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The Religion of Maturity

ERSON of twenty, tlmty, or even seventy, years of age
not necessarily have an adult ‘h'{!yﬂ In fact,“ehron-
= e e

Vage is a_comparativel r measure of mental and
7 maturity KCWI1SC Of g10 S matun . In emerg-
ing from childhood one glves up the egocentricism of his
- ’ght and feeling only under pressure, and ordmanly

; of maturity. For the individual’s religion is usually
j"'mgatded by others as “his own ’B‘"smes and, so far as others
care, can easily remain egocentnc magxcaI, zﬁt} wish-fulfilling.

i Hencerm»prﬁhaﬁfﬁ(f‘%giﬁfr“of

ad
, -mnurity in any sentiment comes about only when a
~ growing intelligence somehow is animated by the desire that
this sentiment shall not-suffer -arrested \dgveloP*ment, but
~ shall keep pace with the intake of relevant experience. In
~ many people, so far as the religious sentiment is concerned,
this inner demand is absent. Fmdmg their chxldhood rehglon
to have comforting value and lacking ou i

cling to an. Mm&mﬁoﬁm they retam
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it to preserve pleasant associations accumulated in childhood,
or because conformity to the status quo insures present com-
fort and social position. They take over the ancestral religion
much as they take over the family jewels. It would be awk-
ward to bring it into too close a relationship with science,
with suffering, and with criticism.

Nor shall we gauge the maturity of religion by a predeter-
mined standard of belief or practice that we personally are
pleased to approve. To say that your Views or my views are
mature, and to impose them as a test of maturity up
other views pertinent. Discussions of religic »
usually ‘marked _assumption that oeliefs of the
writer other varieties of belief..

The criteria of maturity should be more objective, drawn
from a defensible theory of the nature of human personality.

Isewhere I have argued that the attri
gemic mterests is required which concern themselves with
ideal objects and values beyond the range of viscerogenic
desire. Unless one escapes -
impulse, one’ i i

ﬂ’;‘:‘_'\-‘.m":_

ﬂi vpe
nor articulated in words, nor entirely compl But withou
the direction and coherence su plied by some dominant

integrative pattern any life seems fragmented and aimless.

ese three attributes of maturity are not selected in an

1G. W. Allport. Personality: A Psychological Interpretation, New
York: Henry Holt & Co., 1937, Chapter 8.

. AR life to be
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sitrary manner. They are chosen because they represent the
o rimary_aven ‘q,l‘lill‘l N3 Ve_en toan‘
1 being in_the course of his growth: the avenue of
ng interests (the expanding self), the avenue-of-de-
ent and insight (self-objectification), and__tahi_g__’g?@ge
egration (self-unification). I doubt that any scientifically
upported criteria of maturity would differ substantially from
iese three.
- Not every mature individ
£ he does not,. it is beca

110 07. of hfe,pgwn;‘,_(ig,,,gw“ 11

‘thefic, cthical "6‘1;00 cal in_character. But whenever
in a mature personality a mature religious sentiment does
~develop it has a heavy duty to perform, for it is charged

- with the task of accommodating every atom of experience

at is referred to it. Other master sentiments are ordinarily

- less ambitious in their scope. A thoroughly aesthetic person,

le, may evolve what
¢. With art and humor_
so because he declares many o

i f no great consequ

e

- By contrast, the mature religious

~to.all facts, to all values, and disval

~ _theclueto t thg{)ygtigai; ar

TIPS

task to Perform it is 1mpo§s1ble

one’s o .
Most of the criticism of religion is directed to its immature
forms. When immature it has not_ev €y ¢ level

impu ification. Instead of dealing with psycho-

values it serves either a_wish-fulfilling or soporific

_M
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does not entail self-objectification, but remains unreflective,
AR P == e

TS

failing to provide a context of meaning in whic
dividual can locate himself, and with perspective ju
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cted from the individual’s socialized dispositions and
with them, we are likely to spcak of a neurosis._If it

the in-

, : : Sl i ' : spresents an organization of fecling and_thought directed
uality of conduct. iment is — " e
%gtﬂrtej;ll(iﬁ G%f’ E""I;‘*Q uc Fina lly, Thé ;mmat‘i;;,ty?xﬁin dlf ward some definable object of value—a mother, a son, a

B T 2 : ¢ e S scepsake, a neighborhood, a fatherland—we call the system
mng, as it does, whole regions of experience, it is spasmodic, BT “a"séntiment need not be as 1y:hysi_

amentol.gud.cicnwhenfanatic in_intepsily, & is but c as those just named. A sentiment may also

P ar,t?auy Iategrilave of the persqngl{ty : 1 with more abstract ideas of value, as in the devotion
ome people have to beauty, or to the sacredness of person-
y, or to the idea One World. Besides such positive
entiments, there are of course negative sentiments wherein
ersion is felt to persons, objects, ideas that are regarded
by the individual not as values but as disvalues. Thus an
- atheist may have a negative sentiment relating to all things
commonly regarded as religious.
At the level of the more abstract sentiments we encounter
- difficulty in designating the precise object to which the in-
is attached. Can we prescribe, for example, what
the object or focus of the religious sentiment must be? I
- think not, for the sentiment is so broad that it constitutes
a mere posture of the mind that persists while various objects
and sub-values are successively brought into view. At one
moment a certain aspect of the deity may engage the in-
dividual’s attention; soon he finds himself thinking of the
nature of evil, and then of the chances for immortality; a
moment of adoration intervenes; and then another aspect

The Nature of Sentiment

When I use the term sentiment, I might equally well for
our purpose speak of interest, outlook, or syste iefs.
All these terms simply call attention to the fact that in the
course of development relatively stable units of personality
gradually emerge. Such units are always the produc the

~ two central and vital functions of mental life: motivation and
rganization. Motivation refers to the “g0” of mental life,
ét_)zganization to its patterning. It is regrettable, as I have
/previously said, that our psychological vocabulary inclines
i’us to separate the two—the emotional forces from the cog-
/ nitive or organizing forces. From the point of view of actual
| conduct the primary unit of ife is organized motive,
- or, if you prefer, motivated organization. Whatever it is
called, this unit is a system of readiness, a mainspring of
conduct, preparing the person for adaptive behavior whenever

the appropriate stimulus or associations are presented. - of the deity is brought to mind, which perhaps -fixes i

If a system of readiness is well inorained and fai secific, : tion upon the significance of some sacrament, and this in

such as that4 re likely ' turn arouses a special attitude toward some item in the creed.

to speak of somewhat broader style : JAn.d so it goes endlessly, ardor risir}g and falling as di!fferent

of a = feren ccific_stimulus, such as ob.)ects an.d sub-values of the sentiment are present in tl'le

dispositions leading to %ss, aggressiveness, timidity in mind. It is common to find people who are much alike in
trait.

The astonishing thing about the religious sentiment, and

conduct, we speak oif it represents a tendency dis- some component attitudes and very unlike in others.




64 THE INDIVIDUAL AND HIS RELIGION

to a less degree about any sentiment, is that, although it
entails many component attitudes and objects of interest,
it represents nonetheless a stable unit of mental life. The
component attitudes are variable but all contribute to a single
well-patterned system. 1
Shall we then define the mature religious sentimen
disposition, built up through exberie respond favorably,
and in certain habitual ways, to conceptual objects and prin-
ciples that the individ of ultimate i e
in his own life, and as havin ) [ hat_he regards
as permanent or_central i _nature of things? Thus de-
fined, the religious sentiment allows wide variation both in E
the human race at large and during the course of any single
individual’s development. :
Unless we are dealing with a religious genius—Christ being

the example—we must not expect that the religious senti-
ment, even when mature, will be absolutely consistent. More
than with other sentiments, its fashioning is always unfinished
business. Such a heavy assignment, the synthesis of all facts
and forces “central in the nature of things,” calls for more
than can be accomplished. A person with even a strongly
developed religious sentiment still finds that his conduct does
not issue as uniformly as he wishes from its directive control.
Impulse often wins out, and many of the things he would
not do he does; and much that he would do he leaves
undone. If the religious sentiment were perfectly organized
and in sole control there would be no discrepancy between
profession and practice. But, excepting in a religious genius,
such a degree of integrated direction of conduct is never
achieved.

While we guard against overestimating the consistency and
completeness of the mature religious sentiment, we may
nonetheless list the attributes that mark it off from the im-
mature sentiment. B re sentiment is

(1) well differentiated; (2) dynamic in character in spite of
ISR s s .
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vative nature; (3) productive of a consistent morality;
srehensive; (5) integral; and (6) fundar{lentall

& Tt will be seen that these criteria are nothing else
special applications in the religious sphere of .the tests
saturity of personality: a_widened range of interests,
¢ into oneself, and the development of an.adequately.
racing philosophy of life.

= Differentiation of the Mature Sentiment

When we say that mature religious sentiment is differer.x_’g'-
1 we are calling attention to its richness ,an.d complexity.
 any single life this sentiment is almost .certam to be more
¢ plex, more subtle, and more personal in flavor, than any
i definition of religion can possibly suggest. According
#0 Westermarck elicion is. “‘a regardful attitude towards a
Fr natural being, on whom man feels himself dependent
,; nd to whom he _imake 0.appea his wor, hip.” And'—SO
3t often is. MacMurraX introduces_a_social note, fega;d;.ng
the aim of re igion as human_perfection in_relation w;.h
oth cts, as a realization of fellowship. Religion often has this
social emphasis. But Whitehead introduces the 0 §ite.not<3:
 defining religion as “what a_man does with his sohta}-mess
‘and as the “longing of the spirit that the facts of emsten,ce
~should find their_justification_in_the nature of existel.lce. %
- of these, and many additional points of emphasis are
valid; but it is sheer presumption to suppose that one formu-
lation captures the completeness or precise emphasis of the

sentiment as it exists in any single mature‘ad.ult. =
The multiplicity of interests that fall within the religious

2 i ntaining these and additional deﬁpil;ions may be
foulSIOIiIECtII-IO.niX?O Murraygand C. D. Morgan. A clinical study of
sentiments, II, Genetic Psychology Monographs, 1945, PP. 32, ; 531:—
311; also in Edward Brightman. Philosophy of Religion, New York:
Prentice Hall, 1940, pp. 13—18.
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sentiment I designate as “differentiations” of this sentime
It is better to do this than to regard them as myna s
separate sentiments: toward the church, toward the divi
toward world brotherhood, toward good and evil. For it
evident that these components, though discriminable, 2

hard-working, puritanical . :

ers. b unagmatlon is shown in his love of tralvelz but

t much ﬁfe?ii ence othe “’therwxse o Ttht 11kew1se

al,_not ly abandoned i admi One sus-
that the very differentiation of the sentiment in the

woven into a pattern. There are dominant and subsidia ==
designs in this pattern characteristic of each individua | 1pﬂrexerﬁs ke CWW Ham
personal life. E seming. Her view of her ETEITJE, if more complex, is more

stic.3
v evidence shows that the very subjects who accept
ligion unreﬂechvely and uncritically tend to react in an :
ually unreflective way to their parents, to political issues,
k socxal 1nst1tut10ns Their sentiments seem uniformly imma-

ey are ound usually to have repressed conflicts. In

“The distinction between the undifferentiated and the ¢ it . cty, prejudice, are detectable by EYChO'
ferentiated sentiment is illustrated by two stu desits” descell al meth ds Recent investigations, for example,

tions of their fathers. One wrote, “Dad is_a perfect-father. = ered the fut tww%g%@us
He - W@lmlly — hun T is looked. ‘: entiments race pre'udlce is oft%d Closer analysis
uP to in all the town, highly admired, . He will help" cates that the =
one. He is noted for his fairness and. h onesty. Fairness
W This encomium betrays an_undif-
ferentnat‘_' t. The father is just perfect, evcrythmg
im i nght. The student’s devotion to him is marked

lon that ‘we suspect she has never made a close
n of his character, and even that her

lavish Ppraise_may cover some /reggg ed an1m051tv Detailed
study of this case shows this suspicion to be 1ustlﬁed Deep '

inside the gxﬂ dlshkes many thmgs about her fathcr

entiated sentiment is the outgrowth of many suc-

- cessive discriminations and continuous reorganization. Com-
~ mencing in later childhood or adolescence the individual who
is on the way to maturity probably will repudiate both the
oversimplified product of his earlier egocentric thinking, and

8 These cases, together with other evidence bearing upon our con-
clusions, are contained in a series of three papers by Vera V. French:
The structure of sentiments, Journal of Persondlity, 1947, 15, 247-
282; 1947, 16, 78-108; 1947, 16, 209-244.

+Cf. E. Frenkel Brunswik and R. N. Sanford. Some personality
factors in anti-Semitism, Journal of Psychology, 1945, 20, 271-291;
also G. W. Allport and B. M. Kramer. Some roots of pre]udxce
Journal of Psychology, 1946, 22, 9-39.

€as-

ing in company; irritable, but n ill- ;_conscien-




68 THE INDIVIDUAL AND HIS RELIGION

blind conformity to institutional or parental views. He di s0_too the nature of the soul, the ordering of values

covers that the literal-minded and second-hand faith that h - the issues of freedom, sin, immortality; personal atti-

previously held now needs emendation. He sees the evasion “toward prayer, good works, creeds, tradition. The issues

and escapist dangers of his original beliefs. He perceives the on “mature personalities are not the same in all
shortcomings of tradition even while he appreciates its virtue s, nor in all individuals.

3 Whole sections of humanity, he observes, have halted at the d ntiated organization will somehow fit all these ob-

: performance of empty ritual or at a belief in the supernatura into a pattern. Toward each item the individual will

which squares neither with science nor with experience. The

authoritarianism and conceit of entrenched ecclesiasticism

may revolt him. Religion, he now has to admit, is not neces-

sarily a good thing. Religious wars, inquisitions, persecutions,

and bigotry make a macabre spectacle. Perhaps he will decide

to abstain from the activities of institutional religion, as did

Abraham Lincoln, who found its bickerings boresome and |

irrelevant to the mature mood of aspiration and wonder. O =

just the opposite, he may find an approximately satisfactory

expression of his own sentiment in some existing branch of

: the church, perhaps that of his own family tradition. Again,

: he may decide that his development requires submission of

; unruly impulses to strong discipline, and that on the whole

the historic and sacramental church is the best to tie to. In -

any case, the precise ecclesiastical position of the individual

is not an index of the maturity of his religious sentiment.

Adherence to almost any church, or to none at all, may mark

those who in their fing personalities have fought through

the issues of religion.

Is the test of a differentiated sentiment, then, the presence

of critical tendencies? Partly yes, for a sentiment would never

/ become differentiated unless the original stage of simple child-

hood belief had given way to reflective examination and

questioning. But differentiation implies more than criticism;

it implies an articulation and ordering of parts. There are,

as we have seen, many objects, many “cognitive poles,” in-

volved in the religious oﬂenmtion.Mmatter of - z
= — > = = 5 W. James. Op. cit., p. 371.
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an appropriate rational and emotional attitude, con-
nt with the value-structure of the sentiment. As a result
individual knows with precision his attitude toward the
ef phases of theoretical doctrine and the principal issues
the moral sphere, while at the same time maintaining a
anine sense of wholeness into which the articulated parts fit. -
- At certain moments, those that are ordinarily called mysti-
. the sense of wholeness may be overwhelming. One of
reud’s _patients..zeported. that for him religion was an
®oceanic feeling.” If the patient meant that it was always a
SEEETy surge and never anything else, he was describing
1 undifferentiated religious sentiment. In such sentiment
 the unconscious component is likely to be marked, and Freud
“would no doubt be justified in suspecting its origins to lie
in a troubled sea of repression. :

If, however, the patient was referring to occasional mystical
states, customarily of short duration, he did well to charac-
terize them as “oceanic.” Mystical experiences yield a sense
- of immediacy devoid of interpretation. They are, James has

said, transient, noetic, passive and ineffable.’ One may per-

haps question the attribute of ineffability in view of the ease

with which some mystics have discussed the nature of these

transfigured moments. A girl of fifteen tells of her first com-

~ munion. During the service she had felt an increasing
reverence and expectancy, and,

e o2 Ot
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rest in God, a state of fathomless unity, Nirvikalpa,
t5 annihilate the sense of duality._and to silence th__q

70 THE INDIVIDUAL AND HIS RELIGION

then came the holy moment in which my soul sank in £
sea of love. . . . But I cannot describe in words the fee g < besi
which I then experienced. Words for it are only empty noise sanalyticalintespuetation. To attempt an analysis
There was in me such a great fullness of blessedness and ch a state is regarded as futile and presumptuous. God
holy, pure joy. Every fiber of my feeling belonged to m conceived as a “nameless nothingness,” the very
Creator. At that moment I would have so liked to die. Die son of all things man can think or express. Although

O, it is no real death, it is only just the releasing of our poo e : .-
body, in order that the soul thus freed may hasten back & tivation of mystical states may t}“fs be a reasona .
sence of a thoroughly mature religious outlook, or in

the arms of its first Parent, its Creator.6 : i

= cases the initial cause that leads into the quest for
urity, few individuals succeed in overcoming for long the
duality in knowing and desiring. Mysticism in its

Such mystical moments differ from_simple reverence i
that the latter always entails some elements. of interpretatio

InzzeVerence) one knows that one is being de

ran : e reme form, therefore, is not an especially common form of
dR-OFACTIY d coherent-chain o ho 3 =
VOlugam s,gtrol et Bgious functioning. = :
issociation of th thou hether or not the religion of maturity includes periods of

ssticism, the basic structure of its sentiment is well dif-
entiated, comprising many subsidiary attitudes, critically
arrived at, and flexibly maintained as the sphere of experience

ordinary critical and self-conscious actiy , in
urse moments of reverence and moments of mysticism may
be interlocked as they often are in the course of prayer. =
Mystical experience is not in itself a token of a mature- |
religious sentiment. On ‘the other hand, it is by no means
incompatible with such a sentiment. In several of its forms
advanced religious thinking makes a prominent place for
mystical states and invites their occurrence, sometimes regard-
ing them as the highest attainment of religious  striving.
Neo-Platonism, the philosophy of Vedanta, as well as certain
lines of Christian philosophy do so. They hold that the
ordinary process of knowing, like _desiring an uing,
quires the separation of the self (the subject) 7
of knowledge, desire or ‘value. Such separation is inimi | to
the unity that religion affirms. Since the religious verity,
whatever it may be, must encompass both subject and object,
the distinction between them ought to be overcome. Approval
is therefore given to mysticism which secks, in complete

Derivative Yet Dynamic Nature of the Mature Sentiment

* The second attribute of the mature religious sentiment is
found in the autonomous character of its motivational power.
‘The energy that sustains such a sentiment may be said tf)
pertain to it alone. For, in only slight degree, if. at all, is
this energy drawn from the reservoir of organic drives—from
the fears, hungers, desires of the body. =
] is true, as I argued i first ter. he o _ms
of religious life do lie, in part, in these organic crayings which,
wlﬁmwmnd to
transposed goals that are expressed in the language of re-

ligion. Is it then consistent to maintain, as I am now Emfg:*
that a mature religious sentiment supplies its own driving

6 O. Kupky. Op. cit., p. 130. Quoted by permission of The Mac-
millan Company.
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power, and becomes dynamic in its own right? Yes, I ventu
to assert that the most important oowns betwee
the immature and the mature religious sertiment lies in
bLasic difference in their dynami ers. :
Immature_religion, whether in adult or child, is lar
concerned with magical thmkmg, self-justification, and cre:
ture comfort, Thus it betrays its sustaining motives still to b
the drives and desires of the body. By contrast, mature
religion is less of a servant, and more of a master, in th
economy of the life. No longer goaded and steered exclusively
by impulse, fear, wish, it tends rather to control and to direct
these motives toward a goal that is no longer determined b
mere self-interest.
I reaffirm the point made in the first chapter, that the
religious outlook is highly derivative in its origins. Born of
organic unrest, of self-interested desire, of juvenile interpre-
tation (“verbal realism”), it nonetheless undergoes extensi
transformation. Like an oak tree in its growth it shatters and
discards the acorn from which it originally drew nourishment.
The vitality it acquires becomes authoritative over the motives
from which it grew. Tracing its evolution from childhood
onward, we clearly see that each stage is continuous with each
other, and yet at the same time a definite emergence of new
meaning and new motive is taking place.
A religious sentiment that has thus become largely inde-
pendent of its origins, “function onally autonomous;”? cannot
>_regarded as-a servant of other desires, even though its
initial function may have been of this o order It behaves no
longer like-an-iron filing; twisting to follow the magnet of
self-centered motives; it behaves rather as a master-motive,
a magnet in its own right by which other cravings are bidden
to order their course. Having decided that the religious

.

7G. W, Allport. Op. cit., Chapter 7.

- The power of
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ntiment is the best instrument for dealing with life, the
<lf, as it were, hands over to it the task of interpreting all
iat comes within its view, and of providing motive power to
we in accordance with an adequate frame of value and
meaning, and to enlarge and enecrgize this frame.

ansform lives—assuming that we
dealing with genuine transformations and not with
hemeral conversions—is a consequence of the functional
tonomy that marks the mature Teligious sentiment. When-

ever this sentiment takes a prominent and active role in the
Pctsonahty its influence is strikingly pervasive. Many events
- bring it into play (the beauties of nature, the acts of men,
~ signs of value and disvalue in everyday life), and the person’s
- resultant response to these events is to a greater or less degree
- steered and determined by the religious sentiment. Percep-

- tions and interpretations, thoughts and conduct can be

thoroughly saturated by this sentiment. We know, in_fact,
~ that some stubborn and injurious forms of behavior, alcohol-
ism for r example, can le, can hardly b be transformed by any}hmg
n ong, autonomous, religious sentiment.
Though the mature senti ntiment thus has authentic motiva-
tional character of ts own, and may constitute the main-
Wf life, yet it is neither fanatic nor compulsive. Fapati-
cism is fe ture_urgencies 'amlnijggnwmm
orces that, as we have noted, enter into an uncritical, un-
t. Rather than admit criticism that
would require the arduous process of differentiation, such a
sentiment stiffens and fights intolerantly all attempts to
broaden it. In compulsive religion there is a defensive ruling-
out of disturbing evidence.
The absence of fanaticism in mature religion will, to some,
seem a weakness. “Do not developed mlnds," they ask

and ze: zeal? Does not ardor degenerate mto a mere e belief that
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- Certain formulas are probably true, and passion decay into an
intellectualistic PhllOSOPhy of r?llglon?” Often, of course, such

- But when this happens we can be certain that religion was

- maintains throughout life an enthusiastic espousal of its ob-

THE INDIVIDUAL AND HIS RELIGION

an entropy does occur. Sentiment may fade into nothmgness

never a central feature of the personality. When the religious
sentiment is central it characteristically keeps its ardor, and

~ jects, and an insatiable thirst for God. The degree of dy-

5
i

=

- namism in the mature religious sentiment depends upon how

central it is among all the various psychophysical systems
that compose the personality.

2,

The Mature Sentiment Is Consistently Directive

A third carmark mmwﬂk :
msteﬂl of its moral consequences. We have just remarked

the obvious fact that, when intense, religious belief is able
to transform character. While an immature sentiment is very
likely to raise moral storms, and sporadically alter conduct,

ligious outlook.

The relationship between personal religion and morality
is admittedly complex. One study of contemporary college
youth brings to light a striking degree of independence be-
tween the two. Many students outstanding for thelr sense

of decency and consideration for others report

Wt the same time, some
at their standards of conduct, _unsupported by Ihgrr-w

it lacks the steady, persistent influence of the seasoned o

fh'eologwal.behefs, ‘would collsapsew-But on the whole,
dealing with individual cases, one is more impressed by the
apparent separation of moral standards from religion than
by their dependence upon it.

8C. W. Heath, et al. What People Are, Cambridge: Harvard
University Press, 1945, pp. 42 ff.
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inks here of the situation that ‘came to light during

wwerew encouh:ccfgd(‘fxﬁq'. ently : in-
iduals brought up in religious homes but who had drifted
v from the faith of their fathers. The Mﬁr

;: mal stability of such “passwe religionists” is high, though
_f- now embrace y what has happened
“that the _,s.tead;ang,mﬂm;gce of the family tradition, the

scipline imposed by the parents, stemming in most cases
n their own faith, combined to produce well-balanced

i S

¢ sons are as sound as-their-patents or grandparents,

it with a difference. They have lost faith that the standards
 according to which thgywﬁ\Té—Possess objective validity. Be-
- cause of the momentum in their family tradition these young
= are still in the process of “becoming,” but have lost
 their guide in “being.” Through how many generations, one
- may ask with Renan, can we continue to live on “the perfurr.xe
~of an empty vase”’? Ethical standards are difficult to sustain
~ without idealism; and idealism is difficult to sustain without
a myth of Being. We often hear it said that the increase
in war and crime and divorce can be traced to the decline in
religious faith. And in ‘respect to democracy itself the question

e 5 1O
order?” bg mally, we hear it said that the popularity of social

idue of a
activities in Amencan churches is thg Msggpla;_ residu 22
rehglous conviction that has been lost. The vigor st_,gb.c “myth

in the ﬁ\zmé[ style,” as Oswald Spengler called it, is gone.
Remammg is a mere twitch of humawtmthe
end of the heroic ¢ > cycle. -
3 This ominous course of reasoning cannot lightly be dis-
missed. At the same time it can badly exaggerate the situation
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‘and man’s strange propensity?ogggzk ‘his own perfection.
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that prevails. So far as social service is concerned, we are by

no means justified in regarding it as a mere hollow vestige
of religion. To translate the private world of thought and

fecling into action is not to weaken conviction but to
strengthen it. Belief in the doctrine of the person, for exam-
ple, can remain firm only if it leads the individual to act
in behalf of social betterment. So far as democracy is con-
cerned, we cannot yet say whether its healthy growth requires
metaphysical and religious support. In many lives, of course,
the ideals of democracy are related to the religious sentiment.
In others, this is not the case.

The principal error of the prophets of disaster is their
assumption that no longer do religious sentiments generate
high and consistent standards of action. This assumption is

unproved. Even though in these transitional times the faith

of our ancestors is not often maintained intact, yet the moral
power of the religious sentiments that are formed anew in
each generation is considerable. We cannot yet conclude
that we are merely squandering the capital accumulated by
our parents and grandparents. New religious sentiments are
maturing all the time, producing fresh moral zeal, and en-
gendering consistency upon men’s purposes.

s

The Comprehensive Character of the Mature Sentiment

Thf; ‘mature_mind, as have said, demands a compre-
hensive philosophy of life. The hurly-burly of the world must
be brought into some kind of order. And the facts calling

for order are not only material; they include emotions, values

- Casting about, the individual sces various possibilities. First
of all, in this day and age he encounters humanism. Does it,

he asks, succeed in binding the many-sided universe? It offers
itself, in the terms of one of its advocates, as “a religion in
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mony with facts as now known, recognizing nature as
sersonal and inexorable, fostering cooperation under the re-
ation that man has but himself and his fellow men upon
som to rely.”® But humanism, he suspects, is something
ence—acceptable so far as it goes, but quite uncurious
rding its own presuppositions. He doubts that the motive
ower for humanism is more than the lingering breeze of the
swerful dynamic of Christian faith. So far as science is con-
emed, he knows well that his own religious faith is unlikely
0 rival it in clarity nor, in all points, equal it in validity;
But it shall—and this is his point of insistence—it shall sur-
pass it in adequacy. Religion, like philosophy, must answer
‘questions that science dares not frame but, unlike philosophy,
3t must also infuse all of life with motive.
_ ¢ question whether humanism may properly be called a
- religion is much like the question whether Communism, or
- any reformism, is or is not religious. Certain earmarks are
identical. A cause or sincere belief of any sort, ardently em-
2 braced, performs an integrative function. It confe:ts intelli-
gibility and direction upon conduct, prescribes rights and
duties; is highly motivational; is satisfying; and may cover
all those aspects of existence that really matter to the.m-
dividual. All strongly ideal interests confer unity to the mind,
and provide significance and enlargement to the lives of those

who possess them.

It was his perception of this fact, I believe, that led Wil-
liam James to_circumseribe his definition of subjective re-

gion, For him religion means ‘thfl S, ac'tsﬂ' and
experien indi en in their solitude, so far as they

apprehend themselves to stand in relation to whatever they
may consider the divine.”1° By thus requiring.the religious

Setrtiment to difect-itself toward some conception of divinity,

9 H. R. Rafton. Letter in the Harvard Alumni Bulletin, 1947, 49,

p. 330. :
10 W. James. Op. cit.,, p. 31 f.
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we_would probably disqualify most causes however arden
embraced. True some zealous Communists deify Lenin, and
some fanatic Nazis deify Hitler. When so, we would have,
by James’s definition, a true instance of religion. Whitehead’s.

definition of _religion, on the otherWequue a
cancepilont,gflhﬁhdumemﬂ‘a:whmm:d;glon is “the art and

theory of the internal life of man, so far as it depen
the man hlmseIf and on what i is erma
ings.” For James, Communism and like causes would be
disqualified because they postulate no divinity; for V
head, because they deal only partially, if at all, with “what
is permanent in_the nature of things.”
Approachmg the matter psychologlcally we are bound to

admit that in many lives whole-hearted zealousness for a
cause acts like a religious sentiment. Such lives seem to need

no other religion, for in their economy they have discovered
its equivalent. Yet, even from the psychological point of view,

we sce that the ground covered by any secular interest, how- 3

ever vital, falls short of the range that characterizes a mature
religious sentiment which seems never satisfied unless it is
dealing with matters central to all existence. A cause may be
absorbing, but it seldom includes the whole of a mature in-
dividual’s horizon. Residues are left over which only religion
can absorb.

The demand that one’s religious sentiment be compre-
hensive makes for tolerance. One knows that one’s life alone
does not contain all possible values or all facets of meaning.
Other people too have their stake in truth. The religion of
maturity makes the affirmation “God is,” but only the rehgxon
of immaturity will insist, “God is precisely what I say He is.
The Hindu Vedas were speaking mature language when they
asserted, “T'ruth is one; men call it by many names.”

= A. N. Whitehead. Relzgzon in the Making, New York: Mac-
illan, 1926, p. 16.
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Integral Nature of the Mature Sentiment
O

sely allied to the demand for comprehensweness is the

e a hom m geneogg ggttem Not only must 1ts coverage

cat but its design must be harmonious. Like a_tapestry
et he is forced to work behmd the desxgn he creates. |

olding the threads .
only hope that the pattern he fashions w111 be whoIe
vhen seen from the front. From behind the loom the com-
exity of strands appears baffling. To fashion an integral
ttern is the task of a lifetime—and more.

- A modern man, brought up in the Hebraic-Christian tra-

on, finds that the theology and ethics of this tradition were

- written down in an era that was pre-scientific and pre-tech-

logical. Bucolic parables belong to a mode of life remote

- from our own. Commandments and codes formulated in an
- age of shepherds and petty kings seem difficult to implement
~ in an age of giant industry, instant communication, and

atomic energy. Since we cannot and will not turn our backs
on the modern world, then the religion we embrace cannot
be pre-scientific; nor anti-scientific; it must be co-scientific.
But science alone produces none of the integrity, the direc-
tion, or the zeal, that are needed in order to assure the
benefits of its own achievements. It is up to modern man, the
weaver, to take the strands of science and bind them with
values and purpose. No threads may be rejected, perhaps
least of all those that come from modemn psychology, psy-
chiatry, and psychoanalysis. For to apply the prophetic teach-
ings of past ages to a technical age requires special assistance
from the sciences that deal with personality and with human
relations.

_To be truly integral a religious sentiment must adr_git the
disturbing fact that human conduct, to a large degree, is
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de d. To ascribe more freedom of will to man th T
he possesses is tQ hold to an anachro i

he thinks he is s hopelessly bound he will not exert himself,
and if he fails s to exert hlmeelf he will not improve his lot.
If, on the contrary, he believes that there are doors that ay

be opened and that lead to a fuller reahzatmnhf values he
‘will explore, discover, enter. A well-differentiated rehglous
‘sentiment engenders freedom simply because the POSSessor

of such a sentiment finds that obdurate though nature and
habit may be, still there are regions where aspiration, effort,
and prayer are efficacious. A person believing he is free uses
what equipment he has more flexibly and successfully than
does the person who is convinced he dwells in chains.

An integral sentiment will have difficulty in accommodat-
ing the problem of evil. It is upon this rock, and upon the
recfs of determinism, that most religious sentiments are
wrecked in their quest for maturity. I shall not attempt to
review all the solutions to the problem of evil that struggle
for a place in the mature mind. A solution acceptable to one
individual may be unacceptable to another. One holds that
the only way out is to regard God himself as a finite Being,
suffering from dark spots in His own nature and unable to
control the tides of natural law and of man’s perverseness.
Another, while professing inability to solve the issue, holds
fast to the conviction that religion, effectively apphed would
climinate at least the evil that stems from human ignorance
and misconduct. Another says that our understandmg is
inadequate, that what we call evil is a stage in development.
Were the veil of Maya destroyed the essential virtue of all
things would appear. “My thoughts are not your thoughts,
neither are your ways my way, saith the Lord.” However

-~ discover_a_more. va cf. For example, the individual

B
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- problem is handled, the suffering of innocent persons is
‘most people the hardest of all facts to integrate into a
3 ' as sentiment. Yet the issue has to be faced and fought
yrough; othérwise, the sentiment cannot become mature.

icter,0of the Mature Sentiment
of mature rehggon is its essenha__‘]}_y

l: istic ‘Character. An heuristic belief is one that is held
vlzmbgwggﬁ&w@mw@&w

&hlons his creedand,con
3 ho reyelation. ]

ffs final validi

He Knows rfggﬂy,,mﬂ__y_that doubt concemmg
it is still Qxeoregcaly poss1b1e
It js_characteristic of the mature mind that it can act

whole-heartedly even wi ( - It can be
sure without being cocksure. We are not Eos1t1ve e that w we

shall be alive tomorrow but it is a good mde
on. We are not certain ;I;g;w the ﬁgg;alw

“Eities are decreasmg the margin of suffering and evil in our

midst, but it seems gmmmbackmg It is

still less demonstrable that you and I will succeed in the

goals we have respectively set for ourselves; but it is the mere
chance of success that nerves us for sustained and eager
endeavor. The odds of success do not have to be large in order
“to keep us going. Writers as diverse in stripe as D.escar.tee,
Pascal, Newman, James, have made the point. Faith is a .nsk,
but everyone in some way or other is bound to take it.
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Probabilities always guide our lives. Sometimes the degree
of statitsical probability can be ascertained; more often, as in
the area of religion, it cannot. It is not necessary to know
how probable a probability is in order to embrace it. In

religion, according to Cardinal Newman:

It is faith and love which give to probability a force which

it has not in itself. Faith and love are directed toward an
object; in the vision of that object they live; it is that object,

received in faith and love, which renders it reasonable to
take probability as sufficient for internal conviction.12

Newman goes on to say that though certainty is impossible,
the commitment one makes—a fusion of probability, faith
and love—engenders sufficient certitude for the guidance of
one’s life. :

Such a commitment, even when it is tentatively held, has
important consequences. For all accomplishment results from
taking risks in advance of certainties. Chronic skepticism,
inhibitory and depressive thoughts, are incompatible with
everything excepting vegetative existence. The optimistic bias
toward life is a necessary condition for life. Only by having
expectations of consequences beyond the limits of certainty
do we make these consequences more likely to occur. Faith
engenders the energy which when applied to the task in hand
enhances the probability of success.

What many unbelievers do not realize is that the mature
believer’s eyes are wide open. The latter knows that he is
finally uncertain of his ground. But he feels, reasonably
enough, that in a world where optimistic bias and faith are
largely responsible for human accomplishment, it would be
silly for him to lapse into unproductive skepticism, so long
as he has a chance of being correct. The believer is often
closer to the agnostic than we think. Both, with equal candor,

12 J. H. Newman. Apologia pro Vita sua, New York: E. P. Dutton
(Everyman’s Library), 1912, p. 43. -
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concede that the nature of Being cannot be known; but
 believer, banking on a probability, slight though he may
it to be, finds that the energy enmgendered and the
mes conserved prove the superiority of affirmation over
gecisiveness.
We may then say that the mature religious sentiment is
edinarily fashioned in the workshop of doubt. Though it has
mown intimately “the dark night of the soul,” it has decided
hat theoretical skepticism is not incompatible with practical
zbsolutism. While it knows all the grounds for skepticism, it
erencly affirms its wager. In so doing, it finds that the suc-
sessive acts of commitment, with their beneficent conse-
ences, slowly strengthen the faith and cause the moments
‘of doubt gradually to disappear. .
Some people, of course, say they are unable to entertain
religious propositions with less than full certainty—even
though these same people commit themselves gladly to the
- probabilities of everyday life. They seem to fear that unless
one has certainty one will lose the vital force to proceed.
Their dilemma is like that stated by opponents of liberal
education: How, they ask, can we allow full play to analysis
and criticism, and still expect our youth to develop firm
purpose, strong character, and devotion to a right cause?
There are others, Renan and Eugene O’Neill among them,
who go further and insist that belief in an illusion is neces-
sary in order to sustain purpose. I think we need not worry
unduly about the matter. To the genuinely mature personality
a full-faced view of reality in its grimmest aspects is not
incompatible with an heuristic-commitment that has t%xe
- power to turn desperation into active purpose. An heuristic-
commitment is not a matter of illusion, at least until such a
time as the probabilities upon which it is based are proved
to be absolutely groundless. And if one cannot prove the
religious commitment to rest on certainties, neither can one
prove it to be groundless.




