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IN'J'RODucrnON 

In this paper I intend to study comparatively the 

process in and through which a certain set of symbols or 

meaning structures acquire the quality of sacrality. It is 

our assumption that the dimensions of religiosity postulated 

by Glock and the ways of Yoga enunciated in ancient Hindu 

religious literature are concerned with this process of 

iransition from the profane to the sacred. This emphasis on 

the process accounts for the use of the concept of sacralization 

as a dynamic concept over and against the concern with the 

static and f~igid separateness of the sacred as expressed in 

the sociological literature which uses Durkheim's 

conceptualization. In this sense this study is an implicit 

cri tique of Dur]\:heim. Durkheim's insistence on the separateness 

and antagonism between the sacred and the profane leads to an 

underestimation of the conflicting and yet complementary 

relationship between the sacred and the profane. Ours is an 

attempt to emphasise the dialectical relationship between the 

sacred and the profaTIe and to bring out its implication for 

understanding both the emergence of sacredness through the 

process of sacralization as well as subsequent objectifyinS, 

separating characteristics. To this end the present work draws 

heavily upon the theoretical formulatj ons of rlol. 

1 
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Mol recognizes the dialectical relationship between the 

sacred and the profane and discerns four mechanisms of 

sacralization characterizing the fluid transition from profane 

to the sacred.The mechanisms of sacralization recognized by 

him are the following: (1) objectification (the projection of 

order in a beyond where it is less vulnerable to contradictions, 

exceptions and contingencies of the mundane and the temporal); 

(2) commitment (the emotional anchorage in the various, 

proliferating, foci of identity); (3) ritual (the repetitive 

actions, articulations and movements which prevent the object 

of sacralization being lost sight of); (4) myth (the integration 

of the various strains in a coherent, short~hand symbolic 

account). Herein it is claimed that the mechanisms of 

sacralization seem to synchronize with Glock's dimensions of 

religiosity on the one hand and the ways of Yoga on the other. 

It is our assumption that the mechanisms of sacralization 

provide us with the conceptual and theoretical framework for 

GGffi1?a±'ing religious phenomena in two different sQcio=cultural 

contexts. 

However,caution needs to be taken to emphasise that ours 

is not a claim for perfect correlation between the mechanisms 

of sacralization and the dimensions of religiosity as well as 

the ways of Yoga.We grant that there is a possibility that two 

or more of the dimensions or...:'ways of Yoga combined together 

constitute some cluster of phenomena comparable to anyone of 

the mechanisms.Similarly, anyone of the dimensions or the 
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yogas may be found to have collapsed conceptually what we 

have described as different mechanisms. To this extent ours is 

also a task of conceptual clarification. Thus the task that we 

set for ourselves is rendered doubly difficult. For, we have 

also to see whether the conceptual scheme that we borrow from 

Mol is large enough to account for "the differences as well as 

the similarities betwaen the dimensions of religiosi ty discerneo. 

by Glock and the ways of Yoga. 

Glock's conceptualization of the dimensions of religiosity 

takes place 1n an institutional frame of reference where the 

emphasis is on the need to understand the extent of the 

psychological or social benefit of religious commitment by 

discerning the role of religious institutions in the process. 

Glock postulates_"five dimensions of religiosity to measure 

and explain the degree and diraction of religious change in 

modern America, They are the following: (1) experiential 

dimension ( it is concerned with religious feelings giving 

expression to the affective relationship supposedly established 

between the divine and the individual); (~) the ritualistic 

dimension (emphasis here is on the reinforcement of comm~tment 

to a certain system of beliefs through rituals);(3) the 

ideological dimension (it is constituted by expectations that 

the religious person will hold to c.ertain beliefs as the corner 

storie of his religious life); (4) the intellectual dimension 

(it is assumed that the religious person will be informed and 

knowledgeable about the basic tenets of his faith add its 



sacred scriptures): (5) the consequential dimension (it 

~e t 2nd knowledge on the individual). These di~ensiort3, 

in GJ;· . r S scheme ~ provide a frame of reference for analysing 

the ro.Ligious phenomena and assessing religiosity < The f3:'l£:snific9.-.. 

nce of this approach to tne problem under investigation :Ues in it~ 

0 ·'" .L the problem. 

We will pay some special attention to certain problematic 

areas in Gloc1-::. One proble~ that ~eeds ca~eful consideration 

the question of saliency of a belief system as expressed 1n 

1 c' -- ..... ) 

Glock's discussion of ethicalism. Vhjle his findings on Catholic 

relationship betvleen t];e ;38.crc~d a:ld the pro "fane and the sc:tcred 

acquirinG further leverage for sacraJiz2.tic:l tliTO'.lE)l tI-l2 con~r:Ji~~rncn' 

link, his theoretical fo:cmulf:!.tions on p[·ote;:.~t8.nJ.:; bodies :;.r; unable 

to explain ",my ethicalism and orthodoxy C~H1 IJe mutually eXCltlS:l.Ve 

roots of religious identity. Then there is the question of 

ambiguous and vaguo use of the term "commitment': Glocl( uses the 

term "comm:i.trnent" in a rather comprehensive sense to include any 

a~'ld all 'dimensions of religiosity. Tl1is dilutes the value of the 

term as an analytical tool for understanding the co;;rplex phenome.ncij 

of religiosi·ty. Clbsely related is the question of the double/ 

facedness of the ccncept of commitr:l8nt c.nd its occasional 1).se 

in a restricted and specific sense that is contrary to Gloc~ls 
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to perceive the dialectic between the integrative/expressive 

and the arJ::l.ptivc/instn.)Jnental symbol systems. He unwittingly 

grants the instrumental/adaptive symbol system an independent 

role in the interpretation of reality. We will try to bring out 

the implications of this for deciphering the mythic symholism 

and its role in sUblimat5ng the basic conflicts of human existence 

In YOGa the complexities of the reliGious symbol system 

appear in its dialectical frame of reference. Theoretical 

forwulations of Yoga literature tend to agree with our own 

theoretical scheme. Herein it is claimed that for Yoga too 

instrumental reason has a conflicting and yet conplementary 

relationship with the expressive integrative symbol system. The 

emphasis! in Yoga js on the intecra.ti on of hum.an pcrso~lali ty 

thrOUGh the realiz,a tion of a cOD!:-rE.mion or rapport with the S i...l pre ",e-

Being. There are at least four ways in and thrrnlgh which it is 

claimed that such rapport can be accomplished: (1) Jn~la Yoga 

(it 'lays emphasis on knowledge culminating in wisdom as the 

way leading to communion with the Supreme Being); (2) Bhakti 

Yoga (it recognizes the significance of the emotive content of 

the belief system and takes into consideration the role of 

emotionai factors jn the integration of human personality); 

(3) Tantra Yoga (the Tantra aims at the integration of dynamic 

(saldi tattva) and static (siva tattva) aspects of human 

personality thrOUGh ritual practices); (L~) Karma Yoga ( it lays 

emphasis on the volitionaJ sida of human nature. Action performed 

becor:~es 
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sacred and is freed from its disruptive influence on human 

personality). YOEa does not consider these various ways as 

mutually exclusive. Recognizing the significance of different 

aspects of human personality, the different ways of Yoga are 

complementary to each other. They require a coming to terms 

with the instinctual drives o! human personality through a 

harmonization of pas~ion and reason. They aim at self integration 

through the organized maturity of the normal human personality. 

And by offering an orderly interpretation of reality they 

appear to minimize the effects of disorder, discrepancies and 

chaos that the individual seems to ercounter in the world. 

While taking note of the general congruence between the 

ways of Yoga and the mechanisms of sacralization we will also 

concern ourselves with sPi2cific problems that we may encou.nter 

wi thin the theoretical framework of Yoga literature. ']~he purpose 

of tHis irtvestigation will be to examine the viability of our 

hypothesis in specific terms. Thus we vvill have to ask if the 

complexity and mul tifa,cedness of the notion of lmowledge in Jnana 

Yoga justifies our placing it on the expressive/integrative 

side of the symbol system. In the context of Bhakti Yoga we have 

to examine how Sradha ( emotional commitment to th'e divine) ts 

transformed into Prema (the passionate love for God), What are 

the implications of this change in emphB;sis for the motivational 

orientation of the committed ln terms of the priority setting 

function of commitment 'i ;'Je also have to enquire why /undalini 
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YOB8., which lies on the side of expressive integrative symbol 

system and tends to stabilize jdentity, has at the same time 

contributed to the sacralization of a permanent state of 

liminality within Hindu society. It is indeed significant 

that the Kundalini Yoga, boldly affirmative in its methodological 

approach to the world and one's involvement therein, has been 

problematic for the believer. We will have to enquire whether 

the attitude to KundaliniYoga in Hindu society is an indication 

of a social rejection of a pathological condition directly 

resulting from anomie (Kundalini yoga in its extreme form goes 

against the norm of other/worldliness). 

In addition to specjfic issues we will also address 

ourselves to two general issue::~. First, we v'lill have to ascertain 

whether both for Glock and yoga identity consolidation or 

integration is the central issue. Whether sacralization is 

conceived by them as a process which, by providing individualS 

with an interpretation of existence, tends to resolve the problem 

of meaning and thereby consolidates identity. This will bDing 

us to the problem of the nature of the religious symbol systems. 

Herein it will be argued that both Yoga and Glock juxtapose the 

integrative/expressive aspect of the belief systems against the 

instrumental/adaptive symbol systems. While claiming that 

the two systems tend to agree on the inadequacy of the instrumenta 

reason in resolving the meaning of existence and guaranteeing 

identity consblj dation . WE' must also guard aGainst a:1Y undue 
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minimization of the divergences and differences in the theoretical 

formulations of Glock and YOGa on the one hand and that of nol 

on the other. 

It is against this background that we will discuss the 

problem concerning the capacity of the sacred to participate 

in the profane and thereby further sacralize. To this problem 

Glock addresses himself in his formulation of the consequential 

dimension of religiosity. However, Glock thinks that the acts 

of the mundane world which are informed a~d determined by 

religious injunctions are the only consequences that follow from 

the belief in the sacred. To us however the consequential 

dimension of religiosity will be an assertion of the fact that 

the objectified or transcendent point exercises its capacity 

for further sacralization. Acts of the mU:'1dane world then become 

meaningful precisely because they acquire a quality of sacrality 

in the process of being informed and determined by the transcendent 

point, It is in this vein that Karma Yoga argues that an action 

performed in the right spirit, that is in the spirit of a 

sacrifice to the Lord, without any desire for the fruit thereof, 

does not constitute bondage, Any mundane action, performed in 

the spirit of detachment, becomes a sacrifice, a rite, sacred 

in nature. Thus, Karma Yoga promises the freedom for the spirit 

in and through work, if we accept subjection of our whole being 

to that which is higher than the separating and limiting ego, 



o 
/ 

It is apparent then that the leverage for sacralization 

that we have ascribed to the transcendent point is the basic 

assumption of Karma Yosag However, while we have ascribed this 

leverage of sacralization to the transcendent point, we find 

that the mechanisms of sacralization formulated by Mol needs 

to be extended and broadened in scope to incorporate a mechanism 

corresponding to Glock's consequential dimension of religiosity 

or the way of action laid down by Karma Yoga. In our view Glock 

has ~een unable to work out the problem of religious consequences 

tn tune with the dialectic of sacred and profane. But his 

insights are essentially correct in seeing the conceptual 

advantage in the consequential dimension of religiosity. Yoga, 

of course, insists on the dialectic of sacralization and 

provides in Karma Yoga an excellent occasion for deciphering 

this dialectic. 



CHAP':PER I 

Our critique of Durkheim's theory of the sacred does not 

intend to call into question the basic formulations of Durkheim. 

Our critique consists not in renunciation of the basic 

sociological perspective that Durkheim employed in his study 

of the religious phenomena. Rather, in Durkheim we recognize 

the rudiments of those basic insights, which provide us the 
i 

basics Df the analytical tools and conceptual framework that 

will enable us to develop a theoretical model suitable to 

pursue our own concern. Lat~T: in this chapter we will 

identify those rudimentary elements in Durkheim, which are 

crucial to our understanding of the problem, and point out 

their analytical or heuristic advantages which Durkheim may 

have recognised, but left unexplored for unknown reasons. 

Suffice it to say at this point that our critique of Durkheim 

does not take the course of E"vans-Pri tchard1 or Spiro2 and 

host. of others, who have asked for a total rejection of 

Durkheim and consequent re-evaluation of his contribution to 

Sociology of Religion. On the contrary, it is through 

re-construction of Durkheim that we will attempt to bring 

1. E.E. Evans-Pritchard, Theories of Primitive Religion. 

2< W~Lford Sp:h~o " "Relizion: Problems of Definition and 
Explana tiol'l" in hI. Banton, ed., Anthropological 
~roaches to the studLof Religion.., pp. 85-126. 

10 

f' 
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to the fore the pitfalls involved in the mainline Durkheimian 

analysis and the singular advantage of Mol's framework. 

A. Nature of the Sacred 

Functional indispensability of religion as the repository 

of institutionalized beliefs and ritual practjces guaranteeing 

cohesiveness of the social whole remains our own cue to the 

religious orientations of mankind. As with Durkheim, Ot~r 

poi~t of departure is the acceptance of the primacy of 

integrative symbol systems over and against the instrume~tal 

utilitarian dimension of human behaviours. Durkheim's 

understanding of the integrative consequences of religious 

beliefs and practices and the place of the sacred in the 

scheme of things are incontestable in its depth and clarity. 

We can hardly disagree with Nisbet when he remarks: 

Of all concepts and perspectives in Durkheim 
the sacred is the most striking and, given 
the age in which he lived, the most radical. 
His use of the sacred to explain the cohesive 
nature of the society, the constraint that 
society exercises upon man, the origins of 
culture and even of human thought must surely 
rank as one of the boldest contributions 
of a positivist non-believer,J 

The significance of the concept of sacred and its 

contribution to the Sociology of religion ln providing both 
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an analytical tool and a perspective can not be 

underestimated. 

We share with Durkheim certain fundamental 

perspectives of the Sociology of Religion, most important 

of them being;a deep appreciation of a religious symbol 

system givine vent to the expressive orientation of mankind. 

Durkheim was unequivocal in his estimation of the 

fundamental difference between the critical reason and the 

expressive-integrative symbol system. He deprecated the 

tendencies of the "theorists who have undertaken to explain 

religion in rational terms" for perceiving religious rites 

only as "external translation of a system of ideas without 

To him religious behaviour was 

essentially integrative and was necessarily expressive 1n 

providing a channel for meaningful action. According to 

Durkheim the essence of religion consists not in what it 

says about things, but what it does towards.making action 

possible, life endurable. To quote him: 

The believer who has communicated 
with his god is not merely a man 
who sees new truths of which the 
unbeliever is ignorant, he is a man 
who is stronger. He feels within 
him more force, either to endure 
the trials ofsexistence, or to 
conquer them. 

Critical reason is unjustified in dismissing religion 

4. Emile Durkheim, The Elementary Forms of The 
Religious Life, p. 463. -

5. Ibid., p. 464. 
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as simply a tissue of superstitions, expendable once men 

are correctly informed. contrary to the expostulations or 

critical rationalists Durkheim maintained that the 

"unanimous sentime.n.t of the believers of all times cannot 

b 1 · 11 ,,6 e pure y l usory. 

Significance of this perspective for the history of 

Sociology of Religion is beyond doubt. In a certain sense 

it agrees with Pareto's assertion that religion transcends 

the' realm of "logico~experimental" experience'( A somewhat 

similar evaluation of the religious symbol system led 

Max Webel~ to assert that charismatic phenomena lie "specifically 

outside the realm of everyday r01.Jtj ne 2nd tho pro:fane < .. 8 

It is the extraordinary as opposed to the ever'yday I the 

sacred in contrast to the profane. The independent value 

of religious symbol systems has been recognized by Talcott 

ParSDns and Kingsley DE1VL~~ It is in this vein that 

Davis maintains that "the tendency towards secularization 

6.. Emile Durkhe im , Q2. cit., 

8. Ibid., p. 22. 



probably cannot continue to the point where religion 

entirely disappears, Secularization will likely be 
Q 

terrninatc-;d by religious revivals of one E:lOrt or another."" 

Of course this perspective in the sociology of religion 

has not remained unchallenged. One vocal opposition to the 

functionalist theory of the integrative indispensability 

of the religious symbol system comes from Niil ton Yinger 

who recognized that there are secular alternatives to 

religion. Yinger questions the capacity of religion to 

perform this integrative function without thc-; aid of other 

factors, effects of which he considers extremely important 

for the efficacy with which religion performs an integrative 

10 function. O'Dea has recently expressed his concern over 

functionalist tendency to "emphasize the conservative 

functions of religion and neglect its creative and 

potentionally rev01utionary character ... 11 

Now, the problem with these critiques of functionalist 

theories of religion lies with their underestimation of the 

dialectical relationship between the expressive/integrative 

and adaptive/instrumental symbol systems, ~alinowski and 

parson~2 have drawn our attention to this basic dialectic 

9. Kingsley Davis J HUIn2c", Socio] (~.' p. 529, 

10. J • Milton Yinger, p'..?l i&tQn..,_§ocit:~nd_the 
Tnc1"ividrm1. TID. C:;8-·LJ9. 
~_~ __ ~&_, ..... ...L __ -" ~ 

1.1 . Thomas 0 I D(;a f 2E..0 i_ t, t p. 17, 

12. See Hans 1'<:01, The Sacralization of t9-_~ntiiY, r::anuscript, 
1974 f p. 4,--------
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in which the way out from the impasse created by Durkhejm's 

dichotomy between sacred and profane lies. Indeed our 

theoretical reconstruction of Durkheim has to proceed from 

here. However p before we do that it may be desirable that 

we try to appraise Durkheim's concept of the sacred and 

some of the standard criticisms levelled against it. This 

will serve the double purpose of showing where both Durkheim 

and his critics have gone wrong and in what sense our 

theoretical forrrlula tion ta'\:es the theory of the sacred 

beyond the attacks of these critics and also undermines 

the wcc1.Knesses in Durkheim I s theoretical fO:'Tflula ti on. 

Crucial for Durkhej~'s undcrstand~ng o~ religious 

phenomena is the absolute opposit~on between the categories 

of the sacred and the profane. The opposition between the 

two is fundamental and final. As he put~· it: 

The division ef the world into 
two domains, the one containing 
all that is sacred, the other all 
that is profane, is the distinctive 
trait of religious thought .. t. 

The fact of contrast between sacred 
and profane is universal. 1 ] 

The difference between the sacred and the profane is 

grounded in the very structure of things. The two worlds 

of sacred and profane are not only different from each 

other, but are of two different classes or order. The 

p. 52. 
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difference is furthermore accentuated by the heterogeneity 

of the two which leads to an unresolvable antagonism. 

The heterogenei.ty is even so 
complete that it frequently 
degenerates into a veritable 
antagonism. The two worlds are 
not only conceived of 'as separate, 
but as even hostile and jealous 
rivals of each other ....... . 
The sacred thing is par excelJence 
that whieh the profane should 
not touch and cannot touch with 
impunity. The two classes can't 
even approach ea~h othpr 8~rl 

keep their own nature at the 
same time ,l1l 

'llhus according to Durkheim the fact of contrast 

between the sacred and the profane is the priuary datum 

for the study of religio~.l.s life J.n 2.;lY soci ety. 'J'his is 

the minimum irreducible element o~ religious lire and must 

constitute the point of departure for any scientific study 

of the religious phenomena as a social fact. 

It is to this aspect of Durkheim's thought that the 

severest criticis~ of Durkheim relates. J. Goody has 

observed that Durkheim's dichotomy between sacred and profane 

does not stand the test of empirical research. Goody's 

criticism of Durkheim is primarily based on his conviction 

that the operational criteria of the sacred - 'things set 

apart and forbidden' are too vague and that, since there 

14-, Emile Dur1cheim f Op_,_cit., p. 52. 
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are no sufficient criteria in Durkheim's scheme of things 

to justify using the sacred-profane dichotomy, one miGht 

legitimately opt for any dichotomy such as 'good' and 'bad' 

'high' and 'low' t 'black and 'white,~5 Reflecting similar 

concern for Durkheim's selection of the sacred-profane 

dichotomy S:vans-Pritchard m8.de the following observation 

on the basis of his own research on primitive religions 

My test of this sort of formulation 
is a simple one: Whether it can be 
broken down into problems which permit 
testing by observation in field 
resc~rch, or can at least aid in 
the cl~ssific8.tion of observed facts. 
I have never found that the dichotomy 
of sacred and profane wag of much 
use for either purpose. 1 

Pursuing his criticism further in this direction 

Evans-Pritchard suggested that the dichotomy itself is 

misconceived given that the sacred and the profane 

"are so closely intermingled as to be inseparable. tt17 

Both Goody and Evans-Pritchard have attempted to attack 

the problem at the centre of Durkheim's formulation. 

15. Jack Goody, "Religion and Ritual: the 
definitional problem" 9 British Journal of 
Sociology, Vol. 12; 1'97)1 ,---p~p~-'--T~:3'::'61f": 

p. 65. 

1.7. Ibid., p. 65. 
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H OVlever, in the formula.tion of the ir own attack they are 

misled in their evaluation of Durkheim's theoretical genius 

and miss the very point of the analytical potential of 

the concepts of sacred and profane e As against Goody it 

needs to be pointed ou·t that Durkheim clearly statad his 

criterion for selecting the sacred·~prof'(:me dichotOIIlY as 

the crucial variable. To him the ethical dichotomy of 'good' 

or 'bad' or the supposedly neutral dichotomy of 'high' or 

'low i etc. are only derivative of a more fundamental dichotomy 

observable in the realm of reliGious phenomena. His full 

scale analysis of religious phenomena in trUe: "Elemenl::a.ry 

Forms" was preceded by X-Ji:3 earlier conce:rn wi th the problem 

of structural differentiation and the role played by 

religion in it. His ground for gra~ting the primacy to 

religious phenomena was that : 

11hey are the germ from which all the 
others are derived, or at least almost 
all the other are derived. Religion 
contains in itself, from the beginning, 
but in a diffused state, all the elements 
which in dissociatinG, determining 
and combining with each other in a 
thousand ways, have given birth to 
the diverse manifestations of the 
collective life. It is from myths and 
legends that science and poetry have 
separated .... law and morality were 
born from ritual practices. One cannot 
understand our representation of the world 
and life, if one does not know the 
religious beliefs which were their 
first form. 18 

18. Emile Durkheim jn the Preface of Volume II 
of L'Annee (cited by Robert N. Bellah, 
"Durl\:heim and 1listory", Amel~ican SociolOGical 
P..£Y.~SVI p Vo 1. 21l; 1959 -;---p":--'4 5 5. ) 
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It will be remembered that Durkheim's formulation 

of the sacred-profane dichotomy occurred in his analysis 

of the Australian '-clan and its religious life which he 

portrayed as the social analogue of the unicellular 

organism, the basic structural type from which all other 

social structures have differentiated. Bellah has rightly 

observed that iithus Durkheim is intere,sted to discover in 

religion, •••• that undifferentiated whole from which 

the elements of social life gradually differentiated.,,19 

Under these circumstances even to suggest that one might 

legitimately opt for any dichotomy such as 'good' and 'bad' 

or 'high' and 'low' etc. is to give primacy to the derivative 

over the primary gr'" in other words, to put the horse 

before the cart. The criterion for the selection of the 

sacred-profane dichotomy over against any other category 

is neither vague nor ambiguous. The criterion for the 

selection of~the sacred-profane dichotomy is determined 

by the very nature of the subject under investigation. To 

ask for' any other criterion for the preference of the 

categories of sacred-profane in the study of religious 

phenomena is very much like asking what is the criterion 

for a nuclear physicist to choose the atomic'structure of an 

19. HObert N. Bellah, iiDurkheim ana Hlstory", 
American Sociological Review, Vol. 24, 
1959, p. 455. 
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element as the point of departure for his study instead 

of the chemical properties of the element. 

The objection that the analytical potential of the 

sacred-profane dichotomy is undermined by the fact that 

in reality the sacred-profane is closely fused together is of 

a more serious order. It is important to note that even in 

the primitive society evidence is not lacking to support 

the contention that the demarcation between the profane 

and the sacred was sometjmes rather fluid~O However, while 

generally sympathetic to the idea of interdependence of 

sacred and profane we find it difficult to accept Evans~ 

Pritchard~ formulation of the problem. The objection raised 

by Evans=Pritchard purports to undercut Durkheim's 

formulation in two ways. First, the dichotomy itself is 

misconceived precisely because the sacred in Durkheim's 

sense is not perceptible in the empirical field; and 

second, since the conceptual formulation is not supported 

by the el~ments of empirical reality its·value as an 

analytical tool in the study of religious phenomena is 

seriously jeopardized. 

On the first point, instead of altogether denying the 

possibility of the existence of the sacred in Durkheim's 

20. Eliade, Mircea, Myths, Dreams and Mysteries, 
p. 136. 
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sense, I tend to agree with Mol when he observes that "the 

saored in Durkheim's sense will only ooour when the 

orystallization of speoifio primitive tribal pattern is 

left undisturbed for generations and When the strength and 

oohesion of tribal identity is a sine-Q}la~ for survival. ,,21 

The fault does not lie with the diohotomy as such, but with 

Durkheim's reluctance to specify conditions under which the 

dichotomy will be observed to be operative in its purest form. 

Given the basic dialectic between the adaptive-integrative 

symbol systems it is quite possible for religious symbols to 

oontinue to exist intact over a long period of time if the 

need for adaptation has been at its minimum during the period. 

So·, far as the analytical potential of the conceptual frame-

work of Durkheim is concerned, it is our contention that the 

analytical potential of Durkheim's formulation of the sacred 

is not cQntingent UPQn (3. total corroboration of the concept 

of the sacred in the observable reality. To us the concepts 

of sacred-profane are ~-pure'ly .-. an ideal-typical construction: 

In the context of Durkheim's formulation of the sacred in 

the explanation of religious structure of the Australian 

clan we suggest that the Australian clan be considered as an 

example of a social type in which the sacred in Durkheim's 

sense was perceptible. Taking his results at a sufficient 

21. Hans Mol, ~£it., p. 7. 
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level of generalitY9 then, we find them validly applicable 

to the 'single-celled' type of society; all more complex 

societies must have descended from some society of this type. 

Viewed from this angle Durkheim's theoretical explications 

are taken at once out-side the r~nge of Evans-Pritchard as 

well as others who would reject Durkheim's propositions on 

the ground th~t the Australian totemism is not, in any case r 

the most primitive form of religion. 

Lest the impression be gotten that we intend to defend 

Durkheim in toto, we wish to record our basic reservations 

about it. It has been our concern up to this point to 

demonstrate how the sta~dard crj.tjcisms of Durkhejm are 

misconceived. These critics have failed to comprehend the 

full import of Durkheim IS fOrlilUlation and therefore have 

contented themselves with objecting to that which is only 

peripheral and obvious~ The dichotoIn,¥ between the sacred 

and the profane is there in Durkheim; and its significance 

for his theoretical formulations cannot be denied. But equally 

important is the fact that though Durkheim mightLhave under

rated the intermingling of sacred and profane, he nevertheless 

recognized their interdependence. However the problem lies 

with his reluctance to explicate this interdependence of the 

sacred and the profane and to pursue his analysis in this 

direction. A charge that sticks to Durkheim most is not one of 

commission, but one of omission. In his formulation of the 
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problem he paid special attention to the conflicting aspects 

of the sacred and the profane and left the problem of their 

complementarity largely unexplored. To be fair to Durkheim 

it must be noted that Durkheim even granted the possibility 

of passage of a being from the realm of the sacred to the 

profane and vice-versa. Durkheim does not think 

That a being can never pass from one 
of these worldS into the other; but 
the manner in which this passage is 
effected~ when it doe~take placet 
puts into relief the essential duality 
of the two kingdoms. In fact it 22 
implies a veritable metamorphosis. 

Thus he ignores the specific problem of the mechanisms 

through which such passage is e~fected and how this 

veritable metamorphosis takes place. He underestimated the 

significance of this passage or the process of the transition 

from one realm to another and emphasised the rigidity or 

separateness of the sacred and profane. Because of Du~kheim's 

obsession with the rigidity ~nd separateness of the sacred 

and his reluctance to pursue the problematic of the change 

that characterises religious phenomena, we feel that the 

Durkheimian sociology of religion tends to be a historical, 

non-comparative and static. 

22. Emile Durkheim, .Qp._cJ.t., p.54. 



c. In Defense of Durkheim 
~ . ., -

Despite the sincerest attempts of Swanso~3and Bella~4 

to salvage Durkheim's conceptualization from the criticism 

formulated above p it nevertheless remains open to searching 

examinations on this count. Following Durkheim's lead 

Swahson has tried to explicate r in more concrete terms than 

Durkheim, the specific ways in which what he calls 'social 

relationships' give rise to belief in the 'supernatural'. 

His conceptualization takes place in terms of the 

'constitutional arrangements' and 'primordial conditions' 

in broadly political structures, and particularly in those 

that he calls 'sovereign groups.; The argument in its simplest 

form maintains that where social structures or processes are 

for any reason not directly or transparently available p men 

tend to represent these opaque experiences to themselves in 

symbolic form. Any symbolism from this point of v1ew :ts that 

mode of perceiving and articulating experience that obtains 

when conscious awareness is absent. Now the rationalistic 

bias and evolutionary overtones of this explanation are obvious. 

With the increase in man's capacity for conscious articulation 

23. G.E. Swanson, 'rlhe Birth of the.Jl.odii9 

2'+. Robert N. Bellah, .Q]l.!..9Jt. p p. 452-73. 
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of these opaque experiences the need for symbolic 

representation will diminish. True, Swanson goes beyond 

Durkheim in recognizing the role of the confused and 

incoherent nature of our awareness in providing an answer 

to the qtiestion 'why' the symbolic modes in which men represent 

society to themselves should take the religious forms that 

they do. But in Swanson as in Durkheim, there is a residue 

which is left unexplained. Though a homomorphic or even 

isomorphic correspondence might be claimed between groups and 

political structures on the one hand and supernatural beliefs 

on the other, as Swanson maintains, there is a hiatus at the 

point Wh~re we ask for an account of the process whereby the 

one gets transformed into the other. It is a. nattoHer gap than 

we find in Durkheim, but it is obstinately present all the 

same. 

Defending Durkheim's formulation of the sacred as 

collective representation Bellah maintains that the fundamental 

point of Durkheim's theory is that while collective 

representations arise from and reflect the 'social substratum' I 

they ate, once in existence, "partially autonomous r~alities" 

which independently influence subsequent social development. 25 

According to Bellah, the greatest contribution of Durkheim 

lies in his recognition of the value of collective representation 

25. Robert N. Bellah, Op.cit., p.459. 
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(sacred included), as an element analytically independent 

of the social system. In a sense we find this interpretation 

of Durkheim quite agreeable. But this does not resolve the 

theoretical gap in Durkheim's formulation. Though a dominating 

role is attributed to the sacred as the collective representation 

functioning as the matrix and determinant of all that is 

"best in US", we are given very little idea as to how this 

process of formation actually wor~ Xhere is repeated assurance 

that sacrality is a quality not intrinsic to sacred objects, 

but is derived from the society's mode of representing itself 

symbolically, but we are not told how this complex feat is 

accomplished. In particular, Durkheim does not supply any 

very convincing account .. _ of why it is that the symbolic modes 

in which men represent society to themselves should take the 

religious forms that they do. While agreeing with Durkheim 

that religious symbol systems meet the functional need of 

integration we note that technically no mechanism is specified 

by Durkheim by which the need for solidarity gives rise to or 

causes religion. His exclusive concern with the symbolic 

nature of the sacred and its integrative consequences for 

the society remains confined to an analysis of the structure 

and function of the religious symbol systems once they have 

assumed an objectified transcendental character. Not 

8urprisine;Jy then he finds a remarkable similarity and 

regularity of pattern in the struQtural arrangement of the 
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sacred and profane in different religious traditions. Merits 

of his findings n6twithstanding? one difficulty that we 

encounter in his scheme is that methodologically it cannot 

explain why it is that belief systems assume different forms 

in different cultural contexts. It fails to come to grips 

with what happens on the way to the transcandent. What is 

there which perpetuates the emergence of the sacred in 

different stages of historical develo~ment and why are there 

differences in the degree of sacrality? How are we to view 

the different historical responses giving rise to belief as 

divergent as Hinduism and Buddhism on the one hand and 

Judaic-Christian tradition on the other. Even more important, 

what is there that distinguishes universal religions from the 

primitive religions. And does this variability of religion 

not subsume the question of generalization that is the ultimate 

concern Of50ciologieal theerizing ? 

In.deed, Durkheim was not the only one to have ignored 

these issues and to have concerned himself primarily with 

the separating, objectified transcendent character of the 

sacred. Rudolph Otto maintained that the numinous is perfectly 

su~ ~l~i§. and is irreducible to any other category. The 

Holy is a pre~eminently living force by itsel:[" it is "wholly 

other", that "which is quite beyond the sphere of the usual g 
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the intelligible, and the familiar,,~6 Phenomenologist~s of 

religions like Van der Leeuw and Mercea Eliad~) have not 

failed to notice the significance of this "otherness" 

enwrapping religious symbols. Van der Leeuw brings to our 

notice the significance of the radical opposition between 

the unusual and powerful on the one hand and the ordinary 

and everyday on the other. Thus, "sacred" according to 

V~n der Leeuw, is "what has been placed within boundaries 

the completely different, the absolutely distinct.,,27 ... 
Eliade, too p in the same vein characterises the sacred as a 

reality of a wholly different order~8 RobertLowie in his 

study of Primitive Religion visualizes the sphere of sacred 

or r:eligious as that of the "extraordinary," totally different 

from the everyday sphere of the "ordinary".29 And Max Weber 

regards the realm of charisma as "specifically outside the 

reakID ofev~ryday routins and ths:f}rGfane spher-e'~O It is 

26. Rudolph Otto, The Idea of the Holy,(cited by Thomas 
O'Dea, The Sociology of Religion, p. 22.) 

27. Van Der Leeuw, Religion in Essence and Manifestation, 
Vol. I, pp. 47-48. 

28. Mircea Eliade, The Sacred and the Profane, pp. 9-10, 

29. Robert Lowie, Primitive Religion, (cited by O'Dea, 
The Sociology of Religion, Op.cit., p. 22 

30. Max Weber, The TheorL of So.cial and Economic 
9rganizal1on, pp. 358-59. 
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extraordinary as opposed to the everyday, sacred in 

contrast to the profane. The objectifying, separating 

characteristic of the sacred has received the lion's share 

in the scholarly treatment of religious phenomena. 

D. The Process of Sacralization 

These studies have contributed a great deal towards the 

understanding of religious phenomena and the value Df~their 

findings cannot be "ignored. But they have their limitations 

jtoo, to some of which we have drawn attention earlier. Some

how they have missed the importance of the less obvious and 

more latent secra1ization process. It is our contention that 

a more meaningful approach, impregnated with greater analytical 

potential and theoretical value, consists in looking at the 

process of sacralization instead of the state of sacredness. 

We will be using the term sacralization to designate that 

process whereby a certain set of symbols acquire the quality 

of sacrality and become enwr?pped with the-"don't touch" 

sentiments. The conceptual advantages of this concern with 

the process __ are manifold. It is onl;y by concentrating on 

the process that we can discern the mechanisms which facilitate 

the transition from the profane to_the sacred. Process in 

itself consists of the possibility both of _ the profane becoming 

sacred as well as the capacity of the sacred to participate 

in this process by making the profane sacred. Obviously, this 
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conc(~rn with the process of sacralization brings out the 

dialectical relationship between the sacred and the profane, 

We grq.nt that in this dialectic of the sacred and profane p 

religion reveals its integrative bias, but neverthless it is 

precisely the process of sacrali~ation which more readily 

conveys the 'dialectical emergence of the integrative 

complement'. We find that both Durkheim and Evans-Pritchard 

are far from clear on this point and no wonder that "their 

conceptual frame of reference is inadequate to both account 

for the emergence of sacredness in our time and for their 

objectifying~ separating characteristics once they :have 

emerged. IIJ1 

As pointed out earlier,sacralization assumes a dialectical 

relationship between the sacred and the profane. It is true 

that the opposition between the two is very pronounced as 

indeed a host of scholars have noted1 But. it ap_pcars to us 

that there is an equally strong element of compleclentarity 

that characterizes their relationship. Exclusive concern 

with the separateness of the sacred barred this perspective 

from us, and a significant aspect of their relationship 

remained hidden. However, the shift in emphasis from the 

state of sacrality to the process of sacralization opens up 
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a new vista on the relationship between sacred and profane 

and reveals to us the complex character of their mutuality as 

well as opposition, and its implications. for the sociology 

of religion. Mol has drawn our attention to this dialectic 

in his explication of the theory of sacralization and has 

provided a clue to certain basic concerns of the sociology 

of religion : 

both (sacred and profane) conflict and 
complement 1 both differ profoundly 
and are very relevant for one another v 

both can grow. in reaction to one 
another and Cd.n even undermine one 
another. The point where the function 
of each is minimised is never equilib
rated and always under strain. And yet 
the more the one CAn maximize its 
function at the expense of the other 
the greater the tendency towards 
restoring the impossible, hypothetical 
balance.~n the opposite direction will 
become. J 

It seems to us that the limitations of Durkheim and many 

others, who have neglected the process of sacralization, 

relates to the assumptive foundations of their methodology. 

One such limitation refers to the very point of departure 

that Durkheim chooses for his study. In selecting primitive 

culture as the field of their study of religious phenomena 

scholars assumed that the patterns, of religious beliefs in 

primitive culture would reveal to us the simplest undifferentiate( 

------------------------------------------------
32. Hans Mol, ~ill.!., p. 262. 
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form of the sacred. Given their evolutionary bias they 

failed to perceive that it is precisely in the primitive 

culture that the sacred is present in its full blown rather 

than embryonic form. It is to this bias built into their 

methodology that our attention is drawn in the following 

observation 

As the scholars dealing with past and 
primi ti,ve societies have led the way 
in the analysis of the sacred, their 
definition in terms of its ideal type 
or full blown form have been accepted 
rather uncritically, all the more so 
as it goes right against the grain of 
evolutionary biases and assumption of 
scientific superiority in the west to 
entertain the thbught that something 
in primitive cultures is mature but 
embryonic in modern ones!JJ 

In our emphasis on the process of sacralization we are 

extending the scope of our analYSis to include both primitive 

and modern f past and present. While we do not claim that 

our conceptual apparatus is comprehensive enough to account 

for all that needs to be accpunted for, we certainly hope that 

it will be able to dissipate some perplexities perceptible 

on the religious canvas of the modern world. For example, 

~~e patallel tendencies of revival in t~e sttengt~ of sect-like 

religious groups in north America on the one hand and the 

JJ. Hans Mol, O,p..,9it., p. 262. 
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decreasing influence of church organizations of some previously 

influential denominations on the laity on the other provides 

an occasion to test the analytical potential of the 

sacralization theory. According to the sacralization theory 

the first tendency is an indication of the fact that in the 

modern world sacralization is as viable as ever, while the 

latter tendency, instead of indicating that the sacred is 

waning, only suggests that in certain areas sacralization is 

bypassi.ng the church organizations. Similarly when Srinivas 

proposes the hypothesis of Sanskritization and Westernization 

to explain the changes in caste structure of India, he is 

attesting to the fact that new foci of identity are being 

sacralized in different contexts and that the sacralization 

process with its built-in mechanisms for the incorporation of 

change is able to cope with these tendencies by mal~ing use of 

the available culturdl resources. It is our assumption that 

the emphasis on the sacralization process rather than the 

separateness of sacred is more appropriate for analysing 

changing situations. 

It is against this background that we have to\~iew the 

main task of the present wor}\: and the relevance of the 

sacralization theory to the main concern of this study. It is 

our assumption that in some ways both Glock and Yoga seem to 

be concerned with discerning the ways or mechanisms of the 



process in and through which a certain symbol system or 

meaning structure acquires the quality of sacrality. We 

notice that Durkheimts conceptual apparatus with its insistence 

on the separateness of the sacred falls short of the 

comprehensiveness of a theoretical scheme which concerns 

itself with~the process of sacralization. Of course, we take 

due congnizance of Durkheim's recognition of the intermingling 

of the sacred and profane and recognize in his concept of 

contagion of sacred the rudiments of sacralization theory. 

But, we are equally aware of his failure to pursue his analysis 

in this direction. It is precisely at this point that the 

theory of sacralization comes to our aid. A comprehensive 

treatment of the sacralization will constitute the subject 

matter of the next chapter. 



IrHE J.,':ECHANISr1S ()To' 3ACT'U~I.TZNI'ION 
-----------~~~~,,--~.-----------

The main thrust of argument in the precedine; chapter was 

to explicate the grounds for distineuishinc sacralization 

from the sacred and bring out its analytical possibility. 

The process of sacralization emerzed as an a.utonomous realm, 

analysable in its own right. It is our assumption that the 

analysis of this process contitutes an important sociological 

enterprise. It is to this task of analysis that we direct 

our attention in the present chapter. The analysis will 

concern itself both with articulating the functional 

orientation of the sacralization process as well as the 

mechanisms of the process, 

A. The Dialectic of Sacralization 

Crucial to the notion of sacralization is the assumption 

that there is a dialectic between sacred and profane, and 

that this dialectic in some way coincides with the dialectical 

relationship that exists between the integrative/emotional 

and differentiatine/rational processes~ It may be observed 

that the f0nctional orientation of sacralization is primaril~ 

directed towards a balancing of the integrative/adaptive 

aspect of symbol system. Paradoxically, sacralization itself 

plays a biased role in this balancing act, but nevertheless 

--------------------------------------
1. Hans ;1,'01, the Sacralization of Identit:y:, 

["1anUscript-;-Z62. 
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it does aim at restoring a balance between adaptive/integrative 

symbol systems. We have noted in the previous chapter that 

the sacralization process falls squarely on the side of 

integrative/identity side of symbol systems. But the built-in

strain of the dialectic is continually directed towards a 

balancing of the integrative and adaptive elements. But to 

expect that this balancing is ever complete and that it leads 

to a state of equilibrium of sacred and profane is to miss 

the very point of dialectic. We have noted that the relation~ 

ship between the sacred and profane, as Mol observes, is such 

that "both conflict and complement, both differ profoundly 

and are very relevant for one another, both can grow in reaction 

to one another and can even undermine one another"~ In effect 

there is a constant strain between the two and any attempt 

to maximize the function of one at the cost of the other 

inevitably leads to further tilt in the opposite direction. 

It is precisely for this reason that the need for sacralization 

is an ever present fact. To us then sacralization appears 

to be an inevitable process with built-in-mechanisms for 

minimizing the disadvantages of infinite adaptability of 

symbol systems. It is in this vein that MoL observes 

2~ Hans Mol, QE.cit., p.262. 



Sacralization is a sort of brake applied 
to unchecked infinite adaptations in 
symbol systems for which there is 
increasingly less evolutionary necessity 
and which becomes increasingly more 
dysfunctional for the emotional security 
of personality and the integration of 
tribe or community ••• sacralization is 
to the dysfunctional potential of symbol 
systems what anti-bodies are to the 
dysfunctional cancer~us, possibilities 
in physical systems. 

A necessary corrolary of the proposition that there is 

a dialectic between adaptive/integrative sYlltool system is 

that the more adva~ced the conditions of differentiation 

the greater is the need for integration. In other words, 

at any stage of historical development a society experiencing 

advancement in its capacity for adaptation will also put an 

increasing demand on its integrative symbol systems. This 

is the perspective that we consider to be crucial for an 

understanding of religious phenomena in the modern world. 

Undermining this perspective would necessarily lead to 

underestimation of the integrative potential of the sacralization 

process and its implication for deciphering the complexities 

of the religious situation in the modern context. Further, 

it is our assumption that lack of ap~reciation for this 

perspective necessitates employment of concepts like secularizatic 

3. Hans Mol, .Op.cii!..., p. 262, 



for explaining phonomena which otherwise would remain 

unaccountable. 

Scholars with as divergent approaches as Richard Fenn 

and Robert Bellah are equally susceptible to the charge of 

neglecting this perspective in their explanation of religious 

phenomena. Working on the assumption that the forces of 

differentiation and adaptation are capable of completely 

undermining the forces of integration Fenn argues "that 

conditions of advanced differentiation make it unlikely, if 

not impossible, for cultural integration to develop around 
4 any set of religious symbols." Though Bellah does not share 

Fenn's strategically dysfunctional definition of religion, 

he too seems to be .primarily concerned with the functional 

orientation of religious syirlbol system only in terms of its 

differentiating potential. 5 But as Mol points out: 

4. 

6. 

Unless the identity and the differentiation 
side of~the evolutionary process are 
continually paired and juxtaposed, either 
rationalistic or irrationalistic biases 
will inevitably creep into the analysis ... 
To us the dialectic between differentia
tion and identity (integration) consists 
of both attraction and repulsion, mutual 
need and basic conflict ••• Yet there is 
much give and take in the battle and 
therefore viable religious orientations 
and organizations develop sophi$ticated 
mechanisms to deal with change. 6 

Richard K. Fenn, "Toward a New Sociology of Religion" 
ih Jouyl1.9-J- fOL_the Scientific Study of Religi2!l,Vol.l1, 
No.19 March 1972p p. 16. 
Robert N. Bellah 9 "Religious Evolution ll

, American 
§,ociologi..2..§:.Ll?e:view, Vol.29, 1964, pp. 35S·-'ll+;-see 
Molts discussion of this aspect of Bellah,Op.cit.pp.22-7 

Hans Mol, p~p.ci~., p. 26-27. 
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The point of the argument is that it is in the dialectical 

emergence of this integrative comple~ent that we find a clue 

to the capacity of any religious symbol system to protect 

identity, a system of meaning or a definition of reality on 

the one hand and to modify, obstruct or legitimate change 

on the other. In this way Mol links the question of 

sacralization with the need for identity defense. 

A Sociology of Religion operating on the assumption that 

the forces of differentiation-adaptation will ultimately 

supplant the forces of identity-integration faces an 

unresolvable predicament. Sociological studies of recent 

trends in American religious life have made conflicting claims 

as to the religious situation in modern America. On the one 

hand we have the evidence of an increase in the strength of 

evangelical and sect-like religious grou~and, on the other 

hand, it has been observed that seoularization is the order 
8 of the day. Operating within the framework of secularization 

theory, either as a process of gradual decline in transcendental 

belief, as Lipset would have i~, or a process whereby the 

7. Charles Y. Glock and Rodney Stark, American Pie~: 
The Nature of R~l.ig..i0us Commitment, 1970. 

8. William H. Whyte, The Organization Man, 1956. 

9. S.M. Lipset, "Religion in America: What Religious 
Revival ?", Columbia University: Forum, II: 2, 
1AI; Y\tOl~ 19r.:;a 
I -J...1.J. '-"-'-, ..... ./ / v 
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religions and religious institutions become part of the 

10 world, as many others seem to suggest, it would be difficult 

to account for the growth and growing strength of sect-like 

religious groups. The problem is rendered more difficult 

if we underestimate the dialectic of differentiation/integration. 

Given our understanding of the dialectic, we are not surprised 

that with advancement in the conditions of differentiation, 

the need for identity puts an equally strong demand on the 

,integrative forces. As a result, those centres of identity 

foci which are strongly wedded to the general frameworl;;: of 

the integrative symbol system gain in contrast with those 

which side with the forces of differentiation by adapting 

. th .. d . t . 11 A l' to the changes 111. e enVlronlng can 1 lons. ny ana YS1S 

which concentrates only on the fact that the traditional 

religious institutions have become more vforld like is bound 

to overlook the equally important phenomenon which attests 

to the fact of ever on-going process of sacralization. Since. 

the analysis is bound up with its own rationalistic biases, 

it fails to perceive the continued operation of the sacralization 

process, Moreover it also fails to take note of the fact 

that secularization "is the outcome of differentiations 

outrunning the capacity of religious organizations to integrate 

10. Hans Mol, 2J2,.!.cit., p. 29. 

11. Ibid, p. JL~. 
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them in the traditional frame of reference with the result 

that on all levels identities and systems of meaning are 

b · 1 . db' tl . I- • 12 h 1-econllng sacra lze ypasslng 1e organlz:;n,lons. II 'II us 'ehe 

emphasis on the dialectical perspective of sacralization 

theory and its functional orientation in terms of the e;ver= 

present integra ti ve need is impo:r:tant for a theory that would not 

flutter at the first encounter with the complexities of 

empirical reality. Mol's contribution lies precisely in this 

recognition of the dialectic and the significance of the 

integrative complement of the symbol system for the 

differentiating/adaptive aspect of it. While Bellah stops 

at pointing out the significance of the differentiating 

potential of the religious symbol system, Mol goes beyond to 

argue that a differentiating perspective of religion is 

incomplete when it is not counterbalanced by the identity 

perspective. 

with these observations about central tenets of 

sacralization theory vie now turn our attention to the actual 

mechanisms of the sacralization. Mol recognizes four 

mechanisms of sacralization : 

(1) Objectification (the projection of order in a beyond 

where it is less vulnerable to the contradictions, exceptions 

------~---
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and contingencies of the mundane and the temporal)~ 

(2) Commitment (the emotional anchorage in the various p 

proliferating p foci of identity); 

(3) Ritual (the repetitive actions p articulations and 

movements which prevent the object of sacralization being 

lost sight of); 

(4) Myth (the integration of the various strains of human 

existence in a coherent, short=hand symbolic account). 

B. .Ob~~tification 

Mol defines objectification as "the tendency to sum up 

the variegated elements of mundane existence in a transcendental 

point of reference where they can appear more orderly, more 

consistent and more timeless,,13. Thus the function of 

objectification is to project a conception of reality, a 

system of values or a meaning structure in a transcendental 

realm. This serves the double purpose of guaranteeing the 

incorruptibility of the transcendental order as well as 

providing a point of reference in terms of which the corruption 

the contirigencies p the chaos and the inconsistencies of the 

mundane realm come to be interpreted and appropriated. This 

relativization of the mundane in terms of the transcendent 

seem to be a necessary condition for the emotional security 

13. 

. " ---
13. 



and preservation of identity~ A. certain conception of order, 

pattern or structure is a minimum prerequisite for the 

consistency of behaviour and motivational orientation behind 

such behaviour. The transcendental point provides the 

ground for this conception of order where it seems to be 

lacldng.In and through objectification the transcendental 

point retains its dialectical character. Thus, "in this 

transcendental point of reference order could appear less 

arbitraryp less vulnerable to contradictions, exceptions 

and contingencies. Therefore the arbitrary, the unexpected, 

the frustrations and contingencies could be absorbed and 

'digested' as not altogether meaningless, but as part and 
1l.j, 

parcel of an orderly world." 

A theory insisting on a dialectical relationship between 

the sacred and profane and thereby ascribing to the objectified 

point of reference a leverage for further sacralization 

entails both the closeness and the separateness of. the mundane 

and the transcendental. The capacity of the objectified 

point of reference to further sacralize depends on the 

possibility of the transcendental point of reference remaining 

different from and yet reflecting the profane. It is for 

this reason that Mol thinks that the objectified point of 

14. Hans Mol, On.cit .• 265. 
~--- . 



reference should remain both open and vague. Thus p 

"successful and surviving religions have generally 

counterbalanced a strong sense of awe and commitment to 

their conceptual apparatus with a deliberate vagueness of 

the same. II15 To Mol's understanding of the objectified point 

of reference and its social function the idea of this 

vagueness of the transcendental is extremely important. 

Given the integrative need of the society that the 

sacralization process meets, any clearly defined and 

extremely well-articulated system of meaning or conception 

of reality will lack the flexibility that is needed to 

perform the legi tim8.-;.:i.on of change and at the same time 

provide the stability necessary for the acceptance of change. 

It is to Mol's credit that objectification emerges as a 

positive category as opposed to the hitherto emphasised 

dysfunctional aspect of it in the sociological and 

philosophical literature under the category of reification. 

Thinkers like Feuerbach, Marx F Fronm and Peter Berger are 

most influential among those scholars who tended to look at 

reification as the alienating aspect of religion precisely 

because from their point of view it undermined self-fulfillment 

15. Hans Mol, Op.cit., p. 269. 
--~-



and self-realization as the ultimate goal of life. 16 

Reification from their point of view implied a complete 

separation ~nd consequent subjection of man the creator 

to his own creation. Given this understanding of reification, 

any commitment to or acceptance bf it was considered 

extremely detrimental to man's essential nature as freedom. 

Mol draws our attention to the rationalistic and scientific 

biases of these approaches to objectification. As he 

points out 

The bias of those who use and have 
used the reification concept 
unfailingly consists in the~r 
assumptions that their perception 
of reality is the only 'real' one, 
whereas the reifiers on the other 
hand treat as Ireal'what in actual 
fact is very unreal. Yet the result 
of this influential theorizing has 
been the view that alienation is 
the eroder of self-realization 
(as a summum bonum) rather than 
that alienation is the seyerance 
of the individual from any 
sacralized identity.17 

16. For a detailed discussion of reification theory 
see Thomas F. O'Dea's discussion of the problem 
of projection in The Sociology of Religion , 
Prentice Hall, 1966, pp • .30-.3.3 and iViol's
discussion of reification in Sacralization of 
Identi ~ I'fianuscript, Op. ci t., pp. 27.3-';1[:.--

17. Hans Mol, Op.cit., p. 274. 



The champions of the reification concept have neglected 

the contribution that objectification has made to the growth 

of abstract thought through the process of differentiation. 

One must underscore the point th,at "individualism (and an 

increasing amount of independence and freedom of the self) 

has gone hand in hand with the extent and quality of 

Objectificationo,,18 Objectification ensured complete separation 

of the transcendental point as the repository of order and 

meaning, and the further the process continued the more 

independent the individual felt to pursue his mundane goal 

without jeopardizing the sense of security that it derived 

from the transcendental point of reference. "Consequently 

the ,risks of potential disorder through more individualism 

and differentiation could be taken with greater confidence. 

In final resort a cosmic and relevant system of meaning and 

d t b . 1 'It tl' . bl d 11 19 order was assume 0 e lnvu nerao e '0 ·'1J.S POSSl e anger. 

The significance of the transcendental point of reference 

for the differentiating and adaptive potential of the symbol 

system was assumed by Weber in his analysis of Calvinism and 

its consequences for the subsequent economic changes in the 

direction of rational economy. To Mol the transcendental 

point of reference provides the Archimedean point for cultural 

and social differentiation in any society, This provision 

is the independent contribution of the religious symbol 
--~-----~. --.---~.-~-

18 • Mol, ~c ito p P • 271. 

19. Ibid., p.' 271 



system to the evolutionary process. However, the fulcrum 

or the point of leverage that the transcendental point 

has may be too close to the mundane to permit further 

differentiation or instrumental manipulation. Similarly, 

if the corresponding institutional support for the fulcrum 

at the mundane level is not strong enough then the commitment 

link between the mundane and the transcendental point may 

easily be severed. Thus~ according to Mol the relationship 

between the transcendental point and the profane is always 

under strain. It is for this reason that Mol ascribes an 

important place to commitment in his definition of the 

objectification and its functional orientation. Thus he 

writes 6 IIWhether or not ohjectification is seen as cultural 

liability or an asset depends, I submit p on whether or not 

the commitment component is prominent in the definition of 
20 the use of the term." Further he states, "objectification 

has always been impotent to sacralize unless it was 

accompanied by emotional commitment. The separateness of 

the sacred had to be embodied in feeling of awe and loyalty, 

if. it was to have any sacralizing effect.,,21 It is to this 

aspect (commitment) of the sacralization process that we 

20Q Hans Mol, Op.cij:., p. 273. 

21. Ibid, p. 275. 



now turn our attention. 

C • Commitment 

The emotional component or the feeling aspect of the 

sacralizatibn process defines commitment. Commitment is 

defined as the focussed emotion or emotional attachment to 

a specific focus of identity.22 Thus, it is the anchoring 

of emotions in a salient system of meaning. Inevitably, 

th~n, commitment reinforces idcntitics v syste~s of meaning 

.and definitions of reality. The reinforcing process is 

seen as guaranteeing consistency and predictability of 

motivation and behaviour. Thus it has a stabilizing effect 

on systems of meaning and actions and thereby ensures 

personality integration and social cohesion. In a nutshell, 

commitment refers to identity consolidation, as do the other 

"mechanisms lt
• 

The most significant contribution of commitment to 

the dacralization process consists in its capacity to 

sacralize a system of meaning or conception of reality 

through. emotional attachment. Hence Mol's use of commitment 

must be distinguished from such uses which either undermine 

this aspect of commitment or dilute the analytical potential 

o·f the concept by using it in a rather vague and ambiguous way. 



Though. both Glock and Virginia H. Hine recognize the 

identity integrating and therapeutic effect of commitment, 

they have failed to come to grips with the primacy of the 

emotion attaching element of commitment. Glock and Stark 

have used the term to describe a complex of religious 

phenomena of belief, practice, experience, knowledge and 

23 consequence. To our understanding of the sacralization 

process all these elements, though operationally closely 

related, play an independent role in the sacralization 

process and are analytically distinct. Similarly, Mol has 

rightly questioned the validity of Virginia H. Hine's 

observation about the identity-altering and bridge-burning 

aspect of commitment~4 Mol succinctly remarks that "it is 

rather inconsistent, to say the least, to talk 1n one breath 

of the concept (commitment) as integrating and in the next 

breath as alterlng.,,25 Mol draws our attention tD the fact 

that identity/alteration and identity/integration are rather 

two different processes. The former consists of emotional 

2J. Charles Y. Glock and Rodney Star}):, .B~Jlgion and 
So~iet~~p_lensio~, 1969. 

24. H. Virginia Hine, "Bridge BUrners: Commitment 
and Participation in a Religious l\lovement" in 
SOCi~~2~}Cal Ana~~sisp Vol.J1, No.2; Suruner 1970p 
pp:-bl = b ; cited from [VIol, p. 28G. 

25. Hans Mol, QR&~., p. 280. 
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detachment from one identity and subsequent attachment to 

anothere It is this process of identity change that is 

involved in conversion and charisma. But in the case of 

commitment only the emotion attaching element is present. 

The distinction drawn between the two processes is 

extremely significant. It is iti this distinction that 

we find grounds for considering commitment only as a 

mechanism of sacralization even though the emotional-attaching 

element is present in charisma and conversion too. It is 

important to remember that charisma and conversion, through 

emotional stripping of a set of identity or meaning structure p 

actually desacralize a certain conception of reality. They 

tend to negate and downplay emotionally the previous frame 

of reference or system of meaning. Commitment on the other 

hand is primarily affirmative and identity consolidating. 

The significancB of the BHlotional CGm~OrlBnt or thB feBling 

aspect of the sacralization process has been recognized by 

a host of scholars. Intensity of emotion and the depth of 

feeling with which the sacred is approached determines to 

a great" extent the effect it has on personality integration 

and identity consolidation. 'rhus if commitment is to have 

any "sacralizing, integrating, centring effects, it h~s to be 

t" . t ~)26 I I- • • 1 . tl' th t s rong comml mene. ·v lS preclse y In llS sense a 
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Kierkegaard advocates the leap of faith and Tillich asks 

for a total surrender. Otto has capitalized upon the feeling 

dimension of religion in his definition of the holy. The 

point that emerges from t"hese approaches to commitment is 

that the feeling dimension in enforcing religious sentiments 

does not operate in a vacuum. A certain assumption as to 

the focus of emotional attachment is a necessary prerequisite 

for commitment. To think of a commitment without a system 

of meaning or conception of reality, however vaguely defined, 

is as ill-concieved as the suggestion that a system of belief 

or meaning structure is self-sustaining without requirin~ 

any initial commitment to it. 27 In this context" Mol's 

distinction between negative commitment and lack of commitment 

is extremely well taken. Herein it is pointed out that tbe 

lack of commitment or undercommitment causes anomy or 

alienation precisely becau~e the focu-s of id-entity is either 

too weak or too well diffused to muster strong commitment. 

Negative commitment on the other hand may have an integrative 

consolidating consequence for the individual or the group, 

precisely because it revolves round a cartain well defined 

system of meaning. Modern youth'~ opposition to the 

27. Mol has drawn our attention to the hollowness 
of the rationalist assumption that rationalism 
can sustain itself without recourse to commitment. 
~cc Ha~c Mnl nn 0~+ n ?R? 
)..,.Iv\"> (..01".11."-' l' ... ~-l-' ~_& V-L. ...... , 1:-'- ,...., ....... '0 



establishment, social significance of Yahweh's 

vindictiveness and irreconcilability for the Jewish 

52 

religion are few of the examples of a negative commitment 

having integrative and identity consolidating consequences. 

The concept of commitment comes very close to the phenomenon 

described by terms such as awe and reverence, collective 

effervescence, faith and peak experiences. While agreeing 

that awe and commitment may normally be used interchangeably, 

Mol distinguishes between the two by asserting that "awe 

is more appropriately used for the feeling state in a full 

blown sacred system of stable, often non-western societies; 

commitment is the sentiment generally used in relation to 

the emerging, embryonic, proliferating, sacred systems of 

modern industrial societies.~8 To what degree this 

conceptual distinction between awe and commitment 1n terms 

01' t-hediffepence in degree of intBnsity or stage of 

evolutionary development serves any useful purpose or is 

based on a closer scrutiny of the empirical reality is a 

point about which we have some reservation. We will come 

back to the problem at a later stage in this' ossa;y',,' -. However, 

at this point we tend to agree with Mol's perceptiVe 

observation about the sacralizing potential of commitment 

28~ Hans mol, .Q.p.cit., p. 281. 
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and its affinity with such other concepts which insist on 

the integrative consequence of the feeling or emotional 

dimension of religious consciousness. 

The most significant contribution of ~the theoretical 

scheme under investigation consi'sts in its ability to bring 

out unequivocally the priority-setting function of commitment 

and its relevance for modern pluralistic societies. Arguing 

against the basic presupposition of the rationalistic and 

intellectualistic denunciations of commitment on the ground 

of its dysfunctional consequences for the individual and 

the society, Mol clearly shows how a certain amount of 

irrational commitment to their conception of reality provides 

the efficacy of the rationalist arguments, Decepti~ely the 

rationalists lead themselves to believe that the power of 

their argument is solely cognitive and not emotive/contagious~9 

Just as the of'tBn unaclmo_wledged initial crunmi tment to a 

rationalist system of meaning sets their priority in this 

context, so does commitment to any set of meaning. 

Intellectualistic biases of anthropologists like L~vi-Strauss 

and Levy-Bruhl prB~ented them from seeing the viability of 

emotive and expressive orientations~of a system of meaning 

29. Hans Mol, Op.cit., p. 289. 
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and action~O Thus Mol observes, " although man has become 

more capable of dealing in abstractions the need for 

. t . I- • 1 1,. h' d' . . h d''31 ln egratlon, emO~lona ancllorage as ln no way lmlnlS e ~ 

The problem of modern society is not that need for commitment 

has disappeared and that it has lost its sacralizing capacity. 

What has happened is that in pluralistic societies the 

actual competition between a large variety of identity foci 

has created dilemmas of commitment. But its consequences 

are in no way detrimental to the priority-setting function 

of commitment. As Mol observes : 

In this complex of identity foci 9 

ultimate systems of meaning and 
more concrete religious-organizational 
ones have to compete with hosts of 
others. The necessity for competition 
in pluralistic societies can have a 
negative effect in that certain foci 
of identity lose out in the battle, 
but also a positive effect in that 
the surviving ones have become 
strDnger thr0'ltgh the-irGaj)~Gi ty to 
elicit strong commitment&j~ 

Significance of this perspective will become abundantly 

clear when we have occasion to dwell upon the empirical 

findings of Glock and Stark on the religious situation 

in America. 

30. For a detailed discussion of the intellectualistic 
biases and consequent underestimation of emotional 
component in the theoretical forrnulations of these 
anthropologists please see Mol's discussion of 
the issue on pages 286-91 

31e Mol, Op.cit., p. 292. 

32. I~id, po 298. 
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The sacralizing potential of ritual has been recognized 

by many scholars. Durkheim acknowledged the capacity of 

rites to sacralize 

A rite can have this character; in fact p 

the rite does not exist which does 
not have it to a certain degree •.•• If 
the Vedic sacrifice has had such an 
efficacy that 0 •• it was the creator of 
the gods p and not merely a means of 
winning their favour g it is because it 
possessed a virtue comparable to that 
of the most sacred beings. JJ 

When Jung maintains that in the ri te· .. of the Mass 

"the Eucharist transforms the soul of empirical manllJ4 he 

is attesting to the essentially sacralizing function of rites. 

What does the rite do to sacralize a system of 

meaning? In Molts formulation of the problem again the 

integrative, identity consolidating dimension of the 

sacralization process becomes the pre-eminently important 

contribution of ritual practices. Thus, he writes: 

JJ. 

J4. 

Emile Durkheim p The Elementary Forms of 
the Religious Life, p. 52. ----

C& G. Jung, Psychol.2GY and Religion: East 
and West, the collected works of C.G. Jung, 
p~-~ 



Ritual maximises order, reinforces 
the place of the individual in his 
society and strengthens the bonds 
of a society vis-a-vis the individual. 
Through repetitive f emotion-evoking 
action, social cohesion and personality 
integration are reinforced - at the 
same time that aggressive or socially 
destructive actions are articulated. 
dramatized and curbed.35 

By representing sameness in action the rites consolidate 

the sameness of a system of meaning. Each ritual activity 

invo~ves, in some way or~her, a re-commitment to memory 

of a system of meaning. Ritual as the repetitive enactment 

of a certain system of meaning tends to strengthen the 'don't 

touch' sentiment in the same way as sometimes personal habits 

through constant repetition become so meaningful for the 

individual that he never thinks of changing them. In both 

. cases the fundamental need for identity is expressed in one's 

acceptance of the invincibility of the system of meaning 

constituting the motivational orientation of repetitive actions, 

It is to this identity consolidating function of ritual activity 

that Durkheim draws our attention in his observation that 

"through (ritual) the group periodically renews the sentiment 

which it has of itself and of its unity; at the same time, 

individuals are strengthened in their social nature.,,36 

35. Hans Mol, pp.Qit., p. 16. 

36. Emile Durkheim, The Elementary Forms of the 
Re~~g;_~ou~ Lif.:~ p, 375. 
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Mol recognizes the grain of truth contained in this and many 

other observations concerning the group strengthening aspect 

of ritual activities. The observation that in and through ritual 

activities "the raw energies of conflict are domesticated 

into the service of social orderJ7 is an important one. Mol 

is in agreement with these approaches which look at ritual 

as a therapeutic fact and recognise its contribution to the 

cohesion of culture and society. Thus he writes : 

They (rituals) restore, reinforce or 
redirect identity. They restore 
through re-committing to memory a 
system of meaning, through re-absorbing 
individuals in the common fabric •.• 
They reinforce through superimposing 
the constraint of social expectations, 
through linking the past with the 
present ..• They redirect through 
surrounding stressful sit~~tions 
with emotional support ••• ~, 

In his analysis of rituals Mol pays some special 

attention to the restoring aspect of the integrative function 

that ritual performs. The idel}.tity restoring function of 

rites assumes special significance particularly when the 

individual or the group suffers a severe blow in the form 

of bereavement or experiences shattering existing relationships 

37. Victor W. fJ.1urner, "Symbols in Nembu Ritual", Emmet, 
Dorothy and MacIntyre, Alasdair (editors), 
Sociological Theory and Philosophical Analysis, 
p. 172. 

Hans ~.~ol, p 315. 
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through, for instance, rearrangements in family relations 

such as marriage. In these moments of crisis rituals become 

particularly relevant. These rites dealing with transition 

from one stage in a life cycle to another have been called 

rites of passage by Van Gennep. While agreeing with 

Van Gennep that rites of passages are primarily concerned 

with the transition or the change from one moment of meaningful 

existence to another, with an intermediary stage of meaninglessness! 

Mol looks at the transition in terms of identity rather than 

status changes as is implied in Van Gennep's formulation. In 

this interpretation of the rites of passage it is not just the 

status change p but both reinforcement and change of systems 

of meaning, identities f and definitions of reality which are 

central variables. In this theoretical scheme the rites of 

passage are regarded as instances of one of the sacralization 

mechanisms concern_ed with change in structured identities. 

It is in this very sense 'that tlH~ rites of Imfi1S~gtJ in different religions 

are different from conversion and charisma. In the latter case 

the new identity is more voluntary and pathbreaking and less 

embedded in existing cultural expectations. The difference 

between the two is one of structured versus unstructured change. 39 

39. Hans Mol, Op.cit., p. 307-9. 
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In the social scientific literature one finds a certain 

kind of ambivalence towards mythic conciousness and its 

relationship to human consciousness in general. It has been 

maintained that the function of myth is to mellow the harshness 
1-1-0 

of reality and thereby make it more acceptable. More sympathetic 

treatment of the subject too has attempted to heighten its 

closeness to the primitive mind and its needs, implying that 

mythic consciousness is a basically inferior kind of consciousness 9 

A recent example of this ambivalence in the sociology of religion 

is Thomas F. O'Dea, who while accepting the emotional saliency 

of mythic symbolism feels that "we mo.y divide the intellectual 

expression of religion into two major modes, the mythic and the 

rational. Myth is the primordial form of the intellectual 

expression of religious beliefs and attitudes.~l The source of 

this ambivalence is the geriHral disregard 01 the dialectic or 
the expressive/integrative and rational/adaptive-symbol systems. 

The ambivalence creeps into some social scientific theorizing 

because of their awareness of the expressive need of life on . 

the one hand ~nd their rationalist bias denying the contribution 

40. Sigmund Freud, ~ Future of an Illusion, 1964. 

41. Thomas F. O'Dea, The Sociolo.gy of Reli~., 
p 41. 
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of non-discursive thought to our understanding on the other 

hand. However, dialectical thinking looks at myth as a 

synthetic emergence of symbol systems in whibh the thesis 

of integrative and the antithesis of instrumental symbols 

are reconciled into a new synthesis of mythic symbol. Herein, 

it is suggested that, though myth lies on the expressive-

integrative side of the symbol system by its very nature it 

has to depend on the ration~l/instrumental symbol system, for 

the repetitive presentation and the representation through 

which it performs its integrative function. It is in the realm 

of mythic symbolism that the conflict and the complementarity 

of the rational/adaptive and emotional/integrative symbol 

system is to be clearly noted. Thus, tlmyths sacralize through 

the emotional anohorage of integrative reconciliations, but 

they can do so only through the presentation of the binary 

opposition with instrumental symboli-sm_,,42 

The dialectical oharacter of myth consists not only in 

the conflict and comple~entarity of the rational-integrative 

symbol system. It also consists in the very content of the 

mythic narration. Citing from the Indian mythological tradition 

Mol shows how the essence of myth lies "in the union of the 

---------------------------------------~---------------------------

42. Hans Mol, OJ?cit., p. 335. 
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incompatibles of chaos and order, creation and destruction, 

evolution and dissolution.~3 The idea that a basic binary 

op:Qosition is the central theme of all myths is asserted by 

L~vi-Strauss9 He maintains that each improvisation of the 

mythical messages by making use of materials at hand, is 

It ' .L 1 1 . 11 t t d t f b' . . . 44 u -llnal"e y oglca y cons ruc e ou 0 lnary OPPOSl"Glon. 

Mol looks at theology as dealing with this basic binary 

opposition in a rather more abstract wa.y than in the myths of 

the primitive people. The basic opposition of sin and salvation 

is the central theme In Christian theologizing and preaching. 

The element of this binary opposition between sin and salvation 

may be present either in concre':l;e or in abstract form, but its 

universal presence is easily discernible. "Very concretely 

·Adam p the Fall t Pharaoh, Goliath, the scapegoat, any moral 

aberration, pork, the tower of babel or the crucifixion may 

represent sin. Or more abstractly, sin may be represented under 

the guise of man's disobedience, self-sufficiency, anxietyp 

predicament, confusion, arrogance, hell, etc. Vice Versa 

paradise, exodous, Boaz, the Messiah, God, Mary, the millenium, 

L1-3. Hans Mol, Qp.ci1e, p. 323. 

L!-4~ L~vi-Strauss, structural Anthropol9£;Y., p. 226. 
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the resurrection, righteousness, grace, angels may represent 

salvation~,,45 

It seems to us that the thesis proposed by Mol in his 

assertion of the dialectical emergence of myth as a synthesis 

of integrative/adaptive symbol systems and his recognition of 

the centrality of the binary opposition in the structure of 

mythic symbolism and its theological coLtnterpart goes a long 

way in explaining the structural similarities in myths drawn 

from various sources and of varying contexts. There is a certain 

amount of congruence between this position and that of 

Levi~Strauss. Both agree that mythology is not just an outlet 

for repressed feelings and th~tmyths are in general characterized 

by the dialectic of order and disorder. However, the fundamental 

difference between Mol and Levi-strauss lies in Mol's recognition 

that the dialectic of order-disorder~is not one of nature 

(disorder) and culture(order) as Levi-Strauss m~intains, but 

one of the order-disorder dialectic within culture itself. 

"After all man's autonomy, sin, etc. is a threat to the social, 

cultural rather than natural order. It is not nature which is 

by definition disorderly, and chaotic, and culture which is 

orderly and systematic~R Mol has correctly located the binary 

45. Hans Mol, Op.cit., p. 328. 

46. Ibid., pp. 328-29 



opposition and dialectic of order/disorder within the 

socio-cultural realm where the primordial experiences of 

the basic conflicts of human existence takes place. Whether 

they represent a primitive mind's articulation of this basic 

experience in a more concretized form or whether they are 

articulated, transmitted and assimilated on the level of 

abstract discourse as is the case with most theological 

preaching and narration, myths always tend to dramatize the 

basiti conflicts of human existence. 

Assertion of the centrality of binary bpposition in 

mythic symbolism and theological explications enables Mol to 

explain the greater success of evangelical/sectarian religious 

groups in modern western society. Effectiveness of sectarian 

sermons lies precisely in their express concern with the basic 

themes of sin and salvation, disorder and order, rational 

a-bltonomy and faith. ~~ythie narFation or theological pr€ael-1ing 

may use a variety of characters drawn from different sources 

relevant to changing contexts, but the nature of the basic 

truth reiterated In these different versions remains constant 

and unchanging. It is in the constancy and continuity of a 

basic truth through the ever changing narration-of it that the 

distinctiveness of myth and sectarian preaching lies. Moreover, 

it is precisely this aspect of myth that serves the integrative 

need. The function of mythic narration is to reinforce a 

certain meaning structure or definition of reality. Thus, myths 



are the surface shorthand for much 
more basic experiences of human 
individuals and group ••. They 
provide the fitting contour for 
existence. They hold arbitrariness 
and chaos at bay and reinforce 
identity •.. They are narratives, 
tales or speculation,' which 
sacralize meaning and identity •.. 
they firmly outline and anchor the 
definition of what life and its 
relationships are all about. 47 

47. Hans Mol, Op.cit., p.316. 
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CHAPT.ER III --------
DIMENSIONS OF' RELIGIOSITY AND frHE MECHANISMS OF SACRA]~TZNrION 

In this chapter we will attempt to ascertain the 

validity of the proposition that the mechanisms of sacralization 

are congruent with the dimensions of religiosity postulated 

by Glock for an empirical study of the religious phenomena 

In America. Here we will concern ourselves with determining 

the degree and range of congruence between the two conceptual 

schemes. The purpose of this exercise in comparison between 

the two conceptual schemes is twofold: first to test the 

claim of generality and cross-cultural validity made by Mol; 

and secondly to see if, and in what waYt Glock's conceptual 

scheme differs from that of j\~ol and to what degree the difference 

between the two warrants a reorientation of Eol's theory or 
sacralization. 

A. Rel,igion and Integrati9!2. 

The proposition that the mechanisms of sacralization 

seem to synchronize with Glock's dimensions of religiosity 

appears to be based on a more fundamental assumption as to 

the centrality of the problem of identity consolidation or 

integration In Glock's .. study of the religious situation in 

present· day American Society. Problems of identity together 

wi-th the question of meaning and the purpose of human existence 

are intricably related with the functional orientation of the 

. 65 
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sacralization process as enunciated by Mol. For Glock too, 

religion, by providing individuals with an interpretation of 

existence, performs the invaluable task of resolving the 

problem of meaning~ rrhus, echoing basic Durkheimian insights, 

he writes: 

Religion, or what societies hold to be 
sacred, comprises an institutionalized 
system of symbols, beliefs, values, 
and practices focused on questions of 
ultimate meaning ••• By this (ultimate 
meanl"!~g) l'c ~Og~+ +hncp ~~++c~c nD~+a~n~nu 1. ~ l:i.,-",--".1..1.U v .................... _ ... ~ ... _ .... ~ ..... -'- ___ 1:"-.J.L. ... _,. ......................... JoO 

to the nature, meaning and often, purpose, 
of reality = a rationale for existence 
and a view of the world •.•. In particular, 
things will be regarded as sacr~d as 
they provide, or symbolize, solutions 
to questions of ultimate meaning. 2 

Given this understanding of the functional orientation 

of religious symbol systems, it is not surprising that 

Glock juxtaposes the integrative/expressive aspect qJ "bel-ief 

system against the inadequacy of the instrumental reason in 

providing a viable explanation of the meaning of human 

existence." In a world whose purpose cannot"be ascertained by 

reason, religion stands ready with an explanation, however 

partial it may be, to fill the vacuum"~ However, it is 

surprising that after having noted this difference between the 

-~ 

1 . Charles Y. Glock and Rodney Stark, Religio~ and Society 
in Tension, 1969~ p. 5. 

2. Charles Y. Glock and Rodney Stark, ,O)2.cit., 1969, p. 4-5 
':l Tb~ r1 1969 n 26. ..Ie :!:.--=.:::. f p ):'0 
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instrgmental reason and the expressive symbol system 

(in Gloclt I s terminology, value orientation), Glock should 

grant the instrumental reason the primacy and significance, 

that he has, in providing a contour of existence through the 

rational appropriation of reality. We will take up this 

problem in more detail in the section dealing with the 

knowledge dimension of religiosity. Suffice it to say at 

this point that from our point o~ view Glock's postulation 

and explication of the knowledge dimension of religiosity is 
i 
not consistent with his assertion of the primacy~of expressive 

symbol system (value orientation). 

While we note a considerable amount of agreement in the 

assumptive foundations of the theoretical schemes under 

investigation, we must qualify our assertion of the agreement 

by pointing out the differences between the two. It is 

important to not€ that wfiileGlecl{ reeegni~es the integrative 

orientation of religion he finds it convenient to maintain that 

this orientation of the religious symbol system is only 

derivative and secondary to what he calls value orientations. 4 

Glock maltes an analytical distinction between value orientations 

with supernatural referent (religious perspectives) and value 

4. Charles Y. Glock and Rodney Stark, Qp.cit., 
1969 t p. 11. 
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orientations without supernatural referent (humanist 

perspective)~ It seems to us that Glock is forced to make 

this distinction precisely because he remains tied to the 

traditional definition of religion in terms of supernaturalism. 

While Glock is prepared to accept'that the two perspectives 

represent the same basic phenomena, he considers them as two 

alternative forms of representation of reality. Genuinely 

convinced that supernaturalism is a necessary component in 

any definition of religion, Glock is led by the logic of his 

argument to postulate this distinction. However, Mol's 

defini tion of religion in terms of "sacraliz8.t:i:on of identity" 

is not beset with this problem. Both humanist and non-humanist 

persP?etives or value orientations (expressive symbol systems 

in Molts terminology) with or without supernatural referrent 

can be brought under one rubric of identity consolidation. 

Mod. il'"l- hi-sGiei'ini tiono;f rBli~iond-ispenses with the s:j..lpBrl'latu~al

ism. still his definition remains narrow enough to bring under it 

all the phenomena that have been defined religious in terms 

of supernatural refer:'.ent. On the other hand this definition 

is large enough to account for sacredness that, according to 

Glock, invests the so-called humanist perspectives. Thus In 

Molts formulation of the problem the conceptual distinction 

5. Charles Y. Glock and Rodney Stark, Op.cit., 
1969 ~ p. 11. 



so tenuously held by: Glock becomes e:x:pe ndable • This 

conceptual economy and the consequent analytic implications 

of the obliteration of the unnecessary conceptual distinction 

deserve due recognition. 

In the beginning of this section we maintained that 

Glock's postulation of dimensions of religiosity is related 

to the problem of identity consolidation. It is true that in 

Glock's scheme this aspect of the religious value orientation 

does not receive an explicit and unequivocal treatment. But, 

this does not preclude the possibility of this aspect of 

religious orientation being the unacknowledged assumption of 

his discussion. As a matter of fact Glock is at great pains 

to dissociate himself from the general assumption as to the 

functional indispensability of religion for social integration. 6 

But this conscious effort on his part is not in tune with the 

unconscious and valid assumption r~garding the integrative 

implications of the religious orientations for both the 

individual and the primary group that he belongs to. Thus, 

arguing against the general social-psychological assumption 

that religious experience is problematic and P?thological 

Glock observes that religious experience is not problematic 

but is simply conformity to the norms of relatively stable 

social groupsG? Further, in his discussio~ of the social 

6. Charles Y. Glock and Rodney Stark, .Q,£.cit., 1969, p. 171. 

7. Ibid, 1969 , p. 154. 
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contexts of religious experiences he proposes the hypothesis 

that the intensity and frequency of religious experiences 

are directly related to the cohesiveness and solidarity of 

the church membership. From his analysis of the empirical data 

pertaining to the question Glock makes some significant 

observations. The intensity and frequency of religious 

experiences among more conservative and fundamentalist religious 

groups is explained by the fact that "their congregation 

serves as the primary source of informal social relations"~ 

Equally significant is the observation that among liberal 

denominations a minority subgroup, which constitutes a socially 

integrated community of believers, displays a greater propensity 

for religious experiences. Thus the frequency and intensity 

of religious experiences are "the property of an integrated 

subculture"? We find that these findings of Glock confirm 

our assumption as to the c8rrtrali ty 01 'the identity cons-611dating 

functions of religious orientations. It is . true that Glock 

did not pursue this aspect of his analysis to its logical 

conclusion and probably downplayed the integrative implications 

of religious symbol systems. But reasonable conclusions can be 

8. Charles Y. Glock and Rodney Stark, Op.cit., 1969, p. 16J. 

9. Ibi~ 1969, p. 164. 
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drawn in this regard from the reasonably clear empirical 

evidences that he puts forth in support of his own theoretical 

formulations. with these observations regarding Glock's 

basic theoretical assumptions and their relevance to our own 

understanding of the religious pehenomena we novy turn our 

attention to a comparison of the dimensions of religiosity and 

the mechanisms of sacralization. 

B. Objeptification and the Ideological Dimension 

Objectification as a crucial factor in the sacralization 

process has been defined as the IItendency to sum up the 

variegated elements of mundane existence in a transcendental 

point of reference where they can appear more orderly, more 

consistent and more timeless.~O In and through objectification 

a transcendental point of reference is supposed to retain its 

dialectical character • A thee>ry ins i-sting on a d-ialecticai 

relationship between the sacred and profane and thereby 

ascribing,the objectified point of reference as a leverage for 

further sacralization entails both the closeness and the 

separateness of the mundane and the transcendent: 1 With this 

10. Hans Mol, The Sacralization of Identity, 
Manuscript, p. 13. 

11. Ibid, p. 265. 



72 

cursory summary of the essential tenets of objectification 

we may now turn our attention to the belief dimension of 

religiosity to ascertain if there is any reasonable degree of 

congruence between the two. For Glock the transcendental 

fr8;me of reference is the crucial _ factor in the belief 

system of any religious perspective. Here, the supernaturalism 

acknowledged by Glock essentially plays the same role that 

objectification plays in our scheme. Conceptualized in terms 

of transcendentalism the belief dimension is considered by 

Glock as a particularly necessary aspect of religiosity. 

He maintains unequivocally that I'it is only within some set of 

beliefs about the ultimate nature of reality of the nature and 

intention of the superantural, that other aspects of religion 

become coherent~t2 To be sure, in this theoretical scheme the 

term "belief" is used in a comprehensive way to include 

warranting beliefs ( supernaturalism implying existence of 

the divine realm), purposive belief (belief-in original sin, 

the possibility of salvation etc.) and the implementing belief 

(proper conduct of man towards God and towards his fellow man 

for realization of the divine purpose). It is precisely this 

comprehensiveness of the belief structure that further confirms 

12. Charles Y. Glock and Rodney Stark, .QQ. ci t., 1969, 
p. 16. 
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our basic assertion of the dialectical relationship between 

the sacred and the profane. 

Apart from the general assertion of a transcendental 

point of reference being the core of a religious systems two 

eminently significant tenets of the objectification process 

need to be brought out. In our scheme of things objectification~ 

in sacralizing any symbol system, is directly related to the 

emotional component of the objectified point of reference, and 

its openness and vagueness. True, the separateness of the 

sacred and the profane is a primary requisite for the order 

and security of any cultural system and the transcendental 

point of reference anchoring it. Howover, the separateness 

enwrapped with 'don't touch' sentiments also remains the 

emotional anchorage for the relevant (corresponding) archetypes 

and features of the mundane world. A theory insisting on a 

diale-otiGal relationship betwe-en t-h-e sacred and the profane 

and thereby acknowledging the objectified point of reference 

as a leverage for further mamipulation of the mundane entails 

both the closeness and the separateness of the mundane and 

the transcendent. 

It is in this vein that Glock relates the question of 

saliency of a belief system with the range and degree of 
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religious conviction~3 Not surprisingly then he finds that 

ethicalism is directly related to orthodoxy among Catholics. 

But among the Protestant bodies this relationship.is nbt 

pronounced~4 While his findings on Catholic church members 

fit well into our scheme, emphasising a close relationship 

between the sacred and the profane and the sacred acquiring 

further leverage for sacralization through the commitment 

link, his empi~ical research on Protestant bodies apparently 

baffles our theoretical formulations. 

However, a closer examination of the situation presents 

a somewhat more congenial picture. Here too Glock's analysis 

tends to reinforce our emphasis on the centrality of the 

objectification process in sacralization of any symbol system 

though Glock himself seems to be unaware of this possibility, 

and therefore unable to explain why ethicalism and orthodoxy 

can Be mu-tHallye*clusive reot-sm religious i-d-entity. The 

point of the issue is that the transcendental frame of 

reference need not always operate within the framework of 

supernaturalism. It is at this point that our definition of 

13. Charles Y. Glock and Rodney Stark, Op.cit., 1969, 
p. 25. 

14. Charles Y. Glock and Rodney Stark, American Piety: 
Nature of Religious Commitment, 1970, p. 73. 
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sacralization via objectification without taking recourse to 

supernaturalism has a definite heuristic advantage over Glock's 

conceptualization. Thus the transcendental frame of reference 

instead of being the dwelling place of supernatural conceptions 

becomes the realm where the variegated elements of mundane 

existence appear more orderly, more consistent and more timel~ssf 

The success of ethical~m among a section of Protestant bodies 

has to be understood in terms of a change in the very structure 

of the transcendental point of reference over the centuries. 

Glock's reluctance to discern this genuine change and his 

insistence that a Christianity working under the aegiso6f 

Ethicalism is a spurious Christianity emanates from his 

failure to pursue his studies in the direction already implied 

in his theoretical formulations. Credit has to be given to 

Glock for his recognition that the locus of a commitment may 

he a belief, a va-lue, e-ra no-rfu5and that "any deep and ul tiT/rate 

commitment is regarded as defining what is sacred to the 

individual whether or not he also regards it as grounded in 

divine or supernatural authority.~6 The implication is not that 

15. Charles Y. Glock and Rodney Stark, Op.cit., 
1969, p. 176. 

16. Ibid, p. 27. 

.~ 



76 

one should aim at commitment without ideology, as is sometimes 

asserted by certain sections of liberal Christianity. Rather, 

the implication is that a system of values or nDrms can" 

as much become the locus of commitment as the divine or 

supernatural, if and when the sys:tem of norms or values 

acquires an ideological character through objectification. 

However, Glock's failure to see ethicalism on the same 

footing as supernaturalism and the consequent inability to see 

the same commitment link operating behind ethicaliam are 

further reflective of~another heuristic advantage that our 

scheme has over Glock. True, for Glock the transcendental 

frame of reference remains the crucial factor in the belief 

system of any religion. But in his search for a more concretely 

ideniifiable index of transcendentalism Glock is pushed to 

emphasise out of proportion the warranting beliefs at the cost 

of pUr'posive %nd implementing bEliefs. This concretization oJ' 

the transcendental point of reference diminishes the research 

value of the index since the vagueness and the openness of 

the transcendental point of reference is lost. 

C. Commitment and the Experiental Dimension 

Glock uses the term commitment in a rather comprehensive 

sense and thus dilutes the value of the term as an analytical 

tool for understanding the complex phenomenon of religiosity. 

However, what we are concerned with here is not an argument 
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regarding the use of the term commitment in such a comprehensive 

sense. What we are looking for is whether there is any concept 

in Glock's scheme which essentially stands for the same cluster 

of phenomena that comes under the category of commitment in 

our scheme. Besides, it will be ~rofitable to inquire if 

Glock has used the term commitment in both the broader generalized 

context~of religiosity as such and a more concretely identifiable 

context of emotional attachment to any specific foci of 

identity. 

In Glock's scheme the feeling dimension of religiosity 

essentially performs a function similar to that of commitment 

in our scheme of things. Glock prefers to call it the 

experiential dimension of religiosity whereby an affective 

relationship is established between the divine and the 

individual. According to Glock, "Religious experiences are 

all of those feelings t perceptions t and sensatiGng whiGR aI'e 

experienced by an actor or defined by a religious group or a 

society as involving some communication with transcendental 

authority.t7 The establishment of this affective relationship 

facilitates the identity consolidation by offering an anchorage 

or focus for such emotionally charged elements within human 

17. Charles Y. Glock and Rodney Stark, Op.cit., 
1969 , p. 42. 
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experience as concern f trust, faith and fear~8 Variation in 

the degree of commitment is actually reflective of the 

intensity of one or all of these elements deemed necessary 

to characterize the experiential dimension of religiosity. 

Glock mentions four types of religious experiences 

through which a certain belief system is reinforced. rrhese 

are: Confirming Experience, Ecstatic Experience, The 

Responsive Experience and Revelational Experience. All these 

types of religious experiences tend to consolidate any 

specific frame of identity built around certain sets of 

beliefs or interpretations of reality. 

Glock's account of the emotional or feeling dimension 

of religiosity is in accordance with our assertion. of the 

significance of the commitment link for the belief system. 

The hypothesis .that the emotive content of the belief system 

t~r±Gl-s tQ r'eiR-i'Gr'Ge the systems ef meaning and interpretations 

of existence is confirmed by Glock's empirical findings. No 

wonder that Glock notes that some Churches attach immense 

significance to the structured context within which well-

organized and institutionalized mechanisms are employed to 

generate and channel pre-dispositions for salvational experience~? 

18. Charles Y. Glock and Rodney Stark, Op. ci t. , 
1969 , p. 42. 

19. Charles Y. Glock and Rodney Stark, n .+ "'12· C1 ". , 
1970 , p. 47. 
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No less important is the fact that these experiences are 

conceived of as guaranteeing a certain amount of consistency 

and predictability of the behaviour of participants. It is 

this urge for predictability and consistency of motivation 

underlying a sacralized perspective that accounts for the 

churches of Nazarenes and the Assemblies of God counting 

only 'born again Christians' as members of the church; and 

understandably many fundamentalist bodies require such an 

experience as a necessary qualification for full membership 

20 in the group. 

In arguing for the saliency of the emotive comp:men.t 

for the individual motivations and patterns of behaviour no 

attempt is being made to undermine the slgnificance; of other 

dimensions. It is recognized that the experiential dimension 

of religious commitment is inextricably bound up.with the other' 

dimenslcGfland must be tpeatBd within thi~more general context. 

However, the importance of emotional attachment to a set of 

beliefs, values or norms in clarifying one's priorities and 

thereby guiding one's conduct, can hardly be minimized. It is 

precisely this congruence in the basic stance on the identity 

consolidatiDg function of the feeli~g dimension of the sacralizing 

20. Charles Y. Glock and Rodney Stark, Op.cit., 
19'10, p. 4·'1. 
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process that enables us to read a meaning and orientation 

in Glock corroborating Mol's insight in tfrD-is regard. 

Then there is the question of the double-facedness of 

the term "commitment" in Glock's scheme. The section dealing 

with the specific nature ,of commitment unequivocally asserts 

that it reinforces a system of meaning or identity. Thus a 

strong commitment is defined as one which is held to be 

unalterable. Any sacrifice will be endured in order to 

withstand a threat to the com~itment~l It is surprising that 

having defined commitment in these terms Glock even uses the 

term in the rather comprehensive sense including any and all 

dimensions of reJigiosity ( belief, practice, experience, 

knowledg~ consequence ). 

In his discussion of the nature of commitment.Glock 

uses the term in a rather restricted sense, which is more 

congenial to us; and there hap.pily h€ plac@s it Gn its Gwn 

footing by distinguishing it from any system of norms, values 

or beliefs that might become the locus of any commitment. 22 

A belief system is not conceived here as contained within the 

precincts of commitment, but as a point outside it towards 

21. Charles Y. Glock and Rodney Stark, Op.cit., 
1969 ; p. 175-6. 

22. Ibid, p. 176. 
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which commitment is directed. Thus different systems of 

symbols and meaning structures influencing motivation and 

behaviour patterns are conceived as different foci of commitment. 

Moreover, they sometimes seem to be conflicting with each bther 

in providing a locus for the commitment of an individual or 

a society. 

In the beginning of this section we raised the question 

of double-facedness of the concept of commitment in Glock's 

concieptualization. We have attempted to show that Glock's 

discussion of the experiential dimension of religiosity 

revolves ~around the emotional attachment to a specific focus 

of identity ( in this case the Divine) and its saliency for 

human behaviour guaranteeing predictability and consistency. 

Similar concerns are reflected in his discussion of the nature 

of commitment where it is used in the context of its priority 

-set-tiflg ftlHc-tieR. 'PRe use oIthe term in this restricted and 

specific sense stands in agreeable relationship to Mol's 

conceptualization of the problem. 

D. Ritual and the Ritualistic Dimension 

Congruence between this specific dimension of religiosity 

in Glock and the corresponding mechanism of sacralization is 

unequivocal. Conceptualization of this component in both the 

paradigms leads to similar assumptions, operates within the 

similar context of identity consolidation and expresses similar 
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convictions about its functional priority. However, this 

high congruence in the conceptual and functional orientation 

of two schemes need not undermine the distinguishing feature 

of and specific heuristic advantage of one or the other. 

First for the compatibilities. Ritual is assigned the 

function of articulating and reiterating a system of meaning~3 

It is through this that religion acquires truly social character. 

According to Glock ritual general~y requires a gathering of 

persons for participating in the same religious activit±es. 
i 

Such social circumstances offer means and avenues for a 

collective reaffirmation of the meaning and sacredness of the 

belief system. Social meaning and context of ritual consist 

in its ability to sacralize those beliefs and values which 

are considered by society to be vital and crucial for its 

existence. Thus, "prayers, confessions etc. in diverse ways 

inteJ;'pret reality and reconcile man to the environment in which 

they are embedded."24 

For Glock: "through rituals religions~reinforce commitment 

to their systems of beliefs about the naiure and intentions of 

23. Charles Y. Glock and Rodney Stark, Op.cit., 
1969 p. 81. 

24. Hans Mol, OPt cit. 
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the supernatural.?r5 In other words the identity 

consolidation and integration with a sacralized system of 

meaning is accomplished through ritualistic activities by 

repeatedly reminding the individual of the holy realm and 

thereby strengthening his faith in that realm. This 

'repetitive, sentiment arousing and unifying activity' has 

been recognized by Mol to be the independent contribution 

of ritual to the sacralization process~6 
However, assertion of this functional pi?iorfty' of 

litual in terms of the identity consolidation through 

repetitive activity does not undermine the essential gependelYce 

as \·rall as bearing of this element on other elements involved 

in sacralization. Thus, while we note that ritual can accomplish 

its task only through heavy reliance on commitment, Glock 

points to the subordination of ritual to the belief dimension 

Qf religiosity. Essential to ritual is a commitment to -a 

system of meaning, or identity referent which it tends to 

reinforce and strengthen. This, however, need not be the 

case vice-versa. Glock's concern that regular participation 

25. Charles Y. Glock and Rodney Stark, 
Op.cit., 1969, p.8. 

26. Hans Mol, Op.cit., p. 11. 
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in the ritualistic activities of the church may not be a 

satisfactory index for measuring the saliency of a belief 

system is not unfounded. Commitment to a certain system of 

belief, structure of meaning or identity may be maintained 

without giving them expression in one's ritualistic orientations. 

But participation in a specific set of ritual practices without 

commitment to the corresponding belief system is possible 

only at the expense of the strengthening of the faith and 

consolidation of identity. 

These considerations as to the saliency of belief 

systems for the ritual practices led Glock to incorporate a 

conceptual distinction between ritual practices and 

devotionalism, the former connoting formal and social aspect 

and the latter connoting informal and private aspect of 

religious practices~7 The distinction corresponds broadly to 

Mol's distinction between the relationsbip of ritual to 

personal identity on the one hand and social identity on the 

other, However, Glock's conceptualization of devotionalism 

has the added heuristic advantage of explaining the marked 

difference between Catholic and Protestant church participation. 

27. Charles Y. Glock and Rodney Stark, 
~it., 1969, p. 15. 
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Within the narrow confines of a researcher's concern with 

a specific empirical situation it works as an excellent 

analytical tool. That Catholics exhibit a tendency towards 

greater participation in public religious practices reflects 

the heavy emphasis placed on ritual commitment by the Catholic 

church. On the other hand, the fact that Protestant churches 

generate greater private religious practices confirms Mol's 

crucial hypothesis that a cluster of forces of instrumentality, 

rat{onality, scepticism, differentiation etc. "creates the 

necessity for its own counterbalance in emotially anchored 

meaning, integration and identity." It is precisely inthis 

sense that devotionalism may be interpreted as that aspect of 

ritualism which tends to sacralize and reinforce personal 

identity, structures of meaning and integration. 

Glock's distinction between the formal and informal 

form of rituali-sm·,is of immense he1fl in measuring the level 

of religiosity. But it falls short of the comprehensiveness 

of the scale~of ritualism implied in Mol's conceptualization. 

True, Mol's scheme is not concerned with the immediate empirical 

problemi" but its emphasis on a generalized theory of 

sacralization enables it to deal with and explain the 

significance of such widely divergent concepts as the rites 

of passage dealing with change in structure;l contexts on the 
I 

one hand and rites of rebellion performing integrative 

functions through ritual expression of commonly felt hostilities 

on the other. Thus the heuristic advantage of Mol's scheme 
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emanates from its assertion of both reinforcement and change 

of systems of meaning, identities and definitions of reality 

as central variable as against Glock's recogniti~n of the 

reinforcement variable. 

E'. Myth and Religious Knowled~ 

We stated earlier that ours is not an attempt to find 

one.to one corelation between the dimensions of religiosity 

and the mechanisms of sacralization. The statement needs to 

be reiterated in the face of the conspicuous absence of the 

term myth in Glock's terminology. 

Myth in our scheme "is the emotion-laden assertion of 

man's place in a world that is meaningful to him, and his 

solidarity with it ••• It is a celebration of a primordial 

reality rendered activ~ly present.~8 By providing a short 

hand access to a basic experience in a symbolic way it enables 

individuals to sUblimate the basic conflicts of human existence 

and thereby reinforce social identity. As a symbol system 

it is a product of the dialectical relationship between the 

integrative and instrumental symbols, though myth as a product 

of this synthesis falls more on the side of expressive/integrative 

28. Thomas O'Dea, quoted 111. Mol, 
Qp.cit., p. 17. 
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symbolism. It is precisely this primacy of the expressive/ 

integrative function of mythic symbolism that accounts for 

its durability and constancy. Relativization of discordance 

through emotional sublimation of a ba~ic conflict is possible 

because of its capacity to arouse a common commitment and to 

anchor a system of meaning emotionally. Thus the basic binary 

opposition or the reality of primordial discordance between 

sin and salvation and their emotional sublimation on a symbolic 

leval are the central variables that go to constitute a mythic 

symbol system. 

Glock would ~ardly disagree with this. Rather his 

empirical findings only add to our theoretical formulations. 

However his conceptualization suffers from lack of clarity 

and runs into insurmountable difficulties. While Glock is 

extremely sensitive to the integrative/expressive aspect of 

religious symbolism he fails to p~rG~ive the dialeDti-G between 

the two symbol systems and umvittingly grants the instrumental/ 

adaptive symbol system an independent role in the interpretation 

of reality. This is abundantly clear in his discussion of 

religiou's knowledge as a separate dimension of religiosity 

through which an individual supposedly appropriates the religious 

reality~9 

29. Charles Y. Glock and Rodney Stark, 
n 't 19uLQ , ~.L/L?-O'? ~B.Cl., ~ / p. f~ N 
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Glock maintains that "the knowledge and belief dimension 

are clearly related since knowledge of a belief is a necessaary 

precondition for its acceptance." To_ be fair to Glock it must 

be noted that belief need not follow from knowledge, nor does 

all religious knowledge bear on belief. But on the other hand 

it is impossible to conceive of a situation where religious 

belief can exist without a certain amount of religious knowledge. 

Operating on this assumption Glock finds that the religious 

situation in America is a bundle of contradictions. For, if 

the knowledge and belief dimensions are clearly related and 

knowledge of a belief is a necessary precondition for its 

acceptance, then hm>T is it'that religious groups such as Catholics 

and southern Protestants rated highly orthodox on the belief 

dimension, but are rated low on religious knowledge dimension? 

The answer to Glock's dilemma lies in Mol's significant 

distinction between the expressive/integrative symbol system 

on the one hand and the adaptive/instrumental system on the 

other through which reality is interpreted and appropriated. 

It may be interesting to investigate the nature of indexes 

developed for measuring religious knowledge on the one hand 

and theological orthodoxy on the other. It is the nature of 

the indexes and what they purport to measure that gives a ~lue 

to the importance of assigning the integrative/expressive 

symbol system primacy in measuring religious knowledge, Ten 

Commandments, passages from scripture and names of Old Testament 
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prophet~O do not give expression to the binary opposition 

central to the mythic interpretation of reality. Nor do the~ 

when articulated through the instrumental reason have the 

capacity to emotionally sUblimate the basic conflicts of 

human existence. 

On the other hand the orthodoxy index proposed for 

measuring theological orthodoxy matches up with the components 

of mythic symbolism~l First and foremost,in the myth of Jesus, 

an index is developed to measure not whether believing 

Christians have heard of the name of Christ (which was the 

aim in the case of Old Testament prophets), but to measure the 

degree of belief in the Saviourhood of Christ. Thus, he is 

assumed to be at the synthesising apex of the theological 

peJLSpective. 

Secondly, when Glock's empirical findings conclude 

n that there isa general relatiDflship -between belief in 

original sin and theological conservatism underlying these 

data,,;", Glock confirms our postulation of a basic binary 

opposition being the central tenet of mythical symbolism. 

30. Charles Y. Glock and Rodney Stark, 
Op.cit., 1969, p. 158. 

31. Ibid, p. 59. 
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A theology operating with the paradigm of this binary 

opposition of sin and salvation, and their ~ynthesis in 

the Saviourhood of Chi'ist is bound to be occupied with the 

traditional concepts of Christian theology and tend to 

offer more viable and secure emotional anchorage for the 

basic conflicts of human existence throygh symbolic~sublimati~n. 

No wonder the.n that the Lutheran Protestant groups and Roman 

Catholic rated low on the religious knowledge scale tend to 

occupy a high place on the theological orthodoxy index 

operating on the assumption of discordance and conflict 

between sin and salvation, disorder and order, rational 

autonomy and faith inhere:nt in the cultural subsys tern. 

It was a mistake for Glock to have collapsed the 

transcendentalism with the Saviourhood of Christ and the 

relationship to sin and salvation to form a unilinear index for 

measuring -the belief dimension of religiosity. No doubt mythic 

symbolism leads to objectification, but they are two 

distinctly different mechanisms having value in their own 

right. It would have been appropriate, if Glock had tried 

to see the dialectical relationship be:bween the expressi vel 

integrative symbol system implied in his discussion of religious 

belief and the adaptive/instrumental symbol system implied in 

his dimension of religious 'knowledge. That would have secured 

a firmer basis for postulating the place of religious knowledge 

in the sacralization process. True, the basic binary opposition 
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that is at the heart of mythic symbolism stands in need of 

the rational/instrumentive symbol system for its mediation. 

But the emotional sUblimation of this binary 9PPosition 

transcends the realm of rational/instrumental symbol system. 

Myths accomplish this task precisely by making use of the 

instrumental symbol system .through repeti tive presentation 

and representation and it is the degree and extent of this 

capacity for repetitive presentation and representation which 

Glock attempts to measure as the knowledge dimension of 

religiosity. But in measuring this no clue. is available 

to the degree of emotional sublimation through intuitive 

apprehension of a basic conflict situation. This is the 

problem to which Glock has partly addressed himself in the 

section dealing with the belief dimension of religiosity. 

It has been our concern to demonstrate that though Glock has 

not 'brought out the ina.epenaent value of myt11.ic synfbolism as 

a separate dimension of religiosity, nevertheless in his 

scheme it remains an extremely plausible index to theological 

orthodoxy. 

• 



CHAPTER IV 

YOGA AS INrJ'EGPJ-\.TIOJ'~ AND 1'1'S WAYS 

Modern philosophical and phenomenological literature 

concerriad with religious issues abound with studi~s of Yoga 

and its techniques. Some brilliant attempts have been made 

at ~ viable psychological explanation of Yoga and its 

implications for understanding the constitution of huma~ 

] ., 1 persOna __ lT,Y· We share these concerns in so far as we do not 

dismiss Yoga as a bundle of lopsided, half baked esoteric 

ideas. It is our assumption that any system of 

meanjng or value orientation constituting the frame of 

reference for the motivational orientation of its adherents 

is a sociologically analysable phenomenon. Yoga, in our view 

is no exception in this regard. Accordingly in the present 

s'tudy G-f the Yoga technique::: We will attempt to discern whether 

th~ sacralization process and its mechanisms have their 

correlates in a religious symbol system dev~loped in a 

socio-cultural context other' than that of the Vlest. Our 

analysis in the preceding chapter had been fruitful and had 

a salutary effect on the theoretical framework developed in 

1. See yoga: Immortality and Freedo~ by Dircea Eliade, 
1958 i \'Jestern Psychot'nerapy and Hindu Sadhana by 
Hans Jacobs, 1901and - '.Phe rrext ?ook of Yoga 
Psycb oloGY by R. S. l'."ishra-, 1963. 
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the first part of the thesis. However, the scientific value 

and heuristic utility claimed for the conceptual scheme under 

investigation depends on its cross-cultural applicability and 

a generality that can account for varieties in the historically 

and culturally conditioned responses to the ever-felt need for 

sacralization. Our analysis of the ways of Yoga is another 

step in this direction. 

The term Yoga has been used to denote a variety of 

phenomena, closely resembling in form and structure the 
I 

f • 
classlcal Yoga formulated~in ancient Sanskrit literature of 

Brahmanic tradition. Besides the "classic" Yoga expounded 

and formulated by patanjali in his Yoga-Sutras, there are 

countless forms of "popular" nonsystematic Yoga; there are 

non-Brahmanic varieties of it, described in Buddhist and 

Jaina literature; and above all there are Yogas whose structures 

are "magioal" and nave ~eenG108€ ly identifieEi wi tfi A-gher-is 

and Kapalikas who profess the tantric variety of Yoga in its 

extreme form~ All these variants of Yoga, despite certain 

similarities in ritual structure and belief orientation, are 

considerably divergent. Unique in their own right they deserve 

detailed st)Jdy separately. However, in the present context, 

it is not possible to analyse these diverse forms of Yoga to 

2. MirceaEliade, Qp. cit., p. 4. 



discern the extmnt and scope of the applicability of our 

model. For the purpose of the present study, we will confine 

ourselves to the theoretical and practical formulations of 

Yoga in the mainlin~Brahmanic tradition. 

In ancient sanskrit writing~ Yoga-is described as a 

Darsana, which literally means a 'point of view' or a iperspective l 

as it is a system of coherent affirmations, co-extensive 

with human experience p which it attempts to interpret in its 

entirety~ Pilrusa (the self, consciousness) and Prakriti 

(not-self t the world) are the two categories in terms of which 

yoga attempts to explain the "why" of human existence~ The 

contingencies and contradictions, of human life (pain and 

suffering) have their source in the relationship betvveen 

purusa and Prakriti, which is one of opposition and cooperation. 

Crucial for this interpretation of reality is the dialectical 

understanding '0£ the phenomena. The dialectic cons-ist~Qf 

the essential duality of purusa and Prakriti and a simultaneous 

complementarity between the two. The opposition between the 

two is built into the nature of things; but at the same time 

the things of nature are a product of their cooperation. 

J. Mircea Eliade, Ope cit., p. 6. 

4. In this context Yoga accepts the SamkhyCJ. metaphysics 
1n toto. For a clear exposition of Samkhya doctrine 
of Purusa and Prakriti and its relevance for Yoga 
see Y'oga Philosophy in He lation to Q_the:c sys terl1 . .2_of 
Ind:rar:-rl'hou[:j-i:t l)"i' S. N. Dasgupta, Calcutta, 1930 and 
AHis~ory()f"--indian" PhilosOEUY by the same author, 
Cambridge, 1955. 
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For Yoga ,world (prakriti) is real (not false, as it is 

for example, for Vedanta). Nevertheless, if the world exists 

and endures, it does so precisely for the sake of Purusa. The 

innumerable forms of the cosmos, as well as their processes of 

manifestation and development, according to Yoga, exist only 

in the measure to which the self (Purusa) identifies itself 

with not-self. It is precisely in this identification with 

not-self that self's heterogeneity and profanity lies. 

Consequentl~a rejection of the profane life, is considered 

as a necessary prerequisite for the sacred mode of being 

that constitutes the essence of Purusa or self. As Eliade: 

puts it 

Solidarity with a desacralized world, 
participation in a profane nature. 
Neti; Neti; cries the sage of the 
Upanisads: No no! thou art not this; 
nor art thou that! In other words: 
you do not belong to the fallen 
cosmos, as you see it now; you are 
not necessarily engulfed in this 
cpeation: necessarily that is to 
say by virtue of the law of your 
own being. 5 

Here as elsewhere, Eliade and host of other scholars 

have clearly noted the opposition between Purusa and Prakriti, 

the sacred and the profane. But their complementarity has 

5. Mircea Eliade, Qp. cit., p. 10. 
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remained somewhat dormant in these approaches to Yoca. 

needs to be pointed out that Yoga is basically soteriology 

makine use of this dialectic of sacred and profane for the 

final deliverance of the self, which consists in the 

dissociation of the self from the not-self and realization 

of its essential identity. It is in the soteriological 

orientation of YOBa that the dialectic of sacred and profane 

in our sense is to be located. For according to yoga the 

more man suffers, i.e. the greater his solidarity is with 

the profane cosmos, the greater is the tendency to move to 

the opposite~ Yoga unequivocally recognizes the conflicting 

and yet complementary relationship between the sacred and 

the profans. B~phasis here is not on the state o~ sacredness 

and its mode of being; it is primarily concerned with the 

transition to or the mode of becoming sacred. 

A. Xoga as Integration 

It is our assumption that the problem Of identity 

consolidation or self-inte~gration remains the concern of Yoga 

in its diverse forms. Tn.le, Yoga is a comprehensive term 

which~as been used to refer to a variety of ideas and 

practices ranging from the systematic formulation of YOEa 

philosophy in the Yoga Sutras of Patanjali to a k.aleidoscopic 

variety of magical practices. However, despite the use of the 

6. i':lircea Eliada p. 10. 
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term in varying contexts it has retained its original meaning, 

etymologically derived from sanskrit toot yuj meaning 'to bind 

together', 'hold fast', . iyoke' J etc ? Diversity of opinion may 

occur as to what needs to be bound together, or to what one 

has to hold fast, or where the yoke lies. Whether it is 

communion of the Self with Isvara that motivates the aspirant· 

or the restoration of 'wholeness' of self by uniting the Siva 

and the Sakti in Kundalini that drives the incumbent on the 

path of Yoga, the ultimate end of all Yogas is self-integration 

or the restoration of the self. It is to this self-integrative 

aspect of yoga that a modern interpreter of Yoga draws our 

attention: 

Yoga thus literally means union ••• It 
implies union of the mind with the 
inmost centre of one's own being, the 
self or atman-union of the conscious 
mind with the deeper levels of the 
un~onscious- resulting in the 
iflt-egr-atim.4. of perscmali ty. That i5S indeed the chief objective .of Yoga. 

The basic assumption of Yoga is that an integrated 

self is essentially sacred. The purpose of Yogic 

techniques is to unify the spirit, to do away with the 

dispersion and automatism that is supposed to charact~rize 

7. Haridas Chaudhari, Integral Yoga, p. 21. 

S. Ibid., p. 21 
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profane consciousness. Self integration implies bringing 

home to the self the fact of the essential duality of the 

self and not-self. Meaninglessness and arbitrariness that 

infest human existence and constitute pain and suffering have 

their' source in the forgetfulness of the self's essential 

freedom from the not-self, in its alienation from the ground 

of its own existence. Alienation of the self consists in 

its identification with not-self. Understandably then. the 

bringing together of self, the 'bond' in which the action of 

binding is to result, presupposes, as its preliminary 

condition, breaking the "bonds" that unite spirit to the world. 

Detachment from one focus of identity must precede attachment 

to another focus, It is in this emphasis on the detachment 

and attachment that the sacralizing function of Yoga techniques 

liesc In the traditional interpretation of Yoga this detachment 

elem~nt has been dver-emphaSised; other-wbrldliness of Yoga 

in particular and Indian philosophy in general had been a 

favourite passtime of scholars of the 19th and first-half of 

the twentieth century. However, the identity perspective th~t 

we are employing in this study has the advantage of bringing 

to the fore the prim~y of the attachment or integrative 

element of Yoga techniques. It is equally important to note 

that the Yogic experience is different from conversion in the 

sense that it is not a detachment from one sacralized 

perspective and attachment to another that is implied here. 
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Rather it is detachment from a profane and attachment to a 

sacred mode of life that distinguishes Yogic experience from 

the more t'raumat'i'C conversion experience. IV1oreover, the new 

focus of identity is not considered as altogether new. Rather 

it is restoration of one's identity or realizing one's true 

identity. One might suggest that the success of Yoga in 

certain segments of the modern west resides in this very 

orientation of Yogic techings. It is not accidental that 

modern protagonists and propogandists together (including 
i 

Indian philosophers, swamis and gurus) have emphasised the 

non-theistic aspect of Yoga philosophy~ From this point of 

view Yoga is the universal religion, for it is not a religion 

centred around a conception of personal gOd~O It is equally 

understandable despite these expostulations why Yoga has not 

been able to make inroads into the committed segments of 

Christian pO-pulation~ Yogic techniques are not developed 

to suit the needs of a conversion mechanism. They can be 
-

successful only where'the sacralized identity' is~ already· 

g.ll":ounded in the secured foundation of tradition, or where the 

IV1ircea Eliade, 
Ope cit., p. 

Op.cit., p. 73; Haridas Chaudhari, 
22-23. 

10. Haridas Chaudhary, Ope cit., p. 22-23. 
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'sacralized identity' does not have to compete with an 

already 'sacralized' and thereby secured identity. Success of 

Yoga in the non-committed, unanchored, the 'lost' youth of 

the modern west is to be accounted for by the fact that it is 

eminently suited for identity integration where the emphasis 

is on dissociation from a profane existence, an existence 

which is utterly meaningless and full of contradictions. 

In Yoga the complexities of the religious symbol system 

appear in its dialectical frame of reference. Theoretical 

formulations of Yoga literature tend to agree with our own 
, 

theoretical scheme. For Yoga too instrumental reason has a 

conflicting and yet complementary relationship with the 

expressive-integrative symbol system. The emphasis in Yoga 

is on~the integration of hum~n personality through the 

realization of a communion or rapport with the Supreme Being~l 

There are at least four ways in and through which, it is claimed, 

that such rapport can be accomplished: (1) Jnana Yoga (it lays 

emphasis on knowledge culminating in wisdom as the. way leading 

to communion with the Supreme Being) : (2) Bhakti Yoga (it 

recognizes the significance of the emotive content of the 

belief system and takes into consideration the role of the 

emotional factor in the integration of human personality) : 

11. Kenneth Soddy, Identity: Mental Health and Value 
Systems, p. lc4. -
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(J) Tantra Yoga (the Tantra aims at the integration of dynamic 

(sakti tattva) and static (siva tattva) aspects of human 

personality through ritual practices) : (/+) Karma Yoga 

(it lays emphasis on the volitional side of human nature. 

Action performed in the spirit of detachment from the fruit 

thereof becomes a sacred act and is freed from its disruptive" 

influence on human personality). Yoga does not consider these 

various ways as mutually exclusive. Recognizing the significance 

of different aspects of human personality different ways of Yoga 

are complementary to each other. They require a coming to 

terms with the instinctual drives of human personality through 

a harmonization of pas~ion and reason. They aim at self

integration through the organized maturity of the normal human 

personality. And by offering an orderly interpretation of 

reality they appear to minimize the effects of disorder, 

d-isorepancies and ohaDs that the individual seemB to enCDunter 

in the world. 

B. Jnana Yo~ and Objectification 

The corresponding concept to objectification in Yoga is 

the way of knowledge or Jnana Yoga. It would seem to be a 

contradiction to claim that any concept emphasising knowledge 

as a way to ultimate union with the supreme is comparable to 

the objectification process. The contradiction" would appear to 

be more telling if we use the term knowledge in its current 
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connotation with the instrumentive/adaptive symbol system, 

However in order to understand the way of knowledge one has to 

keep in mind that knowledge here refers to a state of being. 

To know is to be in a particular state of being. It is that 

state of being which coincides with intuitive awareness of 

the essential nature of things. As Bahm puts it 

As one proceedes along the path of 
lenowledge, after distinguishing all 
differences between things experienced, 
he progressively realizes their lack 
of ultimacy and withdraws his attention 
from them as distractions preventing 
him from enjoying the ultimate 
intuition. The path of knowledge 
leads beyond knowledge to a yogic 
intuition in which awareness and 
being are identical. 12 

The mystic overtones of Yoga reflected in this position 

notwi thstanding, we can clearly discern that it corroborates 

Mol's distinction between the expressive and the adaptive 

aspec~s of the:::ymbol :::ystem. Yogicawarene::::::C:Jf the ultimate 

nature of things coincides with the coming to terms with the 

essence of one's own being. The goal of Jnana Yoga is not 

to manipulate the structures of the psyche or categories of 

thought to enable the self to adjust and ,adapt to the changes 

in the environing conditions. Its aim is to develop that 

frame of mind which enables the self to come to terms with 

12. Archie J. Bahm, YDg§:..!. Union with the UltimatEj, 
p. 18. 
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itself despite the contingencies, contradictions and 

arbitrariness of existence. 

Thus, while for Mol objectification serves the purpose 

of minimizing the disruptive influence of the meaninglessness 

of existence On the self, Jnana Yoga proposes the mechanism 

of discrimination (viveka) and the expressive longing for 

freedom (mumuksta) to protect the self from the onslaughts 

of mundane existence. The scheme involving the dialectic of 

discriminative reason (viveka) and mumksta (expressive 

orientation) confirms Mol's crucial hypothesis about the 

conflicting and yet complementary relationsljip between the 

discursive/adaptive reason and the expressive/integrative 

symbol system. Thus the path of knowledge includes a quest 

for knowledge both of self and objects as ordinarily 

experienced and of self and object as they ultimately are. 

Discrimination (viveka) is that mode of understanding which is 

employed by the self to comprehend the distinction between the 

self and the not-self. Discrimination (viveka) means clear 

understanding of the distinction between the real and the unreal, 

the permanent and the transient. Once this distinction is 

brought, home to the self through discursive reasoning and 

rational analysis it gives rise to the longing for freedom, 

which for Yoga implies withdrawing (vaira~gya) from the world of 

not-self to the self. 1) 

Through a clear understanding of the distinction between 

1). Haridas Chaudhari, Op.cit., p. 62-64. 
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the Purusa (Being) and Prakriti (Becoming), the permanent and 

the transient, a breach with the immediacy of the things temporal, 

transient and contingent is accomplished. A breach with 

immediacy is considered as an essential condition of the 

spiritual quest~4 One might suspe6t that this breach with 

immediacy implies a complete rupture between the mundane 8.nd 

the transcendent. However, Jnana Yoga has a different 

explanation to offer. Jnana Yoga does not aim at the negation 

of the mundane. Rather, it is the realization that the 

mundane cannot provide the ground for its own existence, that 

it draws its being and meaning from the transcendent that 

constitutes the goal of Jnana yoga. The mundane perceived 

in its own right is full of contradictions, arbitrariness and 

cannot defend its purpose and meaning. Perceived in the 

context of the transcendent the contradictions, arbitrariness 

and the contingencies of the mundane acquire a new meaning 

and purpose. Transcendent is the meaning and purpose of this 

mundane existence. It is for the sake of purusa that Prakriti 

exists. It is this realization that the way of knowledge 

aims at. 

We have argued in the section dealing with objectification 

that its function is to guarantee the incorruptibility of the 

14. Haridas Chaudhari, Ope Cit., p. 63. 
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transcendental order as well as to provide a point of 

reference in terms of which the corruption, the contingencies, 

the chaos and the inconsistencies of the mundane realm can be 

interpreted and appropriated. Mol's greater emphasis on 

the latter aspect of objectification is not without significance. 

An extremely interesting example is presented by Gita in 

chapter XI when Krsna unfolds to Arjuna that dimension of 

Krsna which embraces the whole universe not excluding either 

of ihe parts of opposites, good and evil, beautiful and ugly, 

sweet and terrible, pleasant and painful. Arjuna who was 

initially reluctant to fight because he was appalled by the 

ugliness, the hDrriLic_~ vision of the ways. of a world -l'lhich 

prompt brothers to fight brothers and I{insmen: to kill kinsmen, 

sees Krsna providing the meaning and purpose of human 

existence. The feeling that this all is not ultimately 

meaningless, that -there is an order and purpose behind the 

arbitrary and the contingent enables the self to absorb and 

digest the frustrations and contingencies as not altogether 

meaningless, but as part and parcel of an orderly world .15rhrough 

Viveka arid Variragya, Jnana Yoga strengthens and consolidates 

one's belief in the transcendental order as the ground 

of the mundane existence. To our way of tlii.nking the congruence 

between this dimension of Yoga and Mol's formulation of 

15. Hans Mol, The Sacralization of Identity, 
Manuscript; p. 265. 
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of transcendentalism seems to be extremely well-founded. 

As to the cor,nplexity and multifacedness of the notion 

of knowledge in Jnana Yoga and the justification for our 

placing the Way of Knowledge on the expressive/integrative 

side of the symbol system it may be noted that the Gita 

expo~nding the Jnana Yoga makes a clear distinction between 

wisdom (~tuitive knowledge) and rational knowledge (discursive 

knowledge). Thus Krsna says: It I will declare to thee in 

fuli this wisdom (Jnana) together with knowledge (Vijnana) 

by knowing which there shall remain nothing more left to be 

known~R Radhakrisnan candidly points out in this context that 

the instrumental reason has a conflicting and yet complementary 

relationship with the intuitive reason~7 We must not have 

merely the knowledge of the relationless Absolute ~nd its 

various manifestations. However, though making an essentially 

coppe-ct point, Radhakrisnan because of his Vedantic' bias 

reads Absolute for Purusa and the multiplici:ty as various 

manifestations of the Absolute instead of Prakriti. The 

significance of this distinction will become clearer once 

we try to understand the universe of symbolism within which 

the Yogic myths operate. Suffice it to note at this point 

16. Radhakrishnan, Ed. The Bhagvadgita, p. 212. 

17. Ibid., p. 212. 
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that Yoga not only, distinguishes the expressive/integrative 

orientation of the human mind from the instrumental/adaptive 

but also asserts their complementarity. As Krsna confirms : 

But this most secret thing to thee 
I shall declare, since thou 
cavillest not • This theoretical 
knowledge joined with practical, 
k.nowing whigh thou shall be freed 
from evil.l 

A jnana Yogi in his spiritual quest proceeds from the 

categories of the latter, but his aim is the supreme knowledge 

or wisdom which transcends discursive knowledge. No amount 

of rational analysis can resolve the problem of arbitrariness 

or meaninglessness of human existence. This can be accomplished 

only by knowing, i.e. intuitively realizing that the transcendent 

point is the meaning and purpose of existence. This 

realization requires that the aspirant must completely 

surrender himself to this realization. Thus, the man of 

wisdom, the Jnani, who knows, "he yields himself completely 

to the Divine ••• ~9 This surr~nder enables the Purusa to 

realize the ultimate unity with the Isvara on the level of 

consciousness precisely because Purusa could transcend the 

quality only through his Sradha. Sradha (Commitment) is the 

18. Radhakrishnan, Ed. Bhagvadgita, Ope cit., 
Chapter IX I p. 212 

19. Ibid .. p. 2-12-. 
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Link between the mundane and the transcendent and Bhakti 

is the natural outcome of the intuitive realization of the 

oneness with the Supreme on the level of consciousness. To 

this aspect of the pr9blem we will address outselves in the 

following section. 

C' • Bhalcti Yo£a : The Way of Commitment 

The correlate to the mechanism of commitment in Yoga 

system is the Way of Devotion (Bhakti Yoga). Bhakti Yoga as 

a way leading to the union with the Supreme lays emphasis on 

the dignificance of the emotive content of the belief system~ 

Elaborate and extensive discussion of the nature and 

orientation of the Bhakti Yoga is to be found in the Bhagvad

Gita. However, the earliest expression of the cult of devotion 

is to be traced to Rg. Veda Y!he.r~ it is recorded as Sradha-Bhakti. 

SrC3,dha, defined as faith or preferably cQmmitment to believing 

in order to realize, is described as the necessary element 

in all ritualistic activities~O To quote from the text : 

20, Bhiiksu~ Bha1(ti Y'oga~.l, p. 21. 



Sradha lits the fire, Sradha pours 
out the oblation; it is sradha that 
tHe god takes cognizance of in 
prayers; is she not then the spirit 
of the ritual? Yes she is the 
embodied spirit or goddess at whom 
the whole devotion is aimed; .... 
let her inspire the worshipper 
with the spirit of faith. 2 
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Later, in Mahabharata, of which Gita forms a part; it 

is stated that the sages, full of faith (Sradhadhanah) and 

self-controlled recognized Sradha as a mighty instrument; 

every man was indeed as powerful in his spiritual disposition 

as was his faith, the Sradha in him that according to Bhagvad-

Gita was itself Man. Yo yat sradhah sa eva sah; we quote 

the text and its translation "everyone is as his faith and 

truly is he of that faithll~2 Nothing goes more to the real 

mal~e-up of man but the commitment (Sradha) and the content 

thereof, the ideas that he has made his ovm by his commitment 

thBreto. Bh-akti Yoga asserts the basic anti thesis between 

reason and commitment. In the later Bhakti Yoga Prema (Love) 

for the divine as an intense emotional commitment to the 

Supreme assumes a significant place in the Yogic scheme. 

22. Bhagvadgita, cited by Bhiksu in 
Bhakti Yoga, p. 2. 
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Herein it is maintained that Prema defies description in 

terms of instrumental reason, and that it is a state of 

feeling rather than a state of intellect~3 Both knowledge 

and action are declared subordinate to it~4 
According to Bhakti Yoga the experience of love (prema) 

for God is a state of intense feeling in which the integration 

with the Supreme is realized. Bhakti Yoga envisages man's 

direct encounter with the Divine in various ways. It may 

assume the form of perpetual living in the blissful presence 

df God (Samipya); living on the same plane of consciousness 

(S~lokya); being transformed into a perfect image of the 

Divine (Sarupya); and finally it may be a state of selfless 

service and self-offering at the feet of God (Seva)~5 Thus in 

the Bhakti Yoga of the post-Vedic Sanskrit literature the 

emotional component of the religious symbol system becomes 

more pronounced. Herein J £radha. gi v~sway to Prema 1 Gommi -tment 

is transformed into a passionate Love. Emotional attachment 
-

to the divine is conceived in terms of One's unmotivated and 

unconditional love of the divine. Paradoxically, it is 

23. Bhiksu, Bhakti Yoga, Ope cit., p.79. 

24. Haridas Chaudhari, OPt cit., p. 71, 



111 

this unconditional love for God that provides the motivational 

orientation to human existence, for all other loves are seen 

as inferior to this. 

Aurobindo, a modern exponent of yoga, has recognized 

the significance of the emotional component ln the process 

of sacralization. Commenting on the nature of Bhakti Yoga 

he maintains : 

•••• All is supported here by the 
primary force of the emotional union; 
for it is by love that the entire 
self-consecration and the entire 
possession is accomplished, and thought 
and action become shapes and figures 
of the divine love which p~gsesses 
the spirit and its members. 

Aurobindo goes on to explicate the theoretical refinement 

and conceptual clarity involved in Yogic understanding of the 

stages and levels of commitment. For Aurobindo Bhakti Yoga 

is a "turning of the human mind and the human souI.i not yet 

divine in realisation, but feeling the divine impulse and 

attraction in it, towards that by which it finds its greater 

being,,~7 The emotional attraction or the emotional focussing 

towards the divine involves three stages of (1) adoration, 

(2) consecration and (3) sacrifice. Adoration wears the form 

26. Sri Aurobindo, On Yo@, p. 535. 

2'1. Ibid., p.532. 
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of external worship and corresponds to something really 

felt within the mind, some genuine submission, awe or spiritual 

aspiration. Adoration leads to consecration i.e. self

purification of the self so as to become fit for divine 

contact. Consecration implies be~oming like the divine. 

Consecration leads to a fullness of commitment implying a 

total devotion of all being of the aspirant to the Divine. 

This is described as sacrifice of love where the "bhakta 

(devotee) offers up his life and all that he is and all that 

he ha~ and all that he does to the Divine.~8 

In this context Aurobindo's suggestion that this self-

surrender or sacrifice of the Bhakta may take an ascetic form 

prompting the individual to renounce all personal possessions 

and ~evote his time solely to prayer29 confirms Mol's 

observation that "asceticism is usually a way of clarifying 

personal priorities and purifying one's loyalties.,,30 

Moreover it is important to remember that Mol too has recognized 

degrees of commitment and has distinguished 'awe' from commitment 

per se in terms of degree of intensity with which an object 

of reverence is approached, However, while Mol approaches the 

28. Sri Aurobindo, On-1£g~, p. 534. 

29. Ibid., p. 534 

30. Hans Mol, Opo cJ-.~., p. 294'0 
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problem in the context of the evolutionary stage of a society 

in which the sacralization is taking place, Aurobindo remains 

confined'to the point of view of the individual responding to 

the demands of an already sacralized system of meaning. 

It seems to us that the most significant point that Mol 

makes in his formulation of commitment relates to the 

priority-setting function of commitment and its relevance for 

the sacralization of a sysiem of meaning Or value structure. 

Yoga recognizes the importance of setting one's priorities 

for integration with the Supreme. Accordingly the Hindu 

Yogic philosophy insists on the inestimable contribution of 

Sradha in setting such priorities for spiritual realization. 

Hence, it i8 maintained that the Bhakti Yoga must be one 

poinied (ekanta), never attentive to anything else (anaaya); 

never adulterated (avyabhichari) etc. ; for in the inner life 

that is a sacrifice (antaryajna), where the soul is the 

sacrificer, Sradha, oneness, non-divergence in the Will is 

the ultimate helpmate of the sacrificer, the Atman~l 

It is the priority-setting function of the commitment 

link that on a different plane enables the hero (dhira) to 

perceive immense possibilities for the union with the Supreme 

in self-sacrifice. Self-sacrifice is guided by the intense need 

31. Haridas Chaudhari, Gpo cit., p. 24, 
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to find oneself in the company of the divine, whose constant 

companionship the devotee always desired, and the certainty 

born of commitment that death instead of being an end to life, 

is the beginning of a more meaningful life in the fellowship 

(Sakha) of the Divine~2 This goes to confirm Mol's hypothesis 

that sacrifice is a form of commitment which reinforces a 

system of meaning or identity by clarifying priorities~3 It is 

equally reassuring that the early Yoga philosophers recognize 

the dangers of non-commitment for the identity and meaning 

of existence when they warn that one must always guard against 

the evil of AsradhJ4 (the absence of commitment). 

D. Tantra yoga: Sacralization Thr0:!2_fQ1 Ritual 

Tantra Yoga in the Yogic scheme operates on the basic 

assumption that the ritual aspect of the belief system is 

extremely important for the realization of spiritual communion. 

Most of the modern literature on Yoga distinguishes between 

Hatha Yoga and Tantra Yoga, the latter being the extreme form 

of ritualism in its most concrete aspect. However, in the 

32. Haridas Chaudhari, OPt cit., p. 111. 

33. Hans Mol, Ope cit., p.291. 

34. Haridas Chaudhary, OQ. cit., p .• 24. 
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ancient Sanskrit writings they are placed together, Hatha 

Yoga being a part of Tantra Yoga~5 

The emphasis in 'rantra is on the restoration of the 

36 wholeness of being. According to Tantra Yo~a, the ultimate 

goal of all tantric ritual is the union bf the dynamic and 

static aspect of personality. These two aspects are frequently 

described as the polar op~osites of Siva (the timeless 

perfection) and saktf (the dyrlamism of time)~7 The two are 

united in the Kundalini and thus restore the 'wholeness' of 

the 'Being'. Symbolically it is represented as a sort of 

supreme marriage (mahamai thu".mi}between the feminine and 

the masculine aspect of personality, between the principles 

of basic energy and pure existence. The same idea is expressed 

in the Yogic notion of the synchron izatioi1 of breath or the 

respiratory rhythm when the Hatha Yogi attempts to realize 

'totality' or 'wholeness' of existence by uniting the HA 

(the breath of the right nostril representing the sun) and 

THA (the breath of the left nostril representing the moon). 

35. Mircea Eliade, QQ_ cit., p. 227. 

36. Haridas Chaudhary, 22. cit., p. 59. 

37. Ibid., p. 58. 



116 

In this dialectic of opposites the Yogi'realizes' the 

state of 'sahaja' (the equilibrium) by transcending the 

dualities. And as Hevaraja 'l'antra points out:"the whole 

world is of the nature of sahaja - for sahaja is the 

quintessence (svarupa) of all.,,38 Thus the 'wholeness' or 

'totality' accomplished in Tantra Yoga is both personal 

and cosmic. 

Rites of Tantra affirm the need for intelligent and 

organized fulfilment of natural instinctual desires. It 
i 

tends to undermine any basic antagonism between nature 

(society) and self, and self-mortification is considered 

contrary to the functional orientation of nature (society). 

Rites emanating from the Tantric theory of five M's such as 

wine (Madya), meat (Mansa), fish (Matsya), parched cereal 

(Mudra), and sexdal union (Maithuna) are considered valuable 

aids to the vigerous growth and development of the spirit.J9 

According to Kundalinini or Tantra Yoga these represent 
-

different modes of manifestation of energy. The assumption 

is that any individual making profitable use of these for a 

union with the supreme power through consistent dev~lopment 

38. Mircea Eliade, Ope cit., p. 269. 

39. Haridas Choudhari, ~cit., p. 60. 
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of the 'whole' of human personality, not in isolation from, 

but in harmony with the social existence, is the true yogi. 

For the Tantra Yoga implies that "all these desires (finding 

expression and fructification in rites), ultimately come from 

the ~ivine will. In the final an~lysis they are aids to the 

process of evolution and progress. The important thing is 

to fullill them with that understanding, in a spirit of 

co-operation with the creative force of evolution ••• The 

more a person co-operates with the evolutionary impetus, 

the more his desires are purged of the egoistic taint and 

are transmuted into the pure flame of aspiration for divine 

1 0f" 40 l e • 

There is more than one reason to place Tantra Yoga 

at par with the mechanism of ritual. Ind~ed its emphasis on 

the integrative/expressive orientation of repetitive non-logical 

aetion is tlle obvious common ground. Through an orga.nized 

manipulation of t,he instinctual energy in Tantra, as Turner 

would put it, "the raw energies of conflicts are domesticated 

in the service of social order,,~l The function of Tantric 

rituals is to adapt and periodically re-adapt, to borrow Mol's 

40. Haridas Choudhari, 9E. cit., p. 61. 

41. Victor W. Turner, Symbols in Ndembu Ritual in 
Emmet, Dorothy and MacIntyre, Alsdair (editors), 
Sociological Theory and Philosophical Analysis, 
p. 172. 
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phrase, "the bio-physical individual to the basic conditions 

and axiomatic values of human social lifell~2 'rhe essential 

factor underlying the Tantric practices is the belief that 

these rites cleanse or purify mundane or profane acts and in 

the process sacralize the acts themselves by superimposing 

certain constraints on them. Hence Maithuna (participation 

in a sexual act) for a Tantric Yogi is a rite and not a 

profane act; since the partners are no longer human beings, 

but 'detached' like gods, sexual union no longer participates 

on the cosmic plane. Ritual repetition of an act sacralizes 

it and the performance thereof instead of being constitutive 

of bondage leads to salvation. The tantric texts frequently 

repeat: "By the same acts that cause some men to burn in hell 

for thousands years, the Yogi gains his eternal salvation.#3 

VIe have tried to see the degree to which Kundalini Yoga 

fits into our scheme of things. The problem of fit has been 

minimized by ass~rting the element of repetitivenness as well 
-

as the 'wholeness' that is accomplished through the expressi vel 
integrative orientation of the repeti~ive non-logical action. 

However the minimization of the problem is not to our entire 

satisfaction. Indeed, though Kundalini Yoga lies on the side 

L~2. Victor Vol. Turner, Symbols in Ndembu Ritual in Emmet, 
Dorothy and Maclnt~re, Alsd~iF (editors), Sociological 
The ory and Philosophi9al Analysis, p. 17'7. -

p. 263. 
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of the non-logical and tends to stahlliz~ . through emotional 

sUblimation of the basic conflict of human existence, at the 

the same time it has contributed to the sacralization of a 

permanent state of liminality within Hindu society. The paradox 

of the permanent state of liminality needs to be clarified by 

stating that throughout the history of Hindu society it is 

the Yogis with their expertise in Kundalini Yoga, who as a 

group have been considered as outside the boundaries of the 

social whole and threatening the cohesiveness of the society. 

K. Mythic Symbolism in Yoga 

A somewhat great difficulty plagues our attempt to 

analyse the Yoga system in terms of mythic symbolism. None 

of the Yogas noted by us can be identified as dealing with the 

role of Myth as a separate mechanism in accomplishing the 

ultimat@ goal Qf id@ntification with the Supreme, Nevertheless, 

each and all of them postulate a system of mythic symbolism 

through which a specific interpretation of reality is interiorized 

and assimilated at the emotional level. Thus the basic functionoT 

emotional sublimation of the critical conflict situations of 

human existence is accomplished through mythic symbolism over 

and against adaptation through the instrumental symbol sy~tem. 

But at the same time the dialectical relationship betv'leen the 

instrumental symbolism on the one hand and expressive symbolism 

on the other is not undermined. We have noted earlier how Gita 
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proclaims the complementarity of these two facets of symbol 

system in. the Yogic scheme of things. 

What we consider critical for mythic symbolism holds 

true for Yoga in its totality. Of course the reference here 

is to the basic binary opposition or conflict which is 

emotionally sl).blimated on a symbolic level and constitutes 

the core of mythic narration. The binary opposition cent:ra,l 

to the theological formulations of all Yoga systems is the 

. conflicting and complementing relationship between the Purusa 
i 
(the principle of bein& static, pure, consciousness, the 

witness) and Prakriti (the principle of becoming, change, that 

which veils consciousness and is witnessed). 

In and through mythical reiteration this basic duality 

is presented to the seeker of ultimate self-integration. For 

Jnana yoga this basic conflict situation .lis mediated through 

the Myth of Isvara. The rem-oval of Maya implies an intense 

separative perception of the great duality, Soul-Nature, Purusa-
-

Prakriti, However at the synthesising apex of this duality 

stands Isvara, the supreme who in the first place was the caUBe 

of Maya causing a false perception of identification of 

Purusa-Prakriti, and who ultimately guarantees removal of this 

false perception. In Bhakti Yoga the myth of Isvara take~ a 

somewhat different form, the binary opposition between Purusa 

and Prakiriti is felt so intensely that any attachment or love 

(Prema) for things of Prakriti (including one's dearmost) must 

give way to the ultimate love (Prema) of ISThara with utter 
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submission and total and unconditional surrender to the divine 

will. In Tantra Yoga, though Isvara becomes part of the binary 

opposition, the centrality of the realization of the wholeness 

or totality as the synthesising element at which the aspirant 

aims, is retained. In Tantra the Divine has two opposed yet 

inseparable aspects: the archetypillmasculine (Siva), the 

archetypal feminine (Sakti). Siva is Pure Reing, timeless 

perfection, eternal wisdom. Sakti is the power of Becoming, 

the creative energy of time, the joy and~ve of self 
/-

expression. Function eLf mai thuna (sexual rites) in Tantra Yoga 

is to highlight symbolically the integration of these 

principles; "the true sexual union is l~he union of the 

parasakti (sakti element) with At-_man (the Siva element); other 

unions represent only carnal relationso,,44 

Two observations may be offered. First, the basic binary 

opposition is constantly present in the mythic symbolism 

employed by various yoga. Secondly the dist~nctiveness of the 

myth lies in its constant reiteration and yet ever changing 

narration of a basic truth. It is the constancy of this basic 

truth underlying various ways of Yoga that provides the ground 

for the reinforcement of the definitions of reality and 

44. Mircea Eliade, OJ? cit., p. 262. 
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structures of meaning that constitutes the uniqueness of 

the Yoga belief system. Yogic myths in various ways state 

and restate the binary opposition between Purusa and PraJtri ti 

with ultimate primacy of synthesising unity in Isvara. 



CHAPTER V 

THE QIAL~crrIC OF J\PPROPRIATTON t C00lSEQUENTIAL 
DIl'f£NSION AND KAHMA YOGA. 

In our formulation of the process of sacralization in 

the first chapter we referred to the two pronged dialectic 

of the process: the making of the sacred and the sacred in 

its turn exercising its capacity for further sacralization. 

Our analysis in the preceding chapters has primarily been 

qoncerned with the first aspect of the sacralization process; 

the mechanisms of sacralization proposed by Mol and the 

corresponding dimensions of religiosity as well as the ways 

of Yoga related to the emergence of and sustenance of a 

transcendental order as the point of emotional anchorage. We 

found considerable analytical merit in th~ structure and the 

operations of the mechanisms involved in the process. This 

process of the emergence and ,sustenance of a certain set of 

symbols or a system of meaning with the antecedent qualities 

of separateness and transcendence we described as the process 

in and through which a system of meaning or value structure . 

acquires the quality of sacrality. In the articulation of this 

dimension of the sacralization process we discerned the role 

played by the mechanisms of objectification, commitment, ritual 

and myth. And our analysis of the ways 'of yoga and the 

dimensions of religiosity aonfirmed the hypothesis concerning 

the role of these mechanisms in the.emergence of a transcendetal 

123 
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point of reference. 

However in our explication of the process the second 

a~pect of the sacralization process, i.e., the sacred 

exercising its capacity for further sacralization received 

little attention. The thesis of sacralization entails a 

dialectical relationship between the sacred and the profane, 

and one important moment in the dialectic is that the sacred 

is never completely separated from the profane. This point 

has ~een made earlier. Howeverpwhat remains to be worked out 

is the way, or the mechanism through which the sacred extends 

its reign over the profane and moulds and transforms the profane 

into the sacred. It is to this aspect of the sacralization 

process that the mechanism of appropriation relates. 

A. The Dialectic of AJ?pr_9 ..... Driation 

We have maintained th<i.d thrGugh objeotification and 

commitment man's need for an ultimate ~ns~~r to the problem of 

meaninglessess is met and that they along with ritual and 

myth enable "individuals to establish a relationship with the 

beyond or the sacred, as the ground of being or the meaning 

of existence. However, it is equally clear that most of life 

is lived in the sphere of the profane, the everyday,in the realm 

of the less than ultimate concerns, activities and relationships. 

How then is the demand of ultimacy to be related to the 

requirements of mundane existence? How is the response to and 
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relationship to the sacred to be integrated with the demands 

of the profane existence? And more important, what 

implication~ does such relationship have for the profane 

mode of existence and what consequences follow from such 

relationship for the profane ? 

Weber more than anyone else has contributed towards 

enriching our understanding of the contribution made by the 

'1 
sacred to the profane world. In his analysis of the conditions 

for the emergence of Capitalism he clearly stipulated the 

transcendental ground for the Calvinist innerworldly 

asceticism. \'leber pointed out that while 'the otherworldly 

asceticism' of the Catholic l:lOnk "necessitated a wi thdrawal 

from the sexual and family life, from property and class 

relationships, and from political participation, the Calvinist 

believed that all these activities f if properly regulated and 

Go-ordinated, could contribute to the fulfilmen-t of God I swill, 

and form part of the glorification of God on earth which was 

man's supreme duty.II 2 

O'Dea has made similar point in his articulation of the 

~hesis of a dialectical relationship between society and 

religion. He has noted that the sect as a form of religious 

1. The point that Max Weber made is essentially correct 
in stating that a certain conception of the sacred 
has a specific kind of consequence for the mundane 
existence. Weber seemed to say that in the absence 
of a specific kind of ethic a specific kind of change 
is highly unlikely. 

2. Betty R. Scharf, T~£9.iological ~tud~ of Religion, 
p. 139. 
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organization arises as a response to anomie, providing both 

new valu~s and a new sense of community to its participants~ 

He also noted a considerable overlap of religious and social 

stratification and pointed out how the world of the sacred 

tends to intermirrgle and become 'interhrined ':with the profane 

4 world. While on the one hand this enhances the strength and 

grip of the sacred on the profane it also devalues the sacred. 

A consequence of this devaluation of one specific locus of 

sacredness would be that a new locus of the sacred_ will emerge 

~nd will place demands on men's allegiance and commitment. 

As Durkheim pointed out in his "Elementary Forms", the function 

of religion is to retard social change and maintain solidarity 

of existing groups and in so far as a particular religion 

cannot perform this function successfully, new groups will 

arise ~hich in their turn will become sacred to their members. 

It is in this vein that he argued that Nationalism and 

Communism in modern society could become the successor 

religions to the various forms of Christianity precisely 

because no society can maintain itself which fails to provide 

its members a vision of an ideal form of life and a ritual 

3. Thomas O'Dea, The Sociology of Religion, p. 7. 

4. Ibid., p. 79. 
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expression of this ideal~ 

Durkheim has enliehtened us both with regard to the 

how of the relationship between the sacred and the profane 

and its consequences for the profane. H,.e_de.sGr:ib9'~;::it as 

one of patterned alternation of sacred and profane modes of 

existence. According to Durkheim the ground for such a 

relationship implying an alternate mode of being to the entire 

exclusion ofth~ other lies in the contagious nature of the 

sacred. To Durkheim's way of understanding the sacred is not 

only totally other but also totally contagion, i.e. f it infests 

everything that comes in contact with sacredness~ Durkheim 

pointed out how various religious interdictibns are directed 

against this aspect of the sacred and how they are employed 

as a ~uffer against the sacr~d precisely because the corning 

together of sacred and profane is considered extremely 

dangerous for the profane ~ Tr\lhile we tend to agree with 

Durkheim that contagion is the intrinsic quality of the sacred 

and that it is through contagion that the sacredness is 

propagated and perpetuated we have some reservations about his 

5. Betty R. Scharf, Ope cit., p. 25. 

6. Emile Durkheim, The EJep1entary Forms of The He ligi o}-l§. 
Life., p. .358. --

7. Ibid., p. 360. 
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explanation of the implications or the consequences of such 

a relationship for the profane. From our point of view the 

coming together of the sacred and profane is built into the 

dialectic of the sacralization process and the consequent 

transformation of the profane in to the s8cred isnot always 

detrimental to the interests of mundane existence. 

In the first place it must be asserted that the purpose 

of the interdictions is not so much to protect the profane 

from the dangers of the contagion of the sacred, but to 

maintain the intactness of the sacred. The sacred's coming 

together with the profane does have some diminutive 

consequences fo£ the sacred. O'Dea has pointed out how the 

embodiment of the sacred in the profane vehicle cause$ a loss 

of sacredness. Referring to the consequences of a merging of 

the ethical message with the religious message he maintained 

that such:al1 attempt to make tbe,_religious message relev8.nt to the 

everyday activities and the concern of peop~e "involves the 

risk of making everyday and prosaic what was originally a call 

to the extraordinary".8 

And yet the sacred cannot help extending itself to the 

profane. It is intrinsic to the nature of the sacred that it 

8. Thomas O'Dea, OQ. cit., p. 94. 
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appropriates and assimilates all that comes in contact with 

it. In the process the profane becomes sacred and the gradual 

diminution of the sacred occurs. As one value structure or 

system of meaning tends to become less relevant because of 

concretization of it which must take place in order that the 

sacred may exercise its power for sacralization, new value 

orientations or meaning structures come to be sacralized. 

The same mechanisms of objectification, commitment, ritual 

and myth remain as relevant for sacralization as ever. But the 

new systems of meaning or'value structure too, once they have 

acquired the quality of sacredness in and through these 

mechanisms, do not remain totally confined to the transcendental 

locus, If it has to have relevance for human existence it must 

participate in the mundane life. This it does through the 

mechanism of appropriation. 

It is precisely at this point that universal religions 

have specific advantages over other elements of culture. 

Universal religions not only have the privilege of sacralizing 

expertise within the specific cultural contexts, but they have 

done so in tune with the demands of the dialectic of integration/ 

adaptation, stability/change. Through prophecy, charisma, 

conversion etc. at different moments in the history of 

society changes are incorporated and assimilated at different 

levels. While conversion and other rites of passage enable 

the individual to cope with the moments of change in personal 
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identity ch~risma and prophecy are mechanisms developed for 

the purpose of incorporating changes at the level of social 

identity? Because of this expertise in dealing with the 

forces of change and adaptation9 universal religions have 

developed a certain amount of immunity to the diminutive 

effects of appropriation. They tend to assert their relevanc~ 

even in the wake of continued onslaughts of the forces of 

change. Mol has referred to this dialectic between the forces~ 

of change ~nd consolidation as the ground of the success of 

universal religions in the history of human society: "The 

survival of universal reliEions ... does not only depend on 'the 

viability of the cultural identity which they sacralize, but 

also on their capacity to mute as well as motivate individuals, 

to constrain as well as co-opt recalcitrant groups, to reform 

as well as reinforce the social wholell~O The point of the 

argument is that though sacralization through appropriation 

entail's _- - subsequent devaluation of the sacr~d, this danger is 

effectively counterbalanced in the context of institutionalized 

religions. Just as an organism develops immunity to certain 

bacterial infections through constant exposure to it over a 

9. Hans Mol, Manuscript: The Sacralization o! Identity, 
p. 337. 

10. Ibid., p. 339. 
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long period of time or an immunity in the organism is 

developed through injection of the bacteria in the organism 

under controlled conditions, so have institutionalized 

r~ligions developed immunity to the desacralizing potential 

of sacralization through appropriation. 

This however is not true in the case of the newly 

emerging sacralizing catalysts. The pligh~ of the Ananda 

Marga movement in India is a case in point. The movement, 

as long as it remained a religious movement offering a viable 

al ternati ve to institutionalized Hindu.ism, was able to draw 

a considerable following from the rank and file of the 

intelligentia who seem to be disenchanted with institutionalized 

Hinduism. However the movement went astray and suffered 

inexorable loss in prestige and following as soon as it moved 

to appropriate the realm of politics in order to influence the 

course of change in the country. On the ot11er hand a modern 

political party Jana Sangha, which claims to derive its 

ideological strength from mainline Hinduism has not only grown 

stronger in the last decade but has forced all the other leftist 

parties to combine together against this formidable enemy. 

The association of Hindu religious fervor with a political 

party has contributed to the strength of the aforesaid political 

group without jeoparadizing the character and strength of the 

religious fervor. A similar point is made by Mol with regard 

to the sacralizing potential of systems of meaning operating 
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with resources drawn from the traditional religious backgrounds. 

Thus he observes that "the cemetery of discarded sacredness 

may contain the graves of numerous causes, liberalisms, 

1- • ] • b I- t th f th d t" 11 ra-Clona _lsms , u\, no- e one 0 or 0 ox sec -arlanlsm" . 

On the other hand the success of Communism in Russia and other 

socialist countries in extending itself to the entire mode of-

human existence is evidence to the ~ffect that any system of 

meaning which is able to develop immunity against the 

desacralizing potential of appropriation remains intact in the 

process of sacralization through appropriation. The analogy 

of immunization of the organism under controlled laboratory 

conditions holds true in this case. While such appropriation 

of everydayness of human existence can take place on different 

levels of economic, political and cultural or artistic sub-

systems, the co_nsequence of such appropriation is always 

integrative for the group. This is even more true in the 

context of newly emerging sacred patterns of meaning structures 

or value systems. Thus "without the daily routines, stable 

hierarchies, the personal loyalities, the emotional satisfaction 

of speaking on a similar wavelength our technocratic empires 

would have succumbed long ago to the forces of rationality and 

efficiency which produced them in the first place. Also semi-

sacred formulas such as "free enterprise", "democracy","rational 
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skepticism"and llobjectvity" have emerged at the heart of some 

of the subsystems of modern societies, such as the economy, 

polity and sciencelf~2 How effectively these systems of meaning 

tend to appropriate the entire realm of human existence is an 

issue that cannot be settled on a theoretical level. Intensive 

empirical investigation is required before ~ny incontrovertible 

conclusions can be drawn. However on impressionistic grounds 

it may not be unfair to maintain that these semi-sacred 

formulas too do not lag behind in placing-their claims on the 

~very day mode of human existence. And it may not be without 

significance to investigate the degree and extent of influence 

that one's professional choice exerts on one's personal ethic, 

mannerisms and other critical social choices. 

The preceding discussions have been concerned with an 

attempt to come to grip with the relationship of the sacred to the 

profane ODce the sacred comes to acquire the objectifying, 

separating charac~eristics. This mode of the dia.lectical 

relationship we preferred to call the mode of Appropriation 

and we attempted to bring out its conseqdenoes both for the 

sacred ~nd the profane. It remains to be seen, to what extent 

the meohanism of appropriation is congruent with Karma Yoga 

on the one hand and the consequential dimension of Glock on the 

other. It is to this problem that we will address ourselves in 
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the following discussion. 

B, Con.s~quef!.1j.al Dimension of R.eligiosi!'y 

Glock recognizes the significance of a certain condeption 

of sacred for the profane mode of existence. He is convinced 

that religious beliefs have certain consequences for the life 

of the adherent and that these consequences are extremely 

significant for an understanding of the core-meaning of one's 

religious life. Our attention is drawn to the universality of 
, 

this dimension of religious orientation and its implications 

for mundane existence. Thus he writes that "though the 

implications of religion for practical conduct are stated very 

explicitly in some religions and very abstractly in others ... 

there is agreement among religions that consequences follow 

or should follow from religious commitment,,~3 Religious 

consequences for Glock relate to individual motivation and 

have direct bearing on the way that an individual will conduct 

himself in his everyday mode of being. These consequences 

have to do both with what the individual can expect to 

receive as a result of being religious and with what he is 

expected to give. Thus the consequential dimension of 

religiosity relates to the way or the mechanism through which 

13. Charles Y. Glock and Rodney Stark, Religion and 
Society in--.Tension, p. 35 
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a certain conception of the transcendent becomes relevant to 

the mundane and thereby moulds and transforms the nature of 

the mundane. 

Glock relates the consequential dimension of religiosity 

with the reward-responsibility aspect of human motivation.
14 

He maintains that the individual actor's response to religiou~ 

ideas and beliefs, his willingness to incorporate them in his 

life and the COncern with which he might follow religious 

injunctions are prompted by expectations that such conduct will 

be rewarded in some way. While salvation, promise of .eternal lif~ 

reincarnation in higher social categDries etc, constitute future 

rewards,~ndividuals expect that in following a particular course 

of conduct, in living one's daily life and mundane activities 

ln terms of religious injunctions one will experience peace of 

mind, freedom from worry, a sense of well being etc. 

These have integrative consequences for the self and are an 

effective antidote to the meaninglessness and contingencies 

experienced in mundane existence. 

Glock makes an analytical distinction between religions 

largely integrated into the social structure and more 

institutionalized religions which have an existence in large 

mea~ure independent of the social structure. It is suggested 

14. Charles Y. Glock and Rodney Stark, 
92.. cit~ J p. 35. 
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that in the former case, in Hinduism for example, religious 

injunctions and ideas are closely meshed with mundane existence 

and that'· 

d l ' 15 ea 1ngs. 

, "they have greater control over man's day-to-day 

I~ this case, according to Glock, the consequences 

of religious ideas for mundane existence are well articulated 

and can be clearly discerned. On the other hand in a society 

where the religious institutions have an independent existence 

and are not well integrated in the social structure, religiously 

inspired imperatives are less likely to inform the conduct of 
I 

daily life in explicit ways. In this case religion remains 

content with articulating the general standards and gives 

individuals enough latitude in interpreting these general 

guidelines in specific life sittiations. 

It seems to us that Glock is essentially making a similar 

point that we tried to articulate in our formulation of the 

mechanism of appropriation. The difference between OUr view 

and Glock's is that Glock confines himself to the reward-responsibi 

lity dichotomy in his formulation of the consequential dimension 

of religiosity and attaches greater importance to moral or 

ethical implications of religious consequences. The important 

task th8,t he sets for himself in the stMdy of the consequential 

dimension is "to know more about what it implies for morality, 

1 c: 
-'-..J. Charles Y. Glock and 

p. 34. 
Rodney C +,.., ... lr 

iJ l.JO~.L.n..,. 
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for altruistic behavior, for the decisions people make as 

16 they move through the life cycle". In our formulation of the 

mechanism of appropriation we attempted to show that the 

consequences of a certain conception of the transcendental point 

of reference may ~xtend to such sUb-systems as economy, polity 

and art. Moreover while the relationship between the sacred 

and the profane is conceived in our formulation in dialectical 

terms, for Glock it is basically causative. To Glock the 

actions of the world are determined by the religious injunctions 

~nd in so far as they are only consequences that follow from 

the belief in the sacred they have a causal relationship with 

the transcendental point. We will return to this point later. 

C. ~K_a_r,-m_a_Y;;c;. __ o .... gL,;..a ___ T""-h_e--,,P=-a th 0 f Act ion 

In Karma Yoga the dialectical relationship of the profane 

and the sacredem€H"ges in its most pronounoed form. For Yoga 

self·integration is the sacred mode of being; and in Karma Yoga 

the problem of self-integration is related to the problem of 

social-integration. Karma Yoga emphasises the significance of 

human volition and natural propensities for action and outlines 

16. Charles Y. Glock and Rodney Stark, 
.9p. cit., p. 37. 
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a scheme of things in which the activities of the mundane 

world, day-to-day living acquire a new meaning and provide 

impetus for active participation in social process, Significantly 

Karma Yoga unequivocally declares inaction or withdrawal ''from 

the activities of the mundane world detrimental to the growth 

of human personality and disruptive for the social whole. 17 

1\101 has drawn our attention to the fact that "the integration/ 

sacralization at the level of self or group may have a 

disintegrative/desacralizing effect on the wider social whole lt
•
18 

This dialectic of the individual-integration and social-

integtation is recognized by Yoga and Karma Yoga is an attempt 

to minimize the disruptive, disintegrative consequences of 

Jnana Yoga and Bhakti Yoga which inevitably lead to a self-

centred conC2ption oftha sacred. mode of being. Karma Yoga recognizes 

the dialectic of the conflict and complementarity between the 

parts (the individual) and. the whole (the society), and 

accordingly exhorts the adherents to strive for a social 

integration through spiritual growth. In his exposition of 

Karma Yoga, Choudhary says : 

17. Bh~vad Gita, ~ri. C. Rajgopalachari, P. 49. 

18. Hans Mol, Ope cit., p. 339. 



Spiritual action may mean self-less 
dedication to human welfare on the 
basis of one's free-development. 
To be true to one's own-self is the 
first pre-requisite of social 
service •.• the Yogi of action 
(Karma Yogi) proceeds to promote 
human welfare in a spirit of non-
attachment. A true Yogi of 
action seeks to advance the cause 
of human welfare not as self
righteous or self-important bigwig. 
He acts as an humble instrument 
of the supreme Being which is 1 
the source of all higher values. 9 

139 

In and through Karma Yoga sacredness is extended to the 

human existence in its entirety. Religion, in order to be 

relevant to the needs of meaning and order in mundane existence, 

cannot remain content with articulating a totally other-worldly 

mode of sacredness. Inner-wordly motivation is not a prerogative 

of anyone specific religious orientation; rather it is a 

pre-requisite for the survival and successful operation of 

any transc€nd€mtally grounded religion. It is not without 

significance that even Buddhism, while exhorting the ideals of 

renunciation in its extreme form, also developed the ideal 

of Bodhisattva, the spiritual being who finds it extremely 

desirable to postpone his own final deliverance in order to 

be able to participate in the affairs of mundane existence. 20 

19. Haridas Choudhary, QJ2. cit., p. 75. 

20. Edward Conze, 
peve lopl!!en~~_, 

Buddhism: its Essence and 
p. 125-27. 



Karma Yoga makes a distinction between three kinds of 

actions, performance of which are conceived as havinG a 

sacralizing effect on human existence. First of all, spiritual 

action may mean conformity to ~criptural injunctions or the 

ethico-religious laws embodied in scriptures. In the second 

place, spritual action may mean selfless action performed in 

the best interest of society. According to Karma Yoga man 

advances beyond ritualism and ceremonialism when he realizes 

that true virtue lies in unmotivated acts of goodness. And 

finally spiritual action may mean selfless dedication to human 

21 welfare on the basis of onels free-development. To be true 

to oneis own self is the first-requisite of social service. 

11hus says G ita : 

Janaka and others attained perfection 
only through performance of actions. 
Looking even to the welfare of society, 
you should work (perform duties of your 
statiOn). whatever way of life th~ . 
great men (enliGhtened ones) adopt, the 
other men copy; the standards he sets up 
is followed by the people "0 H~nce, the 
enlightened should toil with the motive 
of the social-welfare without any 
attachment. 22 

The basic presupposition, the uniting thread that runs through 

the above-mentioned threefold formulation of the path of action 

is the recognition that self-integration and social-integration 

21. Haridas Choudhary, 

22. Bhagvad-Gita, ed. C. Rajgopalachari, 
III, 20-25 ; O~. Cit., p. 51-52. 



§tand in a dialectical relationship, the social control of the 

individual is indispensable and that though the self suffers 

precisely because of the experience of meaninglessness and 

anomie in social existence, it must cooperate with the social 

mode of being to realize its own goal of self-integration. 

Karma-Yoga, fully aware of the problematics of the "existential" 

situation and the resultant bewilderment, provides the ideal 

of fully sacred life, a life full of meaning and purpose. 

It gives solace to the man of action that life has meaning 
I 

and :Value, and that meaning and value can be realized through 

participation in the world-process. The Karma yogi does not 

encounter nothingness, is not occupied by uncanniness, and 

is free from confusions and bewilderment, because he knows 

that life itself imposes upon each individual specific 

obligations and that at every moment of his existence he has 

a duty tha~ .. is defined by his existential situation. Karma 

Yoga does not emphasise renunciation of the world and worldly 

activities; emphasis here is on the performance of those 

activities with a mental attitude of non-involvement and 

non-attachment. Non-attachment in this oontext implies the 

sacrifice of personal aggrandizement at the altar of social 

good. Probably there is a grain of truth in DUrkheim's 

proposition that the sacred is the mode of society's control 

on the conflicting interests of individuals. Karma Yoga is 

? classic case of a religious symbol system performing this 

function. 



lL~2 

D. Conclusion 

Thus both the consequential dimension of religiosity and 

Karma Yoga address themselves to the same set of questions. 

What relevance does any religious symbol system have for the 

day-to-day activities of human existence? Does a specific 

belief system or interpretation of reality have any Dearing 

on the aspect of life which is normally defined as belonging 

to the realm of profane? In other words, to what extent ~oes 

a symbol system emotionally sublimate the conflicts and 

discordance of human existence, instead of just tackling the 

problem through emotional displacement on the transcendental 

level, and thus attempting fa' minimize the conflict by enterilig 

right into the heart of the mundane? Both Glock and Yoga 

assert the significance of the specific belief system and 

interpretation of reality in providirig a contour for day-to-day 

human existenc~. To them, specifically, the implications of the 

religious symbol system for tbe profane lie -in its ability 

to inform and mould the profane. 

Of course, Mol would hardly disagree with this. His 

theoretical formulations are greatly concerned with the 

dialectical relationship between the profane and the sacr~d. 

It is precisely this recognition of the dialectical relationship 

that is reflected in his choice of the language of sacralization. 

Given this context~ the questions to which Glock and Yoga address 

themselves in the language of consequences are no less relevant 
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to Mol. The difference, however, especially from Glock's 

approach to the consequential dimension of relieiosity, needs to 

be stated. To Glock the actions of the mundane \",orld have a 

causal relationship with the transcendental belief system. 

His concern is different from Mol-as well as Yoga in precisely 

this 8-ssertion of the causative relationship between the sacred 

and the profane. 

Keeping this distinction 1n mind we will approach - the 

consequential dimension of religiosity 1n a rather different 

way. Glock thinl~s that the acts of the mundane world which 

are informed and determined by religious injunctions are only 

the consequences that follow from the beliE:'i' in. the sacred. 

To us howev(:'lr the conseql1.cntic~.I- dimension of religiosity will 

be an assertion of the fact that the objectified or transcendent 

point exercises its capacity for further sacralization. Acts 

of the mundane world then become meaningful precis@ly because 

they acquire a quality of sacrality in the process of being 

informed and determined by the transcendental point. It is 

in this vein that Karma Yoga argues that an action performed 

in the right spirit, that is in the spirit of sacrifice to the 

Lord, without any desire for the fruit thereof, does not 

consti tute bondage. Any mundane action, performed J_n the spirit 

of detachment, becomes a sacrifice, a rite, sacred in nature. 

Thus Karma Yoga prDmises the freedom for the spirit in and 

through world if we accept sUbjection of our whole being to that 



which lS higher than the separating and limiting ego, 

It is apparent then that the leverage for sacralization 

that Mol ascribed to the transcendents.l point is the nasic 

assumption of Karma Yoga. However, while lYlol has ascribed this 

leverage for sacralization to the transcendental point, his 

mechanis~for sacralization are deficient in providing for this 

leverage. It is our contention that the mechanims proposed by 

Mol need to be supplemented by the incorporation of a mecha.nism 

corresponding to Glock's consequential dimension of religiosity 
I 

or t.he way of action, i.e., Karma Yoga as laid down in Yogic 

schemes of things. True, Glock is unable to workout the 

problem of religious consequences in tune with the dialectic of 

sacred and profane, but his insights are essentially correct. in 

seeing conceptual advantage In t.he consequential dimension of 

religiosity. Yoga, of course, insists on t.he dialectic of 

sacralization and provides in Karraa Yoga an excellent occasion 

for deciphering this dialect.ic. 

We have noted extensive agreement between the mechanisms 

of sacralization on the one hand and the dimensions of religiosity 

and the ways of Yoga on the other. We found Mol's conceptual 

tools eminent.ly suitable for a comparative analysis of the 

sacralization process in two different cultural contexts, 

However, while we exhausted Mol's conceptual tools dealing with 

the process of sacralization there remained unexhaust.ed cat.egories 

both in Glock's paradigm and Yoga whose contribution to the 
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process of sacralization cannot be ascertained with the help 

of the mechanisms proposed in the sacralization theory. It is 

important to note that Glock's fifth dimension Of religiosity, 

namely the Consequential Dimension and the fourth way of Yoga, 

sometimes declared the most important way, namely the Karma Yoga, 

do not have their correlate in the mechanisms of sacralization. 

It is our contention that these categories in the respective 

theoretical schemes display a certain amount Of congr~ence and 
" . 

that they are unique in their own right and need to be incorporatec 

in Mol's scheme. It seems to us that these categories refer 

to that aspect of the sacralization process whereby a system of 

meaning or value structure after having acquired the objectifying, 

sep?rating characteristics of the sacred, extends itself to 

the realm of profane and thereby contribute's to further 

sacralization. This mode of the dialectical relationship we 

prefer to call the mode of appropriation. Appropriation is 

the mechanism in and through which the sacred exercises'its 

capacity for further sacralization. Appropriation from our point 

of view is that mode of dialectical relationship which enables the 

sacred to appropriate or claim the realm of the mundane; the 

conseq~ance of this mode of dialectical relationship for the 

profane is the inevitable transformation or metamorphosis lnto 

a sacred mode of being. 
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