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ABSTRACT 

In much of Coleridge's verse one can find the theme 

of withdrawal and return, a concept explained by Arnold 

J. Toynbee in A Study of History, In the development of 

civilizations certain gifted individuals withdraw from 

society in order to achieve greater insight, acquire 

enhanced powers, and discover a more profound level of 

reality. Often the individual who withdraws may do so 

in order to travel the Mystic Way, a tortuous path toward 

union with the absolute. Having achieved his purpose, 

the individual returns to the society from which he had 

withdrawn and leads the masses to greater heights. 

Chapter I is devoted to an explanation of the with¬ 

drawal and return process and the Mystic Way, followed by 

a discussion of Coleridge's interest in mysticism and an 

examination of mystical elements in "Religious Musings" 

and "The Destiny of Nations." 

Chapter II illustrates the withdrawal and return 

theme as it exists in The Rime of the Ancient Mariner. 

The Mariner's voyage becomes a withdrawal from society, 

and his subsequent reappearance in the world of actuality 

to tell his story represents his return. His experience 

while on the voyage can be related to the five-stage 

Mystic Way as it is explained by Evelyn Underhill in her 

study of mysticism. 



Chapter III deals with the mystical element and 

its concomitant withdrawal and return motif as they 

appear in Christabel. The poem*s fragmentary nature, 

while certainly a problem, has not prevented its being 

placed within the framework of mystical tradition. 

Through a close study of the imagery of the poem, in 

conjunction with its link to Crashaw*s "Hymn to Saint 

Teresa," Thomas R. Preston has shown that Christabel 

is a metaphoric presentation of a mystical communion 

between the heroine and the Divine. Furthermore, it 

can be shown that in order for this mystical experience 

to occur, it was necessary for Christabel to enter into 

a state of withdrawal. Since the poem is a fragment, 

it has not been possible to study the complete withdrawal 

and return cycle, but Coleridge stated that the poem was 

to continue with the "song of her [Christabel*s] desola¬ 

tion," an event which we may consider as representing 

the fourth stage of the Mystic Way—Purification, or, as 

it is sometimes called, The Dark Night of the Soul. 
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Chapter I 

THE EARLY POEMS 

The purpose of this study is to show that 

Coleridge's poetry contains a recurring theme which 

has heretofore been neglected in studies of his works. 

I shall call this theme withdrawal and return.^ The 

significance of such a study is illustrated by Arnold 

J. Toynbee's £ Study of History, in which he expounds 

the theory that the withdrawal-return process is a 

contributing factor in the development of civilizations. 

According to Toynbee, every society has been blessed 

with certain creative individuals who withdraw from 

society, acquire new capacities and new powers, and 

return to society to lead the masses onward and upward 

to greater achievement. Toynbee argues that of the 

creative individual, 

In terms of his external relations with other 
individual human beings in the social life 
which is the common ground of his and their 
respective individual fields of action, we shall 
be describing the same movement if we call it a 
disengagement and temporary withdrawal of the 
creative personality from his social milieu, and 
his subsequent return to the same milieu trans¬ 
figured: in a new capacity and with new powers. 
The disengagement and withdrawal make it possible 
for the personality to realize individual poten¬ 
tialities which might have remained in abeyance 
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if the individual in whom they were immanent 
had not been released for a moment from his 
social toils and trammels. The withdrawal is 
an opportunity, and perhaps a necessary con¬ 
dition, for the anchorite*s transfiguration; 
but, by the same token, this transfiguration 
can have no purpose, and perhaps even no 
meaning, except as a prelude to the return 
of the transfigured personality into the 
social milieu out of which he has originally 
come: a native environment from which the 
human social animal cannot permanently estrange 
himself without repudiating his humanity and 
becoming "either a beast or a god." The return 
is the essence of the whole movement, as well 
as its final cause.3 

Thus, the withdrawal-return cycle is of a three-fold 

nature. First the subject withdraws from society. 

Second, during his period of disengagement he gains 

greater powers and greater insight, or perhaps a more 

complete vision of transcendent reality. Then he 

returns to society to communicate this truth to the 

people of that society in the hope that they may thereby 

be led to greater achievement. 

Perhaps the one passage in literature which most 

lucidly illustrates the withdrawal-return process is 

the "Cave" from Plato*s Republic. Plato illustrates the 

concept by having Socrates speak of a cave in which 

people are imprisoned with their faces to the wall and 

their backs to the entrance. There is a fire behind 

them. But they cannot turn their heads. The only things 

they can see are shadows on the wall in front of them; 

these shadows are their only link with reality. Conse¬ 

quently, the shadows become reality to the prisoners, 
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for they have never known anything else. A prisoner 

released from the cave would at first be blinded by the 

sun, but would, by degrees, adjust to the light. Should 

he return to the cave, however, and attempt to see in the 

shadows, he would be unable to do so. Socrates explains 

the allegory: 

. . . the prisonhouse is the world of sight, 
the light of the fire is the sun, and you will 
not misapprehend me if you interpret the journey 
upwards to be the ascent of the soul into the 
intellectual world according to my poor belief, 
which, at your desire, I have expressed— 
whether rightly or wrongly God knows. But, 
whether true or false, my opinion is that in 
the world of knowledge the idea of good appears 
last of all, and is seen only through an effort; 
and when seen, is also inferred to be the 
universal author of all things beautiful and 
right, parent of light and of the lord of light 
in this visible world, and the immediate source 
of reason and truth in the intellectual. . . .^ 

The manner in which the creative individual gains 

his new powers and insight may often take the form of a 

mystical experience. This type of experience is recur¬ 

rent throughout the Judeo-Christian myth. Moses, for 

instance, ascends Mount Sinai in order to commune with 

Yahweh at Yahweh's call. Moses alone is called, and the 

rest of the Hebrew community must hear the word of Yahweh 

from Moses because they are not capable of ascending the 

mountain to commune with Yahweh themselves. In the New 

Testament, the withdrawal-return motif again occurs. When 

Jesus becomes conscious of his mission, he withdraws into 
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the wilderness for forty days and forty nights and then 

returns from his temptation with the courage and fortitude 

to carry the mission out. Saint Paul goes through a 

similar experience after being struck blind on the road 

to Damascus. He then retires to the city for three 

days of fasting, after which Ananias is sent to baptize 

him. After his complete conversion he returns to the 

world to preach.5 

I have termed the experiences of these men "mystical" 

and I use the term as it is defined by Evelyn Underhill 

in her study of the subject. Underhill speaks of mysti¬ 

cism in the following manner: 

What then do we really mean by mysticism? A 
word which is impartially applied to the 
performances of mediums and the ecstasies of 
the saints, to "menticulture" and sorcery, 
dreamy poetry and mediaeval art, to prayer 
and palmistry, the doctrinal excesses of 
Gnosticism, and the tepid speculations of 
the Cambridge Platonists—even, according to 
William James, to the highest branches of 
intoxication—soon ceases to have any useful 
meaning. . . . Hence the need of fixing, if 
possible, its true characteristics: and 
restating the fact that Mysticism, in its 
pure form, is the science of ultimates, the 
science of union with the Absolute, and nothing 
else, and that the mystic is the person who 
attains to this union, not the person who 
talks about it. Not to know about, but to Be, 
is the mark of the real initiate.6 

It is this "Mysticism in its pure form" with which this 

study is concerned. A clear distinction should be made 

here between the withdrawal of the Individual from 
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society to establish communion with the absolute and the 

"retirement into nature" which is a prevalent theme in 

eighteenth century poetry and which an intensive study 

by Maren Sofie R^stvig has placed in a neoclassical 

tradition. The retirement is perhaps most lucidly 

expressed in James Thomson's Seasons. Solitary communion 

with nature, according to Thomson, is beneficial to man, 

giving him a more complete awareness of God. 

By small Degrees the Love of Nature works, 
And warms the Bosom; till at last arriv'd 
To Rapture, and enthusiastic Heat, 
We feel the present Deity, and taste 
The Joy of God, to see a happy World.' 

("Spring," 899-903) 

Generally, the idea expressed by the neoclassic retirement 

theme was that man could lead a happier life in solitary 

communion with nature than he could within the artificial 

society of the cities. Nature gives him not only an 

awareness of God, but also a certain intimacy with God. 

Mystical withdrawal goes much further. While the mystic 

may retire into a natural setting, contemplation of 

nature is not his ultimate goal. He seeks not, as does 

the nature lover of the retirement theme, a greater 

awareness of God or even an intimacy, but rather, direct 

union with God. 

Toynbee stresses the fact that the return of the 

mystic to society is necessary for the experience to have 

any real meaning either to the mystic or to the community 
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of men to which he is to address his message.® Underhill 

makes the same contention when she points out that 

virtually all the great western mystics have returned 

to society to lead very active lives—lives more active 

and more intense, in fact, than those they led before 

they achieved mystical union with the absolute. According 

to Underhill, 

It is true that in nearly every case such 
"great actives" have first left the world, 
as a necessary condition of establishing 
communion with that Absolute Life which 
reinforced their own: for a mind distracted 
by the many cannot apprehend the One. Hence 
something equivalent to the solitude of the 
wilderness is an essential part of mystical 
education. But, having established that 
communion, re-ordered their inner lives upon 
transcendent levels—being united with their 
Source not merely in temporary ecstasies, but 
in virtue of a permanent condition of the 
soul, they were impelled to abandon their 
solitude; and resumed, in some way, their 
contact with the world in order to become 
the medium whereby that Life flowed out to 
other men. To go up alone into the mountain 
and come back as an ambassador to the world, 
has ever been the method of humanity's best 
friends. This systole-and-dia,stole motion 
of retreat as the preliminary to a return 
remains the true ideal of Christian Mysticism 
in its highest development. Those in whom 
it is not found, however great in other 
respects they may be, must be considered as 
having stopped short of the final stage.9 

Underhill's "systole-and-diastole movement" and Toynbee's 

withdrawal-and-return are obviously different terms used 

for the same concept. 
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Although they emphasize different aspects of his 

career, both Underhill and Toynbee devote a great deal 

of attention to the career of the poet Dante. Toynbee 

uses Dante as a prime example of the withdrawal-return 

movement In the lives of poets. 

When we turn our attention from the philosophers 
to the poets, we find the same motif In the life- 
history of Dante (vlvebat A.D. 1265-1321). For 
this greatest of all Florentines did not accom¬ 
plish his life-work till he had been driven to 
withdraw from his native city. In Florence, 
Dante fell in love with Beatrice, only to see 
her die before him after marrying another man. 
In Florence he went into politics, only to be 
sentenced to exile. And from this banishment 
the Florentine exul immeritus never returned in 
the flesh. Yet, in losing his birthright in 
Florence, Dante was to win the citizenship of 
the World; for, in exile, the genius which had 
been crossed in politics after being crossed in 
love found its life-work to achieve in creating 
the Divlna Commedla. To judge by an allusion 
in the first ode of Paragraph Nineteen of La 
Vita Nuova, the first conception of the Commedla 
must already have arisen in Dante*s mind before 
the death of Beatrice in A.D. 1290. Yet it was 
not until a quarter of a century later, when 
Beatrice had been twenty-four years in her grave 
and Dante himself twelve years in exile, that 
the extinction of the Florentine statesman's 
last political hopes, by the death of the 
Emperor Henry VTI in A.D. 1314, at last set the 
poet free to escape from the trammels of Time 
and Space into the writing of his ageless and 
deathless masterpiece. 10 

In contrast to Toynbee's preoccupation with the extraneous 

circumstances which forced Dante's withdrawal from society, 

Underhill is concerned with the nature and quality of the 

mystical experience which the poet underwent during this 
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withdrawal, an experience which, according to Underhill, 

is reported in the Dlvina Commedia. 

In Italy Dante (1265-1321) is forcing human 
language to express one of the most sublime 
visions of the Absolute which has ever been 
crystallized into speech. He inherits and 
fuses into one that loving and artistic 
reading of reality which was the heart of 
Franciscan mysticism, and that other ordered 
vision of the transcendental world which the 
Dominicans through Aquinas poured into the 
stream of European thought. For the one the 
spiritual world was all love: for the other 
all law. For Dante it was both. In the 
"Paradiso" his stupendous genius apprehends 
and shows to us a Beatific Vision in which 
the symbolic systems of all great mystics, 
and many whom the world does not call mystics— 
of Dionysius, Richard, St. Bernard, Mechthild, 
Aquinas, and countless others—are included 
and explained.H 

Thus Dante is presented as an example of the poet who 

was also a practicing mystic. Underhill distinguishes 

between this type of mystical poet—the true mystic— 

and the type who writes about mysticism and attempts 

to explain it without ever achieving a true mystical 

union himself. Of this type, she says, "They are our 

stepping-stones to higher things; interpret to our dull 

minds, entangled in the sense-world, the ardent vision 

of those who speak to us from the dimension of Reality. 

But they are no more mystics than the milestones on the 

Dover Road are travellers to Calais."12 Underhill calls 

these men "who know but cannot be" mystical philosophers, 

and it is in this category that we must place Coleridge. 
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As I will show later, there is an abundance of evidence in 

Coleridge's poems to show that he was interested in mystics 

and mysticism and that he wrote about them often. There is 

no evidence, however, biographical or otherwise, that he 

ever achieved a mystical experience himself. Though some 

of the visions produced by his opium dreams may resemble 

mystic visions, Underhill's definition of the term elimi¬ 

nates them from this category. We shall, therefore, treat 

Coleridge as a mystical philosopher rather than as a true 

mystic. 

The mystical philosopher is recognized not only by 

Underhill, but by Toynbee as well. While he makes no 

claim that Shakespeare was a mystic, Toynbee uses Hamlet 

as an example of a literary representation of the withdrawal- 

return theme. According to Toynbee, "Understanding, from 

the first, that his spiritual agony cannot be escaped by 

physical flight, he [Hamlet] deliberately assents to his 

mother's request that he stay in Denmark instead of return¬ 

ing to Wittenberg; and thereupon he withdraws—on a far 

longer spiritual voyage—into the innermost depths of the 

Microcosm, in order to return to the Macrocosm, in the 

fullness of time, transformed, for the Orestian deed, into 

a demonic 'man of action.'"^3 

Whether or not we accept this interpretation of Hamlet 

is not important. What is important is the fact that the 

same theme can be shown operative in Coleridge's works— 

indeed with much more substantial evidence. 
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It is obvious from certain biographical material that 

Coleridge was interested in the lives and works of many 

mystics. The metaphysical poets of the seventeenth 

century were fascinated by mystical literature, especially 

that written by St. John of the Cross and St. Teresa of 

Avila. Coleridge read these poets avidly along with a 

biography of St. Teresa.^ Furthermore, he mentions that 

he had read the works of the German shoemaker Jacob Boehme.^5 

Boehme, evidently an astonishing example of an unlettered 

man with a genius for the transcendental, has had a rather 

wide influence on the history of mysticism. D Coleridge 

speaks of him with some respect, 

Why need I be afraid? Say rather how dare I 
be ashamed of the Teutonic theosophist, Jacob 
Behmen? Many indeed, and gross were his 
delusions; and such as furnish frequent and 
ample occasion for the triumph of the learned 
over the poor ignorant shoemaker, who had 
dared think for himself” But while we remember 
that these delusions were such, as might be 
anticipated from his utter want of all intel¬ 
lectual discipline, and from his Ignorance of 
rational psychology, let it not be forgotten 
that the latter defect he had in common with 
the most learned theologians of his age. 
Neither with books, nor with book-learned men 
was he conversant. A meek and shy quietist, 
his intellectual powers were never stimulated 
into fev’rous energy by crowds of proselytes, 
or by the ambition of proselytizing. Jacob 
Behmen was an enthusiast, in the strictest 
sense, as not merely distinguished, but as 
contra-distinguished, from a fanatic.17 

Thus, Coleridge had an interest in the subject of 

mysticism and those who practiced it, even though they 
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might be plain men whom he considered to be ignorant. To 

find evidence that he often wrote of the experiences of 

mystics we need only look to some of his earlier poems. 

Underhill, in her study of mysticism, traces the path 

which mystics must travel to prepare themselves spiritually 

for communion with Absolute Truth. One of the necessary 

steps along this path is the submerging of the ego, or 

in Underhill's words "the surrender of the self." In 

searching for union with some divine or absolute object, 

the mystic attempts to cleanse himself of all spiritual 

impurities. According to Underhill, "The Self now surren¬ 

ders itself, its individuality, and its will, completely. 

It desires nothing, asks nothing, is utterly passive, and 

is thus prepared for union." Once the self has been 

surrendered, the soul is ready for union with its mystical 

object. After union the self is revived in union with 

the object of the mystic quest. Underhill says of this 

stage of the Mystic Way, "This is the end towards which 

all the previous oscillations of consciousness have 

tended. It is a state of equilibrium, of purely spiritual 

life; characterized by peaceful joy, by enhanced powers, 

by intense certitude.nl9 With this in mind, let us 

examine the following passage from "Religious Musings": 

There is one Mind, one omnipresent Mind, 
Omnific. His most holy name is Love. 
Truth of subliming import] with the which 
Who feeds and saturates his constant soul, 
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He from his small particular orbit flies 
With blest outstartingi Prom himself he flies, 
Stands In the sun, and with no partial gaze 
Views all creation; and he loves it all, 
And blesses it, and calls it very good! 
This is indeed to dwell with the Most HighI 
Cherubs and rapture-trembling Seraphim 
Can press no nearer to the Almighty's throne.2^ 

(105-116) 

Here we see that Coleridge speaks of the surrender of the 

self which leads to union with the object of the mystic 

quest—two steps along the Mystic Way. One would also 

note that Coleridge speaks of the saturating of one's 

soul with love as a means of achieving self-surrender. 

This is typical of the Mystic Way. Underhill says of the 

mystic's goal, "This One is for the mystic, not merely 

the Reality of all that is, but also a living and personal 

Object of Love; never an object of exploration. It draws 

his whole being homeward, but always under the guidance of 

the heart."2^ Furthermore, the object of the mystic 

quest is not just a receptive object for love; it is also 

a source of it. Thus love flows back and forth between 

the mystic and his object, ever drawing the two toward an 

ultimate union.22 To quote Underhill further, "It 

[mysticism] is the name of that organic process which 

involves the perfect consummation of the Love of God: 
# 

the achievement here and now of the immortal heritage of 

man."23 

Coleridge, again in "Religious Musings," speaks of 

the man who is not able to surrender the self at all, but 
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becomes totally obsessed with it. In contrast to the man 

who achieves union with God through this process, the 

self-obsessed man is depicted as 

A sordid solitary thing, 
Mid countless brethren with a lonely heart 
Through courts and cities the smooth savage roams 
Peeling himself, his own low self the whole; 
When he by sacred sympathy might make 
The whole one SelfI Self that no alien knowsI 
Self, far diffused as Fancy's wing can travel! 
Self, spreading still! Oblivious of its own, 
Yet of all possessing! 

(149-157) 

We can see indeed the contrast that Coleridge creates for 

us—the contrast between the all-encompassing transcenden¬ 

tal existence of the true mystic and the dreadful aloneness 

of the self-obsessed man. 

Incidentally, the concept of Man's transcending self 

by extending it was not unfamiliar before Coleridge's 

time. A similar idea can be found in Thomson's Liberty, 

V, in a speech by the Goddess of Liberty: 

An active flood of universal love 
Must swell the breast. First, in effusion wide, 
The restless spirit roves creation round, 
And seizes every being; stronger then 
It tends to life, whate'er the kindred search 
Of bliss allies; then, more collected still, 
It urges human kind; a passion grown, 
At last the central parent public calls 
Its utmost effort forth, awakes each sense, 
The comely, grand, and tender. Without this, 
This awful pant, shook from sublimer powers 
Than those of self, this heaven-infused delight, 
This moral gravitation, rushing prone 
To press the public good, my system soon, 
Traverse, to several selfish centres drawn, 
Will reel to ruin—while for ever shut 
Stand the bright portals of desponding fame. 

(245-261) 
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Thomson, certainly no mystic, was voicing part of the 

ethic of the Whig opposition to Walpole.25 Coleridge, 

who was really a political radical at that time, takes 

a similar idea, but to a different purpose. It is 

probable that, to Coleridge, the greatest obstacle in 

the path of one who would achieve mystical union with 

God was man's inability to submerge the self. 

Coleridge attempts to describe the nature of mystic 

vision in the following lines: 

Believe thou, 0 my soul, 
Life is a vision shadowy of Truth; 
And vice, and anguish, and the wormy grave, 
Shapes of a dream! The veiling clouds retire 
And lo! the Throne of the redeeming God 
Forth flashing unimaginable day 
Wraps in one blaze earth, heaven, and deepest hell. 

("Religious Musings" 395-401) 

The statement of the second line of this passage illus¬ 

trates one of the motivating forces behind the Mystic 

Quest: the search for reality. Underhill explains that 

most mystics begin with a search for truth. They are 

disappointed when they find they are unable to trust sen¬ 

sory impressions of the universe as true representations 

of reality.Thus they find that "Life is a vision 

shadowy of Truth." After much anguish they embark upon 

the Mystic Quest and "The veiling clouds retire, etc." 

It is worthwhile noting that Coleridge describes this 

vision in terms of blazing light and fire, an image 

typical of the writings of many true mystics. According 
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to Underhill, "Such fire imagery has seemed to many of 

the mystics a peculiarly exact and suggestive symbol of 

the transcendent state which they are struggling to 

describe."27 

Coleridge concludes "Religious Musings" with an 

address to mystics in which he expresses a hope that he, 

too, may one day achieve a mystical union with transcendent 

reality: 

I haply journeying my immortal course 
Shall sometime join your mystic choir! Till then 
I discipline my young and novice thought 
In ministeries of heart-stirring song, 
And aye on Meditations's heaven-ward wing 
Soaring aloft, I breathe the empyreal air 
Of Love, omnific, omnipresent Love, 
Whose day-spring rises glorious in my soul 
As the great Sun, when he his influence 
Sheds on the frost-bound waters—The glad stream 
Plows to the ray and warbles as it flows. 

("Religious Musings" 409-419) 

Coleridge apparently was aware of the importance of 

"omnific, omnipresent love" in the life of the mystic. 

Whatever the cause of his failure to make the mystic quest, 

it certainly was not due to any misunderstanding of the 

nature of mysticism, and from the tone of the preceding 

passage, one might conclude that this failure did not 

result from a lack of desire on Coleridge's part. The 

youthful optimism of this passage provides a sharp contrast 

to the mixture of resignation and fearful hope one finds 

later on in "Dejection." 
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Prom speculation on mysticism in general in "Religious 

Musings" Coleridge turned in "The Destiny of Nations" to 

the career of one particular mystic—Joan of Arc. In his 

first mention of the Maid of Orleans he speaks of her as 

a mystic, 

And such, perhaps, the Spirit, who (if words 
Witnessed by answering deeds may claim our faith) 
Held commune with that warrior-maid of France 
Who scourged the invader. 

(136-139) 

He then traces her career from early childhood, informing 

the reader that she was reared in a rustic environment, 

where she "learn*t more than schools could teach." (15*0 

After a particularly disturbing experience, she finds 

herself drawn to a hilltop where, wearied, she goes into 

a trance: 

Yea, swallowed up in the ominous dream, she sate 
Ghastly as broad-eyed Slumberi a dim anguish 
Breathed from her lookl and still with pant and sob, 
Inly she toiled to flee, and still subdued, 
Felt an Inevitable Presence near. 
Thus as she toiled in troublous ecstasy, 
A horror of great darkness wrapt her round, 
And a voice uttered forth unearthly tones, 
Calming her soul,—"0 thou of the Most High 
Chosen, whom all the perfected in Heaven 
Behold expectant—" 

(267-277) 

At this point the poem breaks up into a series of frag¬ 

ments which contain chaotic visions which were intended 

to form parts of the Maid's mystical experience. They 

are, for the most part, incoherent, and may represent 
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the difficulty a non-mystic finds in describing visions 

whose accurate description often evades those who have 

actually had the experience. The story of Joan of Arc 

is well known, however, and since she returned to society 

to lead her country in the war against England, she may 

be regarded as an example of the mystic who undergoes the 

withdrawal-return cycle. 

It should be clear now that Coleridge was interested 

in mysticism to the point that he explored the subject 

intellectually and that he knew enough about it to depict 

mystical experiences in his own poems. He would qualify, 

then, in Underhill's terms as a mystical philosopher. It 

was not until The Rime of the Ancient Mariner, however, 

that he wrote a poem in which he created a character who 

undergoes the full cycle of withdrawal, mystical experi¬ 

ence, and return. 



Chapter II 

THE RIME OF THE ANCIENT MARINER 

The meaning of The Rime of the Ancient Mariner has 

been much disputed by various scholars throughout this 

century. These scholars, although they are unanimous In 

their admiration of the poem, have, In some cases, arrived 

at opposite conclusions as to its meaning. 

John Livingston Lowes in The Road to Xanadu holds 

that the poem is a product,of pure imagination and that, 

therefore, any symbolic meaning which it may have is 

applicable only within the context of the poem and has 

no relation to reality.* Newton P. Stallkneeht believes 

the poem to be an allegory of redemption and faith, a 

theory which he expounds through a comparison of The 

Ancient Mariner with the last few books of Wordsworth*s 

Prelude.^ Robert Penn Warren, on the other hand, finds 

The Ancient Mariner symbolic of an aesthetic progression 

from the recognition of the beauty of one thing to the 

appreciation of Ideal or universal beauty. Warren sees 

as a secondary theme in the poem the progression of the 

poetic imagination.3 Humphrey House strengthens Warren*s 

position by substituting flexible "associations" for 
il 

Warren's rigid theory of symbolism. G. Wilson Knight 

sees The Ancient Mariner as the "Purgatorio" of a little 

18 
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Coleridgean Divine Comedy. Christabel and "Kubla Khan" 

are, of course, "Inferno" and "Paradiso" respectively.5 

My purpose here is to show that there is in the 

poem another theme which should be considered. This 

theme is that of the withdrawal-return experience which 

the mystic goes through in order to gain the insight 

necessary to fulfill his mission. 

The Ancient Mariner is, in a sense, a prophet in the 

manner of the Biblical prophets. In the first stanza the 

Wedding-Guest, having been accosted by the Mariner, asks 

By thy long grey beard and glittering eye, 
Now wherefore stopp'st thou me?° 

(3-4) 

Thus the Mariner experiences the traditional resistance 

of the public to prophecy when he begins to tell his tale. 

The Wedding-Guest, of course, represents society, or the 

masses, those who must be made to listen to the message of 

the prophet. The Wedding-Guest resists further in the 

third stanza: 

He holds him with his skinny hand, 
*There was a ship,' quoth he. 
•Hold off! unhand me, greybeard loon!1 

Eftsoons his hand dropt he. 
(8-12) 

The Wedding-Guest has insulted the Mariner, thereby 

expressing the usual reaction of society to those who 

hold themselves to be prophets. 
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Before being transformed and transfixed by the 

Mariner's "glittering eye," the Wedding-Guest had his 

mind on the wedding feast within, the typical reaction to 

prophets and prophecy. Society wants to go about its 

business and usually has little time for charismatic 

messages from "greybeard loons." The Wedding-Guest 

becomes like a child in order to hear the Mariner's proph¬ 

ecy, a transition which puts the listener into a state of 

innocence necessary to enable him to receive the full 

import of the Mariner's message. In the Gospel According 

to St, Matthew Christ instructs his disciples, 

"... Verily I say unto you, except ye be converted, 

and become as little children, ye shall not enter into 

the kingdom of heaven.Children, being in a state of 

innocence, are less preoccupied with worldly affairs than 

are adults, and are therefore more receptive. The Mariner, 

therefore, breaks down the Wedding-Guest's resistance by 

putting him into a state of child-like innocence through 

the supernatural powers of his eye. The Wedding-Guest is 

then completely in the Mariner's power, forgetting all 

about the wedding feast: 

The Wedding-Guest sat on a stone: 
He cannot choose but hear. 

(17-18) 

Up to this point Coleridge has dealt with the career of 

the Mariner after his return to society. The actual 
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withdrawal-return cycle is depicted in a flashback through 

the medium of the Mariner's story. We will examine this 

tale first as a manifestation of the withdrawal-return 

motif and second as a symbolic representation of a mysti¬ 

cal experience. 

I 

The Mariner's tale begins innocently enough, as the 

ship leaves the harbor amidst the cheering of the people 

on shore and the merriment of the sailors. The scene is 

in sharp contrast to the dark events which follow. 

Coleridge then brings the reader back to reality with 

the sound of the bassoon from the feast within, and the 

Wedding-Guest, whose reverie is also broken, beats his 

breast. We are told that the bride has entered the hall; 

society is still engaged in its mundane, everyday affairs. 

The Mariner, however, retains his powers over the Wedding- 

Guest and resumes his tale. 

A storm begins to blow the ship southward toward the 

pole, marking the beginning of the Mariner's withdrawal 

from society. When the ship reaches the polar regions, 

there are no animals around and no men except those on 

the ship; there are no sounds except those of the cracking 

ice which are "like noises in a swound." 

At the beginning of part two the ship has rounded the 

Horn and is headed northward. As the vessel enters the 
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Pacific, the Mariner’s withdrawal progresses a step 

further: 

We were the first that ever burst 
Into that silent sea. 

(105-106) 

The sea is now a "silent sea"; even the sounds of the 

cracking ice are gone, and, furthermore, it is a sea in 

which no civilized man has ever sailed before. Except 

for the Mariner's fellow sailors, he is alone. They 

seem to be conscious of this isolation, for we are told 

that the sailors 

. . . did speak only to break 
The silence of the sea. 

(109-110) 

The wind then stops, marking another step in the Mariner's 

progressive withdrawal, for now not only is there an 

absence of sound; there is an absence of movement also: 

Day after day, day after day, 
We stuck, nor breath nor motion; 
As idle as a painted ship 
Upon a painted ocean. 

(115-118) 

The Mariner's Isolation becomes complete when his 

companions, the two hundred other sailors, die, and their 

souls pass, making sounds like the "whizz" of the shafts 

from the Mariner's cross-bow. At this point the Mariner 

is totally withdrawn from all contact with society. 
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Here the tension of the story is relieved by the 

Wedding-Guest's interruption of the Mariner's tale. The 

Wedding-Guest, expressing another traditional reaction of 

society to prophets, is afraid. We are told that when 

Christ appeared before the apostles after the resurrection, 

" . . . they were terrified and affrighted, and supposed 

that they had seen a spirit."^ 

The Mariner makes his first attempt to start the 

return part of the withdrawal-return cycle when he tries 

to pray. His attempt fails; he has not yet undergone the 

experience which is the reason for the withdrawal in the 

first place. He is not, therefore, allowed by the powers 

which control his destiny to start his return prematurely. 

He must suffer further; he must suffer the curse in the 

dead men's eyes; he must bear the weight of the albatross 

around his neck; and he must learn to love the slimy 

things. 

The Mariner stands on the deck contemplating the 

water snakes and suddenly realizes they are beautiful 

because they are alive, and, as a result, he is able to 

love them: 

0 happy living things.' no tongue 
Their beauty might declare: 
A spring of love gushed from my heart, 
And I blessed them unaware. 

(282-285) 

By unconsciously blessing the creatures, the Mariner 
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reverses his withdrawal and begins the long journey of 

his return, in that through his love for the creatures he 

has begun to go outside himself, to break through his 

complete isolation and establish communion with something 

which is alive. 

The Mariner's mental and physical suffering begin to 

lessen: the albatross falls from his neck and he goes to 

sleep; when he awakes, rain begins to fall and his body 

drinks in the moisture, relieving his thirst. 

The Mariner's return to society moves rather rapidly 

from this point, culminating in the scene in which he is 

received by the inhabitants of his own country. He then 

begins his life-long pilgrimage, travelling to all countries 

telling his tale to certain people to whom he knows he must 

tell it. 

Thus we see that the Ancient Mariner is an excellent 

example of Toynbee's withdrawal-return motif. He withdraws 

from society, gains new insight and new powers, and returns 

to society to communicate what he has learned to the 

people. It remains, then, for us to examine the nature of 

the experience which the Mariner underwent on his voyage 

in order that we may show that the experience was indeed 

mystical and that the Mariner is a mystic in the true sense 

of the word. 
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II 

According to Underhill, all mystics achieve their 

union with the absolute by going through several stages 

of spiritual development. The number of these stages, 

the system under which the different stages are classi¬ 

fied, and even the order in which the subject enters 

them may vary from one mystic to another. St. Teresa 

writes of her Seven Degrees of Contemplation;9 the Sufis 

of Islam recognized eight steps.-1-0 Underhill, however, 

prefers a five-stage system which, she argues rather 

convincingly, fits the experience of most mystics very 

well.1-*' She admits, however, that systematic classifi¬ 

cation of the experiences of mystics can never be fixed 

and rigid, but must always remain flexible enough to 

accommodate individual variations from the established 

norm. "Ho one mystic," writes Underhill, "can be dis¬ 

covered in whom all the observed characteristics of 

transcendental consciousness are resumed, and who can on 

that account be treated as typical. Mental states which 

are distinct and mutually exclusive in one case, exist 

simultaneously in another. In some, stages which have 

been regarded as essential are entirely omitted; in others, 

their order appears to be reversed. 

Underhill's system allows five separate stages of 

mystical development—Awakening, Purgation, Illumination, 

Purification, and Union.^ It is important to note that 
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Underhill's theory allows for variations in the order in 

which the individual mystic goes through these states, 

for, as we shall see in studying the Mariner as a mystic, 

he undergoes Purification before Illumination. 

Before attempting to relate the Mariner's voyage to 

Underhill's five-stage Mystic Way, however, it is important 

to note that many great mystics tell their stories through 

symbols, and that one of the most common of these symbols 

is that which depicts the Mystic Way as a Journey or 

pilgrimage^—hence the Mariner's voyage. William Blake 

makes use of this device in "The Mental Traveller," a poem 

which, according to S. Foster Damon, "... represents very 

definitely the life of the mystic. . . The fact 

that the Mariner seems to be forced into the voyage offers 

no problem, for, as Underhill explains, "Through all these 

metaphors of pilgrimage to a goal—of a road followed, 

distance overpassed, fatigue endured—there runs the defi¬ 

nite idea that the travelling self in undertaking the 

journey is fulfilling a destiny, a law of the transcenden¬ 

tal life; obeying an imperative need."^ Thus the 

Mariner goes simply because he must. Or, as Underhill 

writes at another point, "The homeward journey of man's 

spirit, then, may be thought of as due to the push of a 

divine life within, answering to the pull of a divine 

life without. 
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The first stage of the Mystic Way, the Awakening, is 

characterized by intense feelings of joy and exaltation. 

It is, in essence, an awakening of the Self to a conscious¬ 

ness of Divine Reality and is usually well-marked and 

1 ft abrupt.AO If we look at the Mariner's voyage of the spirit 

we can see these characteristics present in the opening 

stages of the journey. The ship leaves the harbor 

abruptly— 

The ship was cheered, the harbour cleared, 
Merrily did we drop, 

(22-23) 

and the sailors are merry, looking forward to a happy 

voyage. During the first few days of the trip, the 

Mariners enjoy bright sunlight, for we are told that 

The Sun came up upon the left 
Out of the sea came hei 
And he shone bright, and on the right 
Went down into the sea. 

(25-28) 

We may regard the sun here as perhaps a symbol of 

the "light of God" which mystics become aware of in the 

period of the Awakening. This initial stage of mystic 

consciousness is typically brief, and the more trying 

stage of Purgation soon follows. 

This second stage occurs when "the Self, aware for 

the first time of Divine Beauty, realizes by contrast its 

own finiteness and imperfection, the manifold Illusions 
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in which it is immersed, the immense distance which 

separates it from the One. Its attempts to eliminate by- 

discipline and mortification all that stands in the way 

of its progress towards union with God constitute 

Purgation : a state of pain and effort."^ 

We see the beginnings of this stage when the storm 

blows the ship southward toward the Antarctic: 

And now the Storm-Blast came, and he 
Was tyrannous and strong: 
He struck with his o'ertaking wings, 
And chased us south along. 

(41-44) 

During the period of Purgation the mystic usually goes 

through increasingly trying stages of pain and humilia 

tion. First the Mariner suffers the discomfort of 

bitter cold: 

And now there came both mist and snow, 
And it grew wondrous cold: 
And ice, mast-high, came floating by, 
As green as emerald. 

(51-54) 

We may regard the Albatross, however, as the central 

symbol of the Mariner's Purgation. It has been pointed 

out that there is a substantial bit of Christ imagery 

associated with the bird. The sailors recognize these 

qualities in the bird, for the Mariner tells us that 

As if it had been a Christian soul, 
We hailed it in God's name. 

(65-66) 
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The bird, like Christ, came in a spirit of goodwill; 

furthermore, although it came unbidden, the sailors 

welcomed it. Its beautiful white plumage is suggestive 

of the purity of Christ. Thus, the Mariner's wanton 

act of cruelty in killing the bird becomes a symbolic 

crucifixion (here the weapon, a crossbow, becomes sig¬ 

nificant) and the Mariner's guilt is all the more 

terrible; furthermore, the callousness of his act empha¬ 

sizes his need for Purgation. And at this point the 

Mariner begins to suffer intensely the pain and humilia¬ 

tion of the Mystic Way. The Mariner first endures the 

torment of thirst: 

Water, water, every where, 
Nor any drop to drink. 

(121-122) 

Here, of course, the physical suffering is made more 

severe by the Mariner's knowledge that he must endure 

thirst in an ocean of water. 

The Mariner's spiritual impurity is brought out once 

again in his attitude toward the creatures in the water. 

He is repelled by them and cries out, 

The very deep did rot: 0 Christ] 
That ever this should be] 
Yea, slimy things did crawl with legs 
Upon the slimy sea. 

(123-126) 
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The loathing the Mariner feels for the creatures at this 

point provides a vivid contrast with his attitude toward 

them after he has undergone a spiritual transformation. 

The Mariner is made intensely aware of his spiritual 

impurity when the Albatross is hung around his neck: 

Ah I well a-dayî what evil looks 
Had I from old and youngi 
Instead of the cross, the Albatross 
About my neck was hung. 

(139-142) 

His shame is intense; a holier man might wear a cross 

about his neck as a symbol of his faith, but the Mariner 

in his humiliation wears the symbol of his sin—a sin 

which he sees reflected in the looks of loathing and 

hatred the other members of the crew cast upon him. 

Such is the painful way of Purgation. No shame, no 

humiliation can be considered too great for the man who 

would prepare himself spiritually for union with the 

divine. 

It has been pointed out earlier in this study that 

the order in which the various states of mystical con¬ 

sciousness occur varies from one mystic to another. 

Normally the mystic progresses from Purgation to Illumi¬ 

nation, but the Mariner seems to enter the stage of 

Purification first. This state is sometimes referred to 

as "spiritual death" or "the Dark Night of the Soul." 

Of this, Underhill writes, "As in Purgation the senses 
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were cleansed and humbled, and the energies and interests 

of the Self were concentrated upon transcendental things: 

so now the purifying process is extended to the very 

center of I-hood, the will. The human instinct for 

personal happiness must be killed. This is the 'spiritual 

crucifixion' so often described by the mystics: the 

great desolation in which the soul seems abandoned by the 

Divine."20 The concept of spiritual death seems remark¬ 

ably clear in the scene in which the spectral "Life-in- 

Death" wins the Mariner's soul in a dice game. The 

Mariner enters the state of spiritual death or "Dark Night 

of the Soul," but he is still physically alive. He is, 

then, in a state of life-in-death; his soul is possessed 

by 

The Night-mare Life-in-Death . . . 
Who thicks man's blood with cold. 

(193-194) 

The Dark Night is characterized by a sense of the 

absence of God; the soul feels that it has been spiritually 

deserted. The Mariner's lament in the following lines 

seems to echo this sense of desolation. 

Alone, alone, all, all alone, 
Alone on a wide wide seai 
And never a saint took pity on 
My soul in agony. 

(232-235) 



32 

The agony of this period of mystical development is 

especially severe. The Mariner in his suffering tries 

through prayer to recapture a sense of the presence of 

God, but his spiritual death is so complete that he finds 

this impossible: 

I looked to heaven and tried to pray; 
But or ever a prayer had gusht, 
A wicked whisper came, and made 
My heart as dry as dust. 

(244-247) 

The Mariner's inability to pray is typical of the state 

the mystic finds himself in during his Dark Night. Of 

this phenomenon Underhill writes, "The most intense 

period ... is generally a period of utter blankness 

and stagnation, so far as mystical activity is concerned. 

The 'Dark Night of the Soul,' once fully established, is 

seldom lit by visions or made homely by voices. It is 

of the essence of its miseries that the once-possessed 

power of orison or contemplation now seems wholly lost."21 

The Mariner's despair is further intensified by "the 

curse in a dead man's eye." His fellow seamen have all 

died, cursing him as the cause of their deaths; the 

bodies remain, constantly reminding the Mariner of his 

sin: 

Seven days, seven nights, I saw that curse, 
And yet I could not die. 

(261-262) 
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Thus we see the Mariner in the depths of Spiritual Death; 

he has abandoned all desires for personal happiness. The 

only relief he can conceive of would come through actual 

death in keeping with the spiritual death which he has 

already suffered. 

The next state of mystical consciousness—that of 

Illumination—usually precedes Purification. The Mariner, 

however, in keeping with Underhill's flexible theory of 

transcendental progression, seems to reverse the normal 

order and to undergo Illumination after Purification. 

Underhill explains Illumination in the following manner: 

When by Purgation the Self has become detached 
from the "things of sense," and acquired those 
virtues which are the "ornaments of the spirit¬ 
ual marriage," its joyful consciousness of the 
Transcendent Order returns in an enhanced form. 
Like the prisoners in Plato's "Cave of Illusion," 
It has awakened to knowledge of Reality, has 
struggled up the harsh and difficult path to 
the mouth of the cave. Now it looks upon the 
sun. This is Illumination: a state which 
includes in itself many of the stages of contem¬ 
plation, "degrees of orison," visions and adven¬ 
tures of the soul described by St. Teresa and 
other mystical writers. These form, as it were, 
a way within the Way: a moyen de parvenir, a 
training devised by experts which will strengthen 
and assist the mounting soul. They stand, so to 
speak, for education; whilst the Way proper 
represents organic growth. Illumination is the 
"contemplative state" par excellence. It forms, 
with the two preceding states, the "first mystic 
life." Many mystics never go beyond it; and, 
on the other hand, many seers and artists not 
usually classed amongst them, have shared, to 
some extent, the experiences of the illuminated 
state. Illumination brings a certain apprehension 
of the Absolute, a sense of the Divine Presence: 
but not true union with it. It is a state of 
happiness.22 
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The Mariner seems to enter this happy state when he 

realizes that the creatures in the water—creatures he 

has heretofore loathed—are really beautiful. He sees 

that they are beautiful because they are alive. The 

Mariner is in a state of Life-in-Death and is not com¬ 

pletely alive himself. He is, therefore, in a position 

to recognize the beauty of all living things. This is 

the climax of the Mariner's mystical voyage. With the 

recognition of the beauty of the living things the 

Mariner is able to love them; his love is spontaneous 

and overpowering, and it is this type of love, above 

all things, which serves the mystic best. The Mariner 

realizes the change which has come over him as he blesses 

the creatures, 

0 happy living thingsJ no tongue 
Their beauty might declare: 
A spring of love gushed from my heart, 
And I blessed them unaware: 
Sure my kind saint took pity on me, 
And I blessed them unaware. 

(282-287) 

At the same moment the Mariner is again able to pray, and 

the albatross, the symbol of his spiritual impurity, 

slides off his neck: 

The self-same moment I could pray; 
And from my neck so free 
The Albatross fell off, and sank 
Like lead into the sea. 

(288-291) 
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The Mariner now enjoys the happy state of Illumination. 

His physical suffering is immediately relieved. Once the 

desired transformation of the spirit has occurred, morti¬ 

fication ends, often abruptly.23 This was true of such 

mystics as. Suso, Jacopone da Todi, Augustine Baker, and 

St. Catherine of Genoa.2^ 

It Is during the period of Illumination that mystics 

experience their first visions for which they are so 

noted and hear the voices which speak to them at times 

from Celestial realms. According to Underhill, 

" . . . the energy of the intuitional or transcendental 

self may be enormously increased. The psychic upheavals 

of the Purgative Way have tended to make it central for 

life: to eliminate from the character all those elements 

which checked Its activity. Now it seizes upon the 

ordinary channels of expression; and may show itself in 

such forms as (a) auditions, (b) dialogues between the 

surface consciousness and another intelligence which 

purports to be divine, (c) visions, and sometimes (d) in 

automatic writings.Then to the Illuminative state 

we may relate the Mariner's conviction that his long 

period of sleep was sent directly from heaven: 

Oh sleep! it is a gentle thing, 
Beloved from pole to pole! 
To Mary Queen the praise be given! 
She sent the gentle sleep from Heaven, 
That slid into my soul. 

(292-296) 
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Since the Illuminative state is characterized by an 

enhanced awareness of the Divine Presence and a feeling 

of closeness to it, it seems that the passage quoted 

above is typical of this state of transcendental conscious¬ 

ness. The mental state the Mariner experiences after he 

awakes tends to support this. He tells the Wedding- 

Guest, 

I moved, and could not feel my limbs: 
I was so light—almost 
I thought that I had died in sleep, 
And was a blessed ghost. 

(305-308) 

At this point the Mariner becomes conscious of the 

return of a "roaring wind." Now the wind in romantic 

poetry is a traditional symbol of creative force.^ This 

is a typical characteristic of the Illuminative state: 

the subject ordinarily enjoys enhanced powers on every 

level of endeavor.The Mariner's visions, furthermore, 

are filled with the fire and light imagery used so often 

in mystical literature. The Mariner's vivid description 

of one of his visions provides an excellent example of 

the use in the poem of the traditional imagery of 

mysticism: 

The upper air burst into lifeI 
And a hundred fire-flags sheen, 
To and fro they were hurried abouti 
And to and fro, and in and out, 
The wan stars danced between. 

(313-317) 
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This passage is quite similar to the Mariner’s description 

of the slimy creatures in the water: 

About, about, in reel and rout 
The death-fires danced at night; 
The water, like a witch's oils, 
Burnt green, and blue and white. 

(127-130) 

The creatures which once appeared so repulsive to the 

Mariner are now metaphorically transformed into a sublime 

mystic vision. Appropriately, they are now seen in the 

heavens rather than the water. 

When the dead men of the ship's crew rise up to man 

the vessel, the Mariner explains that the bodies are 

inhabited not by the souls of the dead men, but by a 

"troop of spirits blest." Furthermore, these spirits 

sing. The Mariner describes this "celestial music" in 

the following manner: 

For when it dawned—they dropped their arms, 
And clustered round the mast; 
Sweet sounds rose slowly through their mouths, 
And from their bodies passed. 

Around, around, flew each sweet sound, 
Then darted to the Sun; 
Slowly the sounds came back again, 
Now mixed, now one by one. 

Sometimes a-dropping from the sky 
I heard the sky-lark sing; 
Sometimes all little birds that are, 
How they seemed to fill the sea and air 
With their sweet jargoningi 
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And now ' twas like all instruments, 
Now like a lonely flute; 
And now it is an angel's song, 
That makes the heavens be mute. 

(350-366) 

Many mystics of a certain temperament write that their 

visions were accompanied by music. We can compare the 

music heard by the Mariner to that reported by Blessed 

Henry Suso (c. 1295-1365)> a German Catholic mystic. 

Suso has left a vivid account of one of his experiences 

with celestial music of which he writes, 

And one day—it was in carnival time—the 
Servitor [Suso] had continued his prayers 
until the moment when the bugle of the watch 
announced the dawn. Therefore he said to 
himself, Rest for an instant, before you 
salute the shining Morning Star. And, whilst 
that his senses were at rest, behold! angelic 
spirits began to sing the fair Respond: 
"Illumlnare, illumlnare, Jerusalem]" And 
this song was echoed with a marvellous sweet¬ 
ness in the deeps of his soul. And when the 
angels had sung for some time his soul over¬ 
flowed with joy: and his feeble body being 
unable to support such happiness, burning 
tears escaped from his eyes.28 

Mysticism and music seem to enjoy a rather unique rela¬ 

tionship, for, as Underhill maintains, "The mystery of 

music is seldom realized by those who so easily accept 

its gifts. Yet of all the arts music alone shares with 

great mystical literature the power of waking in us a 

response to the live-movement of the universe: brings 

us—we know not how—news of its exultant passions and 

its incomparable peace. Underhill further writes of 
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the phenomenon of mystics who hear celestial music, 

"Sometimes audition assumes a musical rather than a 

verbal character: a form of perception which probably 

corresponds to the temperamental bias of the self, 

the ordered sweetness of Divine Harmony striking respon¬ 

sive chords in the music-loving soul."30 

Part Six of the poem presents us with a dialogue 

between the two "spirits" who discuss the Mariner's 

situation while he is unconscious. Such trance-like 

occurrences are completely within the mystic tradition; 

in fact, auditions such as these are among the most 

common forms of mystical communion. Furthermore, the 

voices may often come from, as Underhill puts it, 

" . . . a hallucination which we have all experienced 

in dream or reverie, the exterior voice which appears to 

be speaking externally to the subject and to be heard by 

the outward ear."3^ The Mariner hears these voices in 

a dream and he learns from the voices that although his 

suffering is abated, he must continue to do penance for 

his crime, for he hears that 

The man hath penance done, 
And penance more will do. 

(408-409) 

The Mariner learns further that he has been cast into a 

trance so that he can endure the swift movement of the 

vessel as it is driven northward by supernatural forces. 
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Since this experience occurs while the Mariner is in a 

trance and since he learns of things transcendental in 

nature, we may well regard the episode as a mystical 

audition. 

Mystics often have visions as well as hear voices. 

The Mariner1s visions are plentiful and amazing. As the 

ship sails into the harbor, 

A man all light, a seraph-man, 
On every corse there stood. 

This seraph-band, each waved his hand: 
It was a heavenly sight! 
They stood as signals to the land, 
Each one a lovely light; 

This seraph-band, each waved his hand, 
No voice did they impart— 
No voice; but oh! the silence sank 
Like music on my heart. 

(490-499) 

Thus the Mariner has a vision of angels standing on the 

bodies of the dead sailors, bound for the celestial realms 

from whence they originated. We are told by Underhill 

that such visions as these may often be allegorical in 

nature.32 Perhaps the departing spirits represent the 

end of the Illuminative stage of mysticism and the 

beginning of the final stage—the goal of the Mystic Way, 

the Unitive Life. At any rate, this vision is the 

Mariner's last experience which can be associated with 

Illumination; the final stage of the Mystic Way for him 

to experience is this Unity. 
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The Unitive Life is Ideally a spiritual marriage of 

the soul of man with God.33 it is characterized by 

renewed activity, enhanced creativity, and a desire to 

give of oneself, "in the mystics of the West, the 

highest forms of Divine Union impel the self to some 

sort of active, rather than of passive life: and this 

is now recognized by the best authorities as the true 

distinction between Christian and non-Christian mysti¬ 

cism. "3^ of this final stage of mystical development, 

it is said that life has "... swept the soul of the 

mystic through periods of alternate stress and glory; 

tending ever to greater transcendence, greater freedom, 

closer contact with 'the Supplier of true life.' He 

emerges from that long and wondrous journey to find 

himself, in rest and in work, a little child upon the 

bosom of the Father. In that most dear relation all 

feeling, will, and thought attain their end. Here all 

the teasing complications of our separated selfhood are 

transcended. Hence the eager striving, the sharp 

vision, are not wanted any more. In that mysterious 

death of selfhood on the summits . . . supreme achievement 

and complete humility are one."35 

Such is the case of the Mariner. He has the task of 

travelling throughout the world relating his strange tale. 

He accepts this fate humbly, and is happy, having achieved 

spiritual peace. But he achieves even more: he exercises 
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his ability to make "sadder and wiser men" of people like 

the Wedding-Guest. The Mariner's peace and serenity is 

not that of the hermit isolated from his fellow man, for 

the Mariner loves 

To walk together to the kirk, 
And all together pray, 
While each to his great Father bends, 
Old men, and babes, and loving friends 
And youths and maidens gay] 

(605-609) 

He contrasts his present spiritual peace with the spiritual 

torment he has suffered during his "Dark Night of the 

Soul." 

0 Wedding-Guestl this soul hath been 
Alone on a wide wide sea: 
So lonely 'twas, that God himself 
Scarce seemed there to be. 

(597-600) 

This "Dark Night" is in the past, however, and the spirit¬ 

ual voyage ended. The withdrawal has been made and now 

the prophet has returned to spend his life relating to 

mankind the truths he has discovered as he journeyed 

through transcendent realms in search of Reality. 

One might ask if the Mariner's method of communicating 

his message to the people is not rather inefficient. It 

should be noted that the Mariner tells his tale only to 

certain key individuals, the selection of whom seems to 

be in the hands of forces beyond the Mariner's control. 
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Not everyone needs to hear the Mariner’s tale, not every¬ 

one would profit from hearing it. Furthermore, it should 

be remembered that the Mariner is a simple man, probably 

illiterate. He has no means of relating the tale other 

than by word of mouth. 

In Aids to Reflection, published in l825> Coleridge 

uses a parable to distinguish between two types of mystics, 

the first untutored, illiterate, and inarticulate—the 

second blessed with all the benefits of education. 

Coleridge speaks of the untutored mystic in the following 

manner: 

Let us imagine a poor pilgrim benighted in a 
wilderness or desart, and pursuing his way 
in the starless dark with a lantern in his 
hand. Chance or his happy genius leads him 
to an oasis or natural garden, such as in 
the creations of my youthful fancy I supposed 
Enos, the child of Cain, to have found. And 
here, hungry and thirsty, the way-wearied man 
rests at a fountain; and the taper of his 
lantern throws its light on an over-shadowing 
tree, a boss of snow-white blossoms, through 
which the green and growing fruits peeped, 
and the ripe golden fruitage glowed. Deep, 
vivid, and faithful are the impressions, 
which the lovely imagery comprised within the 
scanty circle of light makes and leaves on 
his memory. But scarcely has he eaten of 
the fruits and drunk of the fountain, ere 
scared by the roar and howl from the desart 
he hurries forward: and as he passes with 
hasty steps through grove and glade, shadows 
and imperfect beholdings and vivid fragments 
of things distinctly seen blend with the past 
and present shapings of his brain. Fancy 
modifies sight. His dreams transfer their 
forms to real objects; and these lend a sub¬ 
stance and an outness to his dreams. Appari¬ 
tions greet him; and when at a distance from 
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this enchanted land, and on a different track, 
the dawn of day discloses to him a caravan, a 
troop of his fellowmen, his memory, which is 
in itself half fancy, is interpolated afresh 
by every attempt to recall, connect, and piece 
out his recollections. His narrative is 
received as a madman*s tale. He shrinks from 
the rude laugh and contemptuous sneer, and 
retires into himself. Yet the craving for 
sympathy, strong in proportion to the intensity 
of his convictions, impels him to unbosom him¬ 
self to abstract auditors; and the poor 
quietist becomes a penman, and, all too poorly 
stocked for the writer’s trade, he borrows his 
phrases and figures from the only writings to 
which he has had access, the sacred books of 
his religion.3o 

The initial reaction of the Wedding-Guest to the Mariner's 

tale is much like the reaction of the members of the 

caravan to the tale of the mystic in Coleridge's parable. 

The Mariner is saved from a similar fate—that of 

becoming a penman—by the supernatural power of his eye 

which enables him to hold listeners spellbound while he 

tells his tale. Moreover he is materially aided by his 

"strange powers of speech," powers which enable him to 

speak all languages, and, as we might infer from the 

force of his tale, to speak them all eloquently. 

Coleridge continues, contrasting the unlettered 

mystic in the parable to a mystic of a higher type, one 

who differs from the first mystic largely in that he has 

the advantage of education, culture, and good fortune. 

This mystic visits the same oasis in the moonlight, 

But the moon-shine, the imaginative poesy 
of Nature, spreads its soft shadowy charm 
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over all, conceals distances, and magnifies 
heights, and modifies relations; and fills 
up vacuities with its own whiteness, counter¬ 
feiting substance; and where the dense shadows 
lie, makes solidity imitate hollowness; and 
gives to all objects a tender visionary hue 
and softening. Interpret the moonlight and 
the shadows as the peculiar genius and sensi¬ 
bility of the individual's own spirit; and 
here you have the other sort; a Mystic, an 
enthusiast of a nobler breed. . . .37 

Coleridge then points out that there is truth in what 

both pilgrims have seen in their wanderings, and that 

the wise and perceptive man will see this: 

But the residentiary, or the frequent visitor 
of the favoured spot, who has scanned its 
beauties by steady daylight, and mastered its 
true proportions and lineaments, he will 
discover that both pilgrims have indeed been 
there. He will know, that the delightful 
dream, which the latter tells, is a dream of 
truth; and that, even in the bewildered tale 
of the former, there is truth mingled with 
the dream.3o 

Thus it is apparent that the Mariner has indeed "been 

there." Furthermore he has come back to tell the world 

about it, and in the telling we have both a "dream of 

truth," and "truth mingled with the dream." 



Chapter III 

CHRISTABEL 

Coleridge greatly admired Crashaw's "Hymn to Saint 

Teresa" and credited it with having provided him the 

inspiration for Christabel. He once said that Crashaw's 

lines "... were ever present to my mind whilst writing 

the second part of Christabel; if, indeed, by some 

subtle process of the mind they did not suggest the 

first thought of the whole poem."^ Thus, It may be 

assumed that the two poems deal with similar themes. 

Crashaw, writing of Christ*s divine love, incorpo¬ 

rates in his "Hymn" the metaphor of sexual love, a 

popular device of the metaphysical poets of the seven¬ 

teenth century. A study of the sexual imagery of 

Christabel against this background has led Thomas R. 

Preston to place Coleridge's poem within the framework 
O 

of mystical poetry. Preston devotes much of his atten¬ 

tion to the figure of Geraldine, whose seemingly ambig¬ 

uous nature has long been a great obstacle to scholars 

attempting to deal with the poem. Geraldine often 

appears to be the essence of evil; the narrator of the 

poem regards her In this light. Furthermore, it is 

obvious that she causes Christabel a great deal of 

suffering. Yet, at times Geraldine contradicts this 

46 
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view, as in the following speech: 

All they who live in the upper sky, 
Do love you, holy Christabel.' 
And you love them, and for their sake 
And for the good which me befel, 
Even I in my degree will try, 
Fair maiden, to requite you well. 

(227-232) 

Geraldine allies herself with those in the "upper sky," 

promising to "requite" Christabel well—a declaration 

which hardly suggests a being wholly evil. Preston 

points out that Coleridge's interest in the mystical 

theology of Jacob Boehme may furnish an explanation for 

Geraldine's apparently ambiguous nature. Boehme's 

system involves a balancing of contraries, each of 

which is necessary to the apprehension of the other. 

Thus, good and evil are opposites which paradoxically are 

of the same essence and dependent upon each other for 

existence. These qualities are symbolized as light and 

dark, and just as the concept of light is meaningless 

to one who has not known the dark, good exists only to 

those who apprehend evil.3 Boehme explains that, "There 

is an eternal contrarlum between darkness and light. 

Neither is the other, and yet there is but one essence, 

differentiated however by origin and will. Yet it is 

not a divided essence, but one principle bifurcates so 

that each is to the other as a no-thing.Preston 

explains that in Boehme's system, "These contraries are 
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ultimately divine, for in creatures they are merely an 

external manifestation of the fires of God's wrath and 

of God's love; though they are two fires, yet they form 

'but a single principle.'"'’ The mystic seeking God 

encounters both principles along the Mystic Way as God 

reveals himself through pain and ecstasy. Thus, viewed 

in this light, Geraldine becomes a sacramental instrument 

for the mystical union of Christabel with the divine, a 

union which takes place in the bedroom scene and is 

expressed metaphorically in sexual terms.^ In a sense, 

the scene is a spiritual marriage. On her deathbed 

Christabel's mother had said that she would hear the 

castle bell strike twelve on her daughter's wedding day, 

the implication being that the bell would strike twelve 

noon and that the spirit of Christabel's mother would 

be present. The mother's ghost hovers over the action 

of the entire poem and its presence is especially evident 

during the bedroom scene with Geraldine. Ironically, the 

bell strikes twelve midnight rather than noon; thus we 

have a marriage of an extraordinary nature.? Geraldine's 

puzzling good-evil character becomes simply Coleridge's 

metaphor for the dual nature of the experience of the 

mystic struggling to unite with God—alternating between 

pain and ecstasy. The point can be illustrated through 

an examination of Christabel's reactions to Geraldine 

during the bedroom scene. At first she seems to suffer 



49 

In the trance: 

With open eyes (ah woe Is me.') 
Asleep, and dreaming fearfully, 
Fearfully dreaming, yet, I wls, 
Dreaming that alone, which is— 
0 sorrow and shamei 

(292-296) 

When Christabel comes out of the trance, however, she 

seems to be happy and relaxed. Coleridge continues the 

sexual metaphor in describing her awakening, but then 

brings out the mystical motif in more direct terms. 

Christabel is 

Like a youthful hermitess, 
Beauteous in a wilderness, 
Who, praying always, prays in sleep. 

(320-322) 

The term "hermitess” and the allusion to constant prayer 

reinforce the mystic interpretation of the imagery of 

sexual love. 

Preston argues rather convincingly that Geraldine’s 

duality extends into the sexual realm in the metaphoric 

structure of the poem In that she is, he believes, a 

hermaphroditic creature whose male and female character¬ 

istics are analogous to the principles of divine love and 

divine wrath respectively. Once again the two principles 
O 

are of the same essence and both are divine. Boehme 

closely associated the dual concept with mystical union. 

According to Boehme's system, the male and female 
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principles were originally separated with the sin of 

Adam; before the creation of Eve, Adam was himself a 

dual-sexed being. Furthermore, just as Adam’s fall from 

grace came through Eve in the separation of the male and 

female characteristics, so will he be returned to grace 

through reuniting the two principles in Christ. "The 

covenant of God's grace," writes Preston, "was made to 

Eve while she was still the female aspect of Adam, so 

that after Adam's fall, Eve could restore Adam in 

Christ. . . ."9 

If Geraldine is to be considered a sacramental 

instrument necessary in uniting Christabel with the 

divine, then we may assume that Christabel is a mystic 

involved in the struggles, the suffering, and the 

ecstasy of the mystic way. The opening scene of the 

poem provides what we may consider Christabel's Awakening-- 

that initial stage of mystic consciousness in which the 

subject for the first time becomes aware of his need for 

mystical union. 

We find that Christabel has gone into the woods to 

pray "For the weal of her lover that's far away."(30) 

This, of course, suggests physical or earthly love rather 

than mysticism. The transition from physical love to 

divine love, however, comes about quite gradually after 

the entrance of Geraldine into the poem. Incidentally, 

the almost imperceptible movement from profane to divine 
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love supports the sexual metaphor in which the mystic 

communion is described. Moreover this gradual change is 

common in the stage of the Awakening, and the change may 

continue to the point that Awakening blends in with 

Purgation: 

Sometimes the emergence of the mystical 
consciousness is gradual, unmarked by any 
definite crisis. The self slides gently, 
almost imperceptibly, from the old universe 
to the new. The records of mysticism, however, 
suggest that this is exceptional: that trav¬ 
ail is the normal accompaniment of birth. In 
another type, of which George Pox is a typical 
example, there is no conversion in the ordinary 
sense; but a gradual and increasing lucidity, 
of which the beginning has hardly been noticed 
by the self, intermittently accompanies the 
pain, misery of mind, and inward struggles 
characteristic of the entrance upon the Way of 
Purgation. Conversion and purification then 
go hand in hand, finally shading off into the 
serenity of the Illuminated State.10 

Christabel's Awakening may, therefore, be one which has 

no abrupt beginning and end; but one which is, rather, 

characterized by a gradual onset followed by a slow 

blending into experiences associated with later stages 

of mystical consciousness. If we accept the prayer scene 

as the first obvious sign that Christabel is in the stage 

of Awakening, we see that the meeting with Geraldine in 

the forest follows logically, for Geraldine is, as we 

have seen earlier, the central figure in Christabel's 

mystical career. Preston points out that the bedroom 

scene with Geraldine is Christabel's mystical Illumination. 
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The whole scene is bathed in moonlight, a type of Imagery 

in which mystics almost invariably describe the Illumina¬ 

tive stage of the Mystic Way; Christabel, furthermore, is 

transfigured by this light 

And oft the while she seems to smile 
As infants at a sudden lighti 

(317-318) 

Geraldine's part in the illumination of Christabel is 

reinforced by the light and dark imagery Coleridge creates 

with the moonlight. When Christabel first meets her, 

the lady is dressed in white: 

There she sees a damsel bright, 
Drest in a silken robe of white, 
That shadowy in the moonlight shone. 

(58-60) 

The same imagery follows the two figures as they seek the 

security of Langdale Hall: 

The brands were flat, the brands were dying, 
Amid their own white ashes lying; 
But when the lady passed, there came 
A tongue of light, a fit of flame. 

(156-159) 

The association of the moonlight with Geraldine would 

seem, therefore, since moonlight is common in the imagery 

of the Illuminative State, to support one’s viewing 

Geraldine as a figure necessary to the mystic marriage of 

Christabel to the divine. Coleridge is careful to 
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sustain this imagery as the two figures move through the 

hall toward Christabel’s bedroom, "Now in glimmer, and 

now in gloom."(169) 

If the bedroom scene suggests the Illuminative State, 

one might well expect Christabel to move from this 

"highest point which the mystic can attain short of union 

with the Absolute,"^2 to the next step in the Mystic Way. 

The fact that the poem is a fragment, however, makes 

difficult much speculation along this line. We do have 

Coleridge’s statement about the poem, written in a note¬ 

book in 1823: 

Were I free to do so, I feel as if I could 
compose the third part of Christabel, or 
the song of her desolation.^3 

This passage leads Preston to conclude that Coleridge was 

planning to bring Christabel into the Dark Night of the 

Soul in his proposed third part. According to Preston, 

". . . he was moving [Christabel] towards the mystic 

state following illumination and preceding the final 

mystic union, the desolation of the dark night of the 

soul."1^ 

It has been demonstrated in earlier chapters that 

the Mystic Way is often travelled through a cycle of 

withdrawal and return on the part of the mystic. One 

may, therefore, look for this movement in Christabel. 

To begin with, let us examine the career of St. Teresa 
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of Avila, a figure who seems closely associated with 

Coleridge's heroine. 

Saint Teresa was one of the most famous of Christian 

mystics. She lived during the sixteenth century, and her 

career constitutes a prime example of the withdrawal- 

return process. She withdrew from the world and became 

a Carmelite nun, after which she began to establish 

communion with God through the agency of mystical trances. 

She developed this ability to such a high degree that she 

was able to go into these trances without the aid of 

prayer or meditation. Afterwards, she wrote her auto¬ 

biography, in which she told of her mystical communion. ^5 

She was associated with another great sixteenth century 

mystic, Saint John of the Cross, whom she persuaded to 

aid her in reforming the Carmelite order toward a more 

strict observance of its rules. Saint John of the Cross, 

incidentally, also underwent the withdrawal-return cycle, 

for he was jailed by opposing members of the order as a 

result of his work toward reform, and it was while he 

was in prison that he did much of this theological 

writing.^ The connection between Christabel and 

Crashaw's "Hymn to Saint Teresa" has already been dis¬ 

cussed, but it should be pointed out that Teresa's retreat 

from the world can be seen in Crashaw's poem. Teresa, 

bent on martyrdom, determines to sacrifice herself to 

the Moors in an effort to convert them to Christ: 
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Farewell then, all the world, adieuJ 
Teresa is no more for you. 
Farewell all pleasures, sports, and joys, 
Never till now esteemed toys! 
Farewell whatever dear may be— 
Mother's aras, or father's kneel 
Farewell house, and farewell home! 
She's for the Moors and Martyrdom.^7 

(43-50) 

Teresa's farewell to the world is premature, however, 

for Christ halts her headlong flight toward martyrdom 

with the call to the Mystic Way; 

Sweet, not so fast; loi thy fair spouse, 
Whom thou seek'st with so swift vows, 
Calls thee back, and bids thee come 
T'embrace a milder martyrdom. . . . 

(51-54) 

Thus Teresa's intended physical martyrdom is transformed 

into a mystical one just as Christabel's physical love, 

suggested by her prayer for "the weal of her lover," is 

transformed into mystical love presented metaphorically 

through the relationship of Christabel and Geraldine. 

Crashaw then proceeds to deal with Teresa's Illumination 

on earth and final Union with Christ in heaven, a union 

which she is to achieve having experienced mystical union 

on earth through the Mystic Way, a path travelled within 

the framework of the "milder martyrdom" of withdrawal 

into a convent. 

Christabel's withdrawal begins the moment she meets 

Geraldine, for after this point she is completely under 

this spirit's control. She communicates with the outside 
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world only to the degree that Geraldine allows. This 

withdrawal Is presented metaphorically through the retreat 

of Geraldine and Chrlstabel from the forest into Langdale 

Hall. First they cross over the moat; then they make 

their way through the hall; then they are alone in 

Chrlstabel's room, an inner sanctum which represents 

total withdrawal. In the forest, Chrlstabel had been 

preoccupied with physical love; in the bedroom she begins 

her affair of divine love. The flight from the woods to 

the bedroom helps to make the transition. The fact that 

the two leave the room the next day does not mean that 

Chrlstabel has returned to the world, for Geraldine is 

still in complete control and Chrlstabel cannot really 

communicate with those around her. In a sense her iso¬ 

lation is similar to that of the Ancient Mariner on his 

mystic voyage. Incidentally, when one thinks of the 

Mariner confronted with the slimy creatures in the water, 

Geraldine's serpent-like qualities immediately come to 

mind. Coleridge perhaps associated snakes with suffering 

and atonement, probably because of the role played by 

the serpent in Eve's sin.^8 

Just as one cannot illustrate Chrlstabel's completion 

of the Mystic Way, he cannot deal with her ultimate 

return to the world. However, one can see that Coleridge, 

in the earlier sections of the poem, has prepared the way 

for her return. It has been shown that the Mystic Way 
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an active life in the affairs of men. He often returns 

to society with a mission; he may have a charismatic 

message to convey to his people who are somehow in great 

need of spiritual leadership.*9 According to Preston, 

Langdale Hall represents a microcosm of a world in dire 

need of spiritual renewal; furthermore, this need is 

personified in Sir Leoline who is a "Baron rich" but in 

ill-health, one who "may not well awakened be" and who 

has a "toothless mastiff bitch," symbol of power become 

ineffectual.2® In supporting his contention that 

Langdale Hall represents the world In need of a mystic, 

Preston refers to the cock and the owl in conjunction 

with the light and dark imagery which pervades the poem. 

He points out that the cock is a recurring symbol of 

light In the neo-Platonic tradition; it was the duty of 

this bird to warn "those who sleep In darkness of the 

imminent coming of God."2-1- The cock in Christabel is, 

however, asleep and when it crows, the narrator is led 

to remark, "How drowsily it crew."(5) The owl is, of 

course, a symbol of both wisdom and death; therefore, 

when Coleridge tells us that "... the owls have 

awakened the crowing cock,"(2) the drowsy crowing of 

the cock takes on added significance. Langdale Hall 

is in need of the light of salvation, for it is nearing 

spiritual death. The wisdom of the owl dictates that 
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the cock, symbol of light, be awakened. The cock, however, 

is so sleepy that he must be forced to fulfill his duties 

in awakening the inhabitants of Langdale Hall.22 The 

approaching spiritual death of the place is reinforced 

by the fact that much of the action occurs at midnight. 

At morning, however, the Matin Bell knells Langdale Hall 

"back to a world of death,"(333) in the Baron's words, a 

remark which the Baron intends as an allusion to the 

death of his wife. This death, however, gives her eternal 

life. Langdale Hall, on the other hand, lives but 

suffers spiritual death.23 

Thus, it must be clear that Langdale Hall is in 

need of spiritual leadership of the type which might be 

supplied by a mystic returning from the Mystic Way. In 

view of the evidence presented here, it seems that one 

may, therefore, regard Christabel as such a mystic—one 

who embarks on a spiritual journey much like that of the 

Ancient Mariner. It is a journey into transcendent 

realms, a journey no less significant than the Mariner's 

and one which, had it been completed, might have been 

even more glorious in its appeal to the mind of man. 



Notes 

Chapter I 

^■Arnold J. Toynbee, A Study of History (Oxford, 
1935) , HI, 248-332. “ 

2Toynbee, p. 248. 

3Toynbee, p. 248. 

^Plato, The Republic, trans. Benjamin Jowett 
(Oxford, 190877"II, 25?. 

^Toynbee, pp. 249-263. 

^Evelyn Underhill, Mysticism (New York, 1955), 
P. 72. 

7Maren Sofie R/stvig, The Happy Man (Oslo, 1958), 
II, 266. 

^Toynbee, p. 248. 

^Underhill, pp. 173-174. 

10Toynbee, pp. 331-332. 

■^Underhill, p. 462. 

l2Underhill, p. 83. 

•^^Toynbee, p. 332. 

l^Samuel Taylor Coleridge, The Literary Remains of 
Samuel Taylor Coleridge, ed. H. N. Coleridge (London, 
1839), IV, 65-71. 

•^Samuel Taylor Coleridge, Biographla Literarla, ed. 
J. Shawcross (Oxford, 1907), I, 242-243. 

l^Underhill, p. 469. 

-*-7samuel Taylor Coleridge, Biographla Literarla, 
I, 95. 

^Ajnderhill, p. 170. 
19Underhill, p. 170. 

59 



60 

20Samuel Taylor Coleridge, The Poems of Samuel 
Taylor Coleridge, ed. E. H. Coleridge (OxTôrd, 19l2), 
P. 113.  

^lunderhill, p. 8l. 

22underhill, p. 85. 

23underhill, p. 8l. 

2^James Thomson, The Complete Poetical Works of 
James Thomson, ed. J. Logie Robertson (London, I9Ô8), 
P. 399. 

25Alan Dugald McKillop, "Ethics and Political 
History in Thomson's Liberty," Pope and His Contemporaries 
Essays Presented to George Sherburn (Oxford, 1949), PP. 
216-229. 

26underhill, pp. 1-25. 

27underhill, p. 421. 



61 

Notes 

Chapter II 

Ijohn Livingston Lowes, The Road to Xanadu (Boston, 
1927), PP. 300-303. 

2Newton P. Stallknecht, "The Moral of the Ancient 
Mariner," PMLA, XLVII (1932), 559-569. 

^Robert Penn Warren, "A Poem of Pure Imagination: 
An Experiment in Reading," The Rime of the Ancient 
Mariner (New York, 1946), pp. 59-117. 

4iîumphrey House, "The Ancient Mariner," English 
Romantic Poets : Modern Essays in Criticism, ed7 M. H. 
Abrams (New York, I960), pp. 170-192. 

^G. Wilson Knight, "Coleridge's Divine Comedy," 
English Romantic Poets: Modern Essays in Criticism, 
ed. M. H.' Abrams (New York, i960), pp. 158-169. 

^Samuel Taylor Coleridge, The Poems of Samuel 
Taylor Coleridge, ed. Ernest Hartley Coleridge (London, 
I9li), p7 187.  

^Bible, King James version, Matthew 18:3. 

®Bible, King James version, Luke 24:37. 

9Evelyn Underhill, Mysticism (New York, 1955), P. 168. 
10Underhill, p. 171. 

Hunderhill, pp. 169-170. 

12underhill, pp. 167-168. 

13william Blake traveled a five-stage Mystic Way. See 
S. Poster Damon, William Blake : His Philosophy and Symbols 
(Boston, 1924), p. 2. 

^Underhill, pp. 129-132. 

15s. Poster Damon, William Blake : His Philosophy and 
Symbols (Boston, 1924), p. 131. 

l6Underhill, p. 132. 



62 

17Underhill, PP. 132-133. 

l^Underhill, P» 169. 

19underhill, p. 169. 

20Underhill, p. 170. 

21underhill, p. 381. 

22underhlll, p. 169. For an example of a mystic who 
underwent Purification before Illumination, Underhill 
cites the career of Rulman Mershwin. See Underhill, p. 
228. 

23underhill, p. 218. 

2^Underhill, pp. 218-219. 

25underhill, pp. 240-241. 

26jn support of this one might look to Shelley's 
"Ode to the West Wind" and Coleridge's own "Dejection." 

27underhill, p. 246. 

28Underhill, p. 277. 

29underhill, p. 76. 

30Underhill, p. 277. 

31underhill, p. 273. 

32underhill, pp. 285-286. In other words, the mystic 
would experience an allegorical vision and would be given 
its interpretation at the same time. Underhill cites 
examples from the experiences of Rulman Mershwin and 
Blessed Henry Suso. 

33underhill, p. 415. 

Underhill, p. 172. 

35underhill, p. 443. 

36samuel Taylor Coleridge, Aids to Reflection, ed. 
Derwent Coleridge (London, 1859)> PP* 326-328. 



63 

^Coleridge, Aids to Reflection, pp. 328-329. 

38(joleridge, Aids to Reflection, p. 329. 



64 

Notes 

Chapter III 

•'•Arthur H. Nethercot, The Road to Tryermalne 
(Chicago, 1939), p. 26. 

2Thomas R. Preston, "Christabel and the Mystical 
Tradition," Essays and Studies in Language and Literature, 
ed. Herbert H. Petit, Duquesne ÜTEudies, Philological 
Series, No. 5 (Pittsburgh, 1964), p. 138. 

^Preston, p. 148. 

^Quoted In Preston, p. 148. 

^Preston, p. 148. 

^Preston, p. 149. 

7preston, p. 145. 

^Preston, p. 152. 

9preston, p. 152. 

l°Evelyn Underhill, Mysticism (New York, 1955)> 
p. 177* George Pox (1624-1690) was the founder of the 
Quakers. 

11Preston, p. 153. 

■'■^Underhill, p. 146. 

13Quoted in J. B. Beer, Coleridge the Visionary 
(London, 1959)» p. 187. 

-^Preston, pp. 156-157» 

l^Saint Teresa of Avila, The Autobiography of Saint 
Teresa of Avila, ed. and trans. E. Allison Peers (New 
York, 1958), pp. 27-37. 

•'•^Saint John of the Cross, Ascent of Mount Carmel, 
ed. and trans. E. Allison Peers (New York^ 1958), pp.“ i-ii. 

•^Richard Crashaw, "A Hymn to the Name and Honour 
of the Admirable Saint Teresa," Oxford Book of English 
Verse, ed. Sir Arthur Quiller-Couch (New Yorîc7 1939), 
PP» 3Y2-377. All quotations from Crashaw1s "Hymn" are 
from this source. 
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l8preston, p. 152. 

!9see Chapter I, pp. 4-5. 

20Preston, p. 154. 

2^Q,uoted in Preston, p. 154. 

22Preston also points out that Sir Leoline's name 
contains the Latin word for lion, symbol of strength and 
the brightness of the sun. However, his shield is hung 
in the hall, useless. Thus the irony of the spiritual 
death and decay of Langdale Hall becomes more intense. 

23preston, p. 155. 
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