

  

    

      

    

  




    

    




    [image: The cover of the recommended book]


The Book of God : In the Light of the Higher Criticism



Foote, G. W.

4057664594624

157

Start Reading Now! (Ad)

In "The Book of God: In the Light of the Higher Criticism," G. W. Foote presents a critical examination of biblical texts through the lens of higher criticism, a scholarly approach that seeks to analyze the historical context and authorship of religious writings. Foote's literary style is marked by a combination of rigorous analytical thought and engaging prose, making complex theological debates accessible to a broader audience. The work positions itself within the discourse of late 19th-century rationalism, addressing the burgeoning clash between traditional religious beliefs and emerging scientific understandings, ultimately encouraging readers to re-evaluate their interpretations of sacred narratives. G. W. Foote was a prominent English freethinker and a vocal critic of orthodox Christianity, renowned for his advocacy of rationalism and skepticism. His background in journalism and activism against theological dogmatism undoubtedly influenced his motivations for writing this text. Foote's own journey through religion and his experiences with the limitations of conventional faith drove him to publish works that reflected his commitment to intellectual inquiry and secularism. "The Book of God" is essential reading for those interested in theology, religious studies, and the philosophy of religion. Foote invites readers to embrace a critical perspective that challenges established beliefs and fosters a deeper understanding of religious texts, making his work a valuable contribution to contemporary discussions on faith and reason.
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In "Miracles and Supernatural Religion," James Morris Whiton employs a rigorous analytical approach to explore the intersection of faith and reason within the framework of supernatural claims in Christianity. Intensely focused on the historical context of religious phenomena, Whiton deconstructs miracles, examining their implications on belief systems and theological constructs. His literary style is marked by an articulate and accessible dialogue that invites readers to critically engage with the often-unquestioned tenets of faith. Set against a backdrop of 19th-century skepticism towards dogmatic interpretations of religion, the text challenges conventional understanding through a thorough examination of historical evidence and philosophical inquiry. James Morris Whiton, a noted American scholar and theologian, was profoundly influenced by the intellectual currents of his time, including the rise of rationalism and biblical criticism. His academic journey through theology, philosophy, and literature informed his nuanced perspective on the credibility of religious experiences. Whiton'Äôs scholarly pursuits reveal a deep-seated commitment to reconciling faith with reason, which is central to the arguments he presents in this pivotal work. This book is essential for scholars, theologians, and curious readers alike. It not only illuminates complex theological debates but also invites readers to reflect on their perceptions of the supernatural. Whiton'Äôs adept handling of intricate subjects makes this work a critical read for anyone seeking a deeper understanding of miracles within the context of religion.
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In his thought-provoking work, "Pascal," John Tulloch delves into the multifaceted nature of Blaise Pascal's life and philosophy, providing a nuanced exploration of his contributions to mathematics, theology, and literature. The book is characterized by Tulloch's eloquent prose and analytical depth, presenting Pascal as a complex thinker whose ideas resonate with the existential inquiries of modernity. Through a careful examination of Pascal's writings, including the "Pens√©es," Tulloch contextualizes Pascal within the intellectual currents of 17th-century France, illustrating how his grappling with reason and faith reflects larger existential dilemmas. John Tulloch, an esteemed scholar known for his expertise in the intersection of science and religion, draws from his extensive background in philosophy and religious studies to compose this incisive biography. His scholarly endeavors have often focused on the interplay between faith and reason, themes epitomized in Pascal's work. Tulloch's deep understanding of historical context and narrative craft allows him to narrate Pascal's life not merely as a sequence of events but as a reflection of the human condition in pursuit of truth. "Pascal" is essential reading for anyone interested in the intricate dialogues between science, philosophy, and faith. Tulloch's rich analysis invites readers to engage critically with Pascal's legacy and encourages reflection on their own philosophical journeys. This book is not only an academic resource but also an enlightening companion to those exploring the profound questions of existence.
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In "Comparative Religion," J. Estlin Carpenter embarks on an intellectual exploration of the diverse beliefs that shape human experience. Carpenter employs a methodical approach, dissecting major religious traditions'Äîincluding Christianity, Islam, Hinduism, and Buddhism'Äîthrough a comparative lens. His literary style is both erudite and accessible, weaving together historical contexts, theological concepts, and cultural influences. This comprehensive treatment not only elucidates the principles underlying each faith but also examines their intersections and divergences, contributing to the scholarly discourse of interfaith dialogue and mutual understanding in a rapidly globalizing world. J. Estlin Carpenter, a prominent theologian and scholar in the late 19th century, was profoundly influenced by the era's burgeoning interest in scientific inquiry and cross-cultural exchange. His academic training in philosophy and theology, combined with his experiences in diverse religious environments, provided a rich backdrop for this work. Carpenter's commitment to intellectual clarity and empathy towards varied spiritual practices is evident as he advocates for a thoughtful approach to the complex tapestry of world religions. "Comparative Religion" is an essential read for anyone seeking to deepen their understanding of the world's faiths and the historical forces that shape them. Whether you are a student of theology, a practitioner, or a curious reader, Carpenter's insightful analysis offers valuable perspectives that encourage dialogue, respect, and a richer appreciation for humanity's spiritual heritage.
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In "Outlines of a Philosophy of Religion based on Psychology and History," Auguste Sabatier embarks on an intellectual journey that intertwines psychological insight with historical analysis to explore the nature of religion. This work is characterized by its meticulous scholarship and innovative approach, dissecting the evolution of religious beliefs through the lenses of human experience and cultural context. Written in the late 19th century, Sabatier's treatise reflects the era's burgeoning interest in the intersection of faith and reason, utilizing a synthesis of philosophical rigor and empirical investigation to challenge traditional dogmas. Auguste Sabatier, a distinguished French theologian, philosopher, and scholar in the study of religion, draws from his own deep engagement with both Protestant thought and modern philosophy. Influenced by the intellectual currents of his time, including the impact of Darwinism and the rationalist critiques of religion, Sabatier's endeavor reflects his quest to reconcile faith with the insights of contemporary psychological and historical understanding, providing a fresh perspective on the complexities of belief systems. This enlightening work is highly recommended for readers keen on understanding the intricate interplay between psychology, history, and spirituality. Sabatier invites readers to reflect critically on their own beliefs while offering a framework that respects the depth of human experience in grappling with the divine, making it an essential read for both scholars and those interested in the philosophy of religion. In this enriched edition, we have carefully created added value for your reading experience: - A succinct Introduction situates the work's timeless appeal and themes. - The Synopsis outlines the central plot, highlighting key developments without spoiling critical twists. - A detailed Historical Context immerses you in the era's events and influences that shaped the writing. - A thorough Analysis dissects symbols, motifs, and character arcs to unearth underlying meanings. - Reflection questions prompt you to engage personally with the work's messages, connecting them to modern life. - Hand‐picked Memorable Quotes shine a spotlight on moments of literary brilliance. - Interactive footnotes clarify unusual references, historical allusions, and archaic phrases for an effortless, more informed read.
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    The heart of religion, William James shows, is found in the vivid interior episodes that alter a life from within. In these pages he listens, with scientific patience and humane tact, to the testimonies of individuals who report crisis, uplift, clarity, and bewilderment. Rather than beginning with creeds or institutions, he turns to experience as the living source of belief. That choice places him at the crossroads of two modern impulses: the demand that claims be tested against observable effects, and the yearning for meanings that exceed mere mechanism. The Varieties of Religious Experience maps that crossroads with uncommon rigor and sympathy.

This book is a classic because it created a durable language for speaking about belief without either preaching or sneering. Its arguments and methods migrated into psychology, philosophy, religious studies, and literary culture, shaping how later writers depict conversion, despair, ecstasy, and renewal. It broadened the canon of serious nonfiction by showing that case histories and confessional fragments could be arranged as a work of artful inquiry. The result is a study that feels simultaneously historical and contemporary, anchored in careful scholarship yet alive with narrative momentum. Its endurance reflects a rare balance of intellectual clarity and humane breadth.

William James (1842–1910), an American philosopher and psychologist, wrote The Varieties of Religious Experience from lectures delivered in 1901 and 1902 as part of the Gifford Lectures on Natural Religion at the University of Edinburgh. The book was first published in 1902 and has remained in print ever since. It presents a sustained examination of personal religious experience, addressed to readers across confessional lines and to those with none. James’s aim is descriptive and analytical: to understand what people undergo, how such experiences are structured, and what consequences follow. He approaches the subject as a psychologist and philosopher, not as a theologian.

The content moves through a sequence of topics that include states of happiness and distress, sudden and gradual transformation, mystical emotion and insight, and the ethical energies that sometimes flow from them. James assembles numerous first-person accounts from diaries, memoirs, medical reports, and literature, treating them as data for reflective analysis. He distinguishes the collective authority of institutions from the personal authority of experience, and he asks how inner events take root in conduct. Rather than adjudicating doctrine, he examines the felt realities of fear, surrender, serenity, and resolve, drawing a portrait of religion as lived rather than prescribed.

James’s purpose is neither to defend nor to debunk religion, but to take it seriously as a human phenomenon that can be studied without cynicism or credulity. He proposes that beliefs matter in proportion to the transformations they occasion—measurable in character, energy, patience, and compassion. At the same time, he resists reducing spiritual states to a single cause or verdict, acknowledging their variety and ambiguity. The intention is to frame a disciplined sympathy: a method that respects evidence while recognizing the limits of proof. In this way he invites readers to weigh meaning by effects, and to hold metaphysical questions with careful restraint.

Part of the book’s power lies in James’s prose, which moves from analytic clarity to luminous description with practiced ease. He writes as a conversational guide who trusts readers to think for themselves, placing illustrative narratives alongside measured commentary. The literary quality is inseparable from the argument: by granting narrative space to individual voices, he shows that experience cannot be compressed into schematic formulas. This craftsmanship influenced the essay as a form of inquiry, encouraging later authors to braid case study, reflection, and ethical evaluation. The Varieties belongs as much to the tradition of humane letters as to the history of science.

As a work of intellectual history, it helped establish the psychology of religion as a field, legitimizing the study of spiritual phenomena with empirical and comparative methods. Philosophers drew on its pragmatic orientation, while scholars of religion adopted its attention to memoir and testimony. Its framework invited sociologists, anthropologists, and clinicians to consider transformation, meaning-making, and moral action without dismissing the subjective dimension. The book’s reach is visible in classrooms, research programs, and public discourse, where it continues to serve as a model of disciplined pluralism. Few studies have traveled so widely across disciplines while remaining accessible to general readers.

Methodologically, James practices an empiricism expansive enough to count inner episodes as data, yet stringent enough to ask what they do in a life. He neither pathologizes extraordinary states nor accepts them uncritically; instead, he examines their origins, textures, and consequences. Attention to contrasts—cheerful affirmation and troubled conscience, swift conversions and slow growth, fleeting insight and durable habit—allows him to compare patterns without forcing uniformity. By pairing close reading of testimony with cautious generalization, he builds a conceptual map that respects outliers. The method’s durability stems from this posture: a readiness to learn from particulars before constructing theories.

The historical moment matters. At the turn of the twentieth century, experimental psychology was maturing, evolutionary thought was reshaping intellectual life, and religious authority faced modern scrutiny. James writes into that debate with a proposal: rather than arguing abstractly for or against faith, study what people actually undergo and how it changes them. This approach treats religion as part of nature without claiming to exhaust it, meeting scientific curiosity with patient observation. In doing so, he offers a path between polemics, one that honors both the discipline of evidence and the reach of human longing within an increasingly secular culture.

The book remains timely because questions about meaning, agency, and belonging now surface in therapeutic rooms, interfaith dialogues, and secular communities as much as in churches or temples. Its analyses of crisis and renewal illuminate contemporary experiences of recovery, purpose, and awe. Its openness to diversity helps readers think across traditions and beyond them, recognizing common patterns without erasing differences. In an age attentive to mental health and the neuroscience of emotion, James’s careful attention to first-person testimony reminds us that measurement and narrative need each other. The Varieties provides tools for thinking clearly about inward change amid rapid social transformation.

Readers who come to this work encounter not a set of directives but a conversation partner. James’s voice is probing, fair-minded, and candid about uncertainty. He invites self-observation without self-absorption, encouraging a posture of curiosity toward one’s own experiences and those of others. The cases he assembles can unsettle easy judgments, replacing them with layered understanding. To read him is to practice empathy disciplined by analysis, and analysis humanized by empathy. Many finish the book with sharpened questions rather than settled answers, yet also with a renewed sense that serious attention to inner life can inform public and ethical life.

In sum, The Varieties of Religious Experience endures because it marries an elegant, pluralistic philosophy with a careful, case-based psychology, all in a prose that welcomes the general reader. Its themes—experience over system, effects over claims, humility before complexity—continue to clarify debates about belief and value. The book evokes wonder without credulity and skepticism without scorn. For contemporary audiences navigating diverse traditions, shifting identities, and urgent ethical demands, it offers an intellectual toolkit and a humane sensibility. That is why it still compels: it helps us ask better questions about what changes a life, and how meaning takes hold.
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    William James's The Varieties of Religious Experience collects the 1901-1902 Gifford Lectures, presenting a psychological study of personal religion. James defines religion as the feelings, acts, and experiences of individuals in relation to what they regard as divine, deliberately bracketing institutions, creeds, and theology. His method is empirical and pragmatic: he gathers case histories, autobiographies, and testimonies, then assesses their meaning by their practical consequences in conduct and character. He resists medical materialism, which reduces religion to pathology, arguing that origins do not settle value. The lectures aim to describe varieties of experience neutrally, trace their psychological mechanisms, and weigh their moral fruits.

Early lectures address the sense of reality that underlies belief. James notes that many people report a vivid feeling of an unseen order or presence, accompanied by assurance and peace. This immediate apprehension often outruns reasoning and shapes conviction more powerfully than argument. He catalogs temperamental differences in sensitivity to such impressions and shows how they supply the nucleus of faith. The unseen is experienced as more than inferential; it is felt as directly as any perception. From this basis, James expands to examine how differing emotional dispositions structure religious outlooks, producing optimistic or pessimistic stances toward the world's meaning.

James then explores healthy-mindedness, a temperament that emphasizes the goodness of life and minimizes evil. He distinguishes a voluntary, selective cheerfulness from a systemic optimism found in nature-worship and mind-cure movements. These currents advocate trust, affirmative thinking, and the healing power of joy, sometimes reporting tangible effects on health and behavior. James presents examples of individuals whose serenity and usefulness flow from this outlook. He also notes the intellectual strategy involved: evil is treated as insignificant or illusory. Without refuting it, he situates healthy-mindedness as one pole of religious experience, whose strengths and simplifications become clearer when contrasted with darker sensibilities.

In counterpoint, James examines the sick soul, for whom evil is central and inescapable. Here melancholy, guilt, and a sense of inner division dominate experience, producing a profound need for deliverance. He contrasts the once-born, who accept existence easily, with the twice-born, who undergo inner crisis before finding reconciliation. Through cases of despair and remorse, he shows how consciousness of evil can sharpen moral seriousness and religious intensity. The sick soul's problem is not intellectual doubt but existential burden. This strand leads naturally to the topic of conversion, where divided selves are unified and distress gives way to a stable orientation.

Conversion receives extended treatment as the process by which a divided self becomes integrated around new ideals. James distinguishes sudden from gradual conversions, documenting experiences of relief, surrender, and assurance. He proposes psychological mechanisms of subconscious incubation and reorganization, whereby previously isolated ideas gain ascendency. Criteria for evaluating conversions are practical: lasting moral energy, steadiness, and service. Though expressed in diverse doctrinal terms, conversions share phenomenological features of release and renewal. James stresses variability in depth and permanence, noting oscillations and relapses. The chapter establishes a key thesis: religious change can be studied descriptively without adjudicating specific theological claims.

From conversion James turns to saintliness, analyzing the traits commonly praised across traditions: asceticism, purity, charity, humility, and a sense of union with a larger life. He tabulates effects such as fearlessness, cheerfulness, and a heightened capacity for sacrifice. Using cases from different eras, he asks how far such ideals are socially valuable and where they become excessive or pathological. His assessment again favors consequences in conduct and influence. Saintliness can inspire reform and compassion, yet strictness and otherworldliness may isolate practitioners. James treats sainthood as a psychological type whose fruits, rather than its premises, determine its worth for communities.

Mysticism appears as another major variety, marked by ineffability, a noetic quality, transiency, and passivity. James surveys reports of union, illumination, and peace, across theistic and monistic forms. He emphasizes that mystical states carry authority for those who experience them, yet not coercive authority for others. Their cognitive content is often expressed metaphorically, constrained by language. Psychological conditions such as absorption and diminished sensory input facilitate these states, but explanation does not settle significance. Mysticism expands the range of what counts as experience in religion, showing how knowledge claims may rest on felt immediacy rather than discursive inference.

James investigates prayer, suggestion, and the subconscious as channels through which religious energies operate. Prayer is described functionally as communication with perceived higher powers, correlated with comfort, resolve, and behavioral change. Case materials on automatisms, inspiration, and second wind illustrate how submerged mental processes can generate novel guidance and strength. James remains open to multiple interpretations: subconscious dynamics may mediate what believers call divine aid. The emphasis stays on moral efficacy and psychological plausibility. Religious experiences are thus framed as natural facts that can be studied without denying their possible relation to realities beyond ordinary consciousness.

The final lectures address philosophical interpretations and conclusions. James outlines over-beliefs, the wider metaphysical frameworks people adopt, and proposes a pragmatic test: judge religious ideas by the life they foster. He argues for a pluralistic, melioristic universe in which individuals tap into the more, a larger reality whose effects are tangible in experience. Rather than defending a single creed, he allows for piecemeal supernaturalism compatible with scientific inquiry. The book's central message is that the heart of religion lies in individual experience and its transformative fruits. Descriptive psychology, not dogma, best clarifies religion's value while respecting its irreducible mystery.
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    The Varieties of Religious Experience emerged from William James’s Gifford Lectures delivered at the University of Edinburgh in 1901 and 1902, at the height of the British Empire and the fin de siècle ferment. Scotland’s capital was a renowned center of medicine, philosophy, and theology, inheriting Enlightenment traditions and vigorous Presbyterian debates. Across the Atlantic, rapid industrialization, urbanization, and scientific advances prompted new inquiries into belief and behavior. The Gifford bequest mandated the study of natural theology in a scientific spirit, placing James squarely within an institutional setting that sought empirical rigor. His lectures unfolded in a climate shaped by higher biblical criticism, evolutionary theory, and the social strains of modernity.

James’s transatlantic perspective reflects his Harvard base in Cambridge, Massachusetts, and the Boston milieu of reform, science, and new religious experimentation. He trained in medicine, taught psychology and philosophy, and engaged with spiritualist and therapeutic movements circulating through New England. The book’s case studies draw on Anglo-American sources, but the setting extends across Europe and Russia, signaling the period’s widening comparative horizon. Railroads, telegraphy, mass print culture, and international academic networks enabled James to collect testimonies of conversion, mysticism, melancholy, and regeneration. Edinburgh offered an attentive audience prepared by Scottish philosophical realism and medical sophistication to receive his argument for an empirical, plural account of religious life.

The mind-cure and New Thought milieu that coalesced after the 1850s provided one of the book’s most immediate contexts. Phineas Parkhurst Quimby (1802–1866), a mesmerist in Maine, articulated therapeutic ideas about belief and health that influenced a wide circle. Mary Baker Eddy, who founded the Church of Christ, Scientist in Boston in 1879 and published Science and Health in 1875, gave institutional form to mental healing claims in the city where James taught. By the 1890s, newspapers and lecture platforms across the United States reported recoveries attributed to suggestion, affirmation, and prayer. James’s Boston was therefore a proving ground for debates about the limits of medicine and the power of belief.

New Thought networks radiated from figures like Warren Felt Evans, the Dressers, and Emma Curtis Hopkins, whose Home of Truth groups spread from Chicago and San Francisco in the late 1880s and 1890s. Parallel enterprises arose in Kansas City with the Unity School of Christianity (founded 1889 by Charles and Myrtle Fillmore), while periodicals circulated testimonials and techniques. The United States saw clubs, study circles, and lyceum circuits exchanging methods of self-healing and positive thinking. James’s lectures treat this environment under the rubric of healthy-mindedness, distinguishing upbeat, once-born temperaments from the twice-born, crisis-driven type. He situates mind-cure historically yet tests it by pragmatic fruits rather than metaphysical claims.

James’s engagement with mind-cure was analytical and observational. He gathered documented cases of relief from neurasthenia, depression, and addiction attributed to altered belief, suggestion, or prayer in Boston and beyond during the 1880s and 1890s. Without endorsing specific doctrines, he challenged medical materialism to account for results when hope, expectation, and volition altered symptoms. He folded this data into lectures on the religion of healthy-mindedness and saintliness, probing moral energies released by trust and surrender. The prominence of mental healing in the book mirrors its social prevalence, and his sustained attention to it shows how therapeutic movements shaped his central thesis that experiential consequences are the key measure of religious states.

The institutional rise of scientific psychology reframed religious questions in the decades before 1902. Wilhelm Wundt opened his laboratory at Leipzig in 1879, while James offered a physiological psychology course at Harvard as early as 1875 and published his Principles of Psychology in 1890. French clinics at the Salpêtrière under Jean-Martin Charcot and studies by Pierre Janet advanced notions of hysteria, dissociation, and subconscious states. Physicians debated neurasthenia and degeneration as diagnoses for modern malaise. Varieties addresses these developments directly, resisting reductionism by arguing that pathology does not invalidate value. James harvests psychological insights to interpret conversion and mysticism while defending the autonomy of ethical and pragmatic assessments.

Psychical research formed another live inquiry intersecting with religious experience. The Society for Psychical Research was founded in London in 1882 by Henry Sidgwick and colleagues; an American counterpart formed in Boston in 1885. James investigated the trance medium Leonora Piper from 1885 into the 1890s, testing claims under controlled conditions. The period’s interest in telepathy, automatism, and trance phenomena overlapped with clinical studies of dissociation. In the book, James interprets such states as part of the wider field of subconscious life rather than supernatural proof. His insistence on careful observation and willingness to entertain anomalies reflects the era’s experimental temper and informs his classification of mystical and conversion experiences.

Debates unleashed by Charles Darwin’s On the Origin of Species (1859) and The Descent of Man (1871) reconfigured nineteenth-century theology. American botanist Asa Gray defended evolutionary theism, while critics like Princeton’s Charles Hodge declared Darwinism atheism in 1874. Andrew D. White’s History of the Warfare of Science with Theology in Christendom (1896) dramatized conflict. By 1900, biology, geology, and biblical criticism had unsettled older harmonies. James’s lectures respond by relocating religion’s warrant from cosmic design to lived consequences. He rejects both dogmatic supernaturalism and reductive scientism, proposing that spiritual states be evaluated by their moral fruits. The work thus mirrors the era’s struggle to reconcile science and faith.

The American Civil War (1861–1865) and Reconstruction (1865–1877) reshaped national morality and spirituality. With casualties exceeding 600,000, new rituals of mourning, chaplaincy networks, and revival meetings proliferated in camps and postwar communities. Emancipation reoriented black churches as civic anchors, while white denominations fractured and realigned. James, a young adult in Massachusetts during the war, witnessed the moral gravity and instability it left in its wake, even if he did not serve. Varieties echoes this inheritance in its preoccupation with crisis, guilt, conversion, and renewal. The language of moral struggle, surrender, and rebirth that saturates his cases reflects a society that had absorbed the costs of cataclysm.

Industrial capitalism and urban crowding brought labor conflict and reform campaigns in the Gilded Age. The Haymarket affair in Chicago (1886) and the Pullman Strike (1894) dramatized class tensions, while settlement houses like Jane Addams’s Hull House (1889) sought civic remedies. The Social Gospel arose through leaders such as Washington Gladden in the 1870s and Walter Rauschenbusch in the 1890s, demanding that Christian ethics address wages, sanitation, and slums. In Varieties, James evaluates saintliness by its social fruits: charity, courage, and solidarity. His empirical yardstick resonates with reform theology by judging religious value through alleviation of suffering and moral energy, rather than doctrinal conformity alone.

A Third Great Awakening unfolded between the 1850s and early twentieth century through urban revivals, mass meetings, and student missions. Dwight L. Moody’s campaigns in Britain (1873–1875) and America, the Northfield Conferences, and the Student Volunteer Movement (founded 1886) catalyzed conversion narratives and vocational commitments. Psychologists like G. Stanley Hall and Edwin Diller Starbuck compiled data on youthful conversions, with Starbuck’s Psychology of Religion (1899) correlating moral crises with developmental phases. James drew on this research, integrating revival testimonies into a broader typology of twice-born experience. The book thus translates revivalist evidence into a scientific idiom while respecting the psychological depth of penitence and assurance.

Mass immigration between the 1880s and 1914 diversified American religion with Catholics, Jews, and Eastern Orthodox communities settling in cities from New York to Chicago. The World’s Parliament of Religions in Chicago in 1893, held during the Columbian Exposition, introduced Western audiences to Asian traditions through figures such as Swami Vivekananda and Anagarika Dharmapala. Vedanta societies and comparative religion courses followed. James’s text mirrors this plural climate by citing Catholic mystics, Protestant converts, and Russian moralists alongside non-Western examples, arguing for a common experiential core. His insistence on variety as a methodological principle reflects the era’s expanding interfaith contact and the challenge of understanding conscience across cultures.

The Holiness movement sought entire sanctification beyond conversion, with the National Camp Meeting Association for the Promotion of Holiness inaugurated in 1867 and the Keswick Conventions beginning in England in 1875. Testimonies emphasized crisis experiences of surrender and empowerment. On 1 January 1901 in Topeka, Kansas, the Bethel Bible School under Charles Parham reported glossolalia among students like Agnes Ozman, an event that heralded Pentecostal emphases soon spreading widely. James’s categories of passivity, self-surrender, and sudden transformation illuminate such accounts, even when he does not detail Pentecostal developments. His focus on altered will and moral vigor provides a framework for interpreting holiness and emergent charismatic phenomena.

Leo Tolstoy’s religious crisis in A Confession (written 1879–1882) unfolded against Russian turbulence after the emancipation of the serfs in 1861 and the assassination of Tsar Alexander II in 1881. Disillusion with aristocratic privilege, censorship, and peasant hardship culminated in Tolstoy’s ethical Christianity and renunciation. Famine relief in 1891–1892 further sharpened debates about social duty. James cites Tolstoy as an exemplar of the sick soul who, through despair, achieves moral rebirth and altruism. The Russian context underscores how political upheaval can precipitate existential doubt and ethical reconstruction, mirroring the book’s claim that inward crises yield transformative social consequences.

The Scottish scene of James’s lectures carried its own institutional history. Adam Gifford, a Scottish judge, endowed the Gifford Lectures by will in 1885 to promote natural theology at Edinburgh, Glasgow, St Andrews, and Aberdeen. The series began in 1888 and became a premier platform for interdisciplinary inquiry. In Edinburgh, debates among Established, Free, and United Presbyterian churches, including the 1900 union forming the United Free Church of Scotland, animated civic discourse. Although James spoke in a university setting, his audience inhabited a city where theology, law, and medicine intermingled. The book’s methodical yet non-sectarian tone matched a venue committed to public, rational discussion of religion.

As social critique, the work challenges clerical and class monopolies over religious authority by foregrounding voices of laypeople, women, the sick, and the psychologically fragile. By evaluating religion through consequences such as charity, courage, sobriety, and social usefulness, James dismantles respectability tests tied to denomination, status, or pedigree. He targets medical materialism for ignoring moral experience, indicting a technocratic posture that reduces suffering to pathology. The book thereby exposes a modern inequity: expertise that silences testimony. Its method elevates experiential knowledge arising in hospitals, missions, and revival tents, insisting that the poor in spirit and the socially marginal are legitimate witnesses to truth.

Politically, the lectures resist absolutism and sectarianism in an age of imperial confidence and domestic polarization. By insisting on plural religious types and on pragmatic tests of goodness, James undermines the coercive impulse of state churches, nativist anxieties, and dogmatic science alike. He reframes the contest between belief and unbelief as a civic question about which practices foster human flourishing under industrial stress. This stance critiques conditions producing neurasthenia, alienation, and despair, from factory regimens to urban anonymity. The book thus functions as a democratic ethic: it validates heterodox pieties, urges tolerance amid diversity, and measures institutions by their capacity to generate moral energy and solidarity.
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    William James (1842–1910) was an American philosopher and psychologist whose work helped define pragmatism and functional psychology in the late nineteenth and early twentieth centuries. He wrote major books that bridged laboratory science, philosophy, and broader culture, seeking to show how ideas matter in practice and how experience forms the basis of knowledge. His prose, accessible yet rigorous, made complex questions about mind, truth, and religion intelligible to wide audiences. Across psychology, he introduced influential terms and methods; in philosophy, he developed a pluralist, empiricist outlook; and in religious studies, he examined lived experience rather than doctrine. His influence remains foundational.

Born in the early 1840s in New York City, James pursued an unusually diverse education. After early interests in art, he turned to science at Harvard, studying chemistry, physiology, and medicine, and completing medical training in the late 1860s. An interlude on a natural history expedition to Brazil in the mid-1860s, and subsequent study in Europe, broadened his outlook. Reading David Hume, John Stuart Mill, and especially the French philosopher Charles Renouvier shaped his commitments to empiricism and a working conception of free will. Exposure to Darwinian biology further encouraged an evolutionary, functional approach to mind that would inform his later psychology.

James began teaching at Harvard in the early 1870s, offering courses in physiology and the new field of psychology. He helped establish one of the first psychology laboratories in the United States, emphasizing experiment, careful introspection, and the practical study of attention, habit, and emotion. His monumental The Principles of Psychology, published in the 1890s, synthesized empirical research with philosophical reflection. It introduced enduring ideas such as the stream of consciousness and a view of emotion in which bodily responses precede felt emotion, commonly associated with the James–Lange theory. The book also criticized reductionist models and championed a functional understanding of mind.

As his philosophical views matured, James popularized pragmatism, crediting Charles S. Peirce for originating the approach and elaborating it for broader audiences. In The Will to Believe and Other Essays in Popular Philosophy, he defended the legitimacy of adopting certain beliefs under conditions of genuine uncertainty, tying faith, morality, and action to lived consequences. The Varieties of Religious Experience, drawn from Gifford Lectures in the early 1900s, offered case-based analyses of conversion, mysticism, and saintliness, treating religion empirically as experience rather than dogma. Pragmatism: A New Name for Some Old Ways of Thinking presented his accessible account of truth as what proves itself in experience.

James’s later work deepened these commitments into what he called radical empiricism. He argued that relations, transitions, and felt connections are as much parts of experience as discrete things, yielding a world that is pluralistic and unfinished. He pressed these themes in essays and lectures collected in The Meaning of Truth and, posthumously, in Essays in Radical Empiricism. A Pluralistic Universe, based on lectures given around the end of the first decade of the twentieth century, challenged monistic metaphysics and valorized the life of possibilities. Throughout, he opposed absolute systems that ignored the flux of experience, emphasizing practical bearings and openness.

A gifted teacher, James addressed both scholars and practitioners. Talks to Teachers on Psychology distilled findings from The Principles of Psychology for classroom use, while Psychology: Briefer Course made his massive treatise accessible to students. His functional outlook influenced the rise of American functionalism and framed early debates with structuralism and, later, behaviorism. Contemporary critics challenged his permissive stance on belief and his pragmatic conception of truth, yet his style and insight won a broad readership. His ideas shaped contemporaries and successors across philosophy and the social sciences, including figures associated with pragmatism such as John Dewey and George Herbert Mead.

In his final years he continued to write and lecture despite recurring health difficulties, revising and defending his views in public forums on both sides of the Atlantic. He died in the early 1910s, leaving a body of work that remains vital across disciplines. Psychologists still cite his analyses of habit, attention, and consciousness; scholars of religion return to his portraits of lived faith; and philosophers debate his accounts of truth, pluralism, and experience. Twentieth- and twenty-first-century thinkers revived pragmatism in new forms, and his experimentally minded humanism continues to inspire inquiries that connect philosophical reflection to practical life.
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This book would never have been written had I not been honored with an appointment as Gifford Lecturer on Natural Religion at the University of Edinburgh. In casting about me for subjects of the two courses of ten lectures each for which I thus became responsible, it seemed to me that the first course might well be a descriptive one on 'Man's Religious Appetites,' and the second a metaphysical one on 'Their Satisfaction through Philosophy.' But the unexpected growth of the psychological matter as I came to write it out has resulted in the second subject being postponed entirely, and the description of man's religious constitution now fills the twenty lectures. In Lecture XX I have suggested rather than stated my own philosophic conclusions, and the reader who desires immediately to know them should turn to pages 511–519, and to the 'Postscript' of the book. I hope to be able at some later day to express them in more explicit form.

In my belief that a large acquaintance with particulars often makes us wiser than the possession of abstract formulas, however deep, I have loaded the lectures with concrete examples, and I have chosen these among the extremer expressions of the religious temperament. To some readers I may consequently seem, before they get beyond the middle of the book, to offer a caricature of the subject. Such convulsions of piety, they will say, are not sane. If, however, they will have the patience to read to the end, I believe that this unfavorable impression will disappear; for I there combine the religious impulses with other principles of common sense which serve as correctives of exaggeration, and allow the individual reader to draw as moderate conclusions as he will.

My thanks for help in writing these lectures are due to Edwin D. Starbuck, of Stanford University, who made over to me his large collection of manuscript material; to Henry W. Rankin, of East Northfield, a friend unseen but proved, to whom I owe precious information; to Theodore Flournoy, of Geneva, to Canning Schiller, of Oxford, and to my colleague Benjamin Rand, for documents; to my colleague Dickinson S. Miller, and to my friends, Thomas Wren Ward, of New York, and Wincenty Lutoslawski, late of Cracow, for important suggestions and advice. Finally, to conversations with the lamented Thomas Davidson and to the use of his books, at Glenmore, above Keene Valley, I owe more obligations than I can well express.

Harvard University,

  March, 1902.


THE VARIETIES OF RELIGIOUS EXPERIENCE

Lecture I

Religion and Neurology
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It is with no small amount of trepidation that I take my place behind this desk, and face this learned audience. To us Americans, the experience of receiving instruction from the living voice, as well as from the books, of European scholars, is very familiar. At my own University of Harvard, not a winter passes without its harvest, large or small, of lectures from Scottish, English, French, or German representatives of the science or literature of their respective countries whom we have either induced to cross the ocean to address us, or captured on the wing as they were visiting our land. It seems the natural thing for us to listen whilst the Europeans talk. The contrary habit, of talking whilst the Europeans listen, we have not yet acquired; and in him who first makes the adventure it begets a certain sense of apology being due for so presumptuous an act. Particularly must this be the case on a soil as sacred to the American imagination as that of Edinburgh. The glories of the philosophic chair of this university were deeply impressed on my imagination in boyhood. Professor Fraser's Essays in Philosophy, then just published, was the first philosophic book I ever looked into, and I well remember the awe-struck feeling I received from the account of Sir William Hamilton[2]'s class-room therein contained. Hamilton's own lectures were the first philosophic writings I ever forced myself to study, and after that I was immersed in Dugald Stewart and Thomas Brown. Such juvenile emotions of reverence never get outgrown; and I confess that to find my humble self promoted from my native wilderness to be actually for the time an official here, and transmuted into a colleague of these illustrious names, carries with it a sense of dreamland quite as much as of reality.

But since I have received the honor of this appointment I have felt that it would never do to decline. The academic career also has its heroic obligations, so I stand here without further deprecatory words. Let me say only this, that now that the current, here and at Aberdeen, has begun to run from west to east, I hope it may continue to do so. As the years go by, I hope that many of my countrymen may be asked to lecture in the Scottish universities, changing places with Scotsmen lecturing in the United States; I hope that our people may become in all these higher matters even as one people; and that the peculiar philosophic temperament, as well as the peculiar political temperament, that goes with our English speech may more and more pervade and influence the world.



  As regards the manner in which I shall have to administer this lectureship, I am neither a theologian, nor a scholar learned in the history of religions, nor an anthropologist. Pyschology is the only branch of learning in which I am particularly versed. To the psychologist the religious propensities of man must be at least as interesting as any other of the facts pertaining to his mental constitution. It would seem, therefore, that, as a psychologist, the natural thing for me would be to invite you to a descriptive survey of those religious propensities.

If the inquiry be psychological, not religious institutions, but rather religious feelings and religious impulses must be its subject, and I must confine myself to those more developed subjective phenomena recorded in literature produced by articulate and fully self-conscious men, in works of piety and autobiography. Interesting as the origins and early stages of a subject always are, yet when one seeks earnestly for its full significance, one must always look to its more completely evolved and perfect forms. It follows from this that the documents that will most concern us will be those of the men who were most accomplished in the religious life and best able to give an intelligible account of their ideas and motives. These men, of course, are either comparatively modern writers, or else such earlier ones as have become religious classics. The documents humains which we shall find most instructive need not then be sought for in the haunts of special erudition—they lie along the beaten highway; and this circumstance, which flows so naturally from the character of our problem, suits admirably also your lecturer's lack of special theological learning. I may take my citations, my sentences and paragraphs of personal confession, from books that most of you at some time will have had already in your hands, and yet this will be no detriment to the value of my conclusions. It is true that some more adventurous reader and investigator, lecturing here in future, may unearth from the shelves of libraries documents that will make a more delectable and curious entertainment to listen to than mine. Yet I doubt whether he will necessarily, by his control of so much more out-of-the-way material, get much closer to the essence of the matter in hand.

The question, What are the religious propensities? and the question, What is their philosophic significance? are two entirely different orders of question from the logical point of view; and, as a failure to recognize this fact distinctly may breed confusion, I wish to insist upon the point a little before we enter into the documents and materials to which I have referred.

In recent books on logic, distinction is made between two orders of inquiry concerning anything. First, what is the nature of it? how did it come about? what is its constitution, origin, and history? And second, What is its importance, meaning, or significance, now that it is once here? The answer to the one question is given in an existential judgment[5] or proposition. The answer to the other is a proposition of value, what the Germans call a Werthurtheil, or what we may, if we like, denominate a spiritual judgment. Neither judgment can be deduced immediately from the other. They proceed from diverse intellectual preoccupations, and the mind combines them only by making them first separately, and then adding them together.

In the matter of religions it is particularly easy to distinguish the two orders of question. Every religious phenomenon has its history and its derivation from natural antecedents. What is nowadays called the higher criticism of the Bible is only a study of the Bible from this existential point of view, neglected too much by the earlier church. Under just what biographic conditions did the sacred writers bring forth their various contributions to the holy volume? And what had they exactly in their several individual minds, when they delivered their utterances? These are manifestly questions of historical fact, and one does not see how the answer to them can decide offhand the still further question: of what use should such a volume, with its manner of coming into existence so defined, be to us as a guide to life and a revelation? To answer this other question we must have already in our mind some sort of a general theory as to what the peculiarities in a thing should be which give it value for purposes of revelation; and this theory itself would be what I just called a spiritual judgment. Combining it with our existential judgment, we might indeed deduce another spiritual judgment as to the Bible's worth. Thus if our theory of revelation-value were to affirm that any book, to possess it, must have been composed automatically or not by the free caprice of the writer, or that it must exhibit no scientific and historic errors and express no local or personal passions, the Bible would probably fare ill at our hands. But if, on the other hand, our theory should allow that a book may well be a revelation in spite of errors and passions and deliberate human composition, if only it be a true record of the inner experiences of great-souled persons wrestling with the crises of their fate, then the verdict would be much more favorable. You see that the existential facts by themselves are insufficient for determining the value; and the best adepts of the higher criticism accordingly never confound the existential with the spiritual problem. With the same conclusions of fact before them, some take one view, and some another, of the Bible's value as a revelation, according as their spiritual judgment as to the foundation of values differs.



  I make these general remarks about the two sorts of judgment, because there are many religious persons—some of you now present, possibly, are among them—who do not yet make a working use of the distinction, and who may therefore feel at first a little startled at the purely existential point of view from which in the following lectures the phenomena of religious experience must be considered. When I handle them biologically and psychologically as if they were mere curious facts of individual history, some of you may think it a degradation of so sublime a subject, and may even suspect me, until my purpose gets more fully expressed, of deliberately seeking to discredit the religious side of life.

Such a result is of course absolutely alien to my intention; and since such a prejudice on your part would seriously obstruct the due effect of much of what I have to relate, I will devote a few more words to the point.

There can be no doubt that as a matter of fact a religious life, exclusively pursued, does tend to make the person exceptional and eccentric. I speak not now of your ordinary religious believer, who follows the conventional observances of his country, whether it be Buddhist, Christian, or Mohammedan. His religion has been made for him by others, communicated to him by tradition, determined to fixed forms by imitation, and retained by habit. It would profit us little to study this second-hand religious life. We must make search rather for the original experiences which were the pattern-setters to all this mass of suggested feeling and imitated conduct. These experiences we can only find in individuals for whom religion exists not as a dull habit, but as an acute fever rather. But such individuals are ‘geniuses’ in the religious line; and like many other geniuses who have brought forth fruits effective enough for commemoration in the pages of biography, such religious geniuses have often shown symptoms of nervous instability. Even more perhaps than other kinds of genius, religious leaders have been subject to abnormal psychical visitations. Invariably they have been creatures of exalted emotional sensibility. Often they have led a discordant inner life, and had melancholy during a part of their career. They have known no measure, been liable to obsessions and fixed ideas; and frequently they have fallen into trances, heard voices, seen visions, and presented all sorts of peculiarities which are ordinarily classed as pathological. Often, moreover, these pathological features in their career have helped to give them their religious authority and influence.

If you ask for a concrete example, there can be no better one than is furnished by the person of George Fox. The Quaker religion which he founded is something which it is impossible to overpraise. In a day of shams, it was a religion of veracity rooted in spiritual inwardness, and a return to something more like the original gospel truth than men had ever known in England. So far as our Christian sects to·day are evolving into liberality, they are simply reverting in essence to the position which Fox and the early Quakers so long ago assumed. No one can pretend for a moment that in point of spiritual sagacity and capacity, Fox's mind was unsound. Every one who confronted him personally, from Oliver Cromwell[1] down to county magistrates and jailers, seems to have acknowledged his superior power. Yet from the point of view of his nervous constitution, Fox was a psychopath or détraqué of the deepest dye. His Journal abounds in entries of this sort:—

"As I was walking with several friends, I lifted up my head, and saw three steeple-house spires, and they struck at my life. I asked them what place that was? They said, Lichfield[4]. Immediately the word of the Lord came to me, that I must go thither. Being come to the house we were going to, I wished the friends to walk into the house, saying nothing to them of whither I was to go. As soon as they were gone I stept away, and went by my eye over hedge and ditch till I came within a mile of Lichfield; where, in a great field, shepherds were keeping their sheep. Then was I commanded by the Lord to pull off my shoes. I stood still, for it was winter: but the word of the Lord was like a fire in me. So I put off my shoes, and left them with the shepherds; and the poor shepherds trembled, and were astonished. Then I walked on about mile, and as soon as I was got within the city, the word of the Lord came to me again, saying: Cry, 'Wo to the bloody city of Lichfield!' So I went up and down the streets, crying with a loud voice, Wo to the bloody city of Lichfield! It being market day, I went into the marketplace, and to and fro in the several parts of it, and made stands, crying as before, Wo to the bloody city of Lichfield! And no one laid hands on me. As I went thus crying through the streets, there seemed to me to be a channel of blood running down the streets, and the market-place appeared like a pool of blood. When I had declared what was upon me, and felt myself clear, I went out of the town in peace; and returning to the shepherds gave them some money, and took my shoes of them again. But the fire of the Lord was so on my feet, and all over me, that I did not matter to put on my shoes again, and was at a stand whether I should or no, till I felt freedom from the Lord so to do: then, I after I had washed my feet, I put on my shoes again. After this a deep consideration came upon me, for what reason I should be sent to cry against that city, and call it The bloody city! For though the parliament had the minister one while, and the king another, and much blood had been shed in the town during the wars between them, yet there was no more than had befallen many other places. But afterwards I came to understand, that in the Emperor Diocletian's time a thousand Christians were martyr'd in Lichfield. So I was to go, without my shoes, through the channel of their blood, and into the pool of their blood in the marketplace, that I might raise up the memorial of the blood of those martyrs, which had been shed above a thousand years before, and lay cold in their streets. So the sense of this blood was upon me, and I obeyed the word of the Lord."

Bent as we are on studying religion's existential conditions, we cannot possibly ignore these pathological aspect of the subject. We must describe and name them just as if they occurred in non-religious men. It is true that we instinctively recoil from seeing an object to which our emotions and affections are committed handled by the intellect as any other object is handled. The first thing the intellect does with an object is to class it along with something else. But any object that is infinitely important to us and awakens our devotion feels to us also as if it must be sui generis and unique. Probably a crab would be filled with a sense of personal outrage if it could hear us class it without ado or apology as a crustacean, and thus dispose of it. "l am no such thing," it would say; "I am Myself, Myself alone."



  The next thing the intellect does is to lay bare the causes in which the thing originates. Spinoza says: "I will analyze the actions and appetites of men as if it were a question of lines, of planes, and of solids.” And elsewhere be remarks that he will consider our passions and their properties with the same eye with which he looks on all other natural things, since the consequences of our affections flow from their nature with the same necessity as it results from the nature of a triangle that its three angles should be equal to two right angles. Similarly M. Taine, in the introduction to his history of English literature, has written: "Whether facts be moral or physical, it makes no matter. They always have their causes. There are causes for ambition, courage, veracity, just as there are for digestion, muscular movement, animal heat. Vice and virtue are products like vitriol and sugar." When we read such proclamations of the intellect bent on showing the existential conditions of absolutely everything, we feel—quite apart from our legitimate impatience at the somewhat ridiculous swagger of the program, in view of what the authors are actually able to perform—menaced and negated in the springs of our innermost life. Such cold-blooded assimilations threaten, we think, to undo our soul's vital secrets, as if the same breath which should succeed in explaining their origin would simultaneously explain away their significance, and make them appear of no more preciousness, either, than the useful groceries of which M. Taine speaks.

Perhaps the commonest expression of this assumption that spiritual value is undone if lowly origin be asserted is seen in those comments which unsentimental people so often pass on their more sentimental acquaintances. Alfred believes in immortality so strongly because his temperament is so emotional. Fanny's extraordinary conscientiousness is merely a matter of over-instigated nerves. William's melancholy about the universe is due to bad digestion—probably his liver is torpid. Eliza's delight in her church is a symptom of her hysterical constitution. Peter would be less troubled about his soul if he would take more exercise in the open air, etc. A more fully developed example of the same kind of reasoning is the fashion, quite common nowadays among certain writers, of criticising the religious emotions by showing a connection between them and the sexual life. Conversion is a crisis of puberty and adolescence. The macerations of saints, and the devotion of missionaries, are only instances of the parental instinct of self-sacrifice gone astray. For the hysterical nun, starving for natural life, Christ is but an imaginary substitute for a more earthly object of affection. And the like.1

We are surely all familiar in a general way with this method of discrediting states of mind for which we have an antipathy. We all use it to some degree in criticising persons whose states of mind we regard as overstrained. But when other people criticise our own more exalted soul-flights by calling them 'nothing but' expressions of our organic disposition, we feel outraged and hurt, for we know that, whatever be our organism's peculiarities, our mental states have their substantive value as revelations of the living truth; and we wish that all this medical materialism[3] could be made to hold its tongue.

Medical materialism seems indeed a good appellation for the too simple-minded system of thought which we are considering. Medical materialism finishes up Saint Paul by calling his vision on the road to Damascus a discharging lesion of the occipital cortex, he being an epileptic. It snuffs out Saint Teresa as an hysteric, Saint Francis of Assisi as an hereditary degenerate. George Fox's discontent with the shams of his age, and his pining for spiritual veracity, it treats as a symptom of a disordered colon. Carlyle's organ-tones of misery it accounts for by a gastro-duodenal catarrh. All such mental over-tensions, it says, are, when you come to the bottom of the matter, mere affairs of diathesis (auto-intoxications most probably), due to the perverted action of various glands which physiology will yet discover.

And medical materialism then thinks that the spiritual authority of all such personages is successfully undermined.2

Let us ourselves look at the matter in the largest possible way. Modern psychology, finding definite psycho-physical connections to hold good, assumes as a convenient hypothesis that the dependence of mental states upon bodily conditions must be thorough-going and complete. If we adopt the assumption, then of course what medical materialism insists on must be true in a general way, if not in every detail: Saint Paul certainly had once an epileptoid, if not an epileptic seizure; George Fox was an hereditary degenerate; Carlyle was undoubtedly auto-intoxicated by some organ or other, no matter which,—and the rest. But now, I ask you, how can such an existential account of facts of mental history decide in one way or another upon their spiritual significance? According to the general postulate of psychology just referred to, there is not a single one of our states of mind, high or low, healthy or morbid, that has not some organic process as its condition. Scientific theories are organically conditioned just as much as religious emotions are; and if we only knew the facts intimately enough, we should doubtless see 'the liver' determining the dicta of the sturdy atheist as decisively as it does that of the Methodist under conviction anxious about his soul. When it alters in one way the blood that percolates it, we get the methodist, when in another way, we get the atheist form of mind. So of all our raptures and our drynesses, our longings and pantings, our questions and beliefs. They are equally organically founded, be they of religious or of non-religious content.

To plead the organic causation of a religious state of mind, then, in refutation of its claim to possess superior spiritual value, is quite illogical and arbitrary, unless one have already worked out in advance some psycho-physical theory connecting spiritual values in general with determinate sorts of physiological change. Otherwise none of our thoughts and feelings, not even our scientific doctrines, not even our dis-beliefs, could retain any value as revelations of the truth, for every one of them without exception flows from the state of their possessor's body at the time.

It is needless to say that medical materialism draws in point of fact no such sweeping skeptical conclusion. It is sure, just as every simple man is sure, that some states of mind are inwardly superior to others, and reveal to us more truth, and in this it simply makes use of an ordinary spiritual judgment. It has no physiological theory of the production of these its favorite states, by which it may accredit them; and its attempt to discredit the states which it dislikes, by vaguely associating them with nerves and liver, and connecting them with names connoting bodily affliction, is altogether illogical and inconsistent.

Let us play fair in this whole matter, and be quite candid with ourselves and with the facts. When we think certain states of mind superior to others, is it ever because of what we know concerning their organic antecedents? No! it is always for two entirely different reasons. It is either because we take an immediate delight in them; or else it is because we believe them to bring us good consequential fruits for life. When we speak disparagingly of 'feverish fancies,' surely the fever-process as such is not the ground of our disesteem for aught we know to the contrary, 103° or 104° Fahrenheit might be a much more favorable temperature for truths to germinate and sprout in, than the more ordinary blood-heat of 97 or 98 degrees. It is either the disagreeableness itself of the fancies, or their inability to bear the criticisms of the convalescent hour. When we praise the thoughts which health brings, health's peculiar chemical metabolisms have nothing to do with determining our judgment. We know in fact almost nothing about these metabolisms. It is the character of inner happiness in the thoughts which stamps them as good, or else their consistency with our other opinions and their serviceability for our needs, which make them pass for true in our esteem.

Now the more intrinsic and the more remote of these criteria do not always hang together. Inner happiness and serviceability do not always agree. What immediately feels most 'good' is not always most 'true,' when measured by the verdict of the rest of experience. The difference between Philip drunk and Philip sober is the classic instance in corroboration. If merely 'feeling good' could decide, drunkenness would be the supremely valid human experience. But its revelations, however acutely satisfying at the moment, are inserted into an environment which refuses to bear them out for any length of time. The consequence of this discrepancy of the two criteria is the uncertainty which still prevails over so many of our spiritual judgments. There are moments of sentimental and mystical experience we shall hereafter hear much of them that carry an enormous sense of inner authority and illumination with them when they come. But they come seldom, and they do not come to every one; and the rest of life makes either no connection with them, or tends to contradict them more than it confirms them. Some persons follow more the voice of the moment in these cases, some prefer to be guided by the average results. Hence the sad discordancy of so many of the spiritual judgments of human beings; a discordancy which will be brought home to us acutely enough before these lectures end.



  It is, however, a discordancy that can never be resolved by any merely medical test. A good example of the impossibility of holding strictly to the medical tests is seen in the theory of the pathological causation of genius promulgated by recent authors. "Genius," said Dr. Moreau, "is but one of the many branches of the neuropathic tree." "Genius," says Dr. Lombroso, "is a symptom of hereditary degeneration of the epileptoid variety, and is allied to moral insanity." "Whenever a man's life," writes Mr. Nisbet, "is at once sufficiently illustrious and recorded with sufficient fullness to be a subject of profitable study, be inevitably falls into the morbid category. … And it is worthy of remark that, as a rule, the greater the genius, the greater the unsoundness."3

Now do these authors, after having succeeded in establishing to their own satisfaction that the works of genius are fruits of disease, consistently proceed thereupon to impugn the value of the fruits? Do they deduce a new spiritual judgment from their new doctrine of existential conditions? Do they frankly forbid us to admire the productions of genius from now onwards? and say outright that no neuropath can ever be a revealer of new truth?

No! their immediate spiritual instincts are too strong for them here, and hold their own against inferences which, in mere love of logical consistency, medical materialism ought to be only too glad to draw. One disciple of the school, indeed, has striven to impugn the value of works of genius in a wholesale way (such works of contemporary art, namely, as he himself is unable to enjoy, and they are many) by using medical arguments.4 But for the most part the masterpieces are left unchallenged; and the medical line of attack either confines itself to such secular productions as every one admits to be intrinsically eccentric, or else addresses itself exclusively to religious manifestations. And then it is because the religious manifestations have been already condemned because the critic dislikes them on internal or spiritual grounds.

In the natural sciences and industrial arts it never occurs to any one to try to refute opinions by showing up their author's neurotic constitution. Opinions here are invariably tested by logic and by experiment, no matter what may be their author's neurological type. It should be no otherwise with religious opinions. Their value can only be ascertained by spiritual judgments directly passed upon them, judgments based on our own immediate feeling primarily; and secondarily on what we can ascertain of their experiential relations to our moral needs and to the rest of what we hold as true.

Immediate luminousness, in short, philosophical reasonableness, and moral helpfulness are the only available criteria. Saint Teresa might have had the nervous system of the placidest cow, and it would not now save her theology, if the trial of the theology by these other tests should show it to be contemptible. And conversely if her theology can stand these other tests, it will make no difference how hysterical or nervously off her balance Saint Teresa may have been when she was with us here below.



  You see that at bottom we are thrown back upon the general principles by which the empirical philosophy has always contended that we must be guided in our search for truth. Dogmatic philosophies have sought for tests for truth which might dispense us from appealing to the future. Some direct mark, by noting which we can be protected immediately and absolutely, now and forever, against all mistake—such has been the darling dream of philosophic dogmatists. It is clear that the origin of the truth would be an admirable criterion of this sort, if only the various origins could be discriminated from one another from this point of view, and the history of dogmatic opinion shows that origin has always been a favorite test. Origin in immediate intuition; origin in pontifical authority; origin in supernatural revelation, as by vision, hearing, or unaccountable impression; origin in direct possession by a higher spirit, expressing itself in prophecy and warning; origin in automatic utterance generally, these origins have been stock warrants for the truth of one opinion after another which we find represented in religious history. The medical materialists are therefore only so many belated dogmatists, neatly turning the tables on their predecessors by using the criterion of origin in a destructive instead of an accreditive way.

They are effective with their talk of pathological origin only so long as supernatural origin is pleaded by the other side, and nothing but the argument from origin is under discussion. But the argument from origin has seldom been used alone, for it is too obviously insufficient. Dr. Maudsley is perhaps the cleverest of the rebutters of supernatural religion on grounds of origin. Yet he finds himself forced to write:—

"What right have we to believe Nature under any obligation to do her work by means of complete minds only? She may find an incomplete mind a more suitable instrument for a particular purpose. It is the work that is done, and the quality in the worker by which it was done, that is alone of moment; and it may be no great matter from a cosmical standpoint, if in other qualities of character he was singularly defective—if indeed he were hypocrite, adulterer, eccentric, or lunatic. … Home we come again, then, to the old and last resort of certitude,—namely the common assent of mankind, or of the competent by instruction and training among mankind."5

In other words, not its origin, but the way in which it works on the whole, is Dr. Maudsley's final test of a belief. This is our own empiricist criterion; and this criterion the stoutest insisters on supernatural origin have also been forced to use in the end. Among the visions and messages some have always been too patently silly, among the trances and convulsive seizures some have been too fruitless for conduct and character, to pass themselves off as significant, still less as divine. In the history of Christian mysticism the problem how to discriminate between such messages and experiences as were really divine miracles, and such others as the demon in his malice was able to counterfeit, thus making the religious person twofold more the child of hell he was before, has always been a difficult one to solve, needing all the sagacity and experience of the best directors of conscience. In the end it had to come to our empiricist criterion: By their fruits ye shall know them, not by their roots[1q]. Jonathan Edwards's Treatise on Religious Affections is an elaborate working out of this thesis. The roots of a man's virtue are inaccessible to us. No appearances whatever are infallible proofs of grace. Our practice is the only sure evidence, even to ourselves, that we are genuinely Christians.

"In forming a judgment of ourselves now," Edwards writes, "we should certainly adopt that evidence which our supreme Judge will chiefly make use of when we come to stand before him at the last day. … There is not one grace of the Spirit of God, of the existence of which, in any professor of religion, Christian practice is not the most decisive evidence. … The degree in which our experience is productive of practice shows the degree in which our experience is spiritual and divine."

Catholic writers are equally emphatic. The good dispositions which a vision, or voice, or other apparent heavenly favor leave behind them are the only marks by which we may be sure they are not possible deceptions of the tempter. Says Saint Teresa:—

"Like imperfect sleep which, instead of giving more strength to the head, doth but leave it the more exhausted, the result of mere operations of the imagination is but to weaken the soul. Instead of nourishment and energy she reaps only lassitude and disgust: whereas a genuine heavenly vision yields to her a harvest of ineffable spiritual riches, and an admirable renewal of bodily strength. I alleged these reasons to those who so often accused my visions of being the work of the enemy of mankind and the sport of my imagination. … I showed them the jewels which the divine hand had left with me:—they were my actual dispositions. All those who knew me saw that I was changed; my confessor bore witness to the fact; this improvement, palpable in all respects, far from being hidden, was brilliantly evident to all men. As for myself, it was impossible to believe that if the demon were its author, he could have used, in order to lose me and lead me to hell, an expedient so contrary to his own interests as that of uprooting my vices, and filling me with masculine courage and other virtues instead, for I saw clearly that a single one of these visions was enough to enrich me with all that wealth."6



  I fear I may have made a longer excursus than was necessary, and that fewer words would have dispelled the uneasiness which may have arisen among some of you as I announced my pathological programme. At any rate you must all be ready now to judge the religious life by its results exclusively, and I shall assume that the bugaboo of morbid origin will scandalize your piety no more.

Still, you may ask me, if its results are to be the ground of our final spiritual estimate of a religious phenomenon, why threaten us at all with so much existential study of its conditions? Why not simply leave pathological questions out?

To this I reply in two ways: First, I say, irrepressible curiosity imperiously leads one on; and I say, secondly, that it always leads to a better understanding of a thing's significance to consider its exaggerations and perversions, its equivalents and substitutes and nearest relatives elsewhere. Not that we may thereby swamp the thing in the wholesale condemnation which we pass on its inferior congeners, but rather that we may by contrast ascertain the more precisely in what its merits consist, by learning at the same time to what particular dangers of corruption it may also be exposed.

Insane conditions have this advantage, that they isolate special factors of the mental life, and enable us to inspect them unmasked by their more usual surroundings. They play the part in mental anatomy which the scalpel and the microscope play in the anatomy of the body. To understand a thing rightly we need to see it both out of its environment and in it, and to have acquaintance with the whole range of its variations. The study of hallucinations has in this way been for psychologists the key to their comprehension of normal sensation, that of illusions has been the key to the right comprehension of perception. Morbid impulses and imperative conceptions, 'fixed ideas' so called, have thrown a flood of light on the psychology of the normal will; and obsessions and delusions have performed the same service for that of the normal faculty of belief.

Similarly, the nature of genius has been illuminated by the attempts, of which I already made mention, to class it with psychopathical phenomena. Borderland insanity, crankiness, insane temperament, loss of mental balance, psychopathic degeneration (to use a few of the many synonyms by which it has been called), has certain peculiarities and liabilities which, when combined with a superior quality of intellect in an individual, make it more probable that he will make his mark and affect his age, than if his temperament were less neurotic. There is of course no special affinity between crankiness as such and superior intellect,7 I for most psychopaths have feeble intellects, and superior intellects more commonly have normal nervous systems. But the psychopathic temperament, whatever be the intellect with which it finds itself paired, often brings with it ardor and excitability of character. The cranky person has extraordinary emotional susceptibility. He is liable to fixed ideas and obsessions. His conceptions tend to pass immediately into belief and action; and when he gets a new idea, he has no rest till he proclaims it, or in some way 'works it off.' "What shall I think of it?" a common person says to himself about a vexed question; but in a 'cranky' mind "What must I do about it?" is the form the question tends to take. In the autobiography of that high-souled woman, Mrs. Annie Besant, I read the following passage: "Plenty of people wish well to any good cause, but very few care to exert themselves to help it, and still fewer will risk anything in its support. 'Some one ought to do it, but why should I?' is the ever reëchoed phrase of weak-kneed amiability. Some one ought to do it, so why not I?' is the cry of some earnest servant of man, eagerly forward springing to face some perilous duty. Between these two sentences lie whole centuries of moral evolution." True enough! and between these two sentences lie also the different destinies of the ordinary sluggard and the psychopathic man. Thus, when a superior intellect and a psychopathic temperament coalesce—as in the endless permutations and combinations of human faculty, they are bound to coalesce often enough—in the same individual, we have the best possible condition for the kind of effective genius that gets into the biographical dictionaries. Such men do not remain mere critics and understanders with their intellect. Their ideas possess them, they inflict them, for better or worse, upon their companions or their age. It is they who get counted when Messrs Lombroso, Nisbet, and others invoke statistics to defend their paradox.

To pass now to religious phenomena, take the melancholy which, as we shall see, constitutes an essential moment in every complete religious evolution. Take the happiness which achieved religious belief confers. Take the trance-like states of insight into truth which all religious mystics report.8 These are each and all of them special cases of kinds of human experience of much wider scope. Religious melancholy, whatever peculiarities it may have quâ religious, is at any rate melancholy. Religious happiness is happiness. Religious trance is trance. And the moment we renounce the absurd notion that a thing is exploded away as soon as it is classed with others, or its origin is shown; the moment we agree to stand by experimental results and inner quality, in judging of values,—who does not see that we are likely to ascertain the distinctive significance of religious melancholy and happiness, or of religious trances, far better by comparing them as conscientiously as we can with other varieties of melancholy, happiness, and trance, than by refusing to consider their place in any more general series, and treating them as if they were outside of nature's order altogether?

I hope that the course of these lectures will confirm us in this supposition. As regards the psychopathic origin of so many religious phenomena, that would not be in the least surprising or disconcerting, even were such phenomena certified from on high to be the most precious of human experiences. No one organism can possibly yield to its owner the whole body of truth. Few of us are not in some way infirm, or even diseased; and our very infirmities help us unexpectedly. In the psychopathic temperament we have the emotionality which is the sine quâ non of moral perception; we have the intensity and tendency to emphasis which are the essence of practical moral vigor; and we have the love of metaphysics and mysticism which carry one's interests beyond the surface of the sensible world. What, then, is more natural than that this temperament should introduce one to regions of religious truth, to corners of the universe, which your robust Philistine type of nervous system, forever offering its biceps to be felt, thumping its breast, and thanking Heaven that it has n't a single morbid fibre in its composition, would be sure to hide forever from its self-satisfied possessors?

If there were such a thing as inspiration from a higher realm, it might well be that the neurotic temperament would furnish the chief condition of the requisite receptivity. And having said thus much, I think that I may let the matter of religion and neuroticism drop.



  The mass of collateral phenomena, morbid or healthy, with which the various religious phenomena must be compared in order to understand them better, forms what in the slang of pedagogics is termed 'the apperceiving mass' by which we comprehend them. The only novelty that I can imagine this course of lectures to possess lies in the breadth of the apperceiving mass. I may succeed in discussing religious experiences in a wider context than has been usual in university courses.






1. As with many ideas that float in the air of one's time, this notion shrinks from dogmatic general statement and expresses itself only partially and by innuendo. It seems to me that few conceptions are less instructive than this re-interpretation of religion as perverted sexuality. It reminds one, so crudely is it often employed, of the famous Catholic taunt, that the Reformation may be best understood by remembering that its fons et origo was Luther's wish to marry a nun:—the effects are infinitely wider than the alleged causes, and for the most part opposite in nature. It is true that in the vast collection of religious phenomena, some are undisguisedly amatory e. g., sex-deities and obscene rites in polytheism, and ecstatic feelings of union with the Saviour in a few Christian mystics. But then why not equally call religion an aberration of the digestive function, and prove one's point by the worship of Bacchus and Ceres, or by the ecstatic feelings of some other saints about the Eucharist? Religious language clothes itself in such poor symbols as our life affords, and the whole organism gives overtones of comment whenever the mind is strongly stirred to expression. Language drawn from eating and drinking is probably as common in religious literature as is language drawn from the sexual life. We 'hunger and thirst' after righteousness; we 'find the Lord a sweet savor;' we 'taste and see that he is good.' 'Spiritual milk for American babes, drawn from the breasts of both testaments,' is a sub-title of the once famous New England Primer, and Christian devotional literature indeed quite floats in milk, thought of from the point of view, not of the mother, but of the greedy babe.



  Saint Frangois de Sales, for instance, thus describes the 'orison of quietude': "In this state the soul is like a little child still at the breast, whose mother, to caress him whilst he is still in her arms, makes her milk distill into his mouth without his even moving his lips. So it is here. … Our Lord desires that our will should be satisfied with sucking the milk which His Majesty pours into our mouth, and that we should relish the sweetness without even knowing that it cometh from the Lord." And again: "Consider the little infants, united and joined to the breasts of their nursing mothers, you will see that from time to time they press themselves closer by little starts to which the pleasure of sucking prompts them. Even so, during its orison, the heart united to its God oftentimes makes attempts at closer union by movements during which it presses closer upon the divine sweetness." Chemin de la Perfection, ch. xxxi.; Amour de Dieu, vii. ch. i.



  In fact, one might almost as well interpret religion as a perversion of the respiratory function. The Bible is full of the language of respiratory oppression: "Hide not thine ear at my breathing; my groaning is not hid from thee; my heart panteth, my strength faileth me; my bones are hot with my roaring all the night long; as the hart panteth after the waterbrooks, so my soul panteth after thee, O my God." God's Breath in Man is the title of the chief work of our best known American mystic (Thomas Lake Harris); and in certain non-Christian countries the foundation of all religious discipline consists in regulation of the inspiration and expiration.



  These arguments are as good as much of the reasoning one hears in favor of the sexual theory. But the champions of the latter will then say that their chief argument has no analogue elsewhere. The two main phenomena of religion, namely, melancholy and conversion, they will say, are essentially phenomena of adolescence, and therefore synchronous with the development of sexual life. To which the retort again is easy. Even were the asserted synchrony unrestrictedly true as a fact (which it is not), it is not only the sexual life, but the entire higher mental life which awakens during adolescence. One might then as well set up the thesis that the interest in mechanics, physics, chemistry, logic, philosophy, and sociology, which springs up during adolescent years along with that in poetry and religion, is also a perversion of the sexual instinct:—but that would be too absurd. Moreover, if the argument from synchrony is to decide, what is to be done with the fact that the religious age par excellence would seem to be old age, when the uproar of the sexual life is past?



  The plain truth is that to interpret religion one must in the end look at the immediate content of the religious consciousness. The moment one does this, one sees how wholly disconnected it is in the main from the content of the sexual consciousness. Everything about the two things differs, objects, moods, faculties concerned, and acts impelled to. Any general assimilation is simply impossible: what we find most often is complete hostility and contrast. If now the defenders of the sex-theory say that this makes no difference to their thesis; that without the chemical contributions which the sex-organs make to the blood, the brain would not be nourished so as to carry on religious activities, this final proposition may be true or not true; but at any rate it has become profoundly uninstructive: we can deduce no consequences from it which help us to interpret religion's meaning or value. In this sense the religious life depends just as much upon the spleen, the pancreas, and the kidneys as on the sexual apparatus, and the whole theory has lost its point in evaporating into a vague general assertion of the dependence, somehow, of the mind upon the body.

2. For a first-rate example of medical-materialist reasoning, see an article on 'les Variétés du Type dévot,' by Dr. Binet-Sanglé, in the Revue de l'Hypnotisme, xiv. 161.

3. J. F. Nisbet: The Insanity of Genius, 3d ed., London, 1893, pp. xvi, xxiv.

4. Max Nordau, in his bulky book entitled Degeneration.

5. H. Maudsley: Natural Causes and Supernatural Seemings, 1886, pp. 257, 256.

6. Autobiography, ch. xxviii.

7. Superior intellect, as Professor Bain has admirably shown, seems to consist in nothing so much as in a large development of the faculty of association by similarity.

8. I may refer to a criticism of the insanity theory of genius in the Psychological Review, ii. 287 (1895).


Lecture II

Circumscription of the Topic


Table of Contents



Most books on the philosophy of religion try to begin with a precise definition of what its essence consists of. Some of these would-be definitions may possibly come before us in later portions of this course, and I shall not be pedantic enough to enumerate any of them to you now. Meanwhile the very fact that they are so many and so different from one another is enough to prove that the word 'religion' cannot stand for any single principle or essence, but is rather a collective name. The theorizing mind tends always to the over-simplification of its materials. This is the root of all that absolutism and one-sided dogmatism by which both philosophy and religion have been infested. Let us not fall immediately into a one-sided view of our subject, but let us rather admit freely at the outset that we may very likely find no one essence, but many characters which may alternately be equally important in religion. If we should inquire for the essence of 'government,' for example, one man might tell us it was authority, another submission, another police, another an army, another an assembly, another a system of laws; yet all the while it would be true that no concrete government can exist without all these things, one of which is more important at one moment and others at another. The man who knows governments most completely is he who troubles himself least about a definition which shall give their essence. Enjoying an intimate acquaintance with all their particularities in turn, he would naturally regard an abstract conception in which these were unified as a thing more misleading than enlightening. And why may not religion be a conception equally complex?1



  Consider also the 'religious sentiment' which we see referred to in so many books, as if it were a single sort of mental entity.

In the psychologies and in the philosophies of religion, we find the authors attempting to specify just what entity it is. One man allies it to the feeling of dependence; one makes it a derivative from fear; others connect it with the sexual life; others still identify it with the feeling of the infinite[8]; and so on. Such different ways of conceiving it ought of themselves to arouse doubt as to whether it possibly can be one specific thing; and the moment we are willing to treat the term 'religious sentiment' as a collective name for the many sentiments which religious objects may arouse in alternation, we see that it probably contains nothing whatever of a psychologically specific nature. There is religious fear, religious love, religious awe, religious joy, and so forth. But religious love is only man's natural emotion of love directed to a religious object; religious fear is only the ordinary fear of commerce, so to speak, the common quaking of the human breast, in so far as the notion of divine retribution may arouse it; religious awe is the same organic thrill which we feel in a forest at twilight, or in a mountain gorge; only this time it comes over us at the thought of our supernatural relations; and similarly of all the various sentiments which may be called into play in the lives of religious persons. As concrete states of mind, made up of a feeling plus a specific sort of object, religious emotions of course are psychic entities distinguishable from other concrete emotions; but there is no ground for assuming a simple abstract 'religious emotion' to exist as a distinct elementary mental affection by itself, present in every religious experience without exception.

As there thus seems to be no one elementary religious emotion, but only a common storehouse of emotions upon which religious objects may draw, so there might conceivably also prove to be no one specific and essential kind of religious object, and no one specific and essential kind of religious act.



  The field of religion being as wide as this, it is manifestly impossible that I should pretend to cover it. My lectures must be limited to a fraction of the subject. And, although it would indeed be foolish to set up an abstract definition of religion's essence, and then proceed to defend that definition against all comers, yet this need not prevent me from taking my own narrow view of what religion shall consist in for the purpose of these lectures, or, out of the many meanings of the word, from choosing the one meaning in which I wish to interest you particularly, and proclaiming arbitrarily that when I say 'religion' I mean that. This, in fact, is what I must do, and I will now preliminarily seek to mark out the field I choose.

One way to mark it out easily is to say what aspects of the subject we leave out. At the outset we are struck by one great partition which divides the religious field. On the one side of it lies institutional, on the other personal religion. As M. P. Sabatier[6] says, one branch of religion keeps the divinity, another keeps man most in view. Worship and sacrifice, procedures for working on the dispositions o the deity, theology and ceremony and ecclesiastical organization, are the essentials of religion in the institutional branch. Were we to limit our view to it, we should have to define religion as an external art, the art of winning the favor of the gods. In the more personal branch of religion it is on the contrary the inner dispositions of man himself which form the centre of interest, his conscience, his deserts, his helplessness, his incompleteness. And although the favor of the God, as forfeited or gained, is still an essential feature of the story, and theology plays a vital part therein, yet the acts to which this sort of religion prompts are personal not ritual acts, the individual transacts the business by himself alone, and the ecclesiastical organization, with its priests and sacraments and other go-betweens, sinks to an altogether secondary place. The relation goes direct from heart to heart, from soul to soul, between man and his maker.

Now in these lectures I propose to ignore the institutional branch entirely, to say nothing of the ecclesiastical organization, to consider as little as possible the systematic theology and the ideas about the gods themselves, and to confine myself as far as I can to personal religion pure and simple. To some of you personal religion, thus nakedly considered, will no doubt seem too incomplete a thing to wear the general name. "It is a part of religion," you will say, "but only its unorganized rudiment; if we are to name it by itself, we had better call it man's conscience or morality than his religion. The name ’religion' should be reserved for the fully organized system of feeling, thought, and institution, for the Church, in short, of which this personal religion, so called, is but a fractional element."

But if you say this, it will only show the more plainly how much the question of definition tends to become a dispute about names. Rather than prolong such a dispute, I am willing to accept almost any name for the personal religion of which I propose to treat. Call it conscience or morality, if you yourselves prefer, and not religion under either name it will be equally worthy of our study. As for myself, I think it will prove to contain some elements which morality pure and simple does not contain, and these elements I shall soon seek to point out; so I will myself continue to apply the word 'religion' to it; and in the last lecture of all, I will bring in the theologies and the ecclesiasticisms, and say something of its relation to them.

In one sense at least the personal religion will prove itself more fundamental than either theology or ecclesiasticism. Churches, when once established, live at second-hand upon tradition; but the founders of every church owed their power originally to the fact of their direct personal communion with the divine. Not only the superhuman founders, the Christ, the Buddha, Mahomet, but all the originators of Christian sects have been in this case;—so personal religion should still seem the primordial thing, even to those who continue to esteem it incomplete.
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