm hallucinationd a theory that has, essentially, been

emgprically disproven as false by the scientific studies on the seers. Rogers warned that a
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reductionistic hermeneutic can blur the richness and particularity of a phenomenon. This can be
seen, however, not only when one system of thought is used to moeapoks Rogers would

say, fAimperialized the interpretative framewo
also when interdisciplinary research is used to support the structural presuppositions of a
hermeneutic whose underlying premise suppamts predetermined conclusion over all otHé&fs.
Observing these methodological weaknesses that should be avoided, let us now consider a
hermeneutic which by contrast may provide a methodological solution to the matter of

interpreting religious experiences

An Inductive ConstructivRelational Approach

Rogers, in fact, proposes a hermeneutic whose methodological approach seems ideal to
the study of religious experiences; however, not without one reservation that deserves to be
addressed (in fact, reviseflyve are to consider the hermeneutic as an approach to the study of
extraordinary and mystical experiences. Let us first consider the hermeneutical method before
addressing the single reservation.

Rogers calls his hermeneutical method toward interggegligious experience the
ficonstrrallcatiiveen a%lot aipsp riommpdir.t ant to note that t
context of this method is used differently fr

have been identified in previous clhap r s . AConstructive, 0 Iin the c

B0|nthissensew2 ISNE Kl a OFff SR F2NJ 4KS AYLRNIFYyOS 2F a206aSND
hermeneutical methodtowsl R &G dzRéAy 3 NBftAIAZ2Y | yR NBfAIA2dza SELISNA Sy
I dz{i K S yI(iaat@ikicn dosgiven features in object description, and a quiestimplicit order and process

relationships rather than the imposition of order in the interesfsteeoretical coherence; that is, looking honestly

and anew at events, for instance, the early life of the child in response to religious images, without
LINBRSGSNNYAYLFGAZ2Y 2F a0GNHzOGdzZNBa 2NJ Ay i SNLINKirayibe & yad Ly G
second step in the analysis. But in between we mals$erve accurately and authentically the lived phenoména.

The critique of predetermined structures and interpretations is monumental as it exposes many unexamined
presuppositions about the siitcomings of various hermeneutical approaches toward the study of religious
SELISNASYOSad {SS w23ISNHESZ AGLYGSNRAZOALI AYIFNE ! LILINRI OKSA:
161 1pid., 1617.
















































































































































