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 TRENDS IN THE REDEFINITION OF
 RELIGION

 HEDLEY S. DIMOCK

 Young Men's Christian Association College, Chicago, Illinois

 T HE ENDEAVOR to achieve a more adequate work-
 ing hypothesis of the nature and meaning of religion
 as a function of human life, to be employed as an

 instrument of guidance and analysis, is pertinent to the future
 development of all the religious sciences. That each religious
 science or discipline will deal with different types of data and
 experience and will work from distinctive points of view ap-
 pears both desirable and inevitable. Yet a large measure of
 convergence in the understanding of the central nature and
 function of religion as a planetary phenomenon ought to be
 capable of realization if thorough objectivity of mental atti-
 tude and inclusiveness of data characterize the methodology
 of the religious scientist.

 This article represents an attempt to outline a method for
 reaching an understanding of the nature of religion which will
 meet the demands of the criteria entitling it to the term "sci-
 entific." The approach developed in this study suggests mere-
 ly one of various methods that might legitimately be em-
 ployed.' A working definition or understanding of religion
 should satisfy the criteria enumerated as follows: First, it
 should take into account all of the facts or data of religion.
 This means that it should include all the elements-thought-
 forms, customs, attitudes, and ceremonies-of all religions in
 the various stages of development. Secondly, the psychologi-
 cal and social forces which give rise to the religious thought-

 1For other methods recently formulated, see the following: Aubrey, "The
 Nature of Religion-A Study in Method of Definition," Journal of Religion, V,
 187-91; Cole, "What Is Religious Experience," Journal of Religion, VI, 472-85.

 434
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 forms and activities, the human needs, wants, motives, pur-
 poses, and interests, should be unfolded and analyzed. Fur-
 ther, the distinctive nature and functional significance of the
 religious phenomena for the individual and group should be
 clarified. This last criterion would yield the differentia of re-
 ligious behavior. To meet the demands of these criteria calls
 for the synthetic employment of the genetic, psychological,
 social, and historical methods of analyzing and describing the
 inclusive data of religions.

 A second promising method for achieving a tentative
 working hypothesis of the nature of religion would be an in-
 tensive critique of the history of the attempt to discover the
 nature of religion within the religious sciences. A critical
 analysis of representative efforts during the past few decades
 to unfold the nature of religion should indicate the factors
 making for divergency and limitations in understanding, the
 present trends in the interpretation of religion, and the possi-
 bility of convergence in understanding with the employment
 of a more adequate methodology.

 The method utilized in this study, while primarily follow-
 ing the second procedure, combines essentially the central fea-
 tures of both the methods suggested previously. A critical
 analysis of the numerous attempts to define the nature of re-

 ligion demands that all of the data yielded by the genetic,
 psychological, social, and historical approaches be drawn
 upon. More specifically stated, our mode of procedure may be
 summarized as follows: Representative scholars are selected
 on the basis of the methodological school to which they be-
 long: philological, anthropological, psychological, or histori-
 cal. The author's understanding of religion is oriented to the
 sources and range of his data, his psychological point of view,
 any philosophical presuppositions evidenced, the method of
 analysis, and any other significant elements in his description
 of religious behavior. An analysis is then made of the way in
 which the scholar's method has influenced such factors as the
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 selection of data, the interpretation of materials, and his un-
 derstanding of religion. A complementary phase of this analy-
 sis will indicate the effect of any initial presupposition as to
 the nature of religion upon the selection and interpretation of
 data. This critical analysis of the interactionary relationship
 between method and understanding may throw light on the
 cause of diversity in the interpretations of religion. The crit-
 ique of the author's conception of religion should be essayed
 in the light of all the facts now made available by any of the
 religious sciences.

 I

 It is of the utmost importance to note at the beginning of
 our survey the understanding of religion which dominated
 Christian thought at the time of the genesis of the science of
 religion. Familiar is the story of how the practical life of so-
 ciety had thrown off the effective ecclesiastical control of the

 thirteenth century, leaving the church as a separate institu-
 tion with the one chief function of mediating that superna-
 tural regeneration which alone could guarantee salvation. It
 was inevitable in this situation that religion should become
 identified with the church and with certain items of belief,
 supernatural in character, upon which rested the entire func-

 tion of the church. Religion in Christian thought, even until
 the present, in the popular mind has tended to mean some-
 thing to be believed about God and salvation, which is inti-
 mately tied up with a particular institution, the church. Fail-
 ure to recognize the dominant and persistent character of this
 traditional view of religion would be to lack appreciation of
 the immense difficulties which the students of religious science
 have faced in freeing themselves from the presuppositions of
 a Christian milieu.

 During the middle of the nineteenth century numerous
 factors contributed to the emergence of a science of religion.
 The new physical sciences, the empirical and critical philoso-
 phy of Bacon, Hume, Kant, Mill, and the French Positivists,
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 the application of the biological evolutionary hypothesis to
 other fields of scientific study, the activities of trader and ex-
 plorer in revealing new countries and civilizations, archaeo-
 logical research, the new method of historical study especially
 applied to the Scriptures, and the rapid advances of the sci-
 ences of philology and anthropolgy are influences which pro-
 vided a favorable setting and stimulus for a scientific study
 of religions. The religious history of the race now presenting
 itself in a broad panoramic sweep exhibited multitudinous
 and widely diverse thought-forms and customs. Confronted
 by religions which possessed Scriptures that claimed divine
 authority, elements which were disconcertingly similar or
 contradictory to the "essentials" of Christianity, ideas of
 numerous gods or no gods at all, it was inevitable that open-
 minded and critical scholars would move in the direction of a

 transformed and enlarged understanding of the nature of re-
 ligion.

 The most conspicuous exponent of the philological method
 applied in the field of religion was Max Miiller." Language
 forms as exhibited in sacred scriptures, commentaries, creeds,
 songs, prayers, proverbs, and curses constituted the chief
 sources of his materials. Miiller's psychological presupposi-
 tions are most clearly revealed in his notion that man pos-
 sesses a "faculty of faith" which apprehends the Infinite inde-

 pendent of all historical religions, just as man has a faculty of
 speech independent of all the historical forms of language.3
 The basic quality in religion for Miiller is "the perception of
 the Infinite."

 The limitations of Miiller's method and his conception of
 religion are too numerous for detailed analysis here. The

 2 Chips from a German Workship, Vol. I; Origin and Growth of Religion; In-
 troduction to the Science of Religion; Natural Religion; Physical Religion; Anthro-
 pological Religion.

 ' Introduction to the Science of Religion, pp. 13-16. Miiller as a translator of
 Kant may have been influenced by his philosophy in this notion of faith as a specific
 mental faculty.
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 philological mode of approach, unaided by other sciences,
 proved utterly incapable of restoring the social milieu in
 which the vital significance of the religious life could be clear-
 ly discerned. The philological bias tended to result in a stress
 upon ideas or theology as the central fact of religion. Through-

 out all of Miiller's studies the influence of Christian thought
 may be easily observed. Full emancipation had not yet been
 achieved.

 II

 Anthropological science has played a major r61e in the his-
 tory of religious science, although the interest of the anthro-
 pologist is not primarily in the field of religion. The names of
 Spencer, Tylor, Lang, Frazer, Jevons, and Farnell are con-
 spicuous among the early students of the science of religion.
 Tylor,' Lang," and Frazer' may be selected as representative
 of the earlier school of anthropologists. The investigations of
 these scholars are characterized by the employment of the
 comparative method for classifying data, and the assumption
 of a uniform religious evolution. Their studies are confined
 almost entirely to the religions of primitive groups.

 Tylor's celebrated "minimum definition of religion" is
 "the belief in Spiritual Beings."' Lang's view of the nature
 of religion is not essentially different. It involves the belief in

 "the existence of an Intelligence or Intelligences not human"
 and in the possession by man of "an element which may pos-
 sibly survive the death of the body." The definition of re-
 ligion formulated by Frazer has received wide attention. For

 him religion consists of "a propitiation or conciliation of pow-
 ers superior to man which are believed to direct and control

 the course of nature and human life ."' Of these two elements,
 theoretical and practical, belief clearly is primary.

 Again it is necessary to telescope our critique of the studies
 of these scholars. The notion of "social evolution" has now

 'Primitive Culture.

 " The Making of Religion.

 6 The Golden Bough.
 7 Op. cit., pp. 424.

 a Op. cit., I, 222-23.

This content downloaded from 203.15.226.132 on Fri, 08 Nov 2019 00:49:23 UTC
All use subject to https://about.jstor.org/terms



 TRENDS IN THE REDEFINITION OF RELIGION 439

 been generally abandoned by social scientists. The compara-
 tive method came under heavy fire from which it has emerged
 stripped of its chief assumptions.' The social and psycho-
 logical significance of the forms studied was seriously ne-
 glected, resulting in a skeleton picture of religion rather
 than in a view of a vital organic process. Nor is any generali-
 zation as to the nature of religion legitimate on the basis of
 the facts yielded by a study of primitivity alone. A grave
 limitation lies in the psychological point of view which seems
 entirely too intellectualistic in the light of current psycho-
 logical science. The authors conceive as simple and essen-
 tially intellectual what is actually a complex of behavior
 forms which are directly related to certain interests and val-
 ues of the religious group. The judgment can hardly be es-
 caped that these scholars started with an understanding of
 religion which tended to influence both the selection and the

 interpretation of data. Possessing this primary assumption,
 the limitations in method did not force a more thorough and
 penetrating analysis of the facts.

 When we come to the newer anthropological school we
 find a more refined and elaborate methodological procedure."'
 Among the most prominent scholars working with the newer
 tools of investigation are Boas, Dixon, Goldenweiser, Graeb-
 ner, Lowie, Marett, Rivers, Sapir, Schmidt, and Wissler. The
 best representatives for our purpose are Marett," Golden-
 weiser,2 and Lowie," because of their significant work in the

 9 For penetrating critiques of the comparative method see: Schleiter, Religion
 and Culture; Haydon, "From Comparative Religion to the History of Religions,"
 Journal of Religion, II, 579 ff.

 0 For descriptive statements of the nature, task, and methods of the new an-
 thropology, see: H. E. Barnes (editor) The New History and Social Studies, pp.
 269-70; The History and Prospects of the Social Sciences, pp. 247; Goldenweiser,
 Early Civilization.

 " The Threshold of Religion; Psychology and Folk-Lore.

 12Early Civilization; "Religion and Society; A Critique of I~mile Durkheim's
 Theory of the Origin and Nature of Religion," Journal of Philosophy, Psychology,
 and Scientific Method, IV, 113-24; "Spirit, Mana, and the Religious Thrill," ibid.,
 XII, 632-40.

 "3 Primitive Religion.
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 field of religion. These men reject the evolutionary theory of
 development, employ the comparative method with caution,
 draw their materials largely from primitive culture, and em-
 phasize the emotional and impulsive aspects of behavior.
 Marett, more fully than the others, recognizes the impor-
 tance of the socio-psychological factors in the analysis of re-
 ligious behavior.

 There is a striking degree of unanimity in the way these
 anthropologists interpret the nature of religion. They share
 in common the mana theory of religious origins and this pro-
 vides the motif for their interpretation of all religious phe-
 nomena. The mana concept grows out of the reaction of prim-
 itive man to everything in his environment that is superusual,
 dangerous, uncanny, awesome, extraordinary, or mysterious.
 The essence of early religion is the reaction of awe and emo-
 tional thrill in response to the mysterious, magic potency mani-

 fested in things, persons, and events, together with the effort of

 man to adjust himself to this potency. The higher religious
 thought-forms and customs are exfoliations of this mana reac-

 tion. Marett has been most conspicuous in developing the mana
 or preanimistic theory of origins. The particular nuance in
 Goldenweiser's analysis of religion lies in his stress on the "re-
 ligious thrill" which is derived directly from man's contact with
 certain manifestations of nature. Lowie's main contribution to

 religious science is the concrete materials he presents. Reli-
 gion, for him, is essentially the "sense of something transcend-

 ing the expected or natural, a sense of the Extraordinary,
 Mysterious, or Supernatural," in a word "supernaturalism."

 The limitations of method, psychology, materials, and un-
 derstanding involved in the studies of the anthropologists
 will become increasingly evident as our survey continues.
 There is a distinct gain in the psychological shift from belief
 to impulsive and emotional action as prior in primitive be-
 havior. The utter impossibility, however, of embracing the
 multifarious and diverse activities of the religions of man in
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 the frail category of "an emotional reaction to the superusual"
 is clearly evident in the face of facts yielded by the other re-
 ligious sciences. Moreover, there is no genuine attempt to dis-
 cover the relationship of the "religious reaction" to the needs,
 interests, and processes of the group which have produced it
 and which give to it the most vital significance.

 The outstanding inadequacy suggested by a careful analy-
 sis of these studies is in the authors' initial understanding of
 religion. They start with the hypothesis that religion is some
 kind of a reaction to the supernatural, select only those ma-
 terials which cluster around this kind of behavior, and submit
 them to psychological analysis."' The primary presupposition
 thus seems to be the determining factor in the understanding
 of religion.

 III

 Countless are the scholars that have employed the histori-
 cal method in the study of religions. So wide are the varia-
 tions in the mode of procedure, the kinds of data utilized, and
 the psychological approach that to venture even a bare char-
 acterization is a precarious undertaking. "No document, no
 history" has ever been the slogan of the historians. The term
 "document" is interpreted generously and includes not only
 literary records, but also superscriptions, archaeological re-
 mains, and monuments."' A growing effort to orient the docu-
 ment to its total social milieu finds its fullest expression in the
 work of the "new historians," whose investigations will be
 considered in a later section of this survey.

 A close examination of the studies of such representative
 scholars as Tiele," Albert Reville," Kellogg," Menzies," Jas-

 14 Cf. Lowie, op. cit., XVII, 4, 71.

 1 For statements of the traditional historical principles and method, see the
 following: J. Toutain, "L'Histoire des Religions et le Totemisme," in Transactions
 of the Third International Congress for the History of Religions, II, 121-31; H.
 Pinard de la Boullaye, op. cit., p. 390; J. Rbville, op. cit., pp. 227, 240.

 26 Elements of the Science of Religions.

 n Prolegomena of the History of Religions.

 " The Genesis and Growth of Religion. 19 History of Religion.
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 trow, 2 Jean Reville,21 J. Estlin Carpenter,22 Toy,"" and
 Hume24 yields results which can only be scantily summarized
 in this article. There is a marked tendency in some cases to
 stress the sacred scriptures as the main source of materials
 for the interpretation of the religion of any historic group."2
 The inadequacy of scripture as a primary source for the study
 of religion is now fully recognized by the modern historian.26
 Although a wide range of data is drawn upon by many of the
 historians, there is little realization, with one or two excep-
 tions, of the necessity of interpreting the significance of a
 particular datum or form against the background of its social,
 political, geographic, and economic setting. The psycho-
 logical concepts and principles used as tools of analysis were
 not very fruitful from the standpoint of present psychologi-
 cal science. No longer does the psychologist talk about "a re-
 ligious faculty," "a religious instinct," "a religious senti-
 ment," "an innate sense of the Infinite," or the "priority of
 belief" in man's religious behavior. Similarly, the endeavor
 to root religion in "a feeling of dependence," or any other
 single feeling or sentiment has failed to find support in the
 later researches of religious scientists.

 Religion, though envisaged and defined differently by each
 scholar, consists essentially for all in some belief in, or attitude
 toward, the superhuman or supernatural. From this basal be-
 lief, feeling, or instinct, flow the other elements of the reli-
 gious complex: ceremonial, thought-forms, institutions, ethi-
 cal ideas and conduct. The influence of traditional Christian

 philosophical and theological thinking is clearly discerned in a
 survey of the work of the historians of religion. Greater ob-

 20 The Study of Religion.

 n Les Phases Successives de L'Histoire des Religions.
 22 Comparative Religion.

 SIntroduction to the History of Religions.
 ' The World's Living Religions. 23 Cf. R. E. Hume, op. cit., p. 9.
 " Cf. S. J. Case, "The Historical Study of Religion," Journal of Religion, I,

 x-17; The Social Origins of Christianity, pp. 1-37.
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 jectivity, a wider range of data, a more adequate psychology,
 more refined checks to eliminate bias, and a deeper penetra-
 tion of the social and functional meaning of the religious forms
 are all important elements in present historical method.

 IV

 The psychology of religion as a distinct branch of the em-
 pirical sciences is an achievement of the twentieth century.
 Its genesis is marked by the investigations of Hall, Starbuck,
 James, and Coe, which were indicative of a new spirit and a
 new method in the study of religious phenomena.27

 The most significant contribution to the new science in the
 early period was The Varieties of Religious Experience, by
 William James. His psychological point of view and method
 are too well known to call for extended elaboration. His in-

 quiry is devoted to the purely individualistic aspects of reli-
 gion, the "cases" described and analyzed being those which
 exhibit unusual, extreme, or abnormal forms of behavior. Au-
 tobiography and other literary documents furnish the source
 materials for the study of these mystics, geniuses, and "twice-
 born" individuals. Religion, formally defined, means "the
 feelings, acts, and experiences of men in their solitude, so far
 as they apprehend themselves to stand in relation to whatever
 they may consider the divine."28

 Familiar is the story of the breakdown of James's central
 hypotheses, appealing though they were to many of his con-
 temporaries. Irving King, followed by other psychologists, re-
 moved the "subconscious," in which religion was rooted for
 James, as a special agency of revelation."29 The work of Bald-

 7 For accounts of the beginnings of the psychology of religion, see: J. B.
 Pratt, "The Psychology of Religion," Harvard Theological Review (igo8), pp.
 435 ff.; E. L. Schaub, "The Psychology of Religion during the Past Quarter-Cen-
 tury," Journal of Religion, VI, 113-34.

 28 W. James, The Varieties of Religious Experience, p. 41.

 'I. King, "The Differentiation of the Religious Consciousness," Psychological
 Review, Monographic Supplement, 1903; Coe, Psychology of Religion; "Religion
 and the Subconscious," A.J.T., XIII, 337-40.
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 win, Cooley, Dewey, Faris, and Mead has reduced the individ-
 ual of James's psychology to a mere abstraction. The selec-
 tion for study of "extreme" and "psychopathological" cases
 brought forth a volley of criticism. The delimitation of his
 investigation to the religious experience of the individual to
 the neglect of the social phases of religion inevitably leads to
 an understanding of religion too partial for a working scien-
 tific definition.

 Stratton's Psychology of the Religious Life reveals a de-
 cidedly original and unique analysis of religion from the stand-
 point of materials, method of procedure, and point of view.
 Biography, confessions, and similar documents are relegated
 to the position of secondary and supplementary sources of
 data. The more objective manifestations of the religious life
 in customs, ceremonies, and other group practices constitute
 the most fruitful materials for the fullest understanding of re-
 ligion. The deepest roots of religious experience he discovers
 in the idealization process which is inherent in the human
 mind. "The ideal is the picture of what will satisfy in the full-
 est measure our desires." It is "that which is most deeply sat-
 isfying." Religion may be characterized as "man's whole
 bearing toward whatever seems to him the best or greatest.""0

 The most conspicuous weaknesses in Stratton's approach
 are threefold: a rather uncritical use of scriptures and other
 literary documents 4s primary materials; an overemphasis on
 the concept of conflict as an organizing and interpreting prin-
 ciple of religious activities; and a failure to breathe vitality
 into the various religious thought-forms and customs by im-
 mersing them in the life-interests and processes of the group.
 He does approximate the genetic-functional understanding of
 religious behavior which is developed in a more throughgoing
 manner by such men as Ames, King, and Coe.

 One of the most substantial contributors to the literature
 of the psychology of religion is Professor J. B. Pratt."' Draw-

 3O Psychology of the Religious Life, pp. 377, 394.

 * The Psychology of Religious Belief; The Religious Consciousness.
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 ing his materials from representative groups, Christian and
 Oriental, he essays an analysis of the religious processes
 "which in the last resort are to be found in the individual."
 Pratt asserts that no particular "brand" of psychology domi-
 nates his treatment of religion, but he does display a definite
 alignment with the "instinct" psychologists in the weight he
 gives to specific, inherited tendencies which condition man's
 attitude toward the "Determiner of Destiny." Religion is de-
 fined at the beginning of his latest book as "the serious and so-
 cial attitude of individuals or communities toward the power
 or powers which they conceive as having ultimate control over

 their interests and destinies.""
 Pratt's chief service to religious psychology is to be found

 in his descriptive analysis of some of the more significant ex-
 periences and processes of the religious individual, rather than
 in any distinctive clarification of the nature and meaning of
 religion as a human function. The range of his investigation
 appears to be largely determined by his interpretation of reli-
 gion as the individual's attitude toward the Determiner of
 Destiny. Consequently, the genetic, social, developmental,
 and functional aspects of religion are not given prominence in
 his study.83 The application of Professor Pratt's method and
 interpretation of religion tends to result in a stress on the theo-

 logical aspects of the religious experience of the individual.
 The understanding of religion in the studies of Leuba" and

 Wright," while possessing distinctive features, agree in making
 function and values the basic factors in religion and an atti-

 82 The Religious Consciousness, p. I.

 3 The individualistic and instinctivistic viewpoint in psychology which is evi-
 denced in Pratt's work has received much criticism and chastening in recent years.
 See for typical critiques: Ames, "Religion in Terms of Social Consciousness," J. of
 R., I, 264-70; Bernard, Instinct; Carr, Psychology, pp. 384 ff.; Dewey, Human
 Nature and Conduct; Faris, "Are Instincts Data or Hypotheses?" American Jour-
 nal of Sociology, XXVII, 184-96.

 4 A Psychological Study of Religion.

 " "A Psychological Definition of Religion," A.J.T., XVI, 385-409; "On Cer-
 tain Aspects of the Religious Sentiment," J. of R., IV, 449-63; A Student's Philoso-
 phy of Religion.
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 tude toward the superhuman the differentia of religious be-
 havior. For Leuba religion is "that mode of behavior in the
 struggle for life in which use is made of powers characterized
 here as psychic, superhuman, and usually personal."36

 Probably the most definite attempt to formulate a psycho-
 logical definition of religion that would satisfy the canons of
 logical procedure and thus possess the precision requisite for a
 scientific discipline is that of Professor W. K. Wright. After
 stating the prerequisites for a scientifically valid definition of
 religion, he formulates the following one: "Religion is the en-
 deavor to secure the conservation of socially recognized values
 through specific actions that are believed to evoke some agency
 different from the ordinary ego of the individual, or from other
 merely human beings, and that imply a feeling of dependence

 upon the agency.""' The genus of religion is the endeavor to
 secure socially recognized values, the differentia is found in
 the nature of the agency evoked in the process.

 In finding the genus of religion in the realm of values
 Wright has the agreement of all religious scientists who seek a
 functional description of religious behavior. The validity of
 his differentia, however, is open to question. A few of the fac-
 tors which make questionable its scientific tenability may be
 briefly enumerated. The investigations of Ames, Coe, Durk-
 heim, and King provide much evidence for the hypothesis that
 religious processes, purposes, and reactions precede any notion
 of extra-human powers to be controlled in the interests of the

 group. Genetically, the idea of extra-human powers seems to
 be the result, rather than the cause, of the characteristically
 religious process." Furthermore, the ever changing concep-
 tion of the superhuman agencies makes precarious its selection
 as the central element in religion. The main defect of the defi-
 nition is that it probably fails to take into account all of the
 facts. There are numerous "specific" religious activities that

 83 OF. cit., p. 337.  "' A.J.T., XVI, 393.
 "8 See especially Coe, Psychology of Religion, pp. 6o ff.
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 are not believed to evoke any extra-human agency. It is no-
 table that salvation for the early Buddhists was an achieve-
 ment of man himself, that current Jainism is non-theistic, that
 the "fundamentals" of Hindu religion concern social customs
 and habits,"3 and that Confucianism has been social and hu-
 man in its emphasis."4 Even in contemporary Christianity there
 are many "specific acts" of individuals and groups that are not
 intended to secure the help of any extra-human power. The
 efforts of the church to banish poverty, to achieve a human-
 ized industrial order, to make prohibition effective, and to
 eliminate war from the world must all be labeled as non-reli-

 gious according to this formula. There is a rapidly growing
 realization that many religious values are to be won by human

 effort, techniques, and enterprises."' A new analysis of the
 facts seems to be necessary in the interests of a scientific meth-

 od for discovering the nature of religion.

 V

 The point of view and method of a functional, social psy-
 chology employed in a thoroughgoing way has proved con-
 spicuously fruitful in the analysis of religious experience and
 in unfolding its meaning on the level of its deepest significance.
 Similarly, the evolutionary concept coupled with a socio-his-
 torical method have contributed greatly in clarifying our un-
 derstanding of religion.

 The studies of King,42 Ames,"4 and Coe," while carrying
 distinct differences in emphasis, share in a large measure a
 common genetic, social, developmental, and functional meth-
 od of approach. Experiences are conceived in terms of activi-
 ties or processes in specific situations in which ends, values, or

 89 Cf. Das, Hinduism; Eno, "Modernism in India," J. of R., V, 239-54.

 'o Miao, "The Value of Confucianism for Religious Education in China," Doc-
 tor's thesis, University of Chicago.

 41 Cf. G. B. Smith, "Is Theism Essential to Religion?" J. of R., V, 356-77.
 42 The Development of Religion.

 * The Psychology of Religious Experience.  "The Psychology of Religion.

This content downloaded from 203.15.226.132 on Fri, 08 Nov 2019 00:49:23 UTC
All use subject to https://about.jstor.org/terms



 448 THE JOURNAL OF RELIGION

 purposes are always involved."4 Professor Coe's functionalism
 is blended with "self-psychology," the central doctrine of
 which assumes that the conscious self is the basal fact of psy-
 chological science."4 All of these scholars see clearly the neces-
 sity of employing the data of history, anthropology, sociology,
 genetic and social psychology, and history of religions.

 King finds that the religious attitude in the primitive group
 is intimately related to the process of valuation. Rites, cere-
 monies, and thought-forms achieve religious significance be-
 cause they gather round those interests and needs which are
 most crucial in the life of the entire group. The fundamental
 factor in religion, therefore, is the attitude of valuation. Pro-
 fessor Ames's analysis of the origin and nature of religion par-
 allels rather closely that of King. Certain activities which are
 directly related to the most vital interests of the group acquire
 that intensity and sense of worth which constitute them as re-

 ligious because they are participated in by every member of
 the group with keen emotional reactions. Genetically and his-
 torically, "the religious consciousness may be identified with
 the consciousness of the greater values of life." The values of
 religion are always some other kind of values also, social, polit-
 ical, economic, or aesthetic. An unpublished definition of reli-
 gion formulated by Ames avoids the term "consciousness,"
 which has bothered some of his critics. "Religion is the pursuit
 on the part of the community, or the individual member of the

 community, of what are thought to be the highest social
 values."

 Professor Coe dismisses as unfruitful all attempts to define
 religion in terms of a certain content of belief, or element of
 feeling. Ideas are always sustained by something that makes
 them interesting and important. "Religious feelings them-
 selves must be understood by references to the situations in

 4 The main principles of functional psychology are excellently summarized by
 Ames, op. cit., pp. 15 ff.

 " For a statement of the principles of "self-psychology" and for bibliography,
 see J. Moore, The Foundations of Psychology, pp. 68 ff.
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 which they arise and the part they play in the total adjustment
 process." The process in which religious ideas and customs
 are developed must be the characteristically religious thing
 per se. "It is because a religious interest is already present
 that men achieve a notion of religiously superior powers."
 The differentia of religion, then, cannot be found in any con-
 tent of belief, ceremonial technique, or the kind of agency
 evoked, but in the religious values, interests, and purposes
 which produce and make significant these elements. The chief
 thing in religion when viewed functionally seems to be "the

 progressive discovery and reorganization of values.""'
 The twentieth century has witnessed marked develop-

 ments also in the field of historical science. Social ideas, forms,
 and institutions are being described in the light of their origin,
 function, and development in a socio-natural environment.
 Since the new historiography is still in its infancy, its results,
 particularly in the religious realm, are largely potential rather
 than achieved. The implications of the social historical meth-
 od for the study of religions have been excellently formulated"4

 and their fruitfulness amply demonstrated by Professor Case.'"
 The unit of history shifts from the document to the contem-

 porary social order, from thought-forms and ceremonial to the

 social process from which they emerge. "From the point of
 view of historical study, life in relation to surroundings is the

 41 Op. cit., p. 65. For the most extended critique of the work of the functional-
 ists, see E. L. Schaub, "Functional Interpretations of Religion: A Critique," Philo-
 sophical Essays in Honor of J. E. Creighton, pp. 328-56; cf. also E. S. Brightman,
 "What Constitutes a Scientific Interpretation of Religion," J. of R., VI, 250-58.

 Other functional interpretations of religion include: Artman, "What Can Reli-

 gious Education Do with Human Nature?" Religious Education (April, 1925), p.
 78; Aubrey, op. cit., p. 46; Cole, op. cit., pp. 472-85; Edwards, The Philosophy of
 Religion, pp. 65, 71-72; Faris, "What Constitutes a Scientific Interpretation of Reli-
 gion?" J. of R., VI, 237, 240-42; Trout, "The Development of the Religious Atti-
 tudes," Doctor's thesis, University of Chicago, p. 46.

 4 "The Historical Study of Religion," J. of R., I, i ff.

 " The Evolution of Early Christianity; The Social Origins of Christianity;
 Jesus: A New Biography.
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 primal stuff out of which religions evolve.50 The vital interests
 of specific people and the means available for the satisfaction
 of these needs are the factors which determine and constitute

 the religion of the group. To interrogate the complex factors
 of the environment in order to discover the genetic forces
 which shape religion the assistance of various sciences is de-
 manded. Sociology, anthropology, psychology, archeology,
 and general history must all be called upon in reconstructing
 the religious life of any particular group. To understand the
 functional significance of religious behavior an adequate psy-
 chological analysis of human needs, motives, and interests is
 indispensable. Important implications for the understanding
 of religion flow from these emphases of the new historian.

 Religion, for Case, represents man's endeavor to secure a
 satisfactory life for the individual or group in contact with the
 various worlds of reality. Professor J. M. P. Smith finds the
 bases of the religion of the Hebrews in the social and natural
 setting which defined their needs and problems." A recent
 Doctor's thesis which employs the social historical method in
 making a descriptive analysis of Hindu religion shows clearly
 that India has always understood religion to be the entire
 practical, social complex of life-interests and activities.52 "It is
 not without significance," the author states, "that India had
 no special word for religion in her scriptural language. That
 life-quest and guidance was covered by the word dharma, re-
 ferring to the social laws and duties which constitute religion
 for India.""3 Professor George Moore expresses the universal
 motive of religion in the phrase: "life, more full, a fuller,
 richer, more satisfying life.""54

 "The co-operative quest for a completely satisfying life"

 5o Case, Journal of Religion, op. cit., p. 9.

 51 The Prophet and His Problems; The Prophet and His Times.

 * Eno, op. cit., p. 6o.

 53 Ibid., p. 61.

 " The Birth and Growth of Religion, p. 7.
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 is the central meaning of religion as a function of life for Pro-
 fessor Haydon." Religions are as many as the human groups
 that have developed a complex of customs, thought-forms, and
 ceremonies that embody and mediate those values and satis-
 factions which constitute the most worthful life. Three ele-

 ments or phases are always involved in this shared quest of so-
 cially approved values: a theological or ideological element
 which results from man's endeavor to adjust himself to the
 natural environing world; the practical technique of ritual,
 custom, ceremony, and institutional activity which develops
 as means of controlling the environment in order that the cru-
 cial needs of life may be satisfied; the ideal of what constitutes
 the most worthful or satisfactory life. All these elements of
 theology, technique of control, and the idea of the good life
 "have changed continuously owing to increased knowledge of
 the nature of the universe, more effective practical control,
 and an ever higher ideal of social spiritual values.""5 The dif-
 ferentia of religion cannot be found in any of these changing
 elements, but in the shared quest of socially approved values
 and satisfactions.

 VI

 This critical, synoptic survey of the quest of the religious
 sciences for an understanding of the nature of religion leads to
 several tentative conclusions. Emancipation from theological
 and supernatural-centered conceptions of religion has been
 difficult, yet gradual. Presuppositions of a particular religion
 in a particular social milieu have been constantly "rational-
 ized" as the fundamentals of all religions. The limitations in
 method have been another conspicuous factor in the slow

 " See the following articles by Professor Haydon for a description of method in
 the religious sciences and for his descriptive interpretation of religion: "From Com-
 parative Religion to the History of Religions," J. of R., II, 579 ff.; "What Consti-
 tutes a Scientific Interpretation of Religion," J. of R., VI, 243-49; "Religion: A
 Co-operative Quest of the Good Life," American Review, I, 88 ff.; "The Definition
 of Religion: A Symposium," J. of R., VII, 125-35.

 " J. of R., VI, 40.
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 movement toward a thoroughly descriptive and scientific un-
 derstanding of religious behavior. The most satisfactory
 estimate of the relative r1le of the two factors, method and
 understanding, is to view them in an interactionary relation-
 ship. More objective and more trustworthy scientific proce-
 dure dealing with a more inclusive range of data and employ-
 ing a more adequate psychology has brought a larger under-
 standing of religion. The enlarged understanding of religion,
 in turn, has contributed to the development of a more reliable
 and fruitful method of investigation. Resulting from this cir-
 cular or interactionary process has come the gradual clarifica-
 tion of the deeper meaning of religious phenomena and a more
 dependable scientific methodology.

 The critique of the progress of five decades in the defini-
 tion of religion, with materials presented in a cumulative fash-
 ion from all the religious sciences, reveals a strong tendency
 toward convergence on the basis of a functional understand-
 ing of religion. The facts yielded by genetic, psychological,
 and socio-historical studies support the tentative hypothesis
 that religion is a complex of ideas, attitudes, habits, customs,
 and practices developed by a group as it adjusts itself to its
 total environment, social and natural, in the endeavor to
 achieve those values and satisfactions which are considered
 most worthful. The values may be sought in this world or in a
 world beyond, but even the other-worldly aspirations have
 their genesis and significance in the pursuit of the ideally sat-
 isfying life. This seems to be the meaning of religion as a func-
 tion of human life when viewed in its universal sweep through
 the ages. Perhaps the most important present task of the phi-
 losophy of religion is the development of the implications of
 the scientific understanding of religion for the ideal and pro-
 gram of religion and religious education in the light of the new
 needs, new problems, new knowledge, and new possibilities of
 the modern world.
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