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Introduction

,T
I he phenomenology of religion is a method of investigation in the aca-

demic study of religion, that broad humanistic exploration of religion
which has emerged so forcefully in American colleges and universities.
As the academic study of religion (or religious studies as it is often called)
has consolidated its position within the curricular offerings of American
institutions of higher education, two important developments have be-
come clear.' First, the academic study of religion has clearly established
its independence from the theological study of religion. As more and
more departments and programs of religious studies have appeared in
state universities and private colleges, they have repeatedly demonstrated
their distance from the presuppositions and assumptions associated with
seminaries and divinity schools. Second, as the field of religious studies
has matured, its course offerings and institutional profile have increas-
ingly become that of a multidisciplinary and humanistic field in the
academy. Religious studies has grown from its origins in textual criticism
and philological investigation to incorporate the scholarship from his-
torical, literarg philosophical, and social scientific fields of inquiry.

The phenomenological study of religion has contributed to both of
these developments. For, as these introductory remarks will more amply
demonstrate, phenomenology typically brackets or lays aside metaphysi-
cal questions of the real existence of the sacred or the divine. In this way
it, too, distances itself from traditional theological inquiry and demon-
strates the fruitfulness of an academic approach to the study of religion.
Beyond that, as the tradition of the phenomenological analysis of religion
has developed, it likewise has incorporated many of the insights and cre-
atively responded to the challenges contained in the findings of other
fields of research into religion.

The history of the phenomenology of religion is a complex one. It
might be compared to a musical composition that contains three sepa-
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cel jusrif ication. Suspicious of theoretical preconceptions that shape and

fgrm rhe experience we are trying to describe before that description has

even begun, Husserl sought to develop a philosophy without presuppo-

sitior.rs. For example, regarding epistemological inquiry he emphasized

that phenomenology must not init ially take over informal metaphors,

such as "stream of conscionsness," nor adopt explicit theoretical con-

srructs, such as the rigid distinction between mind and body, for both of

these distort our attempt to describe the experience. Instead, phenome-

nology must l imit itself to descriptions and analyses of experience, in-
quiries that are open to further revision and rmprovements.

ln his writ ings, Husserl expanded this insight into a distinctive proce-
dure for examining the nature of human experience. This procedure di-
vides into roughly four major phases: (r) bracketing commonsense beliefs,
(z) focusing reflectively on the phenornena of experience, (3) analyz,ing
the traits of these phenomena and their implications, and (4) reporting
the results to others for further confirmation or disconfirmation. These
phases constituted the core of Husserl 's phenomenology, yet they would
seem to raise an immediate question: is it not disingenuous of Husserl to
decry previous theory builders, only to devise one of his own? At one
level, the answer is yes, and Husserl stands in a long l ine of distinguished
thinkers who argue that their predecessors erred and we have to start
over again. Yet, at another level, this crit icism misunderstands an rm-
portant point of Husserl 's project. For while the characteristics of his
procedure do distinguish phenomenology from other philosophical ap-
proaches, Husserl contends that phenomenology is not a conceptual im-
position upon experience and further that the importance of the proce-
dure is attested by the accuracy and fruitfulness of the method itself. As
Robert Solomon has pointed out, for Husserl there is no distinction be-
tween method and result in phenomenology.' And as Husserl himself
demonstrates in his own work, this procedure does not remain privileged
and unchallenged, but rather constitutes methods continuously ques-
tioned and sharpened in the doing of phenomenology.

The first phase of bracketing (also called by Husserl epochd and the
phenomenological reduction) involved suspending all commonsense be-
liefs and judgments about the existence, value, or truth of the obiects
encountered in experience. Such a step is so thoroughgoing as to include
suspending belief in, and philosophical concern with, the existence of the
external world. Here again, we find Husserl's concern to see our experi-
ence without rhe presupposition of theory, interpretation, or assumption
tmposing upon and shaping what we see. The forest we see from the
window of our study, for example, is not an interdependent ecosystem of
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flora and fauna in competition for survival and threatened by pollution.
Rather, it is a vista of variegated colors, shapes, sounds, and scents. Phe-
nomenological analysis does not contradict either the existence of the
object or the scientific analysis of the world, but it does bracket them so
that we can directly describe what we see.

The first step positions the inquirer for the next which involves view-
ing the experience reflectively, and seeing how in his experience he is
conscious of or related to the objects of his experience. In this second
step, for example, the inquirer sees himself (reflectively) in his own act of
seeing an object (perceptually); that is, he focuses in a second-order re-
flective way on his first-order conscious act of perceiving an object. The
image is: looking at himself looking at some object; the "looking at ob-
ject" is ordinary perception, while the "looking at self" is an intellectual
act of reflection (discernment, intuition). As Husserl would say, the in-
quirer becomes the "disinterested spectator" of himself and his conscious
experience. This step in turn positions the inquirer to reflect on the in-
trinsic features of conscious experience, its phenomena and acts.

Husserl always maintained thar phenomenology was concerned with
the essence and not simply the incidental aspects of experience. For him
this third phase of essential examination (he also called it eidetic reduc-
tion) sought to analyze the basic traits and types ofobjects, to figure out
the implications and possible interconnections of the experiences under
review. Phenomenologists often call this technique "free imaginative
variation." It seeks to peel away the extraneous attributes, to lay bare the
object that is before one. Thus phenomenological analysis of the experi-
ence of friendship, of solving a mathematical theorem, or of the holy
produces the essential qualit ies of that experience. Establishing the rela-
tion between the circumference and radius of a circle, for example, tells
us something significant about the necessary aspects of all possible
circles. rJfe can distinguish between our experience of the circle and all
other types of geometric figures. We can reflect imaginatively about other
properties and relations pertaining to a circle. rifhen we have completed
our analysis of the circle, we know something about the essence of all
possible circles. Husserl insists that these qualit ies are not essential
merely because we happen to believe that they are essential. Nor are they
essential but only in some confined sphere correlated to our position in
an economic class or cultural setting. Rather, Husserl insists that phe-
nomenological analysis produces apodictic knowledge, knowledge not
relative to time and place.

The final phase or sfep involves communicating phenomenological
discoveries to a broader audience so that the findings may be verified or
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disconfirmed. Husserl called himself a "perpetual beginner" and in this

characrcrization he again signalled his opposition to dogmatic philoso-

phizing. One must always be willing to go back to the beginning, back to

ihe experience itself, to see more directly and analyze more completely.

Beyond that, Husserl believed that phenomenological f indings' l ike all

scientif ic claims, must be subject to independent testing and verif ication.

Yet such verification was more than simply checking for syllogistic fal-

lacies or misplaced premises. Indeed' as the phenomenologist, Max

Scheler, cautioned, "one must read a phenomenological book with a

completely different attitude." E For Scheler notes that phenomenological

discussions often appear indirect and roundabout. They possess these

qualities precisely because they are designed to report discoveries in an

active rather than inert manner, attempting to lead others to see and

verify for themselves what phenomenologists claim to discern. Phenome-

nological discussions are expressly designed to engage the reader's active

intellect; they are complex communicative acts designed to position

readers to see the essential nature of phenomena for themselves.

One final observation is appropriate at this point. Husserl maintained

that the phenomenological method demonstrated the intentionality of

human consciousness. By this phrase Husserl meant that consciousness
is always consciousness of something, it always has an object. My ex-
perience of anger, of faith, of love always has an object toward which it
is directed. This object, Husserl points out, can be a real or material ob-
ject, such as another person, or it can be an unreal or ideal object such
as the Fountain of Youth or a geometric proof. Beyond this, Husserl
argues that analysis of the intentional nature of consciousness points to
the distinction between the act of consciousness (noesis), {or example,
doubting, worshipping, loving, and the intentional object of conscious-
ness (noema). The act of consciousness is clearly related to the intentional
object of consciousness; however, they are analytically separable. Thus,
on Husserl 's account, the phenomenological description of our experi-
ence investigates either the act of consciousness, the intentional object of
consciousness, or both. This object may or may not exist; however, fol-
lowing the phenomenological reduction, the question of the metaphysical
existence of the intentional object of experience, apart from my experi-
encing of it, is bracketed.

Sometimes called a philosopher of life or a philosopher of the human
studies, Wilhelm Dilthey spent his scholarly career exploring the distinc-
tive nature of human experience., Four themes in Dilthey's work were
influential in the later development of the phenomenological analysis of
religion. First, much like Husserl, Dilthey emphasized the need to focus
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upon human experience and to analyze it without preconceived ideas,
reductionist theories, or philosophical commitments. Moreover, though
he did not use the specific vocabulary of intentionaliry, Dilthey joined
Husserl in underscoring the purposive nature of human .onr.iuur.r.r,
and experience. \where Husserl noted that consciousness arways has an
object toward which it is directed, Dilthey made the related observatron
that the expressions of human consciousness always point beyond them-
selves to something else.

Second, Dilthey repeatedly emphasized that recognition of the purpo-
sive dimensions of human experience entailed that such expressions are
meaningful in some fundamental sense. In making 

" 
g.rtrr. o. travell ing

to a foreign university.as a guest professor, it is not the physiology of the
gesture nor the task of making travel arrangements that is impoitant for
comprehending the experience. Rather it is the tacit significaiions of rhe
gesture, the ensemble of andcipated opportunities contained in the offer
of a new professional circumstance thar need to be comprehended. In this
way' Dilthey emphasized that there was an inner l i fe to human exoeri-
ence' one that found expression in any number of areas, such as rehgion
and the arts, but also in nonlinguistic and nonverbal aspects of eue./day
life. Any adequate examination of human experience must account for
and make intell igible these dimensions as well.

Third, the methodology appropriate to discern human meanings was
what Dilthey called the process of understan drng (verstehen). To under-
stand something, whether it be a l inguistic text, the performance of a
ritual, or the affirmation of a set of doctrinal beliefs, is to interpret it. The
process of interpretation, or hermeneutics as ir is often called, involves
placing the item to be interpreted in an appropriare contexr of known
past references, present l ived experiences, and possible future expecta-
tions. Thus, for Dilthey, the process of understanding involved the chal-
lenge of correctly discerning the meaning of human experience. It in-
volve_d grasping what people meant in speech and action, discerning the
significance of the complex symbolic dimensions of human expression,
and f ina l ly '  enrer ing inro the minds of  human agenrs in  ways ranging
from appreciating their intentions to identifying ' 'rtn and even incorpo-
rating their meanings into one's own experience.

Finally, Dilthey often called for the use of typologies in the human
studies and is well known for his own typology of hu-1n worldviews. In
making this point about the usefulness bf tylologies, Dilthey reminded
his readers that such typologies are always generaiizations of historically
determ-ined human experiences, comparisoni, in other words, of concrete
social historical reality. Dilthey recognized the epistemological and sci-
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entil ic value of comparative analysis. In the process of gaining knowledge

a1d understanding of our world, we are always engaged in implicit and

explicit comparisons. \X/e recognize the color blue in part by comparing

it with a spectrum of other colors, and we assess the greetings of a friend

as enrhusiastic or cool by provisionally comparing them with other such
greetings'

Moreover, in scienti6c inquiry, typologies, comparisons, and general-

izirt ions play an important role. For while the results of a specific scien-
ti{ ic experiment or historical event can be important, their true signifi-
cance is established by comparing them with other experiments and
events, by placing them within a larger context of similar and dissimilar
items. In stressing the uti l i ty of comparative typologies, Dilthey insisted
that they were primarily heuristic aids, which always needed to be scru-
ptrlously checked against the specific data of empirical evidence and his-
toric:rl case study. Typological comparisons, then, were not l i feless ap-
parit ions existing apart from the real world. Rather, they reflected
concrete historical reality, at the same time that they both embodied
something larger and provided a basis for classificatory assessments of
similarity and difference.

Any further orientation to the phenomenology of religion requires ex-
plicit delineation of its three principal voices. So let us now turn to these,
beginning with that earliest voice which so decisively shaped the direction
and contours of the field as a whole.

First Voicer Essential Phenomenology of Religion

The first voice in the phenomenology of religion is what we call, fol-
lowing Max Scheler, the essential phenomenology of religion.,0 "Essen-
tial" here means a basic concern with the essence or rrue narure of the
religious consciousness of the believing soul-the defining traits of his or
her religious apprehensions, emotion;l states, and motiiations for reli-
gious activit ies (what, in a nicely turned phrase, Rudolph Otto calls the
distinctively religious "states of the soul").,r This voice in phenome-
nology of religion is well represented by the researches of Rudolph Otto
and Max Scheler, who are often regarded as the founding fathers of this
volce, as well as the writ ing of others, such as Louis Dupr6 and Will iam
Earle, who follow in their path. The thinkers who represent this voice
possess both distinctive aims and a reasonably unified method of inquiry,
though, of course, as with all scholars, they differ in emphasis and nuance
abour some issues.
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Aims

The aim shared by altr essential pl-renomenologists of religion is to de-

scribe and analyze those experiences and concepts uniquely characteristic

of religious consciousness. That is, all scholars working within this voice

want to clarify for themselves as well as others those apprehensions, emo-

tions, motivations, and activit ies distinctive to the believing soul who

claims to live his or her life in full recognition of a transcendent or sacred

dimension of human experience. What, asks the essentialist, defines the

consciousness of this sort of person (or community of persons)? In what

way does this consciousness differ from nonreligious perspectives on the

world? How does the believing soul think, feel, and act, and what does

he or she "see" that nonreligious others do not? Questions such as these

shape the researches of those working within the essential voice, and they

suggest immediately the propriety of employing a method of inquiry that
is able to explore sensitively and without bias the committed subjectivity
of faithful believers. Before, however, turning to the details of that
method, we should ask whether our essentialists share any other aims or
goals.

Digging a l itt le deeper into this matter reveals a surprising result. All
of our researchers do in fact have other aims, but many of these are not
shared. With respect to the essentialists represented in this book, for ex-
ample, one can discern a number of discrete aims. Otto is interested fi-
nally in putting his description of numinous consciousness in service of
the broader theological aim of showing that knowledge of the Christian
God can be advanced by careful attention to religious experience. Scheler
seeks rhe less theological ainr of grounding in a rigorous way a new sci-
ence of religions. Earle wants to show that at least one type of distinctive
religious experience-mystical experience-is continuous with ordinary
self-awareness, thus demonstrating to contemporary philosophers that
the apparently "irrational" claims of religion have something to contrib-
ute to the rational researches into the philosophy of the self. Sekida offers
his phenomenology of samadhi as a way of communicating Eastern reli-
gious consciousness to the broader audience of the rWestern world. Christ
is concerned to recover the true nature of women's religious conscious-
ness in order to advance the cause of a feminist critique of male-domi-
nated theology and religious thought. And Dupr6 wants to use essential
phenomenology of religion to debunk a myopic vision of philosophy of
religion as answerable only to autonomous norms of rationality. So, as it
turns out, many essentialists have deeper (and somewhat hidden) agenda
governed by normative aims of one sort or another. Being aware of these
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deeper alms rs lmportant, tor lt puts us tn a position to ask whether they
have any bearing on the shared aim of the elucidation of religious
consclousness.

What we need to do at this point is to draw a distinction between the
phenomenological aim of scholars working witlr in the essenrial voice,
and their broader normative aims since after completing their phenome-
lological investigations they often go on to use their results in other non-
phenomenological programs of inquiry-whether theological, philo-
sophical, or social-cultural. Drawing this distinction has two advantages.
It permits us to see the relatively unified integrity of essential phenome-
nological research (in its descriptive aim and method) and it alerts us to
a potential problem in this research-namely, that its descriptive aim and
merhod might at t imes be affected by a researcher's larger project. Being
thus alerted, we are in a better position to assess crit ically whether a
particular piece of phenomenological research is true to its intrinsic phe-
nomenological aim. Let us now turn to the question of what rnethod
unifies our essential phenomenologists.

Method

Besides sharing the descriptive and analytical aim suggested above,
researchers within the essential voice also share a relatively unified
method of inquiry. This method follows (with some variations) the Hus-
serlian program of adopting the "phenomenological attitude" as a way
of gaining insight (intuit ion) into what makes religious consciousness
what it is. Thus, with Husserl, all of our researchers hold that religious
consciousness, in its various states and manifestations, is consciousness
of something and is structured in a bipolar way involving the correlation
of an active "subject" pole (noesis) and an "object" pole (noema). They
agree on the importance and propriety of adopting the phenomenological
attitude (or epoch6) toward their subject-matter-the phenomena or
states of religious consciousness-bracketing or suspending judgment
about whether religion is true or valuable, about wheiher the objJcts of
religious experience are real or not, about whether religious conscious-
ness can be explained in some sort of causal way by the human sciences,
and so on. They also agree on the uti l i ty of employing ..sympathy" or
"empathy" in gaining access to the content of religious conscious-
ness-temporarily reenacting or reexperiencing within their methodical
or tutored consciousness the intentions, experiences. beliefs of the believ-
ing soul and then intuit ivcly "observing" and reflectivcly probing these
contents to see what makes them tick, so to speak. They agree that in
order to do justice to rhese contents in conveying them to 6thers, it is
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crucially important to provide evocative or "warm" descriptions that aim
ultimately :lt getting others to appreciate (or even reexperience in a sym-
pathetic way for themselves) the "moments" of religious consciousness.r)
And they agree that in order to properly elucidate or clarify the con-
sciousness of the believing soul, it is necessary to identify its essential or
defining traits (what makes it distinctively religious).

In gaining further undersranding of this method, it may be useful to
see it in operation, and this is precisely what is supplied by the authors
in the first section of the book. Let us glance at a few of these to see how
they understand their method. Since Otto, Scheler, and Earle are espe-
cially self-conscious about their merhod of inquiry, they furnish a particu-
larly perspicuous "lens" on rhe merhodological underpinnings of the es-
sential voice. Each seems adept in clarifying one or anorher aspect of
their shared method, and taken together they provide a rather compre-
hensive picture of the method in action.

Otto is particularly clear in identifying the basic aim of the essential
phenomenology of religion. At the very outset of his inquiry, for example,
he indicates that he is concerned to probe and analyze the religious
"states of the soul," paying attention to "what is unique in them rather
than to what they have in common with other similar stares." As he so
il luminatingly puts it, "to be rapt in worship is one thing; to be morally
uplifted by the contemplation of a good deed is another; and it is nor to
their common features, but to those elements of emotional contenr De-
culiar to the first that we would have attention directed as precisela as
possible." This states clearly that Oto's aim is to identify, describe, and
analyze the essence of religious consciousness, and he goes on to do just
that in his famous characterization of the "most fundamental element in
all strong and sincerely felt religious emotion" as "mysterium tremendum
et fascinans" (i.e., being simultaneously daunted and fascinated by an
awe-inspiring, majestic, and overpowering mystery encountered within
religious experience).

Both Scheler and Earle, togerher with all orhers working within this
voice, clearly agree with this aim. Scheler, for his part, claims that the
method of his inquiry into the narure of revelation (understood as divine
self-disclosure) involves "the phenomenological scrutiny of essence" of
revelation. And Earle, for his part in his study of mystical experience (a
particular type of religious consciousness), stares his aim as the analysis
of his "essence of mystical experience" understood as the "experience of
the identity of myself with Absolure Reality." 

'within 
this agreed upon

aim, our three essentialists then go on to speak of the method necessary
for describing and analyzing the various aspects of the consciousness of
the believine soul.

Introduction I I

Earle is straightforward about the fact that this method is fundamen-

tally Husserlian in orientation, though it must also be noted that both

Otto and Scheler were fully aware of the relevance of Husserl 's researches

for their inquiries. (Husserl, by the way, in a letter to Otto, explicit ly

slrproved of Otto's work, praising his Idea of tbe Holy as an original

conrribution to and a "first beginning" in the essential phenomenology

of religion.)' '  Earle characterizes the method in the following way:

. . . the attempt to reflect radically upon experience as that experience presents
itsclf to the experiencer. It wil l be then mind reflecting upon itself, without pre-
supposition, in an effort to discern explicit ly what the structure and content of
thaf experience is. This reflection from first to last will try to confine itself to
experience :rs it offers itself without presupposing from the start what reality
"must" be, what the ego experiencing "must" be, notions drawn from sources
external to that experience itself. ln a word, that phenomenological reflection
does not begin with any logical, biological, physical or philosophical presuppo-
sitions. All of that must be put in brackets; the effort wil l be to reflect upon the
experience itself, to see once again what it is rather than to attempt a crit ique
from supposed truths drawn from elsewhere. Phenomenology thus understood is
nothing but an attempt to make clear to oneself the phenor-nenon of any expcri-
ence whatsoever just as it offers itself to the mind reflecting.

What seems clear from this characterization is that Earle sees the
method as involving the adoption of the "phenomenological attitude,"
implying that the investigator brackets all distorting assumptions about
the truth, value, or reality of religion and focuses precisely on the phe-
nomena of relgious consciousness as they appear in that consciousness.
Furthermore, Earle evidently adopts the technique of imaginative or sym-
p:rthetic reenactment within his own consciousness of the experience of
the believing soul (in his case, the mystic) precisely in order to gain a
pr.rrchase on "the structure and content of that experience." Thus does
E:rrle l ink his method-and the method of essential phenomenology of
religion more generally-to those features of Husserlian phenomenology
that we earlier identif ied as "focus on religious phenomena as they ap-
pear," "bracketing or epoch6," and "sympathetic reexperiencing of phe-
nomena," followed by "intuit ive observation of and reflection on reen-
acted content."

Otto and Scheler, for their part, appear to be entirely in accord with
these facets of the phenomenological method. Thus, Otto, for example,
though he does not use Husserlian terminology, seeks to describe the
elements of the numinous consciousness (another term for "mysterium
tremendum et fascinans") as they appear within that consciousness, and
he explicitly speaks of the investigator's using "every effort of sympathy
and imaginative intuit ion" and "precise introspection" in so doing.
Scheler speaks of the investigator's an:rlyzing the "primal datum" of the
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religious consciousness understood as consisting of "natural religious
acts" that must be respected as they appear in order to be understood
properly by the investigator. His acceptance of the method-in its brack-
eted focus on the contents of religious consciousness as phenomena to be
respected as they appear-is evident in his criticism of the psychologist
'$(illiam 

Wundt, where against Wundt, Scheler contends that the phe-
nomenological method involves "a dialectical intention to redirect the
mind's attention to the all-important object . . to look here and now
upon the supraconceptual datum which can only be beheld, to gaze di-
rectly upon its pure self-given state."'o This somewhat hyperbolic way of
emphasizing the phenomenological attitude seems clear enough. Though
in the present selection Scheler says little about the methodical step of
sympathetic reexperiencing, it is apparent from his other phenomeno-
logical researches that he embraces an empathetic method. Indeed, this
may be inferred even from the present selection in his positive appraisal
of Otto's phenomenological method, where he quotes approvingly the
following from Otto: "There is only one way to help another to an un-
derstanding of it fthe category of experienced Holiness]. He must be
guided and led on by consideration and discussion of the matter through
the ways of his own mind, until he reaches the point at which the numi-
nous in him perforce begins to stir, ro starr into l ife and into conscious-
ness." This quotation surely shows Scheler's commitment to the method
of sympathetic reenactment.

Both Otto and Scheler-and to a lesser extent Earle-are also clearly
committed to those steps of the phenomenological method which we
have labeled as "evocative description" and "reflective elucidation" of
essential, defining features of the religious consciousness. Otto is particu-
larly vivid in his articulation of the step of evocative description when he
writes, "we must once again endeavor, by choosing feelings akin to them
for the purpose of analogy or contrast, and by the use of metaphors and
symbolic expressions, to make the states of mind we are investigating ring
out, as it were of themselves." And his manner of exemplifying this step
by getting his reader to reflect upon commonly accessible analogues (e.g.,
dread of the uncanny, awe before a majestic power) as well as the mean-
ing of metaphoric descriptions (e.g., "Wrath of Yahweh," "feeling like
dust and ashes," "The \Wholly Other or Alien," and"dizzy intoxication")
is a compelling illustration of evocative description within a phenome-
nological study of religious consciousness. Indeed, Otto has few peers in
his ability to evoke within his reader an appreciarion for the peculiarities
of religious experience-this is precisely why he is so often admired and
quoted by other religious scholars (to great effect, we might add). Scheler

Introduction

too shows enormous appreciation for Otto's evocative descriptions of
numinous consciousness, but he does more than just admire, for he goes
ro rhe trouble of explaining the rationale for this phenomenological

Dractice.
According to Scheler (and here we venture ro suggest that Otto would

agree), this sort of description consritures a "negative method of succes-
sively peeling away the correlates and contraries that . . . offer progressive
indications to the phenomenon demonstrandum [the phenomenon to be
demonstrated] with the consequent laying bare of the phenomenon and
its presence to the inspecting mind." Thus, suggests Scheler, when Otto
artempts to bring before his reader's "notice all that can be found in the
other regions of the mind, already known and familiar, or again to afford
some special contrast to the particular experience" and then adds "this
X of ours is not precisely this experience, but akin to this one and the
opposite of that other . . cannot you now realize for yourself what it
is?," he is attempting to both point to and awaken in the reader's con-
sciousness his or her own sympathetic reexperiencing of the religious
phenomenon. Thus the phenomenologist's evocative description turns
out to be a type of performative language intimately tied to his method
of inquiry: the phenomenologist uses language in a quasi-causal way to
evoke or prompt the reader's own empathetic response and appreciation
of aspects of religious consciousness. This performative use of language
to describe evocatively is indicative of the phenomenologist's respect for
showing the phenomenon as it appears in religious consciousness as well
as his methodological commirment to experiential understanding of the
structures of  human consciousness.

Scheler not only agrees with Otto on this step of evocative description
but also displays in his own work an ability to employ such performative
description to considerable effect. Thus can we appreciate the way he
attempts to analogize the revelations (divine self-disclosures) experienced
by the believing soul when contemplating the beauty of the natural world
or certain sacred objects, places, or events, to such commonly accessible
phenomena as a window becoming conspicuous in a series of windows
(on the side of a building) when we see someone inside looking our, or
the way a mirror reflects to another the image of a person, or the way
that an artist's spirit is present in and shows through his work. Suggesrs
Scheler, the divine revelation is like the conspicuous window but not
quite, like a reflective mirror but not quite, like an artist's presence but
not quite, and so on-all in an attempt to get us to appreciate how divine
revelation appears to the believing soul. For his part, Earle too follows in
the footsteps of these past masters of evocative description (though he
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may be somewhat less successful) when, for example he encourages his
readers to examine their own self-reflexive awareness, perceptual ait ivity,
temporal awareness, and the l ike, in order to appreciate thi mystical re-
l igious consciousness's wonder at the ego as well as its expressive claims
like "l am God." \Thether or not Earle is f inally convincing here, the
point is that he roo attemprs to use evocative description to frompt his
reader to see and appreciate aspects of mystical 

- 
consciousness and

experience.
of course, all of this performatively oriented evocative desc'ption

serves a purpose, and that purpose is contained within the final stip of
the essential phenomenologist's method-namely, the reflective elucida-
tion of the essential or defining traits of religious consciousness. This final
step fulf i l ls the intrinsic aim of the essentialist 's enterprise. All phenomen-
ologists working within this voice not only say they 

".. 
int.r.rt.d in such

an aim but also do their utmost to satisfy this aim by indicating what
they regard-after due reenactment and rehection-as the essentia.l traits
that make.religious phenomena what they are. Thus, for example, Otto
proposes that the essential traits of religious consciousness are identi6ed
uy 

lh9 
formula "mysterium tremendum et fascinans" and then goes on

to elaborate in precise ways the component of each element of t i is fo.-
mula-the "tremendum" is analyzed into sub-traits of awefulness. over-
powering maiesty, and vital energy; the "mysrerium" is analyzedin terms
of the wholly other mystery incommensuratle with all the kno*n world;
and "fascinans" is analyzed as potently charming Dionysiac captivation
and intoxication. In this way, otto hopes to have ic-lentified, -"d. .o.,,-
prehensible, and analyzed the necessary and sufficient condii ions f.r rec-
ognizing and defining the numinous consciousness-without one or an-
other of these traits, we may have a phenomenon very l ike the numinous
religious consciousness but not thai consciousess in all of its essential
uniqueness and purity. But we must be careful here, for in offering us this
discussion_of the "mysterium tremendum et fascinans," otto dJes both
more and less than articulate a set of necessary and suffcient conditions
for the numinous consciousness. He does more and less in the sense that
his description and analysis is not simply intended as a definit ive analysis
of its traits but also designed as a set oi pointers or signposts fo, us ihis
readers) to come to see or intuit those essential Jeatures for our_
selves-that is the point of using language in an evocative manner. otto
wants to bring us with him in sympatheiically reexamining and then re-
flectively observing or intuiting the essential features of n"uminous con-
sciousness-in this way, we are to see for ourselves what the essential
traits are.

Introduction

Silri larly, Scheler also tries to identify what he calls the "essenrial at-

tributes" of the divine in its self-disclosure, identifying such features as
..absolute being" and "holiness" and then further analyzingthese as con-

stitutively composed of "utterly active," "almighty," "self-subsisrent,"
,,pure," "sublime," "ground of all that is," and so on. And though
Scheler is perfectly wil l ing to say that the revealed divine "invariably pos-

sesses these attributes," it is clear from his discussion that he too means
to guide us (his readers) and redirect our attention to behold the datum
for ourselves and to intuit for ourselves its essential features. In effect, his
discussion (l ike Otto's) is designed to lay "bare . . . the phenomenon and
its presence to the inspecting mind," making possible our own scrutiny
of its essence. Earle too is clearly attempting to specify the essential traits
of mystical consciousness which he proposes in one traditional formula-
rion as "the experience of the identity of the soul and God" but then rn
the interests of phenomenologically neutral retranslation rephrases as
"the experience of the identity of myself with Absolute Reality." The per-
formative (evocative) function of this retranslation should not go unno-
ticed, for with it Earle attempts to guide us into a self-aware recognition
that we as transcendental egos are able (at least in sympathetic reenact-
ment) to real\ze how and why the mystical consciousness identif ies itself
with the absolute. His whole discussion and analysis is structured with
this goal in mind-to enable us to see for ourselves what this mystical
identification involves in an essential way. Earle's wager is that if we can
come to see ourselves as transcendental egos with essential traits of non-
spatiality, nontemporality, and absolute freedom, then we wil l be rn a
position to appreciate sympathetically as well the mystic's claim that his
or her self has "exacdy the same structure as the Absolute Reality itself,"
expressed in the typical formulation of unitary mysticism as "l am God"
(meaning I have the same srrucrure as, or am identical with, the divine).
Again, our point is, whether or not he is correct in his characterization
of mystical consciousness, Earle clearly means to lead us to see for our-
selves what he regards as the essential traits of this consciousness.

Issues

Thus far, we have attempted to clarify the aim and method of the
essential phenomenology of religion through the eyes or "lens" of repre-
sentative practitioners. It remains to take this clarification one step far-
ther to gain a more critical purchase on this voice. We need to become
aware of some of the problems and issues raised, for in this way we may
be better able to understand why other voices have been developed in the
phenomenol ogy of religion. This is not to say that the essentialist voice
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has been superseded-indeed it continues to this day-but rather that
other voices which have developed have done so in part because the es-
sentialist voice, while having certain strengths, may also have certain
limitations. And it is wise to be aware of these limitations (or at least
controversy about them) before proceeding further.

six possible problems can be cired in connecrion with the essentialist
voice. The first has already been mentioned-namely, the concern over
whether hidden agenda (or normative aims) somehow bias or distort the
descriptive and analytic aim and results of essential phenomenology of
religion. A second problem is whether the phenomenological attitude it-
self-in its apparent neutrality about truth and value-is able to do jus-
tice to religious phenomena of ult imate commitment (faith), which are
quite the contrary of neutrality and suspended judgment. A third prob-
lem is whether the phenomenological atiitude naive'iy assumes the trans-
parency of consciousness to itself-that is, whether it is or can be suffi-
ciently suspicious of and crit ical about the facors constituting and
governing religious intentions and motivations (might nor some oithese
be below the threshold of consciousness?). The fouith problem concerns
the status of the process of sympathetic or empathetic reenactment. It is
claimed that the exact nature and epistemic vaiue of this process remains
somewhat obscure in many phenomenological discutrionr. The fifth
problem concerns a possible anti-historical blas in the emphasis on static
"esserces" of religious consciousness. The sixth and final problem is
whether rhe essential voice subscribes to an inadequate theory of human
experience that fails to acknowledge the embodied nature of human con-
sciousness as well as its radically intersubjective context. Each of these
problems may indicate a l imitation on rhe value and legitimacy of the
essentialist voice, and though we cannot here fully ^n lyrr, much less
decisively resolve, these issues, we can try to clarify ih.i. rig.rifi.ance and
indicate.how they might prompt and support the developlent of orher
approaches both within-and outside the phenomenology of religion.

. r(ith respec to the first problem-the biasing effeiis of esJentialists'
hidden agenda and normative aims-it must be-candidly conceded that
much work done within this voice tends to be normatively '.loaded" 

to-
ward identifying religious consciousness with the consciousness of a clas-
sical christian theistic believer. This does nor necessarily invalidate the
adequacy of the phenomenological studies as studies of a certain kind of
theistic religious consciousness, but it does question whether these stud-
ies accurately capture other forms of theistrc consciousness (where, for
example' the divine is not experienced as a "wholly other" aiien powe.;
much less nontheistic forms of religious consciousnlss (e.g., certain types
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of Asian religious experience). This is, in part, why we include in our

selections and bibliography phenomenological studies of diverse forms of
religious consciousness (e.g., Zen Buddhism, women's nontraditional re-
l igious experience, Shinto, Native American traditions, etc.). By seeing
these other studies we are able both to correct for any theistic bias of
some of our investigators and at the same time show that the essentialist
voice can be used to clarify other forms of religious experience or con-
sciousness. The student should be especially alerr to how both Otto and
Scheler, two founding fathers of the essentialist approach, tend to load
their work with a theistic emphasis or orientation. Again, this may not
invalidate their work as adequate for certain forms of religious conscious-
ness, but it does suggest significant l imitations on their broader adequacy.
And, of course, one can sti l l  appreciate how their method may be usefully
applied in studying other forms of religious consciousness that they did
not study themselves.

The second problem, however, concerning the possible biasing effect
of the phenomenological attitude's detachment, raises a deeper issue re-
garding possible limitations on the method itself." It needs to be under-
stood from the outset that the phenomenological attitude does nor ap-
praise religious consciousness negatively (dismissing its value or truth),
but rather suspends all judgment or appraisals (pro or con). Thus, the
phenomenological attitude cannot be interpreted as antithetical or hostile
to religion. So this issue is not one of hostility to religion, but is rather
more subtle. The concern is whether an attitud€ of detachment (or sus-
pension of judgment about truth and value) can do justice to the depth
of commitment (ultimate concern) embedded in the totally commitied
subjectivity of the believing soul. Can, in a word, detachment understand
and represent deep commitment? It is not clear that it cannot, for the
phenomenological method while "suspending judgment" also involves
"empathetic reenactment" of the religious consciousness, thus enabling
it (the method) to understand at a disrance, so to speak. Indeed, the sus-
pension of judgment can enhance this empathy because epoch€ puts "out
of play" the investigator's own distorting preiudices and-biases, thus en-
abling him or her to be empathetic to ind resonanr with the believing
soul's experiences from its own standpoint. This contention, though, ii
subject to the stipulation that empathetic reenactment makes sensi and
can be defended as a valuable tool of inquiry (more on this below).

, The third problem, concerning a possible insufficiency of suspicion on
the parr of the phenomenologist who may assume the self-transparency
of consciousness, raises a much discussed problem that naturally occurs
to all in our culture who are aware of the "schools of suspicioni associ-
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ated with Freud, Marx, Foucault as well  as other post-modern decon-

struct ionists.16 In a nutshel l  the cri t icism comes down to this: inasmuch

as essential ists by virtue of their method focus principal ly on the avowed

intentions and motivations of the bel ieving soul, do they not bl ind them-

selves to what may real ly be going on in and behind rel igious conscious-

ness-for example, unconscious factors in the personali ty, social forces

of one sort or another, and so on? Are not their descript ions and analyses

relatively superficial, since they have incapacitated themselves from get-

t ing at the heart of the matter? These sorts of objections betray a deep

misunderstanding of what essential phenomenology is al l  about as well

as a deep misunderstanding of the significance of the phenomenological

task. Among the selections in this book, Dupr6 indicates the proper re-

sponse to these objections when he writes with reference to psychology

and the Freudian school of suspicion:

Any claim of psychology to a full understanding of the religious experience, there-
fore, assumes that the religious act can be explained entirely as a subiective ex-
perience. Indeed, empirical psychology deals exclusively with the reality of the
experience (i.e., its subjective, empirical aspect) and does not consider its tnten-
tional, ideal aspect. . . . If psychology ignores this limitation . . . it will interpret
the religious experience entirely by its genetic process or by the partial elements
of which the exoerience is comoosed. But to do this is to overlook the fact that
the experience ii determined by its objective intentionality. A psychological ex-
planation may be instructive as regards to building material . . . of the religious
consciousness, but it never comes to grips with the religious consciousness as
consciousness, i .e.,  as a subject ideal ly related to an object without ever coln-
ciding with it. To explain the entire religious experience psychologically is to as-
sume that religion is not more than the sum of some other, simpler experiences.
Religion is then reduced to the non-religious: it is an experience of fear, a projec-
tion of the individual's feeling of inferiority with respect to the totality of the
human race, or a sublimation of man's sexual drive. . . . The psychoanalytic
interpretation . . . is more sophisticated in that it explains the religious experience
by means of elements of a different nature (subconscious) rather than subordi-
nating one conscious experience to another. Yet, even here the fact remains that
wherever psychoanalysis pretends to possess a full understanding of man's reli-
gious activity, it dogmatically assumes that this activity can be explained through
the real elements of the experience (which are different from the experience itself
rather than through its own ideal intentionality). We should not be surprised to
learn that with this approach religion turns out to be an illusion.

Dupr6's point is a relatively easy one to grasp. The psychoanalytic

approach has its place in the study of religious consciousness, but its
operation depends crucially on the prior constitution of religious con-
sciousness as a religious form of consciousness-in effect the phenome-
nologist supplies his or her descriptive analysis to other schools of inquiry
such as psychoanalysis, and in order to do this he or she must respect the

lntroduction

conscious intentions and motivations of the believing soul, precisely be-

."us. doing so constitutes the object of investigation as religious con-

*.iourn.rr in the first place. And in order to do this-to reconstruct, as

i, *.t., the phenomena and essential traits of religious conscious-

ness-the phenomenologist must bracket (suspend judgment) about the

applicability a.nd validity of all theoretical approaches precisely in order

to appreciate in an unbiased way the standpoint of the consciousness of

the believing soul from that soul's own vantage point. Thus does essential
phenomenology provide a distinctively religious subject-matter, which

other disciplines may, from their various vantage points, investigate and
possibly explain in terms of nonreligious factors. This is the tremendous

value and significance of the phenomenological approach: its goal and

method must be first in the order of inquiry. ConsequentlS we suggest
that the problem of insufficiency of suspicion is, for phenomenologn a
pseudo-problem.

The fourth problem-that of the obscurity of the procedure of sym-
pathetic reenactment-intends to cast doubt on the legitimacy of a cru-
.i"l rt.p in the phenomenological method. Perhaps the most effective
rebuttal of this criticism is to invite the critic to attempt individual
sympathetic reenactment to see whether it is both possible and useful;
that is, actual practice may be the most effective way to shortcut this ob-
jection. However, some may find this sort of rebuttal question-begging,
and so we need to say more about this step.,? Two phenomenologists in
particular, Merold Vestphal and Ninian Smart, have done a very credit-
able job in undercutting this objection-by finding analogues to sympa-
thetic reenactment in a variety of humanistic disciplines and arguing that
if the process is unproblematic in these areas, then it should be no more
problematic in phenomenology.

Vestphal identified three such analogues-the detached perception or
contemplative regard employed in aesthetic appreciation and under-
standing in the visual arts (where the viewer suspends prejudgments in
order to grasp and then reflect on the meaning of a particular piece of
art); the actor's reenactment in sympathetic imagination of the motiva-
tions and intentions of a character in a play (wheie the actor tries to see
a.nd feel and display through acring how a given character approaches
the world); the good listening engaged in by a psychotherapist in dealing
with a client (where the therapist is fully presenr ro the client and listens
for what is both said and not said by that i l ient;. ' , Westphal suggests thar
these three activities taken together provide u .o-pr.h..rsive model for
the phenomenological step of sympathetic reenactment (or reexperienc-
tng), for the phenomenologist has a detached (bracketed) contemplative
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regard for the believing soul; he or she reena-s in symparhetic imagina-
tion the motivations and inrentions of the believing soul, and also is
"present to" the conscious avowals of the believing ioul ancl listens for
what is expressed (and.not expressed) using a te.hni!... of grntl.-i.obing
to ascertain the essential traits of the consciousness that ihu, ."p..rr.,
itself. Furthermore, westphal suggests at reast implicit ly that inasmuch
as we can understand and accept the analoguet *. huu. identified, then
we can, by parity of reasoning, understanJand accept as well th. ph._
nomenological step of sympathetic reenactment. This is not an imprau-
sible claim.

Ninian Smart cites one of the analogues adduced by Westphal_
playacting-and offers others in additionl-reading 

".rd 
int..p..ring annovel, a_nd the participant-observation of the sociallnthropologist in hisor her fieldwork." Vith regard to playacting, Smart is particularly sug_gestive y!.1 h: points our rhat rhe actor imaginatively r.t .urr* the f..l-ings and beliefs of a given character, whilJsimurtrr.orrif uracketi.,g

issues of rruth, value, and commitment_the ̂ rtor, ^ftri Ltl, do., notactually become a character. excepr imaginatively in a kind of epoch6(unless, of course, the actor is suffering f".om some sort of pathorogical
condition). So too the qleloryenologist, he or she t;;;;;;y ..re_
hearse.s" the feelings and beliefs of th"e believing soul, wh'ile simurtane-
ously bracketing questions of truth, value, and Jo--it-.nt. Smart fur-
ther suggesrs thar, in reading and assimilating a novel, the reader enrersinto anorher social world (displayed by the novel) imaginatively withoutactually accepting the presuppositions of that worldjthis rmpti., thatit is possible for the reader t" trota simultaneously mutualy conflicting
attitudes empathetically understood, precisely because h. o. ,i. do.,not actually commit to the truth of the attitudes but 

"nty 
r-"gi;atively

entertains them in an empathetic way. so too the phenomenolog;sirs ableto enrer into the world of a berieving soul empaihetically 
"nii-ugin"-tively.without thereby accepting the'presuppositions and values of thatworld' And, for his finar analogue, smart proposes that of participant-

observation of the social 
".rth.opoiogist, *ho i' doing 6eld;ork n..d,to emparherically understand and afpreciate how the" n"r,u. irit., ro,example, feels, thinks, acts, and ,.., ih. world. S-"r, f....friu.fy p.r",,

n:,:h,I^rPanthropologist's 
procedure is not lurt 

" 
pro..r, of'ry_p"_thetrc lmagrnation but also involves learning a new language and concep-tuality in an effort at transcultural undersianding. so ?oo"rr,. prr*o-.-

nologist who, in being empathetic, nonetheless also has to learn how thereilglous conscrousness perceives the world, how that consciousness
thinks and acts in a distinctively religious manner.

Introduction
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The point of cit ing.these analogues must by now be apparent: far from
being an obscure and unusual procedure, the process of'sympathetic re-
enacrment is quite clear and replete in a variety of .ont."t, and disci-
plines. The onus, the.n, is on the objector to show cause why he or she
regards it as especially problematic for either phenomenology or any of
the other contexts and disciplines mention.d. It ,..-, to"'be a well-
accepted procedure for many types of inquiry.

The fifth problem we must consider ii the charge that essential phe-
nomenology_ of religion is. insufficiently historical, that is, fails to ac-
knowledge_ the important fact that all religious co.,sciousness is embed_
ded in and shaped by the historicity intrinsic ro human consciousness
and activity. Before considering this objection, we need to clarify what
exactly it means. It.seems_to suggest that essential phenomenoiogy is
more concerned with timeless essences rather than historical devefop-
menr and is therefore blind to the fact that all religious consciousness
develops over time. Further'.it seems.to suggest ,, *.ll that essential phe-
nomenology is relatively oblivious that dilFerenr forms or Jigior, .on-
sciousness exist and can be correlated with different social anihistorical
contexts-for example, the consciousness of an early Christian may be
different from that of a modern christian; the consciousness of a chris-
tian may be different from that of a Buddhist whether or nor thef liue in

1,!e 
same. historical period; and so on. There is something ,ight 

"bo,rtthese cnrlcrsms and something misleading as well.

. 
'07hat is right about them is this-essJrtial phenomenologists have infact often ignored the consideration that different forms of ;fi;;;;, .r"-

sciousness may be correlated with different historical and sociil-cultural
contexts. Furthermore, there is considerable truth in the contention that
some have ignored the process of development of a given form of reli-gtous consciousness. But there are exceptions here, and both otto andScheler are two such exceptions. Otto quite clea.ly ,..ogrrir., ;. f".,that religious consciousness deuerops ou.-. ,i-.-this is why he so freelyspeaks,of the developm.nt of nu-i.rous consciourn.r, fro- pri-itiu. to

*"..".^1:l.9ped 
(and pure) .forms. Scheler, for his p"rr, 

".ino*ledges::'1 
turl dev.elopments of theistic forms of religioui consciousness andrne tact that different forms of religious consciousness arise in differentsocieties and culrures.'so_the cha"rge cites at best only 

" 
t.nJ.n.y of

iil i l j::],n|:nomenology of religion io be anti- or more accuratety non_tttstorrcar' At least sole phel0menologists appear to escape this charge.
- 

Moreover, in speaking of timeless ."rr.n..r, the charge'b.*"y, 
" 

,.ri_
|-rt Tjr."r9:rstanding of what phenomenologists -eaniy the term .,es_
sence" (or "essential traits"). They do not mean "essence,, in some pra-
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tonic sense-timeless essences or forms existing in a perfect and
changeless ontological realm. Rather they use "essence" to refer to the
characteristic and constitutive traits of a given phenomenon-if this phe-
nomenon happens to change (for whatever reason), then the new or suc-
cessor phenomenon will have its own constitutive defining traits which
may be different from the previous phenomenon. Phenomenology ac-
cepts (at least in principle) the possibil i ty of such change, and this means
that phenomenologists are not discussing timeless essences in the platonic
sense. So in this respect the charge is woefully misguided. Absolutely
nothing prevents the essential phenomenologist from using his or her
method of inquiry to investigate in a successive way states of religious
consciousness as they change and develop over time-in an apt image of
this possible use of the method, Ninian Smart speaks, for example, of
phenomenology's abil ity to produce a "moving picture" of successive
phases of the development of a given type of religious consciousness (we
will return to this point in connection with historical-typological phe-
nomenology of religion)." Such a possibil i ty shows that essential phe-
nomenology of religion need not be anti-historical.

The sixth and final problem we need to consider is whether essential
phenomenology of religion subscribes to a theory of experience or con-
sciousness that implicit ly values mental as contrasred with corporeal phe-
nomena. At f irst blush, this may seem to be a most implausible problem
given that Husserlian phenomenology was originally designed to avoid
just such dualisms and valences, and in fact Husserl 's thought itself seems
to escape this sort of problem inasmuch as it appears to recognize that
human consciousness is embodied.'. Nonetheless, the essential pheno-
menologists of religion are not Husserl, though they may be influenced
by his ideas, and evidence that there may be a real problem here is sup-
plied by one of our representative essentialists-William Earle-when he
writes in the context of his study of mystical consciousness that "each
now need consider nothing but himself as a thinking self. My own body,
other persons, and the physical world of narure are not ingredient in the
very essence of that thinking self. The I as it is for myself is only acciden-
tally related to its body, to the physical world, to other persons. It may
turn its thinking attention to them, but it is not they, or even like them."

This sort of claim seems very problematic from the viewpoint of many
non-essentialist phenomenologists and philosophers who would contend
that our experience shows itself to be incarnate (bodily) as well as inter-
subjective. In the words, for example, of Gabriel Marcel, "we are incar-
nated," and this sort of claim is intimately related to the phenomenologi-
cal datum that we (or all I's) are irreducibly situated in a world of other
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embodied consciousnesses.'Z3 For these thinkers' we do not f ind con-

sciousness only "accidentally related" to body, world, and other persons,

but necessarily so related: we cannot escape our corporeality and other

Dersons, for both are integrally involved in our consciousness. Interest-

ingly, the careful reader wil l f ind many essentialists agreeing with this

oo-int, i.rasmuch as they identify "creaturehood" (sense of being a finite

creature; as part of religious consciousness. Otto and Scheler are two

such essentialists who identify creaturehood as an essential trait of nu-

mir1ous consciousness and the human apprehension of divine self-

disclosure.
Nevertheless, even acknowledging such a possible recognition of em-

bodied consciousness, there is a tendency on the part of essentialists to

downplay or ignore or-in Earle's case-explicitly deny this feature of

human consciousness. And this, in turn' suggests that they may be un-

consciously biased against such a datum because they are sti l l  unduly

influenced by the tenet of Cartesian philosophy that posits a dualism of

mind and body and a valence favoring the mind over the body. That the

issue is a real one-and that the essential phenomenology of religion is

problematic in this respect-is clearly suggested by the fact that another

voice-existential phenomenology of religion-defines itself precisely

around the clear acknowledgment that we are indissolubly our bodies

and are indissolubly bound within an intersubjective world of conscious
(and unconscious) relations. And so we have to admit candidly that this

failure on the part of at least some essentialists openly and consistently

to acknowledge this feature of our consciousness (and of religious con-

sciousness in particular) may well constitute a significant limitation of
their approach.

In reviewing these six problems or concerns about the essentialist
voice in phenomenology of religion, we have cited some of its strengths
and weaknesses. Though we have tended to rebut these concerns-save
for the last-we should also be aware that continuing perceptions of
these as real and inescapable tensions within the method have had no
small role in helping to generate or at least strengthen the resolve of other
voices in the field. Thus, for example, the issues of "detached objectivity"
and "an inadequate theory of consciousness" have tended to support the
development of the voice of existential phenomenology of religion, while
the issues of "normative loading" and "anti-historical bias" have tended
to support the development of the voice of historical-typological phe-
nomenology of religion. Furthermore, the issue of "transparency of con-
sciousness" has played into the hands of those who would l ike to sup-
plant phenomenological inquiry with other, more hermeneutical, schools
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of suspicion. Nonetheless, none of these voices-either inside or outside
phenomenology of religion-deny that the essentialist voice has had and
continues to play an important and vital role in the study of religious
phenomena.

Second Voice: Historical-Typological
Phenomenology of Religion

The second voice in the phenomenology of religion is what we call,
following Ninian Smart, the "historical-typological phenomenology of
religion.",o The label is particularly apt since this type of inquiry is un-
dertaken primarily by historians of religions interested both in the dis-
tinctive ethos and worldviews of particular religious traditions and in
persistent or recurrent patterns shared by those traditions. How, in other
words, do the participants of a given religious tradition "intend" the
world? How do they understand, respond to, feel about, and act in the
world from their distinctive standpoint? And further, how does this way
of intending the world compare with those ways of being represented by
other religious traditions? The pursuit of these questions is bound up
with a distinctive set of aims and, once again, a reasonably unified
method of inquiry, constituting a distinctive voice in the phenomenology
of religion. These aims and method are ably represented by the researches
of Arthur, Kristensen, Kitagawa, and Eliade (in this book), in addition to
such influential figures as Gerardus van der Leeuw and Smart. Let us
examine in some detail these aims and method as well as issues or prob-
lems they may pose.

Aims

One aim shared by all historical-typological phenomenologists of re-
ligion is to understand in a qualitative manner the particular forms of life
within a religious tradition and thereby to recover a picture and a sense
of what these elements (e.g., doctrinal beliefs, ritual practices, codes of
conduct) mean from the viewpoint of the adherents of particular reli-
gious traditions. The aim is to see what the "external" facts of a tradition
add up to when understood and viewed as expressions of distinctive
worldviews and existentially experienced standpoints of life and the
world. Following the lead of Wilhelm Dilthey, historical-typologists con-
tend that recovering how religious paticipants see the world-what life
means for them in relation to their transcendent focus (e.g., a god or
sacred realm)-helps to animate, so to speak, otherwise "inert" knowl-
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edge, thereby permitting the scholar to more truly understand the mass

of-data acquired about religions by other more quantitatively oriented

scholarly methods. As Arthur puts it, "what now seems to block under-

standing in many areas is a glut of information and a methodological

insistence on distancing neutrality . . . we cannot dispense with the facts,

but it seems that once we have acquainted ourselves with them to a cer-

tain level, a further step needs to be taken if our understanding is to

advance." Furthermore, historical-typologists are convinced that their

more qualitative understanding of participants' intentions and beliefs en-

ables the scholar to draw distinctions between more important and less

important religious phenomena-from the participants' standpoint-

thereby enhancing appreciation of what may be truly distinctive in a

given tradition's approach to the world.
A second aim shared by all historical-typologists is an historically con-

textualized understanding of a particular tradition's ethos and world-

view. Thus, unlike the essentialists, these phenomenologists aim to re-
cover a dynamic picture of how an ethos and worldview develops over
rime, not simply how these appear at a given time. In the image posed by
Ninian Smart, historical-typologists expressly seek a "moving" phe-
nomenological picture of the central religious elements of a particular
tradition." In acquiring this moving picture, they may well take static
"snapshots" or "frames" of a particular tradition at particular times, but
then they put these "frames" together in a more comprehensive picture
of the tradition's developmental flow. Thus they seek a qualitative under-
standing of a tradition's forms of life in a temporally structured manner
that reveals the changes that may occur in the participants' own self-
understanding of what their tradition is about. It is important to note
that this diachronic qualitative understanding is focused primarily on a
given tradition's own internal development, for all historical-typologists
are wary of the distortions introduced by grand speculative attempts to
postulate "ideal" patterns of development between traditions. Unlike in-
ternal developmental histories, "ideal" developmental histories are evo-
lutionary visions on a wide scale, often positing that some religious tra-
ditions not only precede others temporally but also valuationally so that
some traditions are conceived as being more "primitive" and less devel-
oped than other "more advanced" and "higher" traditions. From the his-
torical-typologists' perspective, this evolutionary view of religious tradi-
tlons is quite objectionable because it is often based on scant historical
evidence, is a type of reductive analysis, and tends to be "loaded" or
governed by covert normative opinions about what is the best and purest
form of religion (often taken to be Christianity). This tack, according to
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our phenomenologists, can only lead to distortion of those traditions
considered to be the "lower stages" on a speculative ladder leading to the
"ideal" religion.

Though historical-typologists are skeptical of grand synoptic perspec-
tives on the evolution of religious traditions, they nonetheless do engage
in carefu l ly  contro l led comparat ive inqui ry  of  a cer ta in sorr ,  and th is  ac-
tivity represents yet a third aim that they all share: the systematic com-
parison of the standpoint of one tradition with the standpoints of other
traditions. Indeed, though he is careful to "object to [the] kind of classi-
fication" involved in evolutionary views of religions, Kristensen, for ex-
ample, goes so far as to claim that: "phenomenology of religion is the
comparative study of the history of religions." Though not all historical-
typologists would subscribe to the way that Kristensen chooses to high-
light his own interest in comparison, they all would nonetheless concur
in his more temperate statement that "phenomenology makes use of com-
parison only in order to gain a deeper insight inro the self-subsistent . . .
meaning of each of the historical data . . . to understand the conception
of believers themselves, who always ascribe an absolute value to their
faith." Here Kristensen signals how historical-typologists share with
many non-phenomenological scholars the view that by comparing tradi-
tions, they can gain a better undersranding of any one tradition. Indeed,
many of these researchers have suggested that an inquiry focusing on only
one tradition-eschewing any and all comparison whatsoever with oth-
ers-is severely hampered in its abil ity to see and appreciate what may
be truly distinctive to the tradition under scrutiny, precisely because that
inquiry lacks a comparative reference. How can one identify what is truly
distinctive to one tradition without knowing (by comparison) where and
how it differs from others? Inquiry without a comparative reference is
essentially myopic or blind, and so historical-typologists contend that
comparison between religions wil l help them to understand and appre-
ciate the true uniqueness of any one tradition.

Related to this comparative aim-and accounting for the other half of
the name of this sort of phenomenological inquiry-is yet a fourth aim
on the part of scholars working within this voice: to identify "universal"
or at least "recurrent" features common to particular religious tradi-
tions-that is, types of phenomena shared by traditions. This interest in
typology is two-fold. On the one hand, delineating universal features or
recurrent patterns of religious forms of life assists that comparison nec-
essary to understandrng the worldviews of particular traditions-in this
sense, the typological aim is subsumed under the compararive aim. On
the other hand, identifying such features or patterns also represents an
aim in its own right, since such factors may teach us things about the
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rc.l igious nature of humankind (homo religiosus) or the general religious

dirrrension of human existence in the world.

The first aspect of the typological aim-patterns in the service of com-
parison-is well represented by Kristensen in his contention that "phe-

i.,omenology has set itself the task of so grouping phenomena [in his case,

rhe phenomena of prayer] that they shed light on one another and lead

rt> a deeper insight into the essence of a whole group of similar phe-

nomena" [again in his case-the case of prayer-"the basic attitude is

one of surrender to and trust in the leading of the Spirit, who created and

soverns man and cosmos"]. Kristensen is careful to indicate that this

iypology of prayer(s) as a recurrent religious form of l i fe develops a com-

parison in order to gain a deeper understanding of particular traditions

from their (internal) points of view; and so he later states "we must al-
ways try in our study to put ourselves in the position of the believer,

beceuse it is there alone that the religious reality is to be found which we
wish to understand." Kitagawa agrees with this restrained typological
aim when he writes:

To be sure, it is the task of the historian of religions to delineate universal struc-
tures out of the multitude and variable religious data and to telescope long and
complex histories of religions by depicting certain signiGcant events and their
persistent characteristics. Yet, his conceptions and abstractions must be con-
stantly re-examined in the light of the integriry and unique cluster of meanings o{
particular religious systems or phenomena.

And with reference to the subject matter of religious pilgrimage, Kita-
gawa exemplif ies this restraint once again when he writes, "not with-
standing these 'universal' features, which are shared by the pilgrimages
of various traditions, each one tends to show a unique ethos of its own,
which can be understood only within its religious and cultural contexts."

The second aspect of the typological aim-identifying universal types
of phenomena in order to explore the general religiosity of human-
kind-is most vividly represented by the phenomenological researches of
Eliade. In the selection included in this book, he argues that the way
religious people organize their houses, vil lages, and cit ies constitutes a
"universal" feature shared by religious traditions, a feature he calls "sa-
cred space":

Indeed, for a religious man, space is not homogeneous; some parts of space are
qualitatively different. There is a sacred and hence a strong, significant space; and
there are other spaces that are not sacred and so are without structure, form, or
meaning. Nor is this all. For a religious man, this spatial nonhomogeneity finds
expression in the experience of an opposition between space that is sacred-
the only real and really existing space-and all other spaces, a foremost expanse
surrounding it. The religious experience of the nonhomogeneity of space is a
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primordial experience, comparable to the forming of the world. . . . So it is clear
to what a great degree the discovery-that is, the revelation-of a sacred space
possesses existential value for a religious man; for nothing can begin, nothing can
be done without a previous orientation-but any orientation implies acquiring a
fixed point. It is for this reason that religious man has always sought to fix his
abode at the "center of the world." If the world is to be liued ln it must be

founded-and no world can be born in the chaos of the homogeneity and rela-
tivity of profane space.

And so, for Eliade, "sacred space" is a universal category or form of

religious experience that reveals a general structure of the religious di-

mension of human existence in the world, and he is able to conclude:

IThat is relevant for our theme is that we find everywhere the same fundamental
conception of the necessity to live in an intelligible and meaningful world, and
we find that this conception emerges ultimately from the experience of a sacred
space. Now one can ask in what sense such experiences of the sacred space of
houses, cities, and lands are still significant for modern desacralized man. Cer-
tainly, we know that man has never lived in the space conceived by mathemati-
cians and physicists as being isotropic, that is, space having the same properties
in all directions. The space experienced by manis oriented and, thus anisotropic,
for each dimension and direction has a specific value; for instance, along the
vertical axis "up" does not have the same value as "down"; along the historical
axis, left and right may be differentiated in value. The question is whether the
experience of oriented space and other comparable experiences of intentionally
structured spaces (for example, the different spaces of art and architecture) have
something in common with the sacred space known by Homo religiosus.

Though he concludes with a question, it is reasonably clear from the

context that the question is rhetorical and intended to suggest that "sa-

cred space" is not only a universal feature of all religious traditions but
indeed a universal feature of all human experience in the world-even
secular moderns have their "sacred spaces"-14lhether these be national
memorials or sports stadiums.

The historical-typological phenomenology of religion has a nexus of
rather distinctive aims (qualitative understanding, historical sensitivity,
comparison between traditions, and typology), though it also seems clear
that the first two can be construed as the more dominant aims while the
second two can be conceived as more subsidiary. It remains to be asked
whether historical-typologists, individually or collectively, have more
normative aims or agenda comparable to those we discerned for the es-
sentialists. Do they, like the essentialists, put their research into the ser-
vice of other more ultimate aims, and, if so, are these ultimate aims con-
sonant with their more historically oriented concerns?

Many historical-typologists do, in fact, have more ultimate agenda.
One of these is closely connected with the second aspect of the typologi-
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cal aim of identifying universal structures or patterns of religion in order

to learn something about the general religiosity of humankind. Those
who pursue this aim in a self-conscious way-sometimes making it the
dominant aim of their historical-typological research-often have an
interest in recovering and making explicit these structures in order to
countervail modern tendencies toward secularization which they see as
dangerous and debilitating for humankind's self-understanding. So their
deeper concern is to call moderns back to a more authentic understand-
ing of themselves as "spiritual" (not just natural) creatures. There rs
nothing illegitimate or unworthy about this more ultimate aim, but we
need to be aware that it has the potential to encourage such researchers
to find "universal" structures of religion even if they might not be there in
the phenomenological data-because the more universal and dominant
the religious structures, the easier it is to make the case for humankind's
spiritual nature. Another deeper project pursued by some historical-
typologists involves advancing the cause of their own religious commit-
ment to a particular tradition. This theological agendum can have the
effect of viewing their own tradition as somehow superior to others they
may be investigating, and this, in turn, may have the effect of their high-
lighting or discounting certain features of a tradition under scrutiny with-
out doing full justice to its ethos and worldview They might, for ex-
ample, tend to "read" Christianity into another tradition and thereby
highlight certain features of that tradition as being important for that
reason (apart from whether the tradition itself considers that feature im-
portant). Or they might, for example, tend to discount or devalue a fea-
ture of a tradition under scrutiny because that feature is in some sort of
tension with an aspect of their personal religious commirmenrs.

Thus one should not overlook the possibility that other non-phe-
nomenological undertakings can distort the data studied by historical-
typologists. Yet, on the other hand, it seems important to recognize also
that many historical-typologists are interested in clarifying the religious-
ness of others in order (ultimately) to clarify their own or, say, the reli-
giousness of the western world-and that this sort of deeper aim need
not necessarily distort alien traditions being studied. In fact, this aim is
predicated on gaining as accurate a view as possible of alien traditions,
tor without such accuracy there can be no genuine clarification of one's
own tradition. This aim is the other side of the coin of using comparison
with traditions other than the one under scrutiny, for in using one's own
tradition (or, e.g., those of the Vest) for comparative reference, the re-
searcher gains a deeper understanding of not only his research object but
also the comparative reference itself. And so, as Arthur observes in the
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conclusion to his selection in this volume, this sort of work can "be seen

as purposeful in terms of exploring and defining our own religiousness'

in-rgft a process of exploring the religiousness of others.' '

Metbod

The fou r i n teg ra l l yconnec teda imso f theh i s to r i ca l - t ypo log i ca lphe -
nomenology of ,-eligion significantly inform this voice's conception of an

"ppttp.l"r". 
methoi of in[uiry' That is,.the four aims can be correlated

with the distinctive ,,.p, o. facets of this enterprise's phenomenological

p rocedu re .Thea imo fqua l i t a t i veunde rs tand ingo f the fo rmso{ l i f eo fa
;;6;, tradition from that tradition's standpoint suggests immediately

the"propriety o{ empathetic understanding (ima gi native experiencin g and

ir"irpi. i i . i t;, .po.he (with respect to questions of truth' value' and

theoretic-explanato.y commitments), and evocative description (convey-

ing a sense of hor" particular holistic worldviews experience.and see life

in"the world). The aim of historical sensitivity and contextualization sug-

;;;; ih" ;r;priety of temporally structuring this qualitative. underctand-

i;; il ..oo."tirr. descripiion so as to chart the chronological develop-

-!rrt of a particular ,.riition't ethos and worldview' The comparative

a im , i n tu rn , sugges ts thes tepo fcon t ro l l ede luc ida t i vecompar i sono fa
p"ri i.ulu, holisi ic worldview with other worlds of religious meaning, and

it l n.r, aspect of the typological aim suggests that this conrrolled com-

f".i*n ,eli., o.r the use of co".rsta.rtly refined typological categories (ideal

iyp.tj tf religious phenomena. Finally, the second aspect of the typologi-

;; ^;^ rogg".rr, ,h. ,rrp of elucidative interrogation of the.standpoints

of particull i  holistic,.rdi, io.,, so that we may identify and.clarify dis-

tinitry religious objectives and intentions that may constitute "universal"

o, "r..urrint" features of all religious traditions'

These six facets of the historical-typological phenomenological

method-qualitative understanding, epoch6, evocative description, dia-

chronic unierstanding, elucidative comparison, and elucidative interro-

gation-share some similarit ies with the method of the essentialists. By

ih. ,.-. token, however, there are important differences as well '  The

similarities inuoiue the use of tutored empathy, epoch6, evocative descrip-

tion, and a concern with "universal" or "recurrent" features (or es-

sences). The differences appear focused on matters of diachronic under-

standing and elucidative comparison of particular worldviews. The

essentiaiist method appears more "static" and less interested in system-

atic comparison of data, while the historical-typological method appears

to be more oriented to temporal change and the comparison of historical-
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.-oirical data. Let us now examine the similarit ies and differences by

.iri l fr i"g briefly each of these six methodological steps or facets
"'-Th" 

fi ist step-empathetic understanding-is already familirr to us

lrnrr our discussion of this notion in connection with the essential

oti.1"1,.notogy of religion. Similar to the essentialists, the historicql-

lunulogitt, construe this step as involving both imaginative rrexperi-

.'"'..gi"a systematic introspection of the contents thus imaglnatively

."o.ri.r.ra. The differen.. J.orn the essentialists' articulation of this

"... '- ir associated with the intrinsic concern of the historical-typologists

,o Lnd.rrrund a particular religious ethos and worldview. T'hus, the

ilr.ri.ut-typologiits focus their sympathetic reexperiencing and in-

,-rp..rion on the data made available by other historical and social-

,. i.", in. inquiry. Their empathetic inquiry into the meaning of this data

ir rt.r.for. iorrirolled, shaped by, and in constant conversation rvith the

*ork of other disciplines to a greater extent than that of the essential-

lrtr. tn other words, the historical-typologists' use of empathetic under-

standing is self-consciously focused on the qualitative elucidation of em-

pitl.nf iata, while that oi the essentialists is more oriented touard the

g.n.."l philosophical elucidation of religious (versus nonreligious)

consclousness.
This difference in the use of empathetic understanding is captured

quite well in Kristensen's claim with regard to his study of prayer that:

we want ro know the spiritual factors which are active in all prayer, t'ut faced

u,ith such extensive matirial, we must also have the courage, relying on r.,certain
amount of intuit ion, to separate what is important from what ls not' I hen we
musr glve our arren'on eiclusiuely-to_the data which can reasonably'well be
approiched and understood, and which therefore hold our promise of yieldi.g
positive results.

Krisrensen's interest in empathetically understanding empirical _data-
involving both sympathetic reexperiencing as well as intuit ive observa-

tion of ..ligio,n co.rients-is representative of how historical-typologists
conceive of this methodological step. Arthur's representation of this step

is particularly vivid and il luminating' when he writes:

. . . phenomenology of religion so conceived provides a means of effectively "pass-
ing ovcr" into the"ielieiouisituation which one wants to investigate and "coming
baik" wlth a clearer ,ind..rt"nding of it. It is a means of passing over to someone
else's religious world so that *. -"y try to see how things aPpear when viewed
through t"hat pe.specrive. . . . phenomenology of religion viewed as such seeks to
offer t"o its su?ficiently comperenr practit ioner as non-secondhand an insrgbt as it
is possible to achieveinto what 

"ni-rt. 
the differentvitalit ies and movements of

meaning within any particular religious outlook. Its basic motivating idea is quite
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straightforward: to try to apprehend someone else's religion 4s it appeats to
them, rather than focusing attention on how their religion appears to us from a
non-phenomenological viewpoint.

The second methodological step-epoch6 or bracketing of evaluative

and theoretic commitments-is also already reasonably familiar to us

from our discussion of the essentialist method. To see the world accu-

rately from the standpoint of a given tradition-in order to see as that

tradition sees-it is clearly necessary to put aside any and all distorting
"lenses" that might be associated with opinions about the truth or falsity

or illusory quality of religion, about the supposed superiority of some
religions over others, and about how various theories might explain reli-
gions in terms of psychological or sociological mechanisms. As Arthur
puts it, "to achieve this [phenomenological] perspective it is necessary to
maintain a deliberate open-mindedness, which postpones making any ev-
aluative judgments, and to let oneself be moved, if only temporarily, by

the same currents of significance as stir the believer [or tradition] under
study." And, as he observes with reference to \William Golding's Tle
Inberitors-Arthur's case-example of the historical-typologist at work-
"he [Golding] had, in other words, to sustain a disciplined empathy
and open-mindedness throughout the book. He had to observe a hold-
ing back or bracketing out, familiar in the phenomenological vocabu-
lary which disallowed the intrusion of analyses, explanations, value-
judgments or clarifying comments from his own twentieth century point
of view." Kristensen vigorously concurs when he objects to evolutionary
evaluative theories of "higher" and "lower" types of prayer, saying "we
must obiect to this kind of classification . . . evaluative comparison does
not come with its fphenomenology of religion's] domain," and when he
rejects Ludwig Feuerbach's classical projectionist theory of religion as
applied to prayer:

Feuerbach tried to give a psychological answer to the question of how prayer
originated and how it can be explained. His basic thesis is that man's desire, need,
and hope are what have created the gods . . . God is a projection of the human
mind; God is created in the image of man and not vice-versa; theology is anthro-
pology. The gods are "wish beings" . . . prayer is an act by means of which man
tries to fulfill his wish but the fulfillment of a wish, as long as there remains a
wish is an illusion. Religion, therefore, which is the objectivizing of man's own
essence, "is worthless illusion." . . . This is indeed a remarkable sample of a
psychological explanation which is extraordinarily unpsychological and in con-
flict with the experience of all ages. . . .26

Kristensen's objections here are fully consonant with, and representative
of, the phenomenological epoch6 employed by all historical-typologists
in their study of religious traditions.
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A third methodological step shared by both essentialists and historical-

rypologists is that of evocative description of the religious phenomena

being studied. Again, this step is reasonably familiar to us, but it is none-

theless important to see how crucial historical-typologists regard this step

lor attaining their goal of qualitative understanding of particular reli-

eious traditions. Arthur indicates the close connection between qualita-

iive unde.standing and evocatiye description when he writes that empa-

thetic understanding "is an attempt to place us, so far as this is possible,

in the other person's shoes, so that we might stand with them and walk

with them, observing and feeling what occurs with a closeness which

would be impossible for a'external' descriptive study." And he further

adumbrates this point with reference to Golding's The lnlteritors: "in

beginning his imagination from the inside and working out, in leading

the reader around to discovering things for himself, rather than merely

describing them, in building up a situation in which we can know imagi-
natively what it might be like to look through other eyes, to live in a
different world of religious meaning, Golding does not rely on the fabri-
cation of eroneous details." These features of "observing and feeling . . .
with a closeness" and "discovering things for [one]self rather than merely
describing them" are reminiscent of the performative factors of evocative
description discussed in connection with the essentialists. For Arthur,
evocative description is absolutely crucial to the attainment of truly quali-
tative understanding. This, for Arthur-and other historical-typologists
as well-represents an important cognitive challenge and achievement of
this enterprise, for through evocative description one is able to learn
something about another religious tradition attainable in no other way:
true understanding of the lived experience of participants from within
that tradition. In short, evocative description performatively prompts ex-
tstential understanding of the religious other that is otherwise impossible
for the nonparticipant in that tradition. And historical-typologists fur-
ther wager that such existential understanding may well be important to
achieving further knowledge of a tradition under scrutiny-for example,
by suggesting hypotheses to be explored by other disciplines, by suggest-
ing insights into the "universals" of religion or about the spiritual nature
of humankind. and so on.

Though Arthur is the most articulate of our authors in identifying and
discussing this step of evocative description, we should also be aware that
our other authors, while not discussing it, do in fact exemplify it in their
work. Thus, for example, Kristensen actively seeks to evoke his reader's
sympathetic appreciation and existential understanding of the prayerful
activity of religious traditions rather far removed from our cultural world
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by quoting (e.g.) Algonquin, Incan, Christian, Babylonian, Hindu, and
other prayer texts and then directing the reader's attention to the "spirit
of these prayers." Eliade, for his part, goes to extraordinary lengths to
pull his readers into the "existential meaning of ' l iving in one's own
world"' and then to show how this existential meaning can be used to
sympathize imaginatively with the "sacred space" of archaic religious tra-
ditions. In both cases, as well as others throughout the book, we can see
(or rather experience) evocative description at work.

The fourth step of the historical-typological phenomenological method
is diachronic understanding-temporally structured elucidation of a par-
ticular tradition's ethos and worldview and recording changes in that ethos
and worldview. This is a step distinctive to the historical-typological
voice and method, not shared in any self-conscious way by the essentialist
voice and method. Of the authors included in this book, Kitagawa is one
of the most articulate about this step. He begins his inquiry into types of
pilgrimage in Japanese religions by noting the need to indicate universal
structures, to highlight especially pertinent and illusrrative evenrs, to be
senstive to change over time, and always to check typological structures
against the historical materials. The result is that Kitagawa delineates the
distinctive ethos of each of three types of pilgrimage-pilgrimage to
sacred mountains, pilgrimage based on faith in divinit ies, and pilgrimage
based on faith in charismatic persons-in a diachronic manner, tracing
changes in the characteristic patterns of religious meaning associated
with each rype. In this manner he achieves diachronically qualitative un-
derstanding of each sort of pilgrimage in its internal developmental self-
understanding over time. It seems clear that Kitagawa's effort hopes to
produce what Smart refers to as a "moving" phenomenological picture
of an element of a religious tradition as that tradition itself changes its
own self-understanding of that element. Thus, unlike essential phenome-
nology of religion, the historical-typological enterprise is quite self-con-
sciously non-static or dynamic in attempting to understand in a qualita-
tive way the standpoint of particular religious traditions.

In its fifth step of controlled elucidative comparison, historical-
typological phenomenology also seems distinctive from the essentialist
voice, for although in this step the two voices share a concern with uni-
versal or recurrent structures or patterns, they do so for quite different
reasons. One should recall that the essentialist voice is predominantly in-
terested in identifying and characterizing the essential or defining traits of
religious consciousness in general. By contrast, the historical-typological
voice is predominantly interested in elucidating the internal perspective
of a particular tradition by way of comparing it with other traditions,
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l:.:r';;;; o.r,",o tr. inapplicable or unhelpful, the historical-typologist

li;ii .'it;;;.i;;;h. '^"g-v or possiblv drop it altogerher 111o1;ntiallv
i irr-ring what may '"aliy bt going. on in.a particular ethos or worldview'

i i".r, 
"ri i t. 

the eisentiallstsithe-historical-typologists sit rather l ighdy

;;;:; typological t"ttgo'it '  or universal features' ever alert to the dan-

_.,, ..rf o,l*,ble"distortio-n of the particular phenomena in which they are

iarticul arlY interested''.. ihi, 
attitude toward universal structures explains why both Kitagawa

ancl Kristensen are prone to say things-like "his conceptlons and aDstrac-

rions must be constantly ."-.*"-i. i .d in l ight of the integrity and the

;;i;r. cluster of meanings of particular religious ttt ' :-1--,(I l:1Pu*")'
Inni*lthrtunding these ,_r"nlu.rr"i fearures, which are shared by rhe pil-

grimages of various traditions' each one tends to show a unique ethos of

its own" (Kitagawa)' "phenomenology makes use of comparison only to

L"i" " 'a..p.. 
inright into the self-su-bsistent ' '  '  meaning of each of the

historical data,' (Krrstensen), "we can come to see the absolute character

of particular religious dut" i.t an approximate way' but never more than

appro*im"tely . . . the absolute thu'"tttt of the data offers resistance

ro the constitution of an 
' ideal history' of prayer" (Kristensen).. These

are warnings to other historical-typologists-and to us as well-that'

though uniiersal features and recurrent types may often be useful to gain-

ing.imp"rative insight into the significance of a particular religious ethos,

one must beware of imposing or io'cing them where they do not fit'

What exactly do.r.i-puiative elucildation involve? \What does it look

like? How is it done? These questions now beg for some clear answers'

Perhaps the best *"y io 
"nr*., 

them is to focus on a couple of clear

.*... ir., that highlight this methodological step' One such exercise is

supplied by KrisiensJn's study of prayer' Kristensen is quite adept in us-

ingl.comparison. . . to gain'a deiper insight into the self-subsistent ' . '

meaning"' of prayer. For"example, ie begins his study by comparing the

Algonqiin pi^yr:, to the Great Spirit to "cause that the water shall remain

,*ooth," to ttre Christran prayer "give us bread for today," to the Incan

prayer i ' to *ut.h ouer them tirat they may live in health and peace"' to

,h.'Zulo p."f., to their ancestors "people of our house ' '  '  you know

what is good'for us, give it to us," i.t otltt to display a basic attitude of
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"surrender to and trusr in the leading of the Spirit, who created and gov-
erns man and cosmos-" In another example he compares a Babylonian
"magical prayef'to shamash to "break the sorcerer' i spelr," to Luther's
comment of religious assurance "God could do nothing else; the path
was cut ofr for Him" in order to clarify the way in which a certain iype
of prayer exerts a certain compulsion on the gods. Now what is inrerest-
ing about all this is the way in which, through identif ication of both simi-
larities and differences among the prayers from different traditions, Kris-
tensen is able to i l luminate each prayer as well as reach some more
general conclusions about the fundamental recurrent types of attitudes
and actions represented in them all. Thus he is able to see rhe unique
ethos associated with each prayer, use the ethos of one to clarify the ethos
of another, and reach a tentative conclusion about some apparently
universal features. This is the process of comparative eluciiation at
work, and it is quite evidently a rather powerful tool in the historical-
typologist's method of inquiry.

.Eliade's inquiry into "the world, the city, the house" represents an-
other instance of elucidative comparison, this time focused on the study
of "sacred space." Beginning with the way the historian Theodore
Mommsen "l ived in" the world of the Greeks and Romans as not simply
history, but rather as a fundamental, though imaginative, orientation to
the world, Eliade goes on to exploit this fimiliar comparative reference
in order to i l luminate "the cosmicized and . . . 'sacred, 

world,, of archaic
religious traditions, such as those of the Achilpas (an Australian tribe)
and the Bororos of Brazll, who established their world by structuring
their villages and territories around a cenrral point repres.niing a vertical
axis open to the transcendent making possible their orientatioi in a now
sacred world. Eliade conrinues by comparing the history of Rome's
founding to those associated with the founding Jf .iti., in lran, southeast
Asia, and china in order to illustrate the simirarities of religious symbol-
ism shared by these histories. The point is surely ,o .o-p"i. such orien-
tations to sacred space so as to clarify each as well as to suggest that a
category of sacred space may well represenf a universal ,tru.iir. of reli-
gious traditions. Again' we see the process of elucidative comparison at
work as well as gain an appreciation for how it might deepen ou, u'der-
standing of particular traditions as well as possibL universal strucrures
of religion.

we need now to examine the sixth and final step of the historical-
typological method-elucidative interrogation of the standpoints of par-
ticular religious traditions in order to identify distinctively religious ob-
jectives and intentions. This interrogation involves t*o 

"rp..rr"that 
may

lntroduction 37

in some cases overlap or blend into one another. One aspect concerns

i l r r inguishing the d is t inct ive ly  re l ig ious obiect ives,  in tent ions,  and mot i -

iiu,ionr operative in a given tradition from other nonreligious motiva-

,rnr rn",--ay also be operative in that tradition's ambiant culture and

-ru int.r".t with the religious motivations. This sort of interrogation is

,iri.a ", 
clarifying the "mixed motives" (so to speak) that may_ lie behind

lome religious phenomena in a given tradition-it is clearly focused on

nrlning an understanding of the complexities that may be involved in a

l;u.n iradition's ethos and worldview. The other aspect of this step in-

iotu., futh.r clarification of distinctively religious motivations {or the

nurpose of identifying and il luminating structures and phenomena ap-

lr..ntly universal to all religious traditions. The first more modest aspect

if .lu.id"tiue interrogation is well represented by Kitagawa's work. The

second more ambitious aspect is ably exemplified by Eliade's inquiry. Let

us examine each of these examples briefly in order to clarify the function

and logic of this final step of the historical-typological method'

In ,-ep.esenting the first aspect of this step, Kitagawa quite straight-

forwardly points out that "in every religious tradition, the pilgrimage

combinei . . . diverse and often contradictory features, which are both

spiritual and mundane." He further writes:

Usually, pilgrims are motivated by religious objectives, such as adoration of the
deities'oi sii.rts who are enshrined aivarious sacred places, gaining merit for
one's salvation, paying penance for annullment of the sin, or praying for the re-
pose of th. rpititt'of'the deceased, but these religious. T9!iyt: are often mixed
with the desiie to acquire healing, good forture, easy child-birth, prosperity, and
other this-worldly benefits. Lven-ih"e ascetic practices, which are usually imposed
on the pilgrims, notably sexual abstinence and fasting. or dietaryrestrictions, are
int..p..t.i as necessary investments for the expected rewards. Besides, the-pil-
grimage provides welcome relief from the routine of the dull.everyday life of the
p.oplei. Furthermore, seen from a broader perspective, the pilgrimage, which ce-
ments the solidarity of religious grouPs, also stimulates trade and commerce'
dissemination of ideas, and intercultural exchange.

Thus, with respect to pilgrimage, Kitagawa notices that "spiritual," ce-

lebratory, *orrhipful motives are often intermixed with "mundane," in-

strumental, even materialistic motives. The first type of motive can only
be achieved by distinctively religious activities, for these motives and ac-
tivities are internally related-each needs the other and cannot be what
it is without the other. The second type of motive' however, is only con-
tingently and externally related to religious activity' since mundane ends
can be achieved by many sorts of activities (e.g', medicine' commerce'
and all the rest). Part of Kitagawa's task, therefore, is to distinguish be-
tween the distinctively religious motives and objectives intrinsically in-
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volved in religious activit ies of pilgrimage, on the one hand, and the more
adventit ious mundane motives and objectives only contingently related
to such activit ies, on the other. In this way, he seeks to interrogate the
phenomena in order to clarify their characteristic intrinsic religious traits.

In representing the second aspect of the step of elucidative interroga-
tion, Eliade also evinces concern with the intrinsic religious objectives
and motives involved in "founding the world," but he goes far beyond
this concern to also try to identify what he regards as a universal struc-
ture of all religions-the notion of sacred space. Thus, as we noted ear-
l ier, he concludes his study with the bold claim that "what is relevant for
our theme is that we find everywhere the same fundamental conception
of the necessity to l ive in an intell igible and meaningful world, and we
find that this conception emerges ultimately from the experience of a sa-
cred space . . . of houses, cit ies, and lands." And he further suggests that
this experience of sacred space is universal to "homo religiosus" (i.e., all
religious persons and communities). In effect, Eliade interrogates reli-
gious phenomena in order (f inally) to identify and characterize what he
regards as a universal structure of all religions.

Issues

Thus far we have attempted to clarify the aims and method of the
historical-typological phenomenology of religion by focusing on the
work of some of its representative practit ioners. We need now to go one
step farther to gain a more crit ical perspecive on this voice, by identify-
ing and discussing some of the typical problems and issues raised by this
voice. In this way we can become more aware of certain of its strengths
as well as its l imitations. Our work is eased somewhat by the fact that
many of the same crit icisms made of the essentialist voice are also levied
against the historical-typological enterprise. Interestingly, however, a
number of these crit icisms can be more easily and decisively rebutted in
the historical-typological case. In addition ro these shared crit icisms,
there are also a few charges that appear to be more forcefully, if not
uniquely, raised against the phenomenological merhod of the historical-
typologists. We begin wirh a brief discussion of the criticisms thar carry
over from the essentialist enterprise.

Five crit icisms in particular appear to be shared by both the essentialist
and historical-typological voices. The first has been already identi6ed-
namely, the concern over whether hidden normarive agenda somehow
distort the descriptive and comparative results of the historical-typological
enterprise. A second problem is whether the phenomenological artitude
of the historical-typologists-in its apparent detached objectivity-is

Introduction

ahle ro do justice to religious phenomena of ult imate commitment as-

sociated with the "absolute" value-standpoints of particular religious

rraditions. A third problem is whether the phenomenological attitude of

the historical-typologists is sufficiently "suspicious" of, and crit ical

about, the factors involved in religious motivations, intentions, and ac-

tivit ies. Yet a fourth problem concerns the seemingly "subjective" and

therefore epistemically suspect status of empathetic understanding based

on sympathetic reexperiencing. And a final problem-which may appear

somewh at surp rising, given our char acterizatio n of historical-typo lo gical

rnethod-concerns a perceived synchronic and anti-historical bias built

into the method's use of typological categories and its concern with uni-

versal or recurrent structures of religion. Let us consider each of these

crit icisms with particular reference to the historical-typological voice.
The first crit icism-the bias associated with normative agenda-

clearly presents a genuine problem for those historical-typological re-

searches that are governed by either theological or philosophical "mis-
sionary" (e.g., spiritual nature of man) aims. \We have already admitted
and discussed this problem. Such agenda can in fact constitute distort-
ing "lenses" on historical data. But we need also to emphasize that the
historical-typological method also builds in some checks against such
biases-in the form of epoch6 or bracketing as well as comparative elu-
cidation based on typological categories. Thus the danger of distortion is
countervailed by the method itself, and so what is a possible risk is not
an inevitable eventuality.

The second problem-deeper biasing effects of detached objectivity
associated with the phenomenological attitude (or epoch6)-has been ef-
fectively addressed in our earlier discussion of this crit icism in connection
with the essentialists. As we pointed out earlier, this crit icism simply
overlooks or discounts the fact that epoch6 is integrally bound up with
and enhances the step of empathetic understanding based on sympathetic
reenactment or reexperiencing. As Arthur very effectively puts it, "it is
necessary to maintain a deliberate open-mindedness, which postpones
making any value judgments, and to let oneself be moved . . . by the same
currents of significance as stirred the believer under study." Thus, from
hts point of view, epoch6 and empathy are interactive and mutually re-
inforcing, resulting in "the idea of seeing another world meaning as it
appears to its own inhabitants-whilst sti l l  maintaining the status of
observer." That is, "detached objectivity" is not incompatible with
empathetic understanding, as this second line of crit icism appears to sug-
Sest or presuppose.

The third crit icism-that the phenomenological attitude appears in-

) 7
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sufficiently suspicious of hidden nonreligious motives and factors in-
fluencing religious forms of l i fe-has also been addressed in our earlier
discussion of this problem. The point we made there is that phenomen-
ologists, by focusing on consciously religious motives and intentions,
constitute religious "objects" of inquiry that may subsequently be inves-
tigated by other psycho-social disciplines interested in developing deeper
explanatory and theoretic accounts of religious phenomena. Ve might
furthermore add that historical-typologists-as represented by the work
of Kitagawa, for example-appear clearly cognizant of the fact that
mixed motives are at work in many religious phenomena. Such a per-
spective can hardly be charged with naivet6 if it then proceeds to try
to separate out what appear to the be intrinsically religious motives
and intentions constituting the distincrively religious dimensions of such
phenomena.

The fourth problem-concerning the epistemic status of empathetic
understanding-has also been addressed in our earlier discussion. There
we made the point-with reference to the work of Westphal and
Smart-that the step of sympathetic reexperiencing is uncontroversially
at work in other disciplines and that therefore the phenomenological
method does not suffer from any epistemic difficulty peculiar to it. Fur-
thermore, we suggested that in all these disciplines the process of empa-
thetic understanding clearly yields incontrovertibly significant and inter-
subjectively verifiable results, shifting the burden of proof (so to speak)
back on the critics of this methodological procedure. Adding to our ear-
lier discussion, Arthur tries to locate one of the important factors lying
behind the crit ics' position: "the problem is, of course, how an approach
which claims to be non-factual, personal and holistic can possibly offer
us any insight into religion at all. For, on first hearing at least, such terms
sound anything but reassuring about the provision of any legitimate
means of knowing." And his answer to this problem involves exploiting
a discussion by contemporary philosopher Renford Bambrough on how
writing and reading stories and novels can in fact assist our comprehen-
sion of facts precisely through the process of sympathetic reexperiencing:

Renford Bambrough has drawn attention to occasions when "we can achieve and
convey knowledge and understanding by seeing and showing a pattern of rela-
tionships in between a set of items in which each separate item is already available
for inspection." lmaginative rc-experiencirrg is, or seeks to be, such an occasion,
when an advancement in learning takes place without our acquiring any increase
in itemizable bits of information which were nor available to us before. . . . As
Bambrough went on to show, in reading a srory we may learn something which
is quite "disproportionate to the number of new facts we learn" or to whether we
learn any new facts at all. Indeed, many works of literature can be said to teach

Introduction

us about things we might already claim ro know about. . Imaginative re-
experiencing does not advocate an abandonment of information in favor of some
kind of factually unfounded excercise in speculation. Rather, it sees being well
informed as a pre-requisite for its imaginative endeavor. The information is seen
as the raw material for that endeavor, it is not however, accepted as the final
product which is sought. . . . There would seem to be no immediate reason, then,
lor rejecting a methodology which is non-factual, personal and holistic . . . simply
on the grounds that it could not provide any legitimate means of knowing. It
might not be easy to specify precisely what we dolearn from such an approach,
since the nature of the knowledge it offers resists any process of iternization, but
it seems clear that it can teach us some things--perhaps a great deal-even rn
those areas where we may feel fully informed already . . .

One of Arthur's points here is that imaginative reexperiencing of anoth-

er's worldview can lead us to see significant and meaningful patterns and

relat ionships among facts and, further, that identi fying and elucidating

these patterns and relat ionships consti futes a cognit ive achievement en-

hancing our knowledge of a part icular rel igious tradit ion. There is, we

submit, nothing murky or mysterious about either this achievement or

rhe process leading up to it.
The fifth problem of anti-historical bias may at first blush appear to

be a very improbable l ine of crit icism against an enterprise explicit ly con-
cerned with features of historical context and development. Though, as
we conceded earlier, this criticism may have some bite with respect to
some research done within the essentialist voice, it is less obviously ap-
plicable to the historical-typological enterprise. Nevertheless, the charge
is often made, and we must consider carefully its rationale and merit. The
criticism focuses most directly on the steps of comparative elucidation
and interrogation, which employ as well as forge typological categories
for the purposes of gaining a deeper understanding into the nature of
particular religious traditions as well as religions in general. The claim is
that typological categories (e.g., prayer, sacred space, pilgrimage, sacred
persons, sacred communities) are static, unduly reifying, and, when ap-
plied to complex and ever-changing historical data, ult imately skew that
data. For example (and this is only hypothetical), it might be charged
that applying Kristensen's category of "magical prayer" (ritually exerting
compulsion on the gods) to Christian materials might result in a radical
misunderstanding of the phenomenon of petitionary prayer in that tra-
dition (which some argue is more expressive of surrender to God's wil l
whatever His wil l might be). If this were done, then distortion of Chris-
tian petit ion ary prayer would result. Or, for another example (again, hy-
pothetical), some might argue that in proposing the category of sacred
space as a religious universal, researchers might be lead to overlook or
discount aspects of those traditions (e.g., 

' fheravada 
Buddhism) that deny
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a transcendenr referenr and thus the sensibility of a spatial orientation to
1 

god or gods' Again, the result might be a significant distorrion rn un-derstanding a religious traditi.n froir its o-., Irt.rn"f ,,rrapri"i.
While there may be real dangers associared with the lnr.riritl* ur. of

lutl 
'yfolgFical ca.tegories, it does appear that this line of criticism <-rver-tooks stgnthcant checks. against such dangers built into the historical_typological merhod. we have. for example."pointed our that p."f,ii,on..,of this method are ever alert to refiring ani adjusting (or even rejectrng)their,tvpological caregories when th.i 

".. 
dearing ..iiit, *iii. lna nu_anced dara that either stretch or do not fit the catJgorr.r. r".'r,iJror,."r_

typologists focused on the qualitative understandi"ng of p^.ti.ular reli-gious traditions, typological iategories are heuristic ieuices o, fria., ,ouncoverrng nonobvious features of the data under scrutinyj"riirr.a Uycomparison to the data of other traditions that might i"ri.,"i,llr'rrr.r.categories. Heuristic devices are.u^sed only so lnng 
"", 

,r,./ 
"rriri^it" 

p.i_mary investigation, and are modified or iropp.d if ,f,.y 
"r.}"r.,d 

to b.not.doing their job. The point is that historicar-typoroiirt, *ort ar"t..-tically back and forth between their compar"tiu" iyp., ind the-particulardata, consrantly revising their underi;;;;i";-';;";_#;., anddata-until they reach a iatisfactory 
"nd 

J.f.nrlble (to 
" 

.o-.iu.,ity ofscholars) understanding of a parricui". rr"Ji,ion.
while possibly conceding rhe presence of such a dialectical process,the critics might press theiipoini more forcefu[y against ,r,", ,iroa. orelucidative interrogation inteiested ir., proporing rerigious universars. So-called universals, they might charg., on.J in piace ina 

".l.pr.J ", 
unl_versals, might be henceforth useJ unthinkingly 

"nd 
un..i-t'r."ll1 *h.ncoming- up against new data' Moreover, a so-called universal once ac-cepted by a community of scholars is less l ikely to be cal led' ini"  qu.r . ionthan an heuristic device, and therefor. -ight b; .-piry.; t 

" *lrat.t"fashion. There is no denying a legitimate"danger t..e but, Liii i.,r,'.token, being aware of this -J"ng.i .onrtitri.r"bo,rr 
" 

.l,"ii.ri. 
"ra 

,n.possibility of avoiding the danglr in the first place_by *.",in'* *"n ,o_called universals as hJuristic to"the underrrr"ii"g or *i'*rrr'i i"r*ri.",of human existence.
Now that we have completed our review of the criticisms broughtagainst both the essentiarisis and the historicar-typorogi."i;; i .Jr-rnd

seeing the nuanced responses of the latter-we need to consider whetherthere are any additionar.probrems tt"i -ight be .eratiJy aiJn.iiu, ,o
ll:3':'-.:.,11t:l'*i.:t enterprise. Th..i 

"r. at least two such prob-lems-one rs concerned with cultural. b.ias.(..if I were , trorr.iJrtiu.y),the other with a difficulty we will call , 'diachronic 
bias.', The ,.if I were a
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h.rsc" fallacy charges that the historical-typological method is ineluc-

tably infected with cultural bias because the investigator employing sym-

olthetic reenactment inevitably imports his or her own cultural baggage

intn th. imaginative empathetic process, for the investigator's imaginative

experience and thought is shaped at the deepest possible level by the lan-

suage and conceptuality of that person's cultural tradition., ' There rs

.lonsiderable truth to this sort of contention-researchers are shaped by

their cultural traditions-but the charge of inevitable bias overlooks the

oow'er and prospects of checks within the historical-typological method.

bpoch6 clearly helps to null ify the effects of "cultural baggage," and the
pi.,..rr of comparison based on constantly reexamined typological cate-
gories also assists in freeing the investigator's research from distorting

iulrural biases. Furthermore, trans-cultural and cross-traditional un-
derstanding is obviously possible as shown by activit ies ranging from
language-translation to inter-cultural dialogue. So again we encounter a
risk, but one that can be counteracted by an appropriately sensitive and
controlled method.

The problem of diachronic bias is perhaps most perceptively discussed
by the contem porary phenomenologist/philosopherihistorian of religions,
Ninian Smart.., ht his discussion of how historical-typologists attempr to
construct a dynamic moving picture of a tradition's self-understanding
(diachronically qualitative understanding), he points out that the re-
searcher is faced with the problem of how to identify which temporal
comtnunity's self-understanding-within a given religious tradition-rs
to be taken as normative or definit ive for the tradition. For example,
within the Christian tradition, which historical community's conception
of God is normative for the entire tradition (if any), so that we may speak
of a Christian tradition that subsumes (e.g.) Catholic and Protestanr, me-
dieval and modern, church and sect, and even fringe religious groups
such as Unitarian universalists? Questions such as these point up the
problem of whether the researcher's choice of (e.g.) a conception of God
as normative for the entire tradition might not build in a diachronic bias
toward an historically and socially particular conceprion of God that
rnight distort the researcher's understanding of other historically and
socially located communities within the tradition. l 'here seems to be a
real problem here, and Smart's suggested solution is that the historical-
typologist musr try to identify the typical conceptions of God of these
varrous historical communities of worship and then within these typical
conceptions discern the "regulative ideal" toward which they all tend,
while simultaneously being ielf-consciously sensitive to the finer differ-
ences among their particular conceptions. Thar is, Smart proposes that

4 3
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the phenomenological researcher must construct an "ideal type" for con-
ceptions of God within the tradition, while simultaneously recognizing
that various instantiations of this ideal type have differences. This,
suggests Smart, will help to correct for diachronic bias: being self-
consciously alert to both the similarit ies within the different conceprions
(the ideal type or regulative ideal) and the differences within the similari-
t ies (the finer grain of particular conceptions). This solution to the prob-
lem appears both possible and plausible. Awareness of this problem and
a way of checking it permit us to be more critically alert ro an issue
seemingly endemic to the historical-typological voice.

As with the essentialist voice, reviewing these problems or concerns
about the historical-typological voice assists us in seeing some of the
weaknesses and strengths of its method. Though, again, we have tended
to rebut these concerns, we should remain aware that continuing per-
ceptions of them have no small role in helping ro generare or at least
strengthen the resolve of other methodological voices both within and
outside the field of phenomenology of religion. Thus, for example, the
crit icisms of static typology, insufficient suspicion, diachronic bias, and
so on have helped to support the development of other nonphenomenol-
ogical methods in the history of religions, while the issues of detached
objectivity as well as inescapable cultural bias have helped to support the
emergence of the existential-hermeneutical phenomenology of religion.
Nevertheless, none of these various methodological voices-whether
within or outside the field of phenomenology of religion-would deny
that the historical-typological voice has had and continues to have an
important role in the academic study of religron.

Third Voice: Existential-Hermeneutical
Phenomenology of Religion

The third voice in the phenomenology of religion is what we call, fol-
lowing Paul Ricoeur and his interpreters, the existential-hermeneutical
phenomenology of religion.r' "Existential" and "hermeneutical" here
have rather precise meanings, and their linkage is intended to signal a
distinctive turn in some recent research in phenomenology of religion.
"Existential" refers to this voice's preoccupation with structures and
problems of human exisrence in the world, including such broad themes
as freedom, intersubjectivity, temporality, corporeality, finitude, and
death as well as particular human experiences such as anxiety, hope, de-
spair, guilt, caring. "Hermeneutical" refers to this voice's perception that

Introduction

,l l human experience is mediated by language (or, more broadly sym-

ln l i .  ryr , . .n t ) .  The l inkage of  the two-"ex is tent ia l "  and "hermeneut i -

c3l"-indicates this voice's further perception that all structures and

oroblems of human existence and experience require an approach explic-

it ly focused on exploring them through interpretation of their l inguistic

or symbolic expression. Thus, at the very outset of our discussion of this

voice, we can see that it is oriented to both a particular subject-matter

and a distinctive methodological approach. Before we move on to discuss

this voice's aims and method, it may be useful to first identify in a more

seneral way some of the basic traits of existential-hermeneutical phe-

nomenology. For this part of our discussion, we draw freely on Ricoeur's
justlv famous Encyclopedi| Frangaise article on existential phenome-

nology as well as the discussions of other existential phenomenologists

such as Gabriel Marcel and Maurice Merleau-Ponty.:o 4r we do this, we
will try self-consciously to connect certain points of our discussion to
some of the issues and problems we identified in our examination of the
rwo previous voices. In this way, we should gain a strong foundation for
our subsequent examination of the distinctive aims, method, and prob-
lems of the existential-hermeneutical phenomenology of religion.

Orientation to Existential Phenomenology

The most important observation that Ricoeur makes about existential
phenomenology in general is that it is an "oriented" enterprise.3, By this
he means that it quite explicit ly and self-consciously serves normative
aims associated with the philosophy of human existence. Existential
phenomenologists use the phenomenological method to explore the great
problems of human existence (mentioned above), and they do this in such
a way as to privilege one or another normative aim-for example, to
counteract human alienation from the natural and/or social world, to
recover the metaphysical dimensions of human existence, to rediscover
humankind's bond with a transcendent sacred, and so on. Furthermore,
tn pursuing one or another of these aims, different investigarors tend also
to emphasize different forms of human experiences as being the "key" or
central access to advancing a deeper understanding of the human condi-
tlon*one might focus on experiences of radical freedom to make choices
and create values (Sartre), another might focus on experiences of anxiety
and dread (Heidegger), yet another might focus on experiences of hope
and liberation (Marcel).., And, in turn, these aims and pursuits tend to
produce distinctively different "sryles" of existential phenomenology.rj
Ricoeur's point is that existenrial phenomenology in all of its variations
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is a radically oriented field in which the phenomenological method is

clearly subordinated to dominant, organizing, and normative existential

aims, insights, and hunches about what is most imPortant in the human

condition.
This aggressive openness on the part of existential phenomenologists

about their normative orientations contrasts quite strongly with the

stances of essentialists and historical-typological phenomenologists of re-

l igion, who, while often possessing hidden normative aims and agenda,

appear to be trying to pursue within their phenomenology more descrip-

tive aims associated with either explicating the essential traits of religious

consciousness in general or understanding the ethos and worldview of
particular religious traditions. Phenomenologists within the latter two

voices do not self-consciously intend to be normatively existential within

their phenomenological investigations-in fact, they try constantly to
"check" or bracket out these aims because of their constant worry about

distorting or biasing the data. This is a very different attitude from that

of existential phenomenologists, who openly embrace and aggressively
pursue normative existential aims. What factors might account for such

a radical difference in attitude?
Answering this question takes us to the heart of what existential phe-

nomenology is all about in terms of its shared insights into the nature

human consciousness and existence in the world. Though in his article

Ricoeur discusses only four of these shared insights or themes' there ap-
pear in fact to be six such dominant themes. They are: (r) "consciousness

is bound to a pre-given world," (z) "we are incarnated," (3) "we are
temporal or historical," (4) "we are essentially related to others in an
intersubjective world," (5) "we are l inguistic beings through and
through," and (f) "we are free." Individually and collectively these six
organizing insights or themes explicate in a deeper way why and
existential phenomenology is an oriented field of inquiry, for they identi
distinctive modes of human existential orientation in the world that, a
cording to existential phenomenologists, all phenomenological inqui
must take into account as it works out its programs of research. Th
insights constitute "givens" (or "pre-givens") that, from their per

tive, all phenomenological programs must acknowledge on pain of fun
damental shortsightedness (or even incoherence) in their aims a
method. Let us now briefly discuss these insights, with a constant eye o

how they might modifn add to) or correct features of our other
voices in phenomenology of religion.

The first organizing insight-the link between consciousness and a
pre-given world-is absolutely crucial, for it "founds" in a sense all

lntroduction

other insights. The claim is that upon becoming reflectively aware of itself

all consciousness finds a world already there, "pre-given." In Ricoeur's

words, "the 'world' . . . is pre-given in the sense that every present activity

fof a conscious being] surges into a world already theie.",, Merleau-
ponry purs this point weli when he writes inhis Phenoruenology of per-

ceptiott. "the world is there beyond any possible analysis of mine," or,
egain. the world is given in our experience as "the background from
which all acts stand out" and as "the field for all my thoughts and all my
explicit perceptions." 15 Now, how, one might ask, do these phenomen-
ologists gain this insight, and what precisely is its significance? Merleau-
ponry provides the clue to answering this question when he suggests that
we are so thoroughly embedded in the world that the only way ro become
awlre of this fact is to suspend (bracket) this involvement, "put it out of
play" in the manner of phenomenological epoch6. And, he further sug-
gesrs, when reflection is thereby enabled to stand back from its involve-
ment it can "watch the forms of transcendence fly up like sparks from a
fire; it slackens the intentional threads which attach us to the world and
thus brings them to our notice." But then, he points out, by learning of
"the unmotivated upsurge of the world" in us, in our being, we can see
as well that complete reduction or epoch6 is for us-as beings in the
world-not possible.:r And so through epoch6 we see that epoch6 itself
refers us to an existential structure underlying our experience-the fact
that we are essentially beings in the world. In a sense, ph..ro-.nological
reduction or epoch6 self-destructs-it 6nds that it is not attainable in a
complete way, because our consciousness is t ied inextricably to a pre-
given world. As Ricoeur observes, "this shift in accent marks ih. p"rrug.
to exrstential phenomenology." rz

The significance of this insight is no doubt beginning to emerge in the
readert mind: phenomenological reduction (epoch6)-one of t ie l inch-
pins of 

_the phenomenological method-is radically bounded by the ex-
tstential fact that our consciousness is l inked to a pre-given world. And
seetng this gives rise to the question, ar€ there any othei existential facts
(or structures) that bound our understanding of l i fe in the world? Fur-

1n.., ,1.: 
there perhaps such structures that concern some sort of signifi-

cant l ink between humankind and the sacred? Being able to askiuch
questrons as these indicates just how fundamental the first insight of ex-
tstential phenomenology is, for with the establishment of a l in[ between
consciousness and a pre-given world comes also an approach to human
exrstence replete with rich possibilities and opportuttities for investigat-
lng the nature of our being in the world, fo, u.rd.rrt"nding ourselves at
what is perhaps the deepest possible level. Is this insight Jha.ed by our

4 7
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other two voices in the phenomenology of religion? If not' what are the

possible implications of this for our critical understanding and appraisal

of these two voices?
What seems reasonably clear is that the notion of a "bound" epoch6

is quite different from the essentialists' understanding of the step of
epoch6 or bracketing. Their conception of this step appears to presup-
pose the idea of a detached oblective observer who, through sympathy
assisted by bracketing, focuses on religious consciousness as the Other to
be understood and examined. 

'$(ithin 
the essentialist method, the phe-

nomenological observer does not share a pre-given world with the other
precisely because the observer does not acknowledge a pre-given world
at all. But, in not acknowledging such a world bounding all conscious-
ness, the question is raised as to whether the phenomenological observer
might not be alienated in an important way from the standpoint of the
religious consciousness he or she is investigating. If this line of reasoning
is cogent, then the problem is re-raised of the possible biasing effect of
the phenomenological attitude's radical detachment. Perhaps some essen-
tial features of religious consciousness will slip by the detached investi-
gator unnoticed, unacknowledged, or uninvestigated. Similarly, with re-
spect to the historical-typologist's phenomenological attitude, which,
though supplemented by steps of diachronic understanding and com-
parative reference, is nonetheless shaped by the ideal of a detached objec-
tive observer-it too runs the risk of being alienated from the particular
ethos and worldview it is attempting to investigate and thus may miss
certain of its significant features. This possible bias in both the essentialist
and historical-typological voices needs, of course, to be investigated fur-
ther, and we will do this in connection with our discussion of the other
insights of existential phenomenology.

The second insight of existential phenomenology-captured in Mar-
cel's claim that "we are incarnated"-is related to the first but takes the
latter a step farther in the direction of concreteness.,' The claim here is
that our consciousness is tied to a pre-given world in the specific form of
being incarnate or embodied: I am my bodS or more accurately, I am
embodied, and there is no escaping this. Both Marcel and Merleau-Ponty
contend that the feature of corporeality represents a fundamental and
inescapable datum of our consciousness, implying that we are essentially
"situated" and "oriented" in the world in a particular way. To put it
roughly, "where my body is" shapes what and how I perceive; "how m/
body is" shapes the quality of my perception; "what happens to my
body" also happens to my consciousness; and so on. Our bodies are not
merely objects in the world to which we are contingently or accidentally

Introduction

afiached or related; 
.rather 

they are part of how we are as conscrous

beings, orienting us.in particular ways as spatial conscious beings. Ac-

cording to existential phenomenologists, this insight has significant

irnplications for phenomenological inquiry into the nature of human con-

scibusness and existence in the world.

One important implication is that phenomenological inquiry needs to

be alert to the corporeal and, more broadly, spatially oriented features of

conscious experience. This much seems obvious. Another less obvious

implication pointed out quite effectively by Marcel is that our incarnate-

ness so situates us in the world that it prevents us from being able to
attain a radically detached objective and comprehensive view of our-
selves.. 'Precisely because we "see" the world from only an oriented per-
spective, we find it difficult (indeed impossible) to gain a complete and
neutral perspective on the world, including, of course, ourselves, our very
own being. Indeed, this difficulty is especially stark in the case of our-
selves (our being) because we are never simply objects to ourselves, able
to investigate ourselves in a totally detached manner in the way of scien-
tific inquiry into natural objects and events. Rather we are opaque to
ourselves, and our being is a mystery to us in many respects. The further
implication of this difficulty in being able to attain a detached, stand-
pointless perspective is that the supposed cognitive ideal of "the anony-
mous epistemological subject" (to use Ricoeur's phrase) in phenome-
nology, who uses himself or herself as a neutral and impartial sounding
board for understanding human experience and consciousness, is called
into question.+o That is, not only is the epistemological subject (the in-
quirer) bound to the world but he or she is also oriented in the world in
a particular way-corporeally and spatially. Thus, the subject is no
longer so "anonymous." Now how does the existential phenomenologi-
cal perspective and its implications bear on our other rwo voices in ph1-
nomenology of religion?

One such bearing should be obvious. Since the essentialist method
apparently presupposes the standpoint of the anonymous epistemological
su.blect (the image of the detached, neutral, and objective observer), it
ralls to recognize and take account of the inquirer's corporeal orientation
tn the world. We in fact saw this vividly illustrated, for example, in the
way that Earle so casually separated the (transcendental) .gt o. .on-
sciousness from the body in his investigation into the esserrce lf mystical
consciousness. And we need to ask whether this sort of separation of
rnrnd from body and dismissal from the latter's importance might not

lave 
the possible consequence of "blinding" the phenomenologlcal in-

qulrer to seeing or appreciating "embodied" aspects of (e.g.) tystical

49
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experience-for example, the significance of physical discipline in medi-

tational practices, the significance of kinesthetic elements in the experi-

ences of mystical union or mystical love, and so on. Such distortional

effects seem quite possible, and it may be no simple oversight that many

wesrern essentialisrs (e.g., otto, scheler, Earle) fail to discuss or even

explicit ly acknowledge the corporeal elements in mystical or, more

broadly, religious consciousness.
Clearly, a similar sort of problem could also affect the work of historical-

typologists who also appear to presuppose the ideal of an anonymous

epistemological subject. However, we must be cautious here, for it is

equally important to recognize that by virtue of their focus on particular

.. i igiont traditions and their methodological step of comparative eluci-

dation, historical-typologists gain a "check" of sorts against any whole-

sale blindness to corporeality and orientation in the world. If, for ex-

ample, a particular tradition emphasizes physical disciplines of some sort

o. perhaps the notion of some sort of sacred space, then it would be

difficult for a self-consciously historical and comparative method to over-

look, ignore, or dismiss these features of the tradition. Possible evidence

for the efficacy of such a check may be seen in Eliade's work, which

clearly recognizes the fact and significance of spatial orientation in the
,,worlds" of various (if not all) religious traditions. Indeed, Eliade is quite

well known for his studies of Yoga practices in Eastern religious tradi-

tions, and these practices involve important elements of physical disci-

pline (phenomena of embodied consciousness) of which Eliade is fully

cognizant.o' So we must conclude that historical-typologists are not

nearly as prone as the essentialists to underestimate the significance

of corporeality and spatial orienration in the world. This may be due in

part t; direct influence of existential phenomenology on some historical-

iypological research-Eliade, for example, is quite conversant with and

tt.qu.ntty mentions influential existential phenomenologists in some of

his methodological discussions. Nonetheless, it cannot be said that all

historical-typological phenomenology of religion is so influenced and has

shed the ideal of the anonymous epistemological subject-therefore, the

risk of distortion remains with this voice'
The next three insights of existential phenomenology-temporaliry

(or historicity), intersubiectivity, and linguisticality-are also related to

the first theme of pre-given world, extending its range into additional

modalities of our being oriented in the world. "Temporality" refers, of

course, to the way we are oriented in the world in terms of time (past'

present, and future) in addition to space : in the present we project our'

selves from our past into the future. Our presents are shaped and con'

Introduction 5 r

srrrincd by our pasts, and our futures represent possibil i t ies open ro us

*hi.h ur. also shaped and constrained by ou. p"rt, and what we are

doing in our presents. To put it in a nutshell, we (our consciousness, our

experience, our action) are historical beings, we find ourselves oriented

irr nn historical way to our world. "lntersubjectivity" indicates the rudi-

ncnrary fact that the world to which we are oriented is a world of social

relations, a world of others who shape not only our identit ies but our
very consciousnesses as indelibly social in nature. That is, when we be-
come self-aware we become aware of our consciousness in distinctron
fron and in relation to other consciousnesses: this is not merely a fact
established by (e.g.) social psychology, but a deep sort of fact that makes
possible (and therefore precedes) social psychology, for we find con-
sciousness given to us in this way. "Linguisticality" refers to the related
phenomenological datum that how we perceive and handle the world
is shaped by language that is part and parcel of our intersubjective
orientation to (or in) the world. Again, when we become aware of our-
selves, our consciousnesses, we become aware of ourselves as l inguis-
tically structured-intersubjectively structured in a l inguistic way. All
three insights, then-temporality, intersubjectivity, l inguisticality-are
essential modes of our orientation in the world, modes that cannot
be escaped or transcended. Even the consciousness of a hermit is so
structured-even if he or she is not right now relating to others or using
language with others in an active way-for the hermit still lives life in a
temporally structured way, is related to others in a potential way, and
uses language to think if only in interior monologue.

No*' according to existential phenomenologists, all three of these in-
sights have significant implicarions for studying and understanding hu-
man consciousness and, more broadly, human existence in the world.
Inasnruch as these insights represent basic structures or traits of our con-
sclousness and existence, they further (<bound"-in 

addition to a pre-
given world and corporeality-how we and our inquiries are oriented or
sttuated in the world. There is no escaping them or iranscending them on
pain of fundamental misunderstandiru o". .u.n incoherence ablut what
and how we are. This suggest, or, -Jr. strongly, implies that the phe-
nomenological attitude cannot escape these structures and that the very
atternpt to do so would be self-defeating since that would alter the phe-

ll l ."," 
to be investigated and understood. The phenomenological atti-tuoe, then, is itself radically "bound" or situated in the world, ind to do

lusti( 'e to itself and its objecrs of inquiry, it must accepr this orientation.nrr,Phenomena of consciousness must be viewed in thiir corporeal (spa_tra'/ '  ternporal, intersubjecrive, and linguistic modalit ie, to 
-b. 

properly
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understood and appreciated. How, then, does this perspective compare

with our other two voices in the phenomenology of religion?

The method of essential phenomenology of religion appears problem-

atic from this point of view, for it has a tendency to ignore or at least

downplay one or another of these modalities of our being in the world.

Besides a tendency to discount traits of corporeality or embodiedness in

its accounts of religious consciousness, it also exhibits a tendency to dis-

regard temporal development, intersubjective connections, and linguistic

structuring and expression of religious consciousness. Though Otto and

Scheler, for example, do discuss large evolutionary development in reli-

gious consciousness (from "primitive" to "higher" forms)' they do not

discuss temporal orientation within any given instance of numinous state

of consciousness or revelation. Moreover, they tend to conceive and treat

religious consciousness as radically solitary and isolated within an indi-

vidual consciousness as if it were not inherently socially structured. 
'We

must, of course, not overstate this point since, after all, for Otto and

Scheler the religious consciousness is related to at least one other-the

religious Other (the divine). Nevertheless, this is a consciousness con-

ceived as having a private relation to the divine' not one clearly oriented

in a world shared with other human consciousnesses. Furthermore'

though Otto and Scheler are themselves linguistically inventive in devel-

oping suggestive and performative metaphors for evocatively describing
phenomena of religious consciousness, they do not see this consciousness

as shaped by socially shared linguistic structures.
By contrast, the method of historical-typological phenomenology of

religion-despite its apparent adherence to the ideal of a detached, ob-
jective, and neutral phenomenological observer-does in fact take ac-

count of all three existential-phenomenological insights through those

aspects of its method concerned with, for example, diachronic under'

standing, reference to data made available by other disciplines, and its

focus on traditions and communities of ethos and worldview. Diachronic

understanding "picks up" temporality; available data include linguistic

and symbolic data; and traditions and communities "fix" intersubjec-

tivity. These differences from the essentialist method are quite striking

and reveal a closer relationship between the historical-typological and

the existential-hermeneutical voices than perhaps either of these two voices
seems fully to realize (though both Eliade and Ricoeur come quite close
to admitting this).

The final insight of existential phenomenology that we need to discuss
briefly is perhaps the most well known: the theme of human freedom' I(e

have in fact akeady touched on this theme in connection with tempo-

Introduction

raliry. when we spoke of the way that we project ourselves from the past

and the present into a future open with possibil i t ies. It is here that we

manifest our freedom to choose and decide anew. By this point in our

discussion, however, we should be aware that we choose from a situation

where we are abeady oriented in the world-spatially, intersubjectiveln

and so on-and so our freedom, while open to new direction and pos-

sibility, is nonetheless an already situated, contextualized, and con-

strained freedom. This too is a fundamental aspect of our conscious

being in the world: we are free, within the constraints posed by our

situation and its past and present, to determine ourselves according to

new possibil i t ies (plans, projects, hopes, and dreams). 
'We 

are self-aware

of being both oriented and yet free: this is a basic trait of our experience

and consciousness. And, according to the existential phenomenologists,

this trait also needs to be taken seriously into account by phenomeno-

logical inquiry-all phenomenological inquiry-to do justice to our be-

ing as freely becoming creatures. How exactly would this trait be mani-
fested in phenomenological inquiry? The typical way is surely to focus
on those aspects of our experience that involve openness to the fu-
rure-for example, anxiety and hope, which are quintessentially phe-
nomena expressing our freedom in the world. Do our other two voices
in phenomenology of religion take account of this aspect of our being?

The answer to this question is somewhat mixed. For example, while
we do not find essential phenomenologists of religion focusing an enor-
mous amount of attention on those phenomena of human freedom with
which existential phenomenologists seem occupied-for example, anxi-
ety and hope-we do find them investigating (e.g.) phenomena of reli-
gious redemption from a condemnatory judgment of sin conceived as
being made possible by the absolute freedom and power of the divine.
Thus, for example, even though Otto appears to treat dread (or anxiety)
as simply a forerunner of the overwhelming sense of awe before a numi-
nous, powerful Other-thus seeming to discount the importance of
dread as a phenomenon of human friedom in favor of another sort of
experience (a focused and transfixed religious fear)-he also treats that
Other's power as an agent of new redemitiue and liberating possibilities
tor the believing soul, and this latter surely represents a phenomenon of
srtuated human freedom of a distinctive sort. Nevertheless, it does seem
tlt. O,.o is only concerned with the human freedom made possible by
the liberating action of a redemptive agent and appears relatively disin-
terested in freedom as an existential structure of human being apart from
the divine, and this difference in emphasis appears to distinluiih his ap-
Proach from that of existential phenomenologists who feel "bound" to

5 3
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begin with the structure of human freedom in the sense shared by us
in our orientation to the world.

The historical-typological voice, by contrasr, appears quite open
the existential insight of freedom, though it might not conceive of it
an existential structure. Nevertheless, its concern with diachronic
derstanding and historical change clearly recognizes a fundamental
mension of human freedom in the choices and decisions of histori
agents to modify the ethos and worldview of their traditions. M
as with the existential vieq this freedom must be seen as situated f
dom embedded as it is in ongoing, oriented traditions in the world.
acknowledgment of situated freedom would seem to be a funda
presupposition (organizing insight) of the historical-typological ph
nology of reiigion.

being in the world, in the service of normative aims of varying sorts,
privileging certain human experiences as constituting key accesses to

, ,.,r^. realitY of God as understood in a specific' historical tradition"'
tnd,"'n-t-"'i i ' i, iw.""tr"f 's case, the implications of the experience.of guilt

"n 
th:$;1,;"';;;;"y ,f,u, the sacred can heal "the wounded self-

{", tl l:,t ' j:..:;;j ;; ,n, tir, continues. And it is further apparent that
coflsr-'rou:rc'.,".]"fr,n this voice view various experiences as constitut-
, l i ve r sc  r r tYu r . ' - "

; .o thekeyaccess toradvanc inghumanex is ten t ia lse l f -unders tand ing ;t1r^,"'-rn|. 
example. .*f..i.n.. Jf critical,siruations and times revealing

lfl ':;tl."J.ta";.;; ;i our existence" and calling for "momentous deci-
'. '-..i ' 

rq-ith): contessions of experiences of evil as well as experiences
ti::-t^":'';:;:1'"td it;t"tion (Ricoeur); experiences of guilt' morbid self-
O I g r d L \ " ' " t - - ,  ,  ,

awareness, and dclensive denial of moral risponsibility (Westphal)'

Besides being o'enteJto the specific subieci-matter of religiously signif-

icant existential structures and experiences, the existential-hermeneutical

voice in the phenome"oiogy of 
"ligiot' 

(like existential phenomenology

in general) also possesse' I'"u'o"ibly distinctive methodological orien-

i;ri;;;t;;ll. In the t* 
"f 

existential phenomenologv' we saw. that its

r.,n.J.f tgt' while incorporating features of epoche and.s.ympalhetic re-

."p..i.n.irig, con.eives of it"liut radicallv "bounded" by the "pre-

;#,:;;;'r,";n"i i."ir, of human co'sciousness of being in the world.

This conception is no less true of the existential-hermeneutical voice in

oft.""*."Jf .gy of religion'4.1d t9 we find' for example' Smith delineat-

ine his methodology in the following way:

lntroduction

*l"ff l"i""'.1i.?"ffi i.fr l;;:f r'r5"i.*in''ieno.'ilt",'r'.:0,!::.*',Xgfl ':1"'j
;,'# ;H:: i1,ii,: il ;#;,i ;;".;;.;i.;" i' not. to !'i'inaerstoi!,'lt:::i" :
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()rientation to Existential-Hermeneutical

P h enomenology of Religion

With this discussion of the basic insights of existential phenome
in hand, we now turn to the aims, method, and problems characteristi
of existential-hermeneutical phenomenology of religion. As might be
pected, these insights have considerable implications for how this voi
defines itself. We might begin by recalling Ricoeur's contenrion that
istential phenomenology is an aggressively oriented enterprise that rheqhllomelol",rlt^Tl:"::*::y"t"Tl:*:;*"^1]ooin'l'i$.ffiJ'r'Xlo"t";grasp ofquite self-consciously focused on basic existential structures of h

pro^ih th.uugh thi analysis 9I primary,e"ptf'tt_t_:

vancing a deeper understanding of the human condition. All these i'" "iii;t"ffi;r;;il; 
t"i" ..'i pn..'mena devoid d f-l:: l*^'*:::':;

of agressive orientation apply to the existential-hermeneutical voice i "r l,r *a".*g i.rliiyto tli. data o{ sense; second, . T:?,":11'-:T:trt:"T :t^Y
;; il'i#H:i";;; ;;;;.l,"iu.lv p,iu"t' or "mental" content "'1,"-:1:,",Tphenomenology of religion. It is self-consciously focused on basic exi individual rnind; third, i,;:;';ii"ii;';;;;tin '"p"i'n" is a real world o{

thinss eventc o..l ."|'es trrnscending the encounter irad by any one individualtential structures such as temporality, spatiality, and freedom. Wi things, events, and selves transcending
for example, John Smith's concern with "crucial times" of life decisi

" " "6 r '  LvLr r r r '  4 'u  rL rvLr  r r4 r r r !v r^s ' - -D - - - -  
I  assumpt ion  beh ind  these ne_or any 6nite col lect ion of individuals. Th.e genera ,. :  . ,  ̂  - .^:r .L^. r.rr"

and choice, "boundary situations" of life and death, and forms of " ;;,'i#"il';; ;ffi ;i:,;:: ffi il;; il'iFt: ro r real iry no:, 1, l:I| "'lf : ji:';
cial space" and "sacred space" as existential structures of human bei ffiil'i'J';X:';fii;ii;.''"$;;;;,h.;;,iiiiti i'anm' of dkcto sure through
in the world crucial to understanding experiences and concepts of
holy; or, for another example, Ricoeur's concern with situated
bounded (ethical) freedom as an existential structure crucial to unde
standing religious experiences and concepts of faith, hope, and liberati

Moreover, it seems ciear that inquiries within this voice self'
consciously serve normative aims. In Ricoeur's case, for example, the airn
is to recover humankind's "bond" between itself and what is considered
sacred; in Smith's case, the aim is to explicate the deep connections be'
tween human experience of crucial events and places, on the one hand,

*hi.hlh;;;;i;;;ilil;#;;;if.;;"'d comes to be aprehended bv us'

Vhat seems clear from this passage is that Smith conceives of the phe-

nomenological method^, ,"ai."tti oriented or bounded (e.g.) by a pre-

given worii disclosing l".f? i" e*p.rien.e that is fundamentally intersub-

;ecttve in nature t"no, a".f"tively private or 'mental' content confined to
tn inaiuiduli-i"a;L. And so he goes on to argue that "insteadof begin-
nrng with special .*o.ri.n... . . ."recorded 

"nJ 
intttpttted in biblical ' ' '

lit.i"tur. 6;;;;;;, orto,.,rd.d to dol . . . it would be more in accord
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with a phenomenological approach to start from a broader base and con-
sider recurrent situations that are to be found universally in experience"

[i.e., experiences of crucial t imes and decisions and special places]. Thus
does Smith see his methodology also "bounded" and "oriented" to exis-
tential structures of temporalitS freedom, and corporeality. Later in his
study, Smith signals the way in which his methodology is additionally
bounded and oriented to the existential trait of linguisticality when he
acknowledges that:

it is, however, an error to identify the experience of the holy, as it is open to any
human being, with the apprehension of a definite being as such . . . there are too
many possibilities for interpretation . . . just because there is such a pluraliry of
religious traditions and cultural forms, we are not justified in identifying the ex.
perience of the holy, taken as a phenomenon of universal scope, with the intuition
of God as understood from the standpoint of any one religious tradition. . . . The
way is left open for interpreting the power present in crucial events and places
encountered in living experience, in terms of the doctrine of God to be found in
that tradition.

Here Smith acknowledges that his method is constrained by the existen-
tial structure of human linguisticality in the sense that diverse cultural
traditions (including, of course, language) shape human understanding
and interpretation of "the power present in . . . crucial events and places."
And so we see his method as fully both embracing and oriented by the
insights of existential phenomenology.

Ricoeur's method is similarly so oriented, though he accords a special
primacy to the existential insight of linguisticality at the very outset of his
inquiry:

I propose, first, to consider this term [guilt], not in its psychological, psychiatric
or psychoanalytic usage, but in the texts where its meaning has been constituted
and fixed. These texts are of penitential literature wherein the believing commu-
nities have expressed their avowal of evil; the language of these texts iJa specific
language which can be designated, in a very general way, as "confession ot
sins." . . . My point of departure is in a phenomenology of confession or avowal.

Ricoeur's focus on primary religious language as an expressive access
to religious experience of evil is, of course, striking in its clear method-
ological acknowledgment of the existential structure of linguisticality. No
less striking, however, is his orientation to existential structures of inter-
subjectivity (texts and language of "believing communities," "experienc€
of sin rooted in the life of the community"), freedom ("in a first state of
reflection, I say: to affirm freedom is to take upon oneself the origin of
evil"), temporality (in the avowal of evil, "I declare myself, after the fact,
as being he who could have done otherwise . . . this movement from in

Introduction

ironr of ro behind the responsibil i ty is essential. It constitutes rhe identity

^ i th .  m, , ru l  subiect  through past ,  present ,  and furure") .  a  pre-g iven

]nr1.1 l"freedom has akeady chosen in an evil way. This evil is already

rhere . lr is in this sense that it is radical, that it is anterior. . . . Evil is this

nr ior  ceptrv i ty") ,  and even e lements of  corporeal i ty  and spat ia l  or ienta-

i ion i " rhe return to the or ig in is  a return to that  p lace where f reedom

discovers itself"). Thus we can see that Ricoeur, l ike Smith, is radically

oriented by the insights of existential phenomenology.

Both the aims and method, then, of this third voice in phenomenology

of religion are significantly shaped by the dominant themes of existential
phenon.renology. This is not to say, however, that this voice simply re-

iu..r to philosophical explanation of human existence as pursued by
existential phenomenology in general, for this voice does exhibit rather
distinctive aims and methodological concerns not held by all existential
phenomenologists. We need now to clarify these distinctive aims and
method.

Aims

As a general organizational principle, we might begin by noting that
investigators working within this voice appear to pursue two distinctive
types of aims: one is descriptive-interpretive, the other is ontological-
explorative. The first descriprive-inrerpretive aim is focused on gaining
access to, describing, and analyzing the believing soul's (and communi-
ty's) existential orientation ro the sacred-in terms of its (or their)
distinctive experiential expression and understanding of the basic exis-
tential structures of human being in the world (pre-given world, corpo-
reality-spatiality, temporality, intersubjectivity, l inguisticality, and free-

9*). tt l . dominating concern of this aim is to describe and interpret the
Delrev ing soul 's  and communi ty 's  own sel f -understanding of  thei r  exper i -
ence in the world within the framework provided by the six basic exrsten-
tial structures-how these structures are experienced and interpreted by
the believing soul and community. The second ontological-explorative

1tt 
th.n takes the findings achieved within the 6rst aim 

"and 
interrogares

tnern with an eye to seeing what they might reveal, suggest, or imply
duuut human existence or the human condition in a more general
waY-Are there basic religious dimensions of human existence in the
world? ls there a sacred or transcendent realm, and, if so, how is itcorceived and experienced? Is humankind naturally religious (bomo-
retrg iosus)? and so on.  of ten th is  onto logical -explorat iue a i i r  and inqui ryare conducted in explicit dialogue with lhe findings and insights of other

5 7
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humanistic disciplines (e.g., other schools of philosophical inquiry, other

disciplines of religious studies, the disciplines of psychology, sociology,

and social anthropology, the disciplines of l i terary crit icism, even the dis-

ciplines of theology as well as inter-religious dialogue). This aim is a

"wager" made by such inquirers that the self-understanding' expression,

and experience of believing souls and communities have something im-

portant to teach us about ourselves, whether or not we are religious'

Method

In addition to expousing distinctive aims, existential-hermeneutical

phenomenologists of religion also share a reasonably unified method of

inquiry which, for convenience, we divide into five steps: (r) "bounded"

epoch6, (z) sympathetic re-experiencing, (3) evocative description, (4) in-

tirpretive interrogation, and (5) ontological exploration. "Bounded"

epochd is our construal of the temporary bracketing or stlspension of
judgment practiced by our existential-hermeneutical phenomenologists

with respect to all matters of truth, value, and commitment except those

inescapable pre-given existential structures of all conscious experience.

With respect to the latter, we understand the inquirer to acknowledge

that such basic existential structures as corporeality, temporality, inter-

subjectivity, and the l ike "bound" or orient all conscious experience,

though we also understand him to suspend temporarily his own specific

interpretations of these structures in the interest of trying to understand

and appreciate how the subiects of his inquiry experience and interpret

these structures. In this way, the inquirer is able to use these structures as

"probes" into how the believing soul and community are affected by and

understand these structures, without imposing his own specific experi-

ence and understanding of these structures on the self-understanding of

his subjects. On this construal, epoch6 is sti l l  operative in the method of

this voice, but it is understood to be oriented or bounded by the basic

organizing insights of existential phenomenology about our being in the

world.
Though our authors do not speak explicit ly of "bounded" epoch€ in

the way that we have, they do say or imply things about epoch6 that

suggest this construal; more important, perhaps, they appear to conduct

their inquiries according to this understanding of "bounded" epoch6. In

his introduction to God, Guib, and Deatb, for example, Westphal ex-

plicitly argues for the importance of the methodological step "in which

evaluation (determination of truth and value) is temporarily suspended
in order that description and thereby understanding may progress."o'At

Introduction

6rst glance, this formulation seems no different from the other voices'

,,ndcistandlng of epoch6, but in the face of an impending charge of pre-

.rppnring an ideal of detached objectivity, Westphal later qualif ies his

unde.rranding of the method of existential phenomenology in the follow-

ing manner: "To establish that the stance of detachment and disengage-

nrlnt which defines the descriptive attitude is not motivated by the desire

to be rigorously scientif ic, but rather by a passion for self-understanding

that is itself neither detached nor engaged."o' Now this qualif ication

could be taken to refer only to the subsequent step of ontological explo-

rrrrion or it could be taken to refer to the method through and through.

If the first interpretation were followed, then we suggest'Westphal runs

the risk of introducing a fundamental incoherence in his understanding

of the existential-hermeneutical method, especially since existential phe-

nomenology appears to reject the stance of the anonymous epistemologi-

cal inquirer. The second interpretation, then) appears preferable, and we

have what is, in effect, a formulation of "bounded" epoch6.
Ricoeur too, for another example, appears to be committed to a no-

tion of bounded epoch6 when he speaks of sympathetic reexperiencing as
a form of provisionally adopting "the motivations and intentions of the
believing soul" in "a second naivet6," "a mode of as if," ult imately l inked
to an oriented field of investigation "situated" in a philosophical and
cultural tradition shaped by a "Greek memory, from which rises the
question: what is being?"oo Ricoeur refers to this orientation-which, of
coLlrse, shapes existential phenomenology-as a "principal meth<ldologi-
cal bondage"-and it is diff icuh to credit that this could not affect the
step of epochd itself. And, in fact, Ricoeur himself is compelled to con-
clude his introduction to The Symbolism of Euil with the observation
that "anyone who wished to escape the contingency of historical encoun-
ters and stand apart from the game in the name of a non-situated'objec-
ttvity' would at most know everything, but would understand nothing.
In truth, he would seek nothing, not being motivated by concern about
a.ny question."o'So Ricoeur, l ike Vestphal, rejects the supposed ideal of
the anonymous epistemological inquirer, and this cannot but affect his
use and construal of epoch6-as oriented by the insights of existential
phenomenology.

The second step of the method of existential-hermeneutical phenome-
n<rlogy of religion-sympathetic re-experiencing-has akeady been in-
troduced in connection with Ricoeur's remarks about the first step.
Though we are by now sufficiently familiar with the notion of sym-
pathetic re-experiencing not to have to discuss it in any great detail,

5 9
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we do need to be aware of a very distinctive "turn" in the existential-
hermeneutical understanding of the step. This "turn" is very precisely
captured in Ricoeur's representation of this step:

My point of departure is in a phenomenology of confession or avowal. Here I
understand by phenomenology a descript ion of meanings implied in expenence
in general . . . a phenomenology of confession is therefore a description of mean-
ings and of signif ied intentions, present in a certain activi ty of language: the lan-
guage of confession. Our task, in the framework of such a phenomenology is to
re-enact in ourselves the confession of evil, in order to uncover its aims. By sym-
pathy and through imagination, the philosopher adopts the motivations and in-
tentions of the confessing consciousness; he does not "feel," he "experiences" iq
a neutral manner, in the manner of an "as if," that which has been lived in the
confessing consciousness. But with which expression shall we start? Not with
expressions of confessions that are the most developed, the most rationalized, for
example, the concept or quasi-concept of "original sin" . . . we should not be
embarrased by the fact that behind these rationalized expressions, behind these
speculations, we encounter myths, that is, traditional narratives which tell
events which happened at the origin of time . . . precisely because they have
their explanatory pretention, they reveal an exploratory signification; they mani
fest a symbolic function, that is, a way of expressing indirectly the bond be
man and what he considers sacred . . . in its turn. mvth refers us to a level
expressions, more fundamental that any narration and any speculation.
Therefore it is to this experience and to its language that we must have recou
or rather, to this experience ln its language.

The "turn." of course. comes in Ricoeur's emDhasis on the wav that
religious experience of evil is embodied within the performative la
of confession of sins. In his view, there is no other access to these religi
experiences of evil-or, indeed, religious experiences in general-t
through the way these experiences are expressed in language. Thus
he see the phenomenological step of sympathy quite explicitly "bou
by the existential structure of linguisticality. The inquirer sympathetically
reexperiences the consciousness and attitudes of the believing soul a
community by sympathetically re-avowing their confessions of evil a
through this re-avowal reenacting their motivations, intentions, and emo-
tions as expressed in this discourse. It is important, according to Ricoeur,
to focus on performative-not speculative-religious discourse, for it i
in the performative use of language that one comes the closest to t
primary intentions and experiences of the believing soul and communiry:
this is the spontaneous and most revealing language of evil, unadulter'
ated (so to speak) by subsequent rationalization, sysrematic reflection,
and possible false consciousness. And, he further notes, this language of
confession is symbolic, encoding layers and dimensions of meaning and
signification that need to be reenacted and reexperienced to be recovered.

lntroduction

rr secnls reasonably obvious that in order to be recovered, this perfor-

irriu. [enguage must be carefully interpreted in addition to being reen-

,.t.d, but before. we move on to consider that methodological step, we

l..d firrr to consider the intermediary step of evocative description.

Ricoeur, of course, is not alone among the existential-hermeneutical

,.,henomenologists of religion in his focus on an appreciation of the sym-

larheric rcenactment of the performative language of the believing soul

lnd .ornr-rlr'rtrity. Westphal, for another example, makes much of the

model of acting as an analogue for understanding the step of sympathetic

reexperiencing. And he focuses attention on this analogous model pre-

cisely because, as he says, "when a Sreat actress plays Lady Macbeth, she

interprets the latter's experience by re-enacting it. . . [she] (re)/eels the

morivations and intentions of Lady Macbeth and (re)enacts her deeds

and her consequent torment."16 Westphal's point might be better ex-
pressed by saying that the actress sympathetically refeels the motivations,

intentions, as well as torment of Lady Macbeth in reenacting her words

and deeds. Performative reenactment accesses, so to speak, the intentions

and experience of the character. And, according to existential phenomen-

ologists, this way of performatively accessing a subject's consciousness as
expressed in language is no less true for the consumer than for the in-
quirer himself-and this, of course, introduces the step, reasonably fa-
miliar to us, of evocative description.

The rationale for this third step of evocative description is really no dif-
ferent than in the case of the other voices in phenomenology of religion-
to permit and encourage the reader to reenact and reexperience individu-
ally the fundamental religious intentions, motivations, emotions of the
believing soul and community. 

'We 
can, of course, express this aim in

a distinctively pointed way: the existential-hermeneutical inquirers aim
to have their readers reenact for themselves the existential stance of
the believer, in order that they, together with their inquiring guides,
might fully and directly appreciate the insights and investigations of
extstential-hermeneutical inquiry into religion. To accomplish this aim,
the existential-hermeneuticisis consistently"employ performative language
to permit and prompt this existential engagement on the part of their
readers. Thus, for example, Smith, Ricoeur, and Westphal consistently
lnvlte their readers to reenact with them the performative language of
Dellevers, to consider points in their own lives where they have encoun-
tered and been anare of key existential phenomena such as guilt, hope,

l-nd..Y..n redemption, to reconside, the ieep meaning embod'ied in exis-
tcntlally moving l iterary and even mythic texts. They apparently wager
tnat these invitational comparisons can be successful precisely because

6 t
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they and their readers share basic existential structures-as points of ori-
entation 'nd 2sssss-to the stance of the believing sour and community.

The fourth step of the existential-hermeneuticai method-interpretivs
interrogarion-brings us to the hearr of this voice. Building upon the
preceeding three steps, inquirers within this voice launch .""r.ful, nu-
anced, and extraordinarily.provocative probes into the levels of meaning
embodied in the performative, symbolically strucured, and experientially
expressive language of the believing soul and community. Since this stei
is so important and distinctive to this voice, it wil l behoove us to spend
som_e time on explicating its nature and implicarions.

__-- 
Th: step of interpretive interrogarion ii nicely imaged in another of

westphal's models for existential-hermeneutical inquiiy: the ,,good lis-
tening" that we tend to associate with the rore of a professional"counsel-
lor.or psychotherapist, who listens to the discourse of his or her crient
with patience, sensitivity, and nonjudgmental openness. \(estphal de-
scribes the good listener as follows:

llrt,lT .i g:* listener,,I don't interrupt_the other nor plan my own next speech
wnrle,pretendrng to.be rrstening. I  try to hear what is said, but I  l isten iust as hard
tor whar is not said and for what is said between the l ines. I  am not in 

" 
hu.ry,

for there is no pre-appointed destination for the conversation. There's no need to
get there, tor we are already_here; and in this present I  am able to be ful ly present
to the other who speaks. The speaker is nor an oU;.. t  io U. . . ; ; . ; ; ; ; ; l  L. -r_
nlpulated, 

,b.ur 
a subject whose life situation is enough like my Jwn that I can

110;1sta1a 
it in spite of 

,the differences between us. Iir am a good lisrener, whatwe have in common will seem more important than what f. i,"". l" .""nia.
l|11 1:::nor 

mean that I never,ryrnything, but I am more l ikeiyio rrL qu.r-tions than ro issue manifestos o. -"k. 
"..ur?,ioot. 

.'. : ifi *lri'f . il. r.rii
f:.:i::r,rh: 

prosecuting attorney asks on cross examinari"n, Uuirt.f-.U ,be asked in a prosecuring manner. They wil l *th.i l . *r."1'r, 
".",1r"rr". 

o,
theraplsr asks them. For the purpose is not to win the case but to free understand-
1il f::,1 

self-deceprion. fhough rhe.goal is ro...permit th. b.l i.uing'roul
speak' lt does nor toilow that the believing soul is automatically take"n at f
value.aT

fmportalt in-this image, of course, are those "virtues" that appear to
involved in the steps of existentialry oriented and boundea .i". ie ,
sympathy-respect for the other, full presence to the other, recognit
of commonality, patience. But equally i-portunt is the method of"ask
probing questions in a nonprosecutorial, nonjudgmental manner in o
der to get the other to .eue"i his or her basic inienlions, motivations, an
understanding of the world. This method .or..rpond, to the step of in
terpretive interrogation-rhe gentle, insightful, tut nonetheless critica
probing that permits (indeed encourages) the beiie.,ring sour to ,*.ut t i
self or herself in a successively deepenlng way. Thoug[ this image of go
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listening ":,9 
g:1! but critical probing helps us to undersrand the step

of interp_rettve lnterrogation in its broad oudines, it needs to be taken
farther if we are to gain an adequate comprehension of itr-f."tr..r, una
for this .leeper and more systematic view we turn to Ricoeur,s discussion
of this steP'

Ricoeur's represenratron of rhis.step,is predicated on his understanding
of rhe believing soul and community's language as both p.rfo..*tiu. 

"ndsymbol ic '  we have,already discussed the way in which this language is
performative. and therefore expressive of underlying (or better,'e-bed-
ded) motivations, intentions, and experiences, but ,rL* *. n..iro fo.,r,
on the symbolic aspect. suggests Ricoeur, this languag. i, ,y-boli. in tt 

"sense rhar ir "designates a thing in an indirect riag"by dirign"iirrg 
".,_other thing which it directly indicates." For examfle, rhe c"onfessional

expression of evil as a stain or impurity uses ,,the qrrri__"t.riri ,.pr._
sentarion of [literal] srain"_as "symbolic of something .lse;r_ ? clear_
obscure of a quasi-physical infection and of 

" 
qn"ril-o."I indignity.,,

si'ce this is so, continues Ricoeur, "the work of ..p.tirion 
", "oorr.a 

,"rhe e-xpression of evil is, in essence, the expiicitution, th. J"".r.il.r, .rdifferent levels of direct and indirect signification which are inteimingled
in the same symbol." Ricoeur,s point iJsurely that in order ro urri"rrr",rathe.symbolic language' ,r. n'rri probe it in such a way as to interpret itsvarious levels of meaning and significance. And ,;;;:h ;i;i l; ;;;;";;is found embedded in complex'dramatic narrarives about the origins of
:ll' :hr 

task of 
,inrerpretarion turns our to be an exrensive and demand-rng one' focused as it.is. on^ever-deepening realms .r -."rirg. iriur, th.existential-hermeneuticisr finds himself oi i..rdf .orr.rJir,!-*i* uott,

*:-li-".I 
performative-symbolic lgSr"S. of awareness of evil (or,

ilt::: 
broaqly, religious experience) and tie J..o'dury symbolic_dramaticIanguage of narrative myths- Furthermore, if he or rt. i, ,o u. ruily nt..,to the reaches of this symbolic r"ng""g., i-,. or she must also be aware oftheir cosmic (ontolozicar), on.i.i. ipry?ilt.l, 

""0 
poetic (imaginative) usesand dimensions of m"eaning.o"

, r hroughout this interpietive interrogative inquiry into the symbolictanguage of the believing soul 
"na 

.o-iunity, the inquirer is guided by
lnt b"ti. i n sigh ts nrou iied by ..;;;;;;i ' it,*o*"nology_corporeality,

p['i"l;,|.1 111i'iu ui'9tivi tv. rreedo-, ; ;; ;h; ;;',1",i'"*',i.,.,.
;,:; ' ',,. conrours and complexities of the existenti"l ,t".r.! and self_"uut-rstanding bcing r*pr.rr.d by the religious consciousness. Ir is rm_PUrtant to be aware 

"r.ihi, 
guidiig fun.iioT prouid.d by rhe basic exis-

l"_n,,ul-.rru.rures, for tt.y. r"urr.iio"n ; i.;;; the inquirer,s investigation6t.rurded in existenrial rearity 
"r 

r.il-", oiJ, an orientation to his or her
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the existential structures of temporality and intersubjectivity)'

the existential-hermeneutical method-ontological exploration'

interrogative probings. Ricoeur in particular is quite self-conscious about

this guiding function of existential structures and, in fact, takes it a step

fartlie. by iuggesting that his inquiry into religious experiences of evil is

both bound and guided by distinctively \western sources (i.e., myths of

evil) that permit hi- tn see and appreciate various sorts of relation (of

depth, lateral relations, retroactive and anticipative relations) internal to

his sources that develop over time.4e So his inquiry is additionally guic

by what he calls our common "cultural memory" (itself expressrve

we might ask at this point, is this step of interpretive in_terrogation

headedl \fhat is its endpoint or goal? This brings us to the final step ol

\7e began our discussion of the existential-hermeneutical voice by o

serving that it is radically oriented toward one or another normative ai
r .  - r  t  .  1 : - : - - - ^  l : - ^ - ^ : ^ - - .

associated with clarifying and probing the basic religious dimensions <

human existence in the world. This sort of aim is reflected in this votce

final methodological step of ontological exploration. Needless to say, t

way that this step is taken will vary according to the existential concer

urri i.rt...rt, of a given existential-hermeneuticist as well as the findin

yielded by his or her use of the preceding four steps. Thus, for examp

ihe Christian philosopher Gabriel Marcel is preoccupied with explort

rhe nature anJ implications of hope and liberation for a deeper und,

standing of the human condition; Ricoeur, while clearly interested in

theme of hop., suspects that the phenomena and myths of evil will y

followed, or enacted. This implies still further that they think their v

ous wagers can be somehow validated.
Smith, for example, follows this pattern of ontological exploration'

begins by suggesting that "certain recurrent situations [crucial times,
cial spaces] th"t 

"t. 
to be found universally in experience" will' if p

a deeper understanding of humankind's "strained" or "broken" bont

with ihe sacred; Smith appears preoccupied with the ontological impli

cations of "crisis t imes" in human life and the way that these seem

disclose the holy in a mediated way to all humankind, and so on' Des

these differences, what all of these investigators appear to share in

ontological investigations-in addition to an interest in the structu

of human existence-is a basic "wager" or "bet" that their varir

existential-hermeneutical inquiries reveal some sort of fundamental reli

gious orientation within human existence in the world. They furthermort

share the same methodological insight that their previous existenti

hermeneutical researches may be more deeply interpreted to disclose

reveal this fundamental religious orientation if their "wager" is taken up
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.r., ,,nrlerstood, reveal or disclose something significant about the reli-

1ll,I J,r.nsion of human existence in the world. He then carefully

l ir.rtn.r 
(in. a modestly evocative way) the precise existential,character

Ii ,n.r. turning points and special spaces-in terms, for example, of their

l . - . , . , r r1 or  spar ia l  uniqueness.  capaci ty  to evoke synopt ic  perspecf ives

:; ' l ff; as a whole, self-revelation, significant decision-concluding that

l i", ..t,. ing us to a realization of the problematic character of our exts-

l-"1-" 
"f 

oir dependence upon a power not ourselves, and of the need to

;;;;,r oblect of supreme devotion." Though he admits that "the most

,i", .on do is arrest us and impell us to consider the question and the

o,,rrit i t i ,y of a form of Holy Life upon which our existence depends,"

i - " tu inn ' , t ' t r t  " there is  no necessary .  . .  t ransi t ion"  f rom these exper i -

.ni., ,.-"rtr. reality of God as understood in a specific, historical tradi-

iion," t.t. nonetheless probes deeper that "the ways left open for inter-

preting the power present in the crucial events and places . . . in terms of

il. ao].t.i". of God" because these experiences do ground "a mediating

concepr which we may call the general concept of God." The mediating

.on..pt thematized in the experiences of crucial t imes and events "finds

its baiis in philosophic reflection in the world and ourselves . . . [ i t] em-

braces the idea of a supremely worshipful reality which gives being and

controls the final destiny of all f inite realit ies." And, in turn' this general,

experientially derived concept "mediates between the pervasive experi-

ence of the holy and the specific idea of God existing within an historical

religious community." The adequacy of this concept-conceived as a re-

l igious existential structure-proves its worth (is validated) by its power

to connect general human experience, on the one hand, and specific reli-
gious traditions, on the other, in an intell igible manner' Thus does Smith
move from init ial wager to existential-hermeneutical inquiry to deeper
ontological exploration concluding with a validation of his init ial wager.
Whatever else we mieht think of the analysis-and it does seem to be
theistically "loaded"lthe pattern of analysis and argument seems clear
enough.

Ricoeur, to take another example, also follows this general pattern of
ontological exploration in his study of the symbolism of evil. He begins
wrth the wager rhar, as he puts its, "l shall have a better understanding

9f t"n and of the bond between the being of man and the being of all
oetngs if I follow the indication of symbolic thought."s" He then goes on
to conduct an existential-hermeneutical phenomenological "reading," so
to speak, of the experiences of evil through the primary performative-
syrnbolic language of confession and the secondary dramatic narrations
or myths of evil found in the religious consciousness and traditions of the
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west. His study, howcver. does not encl there, for he subsequently
'  !  l - . - - ^ : ^ -  - - f  - L . - , . ^  - , , r L .  ^ f  - " ; l  k . " ,

into a phase oi ontological explor:rt ion of these myths of evil based on

specific wager that these wil l assist him in understanding our existenti

situation. That is. he interprets, in an ontologically explorative wa5

symbols and myths of evil to "speak of the situation of the being of

in the beine of ihe world . . . the rask, rhen, is, starting from the symbols,

to elaborate existential concepts" [pertaining to human evil] '" He

for example, the whole series of primary symbols-defi lement, sin' a

guilt-as converging in the paradoxical but existentially operative no6

of the ..servile will" (bound will, unfree freedom) which raises quest

of how and why we are in this stare of unfreedom that are, in turn, z

swered in diverie ways by four principal types of myths of the origin

evil. He further interprets these myths of evii-primordial chaos, tragedy,

exiled soul, and Adamic fall- in a dynamic or dialectical manner, result '

ing in a new reading of the origin of evil as ascribable to both misuse o

h,iman freedom ani obiective factors outside of human control (symbol

ized by seduction, infection, etc.). In effect, Ricoeur's exploration w

rants the uti l i ty of some sort of concept o{ original sin-a para

theological concept combining human responsibil i ty for evil with an

jective side to evil that precedes human freedom. And he concludes hi

study by arguing that his init ial wager is "verif ied by its power to rat

,rp, io iilu-inat;, to give order to that region of human experience' th

reeion of confession" known as moral evil.t '  Again, whatever we mi

think of this analysis-and it too seems theistically "loaded"-it

clearly follows the general pattern of ontological exploration elabor

above: from wager to existential-hermeneutical inquiry to yet deeper

tological interpretation to validation of the init ial wager'

T-here is one additional feature shared by the steps of both ontologi

exploration and interpretive interrogation that requires brief co

Inihe process of both sreps, existential-hermeneutical inquirers display

clear tendency to engage in dialogue with other disciplines interested i

the same phenomenon. We might call this feature "hermeneutical

versation across disciplines." There appear to be a number of rationa

accounring for this feature. One involves the insight that other dis

plines-such as psychology, sociologS social anthropology, other phi

iophical schools of inquiry, history of religions, and so on-ar.e the:

urfu., .on..rned to investigate the basic existential structures of hum
being in the worid. Thus, existential-hermeneuticists are naturally int

.rt.d in learning the results of similarly focused inquiries, in order
benefit their own work and contribute to the work of others. A seco
rationale involves the fact that some existential-hermeneutical inquiry
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+,rr ex,flple. interpretation and explorarion of mythic texts-crucially

,r"",r.,,dr on the scholarship provided by other disciplines-in the case

] i ' *vrhr .  for  example.  h is tory of  re l ig ions,  c lass ics,  l i terary cr i t ic ism

Ir , ,u ide rhe myth ic  texts that  the ex is tent ia l -hermeneut ic is ts  wish to in-

l ' .r, ig"r.. ) 'et a third rationale involves the perception that existential-

hermeneurical phenomenology of religion itself may "consrirute" data to

be investigated by other disciplines, and therefore in the interest of sup-

olving such data in the most usefr.rl form, existential-hermeneuticists have

io ' l . . r rn.  through conversat ion,  how these d isc ip l incs current ly  conceive

and constitute the data from their disciplinary points of view in compari-

son and contrast with existential-hermeneutical phenomenology of reli-

eion. \Witholrt belaboring the obvious, we simply note that Ricoeur's in-

iuiry into the myths of evil, for example, appears to rely in crucial ways
on orher disciplines concerned with mythic texts. By contrast, \Westphal's

lnquiry appears to engage in hermeneutical conversation with other dis-
ciplines (e.g., psychoanalysis, sociology of deviance) in order to enrich
his own work as well as to correct these disciplines' understanding of
guilt. Paul Pruyser's inquiry into the phenomena of hope seems clearly fo-
cused not so much on making an original statement about hope as rather
correcting trnd enriching psychological perspectives on these phenomena.

Issues

Thus far we have been attempring to clarify the aims and method of
existential-hermeneutical phenomenology of religion by focusing on the
work of some of its represenrative practitioners. We need now to go a
step farther to gain a more crit ical perspective on this voice-by idinti-
tytng and discussing cerrain of its possible problems. In that way, as with
tne.other two voices, we can become more aware of this voice's strengths
and limitations. As seems evident from our earlier discussion of existen-
tial phenomenology in general and the way that it compares with the
other two voices in phenomenology of religion-as well as from our
oetatled discussion of the existential-hermeneutical method-this third
volce appears to undercut  or  mi t igate a number of  the problems associ -
ated with the other voices.

^_ 
Ior example, the notion of "bounded" epoch6-in its rejection of theanonymous epistemological  subject-"pp." . ,  to  undercut  in  a decis ive

:Ly, 
t lt crit icism of the biasing effects of detached objectivity associated

:lt:n :h. other rwo voices. In its presumption of existential stru*ures
::i:to with the believing soul and --rnunity, ,.bounded" epoch€ avoids

,o"ilatlon" from the religious Other that it is investigating. Moreover,t t tc  SteP of  in terpret ive in terrogat ion- in hermeneut ica l  conversat ion
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with the methods, researches, and results of other disciplines-appea
to mitigate the crit icism of insufficient suspicion (or simple naivet6)
sociated with the essentialist voice. The existential-hermeneuticist is
aware of the so-called schools of suspicion and is well positioned to a
with them about the shortcomings of reductive approaches to religi
phenomena (see, e.g., Westphal's effective crit ique of Nietzsche's
Freud's handling of guilt in his contribution to this volume). Furt
more, the fact that this voice's method is oriented by the basic insights
existential phenomenology appears to "ground" its use of sympath
reenactment so as to decisively undercut charges of epistemic murki
associated with this procedure. In effect, this procedure is made possi
by those existential structures shared by both the inquirer and the beli
ing soul and community. And, this voice's evident acknowledgment
and concern with the existential structure of temporality appear
counter the crit icism of anti-historical bias associated principally with
essentialist voice. Indeed, many existential-hermeneuticists go to
lengths both in discussing the temporal and historical aspects of religir
phenomena and in making use of research provided by the history
religions. Finally, even the crit icism of possible cultural bias has
seemingly anticipated and addressed by this voice-for irs representati
often openly acknowledge their "methodological bondage" to West
cultural traditions and thus appear somewhar restrained in making mor
"universal" claims (consider, for example, the work of Ricoeur in thi
regard).

By this point in our discussion, we suspect that the reader is well a
to appreciate the force of this brief recitation of how the existential-
meneutical voice is able to escape many of the criticisms targeted agai
the other two voices. Nevertheless, he or she is also likely to feel so
unease about the dominant characteristics of this voice-namely, its
vious and self-conscious service to normative aims advancing the ca
so to speak, of religious dimensions of human existence. Do not
characteristics) one might ask, run significant risks about gaining an
partial view of human existence in the world? Might not inquirers wit
this voice-methodologically oriented and bound as they are-be
vented from seeing and appreciating other perspectives on the issues
problems that interest them? Is it not disingenuous to think that o
acknowledgment of methodological orientation and normative ai
somehow diffuses criticisms of cultural and religious bias?

There is both something right and something wrong with the appa
rhetorical force of such questions as these. what is right is thisi often
existential-hermeneutical inquiries are, in fact, partial, perspectival, and
(if one wishes to use the term) biased. They are explicitly partial to west-
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-rn culturrl and religious experience; they are focused on existential

l,,,,.rrr.r discerned and formulated by'Western scholarship; they are bi-

]JJ Ut rheir normative aims (some of which may be theological and

l i r ; . r i . r r ) .  What  seems wrong is  th is :  the quest ions appear to assume

i'., ,nrrl lV impartial views of existential phenomena are both possible

,nJ der;.ahl., and, further, that "partiality" prevents the attainment of

i",.,*, l.dCe and truth. Both of these assumptions are questionable, if

i l i  ao*n.ight false. If the existential phenomenologists are right about

nr.-giu.n existential structures, then all views are partial, perspectival,

lndt i r r .d  when deal ing wi th mat ters of  human exis tence.  This is  ines-

capable and may as well be admitted. Acknowledging such partiality,

how.u.., does not prevent our attainment of increasingly more adequate

views if we both admit this partiality and attempt to work within its

constraints-for example, by opening our research to intersubjective

assessment by others (as existential-hermeneuticists do), by engaging

in crit ical conversations across disciplines (as existential-hermeneuticists

do), by being open to new or hitherto unexplained phenomena (as

existential-hermeneuticists are). In this wan it is possible to attain knowl-

edge about existential matters so far as any such knowledge can be
attained-relative to constraints of context.tt Of course, what seems
knowledge today may be overturned tomorrow, but that does not mean
that we are unable to acquire over time increasingly more adequate and
defensible views, again, if we wil l admit our partiality and work within
lts constralnts.

We can see this dialecticallv corrective process-leading to a more
adequate view of religious e*ist.nce and experience-at *orl in the con-
tribution of Carolyn Bynum in this volume. Bynum's aim is to correct the
phenomenology of religion's focus on the religious experience of males
\homo religiosus), by introducing the needed perspectival corrective of
women's religious experience. This she does most effectively by laying out
a series of case-examples of religious symbols, asking about each, "How
do such symbols refer to and make use of gender?" "Whose meaning are
we a.nalyzing?" "Do female[s] see God as mother and mean by
mother' what their male counterparts mean?" Though she is enormously

appreciative of Ricoeur's existential-hermeneutical understanding of re-
rrSlous symbolism-and in fact adopts that understanding for her own
work.-she neverrheless argues that l ' the phenomenologicil emphasis of
r\rcoeur on the process by which the symbol is appropriated may need to
uc expanded by the phenomenological emphasis of French feminism on
Senderedness unti l we have a mori varied and rich notion of the experi-
ences. of symbol users." Her point is well taken, and we suggest that it
nas the potential of providing a corrective ro Ricoeur's work and the
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existential-hermeneutical voice, more broadly. Thus Bynum squares
the French feminist phenomenology (a partial view) against Ri
existential-hermeneutical inquiry (another partial view) to come up wi
a gender-complex notion of religious symbolism (a more adequate view
Her effort provides a clear example of how partial views can be used
achieve a no doubt sti l l  partial but more adequate view of religious
perience and its significance.

As with the other two voices in the phenomenology of religion, revie
ing these problems or concerns about the existential-hermeneutical voi
assists us in seeing some of its strengths and weaknesses. Though
again, we have tended to rebut these concerns, we need to be aware
continuing perceptions of them have an important role in helping to
erate or strengthen the resolve of other methodological voices both insi
and outside the field of phenomenology of religion. In particular,
t inu ing concern about  th is  th i rd voice 's  s t rong normat ive or ientat i
helps to support the enterprise of historical-typological phenomen
of religion as well as other methods in the history of religions. And, si
larly, continuing worries about "insufficient suspicion" as well as the
gitimacy of "sympathetic reenactment" help to increase the attenti
given to more "suspicious" and "formal" methods in the srudy of rel
(e.g., deconstruction). Nonetheless, none would deny that existenti
hermeneutical phenomenology of religion has been and continues to be
very "live option" in the academic study of religion.

This completes our review of the three principal voices defining t
6eld of the phenomenology of religion. As we have seen, there are
distinct voices but with overlaps sufficient to speak of one unified field
inquiry. The reader of this anthology is now equipped to understand i
an informed way the selections that follow. Though each selection sra
on its own and makes a distinctive contribution to the phenomen
study of religion (as indicated by the headnote preceding each selecti
the reader is encouraged to return periodically to this general int
tion and use it for tracing out in particular selections those typical ai
methodological steps, and issues associated with their respective voi
In this manner, the reader can gain maximal advantage for appreciati
crit ically the power and prospect of each voice's contribution to the ri
melody of the phenomenology of religion.
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^. .ract ic,r l ly possible and is precluded by my very structure." This notron

lio,i. t,.ing incarnated will be discussed further in connection with existential-

l i , lJ"n.ut i . ,  I  phenomenology of rel igion'

"", ' r .  Althorgh he does not himself coin this precise label, Smart does empha-

..,"!ii, jnreraition and interdependence of wh-at he calls ';historical phenome-
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*orf ,.fl..t.d an, explicit commitment to typological presentations as well as the

t.I.ronrntion of larger numbers of, and more diverse materials from, the history

"i-r.iieiunr. 
Lying in the background of the work of both van der Leeuw and

( . r r r l t  the  in f luence o f  D i l they 's  ph i losophy o f  human ex is tence.
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