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JOIOT DOITs AITD 3Te BIIIIAFD OF CLAIRVAUX:
A Study in lysticism

By

CORINITE ELIVAE.'TH IXAUFFILN

LAbstract of Thesis



The question of whether or not John Donne is a
mystic 1s one which every serious student of his works
rust foce and try to ansver. It arises a&s ruch from
his style as from his ratter and has been ansvered
generally in the necative. The purpose of thls escsay
1s not to reverse the decision of previous students,
but to rrovide a less erbitrary besis for it. The test
of Donne's mysticism lies, I believe, in a careful conm-
parison of his doctrines with the system of the mysfio
who rinde the deepest impression uvon him, This is St.
Bernard of Clairvaux, whom Donne adrires arnd to vhom he
sometimes turns for doctrinel inspiration. The value of
such en approach is that it does not rely uvon descripe
tions of the nmysticnl states in generszl which cannot
hope to be definitive, nor upon discernible similerities,
but upon Donnet!s nurerous direct juotations from 5t,.
Bernarde.

Ste. Bernard's system 1s an episterology which hes
men a8 its subject and God es its object. The rethod of
knowledge is the threefold anegoglc path consisting of
hurility, love, and contemplation.

Ilan, say Donne, S5t. Bernard and their conterporaries,

is crected to know and enjoy God. His spceiel endovment
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which distinguishes him from the beasts and relates
him to the Trinity is his reasonable soul, created in
the inage of the triune God. Lemory, reason, and will
are the three facultles of the soul and they corresrond
to the Father, Son, and Holy Ghost, respectively. By
mortification, according to Donne and St. Bernard, the
body should be made subject to the soul. The soul's ex=
istence, they say, consists in aninating the body and
the body without the soul would be a senseless trunk.

Donne uses S5te. Bernard's elaboration of the idea of
the image of the Trinity residing in the faculties of
the soul on three occasions. Reason, menory, =2nd will
are corrurted by man's sugrestion, consent, and delight
in sin. But the soul mcy be returned to its original
trinity, thouch not perfectly according to Donne, by the
superimposing by Cod of a third trinity, faith, hope and
charity,

The conclusion reached by 5t Bernard in his Tracta-

tus de gratia et libero arbitrio is accepted arnd preached

by Donne, It 1s that man's will is a necessary factor in
his salvation., Grace is the efficient cause of salvation,
but men's free choice, his consent, is its meterial cause,
By his consciat to grace man becomes the subject of the
knowledge of God,

There are two sorts of truth which a man may know,
first, particular truthsj; and second, Truth in itself, or

God. FKnoviledge of perticular truths is both useful end



necessary, but such truths rejuire a sanction beyond
theniselves, they must contribute to the knowledge of
Truth, or God., Jelf-knovledce cnd scientific know=-

ledse are classed as particular truths.

God's existence is proved by the causal argument.
His essence insofar as it can be knovn, is determined
on the basis of the ontolosical argument. God as Being
is by participation in himself, whereas all other crea=-
tures "live and move and have their being" by particie
pation in him,

Donnets positive treatrment of the attributes of
God divides him indisputably, I believe, from the via
nezativa of pseudo-Dionysius the ireopagite. ind the
considerations of the mercy and goodness as well as the
justice of Cod are the occasions of Donne'!s most ex=-
elted prose.

The doctrines regarding ran «nd God provide the
basis upon vhich to build the method of kmoviledge. lian
is capable of lnowing God &nd God has in vorious ways
reveeled himself to all men. The unanimity between
Donne and St. Bernard here leads cne to believe thot 1if
Donne were a nystie he vrould follow the anagogiec path
which leads to a vision of Truth belonging neither to
space nor to tine,

The Christian mysticnl epistemology rects on the
tenet that like knows like, that ran moy corme to a

special kmowledce of God before the resurrection by



moking hinmself more like him, The way to attain this
resemblance is, first, humility which results fron a
true knovledre of himself erd purifies the reason angd,
second, love which results from a true knmowledge of his
neishbors and purifies the will,

To know himself es he rcally 1s means that a man,
according to Donne and St. Bernard, knows that he is
digrified because of the iniage of the Trinity residing
ijn his soul, but rade miserable and wretched because of
his sugrestion, conscnt, and delicht in sin, Self-know-
ledge, however, 1s a particulzr truth which, in order
to be vorthy of mants consideration re1uiies a sanection
beyond itself., Donne and St. Bernard both apvly a sance
tlon to self-knovledge, but one is characteristic of the
non=-riystic, the other is that epplied by the mystics,

For Donne man should ¥now himself in order to know whether
or not Le merits the vision of God sicuti est promised to
2ll who persevere in the fzith. St. Bernard studies hime
self becnuse by understanding his ovm beirg he cores to
understend the Being of all things before the resurrcction,
If Doune were a mystic he vould sanction self-knowledqe

gs a means to a egpecial Imovledce of God in this life,

He 1s no rystice.

This, hotever, 1s not the only basis for excluding
Donne from the company of mystics, althouch 1t 1s the
pricary one., Love, the second step of Ste Bernard's enae

gogic path purifies the will. Following sufficient pro=



gress in the secornd cstep, he says, the perfect imope of
God is restored in the soul, The Son in hurmility geve
faith ond the Holy Ghost in love nov gives charity «nd
by these tvio, foith end charity, the hope of returning
to tie Father 1s eroused., By the purification of the
recson and the will, then, the soul has acjuired the
rerfectilci necessary for contemplction.

It is his eategorical denial of ran's ability to
attain this perfection vhich provides the seccond basls
for the deecision that Donne is not a rystice rothing in
this vorld, neither in spiritual or termroral things, he
gavs, can be rerfect,

Donne's finel repudiastlion of myvsticism is hisplro=-
nouncerient aceinst the exnerierce of c¢o - .terrlation or
union which constitutes the third step of the anugoric
rath. In contemnlation, aé defired by St. Rernard, the
goul withdraws from sensuous 1mageé cnd desires and cone
munes Intvitively with God, or pure Truth, Dorne rejects
cs a "hynoorical /sic/ courterfeiting" the purity re-
7uired for such a vision., 7o know God by intuition in
this life, he cays, 13 to deviete from the exarnple set
by Christ who "oonternted himself with the ordinary way"
of corming to now envthins, For Donre the mystic's ine-
effable exrerirrce of conterplation 1s a sin, the sin of
rreaumntion because neither foilth, hope and charity, nor

rurity can be perfect in this vorld,



“ome explanation, hoiever, rust be given for Donrets
freqjuent use of the texma "union.,” There ure, he soyrg,
tvro unions with God, ¢ne is recerved for hcaven, the
other, pcs=ible in this life, iz a rerrvecsentntion of tist
f£inal union, FHe distinsuicshes three atenrs vhich lend the
gonl to that finel union. The fivst is bapiticm v hich
cleanges the soul of oririnel sin., 7he s.cond 1is the
ancranent of corrunion vhich ebsolves the soul of cetunl
sins nnd conctitutes, £or Donne, the unltive ex ericice
roscihle in this life, The third stcen 1s phrsienl death
vhich introduces the snvl to the consirration of =1l
¥no:ledre ~nd unites it to God inseporable, In hecven
the soul will be prerfect in ~2l1l its freulties and vill ve
able to comnreherd God intultively,

From thig exomination of his thousht necinct the
baelrround of the svstem of the cone rrent nyetle to vhen
he conretimes looked for dnetrinal incpirstion, Donne
ererges, not vs o wrgtie, but es a grect Anpliesn divine,
Iie sup~orts the Churen :nd jts ordinances, rother thon
private inspirations, ond the universolly nceertod doc=
trines, rather thon any that devinte into unlmorn or sel-
done travelled vays, cor re:ulre nore diseiplirc chian ron®o
infirnities eravle him to accommlish, Cod, acys Denae,
dees not r sk rove of run than he ¢~n vwovlde beenrtge Ged

"looks in whot enrthen vezrels" he has rleceil his Lirce,
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PREFACE

The mystic, more than anyone else, deserves to
be called a lover of Wisdom, This Wisdom is not the
wisdom of the world, but that ineffable divine Wis-
dom, which is coeternal and consubstantial with God,
that is, the second person of the Trinity. This Love
is not the want of something absent, which is desire,
but the enjoyment of something present. The VWisdom
gought by the mystic is to worldly wisdom what reality
is to 1llusion, and his Love is to desire what under-
standing is to faith., Kany love the wisdom of the
world, and many desire the Wisdcem of God, but the mys-
tic is one of the £w who truly love the true Wisdom,
They transcend the love of worldly wisdor, and they
cohsummato the desire of Divine Wisdomr, in the love
of divine Wisdor experienced in the ecstasy of mystical
contemplation. Rapt from the world to the Word, they
no longer possess enything but the Word., Possessing
it, they no lconger seek anything, but rest in it and
love it as the Eridegroom of the soul.

St. Bernard of Clairvaux, of all the medieval
Doctors of the Church, best deserves to be called a
mystic and a Lover of Wisdom in this sense. He rises
ty means of the anagogic path from a knowledge of
himself to the intuitive knowledge of Truth granted
in this life only to perfect souls,
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In regard to Donne as a mystic there has not been
such certainty. There can be no doubt that the object
of his metaphysical thirst is a knowledge of God, or
that his transcendental consciousness was unusually
acute, or that he employs on many occasions the specilal
vocabulary associated with mysticism., Eut it is doubt-
ful whether he  seeks the rystic's knowledge of God, and
whether he transcends the world of time in the same
way as the mystic does, and whether he intends the mys-
tic's meaning to be attached to the terms he borrows,
By re-examining the doctrines set forth by Donne in
the Sermons in the light of the doetrines of St. Ber-
nard I propose to determine, insofar as possible, his
relationship to rysticism,

In the preparation of this essay I have tried to
do two things: first, to allow Lonre to speak for him-
self as often a&s possiblej second, to paraphrase, or
summarigze accurately those pass;ges from St., Bernard
which are too long to quote in full in the text.

That T have not intended to prove what was a pre-
conceived notion, will be substantiated, I believe, by
Professor Arnold ¥illiams who has witnessed several of
the essay's metamorphoses,

And to Professor Williams I am grateful for the
original idea as well as for his guidance and interest

in its unfolding.
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We ascend Thy ways that be in
our heart, and sing a song of
degrees; we glow inwardly with
Thy fire, with Thy good fire,
and we go, because we go upwards
to the peace of Jerusaler,

Saint Augustine
ons, XI1I, 9,



CHAPTER I
INTRODUCTICON

The questicn of whether or not John Donne is a
mystic has been a rajor ingredient of the criticism
which centers around him, This may be due, in part,
to the presence in his poetry and prose of an elu-
sive quality which manifests itself in his ability
to search out the quintessence of any given object
or event, This search, moreover, is carried out with
the intensity and fervency associated with the writings
of the mystics.,

Donne mray also have been associated with mysticism
because of his frequent use of its special vocabulary.
He speaks often of the need for purgation, of the exe-
periences of ccnterplation and union, and of the power
of love,

Finally, it may be due to the fuct that mysticism
is not clearly defined in the mind of the critie, or,
more correctly, thut mysticism is impossible to define
in such & way that the definiticn at once describes
the whole roverent and applies accurately to each one
of its exponents., Evelyn Underhill's very valuable
study comes closest perhaps to accowplishing this,l
She considers the mystic's develcpment under the tire-

honored threefold divisicn of the mystic way. Pur-

!yysticisp; 12th ed.
3



gation she defines as the soul's "etterpts to eliminate
by discipline and mortification all that stands in the
way of its progress towards union with God."2 She des-
cribes Illurination as the state reached "when by Pure
gation the Self has become detached frcm the 'things

of sense,' and acquired those virtues which are the
‘ornaments of the spiritual marriage.'"3 This is fol-
lowed by an intermediate step usually called "the dark
night of the soul." ¥iss Underhill defines it as "the
great desclation in which the soul seers abandoned by
the Divine. The Self now surrenders itself, its indi-
viduality, and 1ts will, completely."l+ This prepares
the soul for the third step of the mystic way which is
Union, "In this state," continues Miss Underhill, "the
Absolute Life is not merely perceived and enjoyed by
the Self, as in Illumination: but is one with 1t,"5
But even this comprehensive study of mysticism fails,

I believe, to describe accurately the main outlines of
the rystic way set forth by so great a mystic as St.
Bernard. The three steps which he proposes, namely,
humility, love, and conterplaticn, seemr at first to

conform to the traditional steps considered by kiss

2¥ysticism; 12th ed., p. 169,



Underhill, Closer examination, however, reveals that
both humility and love are part of the process of pur-
gation and that following sufficient progress in these
the soul is prepared for conterplation, or union. Kor
does St, Bernard, so far as I know, suffer the agonies
of the "dark night of the soul,"™ given so prominent a
place in the mystic's experience by Miss Underhill.

It 18 possible also to distinguish several methods
which have been employed to deterrine whether or not
Donne is a mystic., The first of these is to use no
rzethod, but to assume that he is a mystic, as George
Williamson doest

However, Donne's closest disciples are
awakened in a profounder way by what we
may call the trinity of his genius, his
mysticism, logic, and passionate 1ntensity.6

The second way has bteen to study Donne in the light
of Miss Underhill's description of the mystical states.
Itrat Husain has done this and concludes, "we do not
know whether Donne himself reached the unitive stage of
mystical life or not."7 Evelyn M, Simpson, working
against the same background puts the height of Donne's
religious experience at the stage of 111um1nation.8 But

to say that anyone is, or is not a mystic on the basis

of his conforrity to the traditional division of the

6The Dopne Tradition, p. 235.

72ng gEgmggjg and ¥ystical Theology of John
Donpne, p. 141.

8y Syudy of the Prose Works of John Donne; 2nd
edo' po 9 .



mystic way is to base that decision on a definiticn
which is necessarily incomplete.

Michael F, ¥oloney tries Donne &s a mystic in still
another way,

The test of Donne's real attitucde toward
mysticism and the mystic impulse then 1is
not to be found in his casual employment
of its rachinery when his muse is on the
wings it is to be found rather in an ana-
lysis of his reasoned pronouncements on
more sober occasions, These latter fall
chiefly into two types: the first include
his judgments on the alleged mystic ex-
periences of individuals recognized by
those competent to judge as true exponents
of mysticismj the second embrace his own
particularly private utterances in the

ions and Egssays 4in Pivinity where his
mysticism, 1f it were a reality, could
logically be expected to reveal itself,9

It is true, as ¥oloney says, that Donne denounces two re-
cognized mystics, St. Francis of Assisi and St. Philip
Neri. And this would be a sound basis for excluding him
from the company of mystics, if they were the only ones
whose names appear in his writings, The fact is, however,
that Donne never speasks in a derogatory way of Plotinus,
or of St. Augustine, or of pseudo=Dionysius the Areopa-
gite,10 or of Hugh of St. Victor, or of St. Bernard, all
of whom are considered rystics. For St. Bernard Donne
shows great reverence and adriration. He often refers

9John Donnes His Flight from Vedievalism. Illi-
nois Studies in Language and Literature, XXIX, nos,
2-3 (1948), 183,

loDonne rejects his ylg pegativa in regard to the

attributes of God, but never speaks against him as a
mystic,



to him as "devout and holy," or "good and holy."

In regard to Moloney's staterent that the Devotions
and Egssays are the logical places to seek Donne's mys-
ticism, 1t is to be noted that he gives no reason why
this should be true, If Donne were a mystic the evi-
dence would not te confined to his private writings,
¥ysticism is a way of life, a special way, which, 1if
accepted, informs and guides every small event of a
man's inward and outward existence. One cannot be a
mystic in private and not manifest it in publiec,

Mary Paton Ramsay studies the mystical element in
Donne's thought against the background of Plotinus' doce
trine, She gives two reascns for doing thiss

I1 se peut que le mysticisme de Donne ait

été directerent influencé par la lecture

des Ennegdeg, alors accessidbles dans la

traduction latine de Marsile Ficin, Mals

les auteurs que Donne lisait le plus vol-

ontiers, St, Augustin et St, Eernard par

exemple, etaient tous mystiques plus ou

roins influence par le plotinisme.ll
Although it 1s true, as ¥iss Ramsay says, that the in-
fluence of Plotinus is to be found in later mystics,
yet Donne cites Plotinus on only a few occasions while
his direct quotations from St. Bernard's works in the
Sermopns alone number well over one hundred,l12 ¥any

111, es doctrines médi€vales chez Donnej 2nd ed.,
Pe 225.

12y have chosen St. Bernard over St. Augustine be-
cause the latter's mysticism, though of great importance

historically, is not the complete, well-reasoned system
that St. Eernard's is.



of these deal with the central truths of St. Eernard's
system which would indicate that Donne was more than
slightly acquainted with his sermons and essays.

With the exception of George ¥illiamson these eri-
tics agree that Donne is not a mystic in the full
sense of the word.,13 This, I am convinced, is undeni-
ably true. What they fail to do is to base this con-
clusion on a strong foundation., A comparison, however,
of Donne's thought with that of the one fully devel-
oped mystic whom he admires and from whom he quotes
more than incidentally will, I believe, provide a rore
sound basis for Judgment, ©Such an approach avoids
arbitrary definitions and it does not rely entirely
upon discernible similarities, but can be irplemented
with direct quotations,

These quotations, the sources of about three-
fourths of which I have found, are accurate., This
geers to have teen important to Donne because he says
that neither Christ, nor the Holy Ghost "were so cur-
ious as our tires, in citing chapters and verses, or

13u1sgs Rarsay's well-informed work is almost an
exception, but she too points ocut one short-ccrings
"Il se sauve de lui-méme dans la communaute de 1'Eglise,
cherchant de forces morales dans la présence d'autres
@dmes en prieére. Mais ¢ '‘est dans la sclitude ques les
grands rystiques ont cherche Dleu. Il manque & Donne,
i1 lui toujours manqué, cette unification, cette har-
monie interieure, que ce grand raitre des mystiques

Plotin, a tenu pour condition essentielle de la vis{on
mystique.” Les doctripes, p. 242,



such distinctions, no nor in citing the very, very
words of the places,"l4

The difficulties involved in systematizing the mass
of St. Bernard's writings can hardly be cver-erphasized,
but they can be reduced by regarding his doctrine as an
epistemological system, The subject of knowledge is man,
its object is God, eand the method of attaining the spe-
clal knowledge of God scught bty the mystic is to follow
the threefold anagogic path, consisting of hurility,

love, and contemplation.1d

145ermon XXXI, (Works; ed. Alford, II, 29), A4ll
references to Donne's works are to this edItion, here-
after cited only by volume and page number,

15These are the steps set forth in his essay Dg
y (PL, CLXXXII, cols, 9%1-58¥.
That they agree with his other accounts of the method
of knowledge will be seen by referring to the chart
appended.



CHAPTER IIX
AN <=« THE SUBJECT OF KNOWLELGE

Anyone endeavoring to reconstruct the intellectual
background of John Donne is.impressed first by the re-
markable unanimity among serious thinkers as to the
nature of man and his place in the order of the universe.
Platonism, Aristotelianism, Stoicism, Neo-Platonism, and
Christianity had been woven into a pattern, almost unie
versally agreed upon, in which they were all but indis-
tinguishadle, This pattern, in its main outlines at
least, was in Donne's time the sare as that of the Kiddle
Ages, |

It was universally agreed that man was made to know
and enjoy God, And it was the tusiness of thoughtful
ren to enatle ren to fulfill this end, as well as to warn
them of the dangers incurred by failing to fulfill 1it,

In his Surra_contra gentiles St. Thomas Aquinas says that
i1f man, "who 1t led by faith to God as his last end,
through ignoring the natures of things, and consequently
the order of his place in the universe, thinks himself
to be beneath certain creatures above whom he is placed,"
thereby derogating the natural dignity of his position,
and repudiating the end for which he was made, he 1s
worthy of the sarme punishment that the Scriptures promise
to heretics,l

1II, 111, Translation by the Fathers of the English
Porinican Province.

10
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Yan, then, i1s the subject of knowledge and God 1s
the object of knowledge, St, Eernard tells us that the
capacity to acquire knovledpe 1s a human propertys for
ren is a mortal, rational aniral,2 interrediate between
irrational beasts who are unatle to acquire knowledge of
spiritual and intelligitble things,3 and the imrortal
angels who possers such knowledge because of their nature,
that 1is, eternally.h This means that, as Donne says,
"some things the angels do know by the dignity of their
nature, by their creaticn, which we know notg as we know
many thinrs which inferior creatures do not "%

"Our nature,” Donne writes to his friend Sir Henry
Goodyere, "is reteoric, we respect (because we partake)
both earth and heaven,"® Van, then, in the words of Sir
Thoras Erowne, is "that great and true grrhibium, whose
nature is dispesed to live not cnly like other creatures
in divers elenents, but in divided and distinguiched
worlds: for thcourh there te tut one to sense, there are
two to reason, the one visitle, the other invisitle,"7
7h6).2§g copsideratirpe, II, iv, 7 (EL, CLXXXII, col,

3gerrones in Cantiea, V, 3 (PL, CLXXXIII, cols,
799-80C), Cf, In vizilia rativituatis Derini, III, 8
(PL, CLXXXITI, cols, 93=99),

b1r4d., 4 (pPL, CLXY¥III, col. 800).

SSermon CLIV, (VI, 18Y4),

6Letter X¥¥VII,(VI, 3L6),

7Relirio Yedici, I, 34 (Zorvs; ed. Keynes, I, 43),




12

Yan 12 a citizen of two worlds in another sense,
that 1s, because e 1s a union of body and soul, Iis
body relztes him to the anirale, but his soul relates
him to the vhole Trinity.

St. Bernard believed implicitly, as did his contern-
poraries, that the body 1s a compound cf fire, air, water,
and earth.a Despite the new discoveries regarding the
corposition of the body which led Donne to write in 1612:

Fave not all soules thought

For many ages that our body'is wrought

Of Ayre, end Fire, and other Elerents?

And ncor they thinke of new ineredients,

And cne Soule thinkes one, and another way

Another thinkes, and 'tis an even lay.9
he never, I think, really accented them. In a sermon,
undated but rreached certainly after 1612, he says ex-
plicitly that ran's tedy is cerposed of fire, air, earth,
and water.lo

The soul, accerding to £t. Bernard and Donne, is
created in the imrcge of God and is a trinity censisting
of rerory, reascn, an® will, Tonne refers to St, Eernard
as he speaks to his listeners at Lincoln's Inn atout the
three faculties cf the scul,

That plural word pos, which was used by God,
in the making of man, when Cod said Faclarus,

&

erroncs de diversis, L¥¥XIV (PL, CL¥>XIII, cols,
695-96) .

9nof the Progresse of the Soule," 11, 263-€8 (ed.
Grierson, I, 259).

10sermon XXXV1I1I, (11, 172),
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let us, us rake ran, according te our imare,
as 1t intirates a plurality, a concurrence
of all the Trinity in cur raking, so dnrth

it also a plurality in that iruzge of Ged,
which was then irrrinted in usj as Ged, one
God created us, so we have a soul, cne scul,
that represents, and is sore image of that
one Ged; as the three verscns of the Trinity
created us, so we heve, in cur cne erul, a
threefold imrressien of that image, &nd, as
St. Pernard calls 1t, A Trinity from the
Trinity, in those three faculties of the
soul, tke undcrstanding, the will, &nd the
remory.,ll

The corruption of beth tody and soul results from
man's "suggestion, concent, and delirht in sin," as
Donne says, quoting °t, Bernard.12 According to St.
Eernsrd, the snul must be purged by love,13 ard the body
by asceticisr,1%

Exactly how much mortification £¢., Eernard advocates
is very difficult to deterrine., Guillaume cde Suinte
Thierry, in his bilography, tells of his stern words to
novices: Leave at the door the bodies which ycu have
carried in the world, only spirits enter here.l? It is
protatle, hovever, that this 1s an exagpreration of the

rigers of the renastic life designed to disccurage all

llsermon €I, (1V, 333),
125erron XL, (11, 217).

13pe zraditus hurilitetis, II1I, 6 (PL, CLXXXII,
cols ° 9"’!""1"5) °

luSorrﬁngﬁ in Fealmum ¥C Hakitat, X, 3 (RBL,

CLXXXIII, cols, 222=23),

155, Pernardi yita et res pestae, I, iv, 20 (PL,
CLYYXV, cols 235).




1k

but the most sincere because his most characterictic

staterment is the rne which Drnne quotes:

fclle corous, ut nen te ferat, ced tu 1l1lud,
Take up thy bedy, bring thy bedy into thy
power, that thou govern it, and not it thee}
and then, Arhvla, non retrcepicizs, Yalk on,
proceed f{orward, and iocrk not Eack with a
delight upon thy former sins,l

Elcewhere St, Eernard says that the body should be to
the srul as a wife, to be loved tut disciplined.l7
Donne knew the viearness of huran flesh and the frailty
of huran nature and realized the need of self-discipline
and rortificationy he points out that even Christ, in
whom nature reached its hirhest perfection, was not withe
out huran infirmity.
All cther ren, Yty occasicn cf thie flesh,

have dark elouds, yea nights, yea lorns and

frezen winter nights cf sin, and ef the

works of duarkness, Chriest was incaputle of

any such nighte, or any such clouds, and

arrroachesg towarde sin; tut yet Christ ad=-

ritted sore shadoxs, some such degrees of

huran infirrity. . .he was willings to show

that the rature cf man, in the best pere

fection thereof 1s not true lisht, all

lifsht. « 450 that no man, not Christ, cone

sidered but so ag ran was fct )X, all

light, no cloud,1l”
The end cf rortification, for Donne, is the reccncilia=-
tion of the tody and the srul rather than the annihilae
tion of the body. "For neither the 3pirit nor flesh rust

te destroyed in usj a spirituzl ran is not all spirit,

16sermon XXXIT,(II, 59-60).

17cerrencs in feeto ornium Sancterwr, I, 11 (PL,
CLXXXIII, cols, 45%=5G),

18sermon CIVII, (V, 52-3),
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he is a man st111."19 The consideration of the re-

laticnship between body and soul and the arcunt of mor=-

tification required leads Donne to corplains

Basil

I have not body enough for my body, and 1I
have too much body for my souls not body
enough, not blood enough, not strength
enough, to sustain nyself in health, and
yet body enough to destroy my soul, and
frustrate the grace of God in that miser-
able, perplexed, riddling condition of manj
sin rakes the body of ran riseratle, and the
reredy of sin, mortification, makes it miser-
atle tooj if we enjoy tne good things of
this world, Duriorer carcerem proepararus,
we do but carry another wall about our pri-
son, another story of unwieldy flesh about
our soulsj and if we give ourselves &s much
mortification as cur body needs, we live a
life of Fridays and see no Sabtath, we make
up our years of Lents, and see no iastera,
and whereas God meant us Paradise, we make
all the world a wilderness,20

But Dcnne was decidedly against the extrer« feorrs of as-

ceticisr, which he called "those devilish drctrires (so

St, Paul calls ther) that forbid certain wests, and that

make uncomrinded macerations of the body, :eritorious,”

Though the soul "requires not so largs, sc v.<* a house

of sinful flesh, to dwell in," he says,

yet on the other side, we may not tv inore-
dinate abstinencies, by indiscreet fastings,
by inhuman flagellations, by unnatural macer-
ations, and such disciplines, as God doth

not cormand, ncr authorize, so wither, and
shrink, and contract the body, as though the
soul were sent into it, as into a rrison, or
into fetters, and manacles, to wring, an&
pinch, and tcrture 1t.21

19sermon I, (I, 19-20).
20germon C, (Iv, 323-24),
2lsermon XIX,(I, 374=75).
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He knew that the process of reconciling spirit and flesh
was a life-long work, a war not easily won, terminated
only by death,

Cur life is a warfare, our whole lifej it
is not only with lusts in our youth, and
arbiticns in our middle years, and indevo-
tions in our age, but with agonies in our
body, and terptations in our spirit upon
our death-ted, that we are to fightj and
he cannot be said to overccme, that fights
not out the whole battle,22

Only once dces Donne ever say that hLe is willing to be
called a Papist,
If when I study this holiness of life,
and fast, and pray, and submit myself to
discreet, and redicinal rortifications
for the subduing of my body, any man will
say, this 1s papistical, Papists do this,
it 1s a bdblessed protestation, and no ran
is the less a Protestant, nor the worse a
Protestant for raking it, men and brethren,
I am a Papist, that is, I will fast and
pray as much as any Papist, and enstle my=-
self for the service of my God, as seriocusly
as sedulously, as latoriously as any Papist.é3
There i1s in St. Bernard's thought a doctrine which,
thcugh rarely found in medieval literature, has, par-
tially at least, a parallel in the work of Donne. This
is the statement that there is no enmity between the body
anéd the soul and that the soul cannot desire to be freed
from the body 1tself, but only freom the body of death,

His point of departure is St. Paul's farous questions

) ! era -
pore rortis Fuius? iﬂsm- 712&) hon queritur

22gerpon LXXIX,(III, 45W),
23sermon XLVII, (II, 368).
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de corpore tantum, sed ccrpore rortis hujus,
hoc est ejus quae adhuc durat corruptioniss
monstrans non corpus, sed corpnris molestias
esse causzm peregrinationis, Corpus quippe
gued cerrurvitur, aseravat arirum (Sape. 9815).
Non corpus simpliciter, sed gccrpus gquod cor-
ruepiturs ut corrurntio corporis cneri sit,

non natura. Unde et qui intra seretivscs
ingemiscunt, rederpticner expectant corperis
sui, non amissionem,24

Donne, so far as I know, never says that there is
no "enrity" between the bedy and the soul, but in one
place he dces say, following a quoctation from Tertullian,
that "these two, body and soul, cannot be separated for=
ever, which, whilst they are together concur in all that
either of them d0."29 Three lines in his poer, "Of the
Progresse of the Soule," wlll serve to show that whether
it may desire so or not, the soul is incapatle of leaving
the body before death,

¥y body, could, beyond escape or helpe,
Infect thee /soul/ with Originall sinne, and tggu
Couldst neither then refuse, nor leave it now,

To St. Bernard's statement that the bedy 1is necessary
and useful to the soul both in this life and the next,27
Donne agrees, but uses the "school" as his authority.

To constitute a man, there must be a tody,
as well as a soul., Nay, the immortality of

the soul, will not so well lie in proof,
without a resuming of the body. For, upon

2l+De praecepto et dispensatione, XX, 59 (PL, CLXXXII,
COlo 892).

25sermon XVI, (I, 322).
2611, 166-68 (ed. Griersen, I, 256).
27pe @1ligendo Deo, XI, 30,31 (PL, CLXXXII, col. 993).
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those words of the apostle, If there were
po_resurrecticn, we were *hr ricerutlest

ef ull ~en, the schrel reuascrne reascnably:
naturally the scul and becdy sre united; when
they are cserarated by death, it 1s contrary
to nature, which nature still affects this
uniecny and consequently the scul is the less
perfect, for thic seraratieonj and it is not
likely, that the rerfect natural state cof
the soul, which i1s, to te united to the tedy,
stould last tut three cor four score years,
and in most, ruch less, and the unperfect
stute, that is the senaration, shculd last
eternually, for everjy so that either the body
rust be belleved _to live again, or the scul
believed to die.2”

The bocdy and soul eof man are trought together, then,
in a rost intirmate way., Donne and S¢. Fernard both say
that the csoul's exicstence consists in anireting the body29
and that the tody without the soul wculd be a senceless
trunk.3q Yan is a blend of ratter arnd spirit; he par-
takes of death and of irrortality. He stands at the
reeting grnuﬁd of tire and eternity. %Ye 1s related ty
his intellect to the angels and b his instincts to the
animals, Thouch his reascn 1ifts hir up to heaven, yet
he is not a pure spirit. Though his passions pull him

down to earth, yet he i¢ not rerely an aniral. FHe is

28germon XVI, (I, 221),

29Conne, "Aire and Ancels," 11, 7-8 (ed. Criersen,

I, 22)3 Serren XIX, (I, 377).
St. Fernard, ferrcones in nztivitate Pepind, IT,

é (PL, CLXXXIII, ecol, 122).

30ponne, Sermen X¥X,(II, 16€)§ Sermon CXLIX, (VI, L5)}
Sermon CLVIIZ, (VI, 285%),
St. Fernard, ferreneg in nativitate Cerini, II,
2 (PL, CL¥XXIII, col., 120):"kum quid nen truncus esset In-
sensibilis caro inanirata?"
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placed on a middle rung of the ladder of be’ng, dividing
his alleglance between the kinrdoms of li-ht and of darke
ness.,

Having, thus, put man in his place in the universe
ss a rational, mortal beinr, a unien of bedy and soul, the
essential link between the world of ratter and the world
of spirit, we rust nor exarine the sncul rore carefully.

The huran soul, as defined by St, Berrard, does not
4dive, but is life; it ccntains within itself the prine-
ciple of life. The tody, hcwever, lives because vivified
by life, or the scul,

Non stebunt pariter in gradu uno vita et
vivens: multo minus vita, et quae sunt sine
vita., Vita anira est vivens quidem, sed
non aliunde quar se ipsat ac per hoc non
tam vivens, quamr vita, ut rreprie de ea
lejuamur. Inde est quod infusa corpori vi-
vificat 1llud, ut cit corpus de vitae rrae-
ser.tia, non, vita, sed vivens, Unde liquet,
ne vivo quidem cecrpori id vivere esse, qgid
esse: cum esse, et minire vivere possit,>

It 1= irpossidble tn find a passage in Dcenne's sermons
which exactly rarallels this cne, but since it follows
logically from the fact that the soul's exictence con-
sists in animating the bedy and Ponne does say this, it
may well be that he would agree with St., Bernard,

Furthermere, the scul is irmortal, that is ever

living, because it i1s its own life; however, since it is
subjJect to change, or passire fror cne teirg to another
3lccrrenee in Contica, LY¥XI, 3 (FL, CLYYXIII, ccl,

1172), Cf. ferrones in terrrre resurrectionis ed sbhates,
11, 1 (pL, CI3>XIIT, col. 2°3).
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it i1s not eternally imrutetle, like God,

Vera namque et integra irrortalitas tam necn
recipit ruteticnemr, quar nec finer, qued cr-
nis mutatio quaedar rertie iritatio sit,

Orne etenim gquod rutatur, dumr de uro ad &aliud
transit esee, quccam medo necesce est mcriatur
gquod est, ut esce inciplat qucd non est. Jucd
si tct mortes quet mutaticnes, ubl irmortalie
tas? Ft huiec vanitati sutjecta est ipsa crea-
tura non veclens, sed propter eum gui sutjecit
ear in sre (Rom, f:2C). Attaren irrrrtalis
anira ests quorianm cum irsa sitd vita sity
sicut non est Suo cadat a se, sic ncn est quo
cadat a vita.3

Donre, in a curious uce cf thies deoctrine, comrlirents
the Countecss of Eedferd by telling her that Cod in raking
her scul

tcrke Snules stuffe such as shall late decag
Or such as needs srcll charge at the last day. 3

The "change at the last day" is the ssre change intended

by St. Pernard, that is, the ch:inge de vrn ad aliuvd. . »

esse, from cne teins to ancther, Tut it 1s also a change
from a state of mutatility to Immutatility and, &s Donne
says, qucting St, Eerncrd, "axira rutstic est rvtatili-
tzter, To te churnged so, us thct we cin never be changed
mere, is the grestest change of &11."3% Thrus, death is
rhysiceal Cdeath for the teody ard 1¢ death "in a certain

serse”™ fer the scul,

32cerreres n Cortice, LXYYI, 3 (51, CLYXYIII, cel.
1172). Cfe Ilide, X301, 1 (2L, CLYTXIIT, cols. 940-1),

3307 the Courtesse cf Eedford," 11. 23-4 (ed. Crier-

Msermon CXIYVIIL, (V, 477).
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Nevertheless, becanse the soul 1is rade in the 1rage
of God and is, therefcre, life "thourh ran had a begin-
ning, which the original, the eterrsl Ged hirself hud notj
yet ran shull nc more have an end, then the original, the
eternsl God hirself shall have,"39

St. Bernard is nct ccntent wvith defining the soul,
its faculties and 1ts relutionship to the tody., Te applies
the terrs cf the accepted psychclegy to the spiritual life
and tells of the "scul" of the scul, It is at this point
that one first suspects that the term of St. Fernard's
syster will be mysticisnm,

The scul, he says, vhich in relztion to the body, 1is
life,36 ray acquire its own life (knovledge) and its own
sensitivity (love) ty teing animcted by its oxn soul (God
and his grace). God and his grace, then, bear the sare
relationship to the soul which the soul tears to the body .37

Donne speaks of the "soul" of the soul on a nurter
of occasions,38 soretires in the same way as such notions
are used in his poetry, that i1s, as a conceit, At cther
tires he uses the idea in the sare way that St. Lernsrd

does,

355erron CX,(IV, 527).

36cerpencs in Contica, LX¥YI, 3 (PL, CLXXXIII, cel.
1172).

) ,037Scrrrnes de eivcrsie, X, 1 (FL, CI¥¥¥III, ecols,
567-68,

38zerron XXXV, (I, 111); Sermon ¥X3VII, (II, 159),
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Grace doth not ordinarily work upon the
stiffness of the srul, unon the silence,
upon the frowardness, uron the averseness
of the soul, btut when the secul ie suprled
ané mellcwed, and feel~ this reproof, this
rerorse in itself, th.* rerrocf, that re-
morse beccres as ghe r:tter, and grace
becores the eoul.39

In another sercren Donne tells his auditory that having
been boptised they must

rise, and ascend to that growth, which
your baptisr prerered ycu to: and the
heavens shall open, and rein down bles-
sings of all kinds, in atundancej &nd

the Holy Choest shail descend uron you,

as a dove, in his peaceful coring, in
your simpie and sincere receiving himg
and he shall rest upen you, to effect
and accerplish his purposes in youe. ¢ o o
And so taptized and sc rursuing the con-
tract of your baptisr, and so crowned
with the residence of his blessgd Spirit
in your hnly conversatiocn, he /Gogd/ shali
breathe a soul into your scul,

For, as Donne says, "except our scul receive another soul,
and be inanimated vith grace, even the soul itself is but
a carcase,"tl
The scul was created, as Donne says, "ty c¢rneultation,
by a corference, ty a counsel, Faciarus horiner, Let us
rake rani there 1s a mcre exrress ranifestuticn of divers
nb2

perscns speaking topether, of a cencurrence eof the Trinity.

And each of the three faculties of the scul ccrrespends

2%ermen XxxxIv, (11, 99),
4Oserron ¥LI, (11, 246-47),
%15erron XIx, (1, 377).
4250 rmon CYLIV, (V, 573).



23

to one person of the Trinity., The Father is represented
by merory, the Son by reascn, the FEcly Ghost by will,
"Beata 1lla et sempiterna Trinitas," says £t, Fernard,

Pater et Fillus et Spiritus sanctus, unus
Peus scilicet, sunra potertia, surra sapie-
ertia, surra benipnitas, creavit quardam
trinitater ad iraginem et simrilitudines
suar, anirarm videlicet rationaler, quae in
eo praefert vestigiur quoddar 11lius surrae
Trinitatis qued ex_rercria, rctiore et vole
untate consistit,t3

This exrlanatirn cof the nature cf the irare was one of
two which P'refessor Arnocld Williars édistinguishes as
widely accepted in Conne's time.uh
Denne, in one of rany references to this subject,
says,
I have the irure of Cod, in ry whole smul,
and of all the three persens, in the three
faculties thereof, the uncderstanding, the
»ill, znd the merory;h5
Both Donnie and St. Eernzrd feel that "it is a lovely and

9]

religious thing, to find cut yectigia Tririte

preseions cf the Trinity, in as rany things as we can,"u6
but the sirilitude tetween the faculties of the soul and

the perscns of the Trinity is the meost perfect irpression.

L3cermrnes e diversie, XLV, 1 (g;l LY¥XIII, col,
€€7). C£. le cnrvp”=1orp ad cloricoc, I, 1 (pL, CL)*)II,
cols, BL0-F1)y Serrenes in Centica, ¥I, 5 (PL, CLX¥XIlI,
ccl, p26)0

LYrne Corren Frxreciter, rp. 73-h The other explan-
aticn is thxt 1t ccnsists in run's dominaticn over the
cther creatures,.

Sserzen X, (IV, 53b),

Y6serron XL, (11, 216),
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St. Bernard's elaboration of this icdes, however, is
not to be considered as a commonplace. He teaches that
spiritual death, that is the death of the soul brought
about by suggestion, consent and delight in sin, results
in the death of each faculty of the soul.4? And the re-
surrection of the soul 1s the resurrection of each of
the facultles by the superimposing, by God, of another
trinity, nacely, faith, hope, and charity.

Veruntaren hune tam graven, tam terebrosum
tam sordidum lapsum nostrae naturae reparav{t
illa beata Trinitas, memor misericordiae suae,
immemor culpae nostrae. Venit ergo a Patre
missus Dei Filius et dedit fider; post Filium
missus est Spiritus sanctus et dedit docuitque
caritatem. Itaque per haec duo, 14 est fidem
et caritatem, facta est spes redeundi ad Pa-
trem. Et haec est trinitas, scilicet fides,
spes, caritas, per quam velut per tridentem
reduxit de limo profundi ad amissar beatitu-
dinem illa incormutabilis et beata Trinitas
rutabilem, lapsam et miseram trinitatem. Et
fides quider 1lluminavit raticner, spes

erexit meroriam, caritas vero purgavit vol-
untater. ;

"Let us with St. Eernard," says Donne

consider tem creatricemr, and Tripi-
atar, A creating, and a created

Trinity; a trinity, which the Trinity in

heaven, Father, Son, and Hecly Ghost, hath

created in our souls, reason, remory and

will; and that we have super-created, added

another trinity, suggestion, and consent,

and delight in sint and that God, after all

this infuses another trinity, faith, hope,

and charity, by which we return to our first.“9

“7serpones de diversis, XLV, 1 (PL, CLXXXIII, col.667).
481p1d., 4 (PL, CLXXXIII, col. 668).

49sermon XL, (II, 217).
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The 1dea that, Just as it was the work of the whole
Trinity to create run, so all three persons centribute
to his re-creaticn, thut 1s, his spiritual resurrectien,
adds new meaning to ruch that Conne has written. For
exarple, in the Devotions when he cries:

Leook upen re, and that will raise re again
fror that spiritual death, . .take mre again
to your consultatiecn, O tlesced und glerious
Trinity$ and thourh the Father know, that I
heve defaced his Imuge, recelved in ry crea-
tion; thourh the fon know, I have neglected
mine Interest in the redemrtion, yet, O
blessed Spirit, as thou art ry conscience,
go be to them a witness, that at this minute,
I accept that which I have so often, so often,
so retelliously refused, thy tlessed inspire
ations; be thou my witness tn therx, that at
rore pores then this slack boly sweats tears,
this sad soul veers tlood; and rore for the
displeasure of ry God, thun for the strires
of his diepleasure, Take re then, O tlessed
and glerious Trinity, into & reconsulfatirn.so

And sc it is for doctrinal, as much as for poetlc reasoms
trhat Donre addrecses himself to the "three perscn'd
God"51 in his plea for freedcm from sin,

The dignity of ran ccnsists in {his trreefcld sirie
larity betwreen his srul sand the Trinity and the fact that
his creaticn was the work cf the whole Trinity.

Cod had a picture of hircelf from all eter-
nity; fror all eterrnity, the Scn of God was

Cclos, the irure of the invisitle Cod; tut then God
1:15 would have rne picture, which should te the
picture of Father, Son, and ioly Ghost too,

and so rade ran to the imare cf the whole
Trinity. As tre apcstle arrues, Cul dixit,

5Orrayer 1¥%,(III, S3R-39),

51§vly Scnnet XIV, "Eatter =y heart," (ed, Crierscn,
I, 328),
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Feb. To whom did God ever sav, This day have
1:5 I Yegctten thee, but to Christ? so we

say, for tte dignity of man, C a1

Of what creature did God ever say Eggig—
rus, Let us, us, make it, all, all, the
persons tcgether, and to erploy, and ex-
ercise, not only power, but ggunsel in
the raking cf that creature?

It should te said in regard to this irmage of God in
man's scul that nothing that man cen do will erase that
irage.

For, thereupon dces St, Bernard say,
Irago Jel u es Getenr

uri: Till the soul te turnt to ashes, to
nothing, (which cannct te done no not in
hell) the imare of God cannot be turnt
out of that soul, For it is radica%ly,
primarily, in the very scul itself,

There 1g, in the serrons left to us by Lonne, nothing
that compares with St. Bernard's Tractatue de gratia et
livero arbitrio for fulness of treatrent. It must be
dealt with here for tvo reasons: first, because it follows
naturally from the diécussion of the three faculties of
the soulj seccnd, becaunse althourh Donne never treats the
sutject exhaustively he dces accept St. Eernard's ccn-
clusion., The argurent of the Tractatus de gretia et l1ib-
ero arbitric, as b lefly and as clearly as pescible, can
te surrarized as fcllows: |

The will and the reeson are fauculties proper to ran
and to other ratIonal beings, and it 1s precisely these
faculties that distinguish ren frem irrational beasts,
576) 525ermon LXV, (II1I, 139). See also Sermon CXIII, (IV,

53sermon CX, (IV, 526). Cf. Sermon CXIII, (IV, 5%1)j
Serron XLIII, (II, 278y
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Their functions are distinct, so they &re distinect facul-
ties, but they always act together. ¥illing means to
choose that which is willedsu; and choosing means willing
that which 13 chosen.®S Consent is the terr used by St.
Bernard to signify this Jeint acticn. And the consenting
faculty, that i1s, the joint faculty of will and reason,
13 called free choice56; the word free means willing, &and
the word choice means the acticn of the reason,>?

Free choice is free because it is voluntary, that
is, of the will, and this is precisely what the word free
reans.’8 1If a person chooses what he does not will,
thset means cnly that he wills the consequence of his choice
rore strongly than he wills the alternativej the stronger
will prevails over the weaker willy and so the choice 1is

truly willed and therefore truly free.’9

5”IzzsL3&n5_ﬁ§_zxgjssLsi_libsxs_gzhiixin, 11, 3 (pL,
CLXXXII, col. 1003).

5%Irid., W (PL, CLXYXII, cols. 1003-04).

561t1d., XIV, 46 (PL, CLXXXII, col. 1026): " Quid
1gitur® hoc ergo totum liberi &rbitrii opus, hoc solum
ejus est meritum quod consentit? Est prorsus,"

571t1d4., II, 4 (PL, CLXXXIT, cols. 1003-Ck); itid.
111, 6 fz;, SLxxX11, cols. 10Ck-85). ’

58Ir4d., I, 2 (PL, CLXXXII, cols. 1002-03): "Non
enim est ccnsersus, nisi voluntarius. Ubi ergo consen-
sus, ibi voluntas. Porro ubi voluntas, itl libertas,
Et hoc est quod dici puto liberum arbitrium.” Cf. St.
Thomas Aquinas, Surra theolo s I, 83, 2.

5%1vi4., XII, 38 (PL, CLXXXII, col. 1021). For
exarple, Peter denied Christ unwiliingly, as it seered,
because his will to live was stronger than his will to
acknowledge Christ.
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Free cholce 1s choice, because 1t 1s a distinction
between gond and bed, that is, it is a rational distinc-
ticn, and this iz precisely what the word choice means,
The reascn judges 1its chcice as belng good or bad, and
this 1s hcew it differs frem the non-moral discriminations
made by irrational beasts.éo

Since 1t 1is part of his essential nature, man pose
sesses it inalienzbly and under all ccnditions whatever,
whether cf innccence, corruption, grace,salvation, dame
naticn, or any other conditionj except only the condie
tiens of insanity, infancy, and sleep.61 It reans, in
the second rlace, that he possesses it to an equal degree
with all other raticnzl beings, even God.62

The consent of the will, being voluntary, not neces-
sary, makes us Just or unjust;63 and free choice, there -
fore, is the capacity for blessedness or misery.

Sola ergo voluntas, quoniam pro sul ingenita
litertate, aut dissentire siti, aut praeter

60prgotatus de zratia et livero arbirtio, 11, 4 (EL
CLXYXIT, cols. 10C3=04)s "Et merito libertatem comitatur

Judlciums quonisam quidemr quod liberum sui est, profecto
ubi peccat, 1bi se judicat." Cf. Ibid., IV, 11 (PL
CLX¥XII, col. 1007): “"Arbitrium quippe Judicum est."

6l1p14., II, 5 (PL, CLXXXII, col. 1004).

621p14., IV, 9 (PL, CLXXXII, col. 1006): "Verum 1ib=
ertas a necessitate aeque et Indifferenter Deo univere
saeque tam malae quam bonae rationalil convenit creaturae."

631p1d4., IT, 4 (pL, CLXXXII, cols. 1003=04): "Cujus
voluntatis consensus, utique voluntarius, non necessarie-
us, dum aut Justos probat aut injustos, etiam merito
bteatos facit vel miseros." Cf. Irlid., XII, 41 (PL, CLXXXII,
cols, 1023-24),
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se in aliquo consentire, nulla vi, nulla
cogitur necessitatej non emrerito Justam
vel injustam, beatitudine seu miseria dig-
nam ac capacem creaturam constituitj prout
scilicet Justitiae injustitiaeve consen-
serit, ol

Free choice, then is the necessary condition of good merit
end of bad merit; because we are responsible only for what
we do voluntarily. For this reason the case of original
8in i1s excluded from the discussion because the indivi-
dual is not responsible for it in the same way in which
he is responsidble for his actual sins.65 Donne is not
inclined to be so lenient, for him even original sin is
voluntary.

Though this original gin that overflows
us all, may in some sense be called peg-
gcatum involuntarium, a sin without any
elicit act of the will,. . .and so pro=-
perly no sin, yet as ail our other facul-

Augus- ties were, so Ornium volun s in &dam,

tine A1l our wills were in Adam, and we sinned

wilfully, when he did so, and so original
sin is a voluntary sint our will 1s poi-
soned in the fountainjy and, as soon as our
will is able to exercise any election, we
are willing to sin, a8 soon as we can, and
gsorry we can sin no sooner, and sorry no
longer: we are willing before the devil is
willing, and willing after the devil is
weary, and seek occasiggs of tentation,
when he presents none.

Free choice according to St. Eernard, is always

6“1&&1&11&%15&_11&10_&1&31&, III, 6
(PL, CLXXXII, col. 1004).

II, 5§ (PL, CLXXXII, col. 1004); XII
38 (g_, T, eo1s 1021-22) 5 1b1d., XIII, &hiigi ’
CLXXXTI, col. 1824).,

66sermon XXXV, (II, 107).
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free. But there is another meaning of the word "free"
and in relation to it free choice is Yenslaved" and
must be "liberated."67 In the state of nature man is not
completely free. The existence of misery shows ;hat man
is not free to enjoy what he wills, and the existence of
s8in shows that he is not even able to will what is good.
"I could as soon," says Donne, "believe that I had a
being before God was, as that I had a will to good, before
God moved 1t."68 For St. Bernard man in that he lacks
freedom of enjoyment is miseratle; and in that he lacks
freedom of counsel (the ability to will what is good) he
is sinfu1.69 In the state of nature free choice is the
slave of sin, so that the soul is both "dead" by the cor=-
ruption of the will and "blind" by the corruption of the
reason, /0 Ne%erthelcss, the reason, although corrupt,
still exists, and distinguishes between licit and 1llicit,
and therefore judges its choice &as good or bad.71 And

67rractatus de prat ibero arbit II1I
(PL, CLXXXII, cols. 1005-06)3 ibid., vx, BL. cﬁxxxxx,
col. 1010).

685ermon CXIX,(V, 109).

6%@%&@4&1&.@1&:&. v, 11
(PL, CLXXXII, col. 1007).

7Ocerpones in Cantica, LXXXV, 2 (EL, CLXXXII, col,
1188)s "Nam et malum volendo mortua erat, et bonum ig-

norando caeca," Cf. ngctatus de pratis et litero arbi-
trio, I, 1 (PL, CL:X%iT, cols. 1.C1-02)3 "Porro duo

mihi s ,nt recessaria, doceri ac Juvari."

71p Tractatus de gra §1§ et litero ardbitrio, IV, 11
(RL, CLXX)&II, col. 1007).
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the will, although corrupt, still exists, and consents
freely to its choice.’2 So that man always has freedorn
of choice, being able to choose what he wi11,73

The liberation of free choice requires a twofold
gift of grace, in order that it may te liberated from sin
and from misery. The gift of true wisdom is the will's
conversion to the good, and the gift of full power is its
confirmation in the good. Perfect conversion means that
only the licit pleasesj perfect confirmation that nothing
which pleases 1s any longer lacking.

Ut ergo velle nostrum, quod ex libero ar-
bitrio habemus, perfectum habearus; duplici
gratiae munere indigemus, et vero videiicet
Sapere, quod est voluntatis ad bonum con-
versioj et pleno etiam Posse, quod est ejus=-
dem in bono confirmatio. Porro perfecta
conversio est ad bonum, ut nil libeat nisi
quod deceat vel liceatj perfecta in bono
confirratio, ut nil desit Jjam quod liteat.
Tunc demum perfecta erit vo%antas, cur plene
fuerit bona, et bene plena.

Without going into further detail regarding the various
kinds of grace and the action of each one in liberating
or re-creating the free choice we can sumrarize by saying

that God creates the soul ty giving it natural 1ifej he

72Tractatus de pratia et libero arbitrio, XI, 37
(PL, CLXXXII, col. 1021)t: "At vero quantislibet quis in-
tus forisve tentationibus urgeatur, libera profecto
semper, quantum ad arbitrium spectat, voluntas erit:
libere quippe de suo nihilo minus consensu judicabit."

73“ nes Cart y LXX¥I, 9 (PL, CLXXXIIT,
col. 1175
7

Tractatus cde gratio et libero arbitrio, VI, 19
(PL, CLXXXII, col. 1012).
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then re=-creates it by giving it spiritual life. This re-
creating grace liberates or saves the free choice from
g8in by changing it to free choice of the good, and so it
is called saving grace.75

Saving grace, then, operates salvation and, being
omnipotent, is the sufficient condition of salvation.76
But free choice is the necessary condition of salvation.
The inconsistency of these facts presents a dilermas if
grace is sufficient how can free choice be necessary?

This question, one of the xost important in all of
Christian theology, is the focal point of St. Bernard's
Iractatus; it 1s, in fact, its rajson ¢'€tre. Both God's
omnipotence and man's independence and, indirectly, his
moral responsibility are in jeopardy. If grace is suf=-
ficient, then ran is nothingj if free choice 1s necessary
to salvation, then God's ornipotence 1s marred at least.

£t. Bernard's solution is admirable chiefly because
he maintains the omnipotence of God, without diminishing
ran's faculty of free choice. Grace alone saves, and
does not need any cooperation in the sense of assistance,
And free choice is the very thing which is saved. To

be saved reans to consent to gracej and consenting 1s

75@&&&3&%&&&@&&@, VI, 16
(L, CLXXXII, col. 1010).

7§1b1§., XIIr, 42 (PL, CLXXXII, col. 1024):" Sola
salvat misericordia,"

771r44., XI, 36 (PL, CLXXXII, col. 1020:"Nemo
quippe salvatur invitus,"
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the function of free choice. God carnot save & man against
his own will, for without it there would be nothing to
save. Grace, then, is the efficient cause of salvation,
but man's will and reason, his free choice is its material
cause. The necessity of free choice for salvation, there-
fore, does not violate the divire omnipotence because 1t
i1s a ldgical, not a rsycholcgical necessity.

Tolle liberum arbitrium, et non erit quod

salvetur:7§olle gratiam, non erit unde

salvetur,

This doctrine is the basis of much that Donne says
concerning the relationship of grace and man's will in
the work of salvation., Against this background it be-
comes clear why he sometimes emphasizes man's nothingness
in conversion and at other times gives ran, i1f never an
active part, at least a part, He is particularly fond
of corparing man's first creation from nothing to his con-
version by grace, As in his creation he was nothing, so
in his conversion he "is nothing, does nothing. His body
is not verier dust in the grave, till a resurrection,
then his soul is dust in his body, till a resuscitation

by grace."79 But, though "man is no such a thing as can

invite God to work upon him., . .he 18 such a thing, as

nothing else 1s capable of his working but man,"so for
782:ggxgjg de gZr t li%ero srbitrio, I, 2 (PL,
CLXXXII, col. 1002).
79

Sermon LIX, (III, 22).
8oSermon CXLIII, (V, 553).



only man has a reasonable soul.81

| Ponne insists that "God saves no man against his

wi11."%2 Christ, he says,

promises to come to the door, and to knock
at the door, and to standsgt the door, and

Rev.3 to enter if any man openj~- but he does not
say, he will break open the door.“*

Christ calls men, he "beats his drum, but he does not

85

vress menj Christ 1s served with voluntaries.”

Trust not to an irresistible grace, that
at one time or other God will have thee,

Ber- whether thou wilt or no. Iolle voluntatem,

nard et non es_inferpuss If thou couldst quench

thine own will, thou hadst quenched hellj
if thou couldst be content, willing to bte
in hell, hell were nct heli. So, if God
save a man against his will, heaven is not
heaven, if he be loath to core thither,
sorry that he shall be there he hath not
the Jjoy gf heaven, and then heaven is not
heaven,S

¥an i1s an instrument in his salvation because he provides
the material cause., Donne tells his auditory, quoting
St. Bernard egain:
You man know, that yourselves have a part
in those means, which God uses to that
purpose, yourselves are instruments, though
not causes of your own salvation, églxug
8lsermon XIX,(I, 377).
825ermon CXXXII, (V, 371).
83Donne is referring to Rey. 3320: "Behold, I stand

at the door, and knock: if any man hear ry voice, and
open the door, I will corme in to him."

B4 ornon CXXXIT, (V, 365).
SSSermon CXXXIX, (V, 498).

86Sermon XLIII, (II, 295).
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factus es pro pihilo, non de nihilotamren;
Thou bringest nothing for thy salvation,
yet something to thy salvation.87

In other words, mun Goes not merit salvation, yet he brings
to it the consent of his will which is always his own,.88
In spite of Donne's curious way of expressing himself, he
agrees, I think, with St, Eernard rhen he says that sal-
vation cannot be accemplished without two thingst one by
which it 1s donej the other to which or in which it is
done, Salvation is given only by Ged and conly to free
choice., To consent is to be saved.

Opus hoe sine duobus effici non potest:
uno a quo fit; altero cui, vel in quo
fit. TLCeus aucter est salutis, literum
arbitrium tantum capax: nec dare 1llam,
nisi Deusj nec capere valet, nisi liber-
um arbitrium. Quod ergo a sclo Deo, et
scli datur libero arbitrio; tam absque
consensu esse (alias, effici) non potest
accipientis, quam absque gratia dantis.,
Et ita gratiae cperanti salutem cooper-
ari dicitur libterum arbitrium, dum con-
sentit, hoc est dum salvatur, Consen-
tire enim salvari est.89

Donne says essentially the sare thing in other words:
In the application of that great work, the
rederption of mankind, that is, in the con-
version of a sinner, and the first act cf
that conversion, though the grace of God
work all, yet there is a faculty in man, a
will in man, which is in no creature but
87sermon L, (1I, 439).
88sermon VIII, (I, 155).
897ractatus de gratia et libero arbitrio, I, 2 (PL,
CLIXIT; 02y o Cr bt VT 16 (PL, eLXIxII,

T
col. 10 PL
col. 1010)3 ibid., XIIT, 42 (PL, CLXXXII, col. 1024).
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man, for that grace of God to work uponj

but in the creation there was nothing

at all,90

To sum up. OCnly the huran being is capatle of ac-

quiring knowledge because he alone is endowed with a
reasonatle soul., Furthermore, the soul of ran is immor-
tal although it is not irmutable like the God in whose
image it 1s created. Donne and St. Bernard place the
irage in the faculties of the soul, This image though
defaced by sin may be restored by grace. But grace is
inoperative without the consent of ran's will, By cone
genting to receive grace man's potency to acquire know=-

ledge becomes act. Fe is, thus, the subject of the

knowledge of God.

®Osermon CXXI1I,(V, 192).



CHAPTER III
GOL «~ TH: ORJECT CF KNCVWLEDGE

The object of all knowledge is truth. Neither Donne
nor St. Bernard wculd deny that all knowledge, if it is
true, 1s good, and &n end in itself, Neither would deny
that kncwledge requires scme sanction beyond itself§ that
is, in crder to be worth kncving, a particular truth rmust
te not only an end in itself, as all truths are, but also
a means to sorething further,

There are truths which are means required by the
practical necessities of life, and therefore knowledge
of them is necessary, even though they are relative and
subject to change. Donne, in a sermon preached at St.
Paul's, says concerning this sort of knowledges

What one thing do we know perfectly?
Whether we consider arts, or sciences, the
servant knows but according to the propore
tions of his master's knowledge in that
art, and the scholar knows but according
to the proportion of his master's know-
ledge in that sciencej young men mend not
their sight by using old men's spectacles}
and yet we lcok upon nature, but with
Aristotle's spectacles' and upon the body
of man, but with Galen's, and upcn the
frame of the world, but with Ptolemy's
spectacles. Almost all knowledge is rather
like a child that is embalmed to make
mumny, than that is nursed to make a manj
rather conserved in the stature of the
first age, than grown to be greaterj and
if there be any addition to knowledge, it
is rather a new knowledge, than a greater
knowledgej rather a singuiarity in a desire
of proposing something that was not known
at all before, than an improving, an ad-

37
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vancing, a multiplying of former incep-
tionsj and by that mians no knowledge
comes to be perfect,

There are other truths which are means to the know-
ledge of God, Truth in itself, and it 1s upon these that
wen must focus their attention. Donne says that we must
even become "blind" to the persons, prleasures, and know-
ledge of this world:s

The sight, and the contemplation of God
and our present benefits by him, and our
future interest in him, must make us blind
to this world, so, as that we look upon
no face, no pieasure, no knowledge, with
such an affection, such an ambition, such
g dezotion, as upon God, and the ways to

im.

In a later sermon, Donne tells his listeners that they
should "keep a near, a familiar, and dally acquaintance,

and conversation with the Holy Ghost," because

Ber- Horines ¢ocent guaer olus

nard gdocet invenire, habere, fruls Ken can
teach us how to find some thingsj the pil-
lot how to find a land, the astronomer how
to find a starj men can teach us ways how
to find God, the natural man in the book
of creatures the moral man in an exemplar
life, the Jew in the law, the Christian in

Ber- general in the Gosgpel, but Solus ipse, ggz
nard docet invenire, tapg*_, frul, Only the Holy
Ghost enables us to find God so,_as to
make him ours, and to enjoy him,
This does not mean that man should not endeavor to learn

those things which other men can teach him, but that all

lsermon L¥xX,(III, 472).
2Sermon XLIV, (II, 308).
3sermon XXX, (II, 17).
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such knowledge should be secondary to the knowledge which
leads to salvation., St, Bernard and Donne both say thiss

Tu qui cum timore et tremore tuam ipsius
operari salutem pro temporis brevitate
festinas, ea scire prius ampliuﬁque curato,
quae senseris viciniora saluti.

Blessed are they that inanimate all
their knowledge, consurrate all in Christ
Jesus, The university is a paradise,
rivers of knowledge are there, arts and
sciences flow from $hence. Council tables
are Horti conclusi, (as it is said in the
Canticles) Gardens that are sealed upj
bottomrless depths of unsearchable counsels
there. But those Aguee gquietudirer, which
the prorhet speaks of, The waters of rest,
they flow from this good master, and flow
into him againj all knowledge that begins
not and ends not with his glcry, is but
Iddy, but a vertiginous circle, _but an
elaborate and exquisite ignorance.

St. Bernard and Donne teach that it is particularly
useful even indispensable, to study the sacred Scripe
tures, because, as St. Bernard says, they are "full of
divine mysteries and overflcwing with celestial sweet-
ness, provided the reader knows how to suck honey out of
the rock, and oil out of the flinty rock."® For God,

Ysermone nes in Canticg, XXXVI, 2 (PL, CLXXXIII, col.

968). CF. ng g_.glmﬂﬂ, II, " (BL
CLXXXITI, Sol. 5235.

SSermon XIV;(I, 277-78).
6

De Laudibus Vireginis ¥atris, Homilia I, I (PL
CLXXXIII, col. 56)s "Plena guippe sunt omnia supernla

mysteriis ac coeles*i singula dulcedine redundantia, si
tamen diligentem hebeant inspectorem, qui noverit sugere
mel de petra oleumque de saxo durissimo." St. Eernard

is undoudbtedly thinking of Leuyt. 32313t " and he made him
to ;uck honey out of the rock, and oil out of the flinty
rock,
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says Donne, 1s a God
in whose words there is such a height of
figures, such voyages, such peregrinations
to fetch remote and precious metaphors,
such extensions, such spreadings, such
curtains of allegories, such third heavens
of hyperboles, so harmonious elocutions,
g0 retired, and so reserved expressions,
8o comranding persuasions, so persuading
cormandments, such sinews, even in thy
milk, and such things in thy words, as all
profane euthors seem of the seed of the
serpent that creeps, thou art the dove
that flies, O, what words but thine, can
express the ineXpresa%ble texture and come
position of thy Word.

Donne sums up the purpose of all study, all knowledge of
particular truths when he says, "all knowledge 1is ignor-
ance, except it conduce to fbe knowledge of the Scrip-
tures, and all the Scriptures lead us to Christ."8

If the reason for knowing particular truths is that
they may conduce to a knowledge of God, then what are
these truths? That is, what should a man know?

The first particular object cf man's speculation is
himself, If man was created in the image of God and made
to know and enjoy God, it follows that the way to know
him is to study oneself. Etienne Gilson, considering
self-knowledge under the title "Christian Socratism,"9
sums up, &8 neerly as this can be done, the speculations

of the Fathers concerning the relationship of the image

7pevotiong, Expostulation XIX (III,587).,
8sermon CLIV, (VI, 180).
s ¥ Ph ; tr. A. H. C,

Downes, Chapter XI, pp. 209=-20.
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of God, man's knowledge of it, and his knowledge of God,
by saying that

it is not solely or chiefly in virtue of

the divine image that man effectively

resembles God, but in virtue of his con-

sciousness of being an image, and the

roverent whereby the soul, passing in a

way through itself, avails itself of the

fact&al resemblance in order to attain to

GOd.

The poscg telipsum is of such great importance to St.
Bernard and to DPonne that it will be necessary to return
again to it to see how it is related to hurility. Here
it will be sufficient to show that they both realized
the vital importance of man's knowledge of himself and of
this knowledge in the way to the consummation of all
knowledge.

Donne believed that we are better disposed to the
study of ourselves when plunged into adversity or sick-
ness and certainly his own lPevotions serve to illustrate
this., He tells his congregation of "how hard a thing
the knowledge of ourselves is, till we feel the direction
of adversity."11 Anc he asserts that

No study is so necessary as to know oure
selves; no schoolmaster is so dilligent, so
vigilant, so ac<siduocus, as adversity. . «
The end of kncwing ourselves is to know how
we are disposed for that !q1ch is our end,
that is this blessedness. -

]
Vediaeval Philosophys tr. A.H.C.
Downes, p, 231
1lsermon LIV, (I1, 508).,

121114., (11, 509).
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By the phrase "this tlessednecss" he means "that yisio Pei,
that sight of God, which in our glorified state we shall
have in heaven. . .when we shall know /God/ at once, and
without study.":3
To know yourself is the beginning of wisdomj to know
God is its ccnsur.r.mation.ll+ This 18 the very core of Cis-
tercian mysticism and the foundation of its whole episte-
melogy. Self-knowledge, according to St. Eernard, comes
first in the rational order of knowledge, because our
first concern is naturally to know what we ourselves arej
and it ccmes first in the order of utility, tecause it
destroys pride and produces humility, which is the neces-
sary condition cf spiritual progress.ls
Tre importance of the posce teipsug to St. Eernard

can be shown by the fact that in one sermon he cormrends
the Augustinian doctrine that one's self is the only de-
sirable particular odbject of consideration.

Huie duplici considerationi tota haec

vestra vocatio tribuatur, sicut sanctus

éit.nﬁgsgzgigz)"fgabats "Deus, noverim

’ .

This however, rust be regarded as an exaggerated refer-

ence to the priority of self-knowledge, for his consistent

13sermon LIV, (II, 508).

l4c¢, Bernard, Serzones in Cantica, XXXVII I (PL,
CLXXXIII, col, 971},

151p14., Xx¥VI, § (PL, CLXXXIII, cols. 969-70).
16sermones de diversis, IT, 1 (PL, CLXXXIII, col. 542).
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doctrine 1s much broader;17 broad enough, in fact, to in-
clude the study of any creatures whatever, provided the
student does not stop there.

The only study which St. Bernard disapproves 1s po-
sitivism, the study of the phenomenal world without refer-
ence to the source or function of things. All things are
to be studied not for their own sakes, but fer the light
whick their teleological aspects throw on the nature of
their creator. The being of trings reveals God's power,
the arrangement of things reveals God's wisdom, and the
utility of things reveals God's goodness.l8

This is the first of the threefold knowledge which
St. Thomas Aquinas says a ran may have of divine things.,
It is “"that knowmlelge whereby he rises by the light of
natural reason from {he knowledre of created things to
knowledge of God,"19

Donne, too, advocates the "seeing of God in the book
of creatures." Even the natural ran ty using his reason,
though 1t is corrupt and blind, may see Cod because

17In his essay De_gradibus hurilitztis (PL, CLXXXII,
cols, 941-72), three things zre cormended to the monk's

attentionx himself, his neighbors and God. In the
essay De Ccns ore CIX”iI 1 cols, 727-808),
six things are commended to the popre's attenticn: hime
solfi the Church, the Romans, the papal household,

s

angels, and God,

18§.§mgge_=_1_rs_xﬂ&_o_mmicgﬂm. 111, 3 (pk, CLX¥XIII,
col, 331).

19§nzng_gggx:§~gggjjlg;, IV, Prologue, Translation

ty the Fathers of the English Dominican Province.



every creature calls him to a consideration

of God. Every ant that he sees, asks him

Where had I this providence, and 1nduatry§

Every flower that he sees, asks him, Where

had I this teauty, this fragrancy, this

mecdicinal virtue in re? Every creature

calls him to consider, what greatﬁahings

God hath done in 1ittle subjects,20
For the Holy Ghost "hath provided, that the world, the
very world itself, . .this very world, that is nature,
a nd no more, should give. . .an universal light of the
knowledge of God."2) Donne also says that God's "know-
ledge, his wisdom, his power, his rercy, his justice,
all his attributes are always manifested in all his works."22

Knowledge of the phenomenal world, then, is justifi-
able in so far as it conduces to a better understanding
of the God who created the earth., And, as Donne quotes
St. Bernard, "everything in the world., . .can say, Creator
peug es ty, Lord thou hast made mej all things that have
life, and growth, can say, Pzstor meus es_tu, Lord thou
hast fed me, increased me."23
The world may be regarded either as an expression

of meaning or as an effect produced by a cause. In the
former case it is necessary to put back of it the divine
intelligence and in the latter case the divine will. The
one 13 the conceptual argument for the existence of God,

the other is the causal argument.

20sermon XXVIII, (I, 557).
2lsermon LXVIIT, (III, 203).
225erron CXXXV, (V, 421).
23sermon XLVIII,(IT, 383).
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The conceptual argument does not necessarily ignore
the world. What it does is simply to direct attention
to the meaning expressed by the world, to its intelligi-
bility and what is implied in it., It does not exclude
the causal principle. It, rather, assumes it., But it
subordinates it to the logical connection of ideas., The
reality of i1deas comes first, Their causal power is more
or less of an inference from §$heir reality, it 1s not
regarded as constitutive of it.

St, Augustine, for whom both St. Bernard and John
Donne have the greatest reverence, proves the existence
of God by the conceptual argument. His most character-
istic theistic proof is in his epistemological applie
cation of the conceptual srgument, It consists in
pointing out that there are certain fundamental 1ideas
and laws of thought common to all minds; and that this
community of thought can be accounted for only on the
assumption that there 1s a universal Truth in which all
individual minds share and in whose Light the intelligible
world is revealed to reason in much the sare way that the
sensible world is revealed to the eye. The human mind
cannot be its own light. For 1its source of 1llumination
it must turn to a supreme Being, who is himself the Truth
and the Light, Apart from such a being the light that is
in us might be darkness, end in any case its comrunity
would be wholly unintelligible. The validity of reason

thus requires the existence of God, who as the supreme
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Feason imparts himself to all finite minds. For St.

ol He does

hAugustine, to be true is the same as to be,
not distinguish between truth as a genersal concept and
truth as oblectively real. The idea of Truth implies
its reality.

The causal argnrent, on the other hand, strecses
the world as a fact, as an existence, an effect, which
as such requires the divine will for its explanation,
The divine will does not, of course, exclude the divine
reason, but it is something other and rore than the
logical or rational connection of ideas. It involves
& dynamic element and enters the realm of causal self-
determination which 1s the realm of ontologicel reality.

It is on the basis of the causal argument that St.
Bernard and Donne demonstrate the existence of God.

Nowhere in the Sermong does Donne discuss in a sys-
teratic way the proofs for the existence of God. His
closest eapproach to such a discussion is in a sermon
preached in 1622 in which he says:

He that made a clock or an organ, will be
susre to engrave his pe fecit, such a man
made me3 he that bullds a fair house, takes
it 111, if a pussenger will not ask whose
house i8 it. o « .Can any ran look upon the
frame of this world, and not say, there is
& powerful, upon the administration of this

world, and not sayzsthere is & wise and a
Just hand over 1t%

2“gg §hg mrinity, VIII (Basic Vritings; ed. Oates,
11, 679-83).

255ermon CXII, (IV, 561).
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This is not a clear exzmple of the causal argument, tut
it does show that Ponne tellieved that the order evident
in the world requires "a hand over it." The world is a
fact,

a work, a limited, a determined, a cir-
cumacrlbed works and 1t és y his
werx, suys Llihu there.2® But whose? Will

you lay hold upon that? upon that, that

Elthu only says, Pererbter hils wcrk,

but nares none. But two verses tefore,

(with which this verse hath connexion)

he does name Geod.27 But let the work be

whose it will, whosoever be this he, this

he rust be God, whosocever gave the first being
to creatures, rust te the Creatcr. If you
will think that chance did it, and fortune,
then fortune rust te your gods; end destiny
must be your god, if you think destiny did

it; and therefore you were as good attribute
it to the right God, for a god it rust haves
if 1t te & work, it was made, 1f it be a
creature, there is a creatorsy and if i1t be

his work, that he, mus% be God, and there are
no more gods, but one. 8

Here Conne certainly has in rind the argurent from cause.
He goes on to say that man need not consider the whole
universe in order to discover God as its cause. He ray

take but the Georgics, the consideration
of the earth, a farm, 8 garden, nay seven
foot of earth, a grave, and that will be
bock enough, Go lcwerj every worm in the
grave, lower, every veed upon the grave
is &n abridgrent of allj nay lecck up ali

26J0b 361241 "Remember that thou magnify his work,
which ren behold." DIonne's text is Job 36125 "Every
man may see itj man may behold it afar off."

27Donne refers here to verse 223 "Behold, God ex-
alteth by his powers who teacheth like him?"

28germon CXII, (IV, 559).
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docre and windows, see nothing but thyself}
nay let thyself be locked up in & close
prison, thet thou canst not see thyself,
and do but feel thy pulse; let thy pulse
be intermitted, or stupified, that thou
feel not thet, and do but think, and a
worm, &8 weed, thyself, thy rulce, th{
thoughti are all testimonies, that all,

this all, &nd all the parts thereof, are
opus, a work_rade, and gopus_ejus, his work,
made by CGod.<%

One other passege, taken frcm & sermon preached at %White-
hall in 1612, will serve to point up Donne's adriration
for cosric order, and its dependence upon an Author:

The correspondence snd relaticn of all

parts of nature to ocne Author, the consin-

uity and dependence of every plece and joint

of this frame of the world, the admirable

order, the irrutable succession, the lively

and certain generation, and birth of effects

from their parents, the causes: in all these,

though there be no sound, no veice, yet we

may even see that 1t 1s an excellent scng,

an admirable piece of music and harmonyy and

that God does (as 1t were) play upon this

organ,30
On the basis of these passages and a few cthers,31 it is
fairly clear that NDonne, in spite of his unphilosophical
terminology, would prove the existence of God from the
cosmological or causal argurment.

The reason that Tonne rarely discusses the proofs

of God's existence lies in the fact that atheism is for

him inconceivatle. In order to be an atreist, a rman must

<9sermon CXII, (IV, 561).
30sermon CXLIV, (V, 574),

31serron CXLIX (VI, 36)3; Sermon LXVIIT, (III,

; 202)3
Sermon XXVIII, (I, 557).
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telieve hirmself to te nothing.

Poor intricated scull riddling, perrlexed,
labyrinthical soul ! thou coulds% not say,

that thou btelievest nct in God, i1f there

were no Godsy if there were no 6od, thou
couldst not speak, thou couldst not think,

not a word, not a thought, no not against

God; thou couldst net blaspheme the name of
God thou couldst not swear, if there were

no Godx for, all thy faculties, hovever de-
praved by thee, are from himj and except thou
canst geriously believe, that thou are nothigé,
thou canst not believe that there is no God,

Arguments for the existence of God are not found often
in the works of St. Bernard, either, tut he supports the
causal demcnstration. The invisible things of God may be
understood by means of the things which are created.

Tanta haec forrarum varietas, atque numer=
ositas specierur in rebus conditis, quid

nisi quider sunt radii DPeitatis, monstrantes
quidem guia vere sit a quo sunt, non tamen
quid sit prorsus derinientea? itaque de ipso
videg, sed non ipsum. Cum autem de eo, quem
non videa, caetera videsy scis indubitanter
existere quem oportet inquirere, ut inquire
entem non fraudet gratia, negligentem ignor-
antia non excuset. Verum hoc genus videndi
comrane., In promptu enim est, juxta Aposto-
lum, omni utenti ratione, invisibilia Cel,
per ea quae ggcta sunt, intellecta conspicere
(Rom. 1:20).

Just as the existence of trilliant otjects prroves the ex-
istence of the sun which 1s the source cof their 1light,

80 the existence of all creatures proves the existence of
the God who created ther, without, however, proving any-

thing atout his essence.

323ermon XLVI, (II, 35W%).

33germ 4y Cantica, XXXI, 3 (PL, CLXXXIII, cols.
9;1-253. Qg?gfé Elliggggg’ggg iI 62% ’ CLXXXIi, cols,
9 7' °
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The essence of God i1s determined by LConne and St.
Bernard by means of the ontological argument.

The human intellect endeavoring to comprehend God
as he appears to it meets with the extremest difficulties
because, as Donne says, "to comprehend is not to know a
thing as far as I can know it, but to know it as far as
that a thing can be known, and so only God can comprehend
God."3u

St. Fernard defines God as that than which nothing
greater or better can be thought.35 Donne's nearest ap-
proach to this classic definition is: "when thou hast
called God what thou canst, he is more than thou hast
said of him."36

This definition of God implies that he has no attri-
butes such as good, Jjust, or wise, since these terms can
never be used without implying wiser, and more just, or
if we call him best or sore such phrase, then "highest
degree respects some lower, and mean one, and are these
in God?"37

According to 8t, Bernard, God cannot be called good,

in the same sense in which other things are good, because

34sermon II (1, 38).

35pe Gonsideratione, V, vit, 15 (PL, CLXXXII, col,
797). 8o far &s I know neither ﬁonne nor St, Bernard
ever drew any inference concerning God's existence from
this definition.,

3ésermon XXXVI, (IT, 134).
37ponne, Essavs in Pivinitys ed. A. Jessopp, p. 51.



51

he is that very goodness by participation in which good
things are goodj otherwise goodness would be something
greater than God. To predicate any attribute of God, 1is
to cormit the fallacy of confusion of types. God cannct
be called great, good, just, or wise, because he is great-
ness, and goodness, justice, and wisdom,38
St. Thoras Aquinas held that these names of God

cannot represent him in the same way that one being can
represent gnother of the same species or genus as itself,
but rather as the principle whose effects they ere and
in regard to whom "the effects are defective."

As regards absolute and affirmative narmes

of God, as good, wise, and the like, various

and many opinions have been given. . .the

aforesaid names signify the Divine Substance,

tut in an imperfect manner, as creatures also

represent It imperfectly. So when we say, God

is gocd, the meaning is nct, God is the cause

of goodncss, or God is not bvadj but the mean=-

ing 1s, whatever good we attribute to creatures,

pre-exists in God, and in a more excellent and

higher way. Eence it does not follow that God

is good, because He causes goodnessj but rather,

on the contrary He causes goodness in things

becsuse He 1s Hiusalf goced, according to whgg

Augustine says, Because He is gocd, we are,

Befcre considering Donne's treatment of these attri-

butes of God it will be necessary to consider the concept
of Being as it applies to God and to man, "To speak of &

Supreme Being," writes Gilson,

38§_gmw LX¥XX, 7 (BL, CLXXXIII, cols.
1169-70), GCf. De_consideratione, V, v, 12 (PL, CLXXXII,
col. 795)0

39urpa theolorica, I, 13, 2. Translation by the

Fathers of the E nglish rominican Frovince.
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and to give the words all their weight, is
first of all to admit that there is but one
being really worthy of the name of God, and
then, in the second place, that the proper
name of this God is Eeing, a name that is
applicable to this unique being in a aﬁnsc
in which 1t is applicable to no other, 0

The idea of God as Being 1s a purely Christian doctrine,
it is "the corner-stone of all Christian philosophy, and
it was not Plato, it was not even Aristotle, it was Voses
who put it into poaition."ul

Donne says that in order that he might "know the
rind" and have the heart of him that sends him. . &

God gives Moses a cypher; God declares to
¥oses, his bosom name, his visceral name,
his radical, his fundamental nare tge nare
of his essence I_ﬂzi_824.ﬂgé_isli_&_ﬂmi_Ihéi
he rhose nare is I am, hath sent thee. it

is true, that literally in the original, this

nare is conceived 1in the futurej it is there,
I that shall te. But this present accepta-
tion, I &, hath passed through all trans-
lators, und all commentators, and fathers,

and councils, and schocls, and the whole
church of Goé rests in it, . .all intend,

that this is a nare that denotes essence,
being: - Being 1s the name of God, and of God
only.hz

Beside thi: passage from Donne we may rlace one from St,
Bernard in which he says the same thing: Eeing is the rost
eppropriate name for God.

Quis est? Kon sane occurrit melius, quam

« Hoc ipse de se voluit responderi,
hoc docuit, decente koyse ad populum, ipso

b s f ledlseval Phileosorhy} tr. A. H. C.

Downes, p. 43.

hllhlﬂoa Pe 51-
25 ermeon Vv, (I, 93-k4),



quidem injungentes Q t it re ad

(Ex. 3314), VNerito quidem. Nil come-
petentius aeternitati, quae Leus est., ©Si%
bonum, si wmagnum, si beatum, 8i sapientem,
vel quidquid tale de Leo dixerisj in hoe
verbo instauratur, quod est, Est. Nempe
hoc 68t ei esse, quod haec nmnia esse, §S1
et centum talia addas, non recessisti adb
esse, Si ea dixeris, nihil egdidistis si
non dixeris, nihil minuisti,

God 18§ he 18 in a different and higher sense than that
in which creatures are, because he, being bveing, is, not
by rarticipation in sorething other than himself, but by
participation in himself.

Creatures are by participation inbeing, they have
being because they are derived, as Donne says, from God
who is Beings "In being derived from God, we have a being,
we are something, in him we live and move and have our
being."*™ And the degree to which man participates in
being makes Lir- "the nearest representation of God" ex-
cept for the angels, of course. Donne ccnsiders four of
the gradations constituting "the vast chain of being"sus

First, gsse, beingj for some things have
only a being, and no life, as stones: se=-
condly, ylvere, livings for some things have
11fe and no sensej as plants: and then,
thirdly gentire, sensej for some things
have sensez and no understanding. Which
understznding and reason, ran hath with his

being, and life and sensej and so is in a
nearer station to Ged, than any other crea-

ros. ‘gpg consideraticne, V, vi, 13 (PL, CLXXXII, cols.
95-96) s

W4 ermon CLVII, (VI, 259).

l+5For a full treatrent of this subject see Arthur
O. Lovejoy, 1he Great Chain of Feing.



ture, and a livelier image of him, w o
is the rcoot of being, than all they.+©

St. Eernard asks whether anything which is nct God,
if compared to the Supreme Being, can te considered to
be at all,

Jem 81 vidisti hoc tam singulare, tam
summum essej nonne in comparatione hujus
quidquid hoec nonhsst, Judicas potius non
esse, gquam esse?

And Donne provides the answer: "If we be compated with
God, our being with his being, we have no being at all,
we are nothing,."48

In another sermon Donne enlarges upon this staterent

using Plato as his authority.

Plato says well, Ejus nomen est potius non
esses The name o* the Creator is, I _ap, but

of every creature rather, I am not, I am
nothing. He considers it, and concludes it,
in the best, and noblest of creatures, urng

forI re, as well as the rest, plus habet non

o gquam entiss man hath more privations,
than positives in himj man hath but his own
being; ran hath not the being of an angel,
nor the being of a lionj God hath all in a
kind of exinence more excellently than tgg
kinds themselves, only his name is

God, then is that withcut which nothing is; he is for
himself and for all things.
Quid iter Deus? CEine quo nihil est, Tam
nihil esse sine ipso, quam nec ipse sine se
465ermon CX,(1Iv, 527).

w7 ns1d , V, vi, 13 (PL, CLXXXII, col.
796) .

485ermron CLVII, (VI, 259).
495ermon v, (I, 94).
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potest. Ipse sibi, ipse omnidbus est., Ac
per hoc quodammodo ipse solus est, qui suum
ipsius est, et omnium esse.50
As being, God was not, nor will be, but is = une
created, unending, 1nvariable.51 "God hath had aslong
a forenoon, as he shall have an afternoonj God hath teen
God, as many millions of millions of generations, already,
as he shall be hereafter,"52
In a passage not quoted by kiss Ramsay in her study
of Donne's relation to the yia negativg of pseudo-Diony-
sius the Areopagite, 53 Donne asserts that God cannot be
defined by negations.
Canst thou rely and iean upon so inferior

& knowledge, as is delivered by negations?
And tecause a devout speculative man (Dio-
nysius) hath said, Negationes de Peo sunt
yerae affirpationeg autem sunt inconveni-
entes, will it serve thy turn to hear that
God 18 that which cannot bte named, cannot
be comprehended, or which 1s nothing else,
when every negation implies some privation,
Ehicgucannot te safely enough admitted in
od.

And his positive treatment of the attributes of God goes
far towards proving his disapproval of the yia negativs.
One important attribute of God, according to Conne,

o) 5Ope consideratione, V, vi, 13 (PL, CLXXXII, col.
964.

Slsermones_in Cantica, XXXI, 1 (PL, CLXXXIII, cols.
9L0-U1) .
52sermon CLVII, (VI, ~%3).

53Mary Paton Ramsay, ng_gpgxzineg_médigbales chez
Donne, pp. 153-73.

ﬂﬁmxs_in_‘;mﬂm; ed. A..Jessopp, pe 51,
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is his universality.

How often God admits it into his own
nare, this addition of universality,
Orne, all, as though he would te known
by that especially. He is omnipotent,
there he can do allj he is orniscient,
there he can know alli he is omnipresent,
there he can direct all. . . .50 God 1is
all centre, as that he looks to all, and

80 al% circumference, as that he embraces
all.>

Because"God sees 8ll, and works upon all, and desires
perfection in all," Donne concludes that '"his most ex-
tensive attribute, or denotation. . .is his mercy."56

It 18 Donne's description of God's mercy which George

Saintsbury has called

a passage than which I hardly know anything
more exquisitely rhythmed in the whole range
of English from AElfric to Pater. . . The
Shakespearian magnificence of the diction,
such as the throng of kindred but never tau-
tological phrases in "wintered and frozen
etc., and the absolute perfection of rhyth-
micai -=- never metrical - movement, could
not be better wedded. It has, I have said,
never been surpassed. I sometimes Boubt
whether it has ever been equalled.5

It 1llustrates also what H. J. C. Grierson calls "the uni-
que quality, the weight, fervour and wealth, of Conne's
e10quence."58

God made sun and moon to distinguish sea-
sons, and day and night, and we cannot have

55sermon LXVII, (III, 189),

561p1d.
57a Engl Rhythm, pp. 162-63.
58Cambridge History of English Literaturej ed.

Ward and ﬁaller, Iv, 221,
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the fruits of the earth but in their seasons;
but God hath made no decrece to distinguish

the seasons of his merciesj in Paradise, the
fruits were ripe the first minute, and in hea-
ven it is always autumn, his mercies are ever
in their raturity. We ask our dailly tread,

and God never tsays you should have ccre yester-
day, he never says you rust come again toe
morrow, but to-day if you will hear his voice,
to-day he will hear you. If some king of the
earth have so large an extent of dorinion in
north and south, as that he hath winter and
surmer together in his dominions, so large an
extent east and west, as that he hath day and
night together in his dominions, much more

hath God mercy and Jjudgrent together; he brought
light out of darkness, not out of a .esser light;
he can bring thy surrer out of winter, though
thou have no spring; though in the ways of for-
tune, or understanding, or cocnscience, thou
have teen benighted tiil now, wintred and fro-
zen, clouded and eclipsed, damped and benumbed,
smothered and stupified till now, now God cores
to thee, not as the dawning of the day,

not as in the bud of the spring, tut as

the sun at noon, to illustrate all sha-

dows, &8s the sheaves in harvest, to fill

all penuries, all occasions 1nvite his

mercies, and all tires are his seasons.59

Towards the end of his life Lonne, preaching tefore
the king at Whitehall on the text, "But the lfteral de-
viseth liberal things, and by liberal things he shall
stand, (Ts, 3218)," relies upon St. Bernard as he sets

forth the goodness of God.

Deus est voluntas omninotens, is excel-
lently said by St. Bernarcéy God is all Al-

mightiness, all power; btut he right be so
and we never the better., Therefore he is
yoluntas ornipotens, a power digested into

a will, as willing as atle to do us all, all
good, What good ! receive sore drops of it
in St, Bernard's own manna, his own honey}
greans rentes ad se rartizsipandum, so good
as that he hath first given us souls capatle

59sermon II, (I, 25).
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of him, and rade us so, partckers of the
Divine naturej yivificans ad_sentiendum, so
good es that he hath quickened those sculs,
and mede ther =ensible of having received

hirg for, grace is noct grace to re, till it
rake me know that I have it glliclierns ad sp-
reiencur, 80 geod ae that he hath given that
soul an appetite, and a holy hunger and thirst
to take in more of himj for I have no grace,
t111 I would have morej and then, gilstars ad
capiendup, so good as that he hath dilated and
enlarged thga soul, to take in as ruch of God
as he will,

Donne's treatrent of the mercy and goodness of God
has been under-emphasized while his alrost terrified
avareness of God's awful majesty and jJustice has been
more than adequately pointed up. Althcugh 1t is true
that the consideration of God as Judge has been the oc-
casion of great eloquence fer I'onne, as for examrle, in
the famous passage teginning, "That God should let my
soul fall out of his hsnd, into & betterless pit, and
roll an unremovatble stcne upon 1t,"61 it 12 evident
from the foregoing passages that the inexheuztible good-
ness and rercy of God also raise him to unequalled
heights of eloguence. Eell and the absence of God may
be very real to Conne, but he never rests on that note.
For example, Lorne ccncludes the passage referred to
above bty reminding the telievers of the Joy and glcry
promised them if they persevere in the faith.

But yicenti et credenti, to him that be-
lieves aright, and overcores all tempta-
tions to a wrong belief, God shall give the
accomplishment of fulness, and fulness of
Joy, and Joy rooted in glory, ané glory es-

60sermon LXXXV, (I11, 360-61).

6lgormon LXXXVI. (IIT. 2RE.87).
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tablished in eternity, and this eternity is
Godjy to him that belleves and overccrmes,
God shall give himself in an everlasting
presence and fruition. Amen.02

Ponne and St. Bernard propose sukstantially the
same doctrines of man and Ged, Man is a creature
whose intermediate position on the ladder of being
places him above the beasts and just below the angels.,
He is the subject of knowledge because of his reason-
able soul which is created in the image of the Trinity
and because he is capable of receiving gracd and then
of cooperating with God in his salvation.

God is the object of knowledge because he is ul-
timate reality, or Truth in itself. Both Donne and
8t. Bernard assert that to know particular truths is
not enoughy they must conduce to a knowledge of the
highest truth, that is, God. Every particular truth
whether it is self-knowledge or scientific knowledge
requires this sanction, or end beyond itself. Othere
wise, the man who studies either himself or the natural
world wastes his time in a fruitless endeavor.

It i3 of great iﬁportance to establish unanimity
here because these doctrines, although not to be con=-
sidered peculiar to Donne and St. Bernard, form the

foundation upon which the mystic builds his way to the

vision of Truth in 1tself before the resurrection.

62cermon LYXYVI, (ITI, 387).



CHAPTER 1V
THE ANAGOGIC PATH

The knowledge of God as he manifests himself to
the contemplator is the end of St. Bernard's anagogic
path. The path 1tself consists of three steps of truth,
namely, humility or knowledge of truth in yourself,
love or knowlédge of truth in your neighbors, and con-
templation or knowledge of Truth in itself, &Et, Ber-
nard's most famous disciple describes the sare three-
fold path to God in language more beautiful even than
his, Dante has three guides along the anagogic path,
Virgil conducts him through purgatory, where he recog-
nizes his own sins, pride first of all., Beatrice con-
ducts him through paradise, where he enjoys the com-
munion of saints, St. Bernard conducts him, purified
by his passage through purgatory and paradise, to the
vision of Truth,

It is from Dante that we learn the meaning of the
term anagogical in relation to literal, allegorical,
and tropological. In his Il Conviviol Dante distin-
guishes four ways in which the Scriptures may be inter-
preted. The literal interpretation means to employ
words in their standard usage, and symbols of the arbdi-
trary-association and descriptive types only. The

allegorical interpretation means to extract from the

1II, 1 (Qperes ed. Moore and Toynbee, p. 251=52).

€0



61

words truths related to humanity as a whole or to Christ
as the head of mumanity. The moral or tropological in-
terpretation applies specifically to the moral lesson
which might be learned from any event. The anagogic
interpretation megns to extract from the words ultimate
truth belonging neither to time nor to space.

The standard illustration of the realtionship be-
tween the four senses of Scripture was that of the four
Jerusalems. Literally, Jerusalem is the historical city
of the Jewsj allegorically, it is the Churchj tropologi-
cally, 1t i1s the Christian soulj anagogically, it is
the heavenly city where every soul will experience the
special vision of Truth sought by the mystics in this
life.

It 1s in the anagogic interpretation that the mystic
excels, Although he may interpret the Scriptures in
each of the other three ways, his major emphasis is al-
ways on the fourth, He is not satisfied with literal,
allegorical, or moral truths, but presents the way to a
diredt acquaintance with, or intuitive knowledge of
Truth itself.

The way, in general, is a process of purification
of the reason and the will founded on the tenet that
like knows like, that the greater the similarity between
the subject and object of knowledge, the more perfectly
will the subject know the object., This method of know=
ing God by making oneself more like him is the touch-
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stone of Christian mystical epistemology. Since it
begins with the anagogic interpretation of Scripture
and rises to the vision of ultimate Truth which transe-
cends space and time, the way may be called the ana-
gogic path,

If Donne is to be considered a true mystic he must
not only desire a direct acquaintance with God before
the resurrection, but must ascend to that intuitive
knowledge by means of the purification of the will and
the feason accomplished along the anagogic path. At
this point a careful comparison of Donne's thought with
that of St. Bernard, the one great mystic from whom he
quotes frequently and reverently, will provide the true
test of Donne's mysticism.‘

Humility, the first step of truth, is, according
to St. Bernard, the preeminent monastic virtue, because
it is through humility that the monk knows himself by
seeing how miserable he is, Humility is that thorough
self-examination which rakes a man contemptible in his
own sight.? This is not inconsistent with Plotinus'
doctrine that honoring yourself is the beginning of knowe
ledge. Both mystics tsach that we must know ourselves
&8 we really are before we can proceed to seek Truth.

Plotinus, living in a materialistic age, may have feared

De_gradibus humilitatis, I, 2 (BL, CLXXXII, col.

ok2), Cf. De mgzibg; §§ officio episcoporum, V, 19
(PL, CLXXXII, col, 821)1 "Humilitas est contemp‘ua proe-
priae excellentiac. §§zzggg§_gg_211gz;1;, XII, 1

(BLy CLXXXIII, col. 571).
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that his readers would underestimate themselves, be-
lieving themselves to be sculless animals, and so urged
them to consider that they were souls., St. Bernard
feared the other extrerej hie monks knew that they were
men, but were apt to forget that they were subject to
the animal passions, sinful and miseratle.

Donne's auditory is different from doth but closer
to St. Bernard's than to that of Plotinus. He feared
that his listeners, often the nobility, would put too
much value upon their stations and honor and wealth and
so forget that they were miserable men, full of sin,

He tells his congregation at Greenwich that tecause of
their sins their souls "which at first were all sold in
gross, for (perchance) an apple. . .are now retailed
every day for nothing."3 By "nothing" he means wealth,
and power and favor at court because he continues,

Let no man present his dutals, his court

rolls, his bacus, his good dob{o, his

titles of honomr, his maces, or his staves,

or his ensigns of power and office, and say,

Call you all this nothing? Compare all L

these with thy soul, and they are nothing.

St. Bernard does not mean that a man should believe
himself to be worse than he really is., The virtue, for
him, 18 to know yourself as you really are:s a soul dig-

nified because made in the image of God, but miserable

3sermon CXLII,(V, 542).
“Ibid., (v, suW).,



because separated from him by sin.s This virtue is a
mean between two extremes, One extreme is pride, love
of your own excellence, which is ignorance of yourself
by overestimating your own merit.6 The other extrene,
equally false although not equally dangerous, is false
humility, which is ignorance of yourself by underesti-
mating your own dignity.7 Two things are necessary to
knows first, what you are, and sesond, that you are not
of yourself. And two sorts of ignorance are to be
avoided: first, false humility, unduly diminishing your
inherent dignity, and seccnd, pride, attributing this
dignity to yourself instead of to its proper scurce,
aOdo

Utrumque ergo scias necesse est, et quid

sis, et quid a te ipso non sis: ne aut om-

nino videlicet non glorieris, aut inaniter

glorieris., . . .Itaque valde cavenda haec

ignorantia, qua de nobis minus nobis forte

sentimuss sed non minus, imo et plus illa,

qua plus nodis tribuimuss quod fit, si

bonum 2uodcumquo in hobis esse, et a nobis

decepti putemus.8

With St. Bernard's doctrine of humility and self-

knowledge in mind, Donne's readers have an adequate ex-

planation for his vacillations between the considerations

§g§g ones in Cantica, XYXVII, 6 (PL, CLXXXIII,
col, 973 o

u , IV, 1% (PL, CLXXXII,
col. 949).
7Sermone atiy mipt, 1T, 1 (BL, CLXXXIII,
col. 120),
8

do Deo, II, 4 (PL, CLXXXII, cols., 976=77).
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of man's dignity and his rmiserable condition., The para-
dox of man's situation is, I believe, one of the pre-
dominant themes in all of Donne's work.

He advocates a twofold knowledge similar to St. Bere
nard's and he says that 1t is humility, but he uses St.
Augustine's words.

b y 8ays St, Augustine,
s uale 1

bonumt There are but two things necessary
to us to know, how 111 we are, and how good
we nay be; where nature hath 1aft us, and
whither grace would carry us. « « .To know
that we have no strength of ourselves, and
to know that we can lack none if we ask it
of God, are St, A ugustine's two arts and
sciences, and this_is the humility of the
Gospel 1in general.9

In other words, you must know that you corbine qualities
of misery and of dignity. And that though you are cap-
able of improvement, it is only because of grace, Donne
perhaps from his own experience, knows that this two-
fold knowledge is not easily acquired., He says that

it 1s the hardest thing of all, for a

sinner to return to his own heart, and to
£ind out that, efter it is streyed, and
scattered upon so several sins, . . .If he
inquire for his heart, at that charber where
he remembers it was yesterday, in lascivious
and lustful purposes, he shall hear that 1t
went from thence to some riotous feasting,
from thence to some blasphemous gaming, after,
to some maliscious consultation of entangling
one, and supplanting anotherj and he shall
never trace it so close, as to drive it home,
that is, to the conaidirqtion of itself, and
that God that made 1t.10

9sermon CXLV, (V, 600-01).
10sermon CXXXVII, (V, 465).
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¥an is to consider himself as a soul dignified by
the image of God imprinted in his najural faculties,
memory, reason, and will, and as a body dignified by
Christ's incarnation.}l But he is also to consider in
what way he has defaced that image and deformed that
body. Man, says Donne, should know that he forfeits his
dignity

for that which is less than all, than
gold, than beauty, than honourj for sinjg
8in which is but a privation, zas dark-
ness is but a grivation) and privations
are nothing. 1

The sins of the mind, as distinguished from the sins
of the flesh, deface the image of God in man. The image,
however, can never be destroyed, as Donne points out on
St. Bernard's authority.

Beloved, whensoever we commit any sin,

upon discourse, upon ccnsideration, upodn
purpose, and piot, the image of Goé which

i8 engraved and imprinted in us, and lodged
in our understanding, and in that reason
which we employ in that sin, is mingled with
that sin; we draw the image of God into all
our incontinencies, into all our oppressions,
into all our extortions, and supplantationsi
we carry his image down with us, to eternal
condemnationt for, even in hell, Uri potest,
pon exurl irsgo Dei, says St. Fernardj The
irage of God burns in us in hell, but can
never be burnt out of us: &8 long as the une-
derstanding soul rerains, the image of God
renains in it, and so we have used the image
of God, as witches are said to do the images
of menj by wounding cr melting the lrage
they destroy the person: and we by defacing

1lsermon CXIX,(V, 112).

127v44., (v, 112).
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the image of God in ourselves by sin, to iho
painful and shareful death of the cross,t

To sin so, upon reason, is to

surrender that, which is the form, and essence
of man, reason, and understanding, to the ser-
vice of sin, Ihen we come to sin wisely and
learnedly, to sin logically, by a guia, and an
argo, that, because God does thus, we rmay do
as we do, we shall come to sin through all the
arts, and all our kncwledge, to sin grammati-
cally, to tie sins together in construction,
in a syntaxis, in a chain, and dependences,

and coherence upon one anothers and to sin
historically, to sin over sins of other men
again, to sin by precedent, and to practise
that which we had read: and we come to sin
rhetorically, persuasively, powerfullys and

a8 we have found exacples, for our sins in
history, so we becore examples to others, by
our sins, to lead and encourage them in {heirs.l“

Yan, according to Donne, derogates the dignity ime
parted to the body in the incarration by committing sins
of the flesh, By such sins he crucifies Christ who is
"exalted thus, to sit in that despised flesh, &t the
right hand of our glorious God."15 Donne calls upon the
"unclean adulterer" to remenber that

that Jesus, whom thou crucifiest, in
stretching out those foirbidden arrs in

a strange bed, thou that beheadest thye-
self, castest off thy head, Christ Jesus,
that thou rmightst meke thy tody, the body
of a harlot, that igsus, whom thou defilest
there, 18 exalted.

The miserable condition of man consists in the fact

that he 1s caught detween what Donne cells "inward decay"

13sermon CXLII, (V, 543).
Mg ermon CXXXVIII, (V, 471).
158ermon xvr, (I, 315).

16
Abid.
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and "outward violence."” Ee tells his auditory to

contenplate ran, as the receptacle, the
ocean of &ll misery. Fire and air, water
and earth, are not the elements of rang
inward decay, and outward violence, bodily
pain, and sorrow of heart may be rather
gtyled his elementsy and though he te des~
trcyed by these, yet he consists of nothing
but these, « « 48 though man could be a
microcosm, & werld in himself, no other
way, except ali the misery of the world
feli upon him, 7

In the legvotions Conne contexrplates his own misery until
he i1s brought to the place where hLe ca&n &sk, "O who, 1if
before he had a being, he could have sense of this misery,
would buy a being here upon these conditions?"18

It carnot te denied that Conne's main emphasis is
upon the sinfulness and wretchecness of man and how he
corrupts and murders his own soul, defiles his body. In
his'aermons Tonne literally carries out whet he himself
once said regarding the duties of the preacher,

It 18 not the depth, nor the wit, nor
the eloquence of the preacher that pierces
us, tut his necrness; that he speaks to my
conscience, as though he had teen behind
the hangings when I sinned, and as though
he had read the bock of the day of judg-
rent already.

To the end of his life he contirued to preach not only
as though he knew the particular sirs of every remter
of his auditory, tut as though he had a special knowe
ledge wvhich enatled him to analyze and descride in de-

17Sormon cr, (1v, 339-40),
18pevotions, Meditation XI,(III, 546),
19Sermon XL, (II, 214),



tail and with eloquence every possible sin., Fride,

envy, adultery, ambition, presumption, desperation, sins

occasioned by various occupations, sins of youth and

sins of o0ld age, all of them comre under Donne's intense
scrutiny and all of them combine to make man for hir

the most miseradle creature in the universe.

However, although it is impossible to read very far
in the Sermons without encountering a passage in which
Donne deals with the wretchedness of man, it would be
incorrect to suppose that he never brings his congrega-
tion to consider the true dignity of man. One of the
best examples of this 1s found in a sermon preached at
St. Paul's in 1622, in which Donne sayss

A painter can hardly diminish or ccntract
an elephant into so little a form, but that
that elephant, when it is at the least,
will still be greater than an ant at the
11fe, and the greatest, 8Sin hath diminished
man shrewdly, and brought him into a nar-
rower compassj but yet, his natural irmor-
tality, (his soul cannot die) and his spirie
tual possibility even to the last gasp, of
spending that 1mmorta11ty in the kingdom
of glory, and living forever with God, (for
otherwise, our immortality were the heaviest
part of our curse) exalt this valley, this
clod of earth, to & noble height,20

And in another sermon Donne says that it is not only te-
cause of what he will be after the resurrection that man

has a special dignity.

Lk.6:35 FEven here he /God/ hath rade him £ilium
Jn,3:19 Del, the scn of God, and seren ﬁgz, the

ll_Eg, seed of God, and gcnsorter divinue ng-
13 turae, partaker of the divine nature,

20Sermon CXIX (V, 112).
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and deos ipsos, gods themselves, for
Jlle dixit Ci]l estis, he hath said we
are gods. « . oDavid asks that question
with a holy wonder, Quid est homo? What
is ran that God is so mindful of him?
But I may have his leave and the Holy
Ghost's, to say, since God is so mindful
of him, since God hath set his mind upon
him, What is not man? man is all,2l

"Man" says Donne, "is an abridgment of all the worldj
and as some abridgrents are greater, than some other
authors, so is one ran of more dignity, than all the
earth,"22 The idea of man as a microcosmos, so widely
accepted and used in Ponne's time, is the background
for this statexent. Donne, however, seldom content to
rest in a definition or to entertain an idea without
qualifying it, says also that man is more than a world
in little and that he is so because of his soul,

The philosopher draws man into too
narrow a table, when he says he is a
microcospos, an abridgment of the
world in little; Nazianzen gives him
but his due, when he calls him gundum
s @ world to which all the rest
of the world is but subordinate: for
all the world besides, is but God's
foot=-stooly man sits down upon his
Tertul-right hand. « « ¥an therefore is Curg
lian divini ingenii, A creature upon whom
not only the greatness, and the goode
ness, but even the stuéy and diligence
of God is employed. And being thus a
greater world than the other, he must
be greater in all his parts, and so in
his lights; and so he is: for instead
of this light, which the world had at

2lsermon LXV, (III, 140-41),
223ermon CXIX, (V, III),
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first, man hath a nobler light, an im-

mortai, & discerning soul, the light of

reason,23

St.Bernard, as we have seen, teaches that man must
know himself as he really is in order to avoid being
guilty of two extremes of ignorance. The first extreme
he calls false humility. This ignorance arises from man's
failure to fully understand the significance of the three-
fold image of God imprinted in the faculties of his soul
and ranifests itself in his underestimation of himself,
Donne also warns his listeners against false humility.

However insignificant a man right be, according to Donne,
he is still endowed with natural faculties which place
him above the beasts and make him capable of receiving
grace and then of cooperating with God.zh For him, as
for St. Bernard, to forget or to derogate this dignity is
false humility.

Fumilitas non nititur stupiditati,?> An

undiscerning stupidity is not humiiity,

for humility itself implies and requires

discretion, for humiliation is not pre-

cipitations when the devil enticed the

Jesuit at his midnight studies, and the

Jesuit rose and offered him his chair,

because howsocever he were a devil, yet

he was his better, this was no regulated

humility.26

Now, the second thing cecnstituting self-knowledge,

23sermon CLIV, (VI, 159),
45ermon CLXITI, (V, 555).

25Donne gives no source for this phrase.
265ermon CXLV, (V, 601).
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according to St. Bernard, is to know that you are not
of yourself, This is closely related to the knowledge of
yourself as you are, because to know that you are created
in the image of the Trinity means also to know that you
are created and hence dependent. Since it is implied by
the first knowledge there is no need to dwell upon it
here, Donne says that we are dependent upon God for our
natural faculties, our dignity, as much as for grace,

Yhy should we be loath to acknowledge to

have all our ability of doing good freely

from God, and immediately by his grace, when

as, even those faculties of nature, by which

we pretend to do the offices of grace, we

have from God himself too? For that qusztion

of the apostle involves all, Yhat hast thou

that thou hast not received? Thy natural
faculties are no more thing own, than the
grace of God is thine own, 7

By knowing that his only dignity depends not upon
anything that he himself has done, but upon God's giving
it to hir in his creation, man avoids the second sort of
ignorance, W%When a man understands that he is not of
himself he cannot then be proud, or lcve his own excel-
lence, For S8t. Bernard pride is more dangerous than
false humility.

Donne, in a sermon preached upon the text, "Be not
as the horse, or the rmule, who have no understandingj
whose mouth rust be held in with bit and dbridle, lest
they core near unto thee, (Ps, 3219)," tells his audi-
tory of exactly this sort of pride.

27sermon LXII, (III, 101). St. Paul's question 1is
in I Cor. 417,
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This 4s the pride that is forbidden manj
not that he think well of himself, In ren-
era suo, That he value aright the dignity
of his nature, in the creaticn therecf ac-
cording to the irage of God, and the in-
finite improvement that tha‘ nature re-
ceived, in being assumed by the Son of Godj -
this is not pride, but not to acknowledge
that all this dignity in nature, and all
that it conduces to, that is, grace, here,
and glcry hereafter, 1s not only 1n}used

by God at first, but sustained by God still,
that nothing in the teginning, or wag8 or
end, is of ourselves, this is pride.

St. Bernard associates the incarnate Christ with
humility; he is, in fact, the example to which the monk
18 to conform, Speaking to Christ, Et. Bernard uses the
words of Johp 14:6, "Thou art the way, the truth and the
11fe,” and he adds to them his own interpretations the
way in example, the truth in promise, the life in re-
ward.29 Christ while on earth provided men with the
perfect example of humility, which is the way to contem-
plation, or truth in promise, which is itself a means to
a higher end, namely, eternal life.

Donne says also that the human life of Christ is
the only perfect example of humility., His text is Magt-
thew 4:18,19,20, the account of the calling of Peter
and Andrew, "And he /Jesug/ saith unto them,"Follow me,
and I will make you fishers of men." Half of the ser-

mon is devoted to showing the sorts of pride which are

285ermon LX, (III, 46),

2gEfzg9n_i_in_saggnﬁigng_zgmi_i 6 (PL, CLXXXIIT
col, 304)s "Tu es via, veritas et vita ( oan, :6); via in

exemplo, veritas in promisso, vita in praemio."



avoided by following Christ., And these are the two

parts of thet first half:
First, that there is an hurility enjoined
them, in the geguere, follow, come after,
That though they be brought to a high
calling, that do not make them proud, nor
tyrannous over ren's consciences; and then,
even this humility is limited, gequere pe,
follow mej for there may be a pride even

in humility, and a man ray follow a danger=-
ous guidej our guide_rers is Christ, ge-

gquere re, follow me,30
Self-knowledge and humility, then, are considered

by Conne and St, Bernard to constitute the condition
necessary for spiritual progress. St. Bernard says,
®"He i1s not wise who 18 not wise to himaelf.“31 And to
know yourself as you really are is, as Lonne says, "the
humility of the Gospel in general,"32

Self-knowledge, we have said, falls inte the classi-
fication of particular truths which need a sanction bde-
yond themselves in order to make them worthy of man's
consideration., It is the nature of the sanction applied
to selt:knowledgo whicﬁ Givides mystics from non-mystics,
The mystic, unsatisfied with particular truths and with
the traditional religious means of knowing God, seeks
direct acquaintance with Truth itself, And the Truth
with which he seeks direct acquaintance 1is BQing. No=-

thing is so incomprehensidble as the being of all things.

30sermon LXXII, (III, 280).

31Dg_ggnalggxg11gng Ir, 141, 6 (pL, CLXXXII, col,
745)1 "Non ergo sapiens, qui sibi non est."

3254rmon cxv, (v, 601).
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Yet nothing is so imrediately knowable to the mystic as
his ovn being, These he finds to be 1dentical, for there
is only one being, which is the deing of himself and of
all things which are, When the problem of knowledge is
stated in these terms, that is, when this sanction is
applied to self-knowledge, then its solution 18 mysticisms
for mysticism s that introspection wheredy a man, by
knowing'himselt comes to know the being of all things,
which he finds to be the same as his own,3>

It is at precisely this point that the unanimity
between St. Bernard and Donne vanishes. An examination
of the sanctions which they apply to self-knowledge will
make it very clear that Donne does not follow St. Bere
nard along the anagogic path beyond this point,

The sanction applied to self-knowledge by St. Ber-
nard is that, being itself the first step of truth, it
prepares the monk for the second step, love, or know-
ledge of neighbors, and this in turn leads him to the
third step which is contemplation, or knowledge of Truth

itself, in this life.

Ad primum3* ratio dueit, qua nos discutie
mus§ ad secundum affectus perducit, quo
aliis miseremurs ad tertium pusétas rapit,
qua ad invisidilia sublevamur,

33pantheistic mysticism maintains that man 1s the
same being as all things; monotheistic mysticism main-
tains that man has the same being as all things.

Mrhat 1s, the first step of truth.

35 ; tis, VI, 19 (PL, CLXXXII,
col, 952).
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The sanction which Conne applles to self-knovrledge 1is
found in a passage alréady quoted:

The end of knowing ourselves is to know

how we are disvosed for that which is our

end, o .that yisjo l'el, that sight of Cod,

which in our glorified state we shall have

in heaven.3g
The difference is apnarent iirediately. Tor Conne ran
ghould know himself and his miserable condition because
it prepares him, not for St. Bernard's vision of God on
earth, but for the vision reserved for the soul after
the resurrection.

Although this is enough to separate lonne forever
from the mystics who devote their entire lives to the
attainment of the direct acquaintance with God in this
life, it is not the only ground on which he denies the
possibility of the mystical experience. In order to
see this it will be necessary to continue with St, Bere
nard along the anagogic path, The second step of this
way 18 love.

St. Eernard distinguishes three kinds of love:
that which is emotional but not spiritual, that which
is spiritual but not emotional, and that which is both
emotional and spiritual; only the last is love in the
strict sense.3’

Insofar as it is an objective emotion, with &n ob-

36sermon LIV, (II, 508, 509).,

37s e c a, L, 4 (PL, CLXXXIII, col.
1022)., ' ’ ’
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Ject outside the lover himself, it is consensus or sym=-

pathy, which is comrunity of will between lover and be-

loved.38 This requifes a psychological union of w1113.39

Just as marriage makes two bodies to te one flesh, so
love makes two souls to be one apirit.uo Love, says
Donne,

is a possessory affection, it delivers
over him that loves into the possession
of that that he loves; it is a transmue
tatory affection, it changes him that
loves, into the very nature of that that
he loves, and he 1s nothing else.*tl

The proper objects of a man's love, according to
St. Bernard, are himseli‘,h2 his neighbors,u3 and God,
or Love, by which he loves and is loved.uh God is the
supreme object of man's love.

Donne proposes the same three objects of man's

love, they ares

38

Wmumsm, 11, 8 (PL,

CLXXXIII, eol, 286)3 "Comrunis voluntas caritas est.
39Eg§ggg s in Cantica, LXXXIII, 3 (PL, CLXXXIII

col. 1182)s "Complexus plane ubi 1aem velio, et nolic

idemy, unum facit spiritum de duobia.
40

é.gmgau_m_mm. vIir, 9 (pL, CLXXXIII,
col, 81 ° .

*lgermon CLIIT, (VI, 101).

“2De 01l1zendo Leg, VIII, 23 (BLy CLUXIT, cols.

987-88)é ermones de div gg;;a, CIII (PL, CLXXXIII,
col. 728). Self-love, however, 1is not aympathy be-
cause it involves only one wili.

“3§§mqn9.=_1n_gmsm, XVIII, 3 (RL, CLXXXIII,
col, 860).

L

) eo%?mmm’ vV, xiv, 30 (PL, CLXXXII,
Ccol, .
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Love to thy God, and love to his image,
thyself, and love to thine irage, that
man whom thy virtue and thy example hath
declined ang kept from offending his,
and thy God.*5

In another sermon Donne asks, "If a man love not the Lord,
if he love not God, which is, which was, and which is to
core, what will please him? whom will he 1ove?"h6 In
other words, as St. Bernard says, only those who love God,

47 are satisfiedj those who do not are con-
L8

that is, Love,
stantly seeking. The extent of man's love for God,
if proporticned to the loveableness of its object, must
be infinite,*9

The cause, that is, the efficient cause, of love,
even of self-love, is God's grace.so And the condition

of receptivity of this grace is humility.sl

45Sermon CXLVII, (VI, 9).
46sermon XXXVIII, (II, 185).

47
m C LXXXITII. & ( CLXXXII1I
col. 11%3’% tones in ¢ antica, » + (Eky ’
48

) do D VIiI, 19 ( CLXXXII, cols.
985-86) " €0y ’ BL, ’

49pe d1ligendo feo, I, 1 (PL, CLXXXII, col, 974 )1
"Vultis ergo a me audire, guare, et quomodo diliggndus
sit Deus? Et egos Causa /that is, the final caus
diligendi Deum, Deus est; modus, sine modo diligere."

5°§;emg§sn:_d.n..ﬁlmziz. crir, 3 (pL, CLXXXIII,
cols. 729-30).

51z§_xmd_ma_mmmm, 11, 3 (PL, CLXXXII, -
col. 943). Cf. mwm:&m&mm vy

17 (pL, CLXXXII, cols. 8620-21).
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The desired product of love is love itself.52 The
reward or fruit, which the lover does not seek but never-
theless obtains, is twofold -- knowledge and purity.

Just as the first step of truth, knowledge of yourself,
is the fruit of humility; so the seccnd step of truth,
knowledge of your neighbors, is the fruit of love, This
knowledge enatles you to corriserate with others who are
riseratle,

Et hic est secundus gradus veritatis,
quo eam in proximis inquiruntj dum de
suis aliorum necessitates exquirunt;
dum ex his quae patiuntur, patlentibus
conpati sciunt.Sg

The other fruit of love is purity of the v|1111,5'+ which
mekes the mind's eye capatle of contemplation,55 or the

rerfect love of God.

52Sg§goges in Cantica, LXXXIII, % (PL, CLXXXIII,
col, 11&€3)s *Is per se sufficit, is per se placet, et
propter se, Ipse meritum, ipce praerium est siti,
Aror praeter se non requirit causam, non fructum,
Fructus ejus, usus ejus. Aro, quia amoj amo, ut arem."
By the last sentence St. Bernard does not, ! think
mean "I love because I realize that loving is gecod for
me." Rather, he means, "The erction by which mry be-
loved attracts me is sufficient to move mre without any
rationalization; will, not reason, provides the only
motive." The lover, then, loves the beloved, not his
love.

53D§ gradibtus hurilitetis, Vv, 18 (PL, CLX¥XII,
col. 951 .

SMSerpones de diversis, XLV, 4 (pL, _CLYXXIII, col.
668)s "Caritas vero purgavit voluntatem.
55

2s_nxggﬁgn*&.s&.ﬂi:nsnggxigag. X1v, 36 (pL,
CLXXXII, col. 1): "Ego vero ut interior oculus vere

simplex sit, duo 1111 esse arbitrcr necessaria, chari-
tatem in intentione, et in electione veritatem."
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Donne, we have seen, makes self-knowledge a prepara=-
tion for the vision of God in heaven rather than for the
mystic's intuitive knowledge cof him on sarth., Now we
will see that he denies the possibility of attaining
what 1s for St. Eernard one of the fruits of love and
the prerequisite of econterplation, that is, purity or
perfection,

Humility, according to St. Bernard, has purified
the reason, love has rurified the will., In the monk's
soul after the second step of the anagogic path the
original image is restored, it is now perfect in reason,
will, and remory and is ready for the consurmating ex-
perience of contemplation, The Son, in humility, gave
faith, the Holy Ghost taught love and by them, that is,
faith and love, the hope of returning to the Father was
aroused, And this is the trinity, namely faith, hope,
love, with which as with a trident that changeless and
tlessed Trinity has brought back the changeatle, fallen
and wretched trinity from the slime of the abyss to its
lost beatitzude.‘;6

Donne uses this idea of the "creating and created

Trinity" three times in the §gxmgn§,57 which indicates
56cerrcnes de diversis, XLV, 4 (PL, CLXXXIII, eol.

668)1 "Et haec est trinitas, scilicet fides, spes, chari-
tasg per quam velut per triéentem reduxit de limo pro-
fundi ad amissam beatitudinem 1l1ls incorrutabilis et
beata Trinites mutabilem, lapseam, et riserm trinitatem.®

57Sermon XL, (II, 217)§ Sermon LXXXVI, (IV, 100-0l)}
Sermen CI, (IV, 533).
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that he had grasped the central truth of £¢t. Bernard's
58

system.”  That he does not carry it to St. Bernard's
conciusion has been shown first by his treatrment of
gself-knowledge and is now substantiated ty his denisal
of the possibility of attaining perfect purity in this
life.
Absolute pureress cannot be attained to
Ju via. It 18 reserved for us jin petrias
at hcre in heaven, not in our journey
here, is that pureness to be expected,59
In another sermon Donne distinguishes "three great
dangers in this consideration of perfectness, and pur-
ity." One of these dangers is "to presume upon God,
nay upon thy own right, in an overvaluing of thine own
purity, and perfectness.," He continues by saying that
"against, o othis presumption in God, to think ocurselves
80 pure, as that God is tound to lcok upon us, «
Christ arms us by his example,"
he receives these sisters of Lazarus, and
accomplishes as much as they desired, though
there were weaknesses in their faith, in
their hope, in their charity., . .for there 6
is nothing, not in spiritual things perfect. 0
We can conclude, then, that when Donne speaks of the
return to the original image of God he does not mean that
588ee Ftienne Gilson, La théologie mystique de
Saint Berrard. Etudes de philosophie médiévale, Vol,
XX, St. Bernard's system is treated by Gilson entirely
on the basis of this elaboration of the doctrine of the
Trinity, and only indirectly as an epistemological system.
59sermon CLIII, (VI, 106).

605 grmon Lo, (111, 483),
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the soul is then the perfect soul described by St, Ber-

nard as flawless through humility and urruffled through
61

love,

The third step of St. Bernard's anagogic path for
‘which the other two steps prepare the soul is contemp-
lation, He defines it as the mind's true and certain in-
tuition of any object, or as the indubitatle apprehension
of a truth.62 The supreme object of mystical contempla=-
tion is Truth in 1tsolf.63

In contemplation the soul departs from the remem=-
brance of things present, it puts away not only the de-
sire for dbut even the images of lcwer and raterial things
and has communion with those things in which the image
of purity resides. This is ecstasy, or comrunion with

pure Truth,

Sed moriatur anira mea morte etiam, si
dici potest, angelorum, ut praesentium
memoria excedens, rerum se inferiorum
corporearumque non modo cupiditatibus,
sed et similitudinibus exuat, sitque el
pura cum 1llis conversatio, cum quibus
est puritatis similitudo., Talis, ut
opinor, excessus aut gﬁntum, sut maxime
conterplatio dicitur,

61 u 1s, V11, 21 (PL, CLXXXII
cole. 953)s "Tandem jJam perfectam anlmam propter humiii-
tatem sine macula, propter charitatem sine ruga."

6‘?Do consideratione, II, 11, 5 CLXXXII, col,
745)1 "Potest contemplatio quidem definir verus cere
tusque intuitus animi de quacumque re, sive aprrehen=-
sio veri non dubia,"

Dn_zzﬁalhua_ng_i%isgxii 111, 6 (PL, CLXXXII,
uk4-b5)§ bid., VI, 19 (EL, C XXI1, cols. 951-52)e

64sermones in C , LII, § (PL, CLXYXIII, col.
1031),
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The necessary condition of contemplaticn is purity be-
cause only the pure in heart csn see pure truth.65

Contempluation is the ineffatle experience of the
absorption of a pure soul into God or of the descent of
God into the soul, so that de is in the soul and the
soul 13 in God. As air flooded with sunlight is trans-
formed into the same brilliant light, so that it seems
to be no lcnger lighted but rather light itself, so in
contemplation every human erotion must finally melt
away in some ineffable way and te vholly absorbed into
the will of God., The substance of man remains, but in
another form, another glory, another power.

O amor sanctus et castus! o dulecis et
suavis affectio! o pura et defaecata in-
tentio voluntatis! eo certe defaecatior
et purior, quo in ea de proprio nil jJjam
admixtum relinquitur: eo suavior et dule
cior, quo totum divinum est quod sentitur,
Sic affici, deificari est. (Quomodo stilla
aquae modica, multo infusa vino, deficere
a se tota videtur, dum et saporem vini ine
duit et colorem; et guomodo ferrum ignitum
et candens, igni simillimum fit, pristina
gropriaque forma exutum; et quomodo solis

uce perfusus aer in eamdem transforrmatur
luminis claritatem, adeo ut non tam illue
minatus, quam ipsum lumen gsse videaturs
sic omnem tunc in sanctisb6 humanam affec-
tionem quodam ineffabili modo necesse erit
a semetipsa liquescere, atque in DPei penie
tus transfundi voluntatem. Aliogquin quo-

65%§_g;gd 1 atis, I1I, 6 (PL, CLXXXIT,
3"

col, 94 Pura veritas non nisi puro corde videtur,

Sg. Sermone Canticg, XXXI, & (PL, CLXXXIII, col.
Sh2)5 1bid., XXIT, 3 {BL, CLAXIIT, col. 9i46)

66But the description applies equally to mystical
contemplation in this life, the pcssibility of which is
being considered in this chapter., ‘
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modo omnia in omnibus erit Deus, si in
homine de homine quidquam supererit? Mane-
bit quidem substantia, sed in g*ia forma,
alia gloria, aliaque potentia,

With this definition and brief description of con-
templation in mind it is necessary to quote only one
passage from Donne to see his unqualified rejection of
the mystic's experience of gxtasis.

Yot there is no foulness so foul so ine-
excusable in the eyes of God, nor that

shall so much aggravate our condemnation,
a8 a_false affection, and an hypocrical
[sic/ counterfeiting of this purity.
There is 8 pureness, a cleanness imagined
(rather dreamed of) in the Roman church
by which (as their words are) the soul is
abstracted, not only a passionitus, but g
phantasratibus, not only from passions,
and perturbations, but from the ordinary
way of coming to know anything; The soul
(say they) of men so purified, understands
no longer, per yphantasrata rerum corpor
aliums no{ by having anything presented
by the phantasy to the senses, and so to
the understanding, but altogether by a
familiar conversation with God, and an
imrediate revelaticn from Godg whereas
Christ himself contented himself with the
ordinary wayj he was hungry, and a fige-

Katt. tree presented itself to gém upon the way,
21320 and he went to it to eat,

For Conne the mystic's ineffable experience of con-
templation is a sin, the sin of presumption, 1t is so
because neither faith, hope, and charity, nor purity
can be perfect in this world., But Donne's denial of the
poséibility of mysticism need not rest entirely on this.
In a passage which appears to be autobiographical he

67pe a11igendo Deo, X, 28 (PL, CLXXXII, col. 991).
68sermon CLIII, (VI, 102).
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denies the possibility of maintaining what St. Bernard
considers the pre-requisites of contemplation: perfect in-
tention of the will, and withdrawal from sensory impres-
sions,

I throw myself down in my chamber, and

I call in, and invite God, and his angels
thither, and when they are there, I neg-
lect God and his angels, for the noise of

& fly, for the rattling of a coach, for

the whining of a doorgy I talk on, in the
same posture of prayingg eyes lifted ups
knees bowed down§ as though I prayed to
God3 and, if God, or his angels should ask
me, when I thought last of God in that
prayer, I cannot tellt: sometimes I find
that I forgot what I was about, but when I
began to forget it, I cannot tell, A mem-
ory of yesterday's pleasures, a fear of to-
morrow's dangers, a straw under my knee, a
noise in mine ear, a light in mine eye, an
any thing, a nothing, a fancy, a chimera in
my brain, troubles me in my prayer. So cer=-
tainly there is nothing, nothing in spiri-
tual things, perfect in this world.

He has called the purity required as the theoreti-
cal basis for contemplation a sin, Now from his own
experience DPonne denies the practicalvbasis,'the ability
to empty the mind of all sensuous desires and images.
Donne 1is no mystic.

It remains to ask and to try to answer what is
after all a very important questiont If Donne is not a
mystic, then what explanation is to be given for the
occurrence, in the Sermons, of the terms "union" and

"contemplation?”

695 ermon LXXX, (111, 476-77).
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We may begin with a passage based on St. Bernard's
elaboration of the doctrine of the Trinity,

God created one trinity in usg (the od=-
servation, and enumeration is St, Ber=-
nard's) which are those faculties of our
soul, the reascn, the memory, the willj
that trinity in us, by another trinity
too, (by suggestion towards sin, by de-
light in sin, by consent to sin) is fallen
into a third trinity; the memory into a
weakness, that that comprehends not God,
it glorifies him not for benefits receivedj
the reason to a dlindness, that that dis-
cerns not what is truej and the will to a
perverseness, that that wishes not what is
goodj but the goodness of God by these
three witnesses on earth regenerates, and
re-establishes a new trinity in us, }aith,
and hope, and charity; thus far that devout
man carrles it3 and 1f thir new trinity,
faith, hope, and charity, vitness to us

Christi, all the work of Christ,
if ry faith ¢estify to me, that Christ is
sealed to my soculj and my hope testify, that
at the resurrection I shall have a perfect
fruition in soul, and body, of that glory
which he purchased for every believerj and
my charity testifies to the world, that I
labour to make sure that salvation, by a
good life, then there is a trinity of trini-
ties, and the six are wade nine witnesses:
there are three in heaven that testify that
this is done for all mankind, three in the
church that testify, this may be done for me,
and three in my soui, §Bat testify, that all
this is applied to me.

The three witnesses on earth, or in the church are the
spirit, the water, and the tloodjy or the preacher,

taptism, and communion.71

This passage provides a clue to the solution of the

question. For St, Bernard the first two steps of the

70sermon LXXXVI, (IV, 100-01).
711p14., (IV, 100),



anagogic path restore the soul to its lost beatitude,
but according to Donne the image of the trinity is re-
stored through the sacraments of the church. This be-
comes clear when the passages where Donne deals at
length with the jdea of "union" are examined,
First, distinguish with Donne two unicns, One

is reserved for heaven,

We call it yisionem Pel, the sight of

God, and we call it, unionem, an union

with Gody we shall see God, and we shall
be united to Gods for our seeing, we

I Jn. shall see him gicutl est, as he isj which
12 we cannot express, till we see hirj Cog-
1. Cor. poscar ut cognitns, I shall know as I am

13112 known, which i1s a knowledge reserved for
that school, and a degree for that cam-
mencement, and not to be had before,’2

The other is a representation in this world of the
final union in heaven.

Such an union, as that the church of
which we are parts, is his spouse, and
that is gadem caro, the same body with
himj and such a union, as that the
obedient children of €he church are jidenm

ritus cum dor s We are the same body,
and the same spirit: so united, as that
by being sowed in the visible church, we
Il Jn. are gemen Dei, the seed of God, and by
319 growing up trere in godliness and holi-
ness, we are vina ’
partakers of the divine nature itself. . .
our baptism, at our entrance into this
world, is a seal of tris unionj our mare-
riage, in the passage of this world, is
a sacrament of this unioni and that which
seems to be our dissolution, (our death)
is the strongest band of this union, when
we are 38 united, as nothing can disunite
us more,.’3

?25ermon LXXXVI, (IV, 120).
73 Ivid., (v, 120.21).
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In this passage he nares three steps which lead to the
union reserved for heaven, namely baptism, spiritual
marriage, and death,

Baptism cleanses the soul from original sin, but
not from actual sins,

In the church there is ;gxg_gnzgm,
golden sea, which is

the font, in vwhich we diacharge our-
selves of all our first uncleannesses,

of all the guiltiness of original sin;
but because we contract new unclean-
nesses, ty our unclean ways herej there-
fore therc must be gblutio pedur, a
washing 9{ our feet, of our weys, of our
actions,

The sacrament of comrunion absclves the snul of
actual sins and constitutes, for Donne, the unitive ex-
perience, the spiritual marriage, possible in this life.

Now, as God provided a liquor in his
church, for original sin, the water of
baptism, so hath he provlded another for
those actual sinsz that is, the Ylood of
his own body, in the other sacrament.

In which sacrament, besides the natural
union, (that Chrisf heth taken our nature)
and the mystical union, (that Christ hath
taken us into the bvody of his church) by
a spiritual union, when we apply faith-
fully his merits to our souls, and by a
sacramental union, when we receive the
visible seals thereof, worthily, we are
s0 washed in his blooé as that we stand
in the sight of his father, as clean, and
innocent, as himself, both because he and
we are theredby become one body, and be-
cause the garment of his righteousness
covers us all,”

If the sacrament of holy cormunion has teen preceded

745 ermon LXxxvi, (1v, 12u),

P lpd., (1V, 125).



by repentance and so received worthily, then the soul

89

thus cleansed is united to the Saviour and is capable of

contemplating Christ crucified.

If I can say, That the tlood cf my Saviour
runs in my velns, that the breath of his
Spirit quickens all my purpcses, that all
my deaths have their resurrection, all my
sins their remorses, all ry reheliions their
reconciliationa6 I will hearken no more after
this question, as it is intended dg rorte
all, of a natural death, I kncw I nust
die that death, what care I? Nor de¢ prorte
uzli, the death of sin, I know I
do, and shall die soj why despair I?
Bu% I will find cut enéther death, por-
12, ten raptus, a death of rapture, and of
ecstacy, that St. Paul dies more than
Acts once. . .&8nd in this death of rapture,
9 and of ecstacy, in this death of the
conterplation of my interest in my Sa-
vicur, I shell find mys<lf, and all my
gins Interred and entombed in his wournds,
and like a liiy in Peradise, out of red
earth, I shall see my soul rise out of
his biade, in a candour, ard in an inno-
cence, contracted there, scceptable in
the sight of his Father.?

This is certeinly contemplation, tut it is not what

€t. Bernard considers the highest form. Fe descrites
two levels of contemplation prdper snd a third level
which is reditatior. For thcse perfeet souls who have
the capacity for mysticism, and who have made suffici-
cient progress in humility &and love, there is mystical
contemplation of the hidden treasures of Wisdom.78

76That is his text: What man is he that liveth,
and shall not see death? (Ps. 89:1k47)."

77sermen xxv, (I, 513-14),

78§£§E£ﬂ§§.1ﬂ.§ﬂﬂ&1£ﬂo Lx11, 6 (PL, CLXXXIIT,
cols, 1073=79),
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For monks less proficient, there is contemplation of the
saints and angels in heaven, These souls, not perfect,
are content to intuit mentally the glory of the saints.79
If anyone finds even this impossible, says St. Bernard,
to him the Church presents Jesus crucifiedj so that even
such a one, without any labour of his own, may dwell in
those clefts of the rock on which he has not labored.80
The feeble and inactive soul is shown a place already
excavated where it may lie until it grows strong enough
to cut out its own clefts in the rock, by which to enter
into the heart of the Word by means of vigor and purity
of mind.81 In other words, for those incapable of
mystical contemplation, there is meditation upon Christ
crucified which will lead to the overcoming of their
disabilities, _

Donne, however, does not reditate on Christ cruci-
fied‘in order to become a proficient mystiec, For him,

79Sermones in Centica, LXII, 6 (PL, CLXXXIII, col,
1079)s "Contenti vel gloriam sanctorum mente intueri."

8oAccording to the symbols set up at the beginning
of the sermon, the rock is Christ and the clefts of the
rock are his wounds, St. Bernard's text is §

2314: "My dove in the clefts of the rock, in the

hollows of the wall,"

elﬁgzmgnga_in_ganiisa, Lx1r, 6 (pL, CLXXXIII, col.
1079): "Si cuil ne hoc quidem possibile sit, huic sane
proponet Jesum, et hunc crucifixum: ut et ipae absque
suo labore, habitet in foraminibus petrae, in quibus
non laboravit. « « <Infirmae acdhuc et inerti animae
fossa ostenditur humus ubi lateat, donec convalescat
et proficiat, ut possit et ipsa per se cavare sibi

foramina in petra, per quae intret ad interiora Verbdi,
animi utique vigore et puritate.”
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only physical death introduces the soul to the consum-

mation of all knowledge and unites it to God insepar-

ably )

Salvation through the ordinances of the Church

is the union possidble in this life, but in heaven, he

says,

salvation is eternal salvationj not the
outward seals of the church upon the per-
son, not visible sacraments, nor the out-
ward seal of the person, to the church,
visidble works, nor the Inward seal of the
Spirit, assurance here, but fruition,
possession of glory, in the kingdom of
heaven; where we shall be, . .fully wise,
and that without ignorance of necessary,
or study of unnecessary knowledge. .
where we shall see God face to face, for
we shall have such notions and apprehen=-
sions, as shall enable us to see him,

and he shall afford such an imparting,
such a manifestation of himself, as he
shall be seen by usy and where we ghall
be as inseparably united to our Saviour,
as humanity and divinity are united to-
gether; this unspeakable, this unimagin-
able happiness is this salvation, and
therefore let us be glad when this 1is
brought near us,

And this is brought nearer and nearer
unto us, as we come nearer and nearer to
our end, As he that travels weary, and
late towards a great city, i1s glad when
he comes to a place of execution, because
he knows that is near the townj so when
thou comest to the gate of death, glad of
that, for it 13 but one step from that to
thy Jerusalem,%2

Not only the perfect union of the soul and God, but the

vend of St. Bernard's anagogic path, the knowledge of

God by contemplation, or intuition, is reserved for hea-

ven when the sou}] will be perfect in all its faculties,

825ermon CXLIX, (VI, 50-51).
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In heaven, I shall have gontinuitaten
dis 1t 1s not only vision, tut ine
tuition, not only a seeing, but a behold=
ing, a contemplating of God, and that ip
coptinuitate, I shall have an uninter-
rupted, an unintermitted, an undiscon-
tinued sight of Godsy I shall look, and
never look offs not look, and look egain,
as here, dut look, and look still, for
that is, continuifas intuendl. . . .Tp-
m, et totus Jux aspicigms I shall
3ee the whole light; here I see some
parts of the air eniightened by the sun,
but I do not see the whole light of the
sunj there I shall see God entirely,
all God, totem Jucem, and totus Jux, I
myself shall be all iight to see that
light by. Here, I have one faculty en-
lightened, and another left in darkness:
mine understanding soretimes cleared,
my will, at the same time perverted.
There, 1 shall be all 1ight, no shadow
upon mej my scul invested in the light
of Joy8 and my body in the light of
glory,.©3

From this examination of his thought against the
background of the system of the one great mystic to
whom he sometimes looked for doctrinal inspiration,
Donne emerges, not as a mystic, or "searcher of majesty,"eu
but as a great Anglican divine., He supports the Church
and its ordinances, rather than private 1nap1rations,85
and the universally accepted doctrines, rather than any

that deviate into unknown ways,86 or require more dis-

835ermon CXXV, (V, 253-54),

84
Exroverbs 25:27.

" 855 ermon LXII, (III, 95-96)3 Sermon LXXIV, (III,

86S‘rm°n CLv, (VI 213-1?); Sermon CXXXVII, (V,
4§4); Sermon LXII, (1T}, 83-k),
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cipline that ran's infirmities enadble him to accomplish,
God, says Donne, does not ask more of man than he can
provide because, "though God look upon the inscription,
he locks upon the metal too, though he look that his
image should be preserved in us, he locks in what earthen

vessels this image is put, and put by his own hand."87

87germon LXXX, (III, 483).
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