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INGANG

Med denna samling artiklar vill vi uppmarksamma och uttrycka var
tacksamhet gentemot var kollega och vin professor Ake Sander. Ge-
nom sin omfattande och allsidiga forskning ar jubilaren 6verlag svar
att avgransa och han dr dirfor besvirlig att placera in i ndgra enkla
kategorier, genres eller akademiska fack. Medan vissa ser en spretighet
och yvighet i detta forhallningssitt ar det enligt oss snarast ett uttryck
for bade nyfikenhet och en 6ppenhet infor vetenskapens mojligheter
och begransningar. Detta karaktirsdrag har tagit Sander till s varie-
rande omrdden som filosofi — speciellt inom fenomenologins omride
— migrationsforskning, beteendevetenskap och faltforskning. Hans ny-
fikenhet startade i en férundran infor den fenomenologiska forskning
som framfor allt har forknippats med den tyske filosofen Edmund E.
Husserl (1859-1938). Ake disputerade 1988 inom omradet praktisk
filosofi pa avhandlingen En tro — en livsvirld: en fenomenologisk un-
dersokning av religios erfarenbet, religiost medvetande och deras roller
i livsvarldskonstitutionen. Vid tidpunkten for disputationen fanns en
koppling mellan den unga religionsvetenskapliga institutionen och den
ndgot aldre filosofiska institutionen. Vid den forstnaimnda institutionen
blev Ake sedermera lektor i tros- och livsaskadningsvetenskap for att
sedan bli professor i religionsbeteendevetenskap. For oss redaktorer,
samt for flera av bidragsgivarna i denna festskrift (med undantag for
Carl Martin Allwood och Ingemar Karlsson), var det vid den religions-
vetenskapliga institutionen som vi kom att stifta bekantskap med Akes
innovativa och i vissa fall provocerande synsitt pa bade forskning och
undervisning. Ja, till och med pa livet i stort!
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Fran borjan av 198o-talet och fram till dags dato har en viktig del
av Akes forskning kommit att handla om migration, integration och
kulturmoten samt religiosa forandringsprocesser; inte minst med in-
riktning mot islam och muslimer i Sverige och Europa. Tillsammans
med internationella forskare som till exempel Stefano Allievi, Jorgen
S. Nielsen, P.S. van Koningsveld, John Rex, Jan Hjiarne och Jochen
Blaschke kom Ake att ligga grunden for det som idag betraktas som
studiet av islam och muslimer i Europa. Inom detta forskningsomrade
har Ake publicerat ett flertal klassiska texter som kan anses vara pion-
jarstudier. I relation till dessa och likande omraden byggde Ake upp
forskningscentret Kulturkontakt och Internationell Migration (KIM)
vid Goteborgs universitet. Forutom att lagga en grund till studiet av is-
lam och muslimer kom detta institut, och inte minst dess forestindare,
att bidra med en solid forskning inom omrédet for etnicitet och migra-
tion (det som sedan har kommit att fi namnet IMER-forskning). Vid
sidan av den akademiska forskningen kom KIM ocksa att bli en viktig
motespunkt mellan akademin och praktiker som arbetade med fragor
som rorde kulturmoten, integration, mangfald och diskriminering.
Flera av de rapporter som publicerades vid KIM kan sigas motsvara
det som vi idag kallar for uppdragsforskning eller samverkan med det
omgivande samhallet (tredje uppgiften).

Aven inom omrédet religionsbeteendevetenskap — det vill sidga reli-
gionspsykologi och religionssociologi — har Akes mangfacetterade
vetenskapliga intresse kommit till uttryck. For oss som under méanga
ar har deltagit i olika akademiska sammanhang med jubilaren — forst
som studenter, sedan som doktorander och sedermera kollegor — stir
det klart att vissa monster aterkommer som ofta handlar om att sitta
vetenskapens granser pd prov. En i grunden provande, vetenskapsteore-
tisk forankrad attityd till lirande, utbildning och forskning har praglat
Akes girning inom akademin. Det har ocksé inneburit att han inte har
svurit sig till en religionsbeteendevetenskaplig teoribildning eller me-
tod, utan istdllet uppvisar en genuin 6ppenhet infor saval filtbaserade
undersokningar, kvantitativa enkatstudier, biologiskt forankrad kog-
nitionsvetenskap och psykoanalys samt globaliseringsteorier och den
religiosa erfarenhetens psykologi. Det finns emellertid en vurm for en
mer empiriskt férankrad forskning, dir Ake allt som oftast betonar
vikten av faltstudier, manniskors erfarenheter och livsberattelser. Hans
engagemang i det vetenskapliga arbetet utmirks av en ménga ganger
medryckande framatrorelse, vilket ocksa ar tydligt i undervisnings-
situationer dar det yttersta mélet sillan tycks vara att studenterna ska
kunna ”ratt” saker utan istillet aktiveras och rustas for att sjalva kun-
na forska, argumentera och analysera. Inte sillan sker detta genom att
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utmana och provocera vanemdssigt tinkande, for att pa sd vis osiakra
tillvaron och skapa utrymme for att omprova invanda monster.

Den som har rest med Ake har ofta fatt utstd bade provningar och
roliga stunder. Forutom en nyfikenhet som ofta kommer till uttryck i
bdde vetgiriga och vassa synpunkter pa konferensbidrag eller forskare
som inte har lyckats att forklara hur de tinker eller hur de har gitt
tillvaga har han en stor social kompetens. Kontakter knyts latt med
andra manniskor och samtidigt som vissa kan bli stotta av harda men
vilmenande synpunkter nir det giller forskning, blir andra nyfikna och
fascinerade ver Akes berittelser om strapatsrika resor i Indien och an-
dra virldsdelar. Vem kan inte lata bli att fingas nir ndgon berdttar om
hur man bilar till Afghanistan genom Iran eller hur man grillade orm
till middag i Sudan eller hur nyplockad och solmogen mango smakar i
Afrika. Efter dessa exotiska utsvdvningar kan han pd samma lattsamma
satt beratta hur han har spelat golf i Sverige eller hur sen han har varit
med att ldgga i baten infor sommaren. P4 resor framkommer ocksa hur
manga kontakter och vinner Ake har runt om i virlden. Fér oss inne-
bar dessa kontakter ett stort ansvar och vi har ett arv att forvalta om vi
skall kunna leva upp till jubilarens tempo och férvintningar.

Ake har linge visat ett stort intresse for Indien och inte minst for
Varanasi, som i stort sett inrymmer alla virldens religioner och dr en
av hinduernas heligaste stader. I Varanasi knots kontakter med Banaras
Hindu University (BHU), som grundades 1916, och under 2000-talet
reste han dit med studenter for att utfora faltarbete, besoka tempel och
narvara pa skraddasydda foreldsningar med BHU. I boken India on my
mind, som redigerades tillsammans med kollegan Daniel Andersson,
samlades texter fran studenter som hade deltagit pa resorna. I denna
bok ger studenterna uttryck for sin forundran (och ibland forvirring),
men uppvisade dven en stor fascination for det stora landet i Sydasien. I
motet med en urgammal, men hogst levande, religion fick de sitta sina
akademiska kunskaper pa prov.

Ake har ofta framhallit att en religionsvetare bor lira sig att verklig-
heten dar mycket mer mangfasetterad dn vad bockerna ger sken av och
att studier av religion engagerar alla sinnen. Studiet av levande religion
kraver saval narvaro och praktiska fardigheter som en djup forstaelse
av den religiosa utovaren. Indiens enorma religiosa mangfald visade
sig i ett sddant avseende vara ett tacksamt omrade for religionsveten-
skapliga studier. Gradvis fick engagemanget for Indien en fastare form.
Institutionen for litteratur, idéhistoria och religion vid Goteborgs uni-
versitet kunde utoka sin nirvaro genom medel fran International Of-
fice, vilket gjorde det mojligt att underteckna ett avtal om ett student-,
larar- och forskarutbyte med Banaras Hindu University i 2008. Genom
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stod fran STINT kunde han dessutom medverka till att knyta kontak-
ter med Jadavpur University i Kolkata och aktivt bidra till att utveckla
religionsvetenskap i Indien, som idag befinner sig i en uppbyggnadsfas.
Pa senare tid har dven kontakten med Pondicherry University i Syd-
indien forstirkts genom adterkommande studiebesok och faltarbete.
Genom aren har Ake varit involverad i ett stort antal konferenser och
han har forelist och undervisat vid ett antal indiska universitet, vilket
har starkt kontakten med svenska universitet vad galler studiet av re-
ligion. En del av samarbetet har bestatt i att bjuda in indiska forskare
till Géteborgs universitet. Ake dr uppskattad i Indien fér sina teoretiska
och praktiska kunskaper om religionsvetenskap och religionssociologi.
Dessutom dr han omtyckt bland sina indiska kollegor for sin vanskap,
anspraksloshet, gastfrihet, samarbetsvilja, entusiasm och generositet.
Flera av bidragen i denna antologi dr forfattade av kollegor som ar
verksamma i Indien.

Avslutningsvis kan det vara motiverat att siga ndgot om varfor vi
inte har valt att lyfta fram fler av Akes publikationer i denna korta
inledning. Det dr helt enkelt for svart att vilja vilka som skall inklu-
deras. Endast pd Institutionen for litteratur, idéhistoria och religions
hemsida dterfinns 9o publikationer och for den som soker pa Libris
blir listan dnnu lingre. Om ndgon har tvivlat pd jubilarens betydelse
vittnar hans publikationslista pa en omfattande och mangsidig akade-
misk karriar som fa kommer i narheten av. For oss som forsoker att gd
— eller rattare sagt snubbla — i hans fotspar har mycket att leva upp till
nar det galler forskning, publicering, internationalisering och kontakter
med det omgivande samhallet. For att lyckas med detta mdste vi precis
som Ake undvika att g i en for tidig akademisk pension och hélla oss
alerta och nyfikna pa bade det omgivande samhillet och pa det som
vi sd karleksfullt kallar vetenskap. Med dessa avslutande ord onskar
vi en produktiv och givande tid som pensionir, men ocksé att du Ake
fortsitter att komma till oss och stilla kritiska, krdngliga och i vissa fall
provocerande men alltid tankevackande fragor.

Daniel Enstedt, Goran Larsson ¢& Ferdinando Sardella
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Sudha Sitharaman

ELEPHANT IN THE MIRROR

Religion in Contemporary India

I have over the last five years been critically engaging with the idea
of contemporaneity of religion — its structures of organization and its
authority, the integrative and disintegrative functions, the enactments
in the name of religion and the seeming “threat” that some of these
enactments posit to the project of modernity. In narrating the history of
modern institutions, we mark the separation of religion from state and
science, as crucial steps to our liberation from bigotry and superstition.
The limits that we assign to religion in modern society, the serious
alarm that transgression of those limits are met with, and all these even
when they posit the task as one of moving away from it — either in
seeking or in partializing, particularizing and incidentalizing it.

For more than two decades now, theorists of modernity have grap-
pled with the resurgence of religion and the contemporary salience of
politico-religious movements, along with their cognate processes, secu-
larization and modernization, across the world.! The exposition of the
fallacies of linear-deterministic narratives of the secularization theory,
ineluctably anchored in the separation of state and church and the
private-public divide, foreground the dynamic nature of the publicness
of religious imagery and values that not only universalizes European
experiences but also the definitions of religion that are employed in
studying colonial and post-colonial societies and their policies. Yet,
another spate of studies interrogate the monolithic understanding of
secularism, and the variation of forms that this separation of state and
religion may take, thus providing a picture of secularism that better
fits the actual practices of secular states.> Much of this theorizing
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has emphasized that secularism involves less a separation of religion
and politics, but rather, how religion is made an object of the state’s
regulatory capacities of intervention thereby fashioning religious life
and sensibility to fit the presuppositions and ongoing requirements
of liberal governance.’ These newer approaches have thus effected a
separation between secularism’s normative standards and the analytic
categories used to understand them, bringing back to focus the ques-
tions of sovereignty of the state and the indeterminacy of its secularity.
Despite explorations in a few cases, we have not exhausted the pos-
sibilities of learning from how processes of secularization and the
project of secularism may actually unfold in a multi-religious society,
for instance India, and its unique understanding of secular neutrality
and notions of equidistance from all religions. The myriad juxtaposing
of state and religion in contemporary India and the secularities that
it bequeaths may offer us a foothold to deepen our understanding
of the relationship between secularism and secularization. Here too,
secularism is invariably conceived of in relation to the state, whether
in terms of a separation from or management of religion. If we begin
problematizing the idea that secularism and secularization is invariant
in its different forms and differing contexts, along with the significance
of religion across societies, it becomes clear that notions of governmen-
tality of the state tie closely to the idea of secularism.* The temporal
variations in the idea of the state, particularly over the last decades of
the twentieth century compels us to recalibrate the emphasis on the
state, as a source of governmentality, in terms of an active remolding
of religious thought and practice.” With globalization, the middle
classes seem susceptible to consumerism, refashioning the state that
once was a considerable source/appeal for self-definition, which is now
conjoined with the market as yet another source of self-fashioning and
self-expression.

In this retrospective, selective version, the intent is not to present a
presentist account, but rather to explore how we could move forward
picking up questions that pop-up on the way. So what I will do here
is to take you through the work I engage with, in snapshot form, and
leaving out the details all along, persuading you to see some coherence.
I place before you four “moments of rupture”, if I may say, specifically
chosen for their sheer ordinariness, to help us reflect on the broad
range and diversity of theoretical and empirical work on the subject of
Religious Studies in contemporary India. Building on incidents, which
are located in a certain posturing that “secularism is stance taken about
religion”, may serve as a useful context for raising and discussing some
of the questions in understanding religion/the secular in contemporary
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India. This essay then is a place to yet again articulate a position, ges-
turing towards the question of the subject that might help us configure
our work on religion.

SECULARISATION AND THE ESTABLISHMENT OF
Dharmika Parishats IN KARNATAKA

This shall be our first case study, which I believe helps us raise some
interesting questions on issues of governmentality of the state. Here,
I examine certain amendments in the Karnataka Hindu Religious
Institutions and Charitable Endowments (Amendment) Act, 2011,
henceforth Endowments (Amendment) Act, 2011.° The stated objective
of the amendment to the Endowments Act 2011, among others, is to
protect the “hereditary rights of archakas (temple priests who perform
rituals in temples)” and the “trustees of the temples”.” The case is in-
structive for it provides an interesting opportunity for us to think about
innovative solutions to problems in religion that are driven by secular,
welfarist state policy.

In April 2012, the Karnataka Forum of Temple Archakas and
Agamakaras® submitted a memorandum demanding that there should
be no “reservation” in the selection of the archakas in temples and
that the retirement age for the priests should be done away with. They
were expressing their displeasure with certain amendments in the
Endowments (Amendment) Act, 2011 that was passed by the Bharatiya
Janata Party (hereafter BJP) government then in power in the South
Indian state of Karnataka. The archakas’ forum condemned the amend-
ments and declared that limiting the retirement age of archakas to
sixty-five years was illogical, as one’s “ability” to be involved in the
divine “ripens” with age and experience; therefore, such a move by the
government is “baseless”, “irrational”, and “unscientific” to say the
least. Additionally, they also questioned “the practice of appointing
archakas based on the certificates awarded by universities” as against
hereditary rights — where archakas and temple servants are trained in
the traditions of agama-veda — as being against the Hindu “dbarma
shastras”. They also expressed derision over converting temples or
religious places on the lines of government offices and bringing “temple
priests” under “service rules” and “reservation procedures” like in
regular jobs. Those who avail of reservations, they said, are generally
undisciplined in their “food habits”; and additionally, they may not be
of the “right-living”, so as to be able to follow the “practices”. The
memorandum submitted by the archakas’ forum addresses several
issues concerning the practices in temples and their administration, as
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different experiences rooted in part in traditions other than those to
which the secular inspired reforms belong. Thus, compelling the state
to engage in a reconsideration of what is essential to Hindu religion
and what is not; especially those that are not in congruence with the
claims of the secular state.

The debate on the dharmika parishat (religious council)’ foregrounds
two aspects: firstly, the centrality of the legal institution of the state in
directing and shaping the process of secularisation in modern societies
and the legitimacy and limits of such constraints in modern democra-
cies; and secondly, the assertion of religious beliefs in law making and
governance by politically mobilised religious groups. The demands
raise complex questions about the neutrality of the state in matters
of religion.

What is intriguing is that the amendments came from the BJP,
a party that claims to be “truly” secular for it purports to believe in
principles of equality and rejects the special protection given to the
minorities as appeasement, and thus chooses meticulously to describe
its adversaries as pseudo-secular. Thus, secularism is the banner under
which the BJP propagates a vision of “Hindu Rashtra” along with
other Hindu organisations with which they share a similar vision of
nation-building. The notion of a Hindu Rashtra is not being modelled
on the principles of agama-veda or dharma shastras as the archakas’
forum wants it to be. However, in its current attempts to reform Hindu
temples and Hinduism, the state exhibits an extraordinary secular pos-
turing. For here, the secular state has not simply cordoned off religion
from its regulatory ambitions but has sought to remake it through
the agency of the law. Clearly, when viewed from the perspective of
reforming Hinduism, the BJP reveals itself in its civilising and discipli-
nary aspects; a perspective that immunises religion from politics in the
context of the nation state. For the “traditionalists”, the cultivation of
moral subjectivity was never constructed simply through legal codes;
it was cultivated through a range of disciplinary practices embedded
in their traditions such as agamas, vedas and dharma shastras that
has been referred to. The language of the secular state addresses the
citizen rather than the faithful, and therefore is in danger of easily being
assimilated into an identitarian view that vitiates the religious character
of Hinduism, rendering it a political ideology.

The state has the power and authority to decide what should count
as essentially religious and what scope it can have in social life. It is
through this principle that, crucially, secularism has been established
historically. And it is this same principle that is presumed in secular
practice today. This does not mean that the state can decide on matters
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of religious doctrine, but that it can decide what about doctrine is
essentially a religious matter. In consequence, secularisation is not a
rejection of religion, but a plea for a particular kind of religion. Even
as the secular state retains its power to regulate religious subjectivities
and practices and remains committed to the principle of neutrality,
it has to counterbalance it with conflicting demands of the religious
minorities and majorities, who appeal to the state to curtail and/
or extend their and others’ ability to practice their religion. Does the
adoption of secularism lead to the process of secularization in society?
Or is it the other way round? Is there a way of speaking about the
“religious” in forms other than as a vestige of the pre-modern times or
in terms of fundamentalism?

BABA-DATTA IMBROGLIO: FAILURE OF CATEGORIES

In a wild and beautiful location, set midway up the Baba Budhan hills in
the Chikmagalur district of Karnataka, stands a cave shrine, popularly
known as Baba Budhan Dargah." The cave shrine is not a mortuary
shrine but a hermitage, a place of saintly visitation and mystical
meditation. Devotees throng this place every year, as they believe that
dargabs are portals through which they can invoke the deceased saint’s
blessing and intercession. The cave houses an altar or seat, which is
believed to be the chillah" (altar or seat of the deity) of Dada Hayath
Meer Qalandar, while many see it as the peetha (i.e. seat of religious
reverence) of Swamy Dattatreya. Further, others believe that Dada
Hayath Meer Qalandar and Swamy Dattatreya are two forms of the
same divinity. Dattatreya, as described in the Hindu Puranas, is the
three-headed representation of Brahma, Vishnu and Maheshwara and
is accompanied by four dogs. Dada, as the legend has it, was a close as-
sociate of Prophet Mohammed, who travelled to India to preach Islam.
Syed Shah Jamaluddin Maghribi — popularly called Baba Budhan, a
native of Baghdad — came to Chikmagalur in the 16™ century via Yemen
and continued this spiritual lineage. It is his successors who are now
the sajjadab nashins of the shrine. For centuries, both Muslims and
non-Muslims have venerated the saints at this shrine. It is considered by
many as a symbol of communal harmony and syncretism.

The dargah, a “multi-religious” centre with a complex array of identi-
ties, has today become a domain of mutually exclusive categories of
self-identification, of exclusion and tensions among groups in the Baba
Budhan shrine.” The Guru Dattatreya Peetha Samvardhana Samiti
(Committee for the Development of Datta Peetha, hereafter Samiti), an
outfit floated by the Vishwa Hindu Parishad (World Hindu Council or

15



VHP) along with Bajrang Dal, has vowed to liberate the shrine from
what they claim to be “Muslim control” and re-establish Hindu entitle-
ments to the peetha. Since the late 1980s, they have been organising a
Datta Jayanthi in the month of December claiming that the chillah of
Dada Hayat Meer Qalandar is actually a peetha of Lord Dattatreya.
They demand that agamic' forms of worship be introduced in place of
those in practice, and that a Hindu archaka be appointed in place of the
mujawar (Muslim priestly attendant), who now performs the rituals
in the shrine. Contestation over the proprietorial status of the shrine
and the daily/periodic religious observances and practices (whether
Hindu or Islamic) has been unresolved for more than sixty years now,
requiring state and judicial intervention. The other party to the dispute
is the Indian state which attempted to bring the dargah under the Waqf
Board (the institution that governs Muslim endowed properties) thus
considering it a Muslim place of worship. Interestingly, the Muslim
custodians of the dargah supported the Muzrai Department’s’® stand
arguing against the Waqf board’s claims on the grounds that the dargah
was not exclusively a Muslim shrine, since both Hindus and Muslims
venerated it. Karnataka Komu Soubarda Vedike (Forum for Communal
Harmony) filed a Public Interest Litigation urging that the “secular”
character of the shrine be retained, the practice of celebrating Urs' be
continued and exclusive Hindu rituals and Datta Jayanti celebrations
be stalled. The secularists cry foul over the ways by which the state has
ended up privileging majoritarian religious norms calling into question
the professed liberal secular ethic of religious neutrality.

The Baba Budhan imbroglio helps us to re-consider our understand-
ings of normative secularism. In places of common worship, formal
categorizations of the state prevent deeper understanding of the poly-
semanticity of the shrine’s practices, or even the imaginations of their
worshippers. The state remains blind to its own normative framing
of what constitutes “inclusion” by ignoring the fact that a particular
religious group’s demand for inclusion or recognition itself requires
that such a group is able to recognize itself, and articulate this self-
recognition, within the terms of liberal national discourse. Would the
solution to this imbroglio lie merely in making the principle of religious
neutrality more resilient in practice in a manner that all religions be
allowed equal space and voice on par with the majority? How do we
understand “new” religious practices that come into being at different
historical times? Should explanations lie in history or belief/faith? What
is it that makes practices “religious” and not political (secular)? How
does one distinguish faith from non-faith? Is secularism then the most
effective political solution for warding off religious strife?
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VARYING THRESHOLDS OF LIFE

It is believed that Dada Hayat Mir Qalandar (hereafter Dada) had
two disciples — Baba Fakruddin of Pennagonda (Andhra Pradesh) and
Baba Hyder Saftar Rahamathulla of Mulbagal (Karnataka), whom he
supposedly sent to preach Islam. Their two shrines are part of Dada’s
wilayat' and sacred geography and are considered murid (disciple or
literally the committed one). In 2010, when I was doing my fieldwork
in Chikmagalur, I encountered Mr. Firoz Khan who had spared no
effort to save the shrine in Baba Budhan hills in the various courts of
law. And, on one occasion, when we (Khan saab and I) were looking
into the archaeological records to ascertain the historical date of
Dada,' we ran into an inscription which placed Dada in the year 1005
AD (according to the Archaeological Report of Mysore). With naive
credulity, I asked Khan saab, “how can Dada be a Pir (spiritual master)
to somebody who came 500 years later?” Khan saab replied, “madam,
why not?... if Dada who lived 1 005 years ago can help me heal kidney
stones ... why can’t he be Pir to his murids (disciples) ... the two Babas
who lived 500 years ago?” I was a little disconcerted by the narrative
because it had all simply been a story to me, one that I had never really
reflected upon.

My conversations with the devotees at the Urs also revealed that
most people regard Dada to be intimately and integrally involved in
their lives calling into question our notions of time and history. As
days passed, I was exposed to the stories of devotees’ experiences and
dreams: comprising of unexpected encounters, magical coincidences
and networks of meaning and community. I realized that a distant
memory of an encounter with the saint had transformed and become
part of the collective memory of Dada. The inherently social character
of humans reveals itself in memory, even when it is seemingly the most
personal recollection. An intimate landscape of personal devotion
remade through public form, for devotees now visit the dargab and
keep their vows in fulfillment of their wishes. As Asad (2003) writes,
the unilinear and homogenous time of modern history, in spite of it
being essential to thinking and acting critically, is only one kind of time
people imagine, respond to, and use. Modern history clearly links time
past to time present, and orients its narratives to the future."” But, as
Reinhart Koselleck points out, present experience is also a re-encounter
with what was once imagined as the future.?

The political solution that secularism proffers lies in this particular
idea of history that it prescribes, which is not the way people live their
lives. How then must we understand spirits and deities as cohabitants
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with the living? How do we understand Dada’s capacity to harm and
bless? Following Gilles Deleuze, could we understand them as “varying
thresholds of life” (both human and nonhuman)? If so, how do we
conceptualize relationships of power between these thresholds? Could
the explorations of meaning from the perspective of faith possibly offer
a different understanding? Is there a possibility of critique from within
faith? In modern society, where knowledge is rooted in a-religious ways
of life and a-religious science, religious belief (the inner state of mind)
is a precondition rather than an inference that is built through practices
and discourses on the mystical virtues of shrines as also on the lives
and miracles of saints etc., in other words, based on the knowledge of
social institutions and practices. The question to ask therefore is the
following: is belief then an inner state of mind or a constituting activity
in the world?

SACRED AND SECULAR EPISTEMOLOGIES

In early April 2012 the Department of Sociology at Pondicherry
University decided to reorganize and update the syllabus of the
Masters’ Programme. Like all Central Universities in India, the depart-
ment had decided to introduce hard and soft-core papers. Being a new
addition to the department and having a specialization in Sociology of
Religion, it was not considered unusual for me to introduce a paper on
Religion and Society. However, a dilemma arose as to what should be
taught in this paper? Or, what should students of Sociology interested
in working in/of religion read for their course work? The syllabus had
to have a framework that would view “religion” from an ethnographic
and historical perspective rather than from a theological one.?!

Since, I wanted to begin by problematizing the idea of “religion”,
often used to refer to particular aspects of India’s cultural traditions,
and the “resurgence” of the religions and religious movements in con-
temporary times, both of which called forth for a fresh appraisal of the
theories of Sociology of Religion, I thought it appropriate to include a
unit on the Satya Sai Baba movement and another on Sri Aurobindo, for
the reason that we were located in Pondicherry. In addition, I wanted
to explore the relationship between global religious movements and
modernity, as also how devotion is constructed in various urban milieus
among the middle classes. And so, as part of the suggested readings that
were offered, I introduced a unit on New Religious Movements (NRMs)
and on the body of discourse surrounding contemporary interest in
self-spiritualism (represented for instance by Mata Amritanandamayi,
Sri Sri Ravishankar and others) as opposed to organized religion,
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self-spiritualism seeks to heal, handle and magically transform mo-
dernity and its crises (e.g. consumerism) and which also manifests an
autonomy of the self and the internalization of religion or humanistic
expression. The suggested readings were from known Sociologists
whose published works had appeared in peer reviewed journals.

The Board of Studies that included professors of Social Sciences from
premier institutions of higher education were opposed to such a move.
The Board questioned: how could one teach the students about false
cults, charlatans and masqueraders? Should a student of Sociology of
Religion engage in the hermeneutics of suspicion or what Lawrence
Babb (1983: 116) calls “the anthropology of credibility” rather than
trying to prove what “really” happened or trying to excavate some
“true” presence??? I countered: don’t we discuss anything appalling in
the classrooms? Aren’t we theorizing about discriminatory caste prac-
tices? What is caste? How does it work? If caste is anachronistic, how
does one understand the tenacity of caste in modernity? Their responses
confirmed my hypothesis about the secular moorings of our own
disciplines. For knowledge production (through academic research)
and reproduction (through education) are both part of the process
of co-constructing religion (alongside state constructions of religion,
popular constructions of religion and official religious constructions
of religion), and this incident is an indicator of how knowledge about
religion is framed in the Indian academia, particularly its pedagogy.

To argue further, how would a historian engage with, for example,
the mystical experiences of Ramakrishna Paramahamsa?* More im-
portantly, can we bring together the sacred and secular epistemologies
in comprehending the world around us? I make this suggestion in full
awareness that the secular arose in conjunction to the sacred and re-
quired its negation as a valid form of knowledge for social or scientific
enquiry. In the secular culture of the academy today, the realm of the
sacred is acceptable as Philosophy, as Theology, as a subject proper of
Anthropology, History, Sociology, and as the fecund muse of poetry and
art. In short, the sacred is deemed as a source of inspiration or an object
of study. It is not, however, seen as offering a conceptual framework
that can contribute to an understanding of things other than itself. The
larger issue is not whether one believes that Paramahamsa is “real”
or fraudulent but whether the study of such movements say anything
about the dilemmas of modernity’s categories and the constraints of
disciplinary rubrics.* There are religious movements today that have
their roots in India (Aurobindo, Rajneesh, Mahesh Yogi et al.). They
are, depending on the context, spatially dispersed and international or
global in the sense that they are based on cultural practices and ideas
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that have traveled from one location to another and have also been
translated. They are transnational, trans-religious, universalizing (be-
cause they seek to go beyond one national or religious community or at
the least, point to some universals), and post-colonial since their growth
has occurred in post-independence India and elsewhere. They have
also been implicated in colonial histories and their effects and seek to
invent other memories and spatialities. Apart from these, there are also
wellness programmes such as Crystal Therapy, Reiki, which with their
claims of ensuring the personal well-being of their followers through
specialized programmes (meditation, satsang®, yoga, ayurvedic lifestyle
approaches) and products (herbal and natural) are in keeping with the
idea of modernity. Moreover, I thought it would be interesting to look
at how, for instance, the idea of “well-being” has been transformed
from a socially rooted concept to a more individualized notion through
institutional means, that is something saleable. This delineates how
well-being that was earlier a part of the everyday ritual activity has now
assumed a packaged and customized new avatar or embodiment in the
present, keeping pace with the changing lifestyles of the people. How
may we then understand emerging urban religiosity? The Hindu Right
has certainly been reductionist in its understanding of Hinduism, but
we still need to recognize that there is more to religiosity-in-the-urban
than the construction of communal identities. Are religious sensibilities,
except perhaps in the form of violence, fundamentalism etc., external to
the creation of urban modernity?

BY WAY OF CONCLUSION

What I place before you through the particular events enunciated
above are the divergent and multiple habitations of religion in mo-
dernity and contemporary India. Each of these “moments of rupture”
have been organized and structured in a secular context and there is
a possibility that each contains an “excess” that is not captured in its
historical meaning. I arrived at this conclusion through a squint-eyed
engagement with the historical embeddedness of religions in modern
forms of power, constituting a structuring condition for action and
moral agency. Could the exploration of meanings from the perspective
of faith possibly bring us closer to understanding that excess? To begin
with, how does one respond to the semantic choice between faith and
religion to refer to a complex field that may encompass rituals, ethics,
aesthetics, pedagogies, forms of life, community, ideology, culture, the
quotidian, the spiritual and the material? Are “faith” and “religion”
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two terms with the same referents? If not, then to which practice or
discourse might we attribute the cause for divergent meanings: to the
“secular”/”political” treatment of religion that defines “lived practices”
in contrast to religion as institution, to traditions that claim to exceed
the western concept of religion, or to embodied ethics of form? Does
the answer lie in “unpacking” the very concept of faith itself despite
the moot question: what is faith? The unpacking of faith may lead us
to review concepts such as “politics”, “power”, “rupture”, “crises”,
“event”, “organization”, “ethics”, “transcendence” and “immanence”.
Would such an “unpacking” help us to see beyond the dualisms gene-
rated by different disciplines and work towards categories, methods
and theories that engage with the history of the disciplinary formations
and their inscriptions within modernity? Would that help to engage
with the creative and unexpected modernity of religious movements
and their locations within contemporary capitalism, transnational pro-
cesses and urbanization? The opposition between organized religion
and self-spirituality, fundamentalism and secularism, false cults and
true religion, or knowledge and faith is symptomatic of a particular
vision of modernity.

Indeed, even in the present, the coherence is not self-evident.
Therefore, even as I map the contours of the contemporaneity of reli-
gion, I continue to struggle to find some clarity and coherence in what
I am doing now. If asked to bring it all into some coherence, what I
have been struggling to articulate about all through is the question of
the “subject” of religion today.? There are two framing protocols in
operation here: a) subject-making is not an interiorised task here and b)
the subject arises only in being made legible within a discursive regime,
and it is only in this relationality that subjectification can be under-
stood. The “subject” here being a subject of investigation (knowing)
as well as the question of what the coordinates of the subject-position
of religion are (being). The former has been moving towards a certain
“crystallizing” into an interrogation of scholarship on what constitutes
religion and the secular as concepts historically embedded in modern
forms of power that have brought together sensibilities, knowledge and
behaviors in a new and distinct way. The direction the latter appears to
take is in seeking to position religion as a normative ideal interpellating
persons and groups, and/or as part of modern political logics, even
while remaining precarious, and thus being open to re-formations that
could at once be destabilizing and reproducing.
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NOTER

See, e.g., Talal Asad: Formations of the Secular: Christianity, Islam,
Modernity (California, 2003); José Casanova: Public Religions in the
Modern World (Chicago, 1994); and Charles Taylor: A Secular Age
(Belknap: Harvard University Press, 2007).

See, for instance, Asad: Formations of the Secular and Talal Asad: “Trying to
Understand French Secularism” in Hent de Vries and Lawrence E. Sullivan
(eds.): Political Theologies: Public Religions in a Post-Secular World (New
York, 2006), 494—526; Akeel Bilgrami (ed.): The Crisis of Secularism in
India (Durham, 2006); William E. Connolly: Why I Am Not a Secularist
(Minneapolis, 1999); Winnifred Fallers Sullivan: The Impossibility of
Religious Freedom (Princeton, 2005).

See Saba Mahmood: Politics of Piety: The Islamic Revival and Feminist
Subject (Princeton, 2005) and his article “Secularism, Hermeneutics, and
Empire: The Politics of Islamic Reformation” in Public Culture 18: 2 (2006),
323-347.

Often, we distinguish between secularism as a political doctrine, and the
secular as that historical space of concepts, norms, sensibilities, attitudes and
dispositions that it draws upon for its practical intelligibility. There is also a
concern about the relations between the two, which is sometimes indexed by
the term secularity. See Hussein Ali Agrama: Questioning Secularism: Islam,
Sovereignty, and the Rule of Law in Modern Egypt (Chicago, 2012).

See Humeira Iqtidar: “Secularism Beyond the State: the ‘State’ and the
‘Market’ in Islamic Imagination” in Modern Asian Studies 45:3 (2011),
535-564.

See Sudha Sitharaman: “Secularisation and the Establishment of Dharmika
Parishats in Karnataka” in Economic and Political Weekly XLVII: 24 (2012),
20-23.

The Karnataka Hindu Religious Institutions and Charitable Endowments
(Amendment) Act, 20171, 2.

Agamakaras are those who follow the agamas. Agamas in Sanskrit literally
means “that which has come to us”. Agamas expound a variety of subjects
and they are really the manuals, on which Hindu rituals are based.
Dharmika Parishats are non-governmental governing bodies for all matters
pertaining to the administration of Hindu religious institutions.

Dargab is a shrine or tomb (or by extension a lodge) built over the grave of
a revered religious figure, often that of a Sufi saint. For more information
about Sufism in India see S. A. A. Rizvi: A History of Sufism in India, Vol. 1
and IT (New Delhi, 1986).

Chillah is a place for 40-day retreats of religious seclusion and meditation.
Literally sajjadab nashin means “Sitter on the Carpet”, i.e., the successor of a
Sufi saint or one who sits on the seat of a departed saint.

For details see Sudha Sitharaman “Conflict over Worship: A Study of the

Sri Guru Dattatreya SwamyBababudhan Dargah in South India” in Ritual
Dynamics and the Science of Ritual. (eds) Gita Dharampal-Frick and
Robert Langer (Wiesbaden, 2010), 205-233. See also Sudha Sitharaman:
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“Limits of Syncretism: Bababudhan Dargah in South India as a Paradigm
for Overlapping Religious Affiliations and Co-existence” in Andreas Pries,
Laetitia Matzolff, Robert Langer, and Claus Ambos (eds.): ‘Synkretismus’
Negation und New Definition (Wiesbaden, 2013), 70-109.

The agamas are sectarian and monotheistic texts dedicated to Vishnu, Shiva
and Devi which determine the procedures of worship of the deity. Here,
“Agamic Forms of Worship” refers to a ritual manual of Dattatreya worship,
who is considered by some to be an avatara of Lord Vishnu and by others, of
Lord Shiva. See Antonio Rigopoulos: Dattatreya: The Immortal Guru, Yogin
and Avatara (Albany, 1998).

The general overseer of Hindu Religious and Charitable Endowments in the
state.

“Urs” literally meaning “wedding”, refers to the ceremony commemorating
the death anniversary of a saint or a mystical union with his/her beloved
God. The main occurrence in the Urs is the public celebration of the saint’s
power.

It refers to a spiritual state as well as a power bestowed on a saint due to his
devotion to God and strict following of shariat.

Following a judgement from the Karnataka High court that in 2007 ordered
a fresh public hearing to list the practices in the shrine before Hyder Ali
(1720-1782).

Cited in Asad: Formations of the Secular (222~223), where he writes “(W)

e make a false assumption when we suppose that the present is merely a
fleeting moment in a historical teleology connecting past to the future. In
tradition the ‘present’ is always at the centre. If we attend to the way time
present is separated from but also included within events and epochs,

the way time past authoritatively constitutes present practices, and the

way authenticating practices invoke or distance themselves from the past
(by reiterating, reinterpreting, and reconnecting textualized memory and
memorialized history), we move toward a richer understanding of tradition’s
temporality”.

Reinhart Koselleck: Futures Past: On the Semantics of Historical Time
(Cambridge, Mass., 1985), 257.

The course should, I thought, include the diversity in/of cultures of what may
be termed the “non-Hindu world” too and introduce the seminal theories in
Sociology of Religion as well as explore the relation between religion and
other areas of social life such as economy and polity. Religion after all is not
an a priori category; rather it is geographically and historically contingent.
The diachronic processes within religion, i.e. movements, sect formation,
institutional forms as well as organizational dynamics would be addressed
in this course. Finally, I thought the course should explore the issues of
secularization and civil religion.

Lawrence Babb: “Satya Sai Baba’s Magic” in Anthropological Quarterly
56:3 (1983), 116.

I have in mind the controversy around two recent publications: Jeffrey
Kripal: Kali’s Child: The Mystical and the Erotic in the life and Teachings of
Ramakrishna, Chicago, 1998) and Peter Heehs: The Lives of Sri Aurobindo
(New York, 2008).
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24 Although recognized as a religious studies scholar outside India, I am a
Sociologist in a country where there are few departments of Religious
Studies in the universities. Today, I attend professional meetings in depart-
ments of Anthropology, Sociology, Religious Studies, and South Asian studies
—an act of hopeful dialogism rather than a sign of intellectual schizophrenia.

25 Spiritual discourse or sacred gathering.

26 An adumbration of this reconstruction is inspired by Saba Mahmood’s work
titled Politics of Piety: The Islamic Revival and Feminist Subject (Princeton:
2005), in the tradition of recent remaking of the practice of ethnography that
successfully scales the problem of the micro-macro.
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Ferdinando Sardella

PHENOMENOLOGY AND YOGA
IN AKE SANDER’S EARLY
AND LATE WORKS

INTRODUCTION

This chapter aims at reviewing one of the earliest and latest works
of Ake Sander relating to the theory and method of phenomenology.
The first text is Sander’s doctoral dissertation from 1988 whose title in
Swedish can be rendered as One Faith — One Lifeworld: A Phenomeno-
logical Investigation of Religious Experience, Religious Conscious-
ness and Their Roles in the Shaping of Life-worlds." It consists of an
in-depth analysis of what constitutes religious experience and how to
study it and is influenced by his studies in Philosophy as well as Faith
and Reason at the University of Gothenburg in the 1980s. It is an inter-
esting review of important aspects of the theoretical foundation of the
History of Religion in the 20" century, at a time when the study of reli-
gion in Sweden critically questioned its theological roots. The analysis
carried out will then be compared to a recent article published in 2015
named “Phenomenological Reduction and Yogic Meditation: Com-
monalities and Divergences” in which Sander returns to foundational
aspects of phenomenology but this time with a strong basis in Indian
philosophy and thought.? The chapter ends by highlighting Sander’s
work towards a comparative approach exemplified by his exploration
of Edmund Husserl’s theory of phenomenology and Patanjali’s Yoga
Satras. This review chapter is of relevance not only for the field of phi-
losophy of religion, but also for the sociology and history of religion, as
well as for the history of science.
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RELIGIOUS EXPERIENCE AND THE MAKING
OF LIFE-WORLDS

One Faith — One Life-world is a comprehensive and ambitious philo-
sophical and theoretical work divided in four parts. The introduction di-
scusses Sander’s position within the philosophy of religion and his ideas
about the relevance of studying religious experience. The second part
presents and discusses the characteristics and structure of religious ex-
perience based to a large degree on the works of Mircea Eliade, William
Jones, Rudolf Otto and Joachim Wach. In the third part Sander develops
a phenomenological framework for an effective analysis of religious ex-
perience by examining the theoretical framework developed by Edmund
Husserl, Aaron Gurwitsch and Alfred Schiitz. In Part Four Sander pre-
sents a phenomenological analysis of the material presented in Part Two
with the help of tools developed in Part Three. His conclusion is that
typical religiosity is not primarily constituted by theoretical propositions
and a set of beliefs but is based on a set of skills, a position that will be
further developed in his article on Phenomenology and Yoga. Religiosity
according to Sander is thus constituted by a certain mode of perception, a
pattern of experiencing and seeing the world (a life-world), which by ne-
cessity leads to new forms of awareness, belonging and above all, action.

In Sander’s view, the twentieth century (at least up to 1988) has been
strongly influenced by ideals of logical positivism and “related philo-
sophical movements”.? This turn towards “objective” approaches has
led to an emphasis on studying texts, objective religious behaviour, and
accumulation of archaeological and historical facts about the origins
and development of world religions. Taking a different approach, Sand-
er aims at studying the behaviour of religious virtuosi whose life and
experiences for millennia have inspired the founding of new religions.
This stance is supported by among others William James, according
to whom “personal religion” is primary, while churches and theologies
are secondary, outgrown from the original experiences of outstanding
religious leaders.*

According to Sander, most religions are at heart pre-theoretical, be-
cause they in their early phases deal with direct experiences of a non-
empirical kind that only later are systematized in theologies, social
structures, and rituals for the benefit of those who lack access to them.
Sander contends that it is on the basis of “religious experiences and their
internalization” that persons that had mystical experiences become reli-
gious, rather than due to epistemological or ontological knowledge.

The religious person after a transformative religious experience
adopts a “pattern of interpretation” (tolkningsmonster) that allows her
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to structure, order and map the world according to a specific “mental
code”. The pattern of interpretation influences her perception of the
world as well as a large number of her cognitive processes. The acquisi-
tion of this pattern occurs not through theoretical studies alone, but
more importantly through practice, and leads to the acquisition of per-
sonal realization and virtue, a perspective that Sander compares to Ar-
istoteles’” “practical wisdom” (phronesis). Through the medium of her
faith in peculiar religious experiences and this code of interpretation a
religious person is able to constitute a life-world, a specific sphere of
meaning that shape actions, perceptions and thoughts.

TRANSCENDENCE

A key aspect of religious experience is the relation between the reli-
gious person and transcendence, variously defined. Sander distinguishes
between several ways to understand the alleged experience of tran-
scendence. One is named consciousness transcendence (medvetand-
etranscendens) (T1) and refers to anything that is beyond the awareness
of the subject. The immanent in this case is the subject’s experience.
This instance can be further divided in two subcategories: the inten-
tion and purpose behind an act (T1.1) and the genuine experience of
performing the act (T1.2). A second level is sensory transcendence (sin-
nestranscendens) (T2), which refers to all that is transcendent to the
subject’s ordinary sense perception. Within this category it is important
to distinguish between: a) what is empirically transcendent in relation
to ordinary sense perception due to the sensory limitations of the sub-
ject at a particular time (T2.1); and b) what is in principle not possible
to perceive through the senses (T2.2) since the source is beyond the
range of human senses and sensory tools. A third category is experience
transcendence (erfarenhetstranscendens) (T3). According to Sander
much of the strength and attraction of religious experience is that it
gives access to a deeper, more cohesive and truthful reality. Those who
had these experiences speak of entering the deepest recesses of being
and the root of existence through an “inner eye”, and access a dimen-
sion of existence that humans are generally unaware of.’ In the accounts
of many religious experiences, the subject tells that she witnessed the
cradle of life itself, hidden in the deepest recesses of life.® Experience
transcendence is understood here as an inner experience beyond ordi-
nary, sensory awareness. A fourth category is semantic transcendence
(semantisk transcendens) (T4). It has two distinct subcategories: one
that includes phenomena that cannot be semantically expressed due to
lack of appropriate terms in a particular language domain (T4.1). The
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other consists of what in principle cannot be communicated through
symbols since it is ineffable, such as in the case of a religious experience
of the divine (T4.2). The fifth and last category is metaphysical tran-
scendence (metafysisk transcendens) (Ts). Transcendence refers in this
case to that which is beyond the external world. This category has also
two subcategories. The first one is what is generally discussed in theol-
ogy and philosophy of religion, i.e. a space or territory located beyond
the kind of physical cosmos explored by the natural sciences (T5.1). In
this sense, transcendence refers to multiple worlds such as the Christian
concept of God’s abode. The second subcategory (T5.2) is linked to the
world of everyday experience, generally understood as the “paramount
reality” of everyday life (vardagsvirlden). Transcendence here refers to
alternate modes of consciousness, such as in the world of fantasy and
imagination, the world of dreams, or the worlds of the schizophrenic
and mentally ill. T5.2 is not based on a theory of multiple worlds like
Ts, but explores alternative patterns of experience within ordinary life-
worlds. This subcategory includes accounts of experiences of God, if
God is understood as immanent to the life-world.”

THE ENCOUNTER WITH THE HOLY

Sander proceeds from this detailed analysis of transcendence to a de-
tailed study of the “Holy” and the work of Rudolf Otto, a well-known
theologian that has also contributed to the History of Religion. Accor-
ding to Otto, the encounter w