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This thesls is an exposition of the nature of God

in the writings of Nicolas Berdyaev. Berdyaev

1s one of the most prominent and important filgures
in recent philosophical theology, to which he
makes a unique and valuable contribution. In
every theologilcal system the doctrine of God

. 1s related to different points of enquiry. This
procedure has been followed in this thesis. The
argument which runs through the thesls shows that
the nature of God 1s to be found 1n Berdyaev's
concept of Freedom, and the supreme value of
human personality. These two concepts emerge
into one, l1.e., the God-Man, for freedom exlsts
only in persons - whether human or divine -

and the development of personality and the
attainment of God-Manhood are impossible with-
out freedom. An attempt also has been made to

evaluate and criticize Berdyaev's 1ldea of God.
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CHAPTER ONE

AN INTRODUCTION TO BERDYAEV'S LIFE AND THOUGHT



lNicolas Berdyaev was born in 1874 in Kilev,
the cradle of Russian Christian culture. He was a
scion of an aristocratic family, but while studying
in Kiev, came under the influence of the writings of
Kant and Hegel. While Hegel himself drew conserva-
tive conclusions from his own system, Karl Marx drew
revolutionary conclusions, and young Berdyaev follow-
ed Marx and the early Communists. Expelled from the
University for these Marxist leanings, he found him-
self in exile in the north in company with some of
the founders of Russian Communism, Yet all through
his 1life he remained an independent and a rebel. Al-
though he accepted the economic and political con-
clusions of Marxism, he rejected the dilalectical
materialism on which they were based, and as a result
he was again exiled in 1922, this time by the Communists,
after he had served as professor of philosophy in Moscow
University. Most of the rest of his l1life was spent in
exile in Paris, with the 1little group of Russian emigres,
but as he remained true to the Marxian analysis and
critique of capitalism to the end of his days, and
loathed the bourgeols order of society as cordlally

as any disciple of Lenin, he was naturally in little
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favour with them. He dled there on 24th March, 1948
at his writing table.

It is significant and not surprising that
the dominant theme of one who suffered first at the
hands of a tyranny of the Right, and then at the hands
of a tyranny of the Left should be the "freedom of
the spirit". This creative freedom 1s the essential
mark of man's personality in his view. "Freedom",
he says, "has brought me to Christ, and I know of no
other path leading to Him. Nor am I the only one who
has passed through this experience. No one who has
left a Christianity based on authority can return to
anything but a Christianity which is free. That 1is
a truth born of vital and dynamic experience, which
need not be linked up with any particular conception
of the relations between grace and freedome.. I
admit that it is grace which has brought me to faith,
but it is grace experienced by me as freedom. Those
who have come to Christianity through freedom bring
to 1t that same spirit of liberty. Thelr Christianity
is of necessity much more spiritual, for it is born
of the spirit and not of flesh and blood... Those
whose religion is authoritarian and hereditary will

never understand properly those who have come to re-



ligion through freedom, and through the tragedy im-
manent in their 1life's experi:nce."

Berdyaev 1s not a philosopher, in the sense
of one who seeks a comprehensive understanding of
exlistence and the cosmos. He has no philosophical
"system", for such a system would necessitate the
futile attempt to objectify reality. In the place
of a gystem Berdyaev has a principle by which he
seeks to understand exlistence; the principle that
personality is existential, prior to Being, and one
with Reality. From this pivotal centre Berdyaev
surveys life, 1ts culture, its discipline, and 1ts
tragedy, and to this principle as a criterion he
brings all human thought, effort and achievement for
judgment. It 1s equally necessary to point out that
he 1s not a theologian in the systematic or sclentific
sense., Nor does he have a theological system, for
once agaln to systematize theology, to make it ob-
jective, to freeze its intuitions into static forms, is
simply to frustrate the very purpose of 1t; namely, to

make God clear to man, and to bring them into fellowship.

l. Freedom and the Spirit, p. x.



Berdyaev does not provide a system, but rather a
point of view, an Intuition of the true state of
affairs between God ahd man. "I was never a phil-
osopher of the academic type", he writes, "and it
has never been my wish that philosophy should be
abstract and remote from life. Although I have
always read a great deal, books have not been the
source of my thought. Indeed I never could under-
stand a book of any sort otherwise than by bring-
ing it into connection with the experience through
which I myself was living... My thought has always
belonged to the existential type of philosophye. |
The inconsistencies and contradictions which are

to be found in my thought are the expressions of
spiritual conflict, of contradictions which lie

in the very heart of exlstence 1itself, and are not
to be disguised by a facade of logical unity. True
integrality of thought, which 1s bound up with in-
tegrallity of personality, is an existential unity,
not a 1ogiga1."

Berdyaev himself asserted that in "his

1. Slavery and Freedom p.7.



conversion to Christianity the legend of "The Grand
Inquisitor" of Dostoevsky was of the greatest im-
portance." Ever since childhood he had loved
Dostoevsky and had an unrivaled insight into the
spirit of the great novelist who used his books as

a means to express his own understanding of Christ-
ianity. In the foreward of hils book on Dostoevsky,
Berdyaev confesgsed: "Dostoevsky has had a declsive
significance for my spiritual 1life. While I was still
a youth, I received a grafting from Dostoevsky. He
shook my soul more than any other writer or philoso-
pher has done. I have always divided people into
Dostoevskylites and those to whom his spirit is foreign.
The very early dlrection of my consciousness toward
philosophical problems 1s bound up with Dostoevsky's
"ecursed questions". He reveals to me some new as-
pect of himself every time I read him. The theme

of the legend of "The Grand Inquisitor" fell into

my soul 1in youth with penetrating sharpness. My
turning to Jesus Christ for the flrst time was a

2
turning to the image of Christ in the legend."

l. Nicolas Berdyaev: Captive of Freedom: Spinka,iatthew,p.24
2. Dostoevsky, translated by Donald Attwater.



-9-

Berdyaev's estimate of the influence that
Dostoevsky has exercised upon him 1s by no means
exaggerated. His writings bear abundant testimony
to it. The legend of "The Grand Inquisitor" is
mentioned repeatedly; 1ts conception of Christianity
as utter spiritual freedom, to which every form of
external compulslion, wlelded either by God or man,
1s foreign, 1s absolutely basic and axiomatic for
Berdyaev's way of thinking. If he became the phil-
osopher of freedom par excellence 1t 1is because he
had made Dostoevsky's central concept his own, and
had since spent a life-time iIn elaborating it by
applying it to every aspect of life and thought.

Everything Berdyaev has written has been
underscored by life. The consequences of his thought
and 1ts changes may be traced in physical sufferings;
his spiritual and mental pllgrimage has led him into
exlle., It is this note of realism, and sincerity
that encourages the otherwise baffled student of
Berdyaev to carry on the quest for his word to the
modern spirit. "His painful pilgrimage to Christ",
writes W.J. Phythian Adams, in a finely sympathetic

article, " and his expulsion from the Communist Russia
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as a result of that conversion, these two elements
are themselves sufficient to explalin the fasclnation
which he wields with so little effort. It is here
indeed, as we believe he himself seems to be aware,
that the main secret of hls power is reveiled."

It would seem then that Berdyaev asks of
those who would understand him a certain depth of
sympathy with which first to meet the rush of strange
concepts; a patlent wlllingness to listen for a time
untlil experience, physical and spiritual, out of which
his thought has emerged and to which it returns is
sensed by the pBychological power of empathy. The
sense of the utter sincerity of Berdyaev, Christlan
fellow feeling for the long tortuous path he has had
to follow rests heavily upon W.J. Phythian Adams, and
produces what is perhaps "too great a reluctance to
bring Berdyaev to the bar of critical appralsal; "To
criticize him, indeed," he wrltes, "even 1if 1t could
be done adequately, would be a frivolous and unmeaning
performance. Berdyaev 1s not a subject for academic

disputation, he is air to be breathed. And then he

1. The Thought and Significance of Nicolas Berdyaev i1n
the Church Quarterly Review, July-Sept., 1938. p.245.
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adds with a gesture of humility; "We shall understand
Berdyaev better when we too have suffired."

Berdyaev belongs to no tradition in the
gsense in which it may be said that XKarl Barth belongs
to the tradltion of Reformed Theology. With a vast
catholicity of mind, Berdyaev draws intellectual and
spiritual power from a score of sources which among
themselves conflict inevlitably. Among his chief men-
tors he gratefully acknowledges Plato, Plotinus,
Boehme, Kant, Fichte, Schelling, Hegel, Schopenhauer,
Nietzsche, Marx, Leontiev, Dostoevsky, Ibsen, Tolstoy
and many othgrs. Origen, whom he regarded as too
rationalistic, he says, "Origen was the greatest
genius among the teachers of the Church, and he 1is
justly compared with the greatest philosoghers."

To these great minds he owed much; they all counted

at one time and another, but none too much. He never

~accepted their philosophy wholly, and some of them,

l. 1ibida, p.268.
2. Slavery and Freedom, p.8-9.

3. Berdyaev and Origen: A comparison by Matthew Spinka

in Church History, March 1947, p.4.
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like Marx and Tolstoy, he later severely criticilzed.

He never belonged wholly to any party, never wholly

l1dentified himself with any "school of thought",

He remalned aloof all hié life, for he could never

submlt to anyone or anything. "When I recall my

whole l1life from the very first step into it I realilze

that I never knew or admitted any authority or ex-

traneous power whatsoever. I could not recognize thelr

admissibllity for, and compatibility with, the dignity

and freedom of man. I have not known authority either

at home, or at school, or in my philosophical enquiries,

or, most particularly, in my religious life. As a chilld

I already decided that I would not comply with any

orders or consent to bow submlssion to any superilor.

I could not even visuallze becoming a university

teacher, since this too would 1lnevitably entall con-

forming to the high priests of academic wiséom."

Consequently, throughout his 1life Berdyaev manifested

a marked independence of manners, as well as thought.
Although Berdyaev identified himself with no

man, or school, he gathered to himself a wide variety

l. Dream and Reality, p.48.
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of influences and insights, and made them a living
unity (not a logical unity) bearing the stamp of his
own uniqueness and the vitality of convictions born
anew in his own experlences. So writes Geraint V.,
.Jones: "Being a strong critic of the Erastianism of
the Orthodox Church, he found himself driven into a
theological position which is neither Catholic nor
Orthodox nor Protestant, but which might be des-
cribed as post-Protestant, including a strong dash

of the prophetic. As an interpreter of history with
an apocalyptic turn of mind, an antagonist of con=
temporary humanism, a.passionate believer in the
realization of creatlive freedom as the true destiny
of man, with a Dostoevsky preoccupation with the
levels of evil iIn human 1life, 1t is not easy to
classify him with any contemporary philosopher or
theologlian; he has nothing in common with the Barthian
group, while at the same time standing equally remote
from theologlcal Libera%ism." The emphasis in the

phrase "theological liberalism" must fall upon the

1. The Expository Times, Vol.51l., 1938-40; article on
Nicolas Berdyaev: "A Phlilosopher of Spiritual
Freedom" by Geraint V. Jones. p.431.
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word "theological". For the spirit of liberalism
pervades Berdyaev's entire thought. How completely
characteristic of him is a brief sentence thrust
shyly forward into his discussion on pantheism:
"When I say 'heresy', he writes "I am not speaking
my own language." With a breadth of tolerance and
a warmth of appreciation unknown to the West, Ilndeed
well nigh incredible to the self-congratulatory
spirilt of contemporary theological schools, Berdyaev
creates an atmosphere of confldence and mutual good-
willl that i1s profoundly Chrlstlan to say the least.
Evgueny Lampert confirms this judgment by an illum-
Inating glimpse into the personality of Berdyaev:
?Berdyaev seemed to have an almost ir-
resistable personal charm; it was somehow quite im-
possible not to be delighted to meet him - a fact
I observed in many people, even among those whose
vliews were strongly opposed to his. This was due to
the exceptional warmth of heart, hls great kindness
and generosity, although personally he often seemed
reserved and reticent. One never felt in him any

sign of ambition and rivalry, which is such a rare

quality in the literary world. Yet he never falled



-15=

to advocate his own spiritual convictions strongly
and even passionately. It was strangevto think that
beneath the outer calm and harmony there lay hidden
a "wandering" soul, for ever agitated by moral and
intellectual problems, by struggling and disquietides."
Berdyaev 1s simply faithful to his religious
tradition in giving central place to Spirit in the
discernment of religlous truth. It is not in any
peculliar or unique sense that Berdyaev is compared
with Origen, for what Origen did in pursuing gnosis
had been done to a lesser degree by some before him
and was certalnly repeated by many after him. Berdyaev
bélongs in this respect, to an entire family of thinkers.
His own language 1s clear and expliclt when he discusses
the nature of his thought, in his book, Freedom and the
Spirit: "I should like what I intend to say in this
book to be clearly understood. I recognize that there
is something essential which I cannot put into words,
and that I cannot adequately develop my inmosﬁ thoughts.
It 1s very difficult to find a form of expression which
exactly sults the essentiél 1dea as 1t appears to one-

self... My thought as it moves within my own belng is

l. Evgueny Lampert, Berdyaev and the New Middle Ages, p.l3.
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that of a man who, without belng a sceptic, 1is putting
problems to himself. In the solution of these pro-

blems of the spirit, or, rather, of the special pro-

blem of the relations between man and God, no exterior
assistance is possible. Here no Elder, however ad-
vanced in the spiritual life, could be of any help

to me. For the whole problem lies just here, in the
very fact that I must dlscover for myself that which
God has hidden from me. My freedom and my creative
activity are my obedience to the secret will of God."
The following sentences are illuminating and enable

us to see clearly the world of concepts in which
Berdyaev works. "My book is not a theological work,
nor is it written according to any theological

method. It belongs to no school of philosophy;

rather it forms a part of "prophetic" as distinct

from "scientific" philosophye... I have consciously
avoided the language of the schools. It 1s a book

of what may be called "free philosophy" written in

the spirit of a free religious philosophy and gnosis.

In it I have deliberately passed beyond those limits

l, Freedom and the Spirit. p. xviii,
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of philosophlical, theological, and mystical know-
ledge so dear to the Western mind, as well in
Catholic and Protestant circles as in the sphere
of academic philosophy." He goes on: "I regard
myself as being a Christian theosophist, 1n the
sense 1n which Clement of Alexandrla, COrigen,

St. Gregory of Nyssa, Cardinal Nicholas of Cusa,
Jacob Boehme, St. Martin, Francis Baader, and
Vliadimir Solovyov were Christian theosophlsts.

All the forces of my spirit and of my mental and
moral consciousness are bent towards the complete
understanding of the problems which press so hard
upon me. But my object is not so much to give
them a systematlc answer, as to put them more
forcibly before the Christian conscience. There
1s no need to see in this book anything directed
against the holiness of the Church. I may be much
mistaken, but my purpose is not to introduce heresy
of any kind nor to promote fresh schism, I am
moving in the sphere of Christian problematics which
demands creatlive efforts of thought and where the

1
most divergent opinions are naturally allowable."

l. Freedom and the Spirlt, p. xix.
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The terms "Christlian Gnostic™ or "Christian
Theosophist" are interchangeable, since the thought
process of gnosis and theosophy are synonymous: and
Berdysaev unhesitatingiy defines himself by either
phrase. It 1s precisely at this polnt that it can
be discovered why Berdyaev, with the exceptlon of

a few friends has had such a struggle to make him-
self understood, or to secure, at least, a sym-
pathetic hearing. The majorlity of Western minds
are either uncomprehending or prejudiced; in the
case of the former, the fault 1s hereditary and
constitutional, and in the case of the latter, 1t
is a clear if excusable misunderstanéing. The
spirit of the West 1is intensely rational, practical,
scientific; it insists upon applying its scilentific
method and criteria to all religious phenomeéna. It

1s preoccupied with critlicism, and insists upon

l, As will be discovered in the bibliography, secondary

material on Berdyaev is remarkably scarce; there
is nothing definitive. One is fortunate to find
beyond a few secondary sources, a few articles
setting forth his characteristic ideas. May it
not mean that the Western mind has falled to

appreclate Berdyaev's 'theology of mysticism!',
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"anchoring" its facts and presuppositions to
history, before moving on to inevitable conclusions.
The mind of the West, then, 1s comparatively un-
imaginative, not topprosaic; it does not know what
to make of myths, religious poetics, and mystlc
flights of speculation. Because these cannot be
related %o history, or expressed in rational for-
mula, thelr validity and value are questioned. It
is not without reason that modern science, indust-
rialism, pragmatism, humanistic liberalism and
materlialism have flourished in the Western hemis=-
phere; they are the children of, and congenial to,
the man of the West. On the other hand, he 1is
likely to feel, upon his first venture with Berdyaev,
that he has stumbled into a voild; the o0ld familiar
landmarks are gone; hls beloved authorities have
lost thelr meaning; the concepts here are elusilve
and difficult to express in a rational way, and hils
first struggle 1s a struggle with impatlence - the
natural, primitive reaction to the unfamiliar.
According to Berdyaev, religion has a language of
its own and until that language is learned, his

peculiar religious thought remains incomprehensible.,
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“Religion cannot be dependent upon philosophy", he
writes, "nor can philosophy limit and alter re-
ligion to suit itself. The mistake of modernism
consists in the attempt to subordinate religion to
reason and contemporary knowledge. In reality the
problem 1is of a totally different order. Rellgilon
has always had its own philosophy and its religious
metaphysics, which are in themselves only the ex-
pression of a particular epoéh of man's spiritual
development and not an absolute and definite.em-
bodiment of religious trith“.

The Implications of this statement are
profound, and when traced, demonstrate how wide 1s
the gulf that must be spanned before hils own type
of thought can truly be appreclated and understood
in the deepest sense. We of the West do precisely
what Berdyaev condemns: we endeavour to arrive at
a theology which presents us with "an absolute and
definite embodiment of religious truth". Our
theology 1s affirmative, exoteric; it insists upon

rationalizing its symbols and myths, objectifylng

them rather than endeavouring to enter into their

l. Freedom and the Spirit, p.5.



mystical, esoteric meaning. The result 1s a
"naturalist™ theology, for by naturalism Berdyaev
understands, "any metaphysical system which con-
celves being objectively, as 'nature'! even when

it may be "spiritual natire". As against this
rational affirmation, exoterlc theology?Berdyaev
stands for a mystical, negative, esoteric theology.
The former handles the data of rationasl concepts
objectlvely conceived and considered, ordered and
arranged 1n a system whose finality and order are
considered the highest virtue. The latter handles
the data of mystic experience, the objectiflication
of which means their distortion; they cannot be
arranged systematically since they do not belong
merely to the realm of the mind. They are best
expressed symbolically, and thersefore the language
that is native to esoteric, apophatic theology 1is
that of myth. "Myth 1s a reality immeasurably
greater than concept", writes Berdyaev. "It is
high time we stopped identifying myth with invention,
with the 1llusions of primitive mentality, and with
anything, in fact, which 1is essentially opposed %o

reality... Behind the myth are cohcealed the

1, Spirit and Reality, p.3.
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greatest realitles, the original phenomena of the
spiritual life. The creation of myths among
peoples denotes a real spliritual 1life, more real
indeed than that of abstract concepts and of
rational thought. Myth is always concrete and ex-
presses life better than abstract thought can do;
its nature is bound up with that of symbol. Myth
1s the concrete recital of events and original
phenomena of the spiritual life symbolized in the
natural world, which has engraved 1tself on the
languaege, memory, and creative energy of the people.
The original reality pre-exists in the spiritual
world in deepest mystery. But the symbols, signs,
images, and reflections of this primitlve reality
are not given to us in the natural world. Myth
presents to us the supernatural in the natural, the
supra~-sensible 1n the sensible, the spiritual life
in the life of the flesh; it brings two worlds
together symbolicillyl"

It may be regretted that there 1s so meagre

a comprehenslon of Berdyaev in the deeper levels of

l., Freedom and the Splrit, p.70.
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this thought, but i1t must be admitted that the
difficulties in the way are real and profound,
The fact of the matter is that the average
Westerner is more concerned with the practical
problem of "getting on with the job™ of the
Kingdom, than with exploring this exotic spiritual
realm. He 1s more interested 1n that spiritual
guide which permits him to run while he reads.

The purpose of this thesis then will
be to expound Berdyaev's understanding of the
'nature of God!' beginning neither with the Absolute,
nor with Man but with the God-&an. His theme is
the Divine-Humanity of Man, and everything that
he has to say is a leading up to, or a corollary
from, this central thought. And this is so be-
cause the basic and original phenomenon of the
religious 1life - the raw material of theology, so
to speak - 1is the meeting and mutual interaction
of God and Man, the movement of God towards Man,

and of Man towards God.

l. Freedom and the Spirit, p.l1l89.
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CHAPTER TWO

SOME FUNDAMENTAL CONCEPTS

I The Concept of Spirit V Objectification
1T Nature VI Destiny
111 Personality VII Symbolism

IV  PFreedom : VIII Mythology
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To understand and appreciate Berdyaev's
doctrine of God 1t 1s necessary first to deal with
the various concepts he uses. The fundamental
idea of his doctrine of God is that of Spirit.

And splirit 1s the antithesls of authoritarianism.
Authoritarianism, for ever figured in Berdyaev's
mind by the Grand Inquisitor of Dostoévsky's
Legend 1s the symbol of all that he struggles
against with the passion of his intense being,
whether authoritarianism be manifest in culture,
sclence, or religion. Berdyaev 1is alert always
for the "angel of light" within whose bosom lurks
the menace to man's dignity and freedom. Authori-
tarlanism 1s a symbol of slavery, whether imposed
by self or others; it 1s a token of man's spiritual
death, of his eclipse as a personality, of the
obliteration of his God=-llikeness. When the re-
velation 1s received as authoritative 1t ceases

to be revelation and becomes a dark cloud shutting
out the light. And revelation becomes darkness
worse confounded when it leans for support upon a

collective mind or an authoritative institution.
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What crimes against man and God have been committed
in the name of authority and in defense "of the
faith once delivered to the sai%ts." Revelation,
by definition is inward and individual; when it
becomes outward and social, 1t may be theology,

but it is not revelation. "The criterion of our
faith and the knowledge of God cannot be found

apart from God and Hils manifestation in us and our
relations with Him... In demanding an authoritative
criterion which will convince us of the existence

of God and enable us to discern what 1s divine in
the world, we are looking for support not to God
Himself and to divine reality, but to the lower
natural reality of the exterior world... Authori-
tarianism in the religlous life 1is precisely the
search for criteria of truth in a lower world to
serve the purpose of a higher one. It 1s the
attempt to draw from the natural world the standards
of the spiritual world, a process which shows that
the ultimate ground of confidence is exterior rather
than interlor, belonging to the constraint of what

is natural rather than the liberty of what 1is

1, Jude 3.
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spiritual™. The Christian falth is a confirmation
of full and complete liberty. "Those who have known
a limitless freedom of spirit", writes Berdyaev in
sentences that are frankly self revealing, "and who
have returned in freedom to the Christlan faith,
cannot efface from thelr souls thils experience or
deny 1ts experience. Freedom, with its own in-
terior dialectic, that tragic destiny which it
bears within itself, 1s an experience of a par-
ticular order inherent to Christianity itself.
A man who has achieved a deflnite victory over the
seductive temptations of humanism, who has dis-
covered the hallow unreallty of the deiflcation of
man by man, can never hereafter abandon the liberty
which has broughthim to God nor the definitive ex-
perience which has freed him from the power of evil.
It is impossible to entertain the queétion of
religious liberty upon any abstract ground, and
to treat it from a static point of view... My
Christian falth is not a falth based on habit or

tradition. It was won through an experlence of the

1. Freedom and the Spirit, p.26. Se also p.94.
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inner life of a most palnful character... Freedom
has brought me to Christ and I know of no other
path leading to Him; nor am I the only one who has
passed through this experience. No one who has left a
Christianlty based on authority can return to any-
thing but a Christianity that is fiee."

Berdyaev's view of spirit introduces a
context of mystical experlence, free speculation
and intuitive perceptions that are the despailr of
the subject in his attempt to express them, for
they elude conceptual and rational formulatlon.
In order to read Berdyaev with profit, therefore,
it 1s necessary to come with a patient and in-
tultive sympathy, a readiness'to share the travall
of a soul upon which has fallen "the uncreated beam",
a disregard of authorities that is not born of dis-
respect or irresponsibllity, but of the paradoxical
realization that only as "authorities" are held not
to be authorltative can they be of any asslstance
in the quest of the Spirit. "I recognize that there

is something essential which I cannot put into words",

l. Freedom and the Spirit, p. x.
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writes Berdyaev, as if anticipating a protest,
"and that I cannot adequately develop my inmost
thoughts. It 1s very difficult to find a form
of expression which exactly sults the essential
idea as it appears to oneself... My thought as
it moves wilthin my own being 1s that of a man
who, without being a sceptic, 1s putting pro-
blems to himself. In the solution of these
problems of the spirit, or, rather, of the special
problem of the relatlons between man and God, no
exterior assistance 1s possible... For the whole
problem lies just here, in the very fact that I
must discover for myself that which God has hidden
from me. God expects from me a free creative act.
My freedom and my creative activity are my obedience
to the secret will of Gid." The approach to such a
concept of the spirit must be similarly actlive, not
passive: free, not bound; Intuitive as well as
ratlional.

To understand Berdyaev's concept of spirit

we must relate splrit to the existential apprehension

l. PFreedom and the Spirit, p.xviil,.
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of Being as distingulshed from and opposed to the
rational concept of Belng ontologically defined.
Berdyaev's phllosophy of spirit is a philosophy
of the pure existence of the Subject and there-
fore sets aside a metaphysics which defines Being
objectively. Spirit is more primary than Being;
i1t lles beyond the rational concept of Belng:
spirlt cannot be objectified for it does not
exist as object, but rather in, through, by and
identical with the subject..- Spirit is 1life and
not a thing; it is activity, not passivity; it is
creative freedom, not created nature. Spirit is
reality and actuality of a kind qualitatively
distinct from that conceived by historlcal meta-
physics. Spirit is pure uncreated, subjective,
personal existence havling nothing in common with
the natural world of the scientist, nor the realm
of Ideas, nor Perfect Being, nor the Absolute of
the philosophy, nor the duvualism of Creator and
created of the theologian. Spirit is an emergent

1
of the UNGRUND; 1t cannot be rationalized, determined,

l, A full treatment of the concept UNGRUND will
be found on page 97f,
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objectified. It just 1s! And manifests 1itself

as Incontrovertible fact in personal exlstence.,

IT

In his doctrine of God Berdyaev also distingulshes
Splrit from nature. Spirit is not a natural but

a super-natural fact and category. By definition
the natural world is a created world, and from it
spirit has fled; nature 1s passive and 1s sub-
jected to the objectifying processes of scientific
method and so made to yleld its secrets. Spirit
is the antithesis of nature since it stands for
reallty as uncreated, subjective, personal, and
exlistential, while nature stands for reality as
created, objective, impersonal and ontological.

It becomes apparent that if spirit 1s antithetical
to the natural, 1t 1s to be distinguished from the
soul of man. The soul is a psychlcal fact; a
psychological category and is therefore an ex-
pression of naturalism. It becomes an object of
scientiflic investigatlon as psychologists probe
into the inner 1life of man. Such scilentific

probing never reaches the spirit, however, although
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spirit is there overseeing the operation! Spirit
1s the token of a qualitatively higher form of
existence than the natural, objective form of body
and soul. As the fusion of body and soul man
belongs to the natural world; but as a living
spirit he transcends nature and partakes of un-
created divinity. "The threefold conception of
man as a spiritual, psychlc, and corporeal being,
has a permanent validity. This does not mean,
however, that man's spiritual nature 1is on the
same level as his psychic and corporeal natures,
but it does imply that his soul and body can
participate in a new and higher order of spiritual
existence, that man ls able to pass from the natural
order to that of freedom, from the region of dis-
cord and hostility to that of love, union and
mean%ng." Thus man is man by virtue of spiris,
not intelllgence nor psychic life. In his spirit
are hid the secret of his destiny, the possibllity
of union with God and man, and ail the latent
tragedy of joy and freedom. Spirlt, as distinct

from soul, is the principle of coheslon and meanlng

1. Spirit and Reality, p.6.
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In man and without it his l1ife would become as

much a vietim of necesslty as the other members

of the animal world. Spirit is that which brings

a microcosm to being in man: "Spirit cannot be
opposed to body and to matter, as though 1t were

a reality of the same order as that of_body and

of the material world. It 1s from within, from

the depths, that spirit absorbs into itself body,
matter and likewise soul, but spirit belongs to

a different scheme of things. Nature 1s not

denied but rather illuminated by spirit. Spirit
unites itself inwardly to soul and transfigures }t".
The presence of the spirit then can only be attested
by the out-reach of man toward his destiny; by the
manifestation of his freedom; by the creative
activity that fills his days; by the power of love
which emanates from him. It 1s possible to dis-
tinguish the "Natural" man, even though it is not
possible to objectify the spirit of the latter,

for "pby their fruits ye shall know them". "Spirit

is 1life and not an object, and in consequence it

l. PFreedom and the Spirit, p.8.
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can only be known 1in concrete experience, 1in an
experience, that is, of spiritual 1life and in the
accomplishing of its des%iny". Spirit, as of

man, is a category of value; 1ts manifestations

in 1ife 1s an indlcation of worth. For spirit
alone is of intrinsic value; 1ts incarnation in
peréonality constitutes the value of man. All
other values are relatlve to man as spirit, and

are real "values" only as they are medns, Spirit
alone is an end, a value, in itself, "Spirituallty
is the highest quality we can discern in our judg-
ment of men. Every man has a soul = such is his
nature - but his spirituality may remain un-
discovered or suppressed. Spirit 1s the highest
quality of the soul, a symbol of freedom from

the power»of the world. Spirit 1s truth, the
purpose of the soul... Spirit is axiological;

i1t is not nature, not even psychlc nature, but
truth, beauty, purpose, fieedom." The despirit-
ualization of man 1s synonymous with hls descent Into

nature and necessity, it 1s symbolised by the erection

1, Freedom and the Spirilt, p.o9.
2. Spirit and Reality, p.39.



-35-

of secondary and derivative values, such as
money, to the place of ends toward which life
moves., Life loses its wholeness, its unity,
its purpose, and man becomes part of the natural
order with its absence of meaning and direction.
Spirit alone elevates man and reveals his in-
trinsic worth and dignity.

Splrit itself is not susceptible of
'proof!, It was pointed out above that the-
presence of spirit, and the activity of the
spiritual life, can be attested by the qualilsty
of life lived and values created. This 1s not to
say that spilrit 1tself becomes an object of know-
ledge. Spirit is nothing if 1t is not self evident,
but not self-evident as object, but only as subject.
Spirit cannot be proved or demonstrated as factuall
The subject alone knows spirit for he 1is spirit.
"Spirit as the knowing subject 1s at the same time
the known object. OSpiritual life 1s not an object
of knowledge, it 1s the knowledge itself of spirit-~
ual life. Life 1s only open to life. Knowledge

of life ig life itself... Everything that trans-

pires in the life of spirit and in its own
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knowledge of 1itself lies within the unfathomable
depths of spirit. Everything that takes place

in the spiritual world takes place in ée." The
spirlt is nothing then, if 1t is not self-evident.
He who seeks for a proof of spirit confesses he

ls devold of 1t! For all the proof belongs to

the world of naturalism, of objectification; it

1s concerned with sense perceptions and rational
data. The problem of the reality of spirit simply
cannot occur in the spiritual life; 1f 1t does
occur, there 1is no spiritual life. For the
spiritual 1life 1tself 1s the creative movement

of spirit, and thus carries with it the reality

of which 1t 1s the manifestation. Splritual 1life
and experience 1s not the sign of spirlit; 1t is
spirit! Mystilc experience 1s not a symbol of
Reality beyond; 1t 1s itself that Reallity. There-
fore it must be said that spiritual life 1s life
of the most real and absolute kind. It 1s the
manifestation of 1life itself and all 1life that 1s

not spiritual is bare exlistence 1in bondage to

l. Freedom and the Spirit, p.9.
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necessity and unmeaning; 1t 1s blological and
quantitive, a mere atom of nature. "Spiritual
experlience alone can provide us with proofs of

its exlstence; only the manifestatlon in man of
spiritual realities can prove to him the existence
of these realities. The man whose life is not
turned towards God cannot demand to be shown God
or to have His reality demonstrited." Spirit

is 1ts own proof, then, and he who 1s the subject
of it finds no problem arising as to its reality.
Nor 1is he concerned with the argument which denies
spirit and asserts that the spiritual life 1s the
emotional life of the soul. For such an argument
usually rests upon the conception of spirit as
found in naturalist metaphysics, as a substance,

a thin attentuated 'stuff' in which the reality
of sense perception is immersed. Therefore the
whole truth about the nature of spirit is missed
and the sceptic has merely created a straw man for
the purpose of obliterating it. Thus spirit is

concelved as creative activity, and freedom; it is

1. Freedom and the Spirit, p.l2.
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exlstentlal experience. What is cannot be
disproved! The attempt to disprove the reality
of spirit falls of necessity since to possess
itself of the arguments with which to demolish
spirit, naturalist metaphysics must cease to be
natural and become spiritual, and thus concede
failure. The sufficient proof of the exlstence

of spirit is - the exlistence of spirit.

ITI

Berdyaev declares that spirit 1s inconceiwable

apart from personality, and must, to become in-
telligible, be interpreted in a personalist way.
The reason 1s clear: spirilt is concrete, rather
than abstract; subjective, rather than objective;
individualistic, rather than general, and there-~
fore by definition personal. In the personality,
spirit comes into flower; and apart from person-
ality there 1s no manifestation of spirit. "The
personality is individually unique, separate,
dlstinct, unlike anything else, possessed of a

universal content, capable of embracling the world
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with 1ts love and understanding. Splrit comes

to life only in this spiere. Personality 1is no
naturalistic category; the object of psychological
plotting and measurement. Personallty is spirit
becoming incandescent in the subject; it is the
centre of creative freedom and activity. Per-
sonality, God's image in man, 1s the token of
infinite possibilities as it becomes the ex-
pression of spirit. Personality, therefore, 1s
the manifestation of an actuality with which
psychology can never come to grips, and psychology
ought always to acknowledge its limitation hers.
"Spiritual 1ife, iIn so far as it 1s a speclal quality
inhering in the 1ife of the soul, must always

elude the sclence of psychology." For this

reason a psychological study and "account" of
prayer, or mystic experience 1s manifestly in-
adequate. It 1s bound always to produce man,

a creature of necessity, to be explained in terms
of heredity or environment, or in the various

permutations and comblnations of the subconscilous.

l. Spirit and Reallty, p.l2
2. Freedom and the Spirit, p.l8
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The result is that psychology reduces man to

a mere creature and prayer to an escape-
mechanism or autosuggestion, while mystical
experience 1s to be attributed to some form

of psycho-pathology! This process of naturaliz-
ing and debasing man goes on whlle all the time
spirit is manifesting itself in the subject, and
eluding the attentlon of the psychologist.
Psychology's account of the inner life of man

is 1like an anatomical account of the human
organism: In both instances life with its
vitality and freedom, is unaccounted for, and
spirit has fled the probe and dissecting knife.
The tragedy of psychology ls 1ts persistent
attempt to passloff a theory as an account, and
its fallure to acknowledge és data what it can-
not explain. Psychology, in 1ts mechanistic
phases, finds the concrete fact of splrlt, mani-
festing itself in culture and morality, mysticism
and philosophy, to be incomprehensible. And well
they might be, for they belong to a realm in-
accesslible to the psychological method. The

"historic, spiritual, experience of mankind can
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only bpe approached from the angle of spirltual
experiénce... If one may paraphrase the language
of Hebrews: "He that cometh to spirit must be-
lieve that 1t ?s..."

The limitations of psychology to com~
prehend and explaln spirit are the limitations
of reason and the concepts with which men think.
The limitatlions of human readon involves the
spiritual man iIn the inescapable use of paradoxes.
The endeavour to express the inexpressible is to
fall into seeming contradiction. Rational lan-
guage 1s the primary means of communication be-
tween men; but the spiritual 1life, with 1ts
mysticism, and intuition lies beyond the rational.
The intellectual communication of the irrational
necessltates a drastlic distortion of accepted
meanings and has often brought upon the heads
of mystlics a variety of charges such as pan-
psychism, or panthelism or the deification of man.
The meanlng of the spiritual 1life forever lies

velled in paradox. "The events in which the

1. ibid, p.l19.
2. Hebrews 1l1l:86.
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deepest reality of being is revealed are
paradoxlical for reason and the rational cons-
ciousness and give rise to antinomies because
they are incapable of reduction to concepts.
In the religious life, in so far as it is
genuinely spiritual and not natural, there is
revealed to us an identity of contraries,
namely the ldentity of monism and dualism, of
unity and multipliclity, of immanence and trans-
cedence, of God and man. All the attempts which
have been made under the various systems of
naturalist and rationalist theology to eliminate
the paradox of spiritual 1life are entirely
exoteric, and whatever value they possess 1is
purely temporary and pedagoéic." For this
reason, the true language of the spiritual life
is not that of objective nature and reason, but
the living language of symbol and myth, to which
polint the dlscussion of spirit will return.

In the last analysis, however, the

spiritual life 1s sul generis; it has no argument

1. Freedom and the Spirit, p.22.



-43-

to put forth, no case to plead, no justification
to offer, no apology to make. The spiritual
life 1s sufficient in 1tself for 1ts subject;
that spirit is manifest to him and in him and

by him 1s enough. He 1s qulte unconcerned about
problems of crilteria and authorities; for he

is his own criterion and authority. Spirit
manifest in consciousness, carries with 1t its
own authentlication; for it 1s a possession and

a self possession: 1t is an awareness of 1its
own reality; 1t exists in its own right and is
not the expression, reflection or imitation of
something else. Thus authoritarianism is an
irrelevant question in the 1life of the spirit,
‘and to raise it 1s %o reveal a lack of appre-
hension and of spirit itself. "In the spiritual
world, the Truth, that is, God Hlmself, 1s alone
the authority and the sole criterion of the truth,
and man possesses 1t because 1t lives within him

and because of his experience and his relations
1
with 1t." This characteristic of the spiritual

1. ibid, p.27.
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life, namely that 1t 1s 1tself and nothing else,
disclbses one of the most striking paradoxes of
all. It is the paradox of utter self absorption
and perfect communion: of the inner preoccupation
that embraces all of existence; of the perfect
individuvualism that is at once universal in its
scopes The spiritual 1life is not 1solation or
egocentricity; these are only poésible in a

world of subject and object relationships. The
subject 1ls isolated by virtue of the fact that
what 1t seeks 1s objective to 1t. DBut in the
spiritual realm there 1is only a subject-object
relationship; and spirit comprehends all subject,
bringing them into perfect and complete communion.
Spirit becomes manifest in historlc tradlition and
into that tradition the individual seeking a
spiritual 1life, must enter. The spiritual life
involves at the outset a communion with the
historic manifestatlon of spirit. "An isolated
individual by himself cannot know, still less

1
commence, the spiritual life." The knowledge and

l. PFreedom and the Spirit, p.l9.
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experience of the spiritual life, therefore, does
not involve the subject in an oblivion of self
absorption by which he i1s cut off from his fellows;
preclsely the opposite 1is true. It presupposes a
sense of "catholicity", a kinship, with the historic
stream of splrituality, the spirit of "soborny".

The profound intultion of religious tradltion con-
sists precisely in 1ts having discovered the |
gpiritual life not in external nature or 1ln ab-
stract thought but in "soboriost". It is only by
means of the spiritual life that man is lifted out
of his isolation, that he frees himself from the
obsession that the real world is one of objects

and means, that he recognizes his kinship with and
participation in that creative activity which will
bring into being a true community of personalities.
The spiritual 1life 1s a self transcendence which is
a true self realisation, a fulfilment that implies
and requires the fulfilment of other selves. It

is freedom that 1issues, not in irresponsibility, but

in an experience that transcends the idea of

1. ibid, p.20.
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responsibility, for 1% 1s one of creative fellow=-
ship and love, devold of coerclon and duty because

it is completely spontaneous.

v

The concept of Spirit 1s not rationally conceptual.
It 1s a reality that flashes out 1in a kaleidoscopic
varlety of ways, manifesting itself as a moral,
cultural and soclal dynamlc, but in itself re-
maining elusive and fleeting. The spirit "bloweth
where it listeth, and thou knowest not whence it
cometh or whither it goith." The full orbed grandeur
of splrit escapes the lmagination but certain of

its characteristics are creativity, meaning, value,
love. Spirit is the inexhaustible source of whatever
good and worth man knows and aspires after. If one
were to endeavour to define spirit 1n terms of its
chief and most obvious attribute, one would sayi
SPIRIT IS FREEDOM! From that freedom flows every-
thing else, creatlvity, dynamism, destiny, good and
yes, evil! By definlition spirit 1s freedom, un-

qualified and unidentified. It 1s a movement,

l. John 3:8.
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spontaneous and free, in the depths of existential
Belng. Berdyaev approves one definition of freedom
but insists that 1t gives us no real clue to 1its
mystery; freedom, is "self-determination in the in=-
most depths of being and is opposed to every kind
of external determlination which constitutes a com-
pulsion in itsélf." That 1s,freedom is freedom;
the definition merely brings us back to its starting
place. To venture into freedom 1is to venture into
an ébyss; 1t 1s to be polsed over vaculty; it is to
be staggered by the incomprehensible. Spilrit issues
from God, not as a created thing, but as an emana-
tion; but 1t must ultimately be traced to UNGRUND
as the primal source of all existential centres of
life., This is the paradox of freedom; "It 1s a
Divine emanation, and at the same time 1t can reply
to the Deity in terms not dictated by It. Spirit
1s not only Divine... 1t 1s freedom in God and
from ng."

Since freedom is of the spirit it is futile

to seek for 1t in the natural world, or to explain 1t

l.Freedom and the Spirit, p.l22.
2.8pirit and Reallty, p.33.
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psychdlogically. The problem of the free-will is
merely a confuslion of the issue, for freedom belongs
not to the will or to any other phase of the human
psyche; 1t is excluslvely spiritual. Freedom is
not a category, properly speaking, that belongs

to any philosophical or scientific system; 1t is
the primal category, existing in 1tself, unrelated
and undetermined. All intellectual disciplines,
by definltion, proceed by rational concepts, de-
ductions, and relations, but freedom slips through
the fingers of reason because in its inner mystery
it 1s 1rrational. It can only be known in ex-

perience; in the dynamic of life.

\'

The concept of Objectification holds an important
place in Berdyaev's doctrine of God. Spirit is
continually occupied with the idea of objectification,
seeking 1ts analysis and solution. The exlstentlal
subject, the medium of spirit, 1s a centre of creative
life, of dynamlc force, of non-conceptual reality;

1t is ilmmersed in experience - of suffering and

achievement, of freedom and creative activity.
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In the realm of exlstential entities, the subject-
object relationship disappears, and in 1ts place

the relationship of subject to subject which in-
volves no encroachment upon the freedom and absolute
nature of the individual mlcrocosm. The realm of
existential subjects, however, is not the world
which most men know! Their world is bounded by
nature and law; its social 1life involves restraint
and censure; 1ts religious life 1mplies authority
and obedlence; 1ts intellectual 1life proceeds by
rationalism and the use of abstractions; it is a
soclety of objects dominated by subjects with a
tragic disregard of wherein intrinsic value may
actually reside. This is the realm of objectification;
it 1s static, and immobile; like a frozen waterfall,
having the appearance of 1life and movement but.
actually lifeless and dead.

Certain characteristics of objectification
are clear 1in fhe above description. First, objecti-
fication i1s socialization. The objectlve world 1is
the socialization of spirit. Creative activity

must inevitably express itself in outward forms which

become the heritage of music and art, of social custom
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and conventionality, of religious tradition and
cults., Spirit is a lava bursting forth from the
heart of Reality only to lose 1ts heat and
vitality in the slowly coolling form and rock
masses of the mountainside. In the soclalization
of spirit the free becomes determlned; the sub-
jective, objective; the real, illusory; the
dynamic, conservative. Thus society 1s the realm
of objective, determined, illusory, and con-
servative elements. And when soclety 1is thus
described who can doubt that this is the soclety
in which we live; a fallen world morally and
spiritually inert, with the burst of light here
and there as creative venturous spirits seek the
real of the spirit. The history of soclety pre-
sents a scene of constant struggle and travaill
therefore of rebirth. Culture in so far as it is
commendable and worthy, represents the recreation
and remoulding of society's forms. "There are two
aspects to objectification", writes Berdyaev, "on
the one hand it denotes the fallen, divided and

servile world, in which the existential subjects,

the personalities, are materialized. On the other
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hand 1t comprehends the agency of the personal
subject, of spirit, tending to reinforce ties and
communications in this fallen world., Hence ob-

1
jectification is related to the problem of culture...'

'
The only means, then, by which society, the objective
world, 1s savedfronstagnation and utter decay 1s

the constant interruptions and recrudescence of

spirit within it.

A second characteristic of objectification
1s Rationalization. The Splrit is objectified when
it is submitted to the limitations of rational
consciousness. An lntuition becomes a concept,
and spirit 1s objectified; a mystic flight of ex-
perience 1s caught in mid-air and made into a
system of thought. Truth, as spirilt conceilves 1t,
is in the best sense anarchlcal, explosive, dynamic;
1t 1s unbounded and free; 1t knows no restraints
nor authorities for it does not need them. The
world has therefore never indulged the freedom of
the spirit, and spirituality has often been the way

to martyrdom. "In the sphere of knowledge,objectification,

l. Spirit and Reality, p.52.
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elaborates concepts and rationalizes actualilty,
disdaining the individual... In a certain sense
the whole visible objective edifice can be re-
garded merely as a symbolism of the spiritual
wo%ld." Truth as spirit senses 1%, 1s not pri-
marlly, only or wholly, conceptual; truth, as
the real apprehension of reality and depths of
existence, 1s grasped by the spirit in the working
out of destiny and 1s discoverable in love and
intultion; in freedom and despair, in suffering
and death, iIn joy and resurrection. Truth so
conceived cannot be rationalized. To describe
love conceptually 1s to quench the fire. So
objectiflcation in rationalizing truth makes
communion with truth an impossibllity; objecti-
fication 1s synonymouswith isolation and des-
pirituality.

The third characteristic becomes apparent:
objectiflcation is illusion. The process of object-
ification, in that 1t shuts man out from actuality,

minimizes his truly spiritual experiences, surrounds

1., Splrit and Reality, p.57
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him with law and necessity, forces man to live

in an illusory world; 1illusory because the objects
by which he is surrounded are non-existential and
unfree, and with them he can hold no communion.

The tragedy of life is man's insistent self-
deception; his refusal to recognize that the
objectlive world is the unreal world. He lives
throughout his 1life in unreality, without the
spiritual heights to which he might climb, or the
depths of reality he might plumb. Objectification
becomes the source of tragedy experienced but
unrecognlzed; an incredible wastage of potentiality.
"The objectifying processes at work upon spirit
inspire pessimistlic reflections; but even the most
pessimistic view of the historical objectification
of spirit is unable to undermine our faith in man
and his creative vocat%oﬁz The tragedy of spirit

in history 1s just the inability, or failure, of the
masses of mankind to realize the creative vocation
of spirit and so in consequence to live as organic

with the perishable world of nature.

l. Spirit and Reality, p.57.
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V1

Human destiny 1s inconcelvable apart from freedom.
Man is man by virtue of the fact that he exists

at the Intersections of two realms; that of spirit
and that of nature; of the exlistential and the
objective; of freedom and necessity. To deny
freedom is to thrust man out of the realm of
spirit into the realm of nature; it is to des-
troy hils manhood and to make him one with the
beasts that perish. Apart from freedom, man knows
no value, possesses no meaning in himself, looks
toward no destiny; he creates nothing, enjoys no
sense of worth, and lapses into unbreakable 1s-
olation. Without freedom man is no longer man,
Thus the loss of freedom 1ls the frustration of
human destiny, for it 1s man's destiny by the
exercise of freedom to enter upon communion with
God, to realize the potential value and good
impliclt in his free creatlive power. And Jjust
because freedom 1s necessary to man in order to
enable him to reach his destiny in God, it is
necessary to God. It is not only man "but God

who cannot get on_without human freedom. God de-

mands from man the freedom of the spirit, for He
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only wants the man who 18 splrituselly free. The
divine plan for man and for the world cannot be-
come incarnate apart from the freedom of man and
the freedom of spirit. Human freedom has as its
foundations the demands of the Divine w%ll." In
the name of his own nature, of his spiritual well-
being, of his ultimate destiny, in the name of
God man must be recognized as a free agent, and
liberty to exercise and manifest that freedom must
be granted to him at all times and under every
circumstance. Authoritarianism in any form l1ls the
debasement of man, and hilis profoundest frustration:
1t is the source of religious strife and polltical
tragedy and the wide scale soclal oppression,
Authorltarianism 1s the enemy of the spirit, and
is a threat to all creative freedom and the
annihilation of the meaning of human existence.
Christianity is the ultimate emergence
and resurrectlon and vindication of freedom. It
reveals 1n God One who desires the love only of

free men, who breaks the bondage of evil necessity,

l. Freedom and the Spirit, p.l28.
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who dellvers men from the dominion of personal

and impersonal power, and sets men 1n the fellow-
ship of emancipated spirits. The spiritual life
as Christianlty defines i%, 1s born in freedom and
lives in freedom. "You were called to friedom",
cries Paul, echoing the words and the spirit of
his fellowwriters of the New Testament. Christ
appears 1ln the Gospels as one who claimed freedom
for Himself, shocking hils tradition-ridden
critics, and went about striking off the shacklesa
of sickness and sin, of law and emotion, of

Temple and Court. He appeared as and remains the
great Emancipator. "Let us face the fact that
true freedom 1s only possible 1in and through
Christ; that Christ, whatever may be said, must

be freely accepted and thatitis by a free spiritual
act that we must come to Him. He wants us to
accept Him freely, He desires the unforced love

of man, and He can never compel anyone for He
always has regard for our freedom. God can only

accept the free. God expects the free love of

1. Galatians 5:13
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man and man expects freedom from God, that 1s to
say, the divine truth which will make him frée."

It follows then that the denial of freedom in the
name of religlion is the betrayal of Jesus Christ,
it is an obliteration of the essential significance
of the Christlan faith, it is the end of all true
communlion between man and God. Salvation by failth,
if faith presupposes authoritative creeds or
hierarchical bodies, is a contradiction in terms;
salvation by submission is a vain delusion. Christ
and Christian experience are lnconceivable apart
from freedom, and in the end Christ and Christlan
experience will be the vindlcation, and basis of
universal freedom. The leaven of freedom has been
cagt into the world; it continues to permeate the
lump of humanity however stubborn the resistance
may be, It 1s the faith of the Church of Christ
that mankind i1s destined for freedom, and in the
Spirit of Christ the Church labours for the eman-
clpation of man from every form of bondage that

can be named. The ultimate goal of spirit, and of

l, Freedom and the Spirit, p.l26.
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the Spirit of God in the world, 1s freedom.
VII

The positlive content of objectification is found
in its symbolism and here a seeming contradiction
is encountered. It 1is a little difficult to
understand how what is illusory can also be
symbolic, that deception can be mingled with
disclosure. Berdyaev seems to be somewhat un-
comfortable as his thought takes up the ldea

of objectification as symbolic. "It seems
paradoxical", he says, "that the spiritual life,
the real life, should also be symbolised,"
symbolised of necessity in the church as for
example, in order to facilitate its growth and
progress. Objectification, as symbolism would
seem to be prerequisite to spirituality despite
the fact that it may also be an unsurmountable
barrier to the same. In any case, the objective
world is a symbolic world, a world without primal

reality. Thus the cultural, religious, and

l. Spirit and Reality, p.65.
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institutional forms of human society are symbolic,
representative, derlvative, and express, or re-
veal the magnitude of that which stands behind
them; behind the perceptible, is the imperceptible;
and behind the material is the spiritual. The
process by which the symbolic world of objects

is transcended and overcome is by the simple but
free and creative realization that the objective
world is symbolic. "The consclousness that any-
thing in thls world is merely the symbol of
another world has the effect of liberating man
from a slavish dependence on this wirld." But
care must be exercised here, for the process 1is
not a simple one of moving from the symbolic
object to the real facts. Of what does the
aymbol of rank stand for in the real world?
Surely not a hierarchy of human worth for this
would involve human debasement, slavery. The
symbol of rank simply stands for the real
sanctity of man. The victory of spirit is

discernible in the transcendence of the symbolic,

l. 1bid, p.67.



-60~

the discovery of actuality behind the confession
and ambiguity of the symbols which comprise the
objective world.

In Freedom and the Spirit, Berdyaev
develops more fully the meaning of symbolism, and
described what might be termed the Sacramental
nature of the sym%ol. Here the paradox or con-
tradiction in Berdyaev's thought becomes clearer.
A symbol, a part of the objective order, testifles
to the exlstence and reality of another world.

As such it reveals, 1t conveys meaning, fulfills

a purpose =- all of which 1s difficult to predicate
of an objective fact as Berdyaev defines 1t,
"Symbols presuppose the existence... and that

2
this meaning 1tself is revealed to us in the latter.

L1
Is objectification then, in symbolism at least,
necessary as a link between the world of nature and
spirit? And if it is, 1s not objectification then
of . deeper spiritual significance than Berdyaev

would admit? Berdyaev gets out of the difficulty

l. Freedom and the Spirit. Chapter entlitled
Symbol, Myth and Dogma, p.55 ff.

2., Freedom and the Spirit, p.52.
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by pointing out that an objective fact has
meaning only in so far as 1t is a symbol of
reality. Man, for example, as a natural fact,
i1s vold of deep significance; in common with
the world of natufe where accident and unmeaning
hold sway, his life is without direction or
purpose., But man, considered as a symbol of
Deity, becomes a luminous centre; a bridge
between two orders, a tle binding the realms

of spirit and nature. To this interpretation
of facts and phenomena in the objectlve world,
Berdyaev gives the name "realist symbolism"

as "The only authentic one which links together
two worlds while testifying to the existence of
the spiritual world and divine real%ty". This
is a realist symbolism; the external realm, the
outer world is not merely a serles of phenomena
devold of meaning or a subjective creation, but
rather "a symbolic incarnation of spiritual
realiiies." Realist symbolism, then, is the

liberating transcension of the phenomenal world;

1. 1ibid, p.55
2, 1bid, p.55
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it 1s the means of escape from the deadening

burden of objectivity.
VIII

The language of symbolism, as a disclosure of
the spiritual world, is mythology, Symbolisn,
by which the mystery of spirit is postulated
and penetrated, 1ls the concomitant of mystical
théology which deals not with rational forms
and formulations of transcendent truth, but with
mythological representations. "Philosophlcal
and religious knowledge, having reached the
culminating point of gnosis, ceases to be
dominated by concepts and turns to mythology.
Religious philosophy 1is always bound up with
myths and cannot break free from them without
destroying itself and abandoning 1ts tisk."
All vital philosophy and religions employ
mythology in thelr endeavour to express thelr
profoundest Insights and declarations; thus
Christianity reveals the great deliverance of

mankind by God in the myth of Redemption and

1. Freedom and the Spirit, p.69.
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the Redeemer. The effort, constantly repeated
in the history of Christian thought, to explain
the redemptlon of Christ always ends up with

antinomies and paradoxes which demonstrate the

limitations of concepts and rational propositions.

A myth is not to be desplsed as fiction or an
imaglinative invention; a myth is a means of
expressing and reveallng a spiritual fact to

a living spirit, and is immeasurably more ade-
quate than a rational concept. A myth is con-
crete, graphic, dynamic, free; a rational
concept is abstract, dull, static, and bound.
The'dynamic of spirit, of religlous reallty
must, of necesslty, find its medium of dils-
closure in mythology. "Myth is the concrete
recltal of events and original phenomena of the

spiritual 1life symbolized in the natural world,

which has engraved 1ltself on the language, memory,

1
and creative energy of the people." Myth is
primary, therefore, while rational theology 1is

secondary or derivative; and the theologilcal

1. 1Ibid, p.70.
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approach which as in Christianity must begin
with mythologlical facts and events, must in-
evitably come back to a restatement of the

truth in mythological terms. Either that,

or take refuge in the paradoxical. How ab-
stract and unmoving, for example 1s the Nicene
Creed, as a rational statement of the Incarnation
when compared with a mythological statement born
of Christian experlence.

The Christian faith, and the great
body of Hebrew religious 1life out of which 1t
emerged 1s almost exclusively mythological;
the great reallty of the Falth 1s comprised of
an Indestructible body of mythology beginning
wlth the Creation and the Fall and continuing
through the great spiritual event of the
Redemption wrought by the God-Man. Myth‘
succeeds rational theology in the attempt to
know God, and without myth that knowledge 1is
never complete. The doctrine of a Trinltarian
God 1s one example. How incomprehensible to

human reason is this: indeed! so that the mind

tends either towards polytheism or towards
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monotheism whatever the statement. Here myth
and symbol are alone adequate to express, not
a fiction, nor a sentiment, but what is true
at the central core of reality, the deepest
mystery of life. "It is only myths which can
explain life... movement can never come to
rest in concepts and in the rigid categories
of theology and metaphysics... and the task
of Christian gnosis consists in expressing
Christian symbolics and in making use of
Christian méth."

The dilscussion of spirit and symbolism
must close with a statement of the necessary
distinction between the dogmas of the church,
and dogmatic theology; these are not to be
confused nor identified. Dogmas are symbols
of spiritual reality and experlence; they are the
rationalistic expression of absolute truth.

They 1ssue in dogmatic theology when subjected
to rationaligzation and to the degree to which

they are abstractly stated, lose mystical and

l. Freedom and the Spirit, p.74.
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religious value. Dogmas are of value because
they gulde the seeker and because they are
authoritative and necessary to his salvation,
Dogmas, as mystical facts rather than theological
doctrines, are indispensable to the soul in its
gquest; 1n so far as they are dissolved 1nto
propositions and creeds they may become hin-
drances and stumbling blocks. The church 1is
continually confronted with the delicate task

of maintaining her dogmas as the mythical state-
ment of spiritual reality and yet not succumbing
to the temptation to bind theilr rational for-
mulations on free spirits. That the church has
not always fulfllled this task with grace and
love 1s clearly demonstrated by the tragilc
history pf religious persecutlon and oppression.
The church 1s saved by continual failure in this
regard, fallure that 1s the result of the assertion
of the collective mind, when the seers and pro-
phets of the spirit are permitted to do their
work freely. The mystics are the Christian
minority who comprise the springs of spiritual
experlence and give reality and freedom for

symbolism and authority.
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CHAPTER THREE

THE REVELATION OF GOD

I Divine Manifestatlon is Revelation
II Revelation is a Divine-Human Process
I1T Degrées of Revelation
Iv Revelation can never be final
1 Revelation and Mysticism

VI Mysticism and Apophatic Theology
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"Where the divine is manifested", says Berdyaev,
"there is revela%ion." And in this statement

he sweeps aside the distinction usually drawn
between revealed and natural theology, between
religious terms of the Christian revelation,

and that of the pre-Christlan or the extra-
Christian worlds. Revelation is of one pilece
whenever and wherever it 1s recelved. Thus

the whole of man's religious experlence and

life is an ascent to the Incarnation of the Word
in Jesus of Nazareth; and of that revelation
Berdyaev willl use the word "unidue" but not the
word "exclusive". All of revelation, therefore,
must be viewed in the light of Jesus Christ, for
since all manifestations lead to Him, He 1s the
light which illumines them all, brings them to
perfection, and reveals thelr hidden meaning.,.
The Christian revelatlon comprehends in itself
all revelation, and whatever in the historic

religions of mankind is discovered to be analogous

1l. Freedom and the Spirit, p.88.
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to or consistent with the Christian revelation
is to be consldered part of it. Christianity
therefore 1s not hostile. to, but appreclative
of, those elements in her sister religions
which are clearly based 1n authentic splritual
experience., The originality of Christianity
is not in an exclusive revelation of God which
renders all other voices impertinent or irrelevant;
her originality is precisely in that comprehensive
power to draw the religions of men to herself that
their meaning and promise might be fulfilled.
Christ is the anticipation, not of the Jews only,
but of all men everywhere.

Revelation is bound up with the religious
life of man everywhere and 1in every age; indeed 1t
is the basis of that 1life. It is the disclosure

of the divine mystery, not 1ts abolition, in which

the subject-object relationshlip 1s set aslde, and
yet is not objective. It 1s the communion of sub-
jects, where a true Iintegration of God, lmmanent
in man, takes place. Thus revelatlon 1s in-
compatible with the idea of a transcendent God

who reveals himself to the object, man, as the
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passive recipient of dlvine grace. ™"Where
revelation 1s concerned there 1s no distinction
between that which comes from without and that
which comes from within, between that which
emanates from the object and that which proceeds
from the knowing subject, for everything is con-
tained in the innermost depths of being and can
only be symbolized externilly. Revelation is
exlstentlal, therefore, as a movement in the
depths of Being; it 1s the illumination of God
which 1is also the illumination of man. It

is comprehension and self realization and
communion all in one. Whatever, considered as
revelation, takes place 1n the sphere of history
or nature presupposes this Inner spiritual move-
ment of God in the depths of man's nature. Apart
from that inward experience, the external event
has no real significance asrevelation. If 1t is
held to be revelation it 1s dogmatic theology or
superstition and as such a token, not of the

illumination, but of the obscuring of God. "There

1. Freedom and the Spirit, p.91.
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can be revealed to us only that which 1s re-
vealed in us, for only that which happens with-
in can have any meaning for is." Man 1s not
passive 1In the moment of revelation, for what
is taking place is not directed toward him, or
played out before him; it 1s taking place with-
in him. It presupposes activity.effort, cre-

ative freedom, and the response of intuition.

IT

The Revelatlon of God ls a Divine-human pro-
cess, a co-operative transaction, a bi-lateral
moveﬁent. There 1s the one who reveals him-
self and there is the one to whom he is re-~
vealed. Such a Revelation 1s possible only on
the definition of man which is derived from

the divine image within him. Revelation takes
place because there 1s an affinity, a likeness,
between God and man. When God speaks man can

hear and understand because he knows the lan-

guage of God; it is Spirit speaking to spirit,

1. 1bid, p.93.
2. Freedom and the Spirit, p.94.
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and Person to person. Revelation in such

terms demands a high faith in man, and in
sincerity of his seeking and yearning for

God. Sinner he is, and bond-slave to nature,
but the image within him is nelther entirely
defaced nor crushed; and by strength and

virtue of that he aspires God-ward until he

is born of God, and God born in Him., Here

is no setting aside of the "divine initilative™,
but rather predicating of man a desire for God
and a vision of Him that is never wholly lost
or forgotten. "The denial of a higher spirit-
ual nature in man which renders him God-like

is tantamount to a denial of the very possi-
bility of revelatlon, for there would be noth-
ing to which such a revelation could be made.
God would no longer have another self and would
remain isolated and solitiry." Revelation then
is divine and human; in revealing God to man,
it reveals man to himself, bringing him to ful-

filment. This is the reason why revelation in

1. ibid, p.95.
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Christianity is definitive and unique, be-
cause Christianity has the God-man, the Word
made flesh. In Christ God is revealed and

so also man, God's "other self." For the
"Second Hypostasis of the Holy Trinity 1is

man in the absolute sense, and Hls revelation
means the appearance of a new splritual and

1
eternal man."

ITI

What of the degrees of revelation? If re-
velation is of "one plece™ how is it possible
to admit of difference and comparisons with-
in 1t? The answer 1s Simply that revelation
suffers from the limitations imposed upon it
by the natural world and man's own spiritual
state. Revelation has in every instance to be
adapted and the result 1s seen in the pro-
gresslive forms 1t has taken in the history of
man's spiritual pilgrimage; unregenerate man

and natural limltations make a certaln distortion

1. ibid, p.1l4.
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of revelation quite ineviteble. The unique
revelation was in Jesus Christ precisely be-
cause in Him was perfect and undefiled human-
itye In the earlier stages of revelation,

for example, in the early 0ld Testament period,
revelation was regarded from a naturalist view-
point simply because the human conscilousness
had‘not proceeded beyond that point. "The
Father 1s revealed in nature objectively be-
fore He is revealed by the Son at the deepest
spiritual le%els." Hence, there is the contrast
between the Yahweh of Hosts, the God of power
and the God of grace and truth who came 1in
Jesus Christ. The absolute nature of spiritual
truth cennot fall to suffer as 1t passes through
the medium of human consclousness; and therefore
as that consciousness is increasingly purged of
naturalist elements, the truth stands out more
sharply and clearly. The problem 1s posed then,
of distinguishing the divine from the human in

the character of Revelation, of separating the

1. ibid, p.9l.
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esoteric truth from the esoteric formulation.
The confusion of degrees and differences 1n

the interests, for example, of a doctrine of
full and complete inspiration of the Bible 1s
simply to exalt the unworthy and to debase the
unique and pure. One does not need to devise
some formula for reconcilling the vengeful God

of the Hebrew people with the God of infinite
love and forglveness as revealed in Christ.

One simply recognizes 1n the former an "exoteric

1
motif reflecting the wrath of the Jewish people.'

'
In more ways than one, revelation is a compound
of the divine and the human. Even with Christ-
ianity, In and after New Testament times, re-~
velation has had to contend with diversities in
human consciousness and capacity and degrees of
spirituality. Thus the history of the Falth
reveals development and difference, and the®e

are reflected even within the pages of the New

Testament. Who can question that Paul possessed

a capaclty for revelation greater, for example

l. Freedom and the Spirit, p.92.
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than that of Peter; a capaclty that fitted him
to rescue the infant faith from the "Judaizing"
corruption of lesser minds and more timld spirits,
a capacity theat singularly fitted him to be the
apostle to the Gentlles. And even down to the
present day, the revelation of God iIn Christ
8t111l struggles agalnst the hampering influence
of the natural man and his enslavement to the
objective world. This moves Berdyaev to make
striking and prophetic statements: "The New
Testament revelation 1s still hampered by un-
regenerate human nature and by pagan forms of
consciousness. The spiritual world has not
definitely entered into the natural... Christ-
lanity for the most part remains enslaved to
the Law and 1s converted by the natural man
into a legal religlion instead of a religion

of grace and freedom; it has moulded itself

to the natural 1ife of this world and i1ts iron
necessities... We picture the Church as a
finished buildling, spire and all. The infinite
horizons of the spiritual world are cut off

from our gaze and a Christian legalism and
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pharissism begin to dominate everythinge.
Creative energy of mind only arouses fear,

1
and restrictions are placed upon its activity."

Iv

The Revelation of God may be unique, but it

can never be final. Revelation, by definition,
i1s not static; it presupposes activity on the
part of man and therefore 1t cannot take place
"once and for all"™ nor in a form which requires
no revision. Revelation is a process dynamic

and creative, that simply continues without
finality until the end of‘time and the consummation
of human destiny. The tension of the spirit must
never be relaxed for greater and more luminous
manifestations of spirit yet awalt it. To argue
finality is to betray the cause of revelation and
the spirit; 1t is to open the door to authority
and externalism; it is an Invitation to spiritual
lassitude and mental dogmatism., Filnallty is the

refuge of enslaved souls; 1t is condoning of

l. Freedom and the Spirit, p.ll3.
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obscurantism. Revelation in the dynamic sense

of the term, revelation as defined 1n a theology
of spirit, fills the horizon with hope and light;
it does not look backward but forward. It throws
open possibilities of which men have scarcely
dared to dream. It believes thatrevelation must
yet issue in a "unique spiritual world... in
which dynamism of consciousness and the appearance
of a cosmic consciousness will not make man the
plaything of the universe. Faith in the Christian
revelatlion guarantees the fact that man is not
destined to disappear. When the Christian re-
velation itself is understood more esoterically
and more mystically some real progress will have
been made in the manifestation of the spiritual
man, and a new perlod in Christian history will
beéin." That Berdyaev is very near to the spirit
of the Gospels here and indeed of the Pauline
epistles is evident. Here 1s no optimistib view
of the world process grounded 1n a blind faith

in man; here is rather a falth in the inevitable

1, 1ibid, p.ll6.
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working out of the divine purpose which is
grounded in God's self revelation within man.
Berdyasev's Christianity is a living, growing,
vital fact comprehending all of the future and
fulfilling the spirits of those who embrace

it with a profound hope, with an optimism
whose basls 1s the Eternal Spirit working with

and in man.

\

The Revelation of God as Berdyaev defines 1it%t,
is inconceivable apart from mysticism. The
apophatic theology of spirit is a mystical
theology, and is derlved from the mystic's
communion with the Ultimate Spirit. Just as
revelation 1s as universal as religion so also
is mysticism, for 1t is the soll out of which
religions grow and by which they are nourished.
Rellgion, revelation and mysticism are an in-
destructible triad; each presupposes, and must
be defined in, the light of others. The con-
servative soclalized aspect of religion, its

Institutional aspect, has always been susplcious
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of mysticism because of its freedom and ob~
livion to discipline and authority. And yet
the events whlch constitute the creatlve
source of religion cannot be understood a-
part from mystlc experience. Religlon 1is
constantly embarrassed by that which 1t can-
not explain, and without which 1t cannot live.
What 1is mysti%ism? It may be de~
fined as "a revelation of revelations; a
revelation of the realities behind sym%ols.“
In this aspect, it 1s seen to be a preoccupation
with realities, while religion ordinarily con-~
celved, 1s concerned mainly with symbols.
Mysticism implies then a deeper penetration;
an impatience with half-way measures, and par-
tial obscure, apprehensions. More exactly,
however, and revealing the essence of the con~
cept mysticism may be defined as the "over-

3
coming of creatureliness." That is, in mystical

l. The idea 1s deflnitely discussed by Berdyaev
in Freedom and the Spirit, pp.239-269 and in
Spirlt and Reallty p.l29-162.

2. Spilrit and Reality, p.l31l.

3. Freedom and Spirit, p.243.
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experience the isolation of the natural from
the uncreated 1s overcome, Communion between
God and man 1s attained in an experience of
love and freedom and fulfilment of personality.
"The overcoming of creatureliness" does not
mean that the individual 1s obliterated or is
ldentiflied with God; in fact, mysticism means
that man has entered more fully into his own
nature, and the experlence 1is distinguished by

1
the freely given love of a complete personality.

1"
Mysticism reveals that the immanence of God is
a more ultimate expression of the truth than His
transcendence, for it is that by which trans-
cendence is overcome and dualism is bridged in
the discovery of the inner kinship between God
and man, between the Creator and created.

It ig at this juncture that mystlclsm
faces the charge of panthelsm. The reason 1s
that the concern of mysticism with the doctrine

of the immanence of God makes the language of

mysticlism ambiguous. Berdyaev concedes that

l. Spirit and Reallty, p.147.
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when an attempt 1s made to understand the
mystics "ratlonally and to translate their
experience into the terms of theology or
metaphysics, they certainly come very near

to panthe%sm." The root of the problem, how-
ever, is not that the mystics are panthelsts,
but that thelr use of language, which 1s not
adequate to convey thelr experlence, is ambig-
uous. Panthelsm, as a doctrine, 1s a rational-
1zed concept and cannot possibly enclose the
mystic experience both of the identity of the
Creator and the created, and the gulf that
separates them, This the mystics know but can-
not express. "But it is perfectly obvious that
mystical Immanence 1s absolutely different from
philosophical immanence, from the immanence of
the theory of knowledge and theology. It is a
spiritual immanence. Spirituality is the Im-
manence of the Divine in the human, but this does
not infer undifferentiated ideitity". Berdyaev

1s concerned, in his definition of what mysticism

1. 1ibid, p.l133
2. Spirit and Reallty, p.133.
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is, to reveal what it is not!{ And in dis-
tinguishing spiritual from philosophical
immanence he moves on to contend that mystl-
clsm 1is not monism, in any form or theory.
"There can be no greater error", he says, "than
to interpret mystical experience in terms of
monistic metaphysics." Mystical experience in-
volves the perfect fulfilment of personality
in an experlence of communion with God; the
dualism of subject remains, whlle the 1solatlon
of object 1s overcome. The mystical experlence
of which Berdyaev 1s speaking here and which he
defines must be distingulshed from the mysticism,
such as in Hindu thought, which does not involve
the obliteration of individuality, and absorption
of the personality into Nirvana, a vast impersonal
sea of "nothingness".

Mysticlsm 1s not monlsm, nor 1is 1it
religious individualism, nor "romantic objectivity".
Both individuallsm and subjectivity involve iso~

lation for they are intrusions of the ego, pre~

1. ibid, p.133.
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occupation with the self. Mysticism, how~

ever, as the fulness of the spiritual life and

in experience 1s the overcoming of the individual
isolation and of mere subjectivity. It 1s the
entrance into the primal existential world of
communion, out of which emerges a true community
of splrit. Mysticism makes possible a type of
Christian unity and fellowship that is beyond the
power of common creeds and collectlve expressions
of religion to produce. Mkysticism is Integration
and realization of the highest order. It is not
"a dreamy condition of the soul. It 1s essentially
realistic and sober in the discerning and dis-
covery of realities." Mysticism 1s the healthlest
and most realistic of all human endeavours and
aspirations.

Mysticism 1s a liberation from the world
of nature and hlstory and an immedlate comprehen-
sion of meaning in the depths of the spirite. The
natural world with its reflections and symbols 1is

forgotten in the face of the reality that is

l. Freedom and the Spirit, p.240,
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grasped 1in the mystic experlence. Thus mysti-
cism "presupposes a symbolical conception of the
world while at the same time 1t transcends sym-
bolism by abandoning symbols and turning to
realit%es." Religion is based on this trans-
cendence of symbols and, while it tends to for-
get it, must replenish the springs of spiritual
life in the mystical transcendence of spiritual
men. Consequently, in religious institutions
there are two elements; the democratic element,
whose appeal is to the masses, for it 1s social
in nature and finds expression in customs, creeds,
and traditions; and the arlstocratic element
which presupposes the freedom of the few who will
face the dangers and carry the responsibilities
of frgedom. This distinction does not imply a
hierarchy of personal value, but rather the
universal appeal of religion»itself."For religion
"addresses" 1ltself to the whols of humanity, to
small as well as great, 1t brings truth and light

to everybody, for it is not the sole prerogative

l. ibid, p.248.
2. Spirit and Reality, p.l30.
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of the spiritual aristocracy of the elect...
In each of us there are elements of this
heteronomous religios%ty." The paradox of
religious history 1s that tyranny arises out

of the democratic element in religion, not out

of the aristocratic.
Vi

Mysticism gives rise to apophatlc theology as
distinct from cataphic. The former is negative
for it deals with that aspect of God which 1s
not revealed because 1t escapes rational com-
prehension. Apophatic theology "affirms the
spiritual interpretation of the Divine mystery,
the Unknowable, that whitch positive concepts are
unable to exprgss." Cataphic theology, on the
other hand, 1ls concerned with God as he 1s re-
vealed 1in history, in the Bible, and in the
theology of the Church. The cataphic God is
the God of the religions collective; the God

who may be "known" apart from the mystic

l, Freedom and the Spirit, p.248,.
2. Spirlt and Reality, p.l1l38.
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experience. Apophatic theology does not imply

the setting aside of cataphic theology, but

rather seeks to carry on where the latter leaves

off. "The conception of God expounded by cataphic

theology has always been exoteric in character.

Christian dogma is merely a symbolism of spiritual

experience. The objective processes at work with-

in it cannot be acknowledged as ultimate truth.

The mystics do go a step further, but they can

only communicate their experience through symbols

and my%hs." Apophatic theology seeks then to

enlarge man's comprehension of God, not by re-

sorting to rational and conceptual forms, but

by employing those myths, for example, the

UNGRUND of Boehme, that reveals to the intultive

spirit a phase of God that must forever escape

the limltations of a conceptual definition.
Berdyaev's treatment of mysticism

ends with the prophecy of a new spirituallty

that will mean the inner renewal of a Christian-

ity whose customs and traditions have been long

l.Spirit and Reality, p.l140; also Divine and
Human, pel6e.
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out-worn and out-moded. The catastrophic
nature of these years 1s demanding a pro-
founder and more intense form of Christianity
to cope with the crisis. Mere formal moralism
and nominal alleglance are not adequate: the
external, the outward, the extrovertive type

of Christian 1s not enough. There must be a
rebirth of the spirit, a new grasp of reality,
a transformation of Christlanity from within,

a recreation of the fellowship of the Church.
Nothing less will do to meet the needs of a
despiritualized faith, not to speak of a des-
piritualized wgrld. The outward appearance of
a traglc world can only be altered by an inward
re-apprehension of spirit, and by a recovery of
true communion. The possibllity of such a re-
covery is locked up 1n man and becomes clear as

man's nature 1s analysed.
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