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composite judgment the authorities leads us to But 

it will be quite helpful, our purposes, more specifically 

to recount the major psychological items involved. 

In the foregoing etymologies, then, we observe the follow

ing elements which are distinctly psychological: "to recall to 

. d " . nun, !._.!_ recall; "to bind again," which might variously be 

interpreted as fixation of attention, assent of will, instinct 

of self-abasement, or some sort of subconscious repression; the 

conning over of things related to the worship of the gods, i • .!. 

memory; also conscience, duty, and obligation, which are related 

to emotion and volition, as well as to the social life generally; 

the tying of man to God in the bond of piety, with the attendant 

emotions of fear, wonder, love, and subjection; and the combina

tion of the instincts in such a way as to induee certain spell

bound states. 

Taking up the definitions in the order first given, we find 

that they yield much psychological light. To begin with Wundt, 

we confess that he does not offer us as much help as we might 

expect from so eminent a psychologist. He does mention a few 

psychological terms, however, such as "immediat e knowledge," 

"feeling of dependence," "human consciousness," and "ideas." In 

his own definition, moreover, he relates religion to "an exist

ence that fully corresponds to the wishes and requirements of 

the human mind_" 

As has already been noted, Leuba finds three classes of 

of religion. In more than half of these defini-

tiona, the voluntaristic and practical phases of consciousness 
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are stressed. Let us make brief analyses of eaoh of the three 

classes. The intellectualistic group of definitions yields, in 

part, the following psychological elements: self-consciousness, 

thought, intelligence, sense, disposition, reflection, reason, 

psyohic power, Ifa perception of the Infinite," contemplation of 

mystery, attitude towards the Universe, dynamic relations, and 

a desire for knowledge. The affectivistic group furnishes such 

terms as emotion, feeling, fear, awe, reverence, adoration, 

piety, dependence, and love; "feeling of dependence"; that pure 

and reverential frame of mindTl ; mood, temperament, and senti-

mente Voluntaristic and practical factors may be listed thus: 

fTa praotical aim • • • • the instinot for happiness";the expres-

sion of goodness through every aspect of our being; harmonious 

adju~tment to an unseen order; a oonsoious and willed relation; 

practical realization of God; an expression of will; oonation, 

intention, purpose, and volitional movement toward an object. l 

Sohaub's olassifioation is itself oouched in psychologioal 

terms. We have only to oondense and briefly review these terms. 

A summary inoludes suoh important items as follows: the expres-

sion of balked or repressed tendencies; sex-eostasy, along with 

sex impulse, oonsidered mystio; fusions and sublimations of 

instincts; mental organization; instinotive tendencies which 

are related to social practices; the sooial melieu; an idealized 

world, involving aotion, imagination, sensuous pleasure, love of 

action, curiOSity for causes, logical sufficienoy, and delight 

lef. A Psyohologioal Study of Religion. Bes~des pp. 339-61, 
already oited, see pp. 25-45, ibid. 
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in beauty; organization of interests, with special reference to 

the "social instincts"; collective representations; and group 

ideas. 

Our additional oolleotion of definitions also reveals some 

psychologioal elements, namely: an escape from mental suffering 

or con~sion; a conscious relationship resulting in fuller self

realization; a conative principle, connected with instinctive 

desire, moral endeavor, emotional momentum, ineffable joy, and 

profound mystery; a valuing attitude; adjustment to environment, 

especially to God; a compound experience, involving the whole 

mind of man for all of life; and, according to the principles 

of Jesus, as interpreted by Weaver, self-consciousness, God

consciousness, duty-consciousness, alertness, affeotion, and 

activity_ 

4. Differentia of the Religious Consciousness. 

In line with some other authorities, Coe arrives at certain 

negative conclusions as to any supposed psychological differen

tia of religion generally. U(l) There is no evidence that a 

religious intuition ever occurs. _ ••• (2) There is no reli-

.gious instinct. • ••• (3) There is no adequate evidence that 

all individuals experience the particular longing, restlessness, 

or discontent that has just been mentioned. • ••• (4) No spe

cific attitude toward the divine or human can be attributed 

to all individuals."l Coe has certainly stated the case very 

strongly. We fear that he has considerably overstated it. 

l~. cit., p. 323. 
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Definitions, analyses, and conclusions of the outstanding 

writers in this field seem to afford little foundation for the 

belief that the religious consciousness possesses differentia. 

Our own account of the etymologies, definitions, and psycho

logical elements of religion is suf~iciently disillusioning. 

For, although it is necessarily brief and incomplete, our sur

vey contains terms which, taken together, cover practically all 

of the psychological life. In all probability, a thoroughgoing 

analysis of religious experience, including all of the psycho

logical elements which have been suggested by all psychologists 

of religion, would involve every known psychological entity, 

appearing to make religious experience co-extensive with the 

psychological life, and consequently seeming to prove that there 

are no differentia of the religious consciousness. Such proce

dure, however, would be very superficial, and such conclusions 

quite faulty. Some important angles of the problem would thus 

be overlooked. We make bold to assert that there are differen

tia of the religious consciousness. Indeed, these will appear 

obvious when mentioned, requiring hardly any formal proof. 

We at once pass by such quasi differentia as have been sug

gested by some workers in religious psychology. Most of these 

have been given in the foregoing discussion, and space forbids 

further repetition or amplification at this point. We waive, 

too, the consideration of supernatural causation or intervention 

-- not because we do not believe in the supernatural element in 

religion -- indeed, the evidence in some instances is overwhelm

ingly in its favor -- but rather because it is beyond analysis 
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and therefore does not properly belong in a scientific treatise 

which seeks merely to describe the facts on the human or natu

ral side. 

The claims of King and James in this connection, while not 

fully susceptible to demonstration, are sufficiently worthy to 

demand our attention for a moment. King contends that rrthe 

religious attitude can be differentiated only with reference to 

its end, function, or meaning. ,,1 We believe that his observa

tion is incomplete. How can function be differentiated without 

later producing variations in the resultant complexities of 

conscious states? James finds the differentia of religious 

experience in the intensity of the states of the religious con

sciousness. 2 We are compelled to dissent. It is our opinion 

that James has failed to prove that all bona fide religious 

states are necessarily intense. In many instances, sometimes 

even in the Christian religion, such states are weak. 

We base our own conclusions on two psychological facts; 

namely, Simple elements of consciousness undergo widely differ

entiated combinations, and functional aspects of the conscious

ness are exceedingly diverse. We maintain that the minimum 

differentia of the religious consciousness are: (1) certain 

complex states of consciousness, religiously determined; (2) and 

functional variations of consciousness, objectively or subjec

tively produced by religious forces. That the elemental con

stituents of the religious consciousness are undifferentiated 

IThe Development of Religion, p. 6. 
2~. cit., pp. 45ff. 
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we readily admit. But how long does the consciousness remain 

so scrupulously simple? Manifestly, there soon occur complex 

combinations and re-combinations of the constituent elements; 

and in so far as religious interests enter into these complexes, 

in just that degree are such conscious states religiously deter

mined and differentiated. Again, as we have already intimated, 

there are functional differentiations of consciousness, result

ing from objective stimuli as well as from subjective urges. 

Does not every varying stimulus produce a different response? 

Will not a stimulus of a religious sort, then, produce a reli

giously differentiated response, either positive or negative? 

On the subjective side, religion involves the whole active out

reach of human life. It is here that the voluntaristic features 

play such a prominent rale. In reaching forth towards an ideal 

existence,lin the direction of larger religious ends, will the 

consciousness possess the same characteristics as when it is 

employed in smaller and merely practical pursuits? We desire 

positively to affirm that it will not. 

5. Distinctions Between Varying Religious Types. 

More important, perhaps, than the differentia of the reli

gious consciousness, are the distinctions between varying types 

of religious subjects. In seeking to characterize these, we 

shall pay most attention to psychological aspects. Thus circum

scribed, even, the problem is one of almost limitless propor

tions. We can sketch only the outstanding religious differences 

lef. Wundt's definition of religion, supra, p. 71. 
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which occur in connection with variations in age, sex, individ-

ual disposition. education and culture, populational areas, par

ticular religions, and religious subjects proper. 

With respect to ag'e, there are three major religious peri-

ods within the span o~ the normal, complete li~e -- that o~ the 

Child, that o~ the adolescent, and that o~ the adult. l The reli- ' 

gion o~ the child is Simple, yet wonderful. It is characterized 

largely by imitation and by response to authority. Still, there 

are times when it breaks ~orth with its own genius. Pratt tells 

of a ~ive-year-old girl, who in a prayer exclaimed: "Oh, God, 

who made you? Tell me, God!,,2 Such questioning is matched by 

equally exalted ~aith -- naive, nevertheless sublime trust -

which is almost glori~ied by its sheer artlessness. Coming to 

the adolescent period, the individual ~inds the problem more 

complex. He is undergoing ~ar-reaching changes, physically, and 

mentally. His whole personality is being sexed. In this crisis 

he either accepts or rejects the aid which may come ~om reli

gion. Various interests are seeking to gain the ascendency in 

his li~e, the conflict o~ten being tense. Consequently, his 

religious experience is most usually chaotic. As to the adult, 

we may say that his religious interests vary, but that they are 

prone to maintain a close parallelism with his other major li~e-

interests. His general situation, his chie~ points o~ view, his 

~luctuating fortunes -- these are likely to be determinative o~ 

his religious experience. 

lcutten, The Psychological Phenomena o~ Christianity, p. 262. 
2The Psychology of Religious Belief, p. 210. 
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The matter of sex differentiations has received widespread 

attention. On the whole, it appears that woman excels in intui

tion and mystical emotion, while man is more disposed to intel

lectual pursuits and rational inhibitions. Women have a fuller 

measure of stability, common sense, and integrating intelligenoe; 

whereas men possess greater originality and scientific insight, 

besides being superior in the grasp of generalities. '~an thinks 

more, woman feels more. He discovers more, but remembers less; 

she is more receptive, and less forgetful. ,,1 Applying these dif-

~erences to the religious consciousness, we find that woman pre

dominates in emotional attitudes towards concrete elements in her 

religious life, such as institutions, leaders, and actual deeds 

of mercy. Man, in general, is more concerned with the ethical 

and rational side of religion, being given to elaborate systems 

of principles, doctrines, and abstractions. 

Individual dispositions present a real enigma. There is so 

much crisscrossing that any analysis must necessarily be imper

fect. The two best classifications which we have found are along 

the lines of suggestibility and temperament. As to suggestibil-

ity, personalities may be passive, stubborn, or aggressive. "The 

passive have, of course, ~ self-activity; the stubborn are in 

some measure subject to outside influence and exert some measure 

of positive control over others; the aggressive may also be UUl~ 

enced to some extent and are under the necessity sometimes of 

maintaining themselves by negative resistance. But relatively 

IGeddes and Thompson, The Evolution of Sex, p. 271. Cf. ibid 
for further treatment of sex differences. 
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speaking, these three adjectives describe three very distinct 

types of disposition."l Although we agree with Shand2 that the 

time-worn doctrine of the temperaments is faulty, we feel that 

it yields some light for our purposes. According to the views 

of the ancients, there are four kinds of temperament. The san-

guine temperament is of a warm and abounding nature; it is most 

disposed to happiness and hopefulness. Quite different is the 

phlegmatic temperament, which is slow and calm, sometimes even 

cold, not being easily excited or roused. The choleric temper

ament is full of passion and energy, fiery in conception and 

swift in execution; it craves the power of making impressions 

on others. Besides the foregoing types, we have the melancholic 

temperament, that kind which belongs to deep and brooding na

tures. 3 Jastrow treats some special brands of temperament, in 

relation to the abnormal tendencies of the mind. These are the 

temperament of defect, the temperament of excess, the neuras

thenic temperament, and the hysterical temperament. 4 

What is the effect of education and culture upon religion? 

We answer that education and culture produce some fairly defi-

nite changes in the individual's eonsciousness, and that these 

changes are reflected in the religious life. Foremost among the 

resultant conditions, we observe the following: the development 

of the intellect, along with a higher organization of the mind; 

lGardner, Psychology and Preaching, pp. 2l4ff. See ibid. for 
an application of these matters to the religious life. 

2Cf. The Foundations of Character, Book I, Chapter XIII. 
3See Stalker, Christian Psychology, pp. 257-68, for further 

religious implications o~ these special temperaments. 
4Character and Temperament, pp. 304-364. 
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the general elevation and steadying of the feeling-tones, which 

involves a refinement of the emotions; the establishing of more 

inhibitions, especially with reference to expressional religious 

life; the growing consciousness of one's intellectual limita

tions; and the consequent gro~~h in the spirit of tolerance. l 

Populational areas play no little part in the determination 

of religious experience. In the open country or small village 

there is much likelihood that religion will gain a large place 

in the individual's consciousness. Here the wonders of nature 

are everywhere apparent; while even the air seems in some meas-

ure to be permeated with religious feeling. Moreover, there is 

a tendency to cling to the old customs of ancestors, some of 

whom are likely to have embraced religion. In the city, on the 

other hand, the movement is generally away from religion, often 

quite positively in the direction of irreligion. There are rea

sons. Urban people are continually confronted with manQm~de, 

mechanical, superficial contrivances. Such devices do not pro-

duce sensory impressions of a religious sort. Again, city peo-

pIe are inclined to favor innovations; and conversely, since 

religion is an old thing, they want to throw it away. Christi

anity, when itself an innovation, made its first major impres

sions upon the larger cities of the world. It couldn't accom

plish a great deal in the countryside -- not in the beginning. 

Now, however, Christianity, as well as other religions, seems to 

be too old a thing for some urban folk alas! 

IFor most of the ideas in this paragraph, cf. Gardner, ~. 
cit., pp. 86-90. 



87 

Are racial types responsible for any religious differentia

tions? Obviously, they are; but to what degree it is not easy 

to determine. e do know that Nordic peoples incline to indi-

vidualism and voluntarism, and are therefore largely Prostestant; 

while Latin peoples are very susceptible to mass-movements and 

are predominantly Catholic. l Also, we find Shotwell contending 

that the Orient is more religious than the Occident. He ventures 

the opinion that the Orient asks for our science, but ignores our 

religion. 2 Perhaps he exaggerates the whole matter. True it is 

that Oriental religions are characterized by greater vividness, 

fancier imagery, and a larger amount of mysticism. At the same 

time, however, too much emphasis is laid upon traditional and 

magical elements to the disparagement of individualism and spir

ituality. We add a tew words concerning another racial group, 

namely, black peoples. In Africa, we find the religion of primi

tives -- a religion composed of nature worship and ancestor wor-

ship, both being mixed with magical rites and horrible practices. 

Transplanted to America and set doym in the midst of civiliza

tion, possessing a religion which is highly emotional yet sadly 

lacking in ethical quality, the Negro presents a truly bizarre 

spectacle. Nevertheless, as one writer remarks: ItThe church is 

the most powerful institution in Negro life."3 Other peoples 

have their own peculiar religious traits. Although it appears 

that religion divides human races, it may finally unite them. 4 

1St oddard , Racial Realities in Europe, pp. 237ft. 
2~. cit., pp. 11ft. 
3WOofter, The Basis of Racial Adjustment, p. 212. 
4Cf. Carver, Missions and Modern Thought, p. 37. 
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The particular religions of civilized man, even among the 

same races, possess countless variations. Let us take Chris

tianity as an example. Catholicism tends to be objective and 

magical, especially as to its forms of worship. Protestantism 

tends to be more subjective and ethieal. l Then, using Protes

tant sects as further illustrations, we find more differences. 

The Protestant Episcopal Church, according to Mc omas, contains 

many different kinds of religious natures. "It calls for no 

striking religious experience and makes no great demands upon 

intellectual assent to difficult doctri.nes." We may add that 

this sect abounds with free thinkers. "The Methodists show a 

range of religious types from the impulsive, explosive member 

in a Southern country church to the sedate, orderly attendant 

in a Northern city." In either instance, however, it appears 

that emotional experience is emphasized. The Presbyterian Church 

"is a church whose origin expressed a logical system of faith." 

We find this intellectual type "insisting upon a distinct, logi-

cal clearness of conceptions rather than large, broad, elastic 

conceptions." "The Baptists comprise many bodies, and some shift

ing in accentuation of traits occurs as one reviews the different 

bodies. TI Literalism and denominationalism are usually stressed. 

This makes for a centrifugal sort of life. "The genuine Baptist 

is not the wide-visioned type; his mind gravitates to particu-

lars. He varies in his emotional nature from the conversion 

type (which passes through a definite religious experience), to 

ICf. Pratt, The Religious Consciousness, pp. 290-309; and 
Thouless, ~. cit., pp. 159f. 
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the emotional-dogmatic type (which lives in the attachment to 

creeds)." In this general vein, McComas discusses the major 

sects of Protestant Christianity.l His analysis is not com

pletely accurate, but it furnishes much proof for the fact that 

there are marked psychological differences between varying reli

gious sects. 

Coming, finally, to the matter ~ religious subjects proper, 

we refer the reader to Paterson's classification. According to 

him, the types and subtypes are as follows: (I) the individual 

subjects (a) man as man, (b) the convert, and (c) the saint; 

and (2) the collective subjects -- (a) the natural community, 

and (b) the ecclesiastical community.2 He deSCribes and compares 

these varying types and subtypes, reaching certain conclusions: 

"In the individual series there can be no doubt that the order 

of the ascending scale is the human being, the convert, and the 

saint. • • • • The final question is whether precedence is to 

be given to the saint as the supreme individual subject, or to 

the religious community as the highest form of the collective 

subject. • • • • On the issue which has thus been debated in a 

world-wide and persistent controversy the natural verdict is 

that the saintly prophetic personality stands above the reli

gious community. For the ideal Church, formerly called the 

invisible Church, it is hardly possible to make too great claims. 

But the empirical or visible Church has grave limitations. fl3 

lFor the foregoing quotation, as well as further discussion, 
see The Psychology of Religious Sects, pp. 186-202. 

2~. cit., pp. 37f. 
3Ibid::-Pp. 70-72. 
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6. More Generalizations on Religious Experience. 

There are many angles and problems of religious experience 

which we have not yet mentioned. We can indicate only a few 

further generalizations, some of which are our own, while others 

are borrowed from various authorities. These additional sug

gestions may be grouped under three chief heads: (1) the many

sidedness of religious experience; (1) the fundamental unity 

amidst its diversity; and (3) its permanent reality. 

Religious experience, then, is many-sided. It involves 

some reference to both objective and subjective phenomena; nei-

ther can rightfully be excluded. Nor is the Significance of 

religion revealed wholly by its extent -- intensity also is to 

be considered. 1 Again, we should beware of the danger of trying 

to find the origin or oontent of religion in anyone aspect of 

human consciousness. It is equally inadmissible to attempt to 

reduce religion to either a merely ethical exercise or a purely 

metaphysical system. Religion includes both a way of life and 

one's attitude toward a universe that is metaphysically real. 

'~e have so far established no criterion of normality in 

religion," asserts Thouless.2 Moreover, we have already shown 

that there are manifold distinctions between varying religious 

types. Yet, amidst all the diversities of religious experience 

we can discern a fundamental unity. There is an idealism in the 

religious consciousness which transcends all contradictory actu-

alities. Indeed, there is little justification for dividing 

lef. Waterhouse, The Philosophy of Religious Experience, p.29. 
2~. cit., p. 14. 
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religiouB experience into BO many parts. Opposing James, King 

contends, for instance, that there is too much effort to dis

tinguis~ between the valuational and existential aspects of the 

religious consciousness. l For ourselves, we are a bit wary 

about psychological dissections, especially with regard to the 

modern mythioal "laws of the mind." Certainly, the mind does 

work in definite ways; and in the proper sense of the word men-

tal laws do exist. But such laws are only observed regulari

ties and should not be treated as entities which obscure the 

personality and overshadow the spirituality of the individual. 

Why substitute a "polylegalism" for the ancient polytheism? We 

shall gain little if we throwaway the gods, gods, gods, of the 

primitives, only to replace them with laws, laws, laws, which 

are equally arbitrary. In the analysis of religious experience, 

as elsewhere, we must cling to the concept of the unitary mind. 

Moreover, we must not emphasize, to an unjustifiable extreme, 

the differences between religious subjects. Religion, like 

music, is a universal language. It defies all overnice dis-

tinctions which seek to discredit its essential integrity. 

Religious experience abides as a permanent reality. Coe 

affirms that he cannot find its universal and lasting aspects. 2 

We wonder if he has not very violently specialized the word 

"religion." The verdict of history appears to be that men in 

all ages and places have had some sort of religion. Working 

along ~trictly scienti~ic lines, Professor Flint arrives at 

l~. cit., pp. 15-23. 
2~. cit., p. 323. 
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this conclusion: nAn impartial examination of the relevant 

facts, it appears to me, shows that religion is virtually uni

ver~al."l We must either concede the universality of religion, 

or else find some other term for that phenomenon which men have 

been calling religion. Besides noting the positive historical 

argument for the permanence and genuineness of religious expe

rience, we should briefly answer certain objections which have 

been offered in this connection. Hocking avers that religion 

would be left empty by the removal of law, art, philosophy, and 

science. 2 We would ask, rather, if all these human activities 

would not be left empty by the removal of religion. It has been 

suggested by some writers that religion is merely the projection 

of one's own ideal concepts. 3 Such a suggestion is absurd. fuo 

would be able to "project" even as much as is contained in our 

own condensed analysis, to say nothing of all that would be 

included in a f'ull symposium on religious experience? The "pro

jection theory" of religion breaks dovm on its own merits. It 

requires the human mind to carry too great a load; it demands 

of the human soul an impossible task. Still other authors have 

argued that religion is only an unreal and fleeting instrument 

of value-judgments. 4 Perry answers this objection well, when 

he says: "It is vain, therefore, to attempt to ground religious 

faith, as the Ritschlians have attempted to do, on the mere 

IAnti-Theistic Theories, p. 288. 
2Human Nature and Its Remaking, Ohapter XXXIX. 
3See Stratton , The Psychology of the Religious Life, p. 332; 

Coe, The Psychology of Religion (Thesis of entire book); 
and Schaub, ~. cit., The Journal of Religion, pp. 122f. 

4Among them, cf. Hermann, Die Metaphysik in der Theologie . 
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validity of values. For religious ~aith has to do, not only 

with the truth that there are values, but !!ih the hope that 

they may prevail. "1 

II. METHODOLOGY IN RELIGIOUS PSYCHOLOGY 

We have dwelt rather lengthily upon the nature and valid

ity of religious experience. It was necessary to do so, in 

order that we might lay a solid foundation for the remainder 

of our study. We must content ourselves with a briefer discus

sion of the principles of methodology which should be employed 

in the psyohologioal investigation of religion. Here we shall 

be concerned with such topics as the following: the qualifica

tions of reliable authorities; the sources of authentic data 

for this study; the many psychological movements to be applied; 

the Significance of certain related sciences; the limitations 

of psychological investigation in religion; and some further 

miscellaneous observations, including both warnings and posi

tive suggestions. 

1. The ~ualifications of Reliable Authorities. 

Just what qualifications should one possess i~ he is to be 

a reliable authority in the psychology of religion? This prob

lem seems to have been overlooked by many writers, yet it is of 

paramount importance. Indeed, it takes precedence over all 

other methodological principles. If a man is not qualified to 

lpresent Philosophical Tendencies, p. 340. Cf. views of 
Pfleiderer, Philosophy of Religion, Vol. II, pp. l88ff. 
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work in this field, then the results ot his investigations will 

be unreliable, no matter how acceptable his technioal methods 

may ' be. We shall now introduce a swmmary discussion ot the 

minimum essentials. 

The primary qualification ot a psychologist ot religion is 

his own religious experience. If a homely illustration may be 

pardoned, we observe that only a person who has been seasick is 

able thoroughly to explain seasickness. A mere onlooker could 

interpret some ot the phenomena involved, but other items would 

escape his scrutiny. The same principle applies to lite gener

ally, at the lower as well as the higher levels. Indeed, it is 

a recognized canon ot science that no man should essay to do 

authoritative work in a field about which he knows nothing or 

very little. Why make religious experience an exception to the 

general rule? Coe contends that one can do some work in the 

psychology ot religion, even though he has had no thoroughgoing 

religious experience. He later states, however, that actual 

entering into the experience ot religion is highly desirable. l 

Many writers take the same position, but it seems to us that 

they are not sufficiently positive in their assertions. One ot 

the younger thinkers of our generation states the case in a more 

acceptable tashion: "Yet the fact remains that the evidence of 

experience can be adequately handled only by one who has a spir

itual attitude of mind and heart. In other words, to appreciate 

the religious phenomena involved one must experience the regen-

lFor both his former and his latter attitudes, ct. ~. cit., 
pp. 7ft. 



95 

eration ot life that tollows the surrender of the human will to 

the divine. rrl 

Another prerequisite is an appreciation of the scientific 

method. It goes without saying, almost, that one must bring 

into h~s investigations in the psychology ot religion that same 

disinterested attitude of mind which is required in other legit-

imate branches of science. Inasmuch as so many workers in reli

gious psychology have been unscientific in temper, with the con

sequence that there are numerous blunders to correct, it is 

necessary that the historical-scientific approach be employed 

even more carefully in this field. 

He who would be a reliable worker in the psychology of 

religion needs more than the sciBntitic attitude. He must pos

sess an actual knowledge of psychology, both general and partio

ular. All types ot modern psychology should be mastered by one 

who desires to do authoritative research here. But there is 

another task which is even more difficult. We refer to the 

blending of psychology and religion. One might have a thorough 

Understanding of both psychology and religion, and yet be una

ble to bring the two together. The psychologist of religion is 

required to be "a rare chemist, being able to mix in due propor

tion the religious and psychological elements of the study. 

Again, in so far as it is possible to do so, he who works in 

religious psychology should familiarize himself with certain 

other related sciences such as will soon be indicated. 

ITribble, "The Place of Christian Experience in Theology,rr 
The Review and Expositor, Vol. XXIV, p. 22. 
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Finally, the psychologist of religion, if he would really 

be authoritative, must confirm his other qualifications by long 

and patient labor in his chosen field. As in other pursuits, 

even so in religious psychology continuous and painstaking 

research is necessary before one can be classed as an expert. 

Nevertheless, expertness is not too much to ask of those who 

would theoretically dissect our souls. 

2. Sources of Authentic Data for This Study. 

There are three general sources of authentic data for the 

study of the psychology of religion. (1) By means of introspec-

tion, we may examine our own religious experience, either imme

diately or retrospectively, or in both these ways. (2) Living 

persons other than ourselves may be studied. Materials for such 

study can be obtained by the questionnaire method, by random 

observation, or by direct experiment either in the laboratory 

or in the field. (3) Religions of the past may be investigated, 

from both the historical and the anthropological viewpoints. In 

this class of data would be included biographies, primitive folk-

lore, literary records, and sacred literature. 

Inasmuch as the foregoing methods have been treated quite 

thoroughly by several prominent writers,l we deem it unnecessary 

to give further details in this connection. There is one impli

aation, however, which we would develop a bit. It may thus be 

lAmong others, see the following: 
Coe,2£. cit., pp. 44-55. 
Pratt, ~. cit., p. 32. 
Selbie, ~. cit., pp. 16-21. 
Thouless, OPe cit., p. 10. 
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stated: In gathering data the psychologist of religion should 

be oertain that he secures a wide range of truly representative 

norms, avoiding all extremes to which he might be misled. Even 

so eminent an authority as James has been criticized --- rightly 

so, we think -- for employing the lofty experiences of mystics 

to represent normal religious life. l We can forgive this enthu-

siastic writer, though, when we recall that the overemphasis is 

usually in the other direction. There are those who would go 

back to the jungles and caves, and find in primitive man the 

psychological norms of present-day religion. Nothing could be 

more unscientific. "Of the full-grown oak no one would contend 

that it is Simply and solely acorn and we must not treat it 

as anything more. n2 Likewise, it is folly to attempt to inter

pret modern religion merely in terms of antiquated religiosity. 

Strickland correctly maintains that the only complete psychol

ogy is that which deals with human experience at the higher as 

well as the lower levels. 3 If we are properly to interpret 

religion, then, we must study it in its comparatively higher 

forms, taking care, of course, lest, while trying to avoid the 

the nether extreme, we travel too far toward the upper limits. 

3. Many Psychological Movements To Be Applied. 

Finding no direct support for our next contention, we are 

forced to let it stand or fallon its ovm merit. It is quite 

evident, we believe, that much of the current literature on the 

left Strickland, OPe Cit., p. 64. 
2Mullins, Freedom and Authority in Religion, p. 194. 
30p • cit., pp. 41f. 
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psychology of religion is distorted in outlook. The majority 

of writers seem to approach the subject from one angle, or, at 

best, from a few angles; and in so doing they greatly err. We 

are in dire need of a many-sided, full-orbed examination of the 

psychological phenomena of religion. In order that we may have 

the broadest perspective possible, all valid psychologies, both 

past and present, should be brought to bear upon religious expe

rience. "There is no revealed psychology," observes Fletcher. l 

We agree with his statement. Furthermore, we contend that the 

various psychologies, without exception, should be applied to 

the study of religious life, in an effort to secure a balanced 

view which will yield the maximum of valid results. In our nwn 

researches we have found that the bulk of the literature in this 

field deals with three partial and contradictory types of psy

chology; namely, phYSiological, sociological, and pathological. 

Almost inevitably, the bias of any particular psychological 

school leads to lopsided conclusions. Why not avoid such tan

gential excursions by having a systematic and inclusive psy

chology of religion? 

4. The Significance of Certain Related Sciences. 

Besides applying all of the types of psychology to religion, 

we should endeavor to gain as much light as possible from the 

various related sciences. Such disciplines may be relied upon 

as constructive forces as well as corrective media for religious 

psychology. Since the origin and development of several current 

lThe Psychology of the New Testament, p. 3. 
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psyohologioal movements ~ due primarily to soienoes other than 

psyohology,l psyohologists of religion are espeoially obligated 

to respeot these soienoes. Foremost among the related fields 

are physiology, biology, anthropology, sooiology, the history 

of religion, oomparative religion, the philosophy of religion, 

and the psyohio phenomena of spiritualism. Perhaps some aid may 

be obtained from philosophy proper, aesthetios, and ethios also 

suoh is the opinion expressed in James' Varieties of~

gious Experienoe. 2 Again, more use oould be made of the saored 

literature of various religions. This is espeoially true with 

referenoe to the Christian Bible, whioh, although it is not a 

soientifio treatise oontains the true foundations of religious 

psyohology. 

5. Limitations of Psyohologioal Investigation. 

It is high time for psyohology to reoognize its limita

tions, partioularly in the provinoe of religion. The psyohol

ogy of religion is young, and like most young things tends to 

make arrogant olaims for itself. 3 But, unquestionably, it is 

restrioted as to (1) its material, (2) its method, and (3) its 

ultimate outreaoh. 

To begin with, reliable data are diffioult to obtain. One 

has to read only the leading works in religious psyohology to 

realize how really difficult it is to oolleot valid material. 

It must always be admitted that this study brings into play the 

lSee su~ra, pp. 47-50. 
2pp. 43 -84. 
3Matthews, ~. oit., Psyohology and the Churoh, p. 12. 
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subjective element. The data of introspection, while yielding 

much bona fide light, are not always absolutely trustworthy. 

Moreover, the interpretation of the observable aspects of other 

peoples' religious experience is likely to fall short of com-

plete accuracy, since so many elusive factors are involved. 

Its method being limited to the description of facts, the 

psychology of religion must be restrained from certain extra

scientific, questionable practices. It has no right to make a 

philosophical excursion in favor of materialism and against the 

spiritual interpretation of life. l Nor should our young and 

arrogant science permit itself to suffer excessively from over

intellectualization; it Should not be too anxious to find the 

thread of causation running through all things Psychological. 2 

Once more, scientists in general, and psychologists of reli

gion in particular, should be made to realize that no branch of 

science has any integral connection with truth. 3 James seems 

rather resentful as he exclaims: "Certain of our positivists 

keep chiming to us that, amid the wreck of every other God and 

idol, one divinity still stands upright that his name is 

Scientific Truth. • • • • But they are deluded.,,4 Warning his 

cohorts against becoming dogmatic, Coe remarks: TIl am inclined 

to think that science takes itself too seriously at times. Pos

sibly we could become more scientific by cultivating a sense of 

humorl How would it do to start a 'Scientific Gridiron Club' 

ISelbie, ~. cit., p. 14. 
2Swisher, ~. cit., pp. 77f. 
3Perry, The Present Conflict of Ideals, p. 298. 
4The Will To Believe, p. 131. 
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for the purpose of 'roasting r our fOibles?"l 

Psychology can extend its investigation only so far into 

the religious realm. Its outreach is circumscribed. It cannot 

go beyond human experience. Even within the realm of human 

experience it is baffled at times. There are Ilextraconscious" 

factors and superhuman elements which defy analysis. Yet, it 

would be thoroughly unscientific to deny the reality of these 

non-psychological reSidua, merely because they are not suscep

tible to explanation. They are fundamental realities which, 

although unanalyzable, are ever present, making their imperious 

demands upon the intuitive processes of life itself. In this 

connection, Pratt very aptly affirms: "The psychology of reli

gion must then, in my opinion, take a much humbler pOSition 

than that which some of its devotees desire for it. It must 

content itself with a description of human experience, while 

recognizing that there may well be spheres of reality to which 

these experiences refer and with which they are possibly con

nected, which yet cannot be investigated by science. ,,2 

6. Further Observations Concerning Methodology. 

There remain a few further miscellaneous observations of 

both a negative and a positive sort. First, we wish to regis

ter ten general warnings which, if heeded, will forestall the 

most serious blunders of workers in the psychology of religion. 

Such workers should guard against: (1) considering religious 

ideas as peculiar constructs, fUndamentally less valid than 

lQ£. cit., Preface, p. xv. 2Q£. Cit., pp. 41f. 
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other ideas; (2) going to objective or subjective extremes, 

whether in method or in interpretation; (3) Ifpigeon-holinglf 

the psyohological life, as Pratt did in an early work of his;l 

(4) ruling out the concept of personality as one deals with 

religious experience; (5) analyzing religion in terms of mere 

organic structure and biological function, thereby jeopardizing 

the whole process; (6) construing data in the light of the con

viction that all religion is prelogical, pathological, or the 

vicarious satisfaction of suppressed desires; (7) having the 

notion that at all levels of religious development the sole 

legitimate method consists in psychologizing Iffrom withoutlf; 

(8) entertaining any complacent repose in ultimates that tends 

to discourage further psychological analysis; (9) conceiving 

the psychology of religion so narrowly as to refuse the valu

able accretions available from the newer movements in general 

psychology; and (10) studying religious experiences without full 

reference to their historical and environmental settings. 2 

In conclusion we offer a few positive suggestions which 

should fortifY us even more fully against misconceptions regard

ing religious experience. (1) The mere understanding of re1i-

gion, in part, does not destroy it. We may well assume that the 

more we learn about it the greater it will prove to be. We must 

not permit othersto explain it away. Edward very clearly shows 

the fallacy of psychologism in this connection. 3 Indeed, if to 

IThe Psychology of Religious Belief. 
2The first five warnings are our own; the last five are from 

Schaub, ~. cit., The Journal of Religion, Vol. VI, p.132. 
3Religious Experience: Its Nature and Truth, pp. 166-94. 
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explain a thing is to destroy it, then all scientific discipline 

falls, since science itself is concerned with explanation. In 

seeking thus to invalidate religion, one would knock the props 

from beneath reality. (2) In Troeltsch's doctrine of the reli-

gious a priori, we have an even more positive foundation for 

religion. "With him religion was primarily a unique experience, 

to be distinguished from the rational nature rather than .identi

fied with it." His teachings lead to the conclusion that reli

gion has its (!)WIl categorical imperative and its own "completely 

anti-intellectualistic peculiarity."l While his claims appear 

to be extreme, they \L~doubtedl~ contain some truth. (3) At any 

rate, we may say that "logical scrupulosity" sometimes tends 

to overreach itself, leading one to a virtual denial, even in 

the face of probability. Contrariwise, there are "eases where 

faith creates its own justification." "Belief in the success 

of an enterprise in which the believer is himself engaged breeds 

the confidence which will help to make success. And religion is 

such an enterprise.,,2 (4) Surely, we may agree that both sci-

ence and religion have postulates about the external world, as 

well as the human consciousness; and that religious postulates 

are fully as trustworthy as scientific postulates, since both 

are merely assumed. 3 Inasmuch as all investigators must ohoose 

some sort of postulates, psychologists of religion are justified 

in employing at least a fair share of religious postulates. 

lKnudsen, Present Tendencies in Religious Thought, pp. 242ff. 
2Perry, Present Philosophical Tendencies, p. 370; interpret

ing the religious philosophy of William James. 
3Royce, The Religious Aspect of Philosophy, p. 293. 
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CONDITIONS WHICH INFLUENCE RELIGIOUS EXPERIENCE 

Thus far we have been concerned with a survey of present

day psychological emphases, an analysis of the elemental content 
~ 

of the religious life, and an exposition of the principles which 

should be employed in any psychological study of religion. We 

have come, at length, to the application of these matters. OUr 

major task and our primary purpose, from this point forward, 

will be the actual examination of religious experience in the 

light of the respective movements in current psychology. 

In such a psychological examination, it is highly important 

that we distinguish between the various stages of religious expe

rience, seeking to study each problem in its own peculiar set

ting. This is exactly what we propose to do in later ohapters. 

Before undertaking any detailed discussion of the more specific 

problems, however, it will be advantageous for us to describe 

certain general conditions whioh influence all phases of reli

gious experienoe. We maintain that there are such oonditions -

conditions whioh underlie and surround the entire religious life, 

ever modifying its essential nature. It appears that the indi

vidual religious subject is under the sway of two sets of fairly 



107 

steady conditioning factors: (I) those operating in his own 

physical, mental, and spiritual constitution; and (2) those 

contained in his immediate amd more remote environment. Let 

us notice the implications of several of these subjective and 

obJective influences. 

I. THE INDIVIDUAL'S CONSTITUTION 

Man is "fearfully and wonderfUlly made. ,,1 Science and rev

elation combine in assuring us that each part of the human body 

affects all other parts -- that there is not a single member 

which is not mutually dependent upon every other member. We 

may well assume that this principle extends to the mental and 

spiritual faculties ot man, the inference being that every con

ceivable element of the individual's life is influenced by all 

other elements. Since body, mind, and spirit, then, are inter

related in every imaginable detail, we are led to venture the 

opinion that each tiny cell in the human organism, as well as 

each insignificant pulse of the human consciousness, plays a 

part in the modification ot religious experience. With these 

minute intluences, however, we cannot deal now. Rather, let us 

view the individual's constitution in a more general way, trying 

to trace therein the outstanding conditions which, in a greater 

or lesser degree, atfect the religious lite. Roughly, these 

conditions may be classed under two heads: physical conditions, 

such as hereditary equipment, conditioned behavior, and bodily 

IPsalm cxxxix. 14. 
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changes; and psychic conditions, which exist below the threshold 

of consciousness and in the conscious life itself. These physi

cal and psychic conditions all unite in producing the religious 

disposition of the individual. 

1. The Hereditary Equipment of the Individual. 

PhySical and mental, structural and functional, neurolog-. 
ical and glandular, moral and spiritual -- these are some of the 

types of heredity propounded by various writers. Authorities on 

the subject do not agree on all points. While some doctrines 

are accepted with practioal unanimity, other questions have pre

cipitated a storm of controversy. We shall first consider the 

generally recognized principles of heredity, after which some 

attention will be given to its more debatable aspects. 

"Castle defines heredity very simply as 'organic resemblance 

based on descent.' •••• There is nothing quite so certain as 

the inheritance of fUndamental qualities of our ancestry. Even 

some of the family traits are securely stamped upon the germ 

plasm. • • •• And yet we must not take all these statements in 

too extremely fatalistic a sense. Heredity is not a mysterious 

something to be feared, but rather a biological tendency whose 

laws are to be studied and understood. "1 "PhySical heredity is 

the transmission from parent to offspring of certain distinguish

ing characters of structure and fUnction,rr2 claims another very 

reliable writer. The consensus of opinion seems to be that 

lWaddle, Introduction to Child Psychology, pp. 72f. See 
ibid., pp. 71-90, for further discussion. 

2Horne, Idealism in Education, p. lB. 
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physiological features, including brain and nerve structure, 

are the minimal faotors in the individual's hereditary equipment. 

One of the leading hereditary oonoepts offered to-day is 

that of "original nature." "The custom of thus abstraoting out 

the original nature of man in independence of any and all influ

enoes upon it is so general and so useful that it is best to 

follow it throughout. • • • • Elementary psychology acquaints 

us with the fact that men are, apart from education, equipped 

with tendencies to feel and act in certain ways in certain cir

cumstances -- that the response to be made to a situation may 

be determined by man's inborn nature. ,,1 Norsworthy and Whitley 

find the source of original nature in near ancestry, and in 

contributions made by sex and by race. According to these two 

authorities, original responses are mechanical, constant, de

layed, transitory, and crude. 2 

So far most writers agree; but we come now to two thorny 

subjects: mental heredity and instincts. Hadfield says: nIt is 

generally assumed that the law of heredity operates as deci

sively in the mental sphere as in the phySical, that the son 

inherits not merely his father's features, but also his father's 

traits of character and nervous habits. This is an assumption 

which is now largely discredited. ,,3 But Horne dissents: "Just 

as we have physical heredity so do we have intellectual, emo

tional, and moral heredity. Just how the living cells from the 

IThorndike, Original Nature of Man, pp. 2-4. 
2For a rather full treatment of these phases of the problem, 

see The Psychology of Childhood, pp. 1-29. 
3psychology and Morals, pp. Sf. 
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parental loins that constitute the body of the new ehild also 

convey to him his soul, we cannot say. It is the old puzzle of 

the relation of brain and mind. But about the soul of the new-

born child we muat say as we say of his body: he has it of his 

parents. nl 

As to instincts, we find even more disagreement. Indeed, 

there is almost "a battle of instincts." Watson protests that 

in the category of human responses there is no such thing as an 

"instinct.,,2 McDougall just as confidently affirms that the 

instincts are supremely important, proceeding to give a list of 

them. 3 Paterson mediates somewhat as he observes: "It is agreed 

that there are natural tendencies which are to be called in-

stincts, and that there is a mode of behavior which is to be 

called instinctive, but there is much difference of opinion as 

to the precise meaning of the terms. ,,4 He later accepts the def

inition given by McDougall, one with which Drevero substantially 

agrees: an instinct is thus described as "an inherited or innate 

psychological disposition which determines its possessor to per

ceive, and to pay attention to, objects of a certain class, to 

experience an emotional excitement of a certain quality upon 

perceiving such an object, and to act in regard to it in a par

ticular manner, or at least to experience an impulse to such 

action. "6 

l~. cit., p. 19. 
2g[. cit., Psychologies of 1920, p. 1. 
3An Introduction to Social Psychology, p. 20, and elsewhere. 
4The Nature of Religion, p. 74. 
0Cf. Drever's Instinct in Man, Chapters II and III. 
6McDougall, .QR.. ill., p. 29; quoted by Paterson, OPe cit.,p.78. 
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The dootrine o~ heredity a~fords several implioations ~or 

religious experienoe, a ~ew of whioh we may note briefly. In 

a very late volume entitled ''Method in Teaohing Religion," we 

tind the olaim that theories o~ "original nature" and theories 

o~ "original sin" are extremely antithetioal. l With suoh a 

olaim we oannot agree. The old dootrine o~ "original sin" may 

be ~aulty in some respeots, but it oontains some inesoapable 

truth. It is altogether possible to have an "original nature" 

which is itsel~ sinful -- and this is precisely what every human 

being does possess. The two theories are supplementary rather 

than contradictory. We think Spurr arrives at a pOSition which 

is more tenable. He holds that inherited tendenoies are to be 

treated as scienti~io faots, but that we should avoid extreme 

views which consider the child either vioious or innocent. 2 For 

ourselves, we pre~er to esohew the new "glandular fatalism" as 

well as the rejuvenated, psyohologica1 Adam and Eve. 

Another very di~ficu1t question presents itse1~ at this 

point: Is there any ~ixed oorrelation between mental ability and 

religious pro~ioienoy? Educational psyohologists are fairly 

well agreed that the native intelligence o~ human beings cannot 

be essentially augmented. Within certain limits, a person's 

mental status, both present and fUture, is ~ixed at birtha He 

is to become either an idiot, an imbecile, a moron, a normal

minded person, or a genius. His powers of mind may be trained 

to some extent but, alas, they oannot be trained beyond his 

lBetts and Hawthorne, authors. C~. pp. 63~~. 
2The New Psychology and the Christian Faith, pp. 152-60. 



112 

natal inheritance!l What does this mean ~or his religious life? 

Does mental weakness presage spiritual doom? The answer appears 

to be negative. True it is, a moron can never become a great 

creative power in the realm of religion. From an artistic stand

point, he !! doomed religiously, so to speak. But so far as 

inward, spiritual religion is concerned, his chances are fair, 

at least. Jesus, the greatest religious Teacher of all time, 

said: "1 thank thee, 0 Father, Lord of heaven and earth, that 

thou didst hide these things from the wise and understanding, 

and didst reveal them unto babes. n2 Some of the weak-minded of 

earth have achieved a great deal in the way of religious experi

ence; while, at the other end of the scale, many intellectual 

leaders have been spiritually deficient. The averages are in 

favor of normal mentality, of course. But there is no absolute 

correlation between mental brilliance and religious aptness. 

Coe thinks that instincts are definitely related to reli

gion. ffFor the instinctive is not a stage of life that is lived 

through and left behind; it is a coe~ficient, not only of rudi

mentary mind, but also of the highest se1f-consciousness.,,3 And 

the highest self-consciousness can hardly be divorced from reli

gion. Paterson, too, connects the instincts with the religious 

life. He treats the religious aspects of special instincts so 

thoroughly that we can add nothing to this angle of the subject. 4 

lCf. Bolton, Everyday Psychology for Teachers, pp. 59-75; 
cf. also Conklin, "Phenomena of Inheritance," Popular 
Science Monthly, October, 1914, pp. 314f. 

2Matthew xi. 25. . 
3Coe, The Psychology of Religion, p. 24. 
4~. cit., pp. 74-110. 



113 

There is one pertinent inquiry, however, which we would 

make at this point; namely, Just what should be the religious 

attitude toward seemingly sinful instincts? Centuries ago, 

Aristotle realized the importance of regulating the instincts 

(virtues, he called them), and advocated the ethical moderation 

of the via media. l Much later, Rousseau pled for the tree and 

continuous development of the child's natural instincts. 2 With 

some variation, these classic Viewpoints have developed into 

two general attitudes, that of sublimation and that of indul-

gence. In a general way, practically every religion accepts one 

or the other of these attitudes. Christianity and Mohammedanism 

are representative ot these diverse methods of treating human 

impulses. Mohammedanism, along with some other religions, may 

be said to accomodate its system to the instincts, permitting 

rather fUll indulgence. 3 Christianity, on the other hand, seeks 

to sublimate the instincts. Paul, the foremost interpreter ot 

Christ, had a real conflict with his instincts, as he sought to 

supplant the "old man" with the "nature of Christ.,,4 

Ancestry does have a marked effect upon the religious life 

ot the individual. Recently we saw a cartoon in which a young 

boy was represented as trying to climb a hill. Attached to him 

were numerous reins two directly connected with his body, 

and series of other reins reaching out trom these two in rapidly 

increasing geometric proportion. These reins, of course, were 

IThilly, A History of Philosophy, pp. 90ff. 
GIbid., pp. 390ff. 
3Cf., Carver, Missions and Modern Thought, pp. 187f. 
4Cf. Romans, Chapters vii. and viii. 
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used to indicate ancestry, the two immediately attached standing 

for parentage, and the others for more remote progenitors, in 

order. As the boy tried to ascend the hill, he felt the back-

ward pull of hereditary forces. Perhaps the picture was over

drawn; at least, we like to think that it would be equally pos

sible tor the ancestors to be on the hilltop, pulling the boy 

forward rather than backward. Yet, the sad fact is that hered

ity often acts as a deterrent, religiously as well as otherwise. 

Illustrating this, we find in :May Byron's At Bay a stanzJ.which 

runs as follows: 

'~y child is mine. 
Yet all his gray forefathers of the past 
Challenge the dear possession: they o'ercast 
His soul's clear purity with dregs and lees 
Of vile unknown ancestral impulses: 

And viewless hands tram shadowy regions groping, 
With dim negation frustrate all my hoping." 

2. An Increasing Amount of Conditioned Behavior. 

One hardly knows just where to draw the line which sepa

rates purely hereditary influences from those forces which are 

not hereditary. Indeed, there is so much variation and inter

play that it is almost impossible to gain a scientific solution 

of the problem. The present tendency is to assign much signif

icance to heredity, the authorities giving differing estimates 

which make inherited factors from sixty to ninety per cent deter

minative in the life ot the offspring. But all this is merely 

conjecture. There is an unknown quantity in life which plays 

havoc with all such averages. We can deal with these matters 

lQuoted by Horne, ££. cit., p. 15. 
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only in an arbitrary way, employing such olassifications as may 

aid us in the task of description. It has seemed proper to us 

to select as our point of departure the concept of "oonditioned 

behavior. " 

In the strict sense of the word, very little human activity 

is inherited, acoording to behavioristio psychology. Even the 

intra-uterine behavior is in some degree conditioned, the behav

iorists tell us. Watson offers a rough diagram showing the grad

ually increasing complexity of certain human action systems, all 

of whioh he denominates rlThe Activity Stream" in contradistino

tion to James' noted "Stream of Consciousness." His diagram and 

accompanying discussion grant to the infant, either at birth or 

within a few days thereafter, the following activities: the birth 

ory, followed by breathing and all circulatory phenomena; Simple 

reflexes (patellar, toe, and knee); hunger contractions, sucking, 

tongue movements, and swallowing, along with the resultant elim

ination responses; smiling, sneezing, and hiccoughing; hardening 

of the sex organs; vocal responses, with crying; and some general 

movements of the trunk, head, neck, eyes, arms, wrists, hands, 

fingers, legs, ankles, and feet. "Other activities appear at a 

later stage -- such as blinking, reaching, handling, handedness, 

crawling, standing, sitting up, walking, running, jumping. In 

the great majority of these later activities it is difficult to 

say how much of the whole act is due to training or conditioning. 

• • • • The infant is a gTaduate student in the subject of 

learned responses (he is multitudinously conditioned) by the 

time behavior such as James describes -- imitation, rivalry, 
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cleanliness and the other forms he lists - can be observed."l 

Manifestly, the amount of conditioned behavior increases 

as the individual life develops. Some responses are discon

tinued, but many others are begun. The activity stream expands 

continually, certainly until maturity, or until the decline of 

the vital processes. One wonders, however, if Watson has not 

missed the most important implication here -- the probability 

that mental activity, as well as physical behavior, is condi

tioned by human growth. 

Although Watson and other strict behaviorists deny the gen

uineness of conscious activity, at the same time rejecting the 

idea of the goal-seeking nature of behavior, there are less rad

ioal behaviorists who refuse to be limited to "muscle-twitchism."2 

One group of behaviorists recognize the goal-seeking aspects of 

human aotivity, but will not admit the existence of conscious

ness. Such psychologists are called purposive behaviorists, by 

MoDougall. Yet another type of behaviorism, sometimes known as 

"near behaviorism, If neither denies nor totally ignores the facts 

of conscious activity. Near behaviorists see that to deny the 

whole realm of introspeotively observable facts is too flagrantly 

absurd, and that to ignore them may be a little dangerous. They 

adopt a noncommittal attitude toward consoiousness, while placing 

human conduct on a reflexive basis and likening it to the behav

ior of animals. 3 The upshot of the matter is that these variant 

l~. cit., Psychologies o~ 1925, pp. 15-35. 
2TOlman's term. Quoted by McDougall, ~. cit., Psychologies 

of 1925, p. 279. ---
3McDougall, ibid., pp. 276f. 
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behaviorists practically open the way for a doctrine of condi

tioned mental activity, inasmuch as they ' include purposive and 

reflexive elements in their systems. 

We are anxious to know whether either of these types of 

behaviorism yields any light for religious experience. Strict 

behaviorism bears a negative, almost an inimical relation to 

religion, especially as regards Christianity. According to 

Watson, physical activities are real, but conscious processes 

are illusory; the bodily senses have receptive integrity, but 

the spiritual faculties are spurious. There is no mind, no 

soul, no intuitive ego. Smiles and frowns and groans are facts; 

but dreams and hopes and despairs have no real existence. Out

ward manifestations are everything; inward states are nothing. l 

All this is extremely materialistic and allows for no vital 

personality. Without personality, religion would be impossible. 

Along with all great religious teachers, Jesus assigned supe

rior validity to the inner, spiritual life. He declared: "It 

is the spirit that giveth life; the flesh profi teth nothing. tl2 

The . mechanism or strict behaviorism, then, affords prac

tically no religious implications. Nor does the animalism of 

near behaviorism aid us much. Purposive behaviorism and con-

ditioned mental activity are a bit more illuminative. While the,y 

contribute very little to the religious life as such, they do, 

nevertheless, furnish a foundation for the development of mean-

ingtul religious experience. 

lcr. on. cit., Psychologies of 1925, pp. 1-35, and otherworks. 2 :::...-John vi. 63. 



118 

3. Bodily Changes Throughout the Entire Life. 

Closely allied to the problems of conditioned behavior are 

the lifetime processes of bodily change. Behavior does not 

vary ~ vacuo; the body of the person who is doing the behaving 

also undergoes continuous modification. Flesh and bone, muscle 

and nerve tissue, organs and glands -- in fact, all the constit

uent elements of the human body -- are subject to almost limit

less alteration. There are cycles of development, equilibrium, 

and decline. At times health and vigor abound; other periods 

bring disease, or infirmity, or the valley of the shadow of 

death. Deformities and injuries, some of which are the common 

lot of many people sooner or later, cast their influence upon 

the 8pir~tual life. PhySical variations -- even those existing 

in one generation -- are practically numberless. 

We cannot completely catalogue the effects of continual 

bodily changes upon religious experience; the task would be too 

lengthy and too difficult. We can make the observation, how

ever, that such changes do occur throughout the entire life, 

and that each varying physical condition produces some sort of 

distinctive consequence in the religious l1fe of the individual. 

The nervous system, particularly, seems to be in interdependent 

relations with the human spirit. One season may find the nerves 

functioning with fair regularity, while another brings its peri

ods of derangement. All such circumstances are reflected in 

religious experience. Even the great spiritual leaders have 

been affected by bodily changes; certainly the more humble reli

gious devotees cannot escape their influence. 
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4. Forces Below the Threshold of Consciousness. 

Our mention of the nervous system affords a good transition 

from the bodily to the psychic conditions surrounding the reli-

gious life. Here we face a problem of immense proportions, more 

especially when we try to describe the forces which reside below 

the threshold of consciousness. But the question is a live one 

and we cannot evade it. In his day William James remarked: "I 

cannot but think that the most important step forward that has 

oocurred in psychology since I have been a student in that sci

ence is the discovery, first made in 1886, that, in certain sub

Jects at least, there is not only the oonsciousness of the ordi

nary field, but an addition thereto in the shape of a set of 

memories, thoughts, and feelings which are extra-marginal and 

outside of the primary oonsoiousness altogether, but yet must 

be classed as conscious facts of some sort, able to reveal their 

presence by unmistakable Signs.ttl Some subsequent writers have 

given even more prominence than James did to the subliminal con-

sciousness. 

Thus tar psychoanalysts have done most work in the field of 

extramarginal oonsciousness. They aocept McDougall's general 

theory of instincts, but materially alter his olassification. 

For them, the instincts are on any showing just "so many aspects 

of three universal faotors, ~., the self, the 'herd,' and sex.~ 

And, of these "basic drives," the most potent, by far, is sex. 

In many of life's situations there is grave oonflict between 

lThe Varieties of Religious Experience, p. 233. 
2Hudson, Recent Psychology and the Christian Religion, p. 19. 
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these fundamental, vital urges. When such a struggle occurs, 

some sort ot adjustment must be made. As a result, primary 

human longings are otten submerged, or otherwise driven out ot 

the conscious lite. 

Hudson suggests that there are three possible solutions tor 

instinctive contlicts. The tirst may be called evolutionary sup

pression: "The advance ot the race has involved the increasing 

suppress ion ot instinctive reactions and ot their attectiv,e 

accompaniments." "Another method ot getting rid of a contlict 

is by the process known as rationalisation, which may be detined 

as the involuntary, or only halt-voluntary, manufacture ot talse 

reasons." "A third, and more radical method of dealing with 

contlict is by repreSSion of one of the complexes concerned. 

• • • • By repression, in this connection, is meant more than 

a mere 'bottling-up, I nothing less, in tact, than the complete 

banishment of the complex to the Unconscious. nl 

In his attempt to effect cures, the psychoanalyst endeavors 

to go back into the subconscious life and undo all repressions. 

That the basic drives with which he deals are strangely related 

to the religious life, we cannot deny. And we must admit that 

there are some plausible features in the technic of psychoanaly

sis, which might well be brought over into religious education. 

But, in general, the system apotheosizes raw human nature and 

sanctions a selfish expreSSion of instincts which Jesus forbids. 

In one Scriptural passage,2 at least, Jesus speoifically taught 

l~. cit., pp. 22-26. 
2YattheW v. 29,30. 
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that human nature should be regulated, and that many o~ the 

instincts should be repressed, even i~ it required the destruc

tion o~ bodily members. We have noted, on the other hand, that 

some religions accommodate themselves to human nature. l For 

such religions, the psychoanalyst's wholesale liberation o~ 

instincts might prove a boon. 

But let us turn to the more positive aspects of the subject. 

In our estimation, the extraconscious areas, wherever they may 

be, can be vehicles o~ oonstructive as well as destructive forc-

es. Perhaps the expressional powers within the subconscious 

li~e are even more potent than its repressional tendencies. One 

writer claims that Jesus was an expressionist rather than a re

pressionist. 2 With this view we cannot fully agree. As we have 

already noted, Jesus very sternly advocated the repression o~ 

evil motives. We will readily concede, however, that his major 

emphasiS was upon the expreSSional phases of personality. 

In all probability, much ot the religious lite does go on 

below the threshold ot the active consciousness; and -- sad to 

relate! -- it never gets to the surtace, in the case ot many 

individuals. It, perchance, it does present itselt as a problem 

ot awareness, it not infrequently undergoes violent rationaliza

tion. We wish it were possible to get more o~ the genuine types 

ot religious experience into the realm ot conscious lite. It 

such experiences can be induced through subconscious channels, 

we have no real objections to that medium ot entrance. It may 

lSee supra, p. 113. 
2Swisher, Religion and the New Psychology, pp. 34tf. 
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be that many expressive phenomena of the religious life are the 

result of subconscious incubation. 

Psychoanalysis has much to say about libido -- that cosmic 

force or energy which is the moving power behind all animate 

life. It is very closely related to the basic drives -- being 

especially interlinked with sexual passion -- we are told. Fur

thermore, it is the chief factor in creative inspiration, both 

sacred and secular, according to the authorities. Now, one of 

the objects of psychoanalysis is the sUblimation of libido; and 

the claims are that much has already been accomplished thereby 

in the sphere of mental pathology. Indeed, even before such an 

effort at scientific treatment, the proper management of neuro

ses had produced some far-reaching effects in the lives of many 

celebrities in literature, politics, and religion. l Moreover, 

even the ordinary man can sublimate part of his libido on condi

tion that he recognizes his instincts and has a su~ficiently 

high ideal. 2 "Who shall set the limits to what it (psychoanaly

sis) may some day achieve, not in abnormal cases only, but in 

the lives of ordinary men and women, hand in hand with Christian 

faith, recognising that libido may in man be reinforced by the 

Grace of God?,,3 

5. Fundamental Processes of the Conscious Life. 

Coming to a consideration of conscious life, we realize at 

once that all of its processes have some sort of influence upon 

lCf. SWisher, ~. cit., pp. 56ff. 
2Povah, The New Psychology and the Hebrew Prophets, pp. 12ff. 
3Hudson, ~. cit., p. 69. Parentheses (psychoanalysis) ours. 
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the religious experience of the individual possessing it. Even 

a partial treatment of this problem would require many volumes. 

We can mention only a ~ew outstanding matters regarding the fun

damental capacities of consciousness, including sensation, per-

ception, conception, reflection, emotion, and volition. Here we 

shall make no effort to lay the psychological foundations of the 

processes considered; we are merely seeking the inferences which 

bear more or less directly upon the religious li~e. 

Human experience is largely sense-bound. We do not mean to 

take the extreme pOSition of the sensationalists of the eight-

eenth century those successors of John Locke who so modified 

his system as to reduce all mental processes to bare sensation. l 

We go fUrther and agree with James that there is a sense of real

ity other than that given by the special senses. 2 Nevertheless, 

we are forced to conclude that the materials used by the mind 

are limited primarily to the data of sense-impressions; and that 

sensations exert a profound influence over the conscious life 

generally, not excepting its religious aspects. Every sensory 

stimulus tends to produce a mental state as well as to evoke 

some sort of response. In our age of artificialities, there is 

a paucity of religious sense-presentations. The religious con

sciousness is inevitably conditioned by the type of stimuli expe

rienced. If there is to be a healthy religious life, it must be 

constantly re-enforced by proper and sufficient sensory stimuli, 

such as will satisty its theoretical and practical requirements. 

IOf. Thilly, ~. cit., pp. 330ff. 
2Cf. James, ~. cit., p. 58. 
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Ever since the inception o~ scienti~ic psychology, percep

tion has been its stumblingblock. l It is in perception that 

mind and matter really meet. We do not wonder, therefore, that 

it has been one of the most difficult of all psychological prob

lems. Until reoent years, peroeption was explained by the the

ory of psychophysical parallelism. A prominent evangelical 

leader;while not accepting this theory, opines that it need 

not give the religionist any alarm. Since the theory is being 

discarded in our day, we pass it by without further discussion. 

The latest hypothesis of perception is that offered by Gestalt

psychologie. It holds that in the act of perception the entire 

configuration, and not an isolated object, is oognized.3 This 

view appears to be favorable to religion. It fortifies that 

Christian ~aith, so perfectly expressed by Saint Paul,4 which 

dares to believe that in all our acts of perception there may 

be even larger frames of re~erence beyond our apprehension at 

present. Certainly, as we ponder this problem, we are made to 

realize how thoroughly an individual's religious li~e is condi

tioned by his perceptual processes. 

Religious experience assuredly is influenced by human modes 

of conception. We have already noted the predominant r3le that 

is played by the sensations in furnishing data for the mind. In 

olose alliance with sensations are mental images. Sensations and 

images together just about exhaust the psychological materials 

IThe New International Enoyclopaedia, Supplement, p. 1013. 
2Mullins, Freedom and AuthoDity in Religion, pp. 217f. 
3The New International Encyclopaedia, Supplement, p. 1015. 
4Cf. 1 Corinthians xiii. 12. 
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out of which concepts are constructed. Even abstract concepts 

originate in sense perception and psychic imagery. Hence, we 

maintain that apperception in religion, as elsewhere, must ever 

bend to human categories, although the experience itself may 

contain inexplicable, superhuman elements. Ultimately, man is 

unable to torm concepts of God, or of any other religious beings 

or forces, in terms which are not either anthropomorphic or (if 

we may use such a term) "anthropopsychic." We do not deny that 

there are distinctive entities radically different from human 

concepts; and we most assuredly believe that there are spiritual 

realities which have their own quintessential differentiae. But 

we must admit - and this is the crux of the whole matter -- that 

man can conceive only in terms such as he knows by experience; 

and this means, for the most part at least, sensations and images. 

Even the lofty spiritual conceptions in the Christian Bible are 

expressed in terms ot human sensation and imagery. Two outstand

ing examples are Isaiah's vision of Godl and Luke's account of 

the coming of the Holy Spirit at Pentecost. 2 

What we have just said is in no way meant to discredit reli

gious experience. We claim that religious concepts are just as 

valid as any other kind o,f concepts. Coe insists that religious 

ideas are peculiar constructs -- that they are mediated by the 

mind in a freakish fashion. 3 Along with all others who follow 

. this general line of argument, Coe is far behind the times. In 

the final analysis, all human ideas, religious and otherwise, 

lIsaiah vi. 1-13. 
3QR.. ill., p. 16. 

2Acts ii. 1-4. 
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are constructs, !.~. they are fabricated by the mind. Knudsen 

states the case well: "All experience, Kant has taught us, is 

interpreted experience. There is no knowledge o~ objective 

reality that is not mediated. What we call 'immediate experi

ence' in the sense world is all of it the product of the mind's 

interpretive activity."l Thus. we see that Coe greatly errs in 

attacking the trustworthiness of any one particular kin~ of 

concepts (~.~. religious concepts) merely because they, like 

all other~,are constructs. 

We pass on to a comparison of the higher mental functions 

in their relation to religion. Here we can only touch in a 

general way on these functions, leaving the more specific items 

for a later section on "The Higher FUnctions of the Religious 

Mind."2 In the present connection we note that the more complex 

processes of the human mind are usually classified according to 

the old trichotomous plan, thus yielding the rational, the emo

tional, and the volitional factors. All three of these factors 

are present in all religious experience, of course; but in any 

s~e instance one or the other is likely to predominate. Let 

us consider the relative value of each. 

James is inclined to discount rationalistic religion. He 

goes so far, indeed, as to say: "If we look on man's whole life 

as it exists • • • • we have to confess that the part of it of 

which rationalism can give an account is relatively superficial!3 

Ipresent Tendencies in Religious Thought, pp. 180f. Cf. 
2 ibid., pp. 33, 136, and elsewhere. 

See infra, first part of Chapter V. 
3~. cit., p. 73. 
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We think that James is right at this point. Intellectualistic 

conceptions of religion, while sometimes necessary and helpful, 

are in themselves insufficient. 

Moreover, religious experience which is built primarily on 

emotion tends to be unstable and fleeting. "Again and again 

should it be repeated that, beyond a certain intensity, emotion 

-- no matter what its character -- renders deliberation and 

choice impossible. •••• Such experiences do not normally 

tend toward the establishment of that balance of the emotional 

and intellectual processes which is so marked a characteristic 

o"! the highest and noblest personalities. ,,1 

The quotation just given furnishes a cue for the more desir

able kind of religion. Intellectual and emotional factors are 

not to be le"!t out of religious experience; rather, they are to 

be included in a higher synthesis. The voluntaristic sort of 

religious experience affords a happy meeting ground for the major 

religious types. It retains the rationalistic and a"!fectivistic 

factors, adding the necessary practical and steadying elements 

to the compound. Leuba's list of de"!initions is very cheering 

in this connection. Therein we note that the majority of great 

thinkers emphasize the volitional aspects of religion. 2 All this 

is in line with the latest classifications in general psychology, 

which represent the various psychological capacities as being syn

thesized in the more sturdy processes of the human will. 4 

IGardner, Psychology and Preaching, p. 204. 
2A Psychological Study of Religion, pp. 339-61. 
3Cf. The New International Encyclopaedia, following Vol. 

XXIII, Courses of Reading and Study, pp. 101f. 
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6. The Religious Disposition of the Individual. 

The many conditioning factors which we have been describing 

are never united in exaetly the same proportion in any two indi

viduals. Each religious subject is a distinctive composite -

the only one of his kind in existence. His numerous constitu

tional determinants combine in giving him an individualistic 

religious disposition. Nevertheless. we may discern. amidst the 

countless personal variations. three chief types of religious 

disposition: (1) the pathological. usually neurotic and pessi

mistic; (2) the normal. merely healthy-minded. not inclined to 

extremes. and generally melioristic; and (3) the exceptional, 

marked by extraordinary intuition. optimism. and ecstasy. 

Most v~iters deny the existence of any specific religious 

instinct. James argues that there is no such thing as a partic

ular religious sentiment: while Thouless maintains that it is 

"correct to speak of the religious sentiment. lt2 We prefer to 

stand with James here. Our conclusion is that there is neither 

a specific religious instinct nor a particular religious senti

ment. Indeed, it is difficult to find any isolated religious 

element in the human being. But we do discover something more 

significant: There are many religious instincts. many religious 

sentiments, and many religious elements in the general consti

tution of the average individual. Almost every human capacity 

and activity is colored more or less by religious experience. 

Soper avers that religion is not a Simple but a complex reaction 

lef. ~. cit., pp. 27f. 
2An Introduction to the Psychology of Religion, p. 100. 
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-- "the reaotion resulting from the oombined aotion of the more 

fUndamental features of the mental life."l We would go a bit 

fUrther and affirm that religious experienoe and the human con

stitution mutually condition each other, the total result being 

the individual's religious disposition. 

II. THE INDIVIDUAL'S ENVIRONMENT 

Thus far, we have considered the subjective faotors which 

are most prominent in the conditioning of religious experienoe. 

None of these would function as described, were it not for the 

many external influences exerted upon them. The inner life of 

the religious subject is inextricably interwoven with all the 

elements of his environment. In order to complete the chain of 

oonditions, we must examine the objective factors which contrib

ute to the modification of the religious life. While the oon

stitutional conditions and the environmental conditions overlap 

somewhat, we have sought to make the line of cleavage as defi

nite as possible. Muoh of the common ground has already been 

covered; consequently we shall not have to linger yery long in 

this part of our work. It will be neoessary to discuss only the 

following aspeots of the individual's environment: the social 

order of which he is a member; the educational atmosphere in 

whioh he lives; the natural phenomena which he observes; the meta

physical universe whioh he conceives; the particular deity which 

he oontemplates; and the ultimate goal towards which he moves. 

lThe Religions of Mankind, p. 28. 
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1. The Sooial Order of Whioh He Is a Member. 

Sooiology and social psychology have muoh to tell us about 

the influence of social environment upon the individual. First, 

we will notioe Horne's description: "The social environment, 

responsible for 'sooial heredity,' intluenoes those animals 

actuated by the group impulse, including man. It includes all 

forms of association, the use of language, the expression of 

the emotions in the crowd, habits, customs, conventions, fads, 

fashions, and moral standards. The greatest element in the 

soeial environment of man, not appearing among the animals, is 

ideas, publio opinion."l Conn, writing more recently, says: 

"Social evolution, indeed, is hardly more than the accumulation 

of acquired charaoters; but though they are simply acquired and 

never become a part of the germ plasm, they are none the less 

surely transmitted to different generations by a method of 

their own."2 

The relation of society and the individual is a matter of 

much dispute. '~an is not naturally a social being," we read at 

one place;3 but elsewhere we observe the claim that efforts are 

being made to interpret man in social terms only. Perry contends 

that the present emphasis on the social aspects of human life 

has threatened to overwhelm the individual altogether -- even 

outstanding characters are reduced to socia. 4 Everett asserts 

that the individual is a social being; but he then proceeds 

~~P. cit., p. 63. 
ocial Heredity and Sooial Evolution, pp. 307f. 

3Dealey and Ward, A Text-Book of Sociology, p. 1. 
4The Present Conflict of Ideals, pp. 78ff. 
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to mediate between the extremists. He observes the paradoxical 

phenomenon that the seat ot consciousness is in the individual, 

but that no individual can realize his personality apart trom 

society. For him, therefdre, both "the individual mind" and 

"the social mind ll are, in the final analysis, myths. l We are 

inclined to believe that Everett holds the correct view. 

The principle ot individual and social interdependence very 

clearly obtains in religion. There are some writers, notably 

Durkheim and Ames,2 who seek to make religion solely a manifes

tation of social life. Such an extreme view we are forced to 

reject; but we believe that it will be helpful in awakening those 

who, at the other end ot the line, have almost totally neglected 

the social aspects of religious experience. With Ellwood, we are 

ready to atfirm the essential sociality of religion, and to recog

nize the social character of Christianity.3 We cannot understand 

the motives of those who wish to divide the gospel into individ

ual and social parts. The two will not yield to separation. One 

true gospel exists; it is the full-orbed gospel of Christ -- a 

gospel which cannot be rent into twain by any sort of human sur

gery. Christ makes no hard and fast distinctions between the 

individual and social factors; neither should we. In his deal

ings with Nicodemus and others, Jesus plainly taught that indi

vidual regeneration is necessary.4 On the other hand, he empha

sized in the Golden Rule what we would call the social aspects 

lMoral Values, pp. 227ff. 
2Op. cit., tor both. Ct. Supra, p. 5. 
3!he ~onstruction ot Religion, pp. 41, 76, 78. 
4Ct. John iii. 3. 
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of the gospel, deolaring in unmistakable terms that social rela

tionships are inextricably interwoven with the Christian's per-

sonal eXperience. 

When once we have accepted the view that the religious expe

rience of any individual is conditioned b~ the social order of 

which he is a member, our concern will then be the establishing 

ot proper pattern ideas in the respective branches of society. 

This is pre-eminently the task of our generation. The principle 

of social transmission is fairly well established. Our duty is 

the revolutionizing of social orders in such a way that they will 

contain the proper religious influences. 

"Religious ideas and experiences are inextricably mingled 

with the ideas and experiences of ordinary everyday life, and are 

therefore necessarily coloured and conditioned by them,n claims 

Selbie. l What he says is true, but he has only partially stated 

the case. The human environment oontains more than the common-

plaoe surroundings suggested by Selbie. At least three cardinal 

elements are included: "First, the human beings composing the 

group with whioh one stands related; second, human institutions 

-- those relatively fixed systems of relations in which men are 

organized; third, natural objects and forces as they are shaped 

and controlled by man for his own convenience and comfort, i.~., 

all the artificial arrangements with which we have surrounded 

ourselves.,,2 How gigantic is the task of those who would make 

human society truly religious! Let no element be overlooked! 

IThe Psychology ot Religion, p. 23. 
2Gardner, ~. cit., pp. 338f. 
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2. The Educational Atmosphere in Vfuich He Lives. 

One phase of organized society deserves separate mention. 

We refer to educational institutions. Modern education is break

ing down the old social orders and bringing about new alignments. 

In our high schools, colleges, and universities of to-day, among 

both students and teachers, we find representatives of various 

social classes, who freely mingle with each other and exchange 

views. These human contacts, together with the actual courses 

ot study pursued, cannot fail to have far-reaching effects upon 

the religious experience of the individuals concerned. Since 

college men and women are to become leaders in society, it is 

vastly important that they obtain the correct religious patterns. 

Thus, the social orders of the future will be properly molded, 

religiously speaking. 

Some people have been unduly alarmed about the religious 

faith of college and university stUdents. The results of a very 

recent and thoroughgoing questionnaire should allay all fears in 

this matter. On April 3, 1927, the Associated Press released a 

dispatch which gave a summary comparison of the reactions of 

students and general newspaper readers, respectively, to nine 

leading religious questions. The investigation was conducted 

under the direction of the Rev. Charles Stelsele, president of 

the church advertising department of the International Advertis

ing Association. His conclusion was that the students are as 

orthodox in their religious beliefs "as is the average person 

in the cities of this country." Students in the South proved 

most conservative, and those in New England most radical. 
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The college survey included 36,000 students in widely dis

tributed American colleges and universities, with a total enroll

ment of 76,000. In the newspaper poll, 250,000 persons, living 

in 200 different cities, answered. "The nine questions and the 

percentage of affirmative answers made by the students and news-

paper readers were: 

First -- Do you believe in God? Students, ninety
eight; newspaper readers, ninety-one. 

Second -- Do you believe in immortality? Students, 
ninety; newspaper readers, eighty-eight. 

Third -- Do you believe in prayer as a means of 
personal relationship with God? Students, ninety; 
newspaper readers, eighty-eight. 

Fourth -- Do you believe that Jesus Christ was 
divine as no other man was divine? Students, 
eighty-nine; newspaper readers, eighty-five. 

Fifth -- Do you regard the Bible as inspired in a 
sense that no other literature could be said to 
be inspired? Students, eighty-two; newspaper 
readers, eighty-five. 

Sixth -- Are you an active member of any church? 

, 

Students, seventy-six; newspaper readers, seventy
seven. 

Seventh -- Do you regularly attend any religious 
services? Students, Sixty-nine; newspaper read
ers, seventy-six. 

Eighth -- Were you brought up in a religious home? 
Students, ninety-five; newspaper readers, eighty
seven. 

Ninth -- Do you think that religion in some form is 
a necessary element of life for the individual 
and for the community? Students, ninety-seven; 
newspaper readers, eighty-seven."l 

It is noteworthy that the students scored a total of seven 

hundred and eighty-six (786) affirmative percentage pOints as 

over against seven hundred and sixty-four (764) points for the 

newspaper readers. Moreover, the answers to the ninth question, 

especially, indicate that students attach more importance to 

lSee The Courier-Journal, Louisville, KY., issue of April 4, 
1927; page 4, column 1. 
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religion than does the general publio. We at onoe conclude that 

eduoation is favorable to religion • 

If religious faith is maintained so oonsistently under the 

auspioes of advanced educational institutions, then we are led 

to infer that the elementary schools afford even less peril for 

orthodox religious beliefs. At any rate, we may say that all of 

one's formal education, whether elementary or advanoed, whether 

seoular or religious, permanently affects his religious life. 

He cannot esoape the influenoe of the educational atmosphere in 

whioh he lives. 

3. The Natural Phenomena Which He Observes. 

By natural environment we mean "the conditions and forces 

of nature unmodified and unoontrolled by man. ,,1 It includes, in 

part, "such elements as soil, air, light, heat, climate, water, 

food, salinity, eleotricity, gravity, scenery, and even the body, 

as environing the germ cells.,,2 Lengthy indeed would be any list 

containing even approximately the sum total of natural phenomena. 

The mioroscope enables man to observe the forms and energies of 

very minute particles, while the telescope permits him to behold 

astronomioal bodies whioh are millions of light-years away. And 

between the extremes are countless numbers of natural objeots of 

all sizes and shapes and oolors. Every natural phenomenon viewed 

.by an individual tends to have some influenoe over his religious 

life. Who oan estimate the extensive and oontinuous effeots of 

the physical world upon the religious experience of the race? 

lGardner, ~. £!l., p. 338. 2Horne, ~. cit., p. 62. 
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In the religions of primitive man, natural objects were of 

utmost significance. Behind them were supposed to be multitudes 

of spirits, good and bad, all of them more or less capricious. 

The greater and lesser objects of nature, and sometimes animals, 

were devoutly worshiped. The human environment was of very lit

tle importanoe. We do not wonder, then, at the prevalence of 

nature religions in early human sooiety. We may add that the 

religions of baokward tribes of to-day somewhat resemble those 

of their primitive brethren, although they are not similar in 

all respects. 

With the gradual progress of oivilization, the human factors 

of the raoial environment have become more and more important. 

Fortunately, oountry people still maintain many contacts with 

natural phenomena, even though, at the same time, the more human 

faotors steadily enoroach upon them. The modern city man has an 

environment which is almost entirely man-made; yet, he cannot 

tully escape the influence of nature, particularly when he turns 

his gaze heavenward. The humanizing tendencies of our age, while 

they are being increasingly reflected in religious life, both 

urban and rural, have not completely obscured the natural envir

onment. And in so far as man at any time is thrown into touch 

with any objects of nature, it is undeniable that these objects 

condition his religious experience. 

It is difficult to say just what are the comparative effects 

of the human and natural elements of the environment. In most 

persons, human influences seem to predominate; While, in the case 

of ~thers, natural influences undoubtedly take precedence. We 



137 

teel, however, that any contrasts in this connection will tall 

tar short ot accuracy, since the two sets of elements are so 

thoroughly intermingled. Coe seems to mix them in his discus

sion of the factors which lead to specialization ot interest in 

religion. These factors, he judges, are geographic, economic, 

social, political, cultural, institutional, the interaotion of 

peoples, and the influence of individuals. l 

4. The Metaphysical Universe Which He Conceives. 

The human and natural elements in the individual's immediate 

environment are supplemented by influences which have reterence 

to his relatively remote environment. Going trom the concrete to 

the more abstract, we observe that man's conception of the meta

physical universe also conditions his religious experience. The 

tirst scientific efforts to explain religion were made by Greek 

philosophers whose systems were largely metaphysical. 2 Religion 

has perSistently clung to its metaphysical implications, espe

cially as regards the cosmological, ontological, and teleological 

proofs ot God's existence. Witness the influence of metaphysical 

conceptions upon the religious ideas ot Dante (The Divine Comedy) 

and Milton (Paradise ~). At one time, the whole of Christen

dom was stirred by the rival claims ot the Ptolemaic and Coperni-, 

can theuries concerning the geocentric or heliocentric nature of 

the physical universe. 3 Even so, every person, however cultured 

or illiterate, entertains some sort ot metaphysics, which in turn 

l~. cit., pp. l08tf. 
2C? ¥hrlly, ~. cit., pp. 16-94. 
3Ct. Perry, Prese~hilosophical Tendencies, pp. l2tt. 
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profoundly modifies his religious life. Selbie goes so far as 

to say that man's distinguishing characteristic is to react to 

the universe in a religious way.l James seems to entertain the 

same viewpoint as he declares: "At bottom the whole conoern of 

both morality and religion is with the manner of our acceptance 

of the universe. ,,2 

5. The Particular Deity Which He Contemplates. 

Even more Significant are the oonoepts which the individual 

forms concerning the Deity, or deities, which control the uni

verse. We shall not now attempt to catalogue the many ideas -

polytheistic, henotheistic, monotheistio, and the like -- which 

have been held in the past and which are current. The reader is 

referred to the standard works in comparative religion and in 

the history of religion. 3 Suffioe it to say that there are as 

many different conceptions of Deity as there are people to do 

the conceiving. The point which we wish to emphasize is that 

one's particular conception of the character of the supreme Power 

(or powers) very largely determines his religious experience. A 

striking illustration is afforded by the development of the idea 

of God in the Holy Bible. The Jehovah of the Hebrews and the 

Heavenly Father of the Christians, while actually the same Deity 

at all times, underwent such varying constructions as to produce 

several different types of religion. How numerous are the con

flicting interpretations which have subsequently been offered 

lOne cit., p. 23. 2.::;£. -
~. cit., p. 41. 

3lmong others, cf. Soper, ~. cit., pp. 1-330. 
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conoerning this one Deity! And how far-reaching have been the 

effects upon millions who have sought to contemplate his wonder

ful attrubutesl 

6. The Ultimate Goal Towards Which He Moves. 

Another determining factor requires brief mention. Each 

individual of the human race moves, either consciously or uncon

sciously, towards some sort of goal,l both in relation to this 

world and in relation to the world to come. As regarde life 

here, he sooner or later somes to realize that he cannot obtain 

all of life's bounties. He is compelled to select certain values 

as his desiderata, subordinating all else. What is his chief aim; 

his ultimate goal in this life? Is his motto "Carpe diem"? Or 

is it "Respice finem"? Whioh is for him the summum bonum, self

ish pleasure or altruistic development? Once again, what is his 

outlook for eternity? Is it extinction, or is it more complete 

existence? Is it blessedness, or is it despair? Does he move 

towards a meaningless Nirvana, or is his soul set upon the ever 

expanding realities of the New Jerusalem? Does he envisage a 

Heavenly home or a hellish prison? What is his ultimate goal in 

the life hereafter -- in the Great Beyond? What, in his estima

tion, is to be his final environment? These considerations will 

certainly influence his religious experience. This much, and 

even more, we are led to infer from the doctrines of the purpo

sive psychologists of to-day, who attach great significance to 

goal-seeking activities. 

lpaterson, ~. cit., pp. l09ff. 
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C HAP T E R IV 

PHASES OF EARLIER STAGES IN RELIGIOUS EXPERIENCE 

Religious experienoe does not spring fUll-grown into man's 

heart and lite. In a very real sense, it must travel the ordi

nary oourse ot vital existenoe, undergoing the painful proeesses 

ot birth and growth. Somewhere and somehow it begins; through 

long periods of awkwardness and discipline it develops; occasion

ally it reaohes a state of relative maturity. Many ot the devo

tees ot religion are content to linger at the lower levels; not 

all aspire to attain the grander heights ot religious experience. 

There are those, however, who do Journey onward and upward, until 

they approach the very limit, religiously speaking. 

This chapter will be devoted to a study ot earlier stages in 

religious experience; the next will be concerned with relatively 

mature religious experience. Such an order ot treatment will of 

necessity involve oonsiderable overlapping, since there are tew 

teatures whioh occur exclusively at any one level. Practically 

all ot th~ aspeots ot highly ~eveloped religious life seem to be 

reflected more or less impertectly in the experiences ot immature 

religious subjeots; While, on the other hand, even the turthest 

advanced of religious saints are often the sharers ot problems 



which belong chiefly to religious immaturity. Nevertheless, we 

oontend that it will be best, so far as it is possible to do so, 

to examine each problem in its most characteristic background. 

Consequently, such matters as are tundamentally related to the 

earlier stages in religious experience will here be investigated 

in their own appropriate connections, where they will yield the 

greatest results. Likewise, such experiences as are most per

fectly realized in mature religious life, will be reserved for 

later consideration; Where, in their loftier setting, they will 

shed far more light upon the entire range of religious problems. 

We have selected the outstanding problems of immature reli

gious experience, and have endeavored to group them under three 

comprehensive heads. These will be presented in the following 

order: (1) racial religious contributions, or the effects of the 

past experiences of the human race upon the genesis and progress 

ot individual religious experience; (2) individual religious 

beginnings, or the actual commencement of religious experience 

in the lite of the individual person; and (3) individual reli

gious development, or personal advancement in religious experi

ence, including both subjective and objective factors. 

I. RACIAL RELIGIOUS CONTRIBUTIONS 

The later biological psychologiesl very definitely assure us 

that the past experience of the human race contributes largely to 

the present experienoe of the' individual person. If this be true 

lThis group has already been indicated. See supra, p. 50. 
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generally, then obviously we cannot make an exception in the case 

of man's religious life. It behooves us, therefore, to seek the 

religious implications of racial contributions. First, let us 

review the theories regarding the origin of religion, and summa

rize the basal elements in the historical religions. Afterwards, 

we shall be ready to discuss the religious significance of the 

recapitulation theory, and to point out certain raoial survivals 

in current religious life. 

1. Theories Regarding the Origin of Religion. 

Psychological adjustment, nature worship, ancestor worship, 

animal worship, magical practices -- these are some of the things 

to which the origin of religion has been attributed. BeSides, 

the phallic, social, personal, evolutionary, and supernatural 

theories have been offered, making at least ten different views. 

"Timor fecit ~," declared Lucretius centuries ago, as he 

quoted the words of Petronius. l Fear and related instincts have 

often been suggested as being the primary sources of religion. 2 

Moreover, the scope of religious beginnings has at times been so 

broadly conceived as to include man's whole impulsive and emo

tional nature. 3 All such estimates seem to find the origin of 

religion in some sort of psychological adjustment. There appear 

to be improper affective relationships which somehow must be har

monized, if possible. Davenport gives us a valuable thought 

lCf. Schaub, ~. cit., The Journal of Religion, Vol. VI, 
p. 118; and Coe, The Psychology of Religion, p. 4. 

2Cf. Thilly, A History of Philosophy, p. 361; and White, 
~. cit., The Journal of Philosophy, Vol.XXIII,pp.546ff. 

3Cf. Soper, The Religions of Mankind, pp. 27-29. 
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in this connection. "The origin of religion," he writes, "has 

often been attributed to the feeling of man that there was some

thing wrong in him. It would be truer to attribute it to the 

intense feeling of early man that there was something wrong 

about the unseen and the unknown. "1 

The foregoing quotation leads us directly to nature worship, 

which, along with ancestor worship and animal worship, was quite 

prominent in primitive religions. These early types of worship 

oontained such features as animism, spiritism, fetishism, totem

ism, and mythology. Ty1or's interpretation of animism is that 

man "looked upon all he saw as animated, as possessing a spirit 

like his own."2 Such a conception was prevalent, not only among 

primitive peoples, but also in the hy1ozoism of the early Ionian 

phi1osophers. 3 Coe speaks of animism in a special way, 1.~. "in 

the sense of belief in a soul separable from the body and there

fore able to survive bodily death.,,4 Regarding fetishism. Men

zies says: "It is best to limit it to worship of such natural 

objects as are reverenced, not for their own power or excellence, 

but because they are supposed to be occupied by such a spirit. no 

Much akin to the spiritualistic beliefs just indicated was the 

entire system of ancestor worship, which Herbert Spencer consid

ered the earliest form of religion. 6 And soon after animism and 

spiritism came animal worship. Soper briefly defines a totem as 

lPrimitive Traits in Religious Revivals, p. 261. 
'2 Soper, ~. cit., p. 31. 
3Cf. Thilry, ~. cit., pp. 12, 10, 27. 
4~. cit., p.-g3.---
oR[story of Religion, p. 33. 
6Cf. Soper, ~. £!i., p. 33. 
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nan animal (or sometimes a plant) with which a group of men 

believe they are closely related. ,,1 It appears that mythology 

arose as the thought aspect of the various types of primitive 

worship which we have been describing. 2 

The exact relation of magic to religion has not been deter

mined. Coe thinks that magical operations played a large part 

in primitive religiona. 3 Leuba, too, admits that certain magi

oal practices may possibly be turned to religious aocount; but 

soon after making this admission, he affirms that magic and reli

gion have had independent origins. 4 Strickland shows that the 

attitude of the magical performer is that of mastery, while the 

attitude of the religious devotee is that of dependence. 5 

In the elaboration of the various theories of religious ori-

gins, most authorities assign some importance to sexual factors. 

nSex oonsciousness is, in fact, prominent in religion even up to 

some of its highly developed forms,1f asserts Coe. 6 Until recent 

years, however, religious thinkers had made very few suggestions 

concerning this matter. It was left for the psychoanalysts to 

~aintain that religion originated in sex. A number of religious 

writers have accepted, with but little reservation, the dictum 

of the psychoanalytio school. SWisher, for instance, takes a 

rather extreme position as he argues: "It is evident from exam

ples which might be multiplied without end, that primitive 

l~. cit., p. 34. 
2 -oe, .QE... cit., p. 84. 
3Ibid., pp:-82f. 
4x-PSychological Study of Religion, pp. 172, 176. 
5Psychology of Religious Experience, p. 48. 
6QR.. ill.., p. 80. 
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religion originates in sex."l Upon the authority of Freud,2 

Swisher further declares that the Biblical account of Adam and 

Eve in the garden of Eden is only an ancient sex-myth which has 

its counterpart in religions other than that of the Hebrews. 

"The apple given by Eve to Adam (in some primitive cosmologies 

this takes the form of a flower) is a symbol of her virginity. 

The mutual eating symbolizes the conjugal re1ation.,,3 All of 

this seems to be very muoh overdrawn. In our estimation, James 

very successfully refutes the phallic theory of the origin of 

re1igion. 4 

The social theory of religious origins overlaps more or less 

with all other theories. Any religious system will include some 

social aspects. Going beyond this adm~tted fact, some students 

of religion claim that it contains nothing except sociological 

features. Durkheim and Ames, perhaps, give us the central tenets 

of the social theory. Soper, interpreting Durkheim, says: "The 

saoredness which attaches to the totem is to be explained by the 

presenoe in it of a strange, mysterious force, pervasive and 

impersonal, which is supposed to explain life and activity in 

men and things. How did the thought that suoh a power existed 

arise in the mind of primitive man? Here is the distinctive 

point in the theory of the French sociologist. The presence of 

this force was aroused in man's mind by society.n5 Extending 

~Re1igiOn and the New Psychology, p. 10. 
Interpretation of Dreams, p. 247. 

3Swisher, ~. oit., pp. 6-10. 
4Cf. The Varietres of Religious Experience, pp. 11, 12, 
5 footnotes • 
.Qlt. .Q.!.1., p • 34 • 
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the same principle to higher forms of the religious life, Ames 

defines religion as "the consciousness of the highest social 

values. "I 

Over against the extreme social position, there are those 

who maintain that all religions originated in great personali

ties. In early religions, great power belonged to leaders, ~.~. 

medicine men, priests, and chieftains. Coe observes that the 

medicine man is "a specialist in things religious, the predeces

sor of priesthoods.,,2 Soper remarks: "A class of men arose, who 

came to be known as priests, who found they could work upon the 

fears and credulity of men and by so doing gain advantage for 

themselves.,,3 Leuba notes that human relations are the proto

types of intercourse with gods, 'Applied to' primitive man, this 

principle would mean that the worship of heroes, priests, and 

chieftains was transferred to the worship of deities. 4 As reli

gions gradually assumed higher forms, personalities continued to 

playa prominent part. Of the eleven living religions treated 

by a late authoritative founder, nine were personally founded. 5 

Broadly speaking, there are two main types of theories con

cerning the origin of religion, and these may be conveniently 

distinguished as the supernatural and the evolutionary. Super

natural theories affirm great beginnings and ascribe them, either 

directly or indirectly, to the Creator. But according to the 

~PSYCh010gy of Religious Experience, Preface, p. vii. 
~. oit., p. 80. 41. crt., p. 30. 

~ crt., pp. l72f. 
ume:-WA Conspectus of the Eleven Living Religions of 

the World," The World's Living Religion~, p. x. 
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evolutionary theories, "religion started as a low torm of super

stition, which was gradually improved upon, and both genesis and 

development are tully aocounted tor by human oapacity and taculty 

and by natural environment. ,,1 

Perhaps each of the foregoing theories oontains some truth, 

but no one theory gives a complete aooount. It is very evident 

that they are all partial, and in many instances contradictory. 

The true solution is to be found in some sort of synthesis. For 

ourselves, we preter to stress the supernatural, personal, and 

spiritual factors. Even though the majority of present-day psy

ohologists would frown upon suoh an interpretation, we believe 

that introspeotive psychology and the psychology of the "extra-

oonscious" give some ourrent sanction .to our view. 

The central, crucial problem arises when we endeavor somehow 

to explain the human side of the origin of supernatural religion. 

But from suoh a difficulty we should not retreat. With Soper, we 

agree that Max MUller out the Gordian knot by saying that man's 

"sense of the infinite" aocounts for the possibility of the rise 

of religion in his soul. We agree, further, that men generally 

and individually are endowed with religious proclivities, all of 

which are the gift of God. 2 In this connection we should remem

ber that there is a Light "whioh lighteth every man coming into 

the world. ,,3 And since this Light is a Person -- none other than 

the inoomparable Jesus -- we are oompelled to believe that even 

the earliest religions contained much of the personal element. 

lpaterson, Q£. cit., p. 428. 
3John i. 9. 

2Soper , ~. cit., p. 36. 
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In all probability, primitive man had a deeper and truer 

appreciation ot the spirit world than we are prone to suspect. 

His approach may have been more valid than we think. The oldest 

human society may not have been wholly dependent tor enlighten

ment upon the insight of the primordial sage and the witness ot 

its own spirit. An additional av~nue was suggested by Tennyson,l 

in Aylmer's Field: 

"star to star vibrates light, may soul to soul 
Strike through a tiner medium of its own?" 

"The Psychology of the fUture will perhaps accept as estab

lished the telepathic transmission of thought; and in that event 

there may be a vogue tor the theory that, when the human race 

aoquired its speoifio characteristics, it beoame accessible to 

spiritual influenoes that radiated from the kindred oommunities 

ot spiritual beings that are naturally supposed to exist in other 

habitable domains of the wider universe. And if these, as may be 

thought likely, are at one in believing in God, it would be plau

sibly maintained that a dim consciousness ot this oosmic taith 

emerged in the primitive human mind, and conveyed to it some 

illumination and guidance. ,,2 

2. Basal Elements in the Historical Religions. 

From our account of origins, just given, we may obtain some 

idea ot prehistoric religions. Let us move on to a consideration 

of the basal elements in the historioal religions. 

Quoted by Paterson, ~. cit., p. 438. 
Ibid., pp. 438f. 
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Hume writes: "Twelve historioal religions have passed away: 

one o~ Afrioa, the religion of ancient Egypt; two of America, the 

religions of ancient Peru and Mexioo; five of .Asia, Mithraism, 

Manichaeism, and the religions of Babylonia, Phoenicia, and the 

Hittites; four of Europe, those of the ancient Greeks, of the 

Romans, and of the early Teutons 'and the Scandinavians. ,,1 These 

dead religions, tor the most part, were nothing more than re~ine

ments ot primitive religious praotices and mythologies; perhaps 

some were the original religions themselves. It is only fair to 

concede that, in addition to the~r primitive features, a few of 

these extinct religions contained elements borrowed from Greek 

philosophy and from religions which have survived. 2 

Continuing upon the authority of Hume, we note that there 

are eleven living religions in the world. The dates of the found

ing of these religions range approximately from 1500 B.C. to 1500 

A.D. Let us list these religions in the chronologioal order of 

their appearance, noting the basic features of each. They are: 

Hinduism, or the religion of divine immanence and an hereditary 

graded social structure; Judaism, or the religion of obedienoe to 

the righteous God; Shinto, or the religion of nature-worship, 

emperor-worship, and purity; Zoroastrianism, or the religion of 

struggle along with a good but limited God against the forces of 

evil in the world; Taoism, or the religion of the divine way; 

Jainism, or the religion of asceticism; Buddhism, or the religion 

of peaceful, ethioal self-culture; ConfQcianism, or the religion 

l~. cit., p. 12. 
2~t. !hIlly, ££. cit., pp. 7-120; and Hume, ~. £ii., pp.18ff. 
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of social propriety; Christianity, or the religion ot the love 

of God and the love of man as revealed in Jesus Christ; Moham

medanism, or the religion of submission to the world-potentate; 

and Sikhism, or the religion of the disciples of the one true 

GOd. l 

With reference to the racial origin and the historical 

development ot religion, certain psychologioal implications are 

obvious. Summarily stated, they follow: (1) It would be utterly 

unscientific to class religion as a phenomenon ot the abnormal 

mind, sinoe all peoples have had same kind of religion. Univer

sality implies normality. (2) As one reviews the characteristics 

of the various historical religions, he becomes convinoed that 

many human instincts are inextricably interwoven with religious 

experience. (3) Some purposive striving, either in the direction 

of expansion, or in the direction of extinction, is present in 

every kind of religion. (4) It appears that behaviorists will 

have to admit that religious practices involve at least some dis

tinctive types of behavior, whether they be elemental forms or 

oombinations of other forms of aotivity. (5) Social influences 

are to be found in the religious experience of individuals of all 

ages, but such individual experience transcends the sooiety whioh 

helped to produce it. (6) Devotees of all religions have somehow 

felt the power of what they believed to be "superconscious fl enti

ties and forces. (7) While the religions of mankind have under-

gone considerable development, all raoes combined have cognized 

IHume, ~. cit., pp. vii.,viii. For detailed descriptions of 
these religions, cf. ibid., pp. 18-257. 
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only a part of the total religious experience possible. There 

seem to be larger, more meaningful wholes which remain unper

ceived. (8) Differential psychology teaches us that we should 

have a tolerant attitude towards all religions, since each has 

some worth-while elements, and none is perfect. (9) Even Chris

tianity has not yet attained its final goal and ultimate form, 

although it affords the greatest superconscious power, the most 

meaningful Whole, and the highest stage of development thus far 

realized by man. 

3. Implications of the Recapitulation Theory • 

. In this connection it will be well for us to examine some of 

the religious implications of the reoapitulation theory. Thorn

dike, in reviewing this theory, very clearly sets forth the pOSi

tion of its advocates. Among other things, he quotes Burkls very 

terse description of the theory: "The individual, from conception 

to senescence, follows the order of the development of the race."l 

ThornAike later proceeds to refute the theory, reaching the fol

lowing cancl~sion: "No fact of value about either the ontogeny or 

phylogeny of behavior has, to my knowledge, been discovered as a 

result of this theory. Consequently one cannot help thinking 

that the influence whioh it has exerted upon students of human 

nature is due, not to rational claims, but to its rhetorical 

attractiveness. n2 He accepts as more reliable, but yet unproven, 

the utility theory, which explains the dates of original tenden

cies by the same causes that account for their very existence 

IThe Original Nature of Man, p. 249. 
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variation and selection. l Thorndike's views are further devel

oped by Norsworthy and Whitley.2 

Several authorities in the psychology of religion have tried 

to apply the recapitulation theory to religious life. Pratt dis

tinguishes three types of religious belief -- the religion ot 

primitive credulity, the religion of thought, and the religion 

ot teeling -- endeavoring to prove that the order in which they 

have just been given corresponds to the chronological order of 

their racial appearance. He then attempts to show that all three 

types are recapitulated in the same order in the life of every 

individual. 3 Again, we find in a recent and supposedly authori

tative book this outright statement: "Ontogeny recapitulates phy

logeny in religion. n4 Now, it appears to us that such represen

tations are woefully inaccurate. Besides having the weight of 

the latest psychology against them, they break down under the 

sheer burden of their own claims. Who, for instance, would be 

able in the brief span of a single life to recapitulate all that 

is included in the extensive development of anyone of the major 

religions, to say nothing of the countless elements in th total 

religious experience of the entire race? Moreover, how shall we 

account tor the multitudinous variations -- the acceleration of 

a tew and the retardation of many -- if perchance there is any 

regular reuapitulation of racial religious experience in the lite 

of the individual? 

lThorndike, ~. cit., pp. 252-54. 
2Tbe Psychology ~Childhood, pp. 32-40. 
3The Psychology of Religious Belief, pp. 43-261. 
4Betts and Hawthorne, Method in Teaching Religion, p. 24. 
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4. Racial Survivals in Current Religious Life. 

We ~ willing to concede and, indeed, would emphasize the 

tact that there are racial survivals in current religious life. 

Without enumerating details, we would be safe in affirming that, 

beginning with the lowest superstitions and grossest practices 

and reaching upward to the loftiest religious experiences ever 

known, there has been no stage of raoial religious development 

that does not have its practical, though not exact oounterpart 

somewhere in the world to-day. But such survivals do not occur 

in any fixed recapitulatory order; the time element is exceed

ingly irregular, being determined by environment and utility. 

We believe that Thorndike's principles of variation and selection 

apply thoroughly in the case of religious tendenoies. l 

Sooial transmission and "the racial unconscious" constitute 

the chief media of religious survivals. We have already consid

ered the effects of social orders upon religion. 2 Here we would 

merely add that the racial survivals existing in any social order 

are reflected in the religious life of the individuals belonging 

to that social order. Regarding "the racial unconscious," we 

find that it "is the center and core of our psychic being,n3 and 

that it "represents the sum total of the past experiences of the 

raoe."4 Being "man's psychic inheritance from all his anoes

tors,,,5 it profoundly affects individual religious experience. 

~Cf., again, Thorndike, ~. cit., pp. 252-54, for principles. 
Cf., supra, pp. l30ff. 

3See Povah, The New Psychology and the Hebrew Prophets, pp. 
lOf. and elsewhere. 

~Miller, The New Psychology and the Preacher, Chapter II. 
Povah, ~. cit., p. 11. 
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. II. INDIVIDUAL RELIGIOUS BEGINNINGS 

No matter what the racial contributions may be, it is quite 

logical to suppose that individual religious experience per !! 

must at some time and in some way begin. Many baffling problems 

confront us when we seek to trace the initial stages of religion 

in the individual life. Limiting ourselves to a few of the most 

vital questions involved, we shall discuss the following topics: 

a summary of the influences which are at work in individual reli

gious beginnings; steps in the genesis of religious experience; 

general inferences bearing upon conversion; and the psychological 

principles of evangelism. 

1. Summary of the Influences Which Are at Work. 

We have already analyzed two sets of conditioning factors 

which influence in a general way the religious experience of the 

individual, namely: those operating in his own physical, mental, 

and spiritual constitution; and those contained in his immediate 

and more remote environment. (See Chapter III). Then, too, we 

have just examined more particularly the racial contributions to 

individual religious experience. All of the foregoing influ

ences, of course, have a bearing upon the genesis of religious 

experience; but there are some which are more direct and potent 

than others. Among the primary influences are the home, the 

church, the school, the press, the community, the social circle, 

business associations, individuals who are especially admired, 

recreational activities, travel, natural phenomena, and any other 

factors coming within the range of immediate experience. 
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The physiologioal and biologioal group of psyohologies would 

emphasize the meohanioal and animal features in individual begin

nings . of religious experienoe; the sooiological and anthropolog

ical grouP. no doubt, would stress the social and raoial factors; 

while the psyohological and psyohical group would find the ulti

mate explanation in the personal and spiritual influences whioh 

are at work. l For ourselves, we are unable to see how religion 

could ever get started in mere maohines or animals; to date, no 

instanoes have been observed and reoorded. Nor oan we find indi-

vidual religious beginnings in sooieties and races, even though 

sooial and racial forces help to prepare the way for such begin

nings. For, at the very moment when religion becomes distinc

tively individual, then it ceases to be predominantly social and 

racial. We are led to oonclude, therefore, that individual reli

gious beginnings are primarily personal and spiritual. 

Without a human soul to be influenced and a Divine Creator 

to furnish dynamic, all religious influences would be empty and 

impotent. Influences cannot operate in a vacuum; nor can they 

spring from a vacuum. We are justified in postulating the human 

soul and the Divine Creator, which meet on personal and spirit

ual levels. This is the best hypothesis yet offered to explain 

all of the psychological phenomena involved; moreover, it is an 

hypotheSiS which has been largely verified by the experience of 

thousands of trustworthy witnesses. 2 Without a God, the entire 

network of influences which we have been considering would be 

lSee Mrilra, p. 50, where these groups are indicated. 
2Ct. lins, Why Is Christianity True? pp. 241-303. 
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like an unkindled pile o~ ~irewood or an unoharged system ot 

eleotrio wiring. Only a superhuman Being can furnish the spark 

and apply the switch. "And Jehovah God ~ormed man o~ the dust 

ot the ground, and breathed into his nostrils the breath ot li~e; 

and man became a living soul. nl Whether this be a literal his

torioal account or not, it contains a pro~ound spiritual truth: 

Religion ultimately comes from God. Man oannot begin to be reli

gious until Power from above is supplied. God is the supreme 

Intluence at work in the genesis ot individual religious experi

ence. Whoever would challenge this conclusion is asked to men

tion any human torce which could accomplish the actual results 

obtained in many religious lives. 

2. Steps in the Genesis of Religious Experience. 

Paterson tinds three dit~erent conceptions of the nature of 

salvation. (1) The mundane theory estimates li~e and religion in 

terms ot temporal well-being. It is met with in its purity in 

animism and has been connected chie~ly with polytheistic systems. 

(2) The fUgitive theory, which belongs to the pantheistic ~aiths, 

presupposes that man is by nature in a state ot dire distress and 

promises reliet from earthly illusion and nothingness. (3) The 

plenary theory, inspired and molded by the monotheistic religions, 

piotures the oondition o~ man in even darker colors than be~ore, 

but of~ers a richer and more comprehensive salvation. 2 With such 

a background as this, Paterson proceeds, in a later chapter, to 

discuss the way of salvation, suggesting the following ascending 

IGenesis ii. 7. 2~. cit., pp. 195-220. 
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series: the way of coercion; the way of ingratiation; the way of 

obedience; and the way of faith. l 

With characteristic terseness, James affirms: "The warring 

gods and formulas of the various religions do indeed cancel each 

other, but there is a certain uniform deliverance in which reli

gions appear to meet." This deliverance, he goes on to maintain, 

is in two parts: (1) an uneasiness; and (2) its solution. "The 

uneaSiness, reduced to its Simplest terms, is a sense that there 

is something wrong about us as we naturally stand. The solution 

is a sense that we are saved from the wrongness by making proper 

connection with the higher powers. ,,2 

In analyzing the structural aspects of converSion, Coe says 

he finds: "(1) traces of mental reproduction of the individual's 

own earlier experiences; (2) fresh sensory elements; (3) certain 

instinctive impulses; and (4) a law under which these elements 

are characteristically combined. n3 By the term "law" here, Coe 

refers to the process of suggestion. 4 

According to the questionnaire investigations of Starbuck, 

the central states and processes in the "crisis conversions" are: 

(1) yielding, self-surrender, breaking pride; (2) determination, 

exercise of Will; (3) forgiveness; (4) God's help, or the pres

ence of some outside power; (5) public confession; (6) spontane

ous awakening, spiritual illumination; and (7) feeling of oneness 

with God (or with friends). In the "growth cases," Starbuck is 

able to distinguish three general types of experience: (1). a fresh 

~~. cit., pp. 387ff. 
'~. cit., p. 156. 

!~. cit ,., pp. 507f. 
~., pp. l66ff. 
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insight involving a distinct rational element; (2) a first-hand 

perception of right and wrong; and (3) an emotional response. l 

Without endeavoring to lay down principles which will cover 

all cases, Strickland contends that many conversions have three 

main features or stages: "(1) The period of dissatisfaction, 

depression, and even sorrow, commonly called conviction. This 

leads to (2) the crisis, which is followed by (3) the coming of 

reassurance, peace, joy.n2 The same author defines conversion 

as "the experience of entering the Christian life.,,3 

Concluding an analysis of Christian experience, Mullins, in 

a summary, indicates the essential psychological elements in the 

"new birth. II "These are: (1) The act of the will involved in 

repentance and faith; (2) the object of faith, God as revealed in 

Jesus Christ, who is inwardly made known to the believer through 

the Holy Spirit; (3) the results in religious readjustment, moral 

reinforcement and intellectual peace. ,,4 

How very difficult it is to discover the common psychologi

cal processes operating in the initial stages of all types of 

religious experience! The authorities cited do not altogether 

agree; nevertheless, we believe that each has made a valuable 

contribution to the subject, and that their conflicting views may 

be harmonized in a broader, synthetic position. After consider

ing their theories and making a caretul survey of many religions, 

we have tried to solve the problem in accordance with the facts. 

lThe Psychology of Religion, pp. 90-94, 196-99. 
2~. cit., p. 112. 
3 -lid., p. 110. 
4~Is Christianity True? p. 273. 
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Our conclusion is that the genesis of individual religious expe

rience, no matter what the particular brand may be, includes at 

least three steps: (1) a sense of disharmonious relationships 

maladjustment with one's fellows, with one's environment, and 

with one's God (or gods), resulting in maladjustment within one's 

own being; (2) a gradual or sudden attainment of harmony -- in 

which certain preliminary adjustments are made, involving the 

formation of relationships that are fairly agreeable, though not 

completely so; and (3) a temporary or continuous state of har

mony -- occaSioning further adjustments which lead to increas

ingly satisfying relationships and greater stability. Of course, 

the three steps are not always clearly defined. Sometimes they 

follow each other in rapid, almost abrupt order; more often, per

haps, they occur in slow, orderly fashion. Between the several 

religions, and under differing circumstances in anyone religion, 

there are countless variations. In a general way. however, all 

three steps are present in every type of religion. These steps 

may be conveniently characterized as the disharmonious stage, the 

harmonizing stage, and the harmonious stage, respectively. 

The three steps noted are readily applicable to evangelical 

Christianity. The disharmonious stage is the period of sinful

ness, conviction, and struggle; the harmonizing stage corresponds 

roughly to the processes of repentance, faith, and regeneration; 

while the harmonious stage includes the actual realization of 

salvation, the consciousness of fellowship with God, and the pri

mary development of Christian experience. We may now note the 

current psychological implications of each of these stages. 
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First, then, let us consider the disharmonious stage. The 

later biological psychologists allow for much racial determinism 

in human consciousness. l In fact, the doctrine of original sin 

is in line with modern science generally, inasmuch as both claim 

that it is impossible to escape the influence of ancestry.2 We 

can easily see how actual sinners are likely to be misled by psy

choanalysts,3 who disregard the fact that human nature is tainted 

by ancestral sin, and the additional fact that every person has 

further debased his original nature; and who try to lead their 

clients to believe that all would be well if only they would give 

expression to their raw impulses. Quite different is that reli

gious subject who, in a period of tense maladjustment, under deep 

conviction, feels that there is something fUndamentally wrong 

with him, and that he needs some force from the outside to come 

to his rescue. What he craves is divine assistance, superhuman 

deliverance; Which, when the necessary conditions are satisfied, 

is always forthcoming. Thus far, the irreligious psychologies 

have not been able to supply adequate substitutes for the redemp

tive consolations of re'ligions generally,4 and the Christian 

religion particularly. 

Current psychology offers several suggestions regarding what 

we have called the harmonizing stage in the genesis of religious 

experience. (1) Just what happens at the point of tranSition, it 

lSee suP2a, pp. 49f. See also Prince, ~. £!!., Psychologies 
of 19 5, especially p. 243. 

2Cf. Holden, ~A Psychological Account of Temptation," The 
3 Canadian Journal of Religious Thought, Vol. III, pp. 59ff. 

Cf. Hardman's views, in Psychology and the Church, p. 138. 
4Cf. Perry, The Present Conflict of Ideals, p. 308. 
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1s d1ff1oult to say. Gestalt and reaction psychology,l however, 

would assure us that there is behavior in the face of a crisis, 

and that the whole of one's being reacts. (2) Psychologists who 

emphasize the instincts would probably t~ll us that, in passing 

through such a crisis, the motivation of the individual's life 

becomes more altruistic and less egoistic. (3) One worker in the 

realm of the subconscious suggests that there is a building up of 

the "Christ-complex.,,2 He could more accurately have said that 

there is an acquiring of the "Christ-afflatus."3 (4) Faith, :from 

the viewpoint of functional and dynamic psychology, is pragmati

cally justified. 4 Thanks to Paul, we have the Scriptural justi

fication also. 5 Faith is not equivalent to knowledge, from a 

factual standPoint;6 but it is characterized by even more vital 

assurance. (5) A theologian, whose psychology is for the most 

part functional, stresses "the act of will involved in repentance 

and faith,,;7 elsewhere he inclines to the view that the will may 

lie entirely outside the causal series. S (6) Another writer con

tends that the new psychology challenges the unbeliever as well 

as the believer. "To the prophets it is inability to believe in 

a transcendent moral ideal • 

ardly refusal to grow up.,,9 

• • • which is infantilism -- a cow-

lCf. Psychologies of 1925, pp. 141, 320, 322, 324. 
2Hudson, Recent Psychology and the Christian Religion, p. 61. 
3Jules-Bois, ~. cit., The Standard, Vol. XIII, pp. 99-103. 
4Cf. Perry, Tlie Present Conflict of Ideals, pp. 29Sff. 
5See Romans iii. 2S; -and Galatians i1. 16. -
6Strickland, ~. cit., pp. l57ff., errs greatly when he tries 

to make belief identical with knowledge. 
7Mullins, Why Is Christianity True? p. 273. 
SFreedom and Authority in Religion, p. 219. 
9Povah, ~. cit., pp. 193-95. 
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Later sections which deal with the development and maturity 

of religious experience will really be an extensive treatment of 

the more advanced phases of what has been termed the harmonious 

stage. Here we introduce only a few generalizations concerning 

the earlier phases of religious harmony. On the brighter side, 

we observe that when one arrives at this stage, he feels that he 

has somehow reached out into the extraconscious realm and yielded 

to a Supreme Personality, with whom he now enjoys blessed fellow

ship. Again, he believes that he has started on the road to the 

highest possible conscious existence. Is not his belief justi

fied? Ellwood, whose work reflects much sane social psychology, 

offers tributes to Jesus as the ideal Savior. l 

But very soon after the religious initiate attains this har

monius adjustment, he is likely to meet some serious problems. 

Foremost among these, as a general rule, are temptation, trial, 

and doubt, and the necessity of engaging in constructive reli

gious activities. The chief temptation is that of indulging the 

selfish instincts. Even the Master was tempted at this point, 

early atter the beginning of his public ministry.2 Now, mecha

nists and psychoanalysts claim that the religious subject should 

not fight against his natural instincts; while purposivists and 

psychologists of the "superconscious" maintain that such a tight 

is altogether proper, and in the direction of a higher adjust

ment. Sublimation of the instincts affords the real solution of 

this problem. Some form of trial occurs in the earlier stages 

IThe Reconstruction of Religion, pp. l5lff. 
2See Luke iVa 1-13. 
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of individual experience in any sort of religion. In primitive 

religions there were rigid initiatory rites. l In the highest 

form of religion, we find Christ saying: "If any man would come 

after me, let him deny himself, and take up his cross, and follow 

me.,,2 Povah avers that Nirvana and "the fleshpots of Egypt" are 

merely alternative methods of avoiding the crosses of the reli

gious life. 3 As a result of temptations and trials, the newly 

made religious convert often entertains severe doubts. These may 

in some measure be counteracted by wholesome, constructive reli

gious activities, such as participation in worship, social serv

ice, meditation, prayer, and the reading of sacred literature. 

Steadfast purposes, when bolstered by social sanctions and divine 

contacts, will help to solve the psychological problems of reli

gio~ initiates. 

3. General Inferences Bearing upon Conversion. 

Moving on to the more general aspects of our problem, we now 

list such inferences from contemporary psychology as bear upon 

the conversion experience as a whole. (1) Introspective psychol

ogy, apart from any objective proofs, would testifY to the valid

ity of religious experience in its individual beginnings. Such 

thoroughgoing changes in the human consciousness can hardly be 

explained as magnificent illusions. (2) We are unwilling, more

Over, to accept the dictum of psychoanalysis that the revolution-

ary aspects of conversion can be explained as the mere formation 

ICf. Coe, ~. cit., pp. 79ff. 
2Matthew xvi. ~ 
3~. cit., p. 25. 
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or liberation of complexes. The individual seems to be lifted to 

higher planes than he inhabited before the complexing. We agree, 

however, with a recent writer who claims that nauto-suggestion" 

and ngrace" are both allowable in salvation. l (3) Behaviorism is 

utterly una~le to interpret even the range of behavior occurring 

in connection with conversion, to say nothing of the many details 

of conduct involved. The phenomena observed, being purposively 

and extraconsciously caused, cannot be explained on a mechanistic 

basis. (4) Furthermore, we have already seen that introspection 

is of utmost importance in conversion, even as it is in all reli

gious experience. This fact presents another insurmountable dif

ficulty for the behaviorist. (5) Gestalt psychology finds dis-

turbed equilibria in the consciousness and describes development 

as a transformation of processes. 2 This, when given a spiritual 

interpretation, appears to be a veritable analysis of the struc

tural side of conversion. Many psychologists look upon conver

sion as the highest process of conscious unification. 3 (6) In 

the light of functional psychology, "infant regeneration" seems 

to be impossible. It would be absurd to suppose that an infant 

could experience the psychological processes which we have been 

describing. (7) Likewise, the sacramentarian conception of the 

genesis of religious experience, historically espoused by Catho

lics and others, appears to be overwhelmingly discredited. How 

could merely mechanical, outside forces produce the conscious 

lBalmforth, Is Christian Experience an Illusion? pp. 92f. 
2Cf. Koffka, ~. cit., Psychologies of 1925, pp. l37ff. 
3Cf. Strickland, ~. cit., pp. l08ff. Cf. also Starbuck, 

~. £1!., entire book. 
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functional changes involved in conversion? (8) Finally, we note 

that differential psychology would allow for wide differences in 

religious beginnings. Not all individuals have the same experi-

ence. The two chief types are "crisis conversion" and gradual 

growth,l but these are divided into countless subtypes. James 

argues that every type is valid Which bears the proper fruit. 2 

4. The Psychological Principles of Evangelism. 

All religions have been concerned with the problem of gain

ing new adherents. Some of the means used for the accomplishment 

of this end have been: initiatory rites and sacramental effects; 

demonstrations of either splendor or sacrifice; attraction, by 

beauty, by ease, or even by hardship; coercion, by word or by 

deed, even to the point of a sword; expatriation or captivity; 

polemics and proselytism; education, including both information 

and training; organizations, both large and small; persuasion, 

by public preaching, by personal solicitation, or by subtle meth

ods of ingratiation; printed appeals of various sorts; and local 

or world-wide miSSionary endeavor, Which usually involves several 

of the foregoing specific forms of activity. 

With but few exceptions, all of the means just enumerated 

have at one time or another been employed by some branch of the 

Christian ahurch. Gradually, however, two chief systems have 

emerged for use both at home and in missionary operations. It 

appears that most of the finer methods to be utilized in winning 

ICf. Strickland, .QR.. cit., pp. l08ff. Cf also Starbuck, 
on. cit., entire bOOK. 

2 .::Ji,;. -
~. cit., pp. 237ff. 
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new converts are summed up in the present-day conceptions of 

"evangelism" and "religious education." Unfortunately, there 

has grown up in many quarters the feeling that these two methods 

-- evangelism and education -- are extremely antithetical. l The 

truth is that they go hand in hand. In educational evangelism 

are gathered together all the vital elements of religious propa

gation. This was the method of Jesus. 2 And it is sanctioned by 

modern psychology. "By common consent, the churches of the pres

ent time have consigned both the revivalistic and the Christian 

nurture methods of winning men to a secondary place, and commit

ted their chief hopes to the method of educational evangelism. n3 

We are now ready to ofter in summary fashion the psychologi

cal principles of evangelism. (1) Religious workers should have . 

a proper conception of the genesis ot religious experience in the 

life. (2) As has just been noted, educational evangelism should 

be stressed, all kinds of extremes being avoided. (3) Workers in 

this field need a thorough knowledge of psychology, both the gen

eral study and the special types. (4) An intelligent apprecia-

tion of the influences at work, and their relative importance, is 

essential to evangelistic success. (5) Organizations, plans, and 

programs furnish no motive power in themselves. 4 Ultimately, the 

necessary evangelistic dynamic is to be found in divine and human 

personalities. (6) Evangelists should not arbitrarily press tor 

quick results. The gradual approach is otten best. It requires 

~Cf. Betts, The New Program ot Religious Education, pp. 27-32. 
3Cf. McKinley, Educational Evangelism, p. 122. 
Ibid., p. 102. 
4~Strickland, ~. cit., p. 127. 
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some time for anyone to pass through the various stages in the 

genesis of religious experienoe. (7) Adult evangelism, as well 

as ohild and adolesoent evangelism, is sorely needed, even though 

it be muoh more diffioult. l (8) While the right sort of eduoa-

tional evangelism may reduoe the number of "orisis oonversions," 

the ohuroh rloannot dispense with the evangelistio oall." For 

many reasons, evangelistio appeals will be oontinually required. 2 

III. INDIVIDUAL RELIGIOUS DEVELOPMENT 

We are naturally led, in the next plaoe, to a oonsideration 

of the development of religious experienoe in the individual life. 

Some matters which have been touohed upon previously will be more 

thoroughly treated in this seotion. Many new angles of the sub

ject also will be examined. We shall be primarily ooncerned with 

the development of the religious life after conversion; but much 

of the material will in some measure apply to the pre-oonversion 

period as well. The problems to be investigated here are: the 

religious implications of life-periods; the laws underlying nor

mal religious growth; the fUndamental faotors in religious nur

ture; and old and new methods of teaching religion. 

1. The Religious Implications of Life-Periods. 

Since life-periods have a profound religious signifioance, 

it will be helpful for us to note the time limits and the general 

characteristics of these periods. "If the whole span of life 

~MOKinley, ~. cit., pp. 95f. 
Strickland, ~. oit., pp. l27f. 
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were divided into oonvenient segments the divisions, with refer

enoe to ohronologioal age, would be somewhat as follows: 

Birth to three, infanoy. 
Four to five, early ohildhood. 
Six to eight, middle childhood. 
Nine to twelve, later ohildhood. 
Thirteen to sixteen, early adolesoenoe. 
Seventeen to twenty, middle adolesoenoe. 
Twenty-one to twenty-four, later adolesoenoe. 
Twenty-five to thirty-six, early maturity. 
Thirty-seven to forty-eight, middle maturity. 
Forty-nine to sixty, later maturity. 
Sixty to death, senesoenoe. 1I 

After offering the foregoing analysis, a reoent writer con-

tinues: "Of oourse these divisions are aIlIlroximate. and individ-

uals vary widely in their rate of development. It must also be 

oonstantly borne in mind that there are no sharp lines of demar

oation, one ' division of life shading gradually and imIleroeptibly 

into another. Yet within rough limits our lives fall into these 

fairly well-defined Ileriods, eaoh having its peouliar character

istios and needs. III 

Making social relationships the guiding principles in dis

tinguishing the various stages of growth and development, the 

same author proceeds to desoribe the various life-periods as far 

as later adolesoence. "The first stage, which oloses at about 

three years of age, KIrkpatriok designates as the imitative ~ 

sooializing age. •••• The seoond stage, oulminating at about 

six years, is deSignated as the individualizing stage. • ••• 

The third stage, ending at about nine years of age, is the period 

of ~ and sooial discovery. • ••• The fourth stage,ending 

ISee, Dobbins, Working with Intermediates, p. 22, for this 
and the preoeding paragraph. 
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at about twelve years of age, is described as the period of 

competitive socialization. •••• The fifth stage may be char

acterized as the transitional stage, or period of social adjust-

~, and extends from about thirteen to sixteen. • • • • The 

last stage, from about seventeen to twenty-four, including mid-

dIe and later adolescence, may be thought of as a period of self

realization, or social achievement."l 

Little needs to be added as regards the periods of maturity 

and senescence. For the most part, the individual, after adoles

cence, merely settles more deeply into the molds already formed. 

Perhaps social service is the most acc~ate and comprehensive 

term which we can employ in describing all three periods of the 

mature life. In many instances, of course, the adult becomes 

selfish and positively anti-social; but for those who have had 

the proper development in previous periods, maturity is undoubt

edly the time when more or less service is rendered to society. 

At about the beginning of senescence sometimes earlier, and 

sometimes later -- social dependence becomes the predominant 

characteristic, gradually growing more marked as the vital proc

esses decline. 2 

The social psychologists of our generation have often exag

gerated the religious influence of social phenomena. It may be 

safely affirmed, nevertheless, that the social traits just indi

cated are generally reflected in religious experience. If we 

were asked to give, in single words, the most significant and 

1~. cit., pp. 24-27. 
2MY own characterization of maturity and senescence. 
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oomprehensive religious oharaoteristios of the respective social 

periods in the lives of individuals, we would offer the follow

ing as being fairly aoourate: 

Infancy, inoapability. 
Early ohildhood, impressionability. 
Middle childhood, possibility. 
Later childhood, opportunity. 
Early adolescence, crisis. 
Middle adolescence, commitment. 
Later adolescence, settlement. 
Early maturity, achievement. 
Middle maturity, constructiveness. 
Later maturity, fruitage. 
Senescence, consummation. 

2. The Laws Underlying Normal Religious Growth. 

At this point we shall attempt to state the fUndamental laws 

which underlie normal religious growth. In accordance with their 

relationship to current psychological schools, these laws will be 

placed in three groups: (1) the structural and genetic group; 

(2) the reaction and purposive group; and (3) the general or mis-

ce11aneous group. 

First, let us notice the laws which come from the present

day schools of structural and genetic psychology. (1) Both of 

these schools would assure us that there is development in reli-

gious experience -- that there are religious variations occurring 

in connection with the general life-periods. (2) But religious 

development does not exactly parallel general development. There 

1s often comparative acceleration or retardation in one's reli

gious growth. (3) Religiously, as otherwise, the child is a germ 

to be developed -- not a receptacle for information. 1 (4) The 

Cf. Koons, The Child's Religious Life, pp. 26f., 147f. 
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earlier years are very important for the religious life, because 

of the impressionability, plasticity, and possibilities of youth. 

"Just as the twig is bent, the tree's inclined."l (5) Conversion 

is a prerequisite to the highest religious growth. "Indeed the 

chief fact of genetic psychology is conversion. •••• Every 

life is stunted that has not experienced this metamorphosis in 

some form. ,,2 (6) Actual spiritual attainments of the growing 

religious person, by clinching desirable habits, render further 

development more natural and likely. (7) Some of life's experi-

ences involve irregularity and stress -- for instance, adoles

cence, the transition from traditional credulity to self-reasoned 

belief, and crises generally. 

Next, we shall state the laws which are related to reaction 

and purposive psychology. (1) Religious life, in common with all 

other modes of vital existence, is largely reactional, internal 

and external stimuli evoking innumerable responses. (2) Subjec

tive and objective conditions contain stimuli which profoundly 

influence the religious life. The social environment is particu

larly effeotive in this respect. (3) Just as the physical appe-

tite requires nourishment, even so must the spiritual appetite be 

fed. Religious experience should be properly nurtured. (4) It 

appears that there is no specific religious instinct; but many 

instincts, through various reactions, soon come to be religiously 

tinged, and may thereafter be harnessed in the interest of reli

gious growth. (5) Some religious activity tends to generate more 

~Pope, Moral Essays, Epistle i., line 149. 
Hall, Adolesoence, p. 357. 
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religious activity. Suitable religious habits are formed by pur

posive endeavor, and usually with cumulative force. (6) Reli-

gious character is an achievement from within, in part at least. 

"It has somehow been supposed that the grace of God changes a 

man's character by superseding his power of self-determination 

and relieving him of all effort; and the irony of the situation 

lies in the fact that this error has been chiefly held by those 

who have offered the keenest criticism of others who appeared to 

them to put their trust in the magical operation of sacramental 

grace. III (7) The goal-seeking activities of the human conscious

ness may be readily turned toward religious ends. Paul realized 

this. He purposely pressed forward in the religious life. 2 

Finally, the miscellaneous laws -- the products of various 

other movements in contemporary psychology -- are briefly listed. 

(1) Although there is general Similarity, no two persons experi

ence identically · the same religious growth, differential psychol

ogy would tell us. Universally valid laws never compass human 

originality,3 especially in the realm of religious development. 

(2) Religious growth is chiefly through the medium of personali-

ties, rather than by means of organisms and mechanisms. Strick-

land says: "We shall need a psychology which deals not only with 

the physical orgah~~m but also with the grOWing, developing per

person. n4 Coe, too, argues for individual persons or selves. 5 

IHardman, "The Psychology of Moral Development,n Psychology 
and the Church, p. 155. 

2Cf. Philipians iii. 13, 14. 
~Cf. Mullins, . Free,dom and Authority in Religion, pp. 220ff. 
~. cit., p. 40. 
5~. cit., p. 14-42. 
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be briefly described as: (1) "the sacramental systems of Catholic 

churches"; (2) the emphasis of the Reformed churches "upon the 

truth, as summed up in creed and catechism"; (3) the dependence 

upon the communication of proper spiritual senses and tastes 

such as was stressed by the Great Awakening of 1740; and (4) the 

modern doctrine of Christian nurture, promulgated especially by 

Horace Bushnell. l These four conceptions -- namely, sacramental 

grace, inculcated truth, spiritual sensibility, and gradual nur-

ture -- have centered primarily about conversion; but they have 

also been, in their respective times and places, the keynotes of 

religious development generally, whether before or after the cen

tral processes of conversion. 

Many factors contribute to religious nurture. While all of 

the influences hitherto indicated play some part, the fundamental 

factors are grouped about two institutions -- the home and the 

church. McKinley thinks that Bushnell's idea of Christian nur

ture in the home can be applied to only a minority of each gener

ation. "It is distinctly the method of the devout family; it 

requires a Christian home as its field, and a family circle 

richly pervaded with the spirit of Christ.,,2 But where properly 

employed it is efficacious. McKinley goes on to attach great 

significance to the church as a nurturing force. "Give due 

credit to every agency that helps, but let not the helper claim 

to be the master workman. The services of worship represent the 

most efficient institution for the development of the religious 

lYcKinley, ~. cit., pp. 48ff. 
2Ibid., pp.-g9-l02. 
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nature, the education o~ human souls ~or God, ~t the Creator 

has been able to bring ~orth upon this earth a~ter dealing with 

hundreds o~ generations. nl McKinley's position is ~aulty in two 

respects: he retreats from the duty o~ religious nurture in the 

home, and he does not give sufficient emphasis to religious edu

cation in the churoh. We believe that the home and the church 

should unite in providing a oomprehensive, ef~icient system of 

religious nurture, ~or the pre-conversion as well as the post

conversion period. ~he admonitions o~ both the introspectionists 

and the behaviorists should be heeded: the nstream o~ conscious-

ness" should be kept in the right channels, and the flactivity 

streani" should be thorouehly guarded. 2 

4. Old and New Methods of Teaching Religion. 

Monroe traces many emphases and tendencies in the history o~ 

education. In the order of their appearance, they have been as 

follows: non-progressive adjustment; social recapitulation; pro

gressive, liberal adjustment; practical training; general disci-

pline; narrow humanism; spiritual humanism; realism; formal dis-

cipline; the naturalistic tendency; the psychological tendency; 

the scientific tendency; the sociological tendency; and the pres

ent eclectic tendency.3 In general, we may affirm that all of 

these movements were reflected in contemporaneous systems of 

religious education. Moreover, some educational methods, a~ter 

their abandonment in secular circles, have perSisted in religious 

lMcKinley, ~. Cit., pp. 181-85. 
2See supra, pp.-04, 59f. 
3A Text-Book in the History of Education, pp. 1-759. 
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institutions -- for instance, the medieval discipline in some of 

the current Roman Catholic and Protestant theological education. 

Without trying to review the many definitions of education 

which have been given at various times, we observe that there are 

at present two main views as to the purpose and nature of teach

ing. One is the old, old theory that the chief business of the 

teacher is to "store the mind of the pupil with facts and truths." 

Its method is "content-centered." "Get the pupil to understand 

what the Bible teaohes, this view asserts, and results will take 

oare of themselves; fill heart and memory with principles of 

Christian faith and living while the child is young, and in the 

day of need later on he will have them to fall back upon. In 

this view the principal purpose of education is to prepare for 

future living."l "Perhaps, in view of the recent contributions 

of SCience, it would be more illuminating to say that the old 

education inoculated the child with a predetermined educational 

virus. If the virus 'took' the child was declared immune to the 

bacteria of ignorance, illiteracy, stupidity and other prevalent 

social complaints. If the virus did not take the schoolmaster 

ostentatiously washed his hands of the recreant. 1I2 While this 

hoary view has been gradually abandoned in progressive educa

tional· circles, it is still predominant in many systems of reli

gious education, notably in Christian education. 

"Over against this theory is the other conception - that 

the individual is living in an actual environment, or situation, 

lDobbins, . .Ql2... cit., p. 69. 
2Nearing, TEe New Education, pp. 25lf. 
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to which he is reacting every moment of his conscious life; at 

the point at which he reacts to the situation in which he finds 

himself he has an experience, after which he is a changed indi

vidual in a more or less changed Situation; education seeks to 

guide this experience so as to make possible better control of 

subsequent experience, saving the individual from loss and disas

ter due to inexperience, and aiding him to acquire types of expe

rience which are most helpful and profitable for all concerned. 

In this view education is living, here and now, and the best 

preparation for future living is right living at the present."l 

This method, which is "pupil-centered," is being advocated by 

modern educational leaders in both secular and religious circles. 

For the most part it is a new conception, although some earlier 

educators contributed to its development. 

Let us note the implications of genetic and reaction psychol- . 

ogy in this connection. (1) Religious education should be forma

tive rather than reformative. 2 (2) Training in religion, as else

where, must be adapted to the individual's stages of growth. 3 In 

Bible classes, therefore, as well as in all types of formal reli

gious instruction, careful grading should be observed. (3) The 

experts agree that the grading of pupils should be on a chrono

logical baSis, with subgroups in each chronological group -- the 

subgroups being determined by mental, social, moral, and reli

gious characteristics. (4) Coe4 reminds us that in religion we 

lDobbins, ~. cit., p. 70. 
2Roark, Psychology in Education, pp. 244f. 
3Cf. Koons, ~. cit., pp. l52f. 
4~. cit., Preface, p. xiii. 
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have the greatest stimuli, and that many more religious sense

presentations should be made. (5) It is of utmost importance that 

suitable learning-situations be continually provided for the 

growing religious person. (6) The old "content-centered" method 

fails in the majority of instances to form adequate experiential 

connections, and does not actually produce the desired reactions. 

(7) Current psychology in general, and reaction psychology in 

particular, looks with more favor upon the "pupil-centere~'method 

ot religious education, with its pragmatic ramifications. 

Applied psychology, especially in its educational branches, 

would offer at least a few suggestions. (1) Religion can be 

taught. We have the joint evidence of psychology, individual 

experience, and history, to this e~ect.l (2) The actual types 

of instruction now employed in religious education may be summa

rized as: problem-project teaching; the discussion method; the 

question-and-answer method; the story method; the dramatization 

method; and the manual-arts method. 2 (3) The right sort of reli

gious education is really the consummation of all education. 

And without religious education, any person's development is in 

some respects necessarily dwarfed. (4) Efficiency measurement 

and vocational guidance are in some degree possible in religion. 

In the final analysis, only God can measure religion and elect 

people tor religious tasks. Yet, man may, and does indirectly 

and partially t 'est religious character and proficiency. Standard 

tests would render the process more objective and less whimsical. 

lCf. Betts and Hawthorne, ~. cit., pp. 26-37. 
2Cf. Ibid., p. 70. 
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CHAPTER V 

PHASES OF RELATIVELY MATURE RELIGIOUS EXPERIENCE 

Any psychological study of religion would be incomplete with

out a consideration of religious experience at its highest, fUll

est, and best. Religious beginnings and religious development 

afford some interesting phenomena which may profitably be studied; 

but, really, there are greater results to be obtained !rom the 

investigation of the data of religious maturity. The term "matu

rity" is here used in a relative sense, of course. There is no 

absolute religious maturity in this life. Nevertheless, there 

are some people whose lives reflect religious experience which is 

very nearly mature; and it is this type of religious experience 

which we wish to emphasize in the present chapter. 

Building upon the previous chapters and introducing much new 

material, we shall endeavor to discover the current psychological 

implications of religiOUS experience at its zenith. Naturally, 

such a plan will make it necessary for us to review, in a loftier 

setting, some of the matters which have already been discussed, 

and some of the inferences which have already been drawn. Thus 

far we have sought to avoid repetition; and even now we shall 

repeat only such matters as appear to be especially pertinent. 
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The problems of mature religious experienoe oenter about 

three major topios: (1) inward religious life; (2) outward reli

gious life; and (3) religious personality. It is evident that 

the subjective and objeotive elements of religious experienoe 

combine to produce religious personality. We shall endeavor to 

oonsider the three topics in just the order noted, taking, first, 

an internal view; then, an external view; and, finally, a view of 

religious personality as a whole. ProJecting the religious per

sonality into eternity, we shall seek, at the very last of the 

ohapter, to describe the psyohologioal implications of immortal 

life in the Great Beyond. 

I. INWARD RELIGIOUS LIFE 

What a marvelous panorama is the inner life of the religious 

devotee! And how diffioult it is to report with acouraoy the 

various soenes included! Yet, it behooves us to make an attempt. 

After reviewing the higher functions of the religious mind, we 

shall indioate the particular rale of religious sentiments and 

summarize the finer traits of the religious consoiousness. We 

shall then oonclude this general section with a disoussion of 

the subjective items in superhuman relationships. 

1. The Higher Funotions of the Religious Mind. 

There is aotivity of the mind in religion. rJEvery religion 

which has been well received by mankind, and has won for itself 

lasting respeot and influence, has olaimed to be a vehicle of 

enlightenment. •••• The intelleotual zeal of the disciple has 
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been notable in all schools of religious thought -- Brahmanist, 

Buddhist, Rabbinical, Mohammedan, and Christian." After intro

ducing the subject in this vein, Paterson goes on to describe the 

religious mind, concluding with an argument for the intellectual 

dignity of the results of mental activity in the religious realm. 

He treats the mental activities of the religious life under three 

heads: the recognized powers; additional elements; and extraordi

nary intellectual experiences. 1 

Since we are especially concerned with the higher functions 

of the religious mind, we shall need to say very little about the 

recognized powers mentioned by Paterson. He argues that in the 

religious life "every element has c'ome into play that figures in 

the psychological inventory," but that intellection and imagina

tion are the most important. 2 We pass on to those higher func

tions which Paterson terms "additional elements tl and "extraordi-

nary intellectual experiences." 

"There has been a widespread impression, which has been for

m~ated in many different ways, that the natural equipment which 

man possesses for religious thinking includes some exceptional 

powers and capacities." The first two of these indicated by 

Paterson - . "the religious instinct" and "the religious .! priori" 

-- have already been considered in this thesis. 3 Paterson adds 

two others -- "a capacity for recognising the divine," and the 

"peculiar satisfaction" the mind experiences "when it discovers 

or takes over ideas that are in accord with momentous reality.,,4 

lThe Nature of Religion, pp. 148-89. 
3See su~ra, pp. 128f., 103. 

;Ibid., pp. 152-67. 
O~. £!i., pp. 167ft. 
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Analyzing the extraordinary intellectual experiences in reli

gion, Paterson builds upon the work of Oesterreich and gives, in 

tabular form, the following detailed scheme: 

"A.-Modes of Manitestation. 
1. Presentation to the senses --

(a) to the eye -- Visions proper, which may 
be disoerned by the outward eye (objeo
tive visions), or by the inward eye 
(imaginative visions). 

2. Presentation to the understanding - intellec
tual visions. 

B.-Modes of Control. 
1. Of the organs of speech -- inspired speaking. 
2. Of the hand - inspired writing. 
3. Of the intelleot -- inspired thinking. 

C.--The mystioal union --lthe inward revelation of 
the soul." 

In addition to the broad outline just given, let us repro

duce Paterson's oomment on certain speoifio points. (1) "The 

data of the sacred realm have been laid hold of by the same meth

ods as the data of other fields, and have been subjected to the 

same processes of noetic synthesis.,,2 (2) "Religion has afforded 

infinite scope tor the reasoning prooesses of intellect. The 

religious mind has been an indefatigable reasoner.,,3 (3) "Reli

gious thought has borne in a marked degree the stamp of the crea

tive imagination.,,4 (4) The inspired thinking ot saintly and 

prophetic personalities "has oommonly consisted in an extraordi

illumination in regard to the important truths of existence and 

of human lite, accompanied by a feeling of inexpugnable certi

tude. n5 (5) In the mystical experience "there is a consciousness 

~~. ~., p. 175. 
5IDid., p. 158. 
lliI!., p. 180. 

;Ibid., p. 153. 
Ibid., p. 166. 
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ot something wider and deeper than the communication ot knowledge 

to the mind -- to wit, the selt-impartation ot God Himselt to the 

soul. "1 (6) "Of the extraordinary phenomena the most important 

in the present view is the revelation to the oomprehending mind 

which may be called intuitive viSion," or intuitive thinking. 2 

Besides Paterson, many other authorities have made signifi

oant contributions to the subject under discussion. We may note 

a tew selected items. (1,) White, after a very thorough study of 

the emotional factors in religion, concludes: "The religious 

thrill or emotion is evoked by an unusual experience, whether 

the apparent loous of this experience be within or outside the 

organism; this thrill is characterized by a sense of power and a 

sense of the unknown. ,,3 (2) James argues for the convincingness 

of unreasoned belief and the inferiority of rationalism! Reli

gion, by its very nature, plaoes much emphasis upon faith. On 

the authority of Jesus, we repeat: "Blessed are they that have 

not seen, and yet have believed. "5 (3) Cutten defends the integ

rity of the imaginative qualities of religion;6 while the New 

Psychology, according to Hardman,7 holds that the imagination 

gets far more results than the will, in religion as well as else

where. (4) Hudson offers an effective argument in favor of per

sonal volition and against psychic determinism in religion. 8 

~Paterson, ~. cit., p. 182. 
Ibid., p. TIr4. 
3~cit., The Journal of Philosophy, Vol. XXIII, p. 553. 
~!he Varieties of Religious Experience, pp. 72f. 

John xx. 29. 
6r.he Psychological Phenomena ot Christianity, pp. 332ff. 
~P. cit., Psychology and the Church, pp. l60ff. 
ece~sychology and the Christian Religion, pp. lOlff. 
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The work of the functional psychologists already cited in 

this section of our treatise leads us to several oonclusions. 

(1) In the processes of creative religious thought, there seems 

to be something more than Dewey's five steps,l now almost tradi

tional. Paterson goes a long way towards proving intuitive think

ing in religion. 2 (2) When properly directed in the emotional 

channels, the religious mind is greatly re-enforced. Both James 

and Paterson attach much significance to affective elements here, 

as White grants the emotions even more prominence in religion. 3 

(3) With Hudson, we would emphasize personal volition and oppose 

psychic fatalism in religion. 4 If we admit that at any time and 

place the soheme of things has been changed one iota by volition, 

then psychic determinism of the strict sort falls. Proof of such 

changes seems obvious. (4) There is something in the highly

developed religious mind which very nearly approaches a specific 

religious function. Paterson enlists the aid of Troeltsch, otto, 

and Kant, as he tries to prove the existence of the religious ~ 

priori. 5 (5) The mind seeks unity. This is particularly true of 

the religious mind, which somehow finds a higher synthesis. For 

instance, Knudsen shows how "faith and reason cannot remain in 

perpetual discord."6 (6) But there are false methods of unifying 

the mental functions. Undoubtedly, rationalizing, as described 

by the psychoanalyst, plays a large part in the self-satisfaction 

lef. his work, How We Think, p. 72. 
2Qp. cit., pp. 184ff. 
3!ee supra, pp. 186, 187. 
4Ibid. 
5~. cit., pp. 169ff. 
6Present Tendenoies in Religious Thought, p. 226. 
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and excuse-making ot some religious minds. (7) For the sake ot 

genuine inner adjustment ot the mental functions, Protestants 

need something like the Roman Catholic contessional, stripped ot 

its undesirable teatures. l (a) With Paterson, we are ready to 

conclude that the higher functions of the religious mind have 

unquestioned integrity, and that they yield results which are 

characterized by intellectual dignity.2 

Upon the basis ot other current psychological movements we 

may offer some further generalizations. (1) Abnormal psychology 

cannot claim that its phenomena are tound primarily in the reli-

gious sphere. The religious mind is not abnormal per ~; contra

riwise, no mind is normal, in the highest sense ot the word, 

unless it has some sort of religious bearings. (2) Social psy

chology would tell us -- and rightly so -- that many things, 

even in the highly-developed religious mind, are results of 

social transmission. (3) Yet, differential psychology would add, 

there are wide variations in religious minds. (4) "Drive" is one 

o~ the chief problems of dynamic psychology.3 The driving power 

in highly-developed religious minds seems somehow to be superior. 

Witness the tenacity of Paul as he experienced numerous perils. 4 

Mohammed, Buddha, and others, showed similar indefatigability. 

(5) There are many far-reaching, critical reactions within the 

religious mind, even in its more mature stages. (6) Touches of 

Superhuman Power very evidently come into the minds of devotees 

~:o¥. Hardman, ~. cit., Psychology and the Church, 
3 

• Cit., pp. la6~ • 
• WOOdworth, D.ynamic Psychology, pp. 36ff. 

4See 2 Corinthians xi. 23-28. 

p. 165. 
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of some of the higher religions. The psychology of the "super

conscious" may offer more light on this point within a tew years. 

(7) From the viewpoint of Gestalt psychology, we may affirm that 

there are lofty, divine configurations, cognized by the mature 

religious mind, but not apprehended by others. (8) Applied psy

chology would inform us that the person whose mind is religiously 

inspired is more successful in the nobler purSuits of life. 

2. The Particular R8le of Religious Sentiments. 

Sentiments undoubtedly play a particular role as the organ

izing factors of the inward religious life. Shand, whose theory 

as to the formation of sentiments has been widely approved, gives 

us needed light here. In enumerating the systems of sentiments 

which are most commonly found among men, he mentions: self-love 

or the self-regarding sentiment; conjugal and parental love; fil

ial affection; friendship; sentiments for games or sports; imper

sonal sentiments, such as patriotism and the love for some sci

ence or art; and respect tor conscience. "Two other sentiments 

closely connected with one another belong to this same class: 

self, and respect for others. Among these greater systems must 

also be classed tb,e oppOSite of love, hate."l "The most conspic

uous of these greater systems is Love; and in all Love there is 

an organisation of the lesser systems of many emotions, -- as 

those of fear, anger, Joy, and sorrow, besides others. n2 This 

organizing principle of love has frequently been expressed in 

poetry, observes Shand, quoting from Shakespeare, Chaucer, Swift, 

lThe Foundations of Character, pp. 56-58. 2Ibid., p. 35. 
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and Coleridge. An extreme example is found in Coleridge's poem 

on~: 

"All thoughts, all passions, all delight 
Whatever stirs this mortal frame 
All are but ministers of lore 
And feed his saored flame." 

"A oorreotive of this too inolusive oonoeption is found in 

St. Paul's description of love, where some of the emotions whioh 

it excludes are indicated. tLove suffereth long, and is kind; 

love envieth not; love vaunteth not itself, is not putfed up, 

doth not behave itself unseemly, seeketh not its own, is not pro-

voked • , ,,2 
• • • In this last statement, Shand has given us the 

oue for religious sentiments. Love is the core of the higher 

religions. It is most prominent in Christianity. John writes: 

"God is 10ve."3 Jesus himself, when asked to state the essence 

of true religion, deolares: "Thou shalt love the Lord thy God 

with all thy heart, and with all thy soul, and with all thy mind, 

and with all thy strength •••• Thou shalt love they neighbor 

as thyself.,,4 

Of oourse, there are other Christian sentiments besides love. 

It is not within the scope of the present work to treat the whole 

range of these sentiments. We must oonfine our discussion to the 

love-sentiment, and one other, the Christ-sentiment. These two 

are the most important, and they give us a fair idea of the func

tion of the sentiments in the inner religious life. "The speoial 

form taken by the religious sentiment in the life of one whose 

lShand, ~. cit., pp. 51-54. 
3See 1 John rv:- 16. 

2Ibid., p. 54. 
4~rk xii. 30, 31. 
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moral standards are, in some sense, Christian, is determined 

by the inclusion of a more or less strongly developed Christ

sentiment. This may be a sentiment for the Person of Jesus 

Christ as God, or as the supreme ethical teacher, commonly but 

not invariably in association with what may be called a Church

sentiment; or, again, it may have no conscious attachment to 

the Person of Christ or to any Church, but may be a sentiment 

for a partly Christian code ot morals. ,,1 

We may now briefly observe the current psychological impli

cations of religious sentiments. (1) Instincts and emotions help 

to determine religious sentiments. (2) Without introspection, it 

would hardly be possible to build up any type of sentiment, reli

giOUS or otherwise. (3) Religious sentiments are socially deter

mined, in a large degree. (4) These sentiments are gradually 

built up, genetic psychology would tell us. (5) "The sentiments 

of one man differ from those of another.,,2 This surely applies 

to religious sentiments. (6) The mind cannot function properly, 

religiously speaking, unless it has built up ade'quate sentiments. 

(7) Religious sentiments unity, strengthen, and supplement all 

the values of life. 3 

3. Finer Traits ot the Religious Consciousness. 

Many other features of the religious consciousness might be 

treated in the present investigation. We have endeavored to con

sider the matters which are most important. Let us now summarize 

lHardman, ~. cit., Psychology and the Church, p. 145. 
2Shang., .Qll. cit. , p. 56. 
3Cf. Brightman, An Introduction to Philosophy, pp. 350ft. 
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the finer traits ot the religious oonsoiousness, including some 

qualities whioh have already been mentioned and noting a tew tur-

ther oharaoteristios. The maturer religious person experiences 

lofty inspiration and intuitive vision, whioh, together with his 

keener introspeotive powers, enable him to solve many profound 

problems that stagger the merely rational powers. In the reli

gious lite there is a distinctive type of what the psyohoanalyst 

oalls rationalizing; but Baoh inner adjustment is not altogether 

in vain, aocording to Dr. Hadtield, who says disinterestedly that 

the Christian religion is valuable psyohotherapioally.l There is 

a soientitic basis for the argument that sentiments are prominent 

in religious experienoe. Through suoh sentiments, the instinots 

may be well managed, some of the coarser ones being exoluded, 

even though there are revolutionary reactions at times. Reli

gious consciousness of the higher sort is further charaoterized 

by configurative perspiouity, exceptional dynamio, and ultimate 

purposiveness. Vllienever the religious mind does deviate from 

normality, it is usually in the direotion of the supernormal. 

so muoh so that in some instanoes we must oonoede oreative gen

ius to religious subjeots.. Moreover, religious experiences at 

times appear to be quasi supersooial; something more personal, 

more vital, more divine, seeming to be present therein. Suoh 

experiences, being spiritually or extraoonsoiously determined, 

involve a mystic sense and lead ultimately to oosmio inSights, 

momentous discoveries, and supreme eostasies. 

Cf. article in "The Spirit," edited by Canon Streeter, 1919, 
p. 113; oited by Se1bie, The Psyohology of Religion, p.24. 
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4. Subjective Items in Superhuman Relationships. 

The primary concern ot the religious consciousness is its 

Deity, or deities. Betore leaving the general discussion ot the 

inner religious life, therefore, we wish to describe certain sub

jective items in superhuman relationships. We shall consider 

three chief points here; namely, various concepts of God, types 

ot belief in God, and degrees of inner communion with God. 

As we scan the pages of the history of religion and as we 

look out upon the religious lite ot our own times, we at once are 

made to realize that there have been in the past, and that there 

are to-day, many concepts of God, ranging all the way trom the 

most grotesque and impersonal caricatures to the ethical, per

sonal, spiritual, consummate God revealed in Christ Jesus. We 

m~ !ndicate some of these concepts more specifically. 

According to Paterson, the varying ideas of God fall into 

tour classes: -- "the realistic, which conceives the thing as 

such to be diVine, or identifies the sensible object with the 

Divine Being; the dynamistic, which construes the divine as an 

impersonal energy; the pneumatistic, which ascribes to it the 

personal mode of existence; and the agnostic, Which denies the 

likeness ot the divine to any other known kind ot being."l 

Attacking the problem in a more practical way, Pratt says: 

"God's 'attributes' playa comparatively unimportant part in the 

minds of religious people. • • • • His relation to individuals 

is the really important tactor in the concept. •••• People 

l~. cit., pp. 340t. In a footnote, ibid., p. 341, Paterson 
gives a tuller classification in tasnIar form. 
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are interested not in what God !!, but in what He can~. Two

thirds of my respondents describe Him as 'Father,' 'Friend, ' 

'Companion,' 'the ally of my ideals.' "I 

Going back to the Old Testament, we ~ind the Jehovah of 

Judaism variously represented. Among other conceptions, we see 

that of an Oriental tyrant, that of a national proteotor, and 

that of a spiritual Judge and Deliverer. In the New Test'ament, 

the more definitely Christian God is a God of love, fullness, and 

well-being -- a Redeemer as well as a Judge. There are many more 

ideas concerning God in the Holy Bible, of course; but we have 

pointe~ out some of the most significant conceptions which have 

been entertained by Jews, Christians, and other religious sects. 

Summing up the whole matter, a modern theologian speaks of God 

as "a unitary Being, who is a Person, and in him all forms of 

perfection meet and are harmbnized.,,2 

Following Bains' psyoholpgical analysis, Pratt enumerates 

the following four types of religious belief: "(1) authoritative 

or habitual; (2) reasoned; (3) emotional; and (4) volitional, 

according as the belief is based upon the natural credulity of 

the mind, upon some form of argument explicit or implicit, upon 

an emotional experience, usually of the mystical sort, or finally, 

upon the will to believe.,,3 Out of 367 replies to the inquiry, 

"Why do you believe in God?" in a questionnaire which he initi

ated, Pratt found the four types occurring in the following ratio: 

lThe Psychology of Religious Belie~, p. 263. 
2Yullins, The Christian Religion in Its Doctrinal Expression, 

p. 250. 
3The Religious Consciousness, pp. 2l0ff. 
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(1) authoritative or habitual belief, twenty-five per cent; 

(2) reasoned belief, thirty per cent; (3) emotional belief, 

thirty-seven per cent; and (4) volitional belief, eight per 

cent. 1 

It appears that all subjective experience of God -- all 

inner communion with him -- involves at least some mystical fea

tures. No less an authority than James writes: "Personal reli

gious experience has its root and center in mystical states of 

consciousness.,,2 Now, we do not mean to contend that all reli

gious experience must be highly mystical, but rather that every 

direct experience of God must be attended by more or less mysti

oism. No one can experience God without in some way being with 

God such a proposition as this fs self-evident. 

Selbie analyzes the degrees of mysticism quite well. '~ost 

writers on the subject" -- so he says -- "divide the mystic life 

and praotice into three main forms or stages, viz. (1) the ~ 

negativa or purgativa, (2) the !!! i11uminativa, and (3) the ~ 

unitiva." Purgative mysticism is desoribed as "the awakening of 

the soul or self, or as conversion, as that is usually under

stood." Illuminative mysticism is "a condition in which con

soiousness is sharpened and intensified to such a degree that 

direct contemplation of the unseen and eternal become possible." 

In unitive mysticism, "the eye of the soul is opened and it is 

at rest in the One, the absolute God. u3 While the latter is mys

ticism proper, the former two stages should not be overlooked. 

~The ReligiOUS Consciousness, pp. 210ff. 
QR.. ill.., pp • 255:tf. 

2~. £!!., p. 379. 
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James, Hocking, and Strickland together suggest eight quali

ties of mystioism. l (1) "Ineffability. • ••• The subject of 

it immediately says that it defies expression, that no adequate 

report of its contents can be given in words." (2) "Noetic qual-

ity. • • 

to be also 

• • 

• • 

MYstical states seem to those who experience them 

• • states of insight into depths of truth" not 

reached by the discursive intellect. (3) "Transiency.--MYatieal 

states oannot be sustained for long. Except in rare instances, 

half an hour, or at most an hour or two, seems to be the limit." 

(4) "Passivity. • • • • The mystic feels as if his own will were 

in abeyanoe, and indeed sometimes as if he were grasped and held 

by a superior power." (6) "Rhythm •••• an unusually pro

nounced oscillation ot vital tone," involving alternation between 

heights and depths, and resulting in "the attainment ot a new 

psychieal level." (6) "Disconnection.--The traditional religious 

mystic reaches a point of ecstasy in which he is as thoroughly 

detached from his waking world as is the sleeper." (7) "Solitude. 

• • • • The mass-consciousness torms the level trom which the 

individual departs: he is not a mystic until his own spirit has 

made its solitary leap to God." (8) Immediacy.--"Mysticism, 

therefore, is a type of experience in Which the characteristic 

feature is immediaoy." If genuine,it must meet three tests: it 

must involve the whole personality; it must leave the conviction 

communion with reality; it must have the proper moral outcome. 

lFor the first tour qualities here given, see James, ~. cit., 
pp. 380t.; for the tifth, sixth, and seventh, see HOcking, 
The Meaning of God in Human Experience, pp. 392-402; tor 
the eighth, see Strickland, ~. cit., pp. 245, 274-76. 
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It remains for us to note a few inferences from current psy-

ehology as it relates itself to the subjective items in super

human relationships. (1) Despite his realization of his own 

unworthiness, man somehow instinctively answers to God and seeks 

communion with God. (2) The religious devotee craves real con-

tacts with God. Spiritually speaking, he prefers one real raisin, 

or one real egg, to a merely printed bill of fare, however pre

tentious the bill of fare may be. l (3) Many aspeets of super

human relationships are introspectively determined and realized. 

(4) Concepts of God, types of belief in him, and relationships 

with him are often imitative or otherwise socially conditioned. 

(5) While Pratt's differentiation of the types of religious be

lief is valuable, tunctional psychology would warn us against any 

exclusive "pigeon-holing" of faith. (6) One of the greatest 

tasks confronting applied psychology to-day is that of getting 

true concepts of God into the minds of people. (7) With regard 

to the noetic quality in mysticism, differential psychology ean 

allow for some variations in construction. But individual expe

riences must be checked up by general revelation. "No prophecy 

of Scripture is of private interpretation. n2 Nor is any individ

ual experience finally reliable within itself. We must beware of 

the fallacies of solipsism. (8) Either there are extraconscious, 

superhuman forces at work, or multitudes are deluding themselves 

daily. Whether the postulation of these forces be granted or 

not, it must be admitted that they are pragmatically effective. 

lOt. James, ~. cit., p. 500. 
2See 2 Peter 1. ~ 
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II. OUTWARD RELIGIOUS LIFE 

Subjective religious experience is inextricably interwoven 

with objective religious life. Every known religion emphasizes 

outward practices. Jesus himself laid much stress upon the bear

ing of fruit. l We shall sketoh some of the general phases of the 

oonduct of maturer religious individuals and advanced religious 

groups, after which we shall consider the inferences from current 

psychology concerning these types of conduct. Then we shall note 

the external aspects of superhuman relationships, seeking to dis

cover the psychological implications involved. 

1. The Conduct of Maturer Religious Individuals. 

Coe distinguishes between three types of religious individ

uals, viewing each in relation to religious groups. "First, we 

have the impulsive individual, who is saved from anarchy of de

sire by crowd integration." This first type is identified with 

the religious crowd. "Next we have, in the sacerdotal group, the 

regulated individual. Rules of conduct and of belief now serve 

as a oonstant corrective or restraint of impulse." "Finally, in 

the deliberative group we come upon the self-emancipating indi

vidual. n2 Paterson also, looking upon the matter more broadly, 

finds three types of religiOUS individuals; namely, ~!!!.~, 

the convert, and the saint. 3 

Since we are dealing primarily with maturer religious indi

viduals, our immediate concern is the conduot of the saint. Were 

ISee John xv. 5. 
3~. oit., pp. 38-64. 

2~. cit., p. 136. 
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we asked to give our own olassi~ioation o~ saints, we would men

tion: (1) the ascetic saint, who, in comparative solitude, devotea 

himself to a solemn and contemplative life of self-sacrifice and 

self-discipline; (2) the retiring . saint, who, though not ascetic, 

is reserved and shy, living a consecrated life, but not being 

inclined to much dealing with his fellows; and (3) the sociable 

saint, who, while his religion is marked by sacrifice and conse

cration, is nevertheless companionable and communicative, seeking 

rather than avoiding social contacts. 

"There is a certain composite photograph of universal saint

liness, the same in all religions, of which the ~eatures can eas

ily be traced," avers James. After indicating the subjective 

features of saintliness, he continues: "These fundamental inner 

oonditions have charaoteristic practical consequences, as fol

lows: -- •••• Asceticism.--The self-surrender may become so 

paSSionate as to turn into sel~-immolation. •••• Strength ~ 

~. --The sense o~ enlargement o~ Ii fe may be so uplifting that 

personal motives and inhibitions, commonly omnipotent, become too 

inSignificant for notice, and new reaches of patience and forti

tude open out. • ••• Purity.--The shifting of the emotional 

centre brings with it, first, increase of purity. • ••• The 

saintly life must deepen its spiritual consistency and keep un

spotted from the world. • ••• Charity.--The shifting of the 

emotional centre brings, secondly, increase of charity, tender

ness for fellow-creatures. The ordinar~ motive to antipathy, 

which usually set such close bounds to tenderness among human 

beings, are inhibited. The saint loves his enemies, and treats 
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loathsome beggars as brothers."l 

Thus, James has given us in broad outline the psychological 

attitudes which, in different compounds, underlie the conduct of 

the saint. It will hardly be necessary for us to discuss the 

minutiae of religious conduct. One thing we must note, however, 

is that there are varying degrees of faithfulness to the saintly 

standards, even on the part of maturer religious subjects. At 

times there are periods of wavering and backsliding. So notable 

a saint as Paul had to fight against undesirable tendencies. 2 

2. The Conduct of Advanced Religious Groups. 

As has already been observed in connection with individual 

conduct, Coe finds three types of religious groups; namely, the 

religious crowd, the sacerdotal group, and the deliberative group. 

Some of the functions of the religious crowd are the satisfaction 

of the gregarious instinct; release from monotony and routine 

through fresh sensations and emotions; the giving of a pleasur

able sense of elevation, freedom, even sublimity; and the making 

of social relations more dependable. "Sacerdotalism reveals its 

true and uniform kinship with the military type of social organi

zation." On the basis of the command of the few, certain regu

lated activities are observed, including prayer, hymn, mass, and 

the sermon. It is alleged that responses are gained by means of 

argument, persuaSion, emotional revivals, and willing devotion on 

the part of the individuals. In the deliberative group, "the mem

bership as a whole freely chooses and defines its own functions,n 

l~. ~., pp. 271-74. 2See Romans vii. 18-21. 
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some of which commonly are worship. prayer, preaching, discussion. 

and religious education. l 

We see at once that Coe's classi~ication is incomplete and 

otherwise unsatisfactory. He names only part of the groups and 

he mixes the functions o~ such groups as he does mention. His 

descriptions of the religious crowd and the sacerdotal group are 

barely acceptable. Even less trustworthy is his characterization 

o~ the deliberative grouP. which, according to the many functions 

speci~ied th~rewith, should be divided into the purely delibera

tive body, and the devotional-inspirational gathering. Gardner 

broadly defines the inspirational gathering as "the coming to

gether of people ~or the purpose o~ being stimulated or inspired 

by appeals to their intellectual or emotional nature. 112 When 

religiously employed, however, the inspirational gathering is 

likely to indulge in active devotions, as well as in the passive 

reception o~ entertainment or instruction. Two other religious 

groups which Coe overlooks entirely are the in~ormal group, which 

is any regular or accidental association o~ religious people in 

the ordinary activities of life, apart from religious meetings 

and churchly surroundings; and the widespread group, such as any 

sectional, national, or international organization of religious 

people, when these people are dispersed, ~.~. not in deliberative 

session. Altogether, then, there are at least six fairly dis

tinct types of religious groups: the religious crOWd, the sacer

dotal throng, the deliberative body, the inspirational-devotional 

lCf. Coe, ~. cit., pp. 119-35. 
2Psychology ana-Preaching, p. 239. Cf. ibid., pp. 236-64. 
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gathering, the in~ormal assooiation, and the widespread organiza

tion. Coe rightly olaims that the religious crowd is an elemen

tary sooial phenomenon. 1 But the other ~ive types o~ groups just 

indioated are more or less advanoed. 

3. Inferences on Individual and Group Conduot. 

As to the religious oonduot of the individual, six inferences 

from present-day psychology may now be listed. (1) Behaviorism 

is foroed to admit that religious behavior is exceedingly benefi

cial to the individual. Moreover, it would be impossible to pro

Jeot such behavior upon a purely imaginary baSiS, as the behav

iorist alleges the religionist does; or to explain it, as the 

behaviorist would, in a strictly mechanistic way. (2) Undoubt

edly, reaction psychology is right in telling us that there are 

often revolts on the part of the individual against the too strin

gent strenuosities of saintliness. (3) However, psychoanalysts 

would inform us that such upheavals are merely the external accom

paniments of the liberating processes of complexes -- peculiar 

actions .resulting from the outbreak of repressions. (4) Varying 

degrees of purposiveness are exhibited in the religious conduct 

of individuals. We shall have to grant some mechanistic elements 

of a secondary sort. (5) Building upon Gestalt psychology, we 

might describe the processes of religious conduct as the movement 

of the individual towards ever-enlarging configurations. (6) The 

oonduot of the saint, especially in his private life and in his 

informal associations, is highly revelatory. It is one of the 

1Ct. ~. cit., pp. 119ff. 
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tests of the genuineness of religion. Applied psychology, in its 

usual pragmatic fashion, asks: "Does his religion really work?" 

As to the workableness of Christianity, Jesus, in the parable of 

the sheep ~d the goats, represents himself as passing a sentence 

of eternal condemnation upon those whose religion failed to tunc~ 

tion. l 

Passing on to the religious conduct of groups, we observe 

six further current psychological implications. (I) Typical and 

influential representatives of sociology "tend to make society in 

a certain sense the supreme reality,tf declares Knudsen. 2 With 

scarcely no reservation, Durkheim, Ames, and others construe soci

ety as being all-important in religion. 3 While their view seems 

to be extreme, it does stir us to a recognition of the immense 

social Significance of religion. (2) The regular laws of social 

action, as enunciated by sooial psychologists, operate in reli

gious conduct as well as in other types of behavior. We shall 

not list these laws here; we only notice that they are applicable 

in religion. (3) Many psychological phenomena elseWhere treated 

in this discourse have at least a partial basis in the religious 

conduct of groups. The findings of current psychology are prima

rily related to social action. (4) Even the sup,erconscious pow

ers seem to tind a special field of operation in religious groups. 

It was Christ who declared: "Where two or three are gathered to

gether in my name, there I am in the midst of them.,,4 (5) Impul

sive action finds an especially favorable outlet in religious 

ISee Matthew xxv. 41. 
3Works cited, supra, p. 5. 

2Qp. cit., p. 63. 
4MittEeW xviii. 20. 
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groups. Davenport thinks that the religious revival is essen

tially a form of impulsive social action. l (6) Religion is one 

of the higher social values which multiply by. use and division, 

as over against the material values which are consumed in the 

uSing. 2 Balmforth seems to forget the multiplying values of 

religion, as he undertakes a wholesale indictment of the alleged 

anti-social character of the more advanced religions. 3 Swisher 

admits that there is a demand for applied social religion to-day;4 

while Ellwood argues at length that religion is necessary for the 

80ci&1 order. 5 

There yet remain a few generalizations which bear upon reli

gious conduct as a whole, in both its individual and its group 

manifestations. (1) In religion there is a continual interplay 

of selfish and social instincts, with 'considerab1e confusion of 

thought and action at times. (2) The religious individual and 

the religious group are reciprocally interdependent in matters of 

conduct. The individual is sensitive to group conduct, and seeks 

to imitate it; on the other hand, the conduct of individuals de

termines the conduct of groups. (3) In their attitudes toward 

group changes, or soeia1 progress, individuals may be classified 

as radical, conservative, and progressive. The total results of 

interaction here determine the conduct of both the group and the 

individual, in religion as well as in other matters. (4) To some 

1Primitive Traits in ReligiOUS Revivals, pp. 1f. 
2Cf. Everett, Moral Values, pp. 238, 239, where this point 

is developed in admirable fashion. 
3Is Christian Experience an Illusion? pp. 42, 44. 
'Religion and the New Psychology, pp. 160ff. 
5The Reconstruction of Religion, pp. 55, 58, 60, 63. 
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psychologists, much religious conduct, whether of groups or of 

individuals, appears to be abnormal. The usual fallacy, however, 

is the failure to distinguish between subnormality and super

normality. We do not hesitate to affirm that religious conduct, 

whenever it is abnormal, is usually supernormal. (5) Differen

tial psychology continues to inform us that there are innumerable 

variations in the conduct of religious individuals and religious 

groups, even though many general similarities occur. (6) The con

sideration just noted leads us to the fUrther conclusion that dif

fering religious sects are psychologically inevitable. Whatever 

the evils of denominationalism may be, it is nevertheless true 

that the psychological variations of individuals and groups ren

der denominations absolutely necessary.l 

4. External Aspects of Superhuman Relationships. 

Outwardly, religion culminates in human conduct toward God. 

"Worship" is the term more generally used to deSignate the exter

nal aspects of superhuman relationships. Sometimes "prayer" is 

employed in this connection. Distinguishing between worship and 

prayer, Thouless says: "! propose to confine the word worship to 

the collective activity corresponding to the private and individ

ual activity of prayer."Z But Strickland dissents: "We shall 

have to refuse the sharp distinction between worship as group 

experience, and prayer as individual experience.,,3 FUrthermore, 

Strickland chooses to discuss the whole matter of superhuman 

lef. James, ~. cit., pp. 486ff. 
ZAn Introduc~on~ the Psychology of Religion, p. 159. 
3Psychology of Religious Experience, p. 209. 
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relationships in two chaptersl which he calls "The Nature of Wor

ship" and "The Elements of Worship." We follow Strickland, then, 

in using the concept "worship" to cover this class of phenomena. 

Perhaps if we were to offer a fairly ·complete list of the 

elements of worship -- worship in its more advanced forms, at 

least -- we would have to include prayer, supplication, submis

sion, adoration. praise, mUSic, sacrifice. offerings, Scripture 

reading, confession, aesthetic appeal, symbols, posture, panto

mime, and ritual. We shall sketch the more important elements. 

"Prayer may be public or private." Public prayer "consists 

of (I} audible prayer (said or sung) by a leader while the other 

worshipers listen; (2) audible prayer (said or sung) by all in 

oonoert, under which conditions a prescribed form or ritual must 

be employed; (3) combination of these; (4) silent prayer by eaoh 

worShiper, who is oonscious that he is surrounded by others who 

also are likewise engaged, this latter factor alone making it 

'public.' "2 

"The significance of music in worship is: First, as activity 

of the subject (as when the subject sings or plays as an act of 

worship). Here the activity not only gives a certain emotional 

satisfaction through self-expression but tends to enrich the feel

ing through associational oonnections coming out of the whole men-

tal background. • • • • Seoondly, as reaotion of the subject (as 

when the subjeot listens to music as worship). Here the music 

serves its full purpose only when the text can be followed.,,3 

2Ibid •• p. 210. 
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"Sacrifices to gods are omnipresent in primeval worship; 

but, as cults have grown refined, burnt offerings and the blood 

of he-goats have been superseded by sacrifices more spiritual in 

their nature. •••• In the ascetic practices which Islam, 

Buddhism, and the older Christianity encourage we see how inde

structible is the idea that sacrifice of some sort is a reli

gious exercise."l 

If Scripture reading is to have the best psychological ef

fect, it must be done well. Broadus mentions three requisites 

here: (1) great quickness of apprehension; (2) sensibility, such 

as enables one to understand and sympathize with the sentiment; 

and (3) ample and careful practice.2 He continues: "The Bible 

should never be read precisely as we read other books. It is 

all sacred, and in reading even its less strikingly devotional 

parts there should be a prevailing solemnity; but this solemnity 

does not forbid a rich variety of expreSSion, as many readers 

appear to imagine. ,,3 This advice is sound psyoho10gically as 

well as homiletical1y. 

In his psyohological description of confession, James has 

the following to say: "For him who confesses, shams are over and 

realities have begun; he has exteriorized his rottenness. If he 

has not actually got rid of it, he at least no longer smears it 

over with a hypocritical show of virtue -- he lives at least upon 

a basis of veracity."' 

lJames, ~. cit., p. 462. 
2The Preparation and Delivery of Sermons, p. 514. 
3Ibid., p. 518. 
4~. cit., pp. 462f. 
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Regarding the element o~ aesthetio appeal in worship, Striok

land maintains in part: "As religion develops from the lower lev

els ot oulture it outgrows tear. The oonoeption of God therefore 

tends to pass over from the "Awful" to the "Beautiful"; the awe

inspiring qualities of Deity oannot wholly pass, however, without 

a distinct moral loss to religion." Either extreme is bad, he 

thinks, as he argues for sens ibl e art in religious worship. He 

adds: "Beautiful objects in the surroundings tend to evoke com

plex emotional responses of a sort which intensity religious 

feeling. "1 

"A religious symbol is some physioal obJeot such as a statue 

or picture, a oross or a cruoifix, a bit of sacramental bread, a 

time-honored formulation of belief when read or reoited, even a 

name (like 'Emmanuel') or a syllable (like 'Om' of the Hindu), or 

some presoribed form of movement. Each ot these may have a oom

mon meaning determined by the assooiational connections which the 

experience of the subject may have included. But beyond this is 

the religious meaning, that is, the significance of the object in 

the relations which have been especially established by the sys

tem of religious practioes under which the individual has been 

trained.,,2 O~ course, all ordinances in Christian churches are 

inoluded in the category of symbols of worship. 

The ritual gathers together several elements of worship. 

"Ritual worship tends to fuse the individuals of a congregation 

into a unified mass and to reduce mental activity to the group-

l¥t. Cit., pp. 233, 234. 
2 -~., p. 237. 
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action type. This is accomplished largely through certain ar

rangement in all ritual services which require all from time to 

time to sing, make uni~orm movements, to asswme uni~orm postures, 

or to repeat in concert prescribed ~ormulations. Here is the 

heart of ritualism, and the secret of its power to secure par

ticipation lies in the fact that the principle o~ dynamogenesis 

works both ways. HI 

Reaction psychology and its kindred biological movements in 

current psychology throw needed light upon the external aspects 

of superhuman relationships. (1) Many noticeable responses are 

produced by seemingly superhuman stimuli. (2) The various forms 

of worship af~ord an outlet ~or feeling through motor-reactions. 

(3) Worship leads to further religious conduct. "Action often 

repeated in the same way establishes the habitual type of reac

tion. H2 (4) Because there are so many different forms of worship, 

a wide range of religious reactions is possible. (5) Strict be

haviorism has much difficulty in explaining the peculiar quali

ties of religious worship, whether of individuals or . of groups. 

Moreover, behavioristic psychology oannot deny the fact of wor

ship.3 (6) Gestalt psychology, less radical, would a~firm that 

religious worship seems to involve some immensely powerful reac

tions toward cosmic configurations. (7) Religious impulses are 

not so regularly transformed into action. What is needed is firm

ness, rather than the extremes of fanaticism and vacillation, so 

that gradual improvement in worship may be achieved. 

lStrickland, ~. cit., p. 226. 
3Cf. ~ •• p. l8~ 

2~ •• p. 224. 



211 

Some further generalizations come to us from applied psy

chology and from the psychology of the "extraconscious." (1) The 

devotional spirit and the quality of religious conduct may suffer 

from a too great emphasis upon the rational analysis of one's own 

religious experience. (2) Mysticism, or inner communion, is to 

be measured, in part at least, by its moral outcomes in religious 

conduot, and by the types of external worship which it produces. 

(3) What is needed is a practical combination of inner communion 

and external worship, suoh as will avoid the extremes attendant 

upon the exaggeration of either subjectivity or objectivity. The 

two should balanoe each other. (4) "He who does not find God 

here (on this earth) is in danger of finding Him nowhere," oon

cludes an ethical writer.l This is sound psychology. If one's 

psychological apparatus is averse to superhuman relationships now, 

what ground of hope has he for any post-mortem discoveries and 

adjustments? (5) Religious attitudes and movements are toward a 

real objeot, and this object is personal, even though extracon

scious factors are involved.2 (6) In man's relations with divine 

beings there is reciprocity. God's revelations and man's discov

eries are supplementary, not contradictory. Worship enhances 

this reciprocity. (7) All human conduct which is really valuable 

bears a relationship to the superhuman powers. "The most humble 

acts by which we seek to create the world of values must be viewed 

as an expression of the Divine Order.,,3 

lEverett, ~. cit., p. 431. 
2Cf. Relton, "The Psychology 

ence," Psychology and the 
3Everett, ~. £!l., p. 431. 

~arentheses (on this earth) mine. 
of Prayer and Religious Experi
Church, pp. 87ff. 
Cf. Ephesians iv. 6. 
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III. RELIGIOUS PERSONALITY 

Standard textbooks in general psychology usually conclude 

with a discussion o~ personality. Since the psychology of reli

gion is merelygeooral psychology, from a religious viewpoint, it 

is only fitting that any comprehensive treatise on religious expe

perience should close with a consideration of religious personal

ity. For the proper perspective may be obtained only when the 

various angles of religious experience, both objective and sub

Jective, are brought together in a harmonious whole. Realizing 

our inability to cope adequately with such weighty problems, we 

shall nevertheless attempt to answer such questions as these: 

What factors produce religious personality? What are its char

acteristics? Are any immortal elements involved? If so, what 

psychological views may we formulate as to the life hereafter? 

1. The Factors Producing Religious Personality. 

In this chapter and the two preceding chapters, we h~ve been 

examining conditioning influences and fundamental phases of reli

gious experience: the individual's constitution; the individual's 

environment; racial contributions; individual beginnings; indi

vidual development; inward maturity; and outward maturity. The 

seven foregoing major sections, when fully treated, would yield 

the really Significant ~actors which produce religious personal

ity. We ourselves have tried to indicate the outstanding factors. 

All of the elements of religious experience, then, contribute 

to religious personality. And in the building up of this person

ality two coefficients are continuously operative: the human and 
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the Divine. In this dissertation we are primarily concerned with 

the human factors which are susceptible to scientific analysis 

and description. We need to remind ourselves continually, though, 

the the Divine Coefficient is ultimately the most important. We 

are not able to explain the superhuman factors as satisfactorily 

as we would like to explain them; but our o?m inability in no way 

reduces the integrity or destroys the power of these factors. To 

yell "Unscientific!" when one finds himself baffled is to play 

the part of a coward and to desert the canons of science. Let us 

face the facts. Countless multitudes, among whom have been some 

of the most trustworthy characters in history,l have testified to 

the presenoe of superhuman factors in their religious experience. 

And while we are not able to explain the exact elements and meth

ods involved, it is truly scientifio to admit that superhuman 

forces are working mightily in the production of religious per

sonality. 

2. The Characteristics of Religious Personality. 

Our conception of religious personality is fairly clear by 

this time.we trust. We are not suggesting any magie connotation 

for the term. Religious personality is merely the general human 

personality, as religiously determined and colored. All people, 

we believe, are possessed of some sort of religious personality. 

In accordance with the general plan of the present chapter, how

ever, we are seeking to discover the characteristics of rela

tively mature religious personality. 

lef. Mullins, Why Is Christianity True? pp. 24lff. 
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Discussions of personality in standard textbooks on general 

psychology include such topics as the following: the physical, 

temperamental, instinctive, and intelligent factors in personal

ity; distinctions between the self and "the not-self"; the expan

sion of the self; integration and disintegration of the personal

ity, involving dual and multiple personality; unconscious, sub

conscious, and "co-conscious" features of selthood;l the unity, 

continuity, and identity of personal consciousness; the subject 

self and the empirical self; the origin, growth, contents, and 

consciousness of the self; and the disturbances of self, such as 

psychic blindness, somnambulism, hypnOSiS, and insanity.2 Many 

of these phenomena are pertinent to the religious phases of per

sonality. With such the reader should be reasonably familiar, 

before going on to the succeeding paragraphs. 

In religious experience "personality is the pivot round which 

the religious life revolves," says MUllins, interpreting James. 3 

MUllins continues: "The results produced in us by the adjustment 

with the higher powers are all personal. • • • • Again, the re-

sponse which comes from the higher powers takes the form of per

sonal relationships. ,,4 Elsewhere, the same author claims that 

Jesus Christ completely personalized religion. 5 

Fletcher states that the Christian concept of personality, 

as portrayed in the New Testament, involves life, consciousness, 

IFcr the foregoing items, cf. Woodworth, Psychology: A study 
of Mental Idfe, pp. 552ff. 

2~ the additional items, cf. Breese, Psychology, pp. 432ff. 
3Mullins, Why Is Christianity True? p. 280. 
4Ibid., pp. 280, 281. 
5Freedom and Authority in Religion, p. 202. 
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self-consciousness, the power of self-determination, the continu

ity of the personal subject, and the social aspect of personality. 

He adds: nBut the distinctive feature of the N. T. teaching con

cerning man is its profound insight into moral evil and its ex

alted views as to the possibilities of human personality under 

the saving influences of God's Spirit. • ••• Finally, the N. T. 

reveals that human personality is not the outcome of merely natu

ral processes. It is the impress of the divine nature and that 

which man shares with God. nl 

Twelve further characteristics may now be summarily stated. 

The religious personality is profound, yet lofty; potential, yet 

developmental; dependent, yet gifted; communicative and determi

native; unitary and spiritual; eternal and infinite. "Even in 

its ordinary manifestations religion involves the depths of human 

personality and is concerned with the highest realities which can 

be conceived," writes Selbie. 2 "The self" and not the organism 

is dominant in human life at its higher levelS, especially with 

respect to religious personality.3 It may be that human person

ality is only potential until religious redemption makes it real. 

At any rate, the religious personality has vast potentialities, 

and it is continUally in the process of growth. Steven claims 

that spiritual personality may be developed through devotion to 

a greater spiritual personality.4 The element of dependence, 

whioh has been emphasized by Schleiermacher and his numerous 

lTbe Psychology of the New Testament, pp. 251-56. 
2~. cit., p. 22. 
3C? Strickland, ~. cit., pp. 296f. 
4The Psychology o~the Christian Soul, pp. 19ff., 54ff. 
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~ollowers,l has always been prominent in religious experience. 

While dependent on the superhuman ~orces, however, the maturer 

religious person is, at the same time, the gifted possessor of 

finer traits, some of which have already been mentioned. 2 Sub

jective spiritual personality involves metaphysical objective 

reality, asserts EllwoOdj3 he might have added that man communi

cates with this objective reality, by means of personal ~ellow

ship with God. Incapacity in spiritual discernment marks a man 

as backward, determines him as somewhat primitive. Savage men, 

above all others, were unable to distinguish between a material 

and a spiritual world. Unity, spirituality, and eternity have 

been the common desiderata of most philosophers and psycholo

gists. 4 Back of the religious personality there is a unitary, 

spiritual, eternal Force. This Force operates through the Ego, 

which in turn is a great synthesizer. "The very characteristic 

of a person as we have understood it is that he is synthetic, is 

actually creating something new by organizing experiences and 

purposes," remarks Tufts. o How vastly true is this in the case 

of the religious person! In our effort to analyze and describe 

the various arbitrary bits of the religious personality, we 

should not forget the unitary personality itself6 -- the Ego 

which presides ov r the many parts of its own being. This Ego 

IOn Schleiermacher, cf. Thilly, A History of Philosophy, p.460. 
2See sutra, pp. 192f. 
3~. c1 ., pp. l24f. 
4Kallen, "Value and Existence in Philosophy, Art, and Religion: 

Creative Intelligence (eight authors), pp. 420, 426. 
5nThe Moral Life and the Construction of Values and Standards," 
6 Creative Intelligence, p. 387. 
Cf. James, ~. cit., pp. l66~f. 
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somehow feels its kinship with the Eternal and the Infinite. 

"There is an Infinite in man which he cannot quite bury under 

the finite," Carlyle is reported as saying. l 

Some of the current psychological implications of religious 

personality have been indirectly noted in the foregoing discus

sion. We add a few miscellaneous inferences. (1) Introspective 

psychology holds to-day, as it has done before, that in religious 

experience self-consciousness is necessary and valid. Perhaps 

there is some truth in Schelling's contention that the order of 

development here is unconsciousness, consciousness, and self

consciousness. 2 (2) In the building up of individual religious 

personality, there is interaction between the self and the vari

ous units of the social order. The religious personality is sen

sitive to society, is largely determined by society. (3) Present

day psychology admits the fact of dual personality.3 Does not 

the dissociation theory afford a sound psychological basis for 

the Christian View, as notably expressed by Paul,4 that there are 

two fundamentally different natures within the redeemed individ

ual -- that of the old man and that of the new? (4) On the basis 

of Gestalt psychology, we may affirm that the loftier religious 

personalities live amidst ever-enlarging, cosmic configurations. 

(5) The modern biological psychologies -- all of them -- will 

have to admit the superiority of the mental and spiritual self 

over the mere physical organism. 

lCf. Steven, ~. cit., p. 12. 
2Cf. Thilly, ~. CIf., p. 453. 
3Cf. Woodwort~ 2!. cit., pp. 559ff. 
4Romans vii. 14- • -01. other sections of Paul's epistles. 
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From the vie~oint o~ applied psychology and the psychology 

o~ the "extraconscious," we arrive at certain additional conclu

sions. (l) Whenever the intellectual processes are ba~fled, the 

deeper voices o~ the religious personality should be permitted 

to speak. The head should not place a veto on the heart. (2) The 

synthesizing personality, such as we have already described, must 

necessarily be spiritual, or in same other way superior to the 

materialities and vitalities which it synthesizes. (3) This syn

thesizing personality touches, mentally, spiritually, or other

wise, the ~ountains o~ superhuman Power; at least, this is the 

belie~ o~ practically all religious devotees. For the Christian 

personality, the source of power is the Holy Spirit. l (4) Paul's 

psychological analyses and descriptions o~ the soul, or spirit, 

or religious personality, possess more verisimilitude than any 

other attempted explanations which we have observed in the course 

o~ our investigations. 2 (5) One authority avers that the Western 

conception o~ personality is unwittingly Christian. 3 He might 

have added that this is due in a large measure to Paul's forceful 

interpretations. 

3. ]mmortal Elements in Religious Personality. 

Are there any immortal elements in religious personality? 

May we project this personality into a li~e beyond the present 

one? Our foregoing analysis seems to yield affirmative answers 

lCt. Spurr, The New Psychology and the Christian Faith, pp. 
40ff. See also John xiv. 26; Acts i. 7; and Acts ii. 1-4. 

2See the various Pauline epistles in the Holy Bible, giving 
special attention to 1 Corinthians, Romans, and Colossians. 

3F1etcher, ~. cit., p. 249. 
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to these questions. Among other things, the list of charaoteris

tics just disoussed inoludes the following: the unity, continuity. 

and identity of personal consciousness; the personalizing of reli

gion by Jesus, who himself arose to a new life; the New Testament 

conoept o~ the oontinuity of the personal subject; the impress of 

the divine nature upon man; the daninanoe of "the self" over the 

physical organism; devotion to a greater spiritual personality; 

metaphysical objective reality corresponding to subjective spir

itual personality; the human spirit's kinship with the Eternal 

and the Infinite; the synthesizing personality, as neoessarily 

spiritual; and Paul's psychologioa1 analyses o~ the religious 

personality, with his many allusions to the fUture life.1 These 

features are suffioient to establish for our present purposes the 

continuation of the religious personality in a subsequent life. 

At this point we are trying merely to conneot religious person

ality with immortality. 

4. Psyohologica1 Views as to the Life Hereafter. 

We are now ready to consider the psychological views as to 

the life hereafter. When one endeavors to treat the matter of 

immortality, he must be careful, of course, lest he depart from 

the soientific method. Current psyohology cannot speak with any 

degree of finality here; but it can give its views and offer its 

suggestions. First, we may note the psyoho10gica1 arguments for 

immortality, after which we can raise some questions as to actual 

life in the Great Beyond. Vfuether the following implioations be 

lSee supra, pp. 213-18. 
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valid or not, we shall at least have to admit that one's atti

tude toward immortality profoundly affeots his entire religious 

system. 

In addition to the proof we have already given,l we may now 

catalogue twenty-five speoific arguments for immortality. More 

than half of these arguments are directly psyohological. Cita

tions are made for the first fifteen arguments; some of the last 

ten oome fram our general study, while others are more or less 

original. The arguments follow: (l) the dootrine of the reminis

oenoe of pure eternal ideas; (2) the Simplicity or nondecomposa

bility of the soul; (3) the spontaniety, or active prinoiple, of 

life;2 (4) the objectivity of value; (5) the goal of evolution; 

(6) the solution of the problem of evil; (7) psychic phenomena; 

(8) the character of God;3 (9) the control of mind over organic 

processes; (10) the capacity of the self to organize experience 

increasingly in terms of the higher social values;4 (11) the fac

ulties of mind not used in this life;5 (12) the phenomena of men

tal telepathy;6 (13) the historical persistence of the belief;7 

(14) the moral influence of the belief;8 (15) the moral demand 

for perfeotion such as could be achieved only within an infinite 

let. siprt' especially pp. 213-19. 
2The f rs three arguments are from Plato. Cf. Thilly, ~. 

Cit., p. 68. 
3Thi:fourth, fifth, sixth, seventh, and e~ghth arguments are 

from Brightman, An Introduction to Philosophy, pp. 34lff. 
4The ninth and tenth arguments are from Strickland, ~. cit., 

pp. 303ff., 309ff. 
5Hudson, The Evolution of the Soul, pp. 60ff. 
6et. Cutten, The Psychological Phenomena of Christianity, 

pp. 470ff. 
7Traced by Selbie, ~. cit., pp. 266tf. 
8See McDougall, Body an~nd, Preface, p. xiii. 
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period of time;l (16) the natural craving on the part of a vast 

majority of people; (17) the inability to imagine oneself non

existent; (18) the constant urge of unrealized ideals and ambi

tions; (19) one's own occasional intuitive impressions; (20) the 

indestructibility of great human personalities; (21) the reliving 

of nature in the springtime; (22) the nonchemical elements of the 

human being; (23) testimony of deathbed witnesses; (24) various 

statements in the Holy Bible; and (25) the resurrection of Jesus. 

What attitudes do the current psychological movements take 

toward immortality? structural and behavioristic psychology are 

inclined to reject it. "Psychometric" psychology is necessarily 

noncommittal. Other schools are more or less favorable. Intro-

spection ultimately demands immortality, even as the mental func

tions finally require it. In his instinctive life, man takes 

immortality for granted. Genetic psychology seeks immortality as 

a sphere for the unending development of the human soul; while 

differential psychology defies the reduction of all personalities 

to the level of oommon non-existence. Abnormal psyohological sub

Jects weloome even the idea of immortality. ~uite naturally, the 

psychology of the "extraoonscious" very stoutly affirms its be

lief in life betond the grave. Gestalt psychology anticipates 

the most oomplete oonfigurations possible, even those of eternity. 

Purposive psyohology seeks nobler arenas of endeavor; reaction 

psyohology rejects any doctrine of annihilation; and dynamic psy

chology is oontent to move towards an infinite range of driving 

lThis is Kant's argument. See Thilly, ~. £!i., pp. 425f., 
where ito is developed more tully. 
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power. Collective psychology, in all its branches, desires more 

satisfactory forms of group life, such as a Heavenly home prom

ises. Applying the law of the conservation of energy to spirit

ual entities, we are certainly faced with some sort of immortal

ity. Any loss of spiritual personality would be the greatest 

waste imaginable, rendering the universe flagrantly uneconomic 

and monstrously unscientific. 

We do not hold that the twenty-five arguments for immortality 

are scientifically valid, excepting possibly the Biblical state

ments and the resurrection of Jesus, which cannot be legitimately 

retuted. Moreover, the current psychological movements offer no 

final proof of immortality, although their attitudes are gener

ally favorable. In the end we shall perhaps be forced to agree 

with Strickland: "Confidence in the continuation of personal life 

after death is a matter of faith. • • • • Atter all, the expec-

tation that the continuation of life after death will be estab-

Ii shed as a scientific fact through the methods of empirical in

vestigation is an unwarranted hope. nl With but little poetic 

exaggeration, Tennyson, in The Ancient ~, states the case well: 

"Thou canst not prove thou art immortal, no, 
Nor yet that thou art mortal -- nay, my son, 
Thou canst not prove that I, who speak with thee, 
Am not thyself in converse with thyself, 
For nothing worthy proving can be pro~en, 
Nor yet disproven. •••••••••••• 11 

Finally, let us raise a few questions as to the actual psy

chological features of the life hereafter. First, we would ask, 

l~. ~., pp. 278, 303. 
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What will be the psychological apparatus of a disembodied spirit? 

We can hardly imagine that our bodily senses will go on into the 

spiritual realm which lies beyond the earthly categories of time, 

space, and matter. And yet, we cannot think of ourselves in a 

completely discarnate way. Even Paul "found himself unable to 

conceive of personal life without a body of some kind. ,,1 

Another question is this: What spiritual conceptions may we 

formulate as to the life hereafter? Strickland notes three gen

eral views here: those found in Oriental thought, Western philos

ophy, and Christian religion, respectively. Oriental thought 

represents the soul as eternal and living on in successive incar

nations, with an effort to secure release from the confines of 

individual experience. Western philosophy reduces immortality 

to the continuity of a self "essence!f or "substance" - a very 

hazy conception. But in the Christian view of immortality there 

is a "survival of the personal self, and this in turn must mean 

a continuation of that particular stream of consciousness which 

I call my experience and which you call yours.,,2 

What are the implications of current psychology here? Coe 

looks upon the individual in the life beyond as being !fan ideal 

socius.,,3 Even so, we presume that every present-day psycholo

gist who believes in immortality, would seek in it to glority his 

own psychological system. Personally, we should like to go with 

the psychologist of the "superconscious," and find a New Jerusa

lem such ~s is spiritually portrayed in the New Testament.4 

lStrickland, ~. cit., p. 289. 
3~. £!i., Preface;-p. xiv. 

2Ibid., pp. 298-300. 
4Revelation xxi. and xxii. 
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CON C L U S ION 

Throughout this treatise our primary purpose has been the 

discovery of such light as is thrown upon religious experience 

by current psychology. Our major task being completed, we may 

now endeavor to correlate our findings and to indicate our own 

reaction to the investigation which we have been undertaking. 

By way of conclusion, we shall now try to summarize the infer

ences which we have drawn from contemporary psychological move

ments and to suggest some final considerations pertaining to 

current psychology in general, to the psychology of religion, 

and to religious experience itself. It is understood, of course, 

that one must have read all of the preceding sections, if he is 

adequately to understand and properly to interpret the matters 

which follow. Criticisms will be welcomed only from those who 

have carefully examined the entire volume. Incidentally, we may 

add that one need not be surprised if he finds in this conclu

sion some statements which are exact repetitions of those previ

ously made in the development of our thesis. Since our conclu

sion is primarily a recapitulation, we make no apology for either 

repeating or restating ideas, words, and sentences employed in 

the body of our discourse. 
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I. SUMMARY OF INFERENCES 

To same readers it may appear that we have introduced a 

rather cumbersome background, and that the current psychological 

implications have unduly mixed. The very nature o~ our disser

tation has compelled us to resort to some such expedients. We 

could hardly do any in~erring until we had laid a background upon 

which to in~er. Moreover, the order o~ our ini'erences has neces

sarily been determined by the topics included in our broad out

line o~ religious experience. We now propose to extricate the 

in~erences from their background and to review in serial ~ashion 

the more important implications o~ each o~ the respective schools 

in present-day psychology. With a ~ew exceptions, it seems best 

to present both the movements and the inferences in the order in 

which they have been previously and intermittently mentioned in 

this treatise. Perhaps this method will prove less arbitrary 

than any other Which we might devise, even though at times there 

will be some lack o~ logical connection. We shall seek to reduce 

overlapping to a minimum. 

1. From Introspective Psychology. 

In the course of our argument, then, we have noted, along 

with other implications, several in~erences from introspective 

psychology. (I) All the inward processes o~ conscious li~e have 

some sort o~ influence upon religious experience. (2) The mate

rials used in introspection are limited primarily to the data o~ 

sense-impressions; hence, there is need of proper and sufficient 

religious sense-presentations. (3) One's numerous constitutional 
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determinants oombine in giving him a distinctive religious dis

position, whioh in turn oolors his entire introspeotive life. 

(4) Among the religious matters prominently introspected are oer

tain phases of a person's ideas about his relatively remote envi

ronment, notably his metaphysical universe, his particular deity, 

and his ultimate goal. (5) Introspection, apart from any objec

tive proofs which might be added, would testify to the validity 

of religious experience in all its stages. (6) The law of dynamo

genesis, which is espeoially pertinent to the introspeotive life, 

operates, as elsewhere, in the realm of religious experience. 

(7) Without introspection, it would be impossible to build up 

any type of sentiment, religious or otherwise. (8) With refer

ence to spiritual problems, the maturer religious person has 

keener introspective powers than other people. (9) Many aspects 

of superhuman relationships are introspectively determined and 

realized. (10) Self-consciousness is neoessary and valid in 

religious experience. (11) The introspective life -- that of 

the advanced religious person, at least -- demands immortality. 

2. From struotural Psychology. 

structural psychology, also, has yielded considerable light 

for religious experience. (1) Bodily changes occur throughout 

the entire life of the individual, and each varying condition 

produces some sort of distinctive consequence in his religious 

experience. (2) The nervous system, particularly, seems to be in 

interdependent relations with the human spirit. (3) Religious 

experience and the human constitution mutually condition each 
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other, the total result being the individual's religious disposi

tion. (4) The earlier years are especially important ~or the 

religious li~e, because o~ the general impressionability and plas

ticity o~ youth. This applies most strictly to the structural 

plasticity o~ the nervous system. (5) So ~ar as structural psy

chology is concerned, there seems to be very little evidence in 

favor o~ immortality. Some structuralists go so ~ar as to reject 

immortality entirely. 

Along with other later biological psychologists (genetic, 

behavioristic, Gestalt, purposive, reaction, and dynamic), recent 

proponents of structural psychology are responsible ~or certain 

further considerations. These may well be reviewed at this point. 

(1) All of the biological psychologies hold that the past experi

ence o~ the human race contributes to the present experience of 

o~ the individual person. I~ this be true, then it assuredly 

holds in the realm of religious experience. (2) One specific 

case in point is that the doctrine o~ original sin is in line 

with modern biology generally, inasmuch as both claim that it is 

impossible to escape the in~luence of ancestry. (3) Religiously, 

as otherwise, the child is a germ to be developed -- not a recep

tacle for information. Religious experience should not be con

sidered as something out o~ harmony with the general principles 

o~ biological development. (4) At the same time, however, we 

~ail to see how biological psychologists can logically maintain 

that it is possible for religion to originate in mere machines 

or animals. To date, no such instances have been observed and 

recorded. (5)In view o~ all the facts, it appears that we shall 
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finally have to admit the superiority of mental and spiritual 

faculties over the physical organism. 

3. From FUnctional Psychology. 

Many suggestions regarding religious experience occur in con

nection with functional psychology. (1) The religious mind can 

function only in terms with which it is experientially familiar, 

this meaning for the most part sensations and images. Even lofty 

spiritual conceptions are expressed in sense terms. (2) On the 

other hand, it is utterly unscientific to claim that religious 

ideas are constructs, and that other ideas are not constructs. 

Religious concepts are just as valid as any other concepts. All 

ideas are mediated; all thoughts are constructs. (3) Rationalis

tic and emotionalistic extre~es in religion should be avoided. 

Intellectual and affective elements are not to be omitted, but 

rather to be included in a higher syntheSiS, i.~. the voluntaris

tic type of religion, with its practical and steadying elements. 

(4) Repentance and faith involve definite volitional elements. 

Moreover, both are pragmatically justifiable. (5) The new psy-

chology challenges not only belief, but also unbelief, regarding 

the latter as a sort of intellectual infantilism. (6) In the 

light of functional psychology, "infant regeneration" seems to 

be impossible. It would be absurd to suppose that an infant 

could experience the psychological processes which are involved 

in conversion. (7) Likewise, the sacramentarian conception of 

th genesis of religious experience appears to be overwhelmingly 

discredited. How could merely mechanical, outside forces produce 
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the conscious tunctional changes which necessarily underl~e con

version? (8) FUnctional psychology requires individual persons 

or selves, in addition to biologioal organisms and mental mecha

nisms. Religious growth is chiefly through the medium of person

alities. (9) For religious experience, it is of utmost impor

tance that the "stream of consciousness" be kept in the right 

channels, in order that it might function properly. (10) Some 

specialized mental functions are more prominent in religion than 

others, among them being noetic synthesis, creative imagination, 

inspired thinking, and mystical feeling. (II) The mind seeks 

unity, especially as regards its religious interests. Sometimes 

false methods, such as rationalizing, are used in the effort to 

unify the functional elements of religious experience. The right 

sort of confessional would help to bring about the proper inner 

adjustment. (12) Unless it has built up adequate sentiments, the 

mind, religiously speaking, cannot function properly. (13) Func

tional psychology would warn us against any exclusive "pigeon

holing" of types of religious faith. (14) Unquestioned integrity 

may be accorded to the functions of the religious mind, whether 

reference is made to the ordinary functions, or to the higher 

functions, such as intuitive religious thinking, emotional reli

gious re-entorcement t and volitional religious synthesis. Indeed, 

there is something in the highly-developed religious mind which 

very nearly approaches a specific religious function. (15) It 

has already been noted that personality is supremely important in 

religion. It may now be added that in the fact of dual personal

ity we have a valid functional basis for the Christian claim that 
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there are two fundamentally di~~erent natures within the redeemed 

individual -- that o~ the old man and that o~ the new. (16) The 

mental functions seem to require some sort o~ immortality. Other

Wise, what will become o~ these functions, with their particular 

characteristics and accumulated values, some of which are admit

tedly extraorganic. 

4. From the Psychology of Instincts. 

Psychological warriors on all sides of "the battle of the 

instincts" have given us needed aid in the interpretation of reli

giOUS phenomena. (1) The doctrines of "original sin" and "origi

nal nature" are not antithetical but supplementary. .A:ny extreme 

views, in either direction, should be avoided here. (2) Some re

ligions (Mohammedanism, for instance) accommodate their systems 

to instincts, permitting rather full indulgence; while other reli

gions (Christianity, as an example) seek to regulate and subli

mate the instincts. Proponents of both systems claim to find psy

chological sanctions for their attitude. (3) Ancestral inherit

ance, involving as it does many contradictory instincts, may be 

either helpfUl or detrimental to religious experience. (4) As 

one reviews the characteristics o~ the various historical reli

gions, he becomes convinced that many human instincts are inex

tricably interwoven with religious experience. (5) Psychologists 

who emphasize the instincts would, no doubt, tell us that in pass

ing through the conversion srisis the motivation of the individ

ual's life becomes more altruistic and less egoistic. (6) With 

respect to temptations, two general views are held. Mechanists 
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and psychoanalysts claim that one should not fight against his 

natural instincts; while purposivists and psychologists of the 

"superconscious" maintain that such a fight is altogether proper, 

and in the direction of a higher adjustment. (7) There is no 

specific religious instincts; but many instincts, through vari

ous reactions, soon come to be religiously tinged, and may there

after be harnessed in the interest of religious growth. (8) The 

argument for religious sentiments is scientifically based. By 

means of snch sentiments, the instincts may be well managed, some 

of the ooarser ones being excluded, even though there are revolu

tionary reactions at times. Instincts and emotions, in turn, 

help to determine religious sentiments. (9) In religion, there 

is continual interplay of selfish and social instincts, with con

siderable confusion of thought and action at times. (10) Despite 

man's feeling of unworthiness, he somehow instinctively answers 

to God and seeks communion with God. In his instinctive life, 

man nalvely takes immortality for granted. 

5. From the Science of Mental Measurements. 

It bas been rather difficult to ascertain the relation of 

the science of mental measurements to religious experience, yet 

we have been able to make a few generalizations in this connec

tion. (1) The evidence seems to favor the hypothesis that there 

is no fixed relation between mental ability and religious profi

ciency. Some supernormal people aohieve less in the way of reli

gious experience than do certain seleot subnormal persons. The 

averages, of course, are in favor of normal mentality. (2) On 
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account of the foregoing consideration, mental measurement in 

religion is very uncertain, both as to methods and as to results. 

(3) Nevertheless, it is undoubtedly true that efficiency measure

ment and vocational guidance are in some degree possible in reli

gion. While, 1n the final analysis, only God can measure and 

eleot people for religious tasks, yet man may indirectly and par

tially tests religious character and proficiency. (4) As a matter 

of taot, we all do judge the religious traits and capabilities of 

other people. Standard tests would render the process more objec

tive and less Whimsical. (5) In all this, however, "psychometric~ 

psychology is limited. Towards many religious problems, such as 

inward spiritual experiences and the assurance of immortality, it 

must necessarily be noncommittal, if not, indeed, entirely non

investigative. 

6. From Genetic Psychology. 

Genetic psychology offers a number of suggestions concerning 

religious experience, beginning with life before the cradle and 

extending to life beyond the grave. (1) Prenatal influences upon 

the human embryo playa prominent part in heredity. These influ

ences certainly have their effects upon the subsequent religious 

experience of the individual. (2) Hereditary forces may either 

accelerate or retard the genesis of religious experience. Impor

tant factors here are near ancestry, sex, and race. (3) Religious 

experience must travel the ordinary course of vital existence, un

dergoing the painful processes of birth and growth, with their 

attendant features of awkwardness and discipline. (4) Beyond a 
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doubt, the religions o~ mankind have shown considerable develop

ment. (5) Christianity affords the highest stage of religious 

development attained thus ~ar. (6) Individual religious experi

ence is profoundly affected by the characteristics of the vari

ous life-periods, in their genetic order. (7) On the other hand, 

religious development does not exactly parallel the general psy-

chological development of the individual. 

requisite to the highest religious growth. 

ca) Conversion is pre

(9) Some religious 

experiences, notably conversion and other life crises, involve 

irregularity and stress. (10) Actual religious attainments help 

to clinch religious development as it proceeds. (11) Religious 

education should be formative rather than. reformative. (12) Reli

gious training is most effective when adapted to the individual's 

stages of growth. This involves careful grading in all types of 

religious schools. 

gradually built up. 

(13) Sentiments, religious and otherwise, are 

They play a crucial part in any kind of spir-

itual growth. (14) From the genetic viewpoint, religion requires 

immortality. as a sphere for the unending development of the human 

soul. 

7. From Differential Psychology. 

Some significant contributions have been made to our study 

by differential psychology. (1) It reminds us, in the very first 

place, that there are far-reaching religious differences between 

individuals; and that these differences occur in connection with 

variations in age, sex, dispOSition, education, culture, popula

tional areas, race, particular religions, and personal religious 
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genius. (2) Differential psychology further teaches us that we 

should have a tolerant attitude towards all religions. since each 

has some worth-while elements. and none is perfect. (3) Several 

specific matters have been noted in which religious variations 

occur. Among these are religious conversion, religious growth. 

religious minds, religious sentiments. religious conduct, and 

religious outlooks. (4) Especially important is the fact that 

there are wide differences in the conversion experience. The two 

chief types are "crisis conversion" and gradual growth, but these 

are divided into countless subtypes. (5) Some freedom of inter

pretation may be allowed to each person with reference to his own 

religious life; but individual experiences must be checked up by 

general revelation. (6) Whatever the evils of denominationalism 

may be, it is nevertheless true that the psychological variations 

of individuals and groups render denominations absolute necessary • . 

Differentiations in religious sects are psychologically inevita

ble. (7) Supporting the idea of immortality, differential psy

chology defies the reduction of all personalities to the level of 

common non-existence. 

8. From the Psychology of Abnormal Minds. 

The psychology of abnormal minds also has helped us to under

stand religious experience. (1) To begin with. we infer that it 

is unscientific to consider religion as a phenomenon of abnormal 

minds. We base this inference on the fact that all peoples have 

had some kind of religion, and on the further truth that univer

sality implies normality. (2) The religious mind is not abnormal 
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per~; contrariwise, no mind is normal, in the highest sense ot 

the word, unless it has some sort ot religious bearings. (3) And 

this leads us to a yet fUrther conclusion; namely, that whenever 

the religious mind does deviate trom normality, it is usually in 

the direction ot the supernormal. The usual fallacy ot psychol

ogists in this connection is their tailure to distinguish between 

subnormality and supernormality. (4) Moreover, there is no abso

lute correlation between mental brilliance and religious aptness. 

There are some well-grounded religious hopes tor those who are 

teeble-minded; while the religious outlook of some geniuses is 

exceedingly gloomy. The averages, of course, tavor normal men

tality, as we have already indicated. (5) So tar as the matter 

ot constructive religious endeavor is concerned, it appears that 

the feeble-minded can never become creative powers in the realm 

ot religion. Religious creativeness belongs to superior minds. 

(6) Certain it is, that abnormal psychological ~bjects, along 

with those interested in their welfare, welcome any suggestion 

ot immortality, and look toward the Lite Beyond as a place of 

relief from present mental handicaps. 

9. From the Psychology of the trExtraconscious." 

Since so many inferences have come trom the psychology of 

the "extraconscious," it will be necessary to observe strict con

densation in restating them. Here we have two groups ot implica

tions -- those pertaining to the subconscious, and those related 

to the "superconscious." Contrasts between these two groups will 

prove interesting and stimulating • 

• 
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Considering first the subconscious life in its bearing upon 

religious experience, let us review the suggestions of psychoa

nalysis and kindred psychological movements. (1) The subliminal 

oonsciousness is particularly prominent in religious experience. 

(2) The basic drives bear a strange relation to religious life. 

(3) The higher religions require a certain amount of repression. 

(4) Certain plausible features in the technic of psychoanalysis 

might well be brought over into religious education. (5) The 

expressional powers within the subconscious life are even more 

potent than its repressional tendencies. (6) Many expressive 

phenomena of the religious life are the result of subconscious 

incubation. (7) The sublimation of libido is one of the major 

problems of religion. (8) Nevertheless, the sexual theory of the 

origin and development of religion seems to be thoroughly discred

ited. (9) Actual sinners are likely to be misled by psychoana

lysts who disregard the fact that human nature is tainted by sin. 

(lO) Psychoanalysts tell us that in Christian conversion there is 

a building up of the "Christ-complex. If (II) But we hold that con

version is more than the mere formation or liberation of various 

complexes. (12) Although some auto-suggestion is admissible, the 

revolutionary aspects of religious growth can hardly be explained 

on a basis of talking to one's subconscious self. (13) There is 

much rationalizing in the religious mind. (14) Religion is valu

able psychotherapically. (15) Psychoanalysts say that revolts 

against the strenuosities of saintliness are merely the external 

accompaniments of the liberating processes of eomplexes. (lG) As 

regards immortality, psychoanalysis gives little positive hope. 
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Over against the inferences which have come from the psychol

ogy of the subconscious, let us now recall the implications of 

the psychology of the "superconscious." Somehow we are compelled 

to believe that as much psychological light may be found in the 

attic ot the mind as is discoverable in its cellar. (1) Perhaps 

primitive man had a deeper appreciation of the spirit world, and 

was more accessible to its influences, than we imagine. (2) Devo

tees of all religions have somehow telt the power of what they 

believed to be superconscious entities and forces. (3) Christi

anity affords the greatest superconscious power yet realized by 

man. (4) In its higher forms, at least, religious experience is, 

throughout, primarily spiritual and personal, the initiating and 

consummating dynamic being ~perhuman. (5) The convicted sinner 

craves divine assistance. Yielding, he feels as though he has 

gained fellowship with a Supreme Personality. (6) A "Christ

afflatus" is just as plausible as a "Christ-complex." (7) Crea

tive religious genius and quasi supersocial religious experiences 

are spiritually and extraconsciously determined. They lead to 

cosmic inSights, momentous discoveries, and supreme ecstasies. 

(8) There are varying degrees of mysticism in the inner religious 

life, the chief types being purgative, illuminative, and unitive. 

(9) Either there are extraconscious, superhuman forces at work, 

or multitudes are deluding themselves daily. lfuether the postu

lation of these forces be granted or not, it must be admitted 

that they are pragmatically effective. (10) The superconscious 

powers seem to find a special field of operation in religious 

groups. (11) If one's psychological apparatus is averse to any 
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superhuman relationships now, he has little ground of hope for 

post-mortem discoveries and adjustments. (12) In man's relation

ships with superhuman beings there is reciprocity. (13) Reli

gious attitudes and movements are toward a real object, even if 

extraconscious factors are involved. (14) All human conduct that 

is really valuable bears a relationship to the superhuman powers. 

(15) We have not been able to explain the superhuman factors as 

satisfactorily as we would like to explain them; but our own ina

bility in no way reduces the integrity or destroys the power of 

these factors. (16) To yell "Unscientific!" when one finds him

self baffled is to play the part of a coward and to desert the 

cannons of science. This principle applies in the study of super

human relationships, as elsewhere. (17) In this connection, the 

testimony of thousands of witnesses, some of whom have been the 

most trustworthy characters in history, should be counted reli

able. (18) Furthermore, when the intellectual processes are baf

fled, the deeper voices of the religious personality should be 

permitted to speak. (19) The Ego feels its kinship with the Eter

nal and Infinite. (20) The developing, synthesizing personality 

is necessarily spiritual; and in 1ts religious aspects, at least, 

it touches the fountains of superhuman power. (21) Since prac

t "ically all workers in the psychology of the "superconscious" 

believe that there are immortal elements in the religious person

ality, they very stoutly affirm their belief in the continuation 

of this personality in some other ~orm of existence after the 

present life. (22) Just what the psychological conditions may 

be in the Life Beyond, however, it is impossible to determine. 
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10. From Behavioristio Psyohology. 

An applioation of the various types of behavioristio psyohol

ogy to religious experienoe has resulted in some turther general

izations. (1) Behaviorists say that very little human aotivity 

is inherited. In the few suoh aotivities whioh they speoify, no 

religious oonduot is inoluded. Thus, in the light ot striot be

haviorism, no religious experienoe is hereditary. (2) It seems 

to us, on the other hand, that the increasing amount of oondi

tioned behavior, for whioh the behavioristio oontends, involves 

at least some elements of religious behavior. And it so, such 

oonditioned behavior would require an initial modioum of reli

gious aotivity; otherwise there would be no basis upon whioh to 

projeot the oonditioning. (3) As a matter of faot, striot behav

iorism bears a negative, almost an inimioal relation to religion, 

espeoially as regards Christianity; while near behaviorism, with 

its animalism, affords very little aid here. (4) Purposive behav

iorism, with its neoessary corrolary of conditioned mental aotiv

ity, while making praotioally no positive contributions to the 

religious life as suoh, does offer some foundation for the devel

opment of meaningful religious experienoe. (5) It appears that 

all behaviorists will have to admit that religious practioes are 

marked by distinotive types of behavior -- either elementary forms 

or oombinations of other forms of activity. (6) Behaviorism is 

utterly unable to interpret even the range of behavior oocurring 

in oonnection with oonversion, to say nothing of the many details 

of oonduct acoompanying it. The phenomena observed, being extra

oonsciously and purposively determined, cannot be explained on a 
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meohanistic basis. (7) Moreover, we have already noted that in

trospeotion is of utmost importance in conversion, as indeed it 

is in all religious experience. This faot presents another unsur

mountable difficulty for the behaviorist. (8) In connection with 

religious nurture, behaviorism might constructively insist that 

the "activity stream" should be thoroughly guarded, especially in 

its religious bearings. (9) Behaviorism is forced to admit that 

religious behavior is exceedingly beneficial to the individual. 

FUrthermore, it would be impossible to project such behavior upon 

a purely imaginary baSiS, as the behaviorist alleges the religion

ist does; or to explain it, as the behaviorist would, in a strict

ly mechanistic way. (10) As has already been intimated, strict 

behaviorism has muah difficulty in explaining the peculiar quali

ties of religious worship, whether of individuals or of groups. 

Again, behavioristic psychology cannot deny the fact of worship. 

(11) Holding that life is to be interpreted in terms of behavior 

only, and denying the existence of conscious and spiritual fac

tors even in the present lite, behaviorism naturally rejects every 

suggestion of personal immortality. 

11. From Gestalt Psychology. 

Let us now recall the suggestions from Gestalt psychology on 

the more important experiential phases of religion. (1) Although 

it is very recent and as yet is hardly settled in its Views, this 

school is destined to shed much light upon many of the major prob

lems of religious life. (2) Its cardinal principles of configura

tion and meaningful wholes should be helpful in the explanation 
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12. From the Psychology of Purposive Groups. 

Psychologists of the various purposive groups have made such 

statements as have led us to several conclusions regarding the 

religious life. (l) There is some purposive striving in every 

kind of religion. (2) Some religious activity tends to generate 

more religious activity. Suitable religious habits are formed by 

purposive endeavor, and usually with cumulative force. (3) Reli

gious character is an achievement from within, in part at least. 

It involves more or less effort on the part of the person possess

ing it. (4) The goal-seeking activities of the human conscious

ness may be readily turned toward religious ends. For instance, 

Paul purposely pressed forward in the religious life. (5) Vary

ing degrees of purposiveness are exhibited in the religious con

duct of individuals; although we shall have to grant some mecha

nistic elements of a secondary sort. (6) Religious impulses are 

not so regularly transformed into action. What is needed is firm

ness, rather than the extremes of fanaticism and vacillation, so 

that gradual improvement in worship may be achieved. (7) Purpo

sive psychologists can well afford to welcome the idea of immor

tal life; inasmuch as in such a life the human soul would find 

nobler arenas of endeavor. 

13. From Reaction Psychology. 

Certain implications of reaction psychology may now be gath

ered together. In a certain sense, all tyPes of psychology in

volve the treatment of stimuli and reactions. Hence, many gen

eral references to religious reactions, made in connection with 
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other current psychological schools, apply here as well. Some 

specific points follow. (1) The religious life, in common with 

all other modes of vital existence, is subject to reactions, in

ternal and external stimuli evoking innumerable responses, from 

the simplest to the. most complex types. (2) If desirable reli

gious reactions are to be obtained, proper stimuli must be con

tinually applied. Since we have in religion the greatest of all 

possible stimuli, many more religious sense-presentations should 

be made. (3) Religious conversion is behavior in the face of a 

crisis, and in it the whole of the being reacts. (4) It is of 

utmost importance that suitable learning-situations be continu

ally provided ' for the growing religious person. (5) Apparently, 

the old "content-centered" method of religious education fails in 

the majority of instances to form adequate experiential connec

tions, and does not produce the desired results. (6) Current psy

chology in general, and reaction psychology in partiaalar, looks 

with more favor upon the "pupil-centered!! method of religious edu

cation, with its pragmatic ramifications. (7) There are many far

reaching reactions within the religious mind, even in its more 

mature stages, revolts sometimes occurring against the too strin

gent strenuosities of saintliness. (8) Many noticeable responses 

are produced by seemingly superhuman stimuli, the various forms 

of inner communion and external worship affording outlets for re

ligious feeling, and at the same time leading to further communion 

and worship. (9) It is altogether logical to reject any doctrine 

of annihilation Which reduces the accumulated results of all pre

vious stimuli and reactions to mere nothingness. Hence, reaction 
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psychology is inclined to favor same sort of immortality. 

14. From Dynamic Psychology. 

D.Jnamic psychology, while not offering so many suggestions 

as other schools, would nevertheless make its contribution to the 

interpretation of religious experience. (1) "Driven is one of 

the chiet problems of dynamic psychology. The driving power in 

highly-developed religious minds seems somehow to be superior. 

Witness the tenacity of Paul as he experienced numerous perils. 

Mohammed, Buddha, and others, showed similar indefatigability. 

(2) Indeed, the baSic drives which reside within the subconscious 

lite are all strangely related to religious experience, appearing 

to subserve the more refined dynamic forces in religion. (3) As 

regards evangelism amd other phases of religious activity, it is 

soon learned that organizations, plans, and programs furnish no 

motive power in themselves. (4) This leads to the turther conclu

sion that evangelistic dynamic is ultimately to be found only in 

divine and human personalities. (5) Proponents of dynamic psy

chology, being content to move toward an infinite range of driv

ing power, Should look with favor upon the promise of an ener

getic immortality. 

15. From Collective Psychology. 

From the various branches of collective psychology, and more 

particularly from social psychology, we have gained several addi

tional conclusions. (1) The laws of social transmission apply 

thoroughly in the matter of religious experience. (2) The prin

oiple ot individual and social interdependence is operative in 
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religion as well as in other spheres of human life. Jesus him

self emphasized both individual regeneration and social relation

ships. (3) Religious leaders have the task of revolutionizing 

sooial orders in ~ch a way that they will oontain the proper 

religious influences. (4) One's human environment, as well as 

his natural environment, helps to determine his religious expe

rienoe. (5) Although social influences are discoverable in all 

phases of religious life, it is nevertheless true that such so

cial influences are transcended by individual religious experi

ence. (6) While the reoapitulation theory stands discredited, we 

may quite aocurately admit that there are racial survivals in cur

rent religious life. These survivals oome chiefly by way of so

cial transmission and "the racial unconscious." (7) Social and 

raoial forces help to prepare the way, but they do not in them

selves constitute individual religious origins. (8) Some social 

psychologists offer tributes to Jesus as the only Ideal Savior. 

(9) Social aspects of the respective life-periods are reflected 

in religious experience. (10) Religious sentiments unity, and 

strengthen, and supplement all the values of life, individually 

and colleotively. (11) At the same time, religious sentiments 

are sooially determined, in a large measure. (12) Concepts of 

God, types of belief in him, and relationships with him, are very 

often imitative or otherwise socially conditioned. (13) We must 

reoognize the immense social signifioance of the experiences of 

religious groups. (14) The regular laws of sooial action operate 

in religious groups. (15) In religious groups impulsive social 

action finds an especially favorable outlet. (16) Since religion 
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is one of the higher ' sooial values whioh multiply by use and divi

sion, it is both necessary and beneficial in any social order, hu

man welfare being largely dependent upon it. (17) In their atti

tudes toward social progress, religious or otherwise, individuals 

may be olassified as either radioal, oonservative, or progressive. 

(18) The prooess ot building up religious personality involves 

oontinuous interaction between the selt and the various units of 

the social order. (19) Collective psychology, in all of its vari

ous branches, desires more satisfactory forms of life, suoh as a 

Heavenly home promises. (20) Coe's representation of the indi

vidual in the life hereafter as being na~ ideal socius" sets the 

paoe for all other psyohologists, who, believing in immortality, 

would attempt in it to glorifY their own system2. 

16. From Applied Psyohology. 

There remains still one more movement which we must review. 

From applied psychology, and more particularly from its educa

tional and practical branches, we have drawn a number of infer

ences. (I) The educational atmosphere in which one lives has a 

profound effect upon his religious life. On the whole, educa

tional influences are favorable to religion. (2) Religious devel

opment, on its educational side, is in line with the general laws 

of learning, i.~. the law of readiness, the law of effeot, and 

the law of use and disuse. (3) It appears that in many religious 

quarters there is an effort to hold over antiquated educational 

methods. (4) Religion most assuredly oan be taught, although 

mere teaching of it is insufficient. Actual participation in 
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religious living is necessary to make the experience complete. 

(5) Educational evangelism should be stressed; and in such evan

gelism it ought to be made plain that personal regeneration is 

an absolute necessity. (6) The right sort of religious education 

is really the consummation of all education. Without religious 

education, any person's growth is necessarily dwarfed, in some 

respects at least. (7) The religious subject craves real con

tacts with God. Spiritually speaking, he prefers one real raisin, 

or one real egg, to a merely printed bill of fare, however pre

tentious the bill of fare may be. (8) One of the greatest tasks 

confronting applied religious psychology to-day is that of get

ting true concepts of God into the minds of people. (9) In its 

usual pragmatic fashion, applied psychology asks: "Does his reli

gion work?tI It judges religious experience by the fruits thereof. 

Thus, practical results are stressed. (10) As a matter of fact, 

a person whose mind 1s religiously inspired is more successful 

in the nobler pursuits of lire, our same applied psychology would 

inform us. ell) The devotional spirit and the quality of reli

gious conduct may suffer from a too great emphasis upon rational 

analysis. (12) We must admit that one's attitude toward immor

tality, whether scientifically based or not, practically and very 

profoundly affects his entire religious system. (13) Applying 

the law of the conservation of energy to spiritual entities, we 

are certainly faced with some sort of immortality. Any loss of 

spiritual personality would be the greatest waste imaginable, ren

dering the universe flagrantly uneconomic and monstrously unsci

entific. Is not this sound practical psychology? 
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II. FINAL CONSIDERATIONS 

In closing our discussion we wish to register our own reac

tion to the study which we have undertaken. Were we to express 

this reaction completely, describing all o~ the e~fects which the 

present inquiry has had upon us, many additional pages would be 

necessary. Suffice it to say that our whole outlook upon both 

religion and psychology has been changed -- at some points in a 

mild way; at others in a more revolutionary fashion. Our final 

considerations, however, will include only the outstanding con

clusions which we have reached regarding the three subjects that 

have been our major interests throughout the discourse; namely, 

current psychology, the psychology o~ religion, and religious 

experience itself. Some of the views hereinafter presented have 

previously been mentioned in the body of our theSiS; these are 

freely mingled with other opinions which are now introduced for 

the first time. 

1. The General Bearing of Current Psychology. 

We gave in the first part of this conclusion a summary of 

inferences from each of the specialized movements within current 

psychology. Let us at this juncture gather together the various 

movements and view them as a whole, seeking to discover the gen

eral bearing of current psychology upon religious experience. 

Is current psychology really applicable in the field of religion? 

And wherever it is applicable, is it truly reliable? Finally, 

if it is both applicable and reliable, what constructive sugges

tions may we offer as to its future use in this field? 



251 

Unquestionably, it is diffioult to apply some of the ourrent 

psyohological movements to religious experienoe. Yet, we enter

tain the belief that everyone of these movements, honestly and 

diligently investigated, would throw light upon the religious 

life. Ot oourse, some types of psychology, by their very nature, 

are more applioable to religion than others. We are not entirely 

satisfied with the results which we ourselves have obtained. We 

wish that we might have been able to make a larger oontri bution 

to the subjeot. In many instanoes, however, we have been oom

pelled to blaze the way, there having been praotically no previ

ous efforts to view religious experience in the light of some of 

the present-day psyohologioal sohools. We have endeavored, as 

best we oould, to apply!!! ourrent psyohologioal movements. To 

us it appears that our own meager returns warrant the oonviotion 

that oontemporary psyohology, thoroughly applied. would yield a 

veritable flood of religious light. Surely this light is needed. 

We sinoerely hope that some one -- or that several investigators 

working together -- will aohieve the maximum results possible in 

this conneotion. 

It is our further opinion that all ourrent psyohologioal 

movements, in their bearing upon religious experienoe, are worth 

While, but that no single movement is either sufficient or final. 

Since some truth, therefore, may be obtained from eaoh movement, 

and not all of the truth from any one mov~ent, there is little 

reason why any particular school should beoome dogmatic. For 

instance, it ill behooves the biological and sociologioal psy

chologies to herald the olaims that they alone are scientifio. 
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Not infrequently has it been the case that some one of the bio

logical or sociological schools has arrogated to itself the sole 

possession ot scientific reliability. NOW, the biological and 

sociological schools are not psychologies in the strictest sense 

ot the word, and they should be very modest lest they be reminded 

that their own origin and status is questionable; particularly 

should these schools avoid imputing unscientific motives and meth

ods to other movements which are more strictly psychological in 

nature. While acknowledging the reliability of all contemporary 

psychological movements, we need at the same time to refrain from 

either exaggerating or minimizing the claims of anyone school. 

Because the various present-day psychologies have not been 

scientific enough to recognize each other, many conflicts in cur

rent psychology have resulted. Here and there, on every Side, 

distorted literature has come forth, many writers approaching the 

problems of religious experience from the viewpoint of just one 

movement, or, at the greatest, just two or three movements. The 

various workers have become such specialists that the temple of 

religious psychology, as well as psychology generally, is in dan

ger of the fate which befell the tower of Babel, when the build

ers were thrown into contusion through their inability to under

stand each other's language. Amidst the conflict, some one is 

wrong -- yea, verily, all are wrong! What shall be the solution 

of the problem? Our answer is psychological eclecticism, or, bet

ter still, psychological federalism. When will we dare to get 

out of the rut ot specialty and go forth to seek the combined re

ligiOUS light coming from all the current psychological schools? 
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Then, indeed, and not until then, will the cloudy colors of con

flicting religious psychologies be blended into a psychological 

rainbow ot surpassing light. Religious workers need feel no hes

itancy in selecting from the numerous present-day psychologies 

such elements as will be helpful to them in their various under

takings; in so doing they will reap a rich psychological harvest. 

And more fortunate still will be those who, going beyond a mere 

eclecticism, achieve a truly religious psychological feder-a1ism. 

2. The Psychological Study of Religious Life. 

Turning now from the general religious bearing of current 

psychology, let us take a broad critical view of the whole field 

of the psychology of religion. Here we shall consider two ques

tions: What principles of methodology should govern the psycho

logical study of religious life? And what is the 'significance 

of suCh a study? 

We have already devoted a portion of a chapter to the consid

eration of methodology in religious psychology. Such matters as 

were discussed rather fUlly there will now merely be restated in 

summary fashion. (1) Only those who have proper qualifications 

should be looked upon as reliable authorities in the psychology 

of religion. (2) If the study is really to be accurate, it will 

be altogether necessary to secure abundant, representative, and 

authentic data. (3) As reiterated in our foregoing conclUSions 

on current psychology, all available types of psychology should 

be employed. A many-sided, full-orbed approach is absolutely es

sential. (4) Besides applying every possible type of psychology, 
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workers in this field should seek all sueh light as can be gained 

from the numerous related sciences. (5) It ought to be admitted 

at all times that psychological investigation in religion is lim

ited as to its material, as to its method, and as to its ultimate 

outreach. (6) Psychologists of religion must be careful to avoid 

the various misconceptions which are likely to befall those who 

would study religion psychologically. (7) Let it be constantly 

remembered that religion has its own prerogatives and postulates, 

and that these are entitled to scientific recognition. 

Two other methodological principles have been repeatedly sug

gested throughout the last three or four chapters of our treatise. 

These may now be definitely stated. In the first place, we are 

led to contend that more attention should be given to the highly

developed forms of religion than to primitive or mediocre reli

gions. It is doubtful whether ontogeny recapitulates phylogeny 

in religion; and it is certain, for us at least, that ontogeny is 

vastly more important than phylogeny. We may confidently affirm 

that any psychological study of religion would be incomplete with

out a conSideration of religious experience at its highest, full

est, and best. Secondly, we would point out the fact that some 

degree of logical order should be observed by those who presume 

to write dissertations on the psychology of religion. The lead-

ing books in this field -- even the standard books are, for 

the most part, lacking in orderly arrangement. We believe that 

this circumstance results from the failure of writers to recog

nize the very evident fact that religious experience is a contin

uous process rather than a system of separate blocks which may be 
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mixed in any sort of fashion. We do not claim that our own trea

tise is ideally arranged. We are proud of the fact, nevertheless, 

that we have labored unceasingly in our effort to set for~h in a 

logical manner the chapters and sections of this volume. Whether 

or not we have succeeded in so doing, others must judge. 

In regard to the significance of the psychological study of 

religion, there are several further considerations which we would 

adduce at this point. These considerations may be said to be 

partial answers to two general questions: Should the study of 

religious psychology be continued? And, if so, what purposes 

will it serve? 

Although much of the psychology of religion which has vogue 

at present is either nonreligious or positively irreligious, the 

general trend of this young science is in the right direction, 

and there is great need for the continuation of the study. After 

it shall have been purged of its undesirable factors, it can ren

der much service to religion. While the psychological study of 

religion m~ not satisfy the inner man, it goes give light and 

poise. There is no reason why we should fear such a study; the 

right kind of religious psychology will make us more reverent. 

The scene of religious apologetics is rapidly changing. In 

the Tery near future, theological battlegrounds will be found, 

not in conflicting religious creeds, nor even in arguments with 

modern science, but rather in the nature and validity of the reli

gious consciousness. Already the enemies of religion are trying 

to explain it awa7 psychologically. The forces of religion will 

have to throw some of its very best thinkers into the fight, or 



256 

psychologieal vantage ground will be irreparably lost. Even the 

masses are going to accept some sort of psychology of religion -

Christian, pagan, or otherwise. Despite all this, many religious 

leaders stand idly by, while the enemy carries his flag into ever

enlarging territories. We shall need virile, red-blooded, thor

oughly SCientific, yet deeply spiritual psychologists of religion, 

if religion is to assert its psychological claims during the com

ing decades and centuries. 

Not only as a defensive measure, therefore, but also as a 

constructive program, it is high time for our Christian colleges 

and theological seminaries to pay more attention to the psychol

ogy of religion. Why not teach the elementary aspects of the sub

ject in our colleges, both religious and secular? Certainly, it 

is a science of sufficient interest and importance to challenge 

the scholarship of our times. And why not have, in our theolog

ical seminaries, a course in the psychology of religion given in 

conjunction with systematic theology? While we are seeking to 

understand the divine side of religious experience, will it not 

be amply worth our while to study the human side also? We would 

not be misunderstood here. We are not trying to belittle theol

ogy. We believe that there will always be need for the theologi

cal study of religion. But along with such discipline there will 

be an increasing demand for the psychological study of religion. 

The two are not at all antithetical; rather, they are supplemen

tary in the highest sense of the word. When our educational and 

theological leaders shall have awakened from their medieval slum

bers, they will be compelled to recognize the paramount claims of 
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the psychology of religion. We sincerely hope that such an aWak

ening will come before it 1s too late. 

3. Fresh Viewpoints on Religious Experience. 

In this tinal section we wish to indicate some of the fresh 

viewpoints which we have gained on religious experience itself. 

The summary of inferences, given in the first part of this con

clusion, contains many ideas which, to us at least, are compara

tively new. In addition to these inferences, we wish now to ex

press certain more general opinions which we have formed concern

ing religious experience. Some of the conclusions which follow 

bear upon the origin and nature of religious experience; while 

others are demands for the proper psychological treatment of reli

gious experience, and suggestions regarding such treatment. 

Many factors have contributed to the origin of religion, but 

the supernatural, personal, and spiritual elements have been pri

mary and crucial. Other theories of religious beginnings are par

tial and contradictory, and need to be synthesized in the super

natural account, which emphasizes personal and spiritual features. 

Psychology could hardly lend its sanction to any impersonal or 

non-spiritual view; in so doing it would cease to be psychologi

cal. Any de-supernaturalized, de-personalized, de-spiritualized 

religion would be paradoxical in the extreme. 

Although supernatural factors are at work in religion, we 

must not look upon these factors as being whimsical or merely 

magical. Religious experience has unfiounded breadth and untold 

depth; yet it is reasonable and regular in the highest sense of 
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the word, i.e. in its cosmic psychological context. Who would 

wish to construe God as being a monstrous freak -- an arbitrary 

monarch working in opposition to his own system? Who would claim 

that the Christlike life is filled with psychological irregulari

ties? Who would suggest that the Holy Spirit violates the laws 

ot mental and spiritual existence? 

Religious experience, as we have previously indicated, seems 

to be practically co-extensive with the ~ange of psychological 

life. Therefore, we maintain that it is far more than the mere 

psychology of nerve action. Moreover, the religious conscious

ness possesses its own charaoteristic differentiae; namely, such 

oomplex states of consciousness and such functional variations in 

consciousness as are religiously determined. Distinctions occur

ring between religious types are almost innumerable. Christian

ity, for instance, is psychologically different, in some respects 

at least, from other religions. Whether these differences are 

always material, and never formal, we cannot say. 

It is one of the ohief duties of religious workers to have 

proper psychological conceptions of religious experience, whether 

it be their own religious experience or that of others. Among 

the sins of many Christian servants must be listed their failures 

to conform to sound psychological methods. Jesus himself was a 

master psychologist. When will we rid ourselves of the idea that 

we may blunder along in Christian living and Kingdom service, en

tirely unmindful of mental and spiritual laws? In the day of 

judgment, who will be responsible for the religious tragedies 

which have resulted from our violation of fundamental principles 
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of psychology? Is it too much to demand that religious workers 

shall learn to the best of their ability the minimum essentials 

of the psychology of religion? 

Finally, let us make just a few constructive suggestions as 

to how one should deal with religious experience. All sorts of 

extremes, both subjective and objective, should be scrupulously 

avoided. In this connection it is well to recall that both expe

rience and reason are very much subject to error. If indulged in 

exclusively or excessively, either is fatal, experience leading 

toward solipsism, and reason toward empty abstraction, neither of 

which is desirable in the religious life. For religious purposes 

at least, experience and reason should be mingled in a trustwor

thy, pragmatic compound. Proper religious appeals should be made 

constantly to every phase o~ conscious existence; this will help 

the religious mind to work in a well-balanced manner -- which is 

another thing to be desired. Indeed, if it is at all possible to 

prevent such a psychological calamity, neither the con cious life, 

nor the subconscious life, nor the superconscious life, should be 

le~ to the wiles of Satan. More reliance should be placed in 

spiritual forces and nurturing processes, and less in sacramenta

rianism and creeds. Educational evangelism, mindfUl of both the 

supernatural and the natural elements in religion, would cure the 

ills of human souls. Above all other things, there is psychologi

cal need o~ a universal revival of genuine religious experience -

a revival which would lift us above the manifold woes of materi

alism, formalism, "do-nothing-ism,ff egoism, dogmatism, intellec

tualism, agnosticism, atheism, and nihilism. 
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