
The Blackwell Companion to
Sociology of Religion

Edited by

Richard K. Fenn
Princeton Theological Seminary





‘This book provides excellent coverage of the sociology of religion, and should
be widely used . . . I am especially struck by the very good balance between mate-
rial pertaining to the state of the discipline and material bearing on particular
issues. I only wish I had written for it!’

Paul Heelas, Professor of Sociology of Religion, Lancaster University

‘This is an exciting and interesting book which I will certainly enjoy reading.’
Eileen Barker, Professor of Sociology, London School of Economics and 

Political Science

‘I will jump at the chance to use this book . . . Fenn does good work, typically
innovative.’

Phillip E. Hammond, D. Mackenzie Brown, Professor of Religious Studies, 
University of California, Santa Barbara

‘This is a book to savour and return to.’
Mark D. Chapman, Ripon College, Cuddesdon



Blackwell Companions to Religion

The Blackwell Companions to Religion series presents a collection of the most recent schol-
arship and knowledge about world religions. Each volume draws together newly commis-
sioned essays by distinguished authors in the field, and is presented in a style which is
accessible to undergraduate students, as well as scholars and the interested general reader.
These volumes approach the subject in a creative and forward-thinking style, providing a
forum in which leading scholars in the field can make their views and research available to a
wider audience.

Published

The Blackwell Companion to Judaism
Edited by Jacob Neusner and Alan J. Avery-Peck

The Blackwell Companion to Sociology of Religion
Edited by Richard K. Fenn

The Blackwell Companion to the Hebrew Bible
Edited by Leo G. Perdue

The Blackwell Companion to Postmodern Theology
Edited by Graham Ward

The Blackwell Companion to Hinduism
Edited by Gavin Flood

Forthcoming

The Blackwell Companion to Modern Theology
Edited by Gareth Jones

The Blackwell Companion to Political Theology
Edited by William T. Cavanaugh and Peter Scott

The Blackwell Companion to Religious Ethics
Edited by William Schweiker

The Blackwell Companion to Protestantism
Edited by Alister E. McGrath

The Blackwell Companion to the Study of Religion
Edited by Robert A. Segal

The Blackwell Companion to the Eastern Christianity
Edited by Ken Parry

The Blackwell Companion to Christian Ethics
Edited by Stanley Hauerwas and Sam Wells

The Blackwell Companion to Christian Spirituality
Edited by Arthur Holder

The Blackwell Companion to the Bible and Culture
Edited by John Sawyer and Paul Fletcher

The Blackwell Companion to the New Testament
Edited by David Aune



The Blackwell Companion to
Sociology of Religion

Edited by

Richard K. Fenn
Princeton Theological Seminary



© 2001, 2003 by Blackwell Publishing Ltd
except for editorial material and organization © 2001, 2003 by Richard K. Fenn

350 Main Street, Malden, MA 02148-5018, USA
108 Cowley Road, Oxford OX4 1JF, UK
550 Swanston Street, Carlton South, Melbourne, Victoria 3053, Australia
Kurfurstendamm 57, 10707 Berlin, Germany

The right of Richard K. Fenn to be identified as the Author of the Editorial Material 
in this Work has been asserted in accordance with the UK Copyright, Designs, and
Patents Act 1988.

All rights reserved. No part of this publication may be reproduced, stored in a retrieval
system, or transmitted, in any form or by any means, electronic, mechanical,
photocopying, recording or otherwise, except as permitted by the UK Copyright,
Designs, and Patents Act 1988, without the prior permission of the publisher.

First published 2001
First published in paperback 2003 by Blackwell Publishing Ltd

Library of Congress Cataloging-in-Publication Data

The Blackwell companion to sociology of religion / edited by Richard K. Fenn.
p. cm. – (Blackwell companions to religion)

Includes bibliographical references and index.
ISBN 0-631-21240-X (hardcover : alk. paper) – ISBN 0-631-21241-8 (pbk.: 

alk. paper)
1. Religion and sociology. I. Series.

BL60 .B53 2000
306.6 – dc21 00-060791

A catalogue record fo this title is available from the British Library.

Set in 101/2 on 121/2pt Photina
by SNP Best-set Typesetter Ltd., Hong Kong
Printed and bound in the United Kingdom
by T. J. International Ltd., Padstow, Cornwall

For further information on
Blackwell Publishing, visit our website:
http://www.blackwellpublishing.com



Contents

List of contributors viii
Acknowledgments xii
Preface xiv

Part I Classical and Contemporary Theory: Recycling,
Continuity, Progress, or New Departures?

Editorial Commentary: Religion and the Secular; the Sacred 
and the Profane: The Scope of the Argument 3

1 Personal Reflections in the Mirror of Halévy and Weber
David Martin 23

2 Salvation, Secularization, and De-moralization 
Bryan Wilson 39

3 The Pentecostal Gender Paradox: A Cautionary Tale for 
the Sociology of Religion 
Bernice Martin 52

4 Feminism and the Sociology of Religion: From 
Gender-blindness to Gendered Difference 
Linda Woodhead 67

5 Melancholia, Utopia, and the Psychoanalysis of Dreams 
Donald Capps 85

6 Georg Simmel: American Sociology Chooses the Stone 
the Builders Refused 
Victoria Lee Erickson 105



7 Transformations of Society and the Sacred in Durkheim’s 
Religious Sociology 
Donald A. Nielsen 120

8 Classics in the Sociology of Religion: An Ambiguous 
Legacy 
Roger O’Toole 133

9 Individualism, the Validation of Faith, and the Social 
Nature of Religion in Modernity 
Danièle Hervieu-Léger 161

10 The Origins of Religion 
Richard K. Fenn 176

Part II Contemporary Trends in the Relation of 
Religion to Society

Editorial Commentary: Whose Problem is it? The Question of
Prediction versus Projection 197

11 Secularization Extended: From Religious “Myth” to 
Cultural Commonplace 
Nicholas J. Demerath III 211

12 Social Movements as Free-floating Religious Phenomena 
James A. Beckford 229

13 The Social Process of Secularization 
Steve Bruce 249

14 Patterns of Religion in Western Europe: An Exceptional 
Case
Grace Davie 264

15 The Future of Religious Participation and Belief in Britain 
and Beyond 
Robin Gill 279

16 Religion as Diffusion of Values. “Diffused Religion” in the 
Context of a Dominant Religious Institution: The Italian 
Case
Roberto Cipriani 292

17 Spirituality and Spiritual Practice 
Robert Wuthnow 306

18 The Renaissance of Community Economic Development 
among African-American Churches in the 1990s 
Katherine Day 321

vi CONTENTS



19 Hell as a Residual Category: Possibilities Excluded from the 
Social System 
Richard K. Fenn and Marianne Delaporte 336

Part III The Sociology of Religion and Related Areas 
of Inquiry

Editorial Commentary: Looking for the Boundaries of the 
Field: Social Anthropology, Theology, and Ethnography 363

20 Acting Ritually: Evidence from the Social Life of Chinese 
Rites
Catherine Bell 371

21 Moralizing Sermons, Then and Now 
Thomas Luckmann 388

22 Health, Morality and Sacrifice: The Sociology of
Disasters 
Douglas J. Davies 404

23 Contemporary Social Theory as it Applies to the 
Understanding of Religion in Cross-cultural 
Perspective 
Peter Beyer 418

24 The Return of Theology: Sociology’s Distant Relative 
Kieran Flanagan 432

25 Epilogue: Toward a Secular View of the Individual 
Richard K. Fenn 445

Index 469

CONTENTS vii



Contributors

James A. Beckford is Professor of Sociology at the University of Warwick. His
main publications in the sociology of religion include Religious Organization
(1973), Cult Controversies. The Societal Response to New Religious Movements
(1985), and Religion in Prison. Equal Rites in a Multi-Faith Society (with Sophie
Gilliat, 1998). He is the editor of New Religious Movements and Rapid Social Change
(1986), and coeditor of The Changing Face of Religion (with Thomas Luckmann,
1989), and Secularization, Rationalism and Sectarianism (1993).

Catherine Bell is Bernard J. Hanley Professor of Religious Studies at Santa
Clara University, CA. Recent publications include: Ritual: Dimensions and 
Perspectives (1997), “Performance,” in Critical Terms for Religious Studies (1998),
“Pragmatic Theory” in Secular Theories on Religion (2000), and articles for The
Encyclopedia of Taoism (2001).

Peter Beyer is associate professor in religious studies at the University of Ottawa
in Canada. His publications are Religion and Globalization (1994), and numerous
articles including “The Modern Emergence of Religions and a Global Social
System for Religion,” in International Sociology 13 (1998), “The City and Beyond
as Dialogue: Negotiating Religious Authenticity in Global Society,” in Social
Compass 45 (1998) and “Religious Vitality in Canada: The Complementarity of
Religious Market and Secularization Perspectives,” in Journal for the Scientific
Study of Religion 36 (1997).

Steve Bruce is Professor of Sociology at the University of Aberdeen. His most
recent works are Religion in the Modern World: From Cathedrals to Cults
(1996), Conservative Protestant Politics (1998) and Choice and Religion: A Critique
of Rational Choice Theory (1999).

Donald Capps is William Harte Felmeth Professor of Pastoral Theology at
Princeton Theological Seminary. His most recent books include Men, Religion,
and Melancholia: James, Otto, Jung, and Erikson (1997), Social Phobia: Alleviating



Anxiety in an Age of Self-promotion (1999), and Jesus: A Psychological Biography
(2000).

Roberto Cipriani is Full Professor of Sociology at the University of Rome 3. He
is also past president of the ISA Research Committee for the Sociology of Reli-
gion. He has been editor in chief of International Sociology. His publications
include Sociology of Religion. An Historical Introduction (2000).

Grace Davie is a Reader in the Sociology of Religion, University of Exeter. Her
recent publications include Religion in Britain since 1945 (Blackwell, 1994), Iden-
tités religieuses en Europe (coeditor with Danièle Hervieu-Léger, 1996), Modern
France: Society in Transition (coeditor with Malcolm Cook, 1999), and European
Religion: A Memory Mutates (2000). She has also contributed to The Impact of
Religious Conviction on the Politics of the Twenty-first Century (1999), and Sociol-
ogy (special millennial edition, 2000/1).

Douglas J. Davies is Professor in the Study of Religion at the University of
Durham. His most recent publications are Reusing Old Graves (with Alastair
Shaw, 1995), Mormon Identities in Transition (ed., 1996), Death, Ritual and Belief
(1997), and The Mormon Culture of Salvation (2000).

Katherine Day is Professor of Church and Society at the Lutheran Theological
Seminary at Philadelphia. Her primary areas of research have been African
American churches and social movements. She has published a number of arti-
cles in this area as well as two books, Modern Work and Human Meaning (1986)
and Prelude to Struggle (forthcoming). Currently she is engaged in research on
the phenomenon of racially motivated church burnings and the volunteer
rebuilding movement.

Marianne Delaporte is a Ph.D. student in Medieval History at Princeton The-
ological Seminary. She is currently working on her dissertation: “The Headless
Holy Man: Hilduin’s Lives of Saint Denis.”

Nicholas J. Demerath III is Professor of Sociology at the University of Massa-
chusetts, Amherst and immediate past president of the Society for the Scientific
Study of Religion. His recent books include A Bridging of Faiths: Religion and 
Politics in a New England City, (with R. Williams, 1992), Sacred Companies: Orga-
nizational Aspects of Religion and Religious Aspects of Organizations (coedited with
P.D. Hall, T. Schmitt, and R. Williams, 1998), and the forthcoming Crossing the
Gods: Religion, Violence, Politics, and the State Across the World.

Victoria Lee Erickson is Associated Professor of the Sociology of Religion,
Drew University, Madison, NJ. She has written Where Silence Speaks: Feminism,
Social Theory and Religion (1993), and the forthcoming Terror: A Witness to
Human Community (with Michelle Lim Jones).

Richard K. Fenn is currently the Maxwell Upson Professor of Christianity and
Society at Princeton Theological Seminary. His recent works include The Per-
sistence of Purgatory (1995), The End of Time (1997) and Time Exposure (in press).

Kieran Flanagan is a Reader in Sociology at the University of Bristol. His main
publications are: Sociology and Liturgy: Re-presentations of the Holy (1991), and

CONTRIBUTORS ix



The Enchantment of Sociology: A Study of Theology and Culture (1996). He has
coedited Postmodernity, Sociology and Religion (1996), and Virtue, Ethics and Soci-
ology: Issues of Modernity and Religion (with Peter C. Jupp, 2000). He is complet-
ing a book, Seen and Unseen: A Sociology in Theology and is working on a study of
virtue and vocation.

Robin Gill is the Michael Ramsey Professor of Modern Theology at the 
University of Kent at Canterbury. He has postgraduate degrees in both sociology
and theology and has written widely on both. Among his recent books are 
The Myth of the Empty Church (1993) and Churchgoing and Christian Ethics
(1999).

Danièle Hervieu-Léger is a Professor at the Ecole des Hautes Etudes en Sci-
ences Sociales in Paris, is director of the Centre Interdisciplinaire d’Etudes des
Faits Religieux, and chief editor of the journal Archives de Sciences Sociales des
Religions. Among her publications are Le Féminisme en France (1982), De l’Emo-
tion en Religion (coeditor with F. Champion, 1990), La religion au lycée (ed. 1991)
Religion et Ecologie (ed. 1993), La religion pour mémoire (1993), Identités religieuses
en Europe (coeditor with G. Davie, 1996), Le Pèlerin et le converti. La religion en
mouvement (1999).

Thomas Luckmann is Professor of Sociology at the University of Constance,
Germany. His publications include Life-World and Social Realities (1983), The
Changing Face of Religion (with James A. Beckford, 1989), Religion (1991), and
Modernity, Pluralism and the Crisis of Meaning. The Orientation of Modern Man
(with Peter Berger, 1995).

Bernice Martin is Emeritus Reader in Sociology at London University. She has
recently written Betterment on High: Life Worlds of Pentecostals in Chile and Brazil
(with David Martin).

David Martin is Emeritus Professor of Sociology at London University (LSE) 
and Honorary Professor in the Department of Religious Studies at Lancaster 
University. His most recent books include Does Christianity Cause War? (1997),
and he is currently writing The World Their Parish: Pentecostalism as Cultural 
Revolution and Global Option for Blackwell.

Donald A. Nielsen is Professor of Sociology, State University of New York.
Included among his publications is Three Faces of God: Society, Religion and the
Categories of Totality in the Philosophy of Emile Durkheim (1999), as well as essays
on Philo of Alexandria, Thucydides, churches and sects in Russia, the Medieval
Inquisition, Georg Simmel and Biblical exegesis, Max Weber, and other topics in
the history of social theory and the sociology of religion.

Roger O’Toole is Professor of Sociology at the University of Toronto, Canada
and is cross-appointed to the university’s interdisciplinary postgraduate Centre
for the Study of Religion. His articles and reviews have appeared in various jour-
nals and many edited volumes. He is a former editor-in-chief of Sociology of Reli-
gion, a former associated editor of Studies in Religion and is currently a member
of the editorial board of the new journal Implicit Religion. He is the author 

x CONTRIBUTORS



of Religion: Classic Sociological Approaches and The Precipitous Path: Studies In 
Political Sects.

Bryan Wilson is Reader Emeritus in the University of Oxford and Emeritus
Fellow of All Souls. His recent publications include The Social Dimensions of Sec-
tarianism (1990), A Time To Chant: The Soka Gakkai Buddhists in Britain (with K.
Dobbelaere, 1994), and New Religious Movements: Challenge and Response (coed-
itor with J. Cresswell, 1999).

Linda Woodhead is Senior Lecturer in Christian Studies at Lancaster Univer-
sity. She is coauthor of Religion in Modern Times: An Interpretive Anthology (with
Paul Heelas, Blackwell 2000) and coeditor of Diana: The Making of a Media 
Saint (with Scott Wilson and Jeffrey Richards, 2000). She is currently writing an
Introduction to Christianity.

Robert Wuthnow is the Gerhard R. Andlinger Professor of Sociology and
Director of the Center for the Study of Religion at Princeton University. His
recent books include After Heaven: Spirituality in America Since the 1950s (1998),
Loose Connections: Joining Together in America’s Fragmented Communities 
(1998), and Growing Up Religious: Christians and Jews and Their Journeys of Faith
(1999).

CONTRIBUTORS xi



Acknowledgments

To all the contributors I wish to express my gratitude for their participation, their
willingness to consult and revise, and their patience with editorial corres-
pondence. Reading their work has reminded me of the breadth and depth they
bring to this field and of their commitment to understanding what is beyond us
all.

To my editorial assistant, Marianne Delaporte, I wish to express my thanks for
her intelligent, tough-minded grasp of the work at hand. Not only was she
willing to check and recheck, call and correspond, edit and revise; she kept her
good humor. Ms. Delaporte also helped me to see the kinship among the essays
and to order the volume as a whole. Quite literally, this work would not have
been finished had it not been for her repeated efforts and her willingness to make
her daughter Emma wait while we put the pieces together.

The Dean and the Computer Services Department of Princeton Theological
Seminary were essential from the beginning of this project. James Armstrong
advised me, provided financial support for editorial assistance and the work of
translation, and gave me good-humored advice. Rodney Hillsman and Chris Car-
penter of Computer Services, under the guidance of Adrian Backus, made it pos-
sible for us to access the seminary’s computer from various locations over the
course of many months, and they made it seem easy. Michael Davis, as faculty
secretary, handled multiple letters and phone calls – for which I am very grate-
ful – as well as the work of translation.

It was Alex Wright, editor and colleague of long standing, formerly of Black-
well’s, who invited and encouraged me to undertake this project, helped me to
think through the nature of this volume, and corrected my errors and over-
sights. Clare Woodford and Joanna Pyke have been kind and sustaining as the
work progressed. I would also like to thank Jenny Roberts, who edited this manu-
script with skill, flexibility, and patience in the face of several cross-Atlantic 
complications. Any remaining infelicities of expression are mine alone.



There are two generations of sociologists at work together in these pages, and
they provide a foundation for more to come. How long the world will last as they
have described it here is anybody’s guess. That they have given us a striking
picture of the sociological landscape and of some of its very personal heights
and depths, I have no doubt at all.

In editing a book of this length there are inevitable differences in style among
the authors. As editor I have sought to impose as little uniformity as possible in
this regard, and where authors have disagreed with the advice of the publisher
I have tended to support the author. No one but myself is therefore responsible
for variations in the use of inclusive language or for some authors’ references,
for instance, to places and times that will resonate with some readers but not all.
Having asked authors to make sure that their own viewpoints are clearly visible
even in fairly abstract or complex discussions, as editor I was in no position and
had no desire to smooth out the differences in their usage. The reader, I trust,
will gain an appreciation of the extraordinary differences among authors that
nonetheless contribute to what is a remarkable consensus on the shape and
direction of religious and social change.

Of course I have regrets that some sociologists who might have appeared in
these pages are not represented. There are therefore also some topics that we
have not covered as well as we might. I bear sole responsibility for the final shape
of this volume.

Richard K. Fenn

The editor and publishers are grateful to the following for permission to repro-
duce copyright material:

Excerpts from The Cloud of Unknowing and Other Works, translated by Clifton
Wolters (Penguin Classics, 1961); © Clifton Wolters, 1961. By permission of the
publishers.
Excerpts from Goethe: The Collected Works, Volume 2, translated by Stuart Atkins
(Princeton University Press, 1984).

The publishers apologize for any errors or omissions in the above list and would
be grateful to be notified of any corrections that should be incorporated in the
next edition or reprint of this book.

ACKNOWLEDGMENTS xiii



Preface

Sociologists’ ideas about the causes and consequences of religion are scattered
in a variety of studies, each of which focuses on a particular development in the
relation of religion to social systems. Some, like Bernice Martin in her chapter
on Pentecostals and on women, focus on various groups and their claims to the
sacred, while others, like Grace Davie in her chapter for this volume, focus on
established institutions and their struggles to keep and expand their clientele.
Still others focus on the way professional groups seek to answer the questions
and meet the needs of their clients, in a way that seeks, often unsuccessfully, to
maintain the status and authority of the professional providers of consolation
and advice. See, for example, the chapter on the viability of the churches by
Robin Gill for a sober assessment of their prospects for the future. See also the
interesting argument, put forward by James Beckford, that religion increasingly
resembles a social movement rather than an institution. Still others focus on the
way that whole societies attract and seek to hold the loyalty and allegiance of
their members through the adept use of sacred symbol. Roberto Cipriani’s
chapter, for instance, argues that there is a religious culture in Italy that does
enhance the value and legitimacy of the public sphere: a civic culture that is pro-
foundly religious in origin and sacred in the sentiments of allegiance that it
attracts and sustains. There is a wealth of detail and no small amount of theory
involved in these accounts, but there is also no single overriding theory that
places each of them in a larger perspective.

The resulting literature thus generates a number of claims that appear to be
competing and sometimes contradictory. Take, for example, the sociological dis-
cussion of the process of secularization. Some argue that Christianity is subject
to that process, and that Christianity itself is therefore headed for various
changes and even a slow but inevitable decline. Steve Bruce’s chapter is a par-
ticularly good case in point. Others claim that Christianity is a secularizing force
in Western societies. So far from being a victim of the process of secularization,



it has set it in motion and continued to secularize the more resistant and com-
munal forms of magic and piety. That has long been one of the arguments of
Bryan Wilson, whose contribution to this volume reminds us that the result is a
moral wasteland. Some sociologists claim that societies inevitably generate their
own forms of religious identity and symbolism; religion is thus going to be a con-
tinuing factor wherever societies are to be found. This is a Durkheimian view-
point, and it is well worth reading Donald Nielsen’s chapter to encounter a
nuanced and somewhat modernized version of that position. Others claim that
these forms of religion are secondary and derivative from the interactions and
endeavors of individuals. On this view the societal forms of religion are at best
a halo effect, a residue of the past and thus vulnerable to being undermined by
the innovations and struggles of individuals themselves. Steve Bruce and
Danièle Hervieu-Léger, in their contributions to this volume, make it clear that
individuals are taking responsibility for an increasingly broad range of decisions,
activities, and concerns; in the future institutionalized forms of religion cannot
provide an obligatory framework for individual piety and allegiance but merely
a set of resources and options for individual devotion. It is a view consistent 
with the methodological individualism of Max Weber and at odds with a
Durkheimian perspective that makes individual religiosity the by-product of
social facts and forces. Of sociological debates and apparent differences there
appears to be no end.

What, then, is to be done? In this Preface I would like to suggest that there is
less to these differences than meets the eye. They are largely the result of selec-
tive attention to different parts of the sociological landscape. It matters a great
deal whether sociologists are looking at an entire society, a nation perhaps, or
whether they are looking at an institution, a community, a professional group,
or merely at two or three gathered together in the desperate hope of gaining
some freedom from the social forces that are keeping them dependent and help-
less. It also matters a great deal whether sociologists are looking at societies that
are relatively immune to the forces of nature or the intrusion of other societies
and can substitute social for natural laws, or whether they are looking at vul-
nerable societies whose boundaries against outside influences and unpredictable
threats are relatively weak and who must therefore live more by the Spirit. For
the same reason it matters a lot whether sociologists are looking at societies in
which the division of labor is not very complicated, and many individuals can
thus aspire to many roles, or whether in fact the division of labor is fairly spe-
cialized and is arranged in hierarchies, such that many are called but very few
are chosen for particular duties. Linda Woodhead, in her contribution to this
volume, makes the telling point that the advent of women in the workforce is
indeed changing the degree to which roles can be not only specialized but seg-
regated, so that the separation of work from family life and the concerns of the
community is less pronounced today than it has been even in the recent past. It
is no wonder that sociologists of religion disagree about the relation of religion
to social life; they are looking at something like a cross between a mosaic and a
mobile.
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Nonetheless, there are some very simple propositions that one can cull from
the literature of the last century: very simple indeed. The first is that religious
beliefs and practices are born in the separation of social systems from their
natural surroundings. It is not just Freudians who would argue that the illusion
of a presence in the world of supernatural beings is the result of living in a social
order that has just begun to distinguish itself from nature itself. Among 
the first islands of social life the world beyond its shores was indeed huge, 
mysterious, inviting, threatening, and supremely powerful. No wonder that it 
was personified in the social imagination with the same figures who to a child
seemed necessary for one’s survival and yet dangerous to one’s desires and 
aspirations.

Later sociologists who do not drink from the well of psychoanalysis nonethe-
less have carried forward the same argument: that religion emerges as social
systems seek to distance themselves from the natural world around them. Soci-
eties need time to react to threats from their environments: at first to threats from
the wind and the rain, as Freud pointed out, but also later on from the threat of
subversion and invasion. Some, like Israel, can count the time in which they have
to react to attack from neighbors in a matter of minutes and seconds; others
have more time in which to muster their forces. Time is always, however, of the
essence of a society’s survival. It is not only danger but opportunity that lies
outside the borders of a social system: herds of buffalo moving across the plains,
or shifts in international capital. Here, too, societies need time in order to react,
to safeguard their currencies, and seize opportunities for investment. For many
societies, as Peter Beyer points out, this distance from a complex environment is
increasingly difficult to obtain.

It is not surprising, then, that societies have used religious symbols and beliefs
to imagine their relationship to their natural and social environments. It is also
no accident that societies have used religious practices to manage their rela-
tionships to their environments. Societies must have ways to reduce the terror
of the unknown and to imagine the opportunities for new life and vitality that
lie beyond the borders of their immediate and customary knowledge. They have
needed access to gods that bring terror and mercy, whose favor spells the differ-
ence between life and death, and whose domains extend beyond the borders of
the community or the nation. Societies have needed seers who can see beyond
those borders, who can tell them who and what is coming, and who can point
the way to new freedoms, new land, new sources of milk and honey. These are
the gods of space, and they are the more essential, the more a society begins to
have distance from its environment. Now, however, it is increasingly clear, as
Nicholas Demerath and Peter Beyer argue, that religion itself is subject to forces
from outside any particular society, and that we may need therefore to redefine
or imagine religion in entirely new ways that take into account the cross-
cultural influences that are shaping religion in any particular social system.
How can religion be a secondary line of cultural defense for any nation when it
is subject to precisely the same transnational forces that are eroding the identity
and autonomy of the nation itself?
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It is also not surprising that as a society can buy time by strengthening its
borders with nature or with other societies, it begins to feel dependent on divine
sources of time. No wonder that gods have been those who can warn of coming
floods or who can avert disastrous plagues, visiting them on a society’s neigh-
bors in the nick of time. No wonder that the gods have been those who could
promise a forthcoming day of relief and liberation, or who are remembered as
having signaled and provided a decisive event at the formation of the commu-
nity itself. Since timing is essential to maintaining a society’s boundaries with
nature, it has had to use divine sources of authority to know when to plant and
when to harvest, when to store up against periods of famine and when to provide
relief. Take away from religion the knowledge of the times, of better days, and
days of wrath, and one has a god of space alone.

Of course, boundaries between nature and social systems are seldom perfect.
As transplants of organs from animals to humans become more commonplace,
so does the recognition that chimpanzees, for instance, not only employ rituals
to pacify their communities but also can be relatively human in their use of
symbols, lies, deception, and humor to trick their captors. It is not surprising,
therefore, that modern fears focus on immigrants who bring microbes and 
the wrong genes, or on terrorists who bring germ warfare or explosives into 
the world of the familiar and the ordinary. Neither is it surprising that popular
entertainment focuses on aliens from other planets who bring various forms 
of wisdom, terror, or captivation from other worlds beyond our ken and 
imagination.

That is why it is particularly important that David Martin, Bryan Wilson,
Bernice Martin, and Nicholas Jay Demerath have provided us with several
models for understanding processes of secularization that originate outside the
social system as well as come from within. The Martins have made us aware 
that in many societies the impetus to change and development is coming from
within. In her chapter on the community development that is emanating 
from the African-American churches, Katie Day also calls our attention to
similar processes of innovation and social change: some of these, from quarters
insufficiently studied by sociologists, some of whom have had a very limited
notion of the capacity of individuals to find their own sources of regeneration
and to make their own declarations of relative freedom. They are quite capable
of standing outside their social systems and of facing both life and death on their
own terms.

The very inventiveness and openness of individuals to new sources of inspi-
ration and authority make it difficult for any society to know where nature ends
and social life begins or to decide where its moral and cultural or even demo-
graphic boundaries are drawn. That is why some societies have used religion not
only to symbolize and imagine the unknown elements of their environments but
to purify themselves of unwanted, alien influences. In turn, it is not surprising
that religion has treated some enemies as though they were forces of nature. The
unruly young or the merely seditious have been thought subject to animal
spirits, from which they must be liberated. Neighboring peoples of an inferior
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and unreliable nature have been typified as monkeys, pigs, or worse, in the
lexicon of natural epithets. Religion has offered a panoply of demonic symbols
for humans that are overtly animal in nature; their horns and hoofs are espe-
cially revealing. Religion has also offered a set of practices for exorcising the
animal-demonic and restoring a harmonious relationship with nature, as
though nature were indeed a person. That was precisely Freud’s point in The
Future of An Illusion.

Thus, even when boundaries between nature and society are relatively clear,
the boundaries between one social system and another are notoriously difficult
to specify and maintain. Outside influences creep in and internal resources go
astray. This has been especially true of peoples, like Israel, who have been subject
to other kingdoms and empires. Wherever currency and language, marriages
and worship, have been double-coded, so to speak, it has been hard for the
members of these societies to know to whom they truly belong. Loyalty becomes
a perennial issue, as do purity and openness to exchange with outsiders. What
does the use of a foreign currency say about one’s primary allegiance? What is
the proper language or register for speaking in public or in private, among fellow
believers and among dissidents, and in the privacy of one’s own devotions? What
is one to do with a foreign wife or an Arab suitor, when love and loyalty conflict
with social obligation and cultic obedience? What is one to do with prayers for
the emperor or with gentiles in the courtyard? Religion has helped to say which
of these issues is serious and which is of no account.

Religious beliefs have reassured a people that they are divinely chosen, even
if their own choices must remain ambiguous and conflicting. Sometimes reli-
gion has imposed the harshest of penalties on foreign spouses and alien devo-
tion, but at other times it has merely provided a language for a society to express
its awareness that alien and seditious forces are at work in its midst. Inevitably,
when boundaries are at issue the question of time is raised to the boiling point.
Religion then instructs a society whether to wait for a time of purification and
renewed independence or to mobilize for a day of final accounting. Otherwise its
edicts would only be about space, keeping a safe distance, and digging below the
surface, whereas it is time that is running out on any society whose boundaries
are more like the Maginot Line than the Chinese Wall.

Now, if we look back at these fairly simple statements, we find that they have
one thing in common. Individuals and communities, institutions and whole soci-
eties, live in a world that is beyond their knowledge but not beyond their imagi-
nation. In fact, imagination is absolutely necessary to personal and communal
survival. One has to rely on dreams or visions, seers or prophets, futurists or soci-
ologists, in order to sense the possibilities for fulfillment and satisfaction that the
world might in fact have to offer. David Martin’s chapter in this volume makes
it clear that the religious vision and the sociological imagination have much in
common; both face empirical tests and are subject to the passage of time.
However, those whom sociologists may overlook or despise, religious enthusiasts
especially of a Pentecostal variety, may in fact have a vision of the future and of
the possibilities that a social system has yet to offer that is far more accurate, in
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the long run, than sociologists’ prognostications. Hope and faith are sometimes
right, if only because they may be self-fulfilling. Conversely, the threats to human
life often beggar the imagination; one has to conceive imaginatively of mortal
threats that range from microbes to jealous siblings, from angry fathers to rival
peoples, and from these more familiar dangers to those that come from distant
warlords and natural eruptions from the tops of mountains or the bottom of the
sea. One does not need to have been Sigmund Freud to realize that conscious life
is something of a conspiracy against reality, so loathsome and fearful are the
dangers or so forbidden are the objects of human desire. One could be a 
Malinowski or even a Talcott Parsons, both of whom understood that the sacred
was a vast reduction of the very real uncertainty with which individuals and
societies have had to cope over time.

Reductions of the sort that make up sacred beliefs and practices, then, take
some of the mystery out of the unknown. The first steps toward demystification
have always been taken under the auspices of groups and individuals who
claimed to be able to spare ordinary mortals a full and devastating encounter
with what was in any case beyond their knowledge and control. The reduction
might take the form of ten laws carved in tablets of stone, or a veil in the temple
separating all but the highest and purest of priests from a devastating and mor-
tally dangerous encounter with the truly Sacred. Let Sacred with a capital S,
then, stand for the sum total of the unknown that lies beyond human imagina-
tion, knowledge, and control. That leaves the sacred as the sphere of beliefs and
practices that reduce uncertainty to something that can be depicted or seen or
stated and which can be approached by those select groups and practitioners
who have acquired the proper, prescribed actions and states of mind. In studies
of ritual we find examples of this professionalized approach to the sacred: this
vast reduction of ambiguity and uncertainty. Nonetheless, as Catherine Bell
argues, it would be a mistake to find in rituals merely a group of individuals
being prompted and put through their paces by professionalized seers or magi-
cians, clergy or officials of various sorts. Even in the more formal rituals there
are elements of play and subversion, in which individual and groups lay claim
to invisible and unspoken aspects of the Sacred that lie behind the more or less
authorized forms of the sacred.

Steps toward demystification, then, appear to initiate the process that soci-
ologists have long called “secularization.” Looking only at that aspect of the
process that reduces hitherto unimaginable uncertainty to what might be
grasped figuratively by the mind or spirit, the process is just what one would
expect of a social system: a reduction of the range of possible events, relation-
ships, encounters, and choices to a range that can be symbolized. It is in that
sense a conscious conspiracy against reality. Looked at, however, as a cultural
innovation, the first step constitutes the original manufacture of the sacred out
of the apparently ordinary or trivial matter of everyday life. Thus feathers and
stones, syllables and intonations, take on a level of meaning and mystery that
they had hitherto lacked until they were set aside for that purpose. It all depends
on where one is standing whether one is able to focus primarily on the process
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of secularization or the manufacture of the sacred. They are twin aspects of the
same moment. Be sure to note Thomas Luckmann’s chapter on moral commu-
nication in Germany, in which the sacred lives in and under the more secular
forms of communication, and in which secular offices, like that of the President,
are the vehicle for communication about the sacred.

I have been suggesting that secularization is a process in which lesser mys-
teries are substituted for greater ones. I have also been arguing that the process
initially occurs as social systems slowly separate themselves from their natural
and social environments. Further, I am arguing that to grasp what is going on
at any given time sociologists need to develop a conception of “the times” or the
moment in which they live or which they are intent on describing. At any point
it is safe to say that the past is present in the very acts by which those in the
present are seeking to separate the present from the past. It is also safe to say
that every attempt to reduce mystery creates a lesser mystery that takes the place
of what was once transcendent and obscure, threatening or filled with elusive
promise. In turn these monuments to the sacred become themselves the objects
of further attempts to reduce mystery, to make it available, to turn it from silence
or suggestion into discourse, and to appropriate it for the proximate world of
tasks in hand. Note Danièle Hervieu-Léger’s dialectical argument about the
process of secularization at various levels of society.
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Editorial Commentary:
Religion and the Secular; the
Sacred and the Profane: The Scope
of the Argument

Richard K. Fenn

There is a startling degree of unanimity in this book. Certainly there is a 
tendency among these contributors to agree that institutionalized religion has
lost its monopoly on the sacred and that other sectors of modern societies have
taken over many of the functions and some of the meaning formerly invested in
religious institutions. The secular world, so to speak, has therefore developed its
own sources of inspiration and authority. Religion may therefore be no longer
able to bind together the manifestations of the sacred that typify complex soci-
eties, especially because the sacred is now strewn across a wide range. Further-
more, individuals and communities now claim direct access to the sacred,
without mediation by religious professionals or a clerical elite. This new imme-
diacy allows individuals and communities to construct the sacred in ways that
are more democratic, egalitarian, playful, inventive, and potentially subversive
than in the recent past.

This increased spiritual inventiveness, along with the dispersion and diffusion
of the sacred outside of major institutions like the church or the state, has
opened up a wide range of possibilities for mutuality and interaction. Some of
these possibilities are as risky as they are ambiguous. In China the spread of a
well-organized religious group devoted to traditional shamanic and meditative
practices, Falun Gong, is seen to pose a threat to the state and is vilified as
fomenting superstition, “evil thinking,” and social instability. Its leader’s use of
the Internet to communicate with tens of millions of followers compounds the
appearance of a cohesive and disciplined body capable of instant mobilization.
Other religious groups, with an international leadership and with followers in a
variety of nations may also pose a threat to the cohesiveness of particular soci-
eties, whether they support paramilitary and terrorist organizations or declare
the independence of their members from traditional sources of discrimination
and oppression. The international Pentecostal movement is a prime example of
such liberation from below.



The sacred is the institution by which individuals and groups, communities
and societies attempt to transcend the passage of time. The sacred reduces mul-
tiple possibilities both for life and death to times and occasions that can be
marked and solemnized, celebrated and remembered. Thus the seasons of an
individual’s life are sacralized in rites of passage that mark the coming of adult-
hood, marriage, and death itself. The sacred thus links the passage of time for
the individual to the observances of the larger society. That linkage assures the
individual that the rhythms and seasons of life are part of a larger temporal
order, the tides of which will continue to ebb and flow according to the sacred
calendar. The momentous occasions in the life of the society such as war and
peace are similarly celebrated in memorials that assure its citizens that no sac-
rifice for the nation or the people will go unremembered and prove therefore to
have been in vain. The anniversaries of the death of Malcolm X, of the holocaust
of the Branch Davidians, of the death of Princess Diana, of the bombing of
the federal building in Oklahoma City, of the Easter uprising, of massacres 
in Vietnam, North Korea, or Beijing are remembered and honored locally or in
private among those whose lives were most deeply affected. Some indeed are
mentioned on the national media in brief segments of reporting on what 
happened “on this day” in years past. As the sacred becomes dispersed and 
unfocused, however, the nation’s ceremonies can no longer collect, as it were,
the woes and aspirations, the griefs and hopes of all the people.

What passes for the sacred vastly reduces the wide range of possibility that in
fact exists within society: possibilities for cruelty and the destruction of the spirit
as well as possibilities for the resuscitation of the crushed soul and the rejuve-
nation of moribund communities. When societies become integrated, however,
these various possibilities no longer stay within the range of professional under-
standing and common sense. They may sometimes come back, moreover, with
a vengeance. In the meantime, eschatologies and millennial religious enthusi-
asm are expressions of the desire of some members of a society for a final
accounting and for a settlement of all grievances. It is part of the sociological
task to look under the surface of the familiar for what has long been concealed
there in the way of patient longing and forceful anticipation.

Of course, sociologists seldom agree on everything, and those who have con-
tributed to this book are no exception. Some, for instance, would argue that sec-
ularization consists of the process in which religion loses its influence on politics
and economics as well as its monopoly over the sacred. The worlds of work and
government become increasingly autonomous, follow their own rules, and
regard religious groups and institutions as one among many interests to be bro-
kered. Just as religion loses its control over how people raise children, make their
living, or govern themselves, it also loses its control over the sacred itself. Thus
the sacred is less often to be found at times or in places owned and controlled by
professionals like the clergy. Instead, the sacred is increasingly to be found in a
wide diversity of locales, among groups that had previously enjoyed very little
in the way of spiritual gifts or charisma, and among individuals who find their
own sources of inspiration and authority. Others, however, find in this same
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process a resacralizing of the world, in which areas of social life formerly con-
sidered to be under the domain of rationality come under spiritual influence, and
what was once profane and lacked any mystery becomes enchanted once again.
From their viewpoint, for instance, women who bring spiritual and moral con-
cerns back into the workplace and gain new freedom for themselves under the
auspices of the Holy Spirit are signs that secularization is hardly as widespread
or inevitable a social process as some sociologists have thought it to be. While
many of the sociologists represented in this volume might therefore agree that
the sacred genie, so to speak, is out of the bottle of institutionalized religion, they
might not agree as to whether that Great Escape represents or undermines the
process of secularization.

The more complex and diverse a society becomes, moreover, and the more
varied become the expressions of the sacred, the more abstract and formulaic
become the beliefs and values of religion, and the more distant they are from the
decisions and contexts that constitute everyday life. Activities or functions, rites
and other symbolic acts, that were once owned and controlled by a single insti-
tution are transferred to other contexts. Shoes that were once produced within
the household economy were later produced under the central control of a
manager who monopolized the means of production, provided capital and
machinery, set schedules and quotas, and provided sole access to the larger
market. Religious instruction on marriage and child raising, churchly prohibi-
tions on sexual or economic activity, and the prescriptions for government that
were once produced by religious officials and intellectuals, are now produced
under secular auspices. Note that these changes are often discussed as aspects
of “differentiation.”

With regard to the process of differentiation, secularization usually represents
a narrowing of the scope of institutionalized religion’s authoritative control over
the sacred. Other institutions then lay claim to the sacred, as in the “sacred”
doctor–patient relationship or attorney–client communication. These operate
under the seal of a secular confessional, except where insurance companies and
public prosecutors assert their interests and authority. Similarly, the arts and
crafts of teaching, healing, judging, predicting the future, and pastoral care have
been transferred from the church to educators, doctors, an independent judi-
ciary, social scientists and social workers and therapists.

Secularization thus makes it difficult for individuals to act as if their alle-
giances to this world and the next could be played out on a single stage. There
is no religious framework to guarantee that they could be both faithful sons and
daughters of their families and natural communities, on the one hand, and 
citizens of a larger society on the other. The loyalty of the child to the home 
and family, to the place of birth and the familiarity of old surroundings comes
inevitably into conflict with the demands of the larger society for tribute, for the
development of skills, the performance of duties, and possibly for the sacrifice of
one’s very life. Early loves become untenable or embarrassing. Secularization
exposes the conflict between personal inspiration and allegiance to a higher
social authority or the contradiction embedded in dying that others may live.
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The more secularized a society, the more it will therefore have to articulate and
control its perennial and endemic sources of conflict and cleavage. The world of
the small community comes more visibly into conflict with the opportunities and
threats represented by the larger society. The family and all ties based on kinship
are threatened by the possibilities for association and satisfaction represented by
commerce, work, politics, and the military. However, secularization limits the
capacity of religion to integrate conflicting ways of life and to place sectional
loyalties and class divisions within a larger context of adherence and belief.

It may therefore now be necessary for sociologists to redefine religion or at
least imagine it in new ways. It may help, for the sake of threading one’s way
through the discussions in this volume, to think of religion as a way of tying
together multiple experiences and memories of the sacred into a single system 
of belief and practice. That is, after all, what major religions do; they integrate 
a vast repertoire of insights into the sacred, of memories and experience, of
revelations and pronouncements. Thus integrated, these forms of the sacred rep-
resent a more or less comprehensive and authoritative view of the world: of
things to be hoped for and dreaded, of persons to be feared and loved, of ways
of life to be honored and despised, of times and places to be approached freely
or with careful circumspection.

However, to study religion from a sociological viewpoint opens us not only to
the world that has emerged from a welter of sacred moments and peoples, times
and places, but also to forms of the sacred that have been lost. That missing
world may be an imaginary social order remembered as harmonious and egali-
tarian, organic and cooperative, or it may be the original matrix from which all
humans have come: a maternal world where there was a peace that passed all
understanding. In either event, religion expresses the awareness that we live in
a world whose foundations are known only by the signs of their former presence.
Indeed, religion is as much about absence as it is about presence.

That is why there is so often a touch of nostalgia or even melancholy in reli-
gion, and an awareness of loss often typifies studies of the sacred. Indeed, several
of the sociologists represented in this volume know the world to be a place 
where the sacred is distinguished more by its absence than its presence: 
empty cathedrals, collective amnesia, the ghosts of dead beliefs, and the empti-
ness of a cultural wasteland. For instance, Bryan Wilson’s contribution to this
volume notes the tragic passing of a world that was once essential to the for-
mation of modern societies and still remains necessary in its absence. He argues
that the world of face-to-face relations was once the basis of all social obliga-
tions. In the family and the local community one learned the disciplines of self-
restraint and acquired a self-regard that dignified others as well as the self. The
disciplines of reliability and work so essential to industrial societies were
acquired in the very contexts that industrial societies are so effective in destroy-
ing: the home, the community, and indeed all the other stable matrices of per-
sonal identity. In Part 2, moreover, we will find Grace Davie suggesting that there
are still public places in Europe that enshrine sacred memory, but they are
increasingly becoming empty of any direct expression of piety and are more like
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museums than shrines. Participation in the sacred is thus optional, temporary,
vicarious, and derivative: a state that may well be one of transition toward a final
extension of the profane into the sanctuary itself. The sense of a holding envi-
ronment, a maternal space that encompasses all profane activities, may finally
yield to the recognition that sacred space is empty after all. Disenchantment con-
tinues, though somewhat less intensely and more abated than previously may
have been thought to be true of European societies.

Wilson notes that, whereas roles were once clusters of social obligation, they
are now largely impersonal, empty of moral instruction, and governed by ratio-
nal standards of technique and performance. Whereas government once embod-
ied a moral order, it is now based on incentives and relies on surveillance. Indeed
government itself is a source of the very cynicism and “de-moralization” that
make modern societies conducive to skepticism and silent protest. The economy
itself, once reliant on moral standards for work and credit, relies heavily on sur-
veillance and offers a meaningless array of artificial choices. It is consumption,
he argues, no longer production, that provides the currency for personal iden-
tity in a market of rival selves.

Wilson’s chapter on the de-moralization of Western societies is nicely in
tension with the emphasis of Bernice Martin on what might be called the re-
moralization of Latin America, Africa, Asia, and parts of Eastern Europe and the
remains of the Soviet Union. Bernice Martin notes that women are using tradi-
tional, even patriarchal, forms of Christianity to negotiate for themselves a 
social order that recognizes their gifts, gives them renewed authority and a real,
however limited, social status, and that opens up to them positions of leadership
not only in the home but in the community. There is, in the Pentecostal move-
ment worldwide, a creative adaptation of religious dissent for the purpose of
creating new forms of solidarity between men and women, new havens in a
heartless world, and new opportunities for personal growth and for upward
social mobility. These opportunities come to those who refuse to become ciphers
or victims, however much they have been abused by authoritarian regimes or
left out of the mainstream of technological development.

Bernice Martin’s chapter particularly addresses the cultured despisers of reli-
gious enthusiasm who have notably failed either to see or, if they saw, to under-
stand the significance of the Pentecostal revolution worldwide. Feminists appear
to have noticed women taking leadership roles in Pentecostal communities, 
but they focused instead primarily on the patriarchal forms and ideology and
failed to analize the actual renegotiation of the roles and authority of women 
in the community. Marxists appear to have failed to see the significance of the
Pentecostal movement for the liberation of women and the empowerment of an
oppressed class. Some saw in Pentecostalism the fruits of American colonialism
or a new extension of capitalist-induced desires for consumption; others were
more interested in liberation theology and ecclesial base communities that had
a more direct connection with Western Marxist ideology but enjoyed far less 
popularity among the poor than Pentecostalism itself. Sociologists who were
insistent on the notion of secularization failed to see Pentecostalism as any thing
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more than a regression or a movement that, by instilling the Protestant ethic,
would create worldly success and religious disinterest. From Bernice Martin’s
chapter we gain a picture of a religious movement that is not likely to defeat itself
by its own successes; rather it is one that calls into question the hitherto suc-
cessful paradigms of Western sociology. Certainly it provides new forms of self-
discipline, arouses long-term commitments to self-improvement, defends the
family from external pressure, releases the energies and recruits the talents of
women and men alike, and opens up new futures for a generation of children
who otherwise would have been trapped in traditional gender roles and in the
poverty that these roles perpetuate.

Bernice Martin’s comments on the narrowness of disciplinary or ideological
viewpoints tells us that the sociology of religion needs to be open to insights and
methods from other fields of inquiry. Crossing disciplinary borders is particularly
fruitful when sociologists are candid and articulate about their commitments
and make clear how the field looks from the place where they have chosen to
stand. For instance, another contributor, David Martin, combines sociological
with theological insight into the modern city. Indeed he sees in cities not only a
pattern for the larger society, in which some groups or communities are rendered
relatively marginal, but also a pattern that evokes certain cities of antiquity.
With his historically oriented sociological vision, furthermore, Martin can per-
ceive the city as being both maternal and heavenly, as in the case of Jerusalem
itself. Unless one understands cities as embodying reminiscence, therefore, as
well as referring to the future, one will not understand either the innovations of
the modern world or its continuity with the past. Indeed, David Martin’s chapter
suggests that the city embodies the sacred in all its contemporary complexity,
ambiguity, risk, and possibility.

Over and beyond the aspects of the sacred that are institutionalized in reli-
gious beliefs and practices or located either in the city or in landscape, the Sacred
is the sum total of a society’s potential. It is the realm of what is unknown: the
partially realized potentiality for new forms of social life or for division and
destruction. Thus the Sacred contains knowledge that is unimaginable until it is
discovered or revealed, and this knowledge can upset the premises on which a
society or community is based. The Sacred also contains motives and ambitions,
intentions and impulses, that have the potential either to generate new recruits
for parenting and soldiering or for rebellion and revolution. It is therefore no
wonder that societies take considerable pains to orchestrate and regulate the
Sacred so that individuals are exposed to its power in limited and socially accept-
able forms and on stated occasions.

The Sacred is always full of an uncanny potency. Where that force comes
from, of course, is a matter on which not all sociologists can yet agree. Some 
find it reflected in the potent symbols of a faith that itself has origins outside
society and nature. Others see it reflecting only society itself. Even if social in
origin, however, the Sacred nonetheless can be socially disruptive. Emile
Durkheim spoke of mana; Weber spoke of charisma. Georg Simmel spoke, as 
Victoria Erickson reminds us in this volume, of the soul as having the capacity
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