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Spiritual Aroma: Religion and Politics
 RAYMOND FIRTH
 University of London
 Anthropological studies of religion have been largely concerned with belief, with ritual,
 and with the general integrative significance of religious institutions for society. But many issues in the power relations of religious affiliation are still not clear. The political implica- tions of religion involve grave practical as well as theoretical problems. Abstractly,
 religion and politics are often conceived as opposed; concretely, they interact. While
 religion can be a powerful political instrument, it can also adapt to political ends and
 generate its own political structures. In contrast to the broadly affirmative role assigned
 by anthropologists to religion in society is Karl Marx's thesis of religion as political
 ideology. Reasons for granting some validity to this position but also for questioning its basic assumptions are given. The whole analysis is illustrated by a wide range of examples,
 from Polynesian ethnography to the history of Christianity and of Islam, and the situation
 of religion in modern socialist states.
 IT IS A GREAT HONOR for me to have been invited to cross the Atlantic to address this im-
 pressive gathering. I take the invitation as a symbol of the links between British and
 American anthropology. And I take this opportunity of acknowledging the intellectual
 stimulus and encouragement I have had from so many American colleagues over the
 years. So I hope you will think it appropriate of me to have chosen to take up a general, rather challenging theme-to give a personal view of a complex and difficult topic, the
 relation of religion to politics. The study of religion has attracted much anthropological attention ever since it ap-
 peared at the heart of Tylor's great work on primitive culture more than 100 years ago.
 Anthropologists have thrown much light on the variety of religious forms throughout the
 world. They have studied belief and ritual, the expressive and symbolic character of
 religious ideas, and their relation to modes of production and social institutions. There
 has been controversy. Different assumptions about the validity of religion and the nature
 of religious knowledge have divided anthropologists more deeply than have any other
 RAYMOND FIRTH was born at Auckland, New Zealand, in 1901. He worked with
 Malinowski in London 1924-27 as a graduate student, then held lecturing posts in the
 University of Sydney and at the London School of Economics, where he was professor of an-
 thropology from 1944 to 1968. His fieldwork has been mainly in Tikopia and Kelantan,
 Malaysia, but he has also direcaed studies of kinship in London. His interests have included
 economic anthropology, religion, and symbolism, and he has been much concerned with
 problems of individual choice, decision, and action in relation to social structures and
 social change. This article was the Distinguished Lecture at the AAA meetings in 1980.
 Copyright @ 1981 by the American Anthropological Association 0002-7294/81/030582-20$2.50/1
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Firth] RELIGION AND POLITICS 583
 positions, even though in public we have been politely reticent about this. Notwithstand- ing these divisions, we have followed the tradition of our profession in not being afraid to tackle difficult questions about humanity in our several probing ways. So, collectively, though some analyses of religion may have been defensively obscure, we now understand many aspects of religion much better than we did 50 years ago -when I first began my own study of the subject.
 In my own early experience, on the personal side, from a nonconformist Christian churchgoing background I moved by an intellectual route to a skeptical humanism which still left me with a great curiosity about the role of the nonrational and mystical in human thinking and activity. Then as an anthropologist I studied religion firsthand. In Tikopia I was able to make participant-observation of a very complex ritual cycle latched into an elaborate political structure. For a synoptic, more abstract analysis of the whole Tikopia religious system, I studied not only the traditional religion but also the processes involved in the change from a pagan fusion of chiefs and priests to a Christian separation of political from religious leadership. In Malaysia I studied aspects of rural Islam, with par- ticular reference to the relation between this and non-Islamic elements in the culture. On more general theoretical issues I focused on the nature of religious communication, per- sonal adjustments in religion, mysticism, offering, and sacrifice. I mention this personal history because it has been argued that a "conversion experience" is necessary to get a revealing knowledge of religious processes. I could claim that a "deconversion experience" too can give a special insight and a useful parallel standpoint for examining religion.
 Religions are basically concerned with problems of meaning and problems of power. Anthropologists have been recently much occupied with meaning problems-systems of thought and belief, classification of world view, concepts of spirit and deity, image and apparition, cultic and symbolic communion. Committed believers, mainly Christians, have contributed much to our understanding of such themes. I admire their analyses without having to endorse either their assumptions or their conclusions. But many issues in the power relations of religious affiliation are still not clear. So in the course of my own thinking I have been led to try to sort out my ideas about the political implications of religion, a subject of grave practical as well as theoretical significance through the course of human history.
 CONCEPTUAL OPPOSITION, PRAGMATIC INTERACTION
 The relations of religion to politics are complex and paradoxical. Both try to secure and maintain power. But they differentiate by contrasts in the aims and values they set upon power, and by a radical divergence in their conceptions of the nature and source of power. At an abstract level, the religious and the political tend to be conceptual op- posites. The basic power envisaged in politics is secular, of this world; that envisaged in religion, whether immanent or transcendental, is of another quality, from another world. Both politics and religion imply awareness of social relationships, and emphasize integration - politics in its concern for order in society and religion in its concern for con- gregational bonds. But whereas politics is focused on relations of men with other men, religion is more oriented to relations of men with gods or other spiritually conceived forces. Religion deals with the sacred, politics with the profane. Religion and politics both use calculation and appeal to emotion, but religion is grounded in revelation while politics tries to keep within the bounds of reason. Value-wise, religion operates in the name of a principle of truth, while politics often makes do with canons of expediency. In a hierarchy of social activities, religion commonly stands at a peak of evaluation (paral- leled in some contexts by art, science, or philosophy); by comparison, politics may be
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584 AMERICAN ANTHROPOLOGIST [83, 1981
 rated low in the scale of public esteem. Such everyday contrasts are commonplace, and
 long-standing. As Edmund Burke put it nearly 200 years ago (1790:14) in his reflections on the role of religion in revolutionary France, "politics and the pulpit are terms that have little agreement." Indeed, they have often been in conflict--a struggle commonly epitomized in the contrasting ideas of church and state.
 Long ago (Firth 1971:241-250) I argued that religion is really a form of human art, a
 symbolic product of human anxiety, desire, and imagination expressed in a social milieu. Like any art, religion is a product of tension - between the ideal and the actual, between the individual and the mass, between the urge to satisfaction and life, and recognition of the inevitability of suffering and death. A religion is distinguished from other arts by three main criteria. Its most effective expressions are generated, as in all arts, by in- dividual creative effort, but they depend more than other arts upon tradition and
 membership of a community. Again, while every art has its forms and ceremonies to
 guard its practice, the rituals of religion tend to be so frequent, elaborate, evocative, and
 mandatory that they provide very strong guidelines for faith. Then, the rules of religious interpretation and conduct, unlike those of science and philosophy or the visual arts, are
 given a legitimacy of ultimate authority which is regarded as absolute and unchallenge- able by those who subscribe to them. Now politics has been variously described as the art of the possible, or the art of the plausible. However this may be, one basic character of
 religion is clear- after a certain point it becomes the art of the implausible, in the sense of resting upon postulates which are nonempirical, which claim an inner rather than an outer appearance of truth, since they may run counter to what are ordinarily thought of as natural laws. In this promise to provide explanations which go beyond the world of
 sensory experience lies much of the appeal of religion. But the conceptual opposition between religion and politics, especially when expressed
 in practical terms by the idea of separation of church and state, must be looked at
 historically. It is largely a western abstraction, and relatively modern at that. In fact, the three great religions which claim to be universal in scope and in one sense nonpolitical, have been historically centered and massed in geopolitical terms--Christianity in the West, Buddhism in the East, and Islam in the belt between; and each has split again into
 major sections on what are largely regional, even national, lines. At the practical level, despite claims of religion to uniqueness and autonomy, in the
 West as elsewhere, the religious is apt to be constrained by the political. In its political form, the state, a community may support or suppress religious activity, may differen- tiate between religions by having an established church, or may define religion by giving constitutional guarantees of freedom of worship to what are specified as religious groups. The state may also prescribe the duties of a citizen in such a way that they present a
 religious person with unpalatable choices of a moral order. The resistance of some
 religious bodies to conscription of their members for military service illustrates how in- sistence upon religious obligations can lead to judicial penalties. Even a democratic com-
 promise of the "conscientious objector" type may mean a legal definition of a person's religious rights in terms of the political duties of a citizen (Wilson 1961:89). In the West, even the most tolerant states have sometimes been stirred to intervene if the activities of an extreme religious cult have seemed to put undue pressure upon, or cause undue suffer-
 ing to individuals or to be offensive to public order. A well-documented study with a
 strong anthropological component has shown the dilemma of the Canadian government in regard to the Doukhobors, especially when provoked by the nudism and other demonstration acts by a subgroup, the Sons of Freedom (Hawthorn 1955).
 But by contrast a religion may circumscribe, define, or qualify political activity or in- stitutions. Penetration of the broad political field by organized religious interests is com- mon in a Western democracy. In Britain, recent examples include expressions of hostility
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Firth] RELIGION AND POLITICS 585
 by the Lord's Day Observance Society to any parliamentary proposals to weaken laws against Sunday trading, or by various Catholic organizations to the use of public funds under the National Health Service for contraception and abortion services. In both Australia and the United States the longtime concern of indigenous inhabitants for con- servation of their sacred religious sites has at last produced some political action to inhibit some kinds of commercial development. Notable illustrations of the complex ways whereby religious interests may seek political power occur in electoral systems where a na- tional party has had explicitly religious aims and composition. Such are Christian Democrats in Italy or Germany; Islamic Union (Sarekat Islam) and Indonesian Muslim Party (Partai Muslimin Indonesia) in prewar and postwar Indonesia respectively; Pan- Malayan Islamic Association (Persatuan Islam Sa-Tanah Melayu, now Partai Islam) in present-day Malaysia; or the Islamic Republican Party in Iran. A striking Buddhist ex- ample is that of Soka Gakkai, a huge vertically organized association of Japanese religious laymen, with a militant nationalist ancestry going back to the 13th century, but with fiercely modem protestations of peace and clean government expressed in new political party form. How acute can be political effects of action based ostensibly on religious premises is illustrated, as we know, by the persistent settlement of some Jewish groups in parts of biblical Israel on the ground that the territory was divinely allocated to them some 2000 years ago - despite the bitter challenge offered by their occupation to the resi- dent Arab population. How massive can be the constriction of political advantage by op- posed religious interests, and how far-reaching can be the results of religious intransi- gence has been tragically illustrated in the separation of Pakistan from India in 1947.
 But anthropologists well know how religion may have a supportive role for some broad aspects of the overall political system. Even in a relatively secular state, a religious valida- tion of general political institutions or activity can be important. Most Western countries, including Britain and the United States, demonstrate what I call a "canopy syndrome" of religious operations.1 Despite the diverse religious composition of their peoples, on basic public occasions political leaders invoke a postulate of an Almighty God to confer bless- ing and guidance on the nation, and this may be intensified in time of crisis. Such periodic public prayer is supported by more enduring, if vaguer, forms of religious state- ment. Even a state's monetary issues have been drawn into the communication of religious messages. Visitors to the United States observe that all currency in this country now bears the solemn affirmation "In God We Trust," a comforting if somewhat am- biguous notion if the solvency of the dollar should ever be called into question. In Britain the authorities are less pious or more cautious. British coinage, now in effect all of base metal, bears the head of our Sovereign Elizabeth II, with the legend "D.G.Reg.F.D.," the abbreviated form of a Latin statement meaning "By the Grace of God, Queen, Defender of the Faith." Most British people probably think that the faith referred to is either the Church of England (of which the Queen is head) or Christianity generally. But the better informed know that historically it refers to a Catholic title awarded to Henry VIII by the Pope for a polemic Henry wrote against Martin Luther's attack on the sacraments before Henry broke away from the Roman church; and that our Protestant sovereigns have kept the title ever since (Moorman 1967:163). But the assertion that the Queen is sovereign "by the Grace of God" is far broader. It encapsulates more than 1000 years of ritual sanc- tion in which English monarchs received the crown in a religious as well as a political commitment (Carpenter 1966:406-408). Here the pious formula, going back to coins of Edward I in the late 13th century, represents a historical mystical engagement of strong emotional and moral significance. But our British coinage alone bears the religious message. Our paper currency, of much higher value but a recent creation, bears only a portrait of the Queen without any reference to the Almighty, and is guaranteed for solvency quite prosaically by the Bank of England alone. The point of such "canopy syn-
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586 AMERICAN ANTHROPOLOGIST [83, 1981
 dromes" is presumably to provide a kind of umbrella formula for general social action, whereby the religious commitment of large numbers of citizens can be expressed sym- bolically in broad terms which will not offend any specific sectarian interests. But in another form of "canopy syndrome," religious leaders may endorse more specific secular values of the society, with obvious political implications. A noteworthy example is the statement of Pope John XXIII in his message Mater et Magistra, declaring that a right to
 private property :: a part of the natural order (Davis, Thomas, and Crehan 1971:256).
 RELIGION IN FORMS OF GOVERNANCE
 Among the political concomitants of religion, I want to consider particularly the rela- tion between forms of religious governance and of political governance. I'm not offering any formal definitions or typologies. And while structures are important I will be dealing mainly with organizational processes. I take two major types of relationship: where the
 religious and political forms of control are amalgamated in the traditional god-king or other divinely endowed ruler; and where religious and political leadership are separate but an ecclesiastical, clerical, or analogous organization attempts to control the body politic.
 A functional division between ritual and executive leadership has been common in
 many types of society. But familiar also to anthropological literature is the fusion of
 political and religious leadership in variants of the divine-king or priest-king theme, where religious sanctions give peculiar weight to the controller or leader of the political system. More than a century ago the historian and proto-anthropologist Fustel de
 Coulanges (1873) revealed the close relation between ancient Greek and Italian religious ideas and their rules of private law, and between the rites of the ancients and their
 political institutions. Not only did he emphasize the sacerdotal role of kings and family heads, he also supplied a theory of change, of gradual separation of religious from
 political leadership which, even if idealized, did set out many of the basic issues still before us. But in anthropology we have drawn more from Frazer than from Fustel. Even if we do not take literally Frazer's (1890) Golden Bough thesis of homicidal succession to the sacred priest-kingship, his general ideas of a mystic association between the vigor of a ruler, the fertility of nature, and the prosperity of a people have been well attested.2 Yet with the diversity of cultures, the divine has been conceived as related to the human
 political agent in a great variety of ways. The ruler may be worshipped as a living god, may be revered as always divinely inspired or as only an occasional medium for the words of the god, or may be thought of as simply under divine protection or legitimacy (Firth 1979a:154-156). From a political point of view, the significance of any such religious sanction for the position of a ruler is clear. Even if the religious convictions of the people are not strong, the periodic rituals help to buttress the legitimacy of the ruler, and pro- vide a positive force for maintaining order and conformity to demands by authority.
 Less well understood, perhaps, have been the connections between religious sanction, political leadership, and administrative efficiency (Firth 1964:75-80). How far is the ac- ceptance of a religiously framed polity contingent upon some minimum of fulfillment of expectation of benefit and of orderliness of the society in mundane affairs? This is a ques- tion which anthropologists have not been very well equipped to tackle, since criteria of ef- ficiency are not easy to define, and in any case answers call for considerable historical perspective. Historically, a people's threshold of tolerance of weakness, error, and failure in their rulers who have been protected by ritual sanctions has seemed to be quite high, as the record of the sovereigns of Europe or of the papacy reveals. And yet, the course of events in Western countries, for example, has demonstrated a broadening of the basis of recognition of human frailty of rulers, and a denudation of the ritual sanctions surround-
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Firth] RELIGION AND POLITICS 587
 ing them. Corresponding to this has been either a growing belief in their personal ac- countability as rulers, or a marked reduction in the political powers allocated to them. The conception of the divine right of kings, for which the scholarly James I of England - "the wisest fool in Christendom" - argued so strongly, now seems the most fus- ty kind of anachronism. Granted that some of the magical aura of kings and queens has survived, most of these monarchs themselves have vanished, and where they still exist they have tended to become cultural symbols rather than religious officiants or executive leaders.
 These matters of Western history are not my field. But my experience of Tikopia over more than 50 years allows me to give an anthropological comment on a limited case of relations between the religious and the political (Firth 1959:254-284; 1965:187-236; 1967a:19-21; 1969; 1970:402-418; 1979a).
 Tikopia chiefs have not been considered as divine in their lifetimes, but traditionally were elevated to positions of great power in the spiritual hierarchy after their deaths. The traditional pagan religious system came to an end only 25 years ago, after I had seen it in operation in two periods. In this system the chiefs were the major priests for the society, intermediaries between the gods and the people, responsible for the formulae of appeal for welfare and prosperity and the elaborate sets of ritual offering to the gods and com- memoration of their mythic deeds. But the major rituals of the seasonal cycle were per- formed as much for the sake of the society as for that of religion. The chiefs were also the ultimate source of economic and political authority in the Tikopia community, with powers of life and death over offenders, administered sometimes harshly but usually in flexible and sensitive ways. Pagan chiefs were credited with mystic power. When they spoke ritually, their words were believed to yield crops, fish, and the health of their peo- ple. They were also held to be sacred, with their persons protected by rules against bodily contact, menial tasks, and slighting language. They were prime examples of the classical anthropological categories of mana and taboo. Now a most interesting fact is that though the pagan religious system has been abandoned, and the ancient gods are no longer wor- shipped or revered, in Tikopia belief the chiefs still retain most of their authority and some measure of their sacredness and mystic powers. From a Tikopia point of view the change in religious allegiance has meant an alternative extra-human framework for the operations of their chiefs--a transfer of the validation of any mystic powers with which they may still be credited to the Christian God. It might be argued from this that for these Polynesians the concept of chiefly authority in itself conjures up notions of esoteric force, which they will justify by any religious device to hand. Certainly in the Tikopia political system the election of a new chief is held to effect a transmutation: he who was a common man without sacredness or occult power now as chief has suddenly become sacred, and has the potentiality of proving himself to be endowed with a special form of efficacy. But the process is automatic to only a limited degree. Attribution of mystic power, like that of qualities of character, is personalized and depends upon an ac- cumulated material evidence. Moreover, such attribution is politicized in that while the Tikopia are very willing to credit their own chiefs with power qualities beyond the nor- mal, they seem much less certain about the potentialities of European secular leaders to produce mystical results.
 The essence of my argument here is that religious validation of political office can be subtle, complex, flexible, much more than a one-to-one relationship. I argue too that public interest, however defined, will ultimately seep through. Anthropological state- ments about the breakdown of political authority when traditional religious sanctions are removed- and I myself have sometimes made such statements (cf. Firth 1965:236)--must therefore be looked at with care. It is important to specify the condi- tions in which changes take place and the alternatives that are open. In Tikopia chief-
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588 AMERICAN ANTHROPOLOGIST [83, 1981
 tainship the cultural demography is very relevant. The Tikopia are a small Polynesian community of limited resources among a vastly greater Melanesian population by whom they could be submerged, economically and politically. Their religion has now lost its local identification; they have become part of a great Anglican Church of Melanesia (in which, however, there is already a Tikopia bishop). Economically, they are being partial- ly absorbed into a modem wage-earning and salaried system. Administratively, though for about 50 years their chiefs were treated by the government of the Solomon islands as the prime representatives and decision-makers for their people, that role was increasingly being threatened by planned advances in local self-government. Now that the Solomon Islands have become an independent nation, the political future of the Tikopia and their chiefs is even more in question. It makes sense, I think, to see the qualities the Tikopia at- tribute to their chiefs as not simply a perpetuation of traditional values, but also as a positive adaptive part of the symbolic defense of their culture. So far, even the most skep- tical of their educated secular prominent men seem ready to accept at least the feasibility of this modem adaptation of ancient beliefs. How long before sophistication of Western influence leads to a divorce of mystical from pragmatic judgments about the operations of Tikopia chiefs I cannot say. But preservation of belief in the mystical powers of the chiefs, in my view, will be helped by any retention of authority and administrative leader- ship which they can manage in the modern economic and political situation.
 This Tikopia example suggests an important theoretical point. In any society there is a fairly constant demand for viable administrative measures for economic and cultural control and maintenance. Here a religious commitment can provide a powerful spur. But while theoretically supplying invariant values, religious ideas may have to be fairly flexi- ble id'action. To argue that the parameters of politics may be less adaptable than those of religion may seem paradoxical. It may also seem to accord to some extent with Karl Marx's position on religion. But as I will show later, my ideas go along rather different lines.
 In more complex types of situation than Tikopia, where religious and political leader- ship have long been differentiated, religious leaders have often tended to stand for a system of moral and spiritual values - to represent as it were the conscience of the people over against the maneuvers and expediency of their rulers. But such situations are rarely simple and have great potential for tension.
 A guiding theme of all the "religions of the Book" has been their holism - what may be called the alpha and omega view of religion. The religious canons are believed to contain within themselves all the rules necessary for the life and salvation of the believer, in- cluding all provisions for his political behavior. The scriptures or allied sources of religious authority, sacred and unalterable, are the beginning and end of the guidance of man through life. In theory, both Judaism and Christianity recognize such an interpreta- tion, but only intermittently have their leaders tried to insist upon it as a working princi- ple.3 Indeed, in periods when Christianity undertook a fusion of spiritual and temporal power, the results were disturbing rather than harmonious, as the medieval and Renaissance papacy showed. There were times when, as Machiavelli put it in 1513, the "ambitions of prelates" led to much discord and tumult in Rome (1903:46; cf. also Burckhardt 1945:64-79). And, in the alleged promotion of spiritual interests, religion often became an idiom of political expression. As historians tell us, when, after the Reformation German princes espoused the cause of Protestantism, religion became part of the ammunition with which they bombarded their political opponents. When Jesuits became confessors to the sovereigns of Europe, the Catholic religion became part of the state machinery for maintaining the system of government (Foss 1969:62-63, 281).
 The fullest and most overt expression of the alpha and omega view of religion is to be found in Islam--as the example of Iran has lately forcefully reminded us. The main
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Firth] RELIGION AND POLITICS 589
 argument of Islam must be well known, but I restate it briefly.' Islam is a religion of stark monotheism - to "give God a partner," as in the Christian Trinity, is an extreme heresy. Islam is also a religion of austerity. To make images of God, as in the Christian faith, is blasphemous, and even to shape the forms of living beings in painting or sculpture is to run the risk of usurping the role of the Creator. It is true that the theological purists were often disregarded, both domestically and at the Muslim courts, and even the Prophet himself is said by tradition to have allowed a little latitude in his household (Arnold 1928:7). But from the central postulate of God as the supreme, ultimate, blinding reality come propositions about man as the servant of God, about nature as symbols reflecting the divine reality, and about the law (Shari'a) as expressing the will of God and covering all aspects of human life. It is a neat and logical faith. For Muslims there is no ultimate distinction between divine law, natural law, and human law. So every act, including every political act, has a religious dimension and should have a demonstrable religious sanction. This field of sanctions is the sphere of the religious scholars ('Ulama). For Muhammad was the Seal of the prophets, the mouthpiece of God's last revelation to man. Hence innovation in doctrine is error, even heresy; all that is permissible is interpreta- tion. Hence comes the role of the scholars as jurists, not laying down the law but pro- nouncing on what is lawful. It can be a role of great power.
 But Islam, like all religions, faces some hard problems: the frailties of men; the stub- bornness of local custom; the dangerous probings of mystics; the technical, economic, and social processes of a changing world. The sacred writings are complex and apt to be obscure; they are often difficult to apply to modern conditions. As a Malay once said about Muslim rules for division of property, Muhammad was thinking about camels, not fishing boats or rice lands. So the interpretation industry of the religious scholars is kept busy with opinions on the propriety for Muslims of conduct ranging from dancing ritually or keeping dogs as pets to accepting corneal and other body grafts in medicine or invest- ing religious council monies in hotel development. And despite their formal setting, the opinions of Muslim jurists, like those of lawyers anywhere, have by no means always coin- cided (see Muhammad Salleh 1974:157-161; cf. Firth 1971:148-152).
 In most modern Muslim countries movements in what have been variously called refor- mist, fundamentalist, scripturalist, or puritan directions have become especially strong in recent years. This is partly a reaction to western pressures. It is a conviction widely shared by Muslim reformers of today that however they may have borrowed from the West in the past, the Western countries have now lost their spiritual traditions, have a secular theory of law, have an illusory notion of freedom through excessive individual self-expression, and debase humanity with a vulgar immoral consumption technology - including a deplorable use of the drug alcohol (see Nasr 1975). So wishing to revive Islamic ideals as a working theory of society, many Muslim leaders oppose what they regard as Western in- fluences in dress, diet, conduct of women, and other modern adaptations. Here an ac- cusation of "unIslamic behaviour" leveled at anyone who does not toe the orthodox line is a very powerful weapon to induce conformity.s Fanaticism is no excuse for blackmail. But the advance of Muslim fundamentalists into diverse areas of public conduct, and their opposition to many Western customs, even if at times unpalatable, are intelligible reactions of a religion seeing itself threatened by antithetical values. Resort to extreme political action in efforts to redress its position is another matter--in part a sign of the frustration of the faithful in finding that faith alone without the appropriate technology is unable to move mountains.
 Yet, historically, Muslims, like followers of other religions, have adapted to external pressures, to changing consumption standards, and to the requirements of administrative efficiency. While a religion may claim responsibility for the civil law, it cannot necessarily guarantee the civil law. As Clive Kessler has shown in an admirable study of religion and
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 politics in Kelantan, the Islamic social vision has remained important not because it has reflected social reality but because it has not carried this reflection (1978:209). Clifford Geertz too has pointed out how the explicit Muslim claim to possess a comprehensive social theory did not match up to the inescapable facts of political life, as chroniclers of the early days of Islam have made clear (1960:121-161). It does much less so nowadays, as the varied responses of Muslim countries to the complexities of the modern interna- tional scene demonstrate. Hence the tendency to operate the ideal at the level of ritual and of statement of belief, and to accept the pragmatic discrepancies as merely tem- porary divergences.
 The problem has taken on a special form where Muslims have had to live under alien political rule. The Shi'a solution is of special interest as a form of adaptation. In Shi'a theory, in the absence of the Hidden Imam (last of the historic successors to the Prophet, having disappeared over 1000 years ago) no ruler, even if he is a Muslim, can be fully legitimate in his own right; though he may be granted partial legitimacy if, recognizing Im~nmic doctrine, he is good and just. But Shi'ite cooperation with any secular power can be. allowable if done with intent to save life or property, or to support the rights of believers. As one metaphorical statement has put it, "the atonement for working for the government consists in taking care of the needs of the brethren" (Madelung 1980:29)6 - a view with which many western academics may feel some sympathy.
 The internal structure of a religious system may also present political problems of another kind.
 AUTHORITY A CRITICAL ISSUE
 If politics be regarded not simply as a discrete segment of social relationships (Bailey 1973:185) but a pervasive aspect of social relationships, a field for the exercise of power in determining actions and statements, then a religious body has political problems in the management of its own affairs. To put it provocatively, I would contend that for any religion to operate as a viable social movement of any significance it must develop its own political dimension. Central to this is the issue of authority. This arises in the allocation and control of resources, most obviously in the management of property, but most impor- tant in the direction of peoples' activities and expressions of opinion.
 As far as property is concerned, what have been described as "the temptations of power and prosperity" have entered religious organizations at all levels. Historically, in the United States, contention of essentially secular order over the financial as well as the moral implications of slave owning before the Civil War was responsible for lasting divi- sions in two leading churches (Mead 1956:31, 149). In Britain recently a comparable though less destructive issue has been the propriety for religious bodies of investing their funds in companies with economic interests in South Africa.
 A fertile field for political maneuver is that of succession to leadership, bringing with it problems of alignment of supporters and focus of their energies. The history of the major religions is full of examples. Even in the early years of Islam, for instance, when the religious influence of the Prophet was fresh, the bitter violent struggle over his succession was decided much more on dynastic grounds, claims of precedence and status, local loyalties, and other secular considerations than by spiritual principles. Very revealing in parallel context is Michael Mendelson's remark in his penetrating study of Buddhist sects and the state in Burma, that he might have been wiser to have spoken of factions rather than of sects (1975:28).
 The political dimension of a religion may emerge when questions of authority over the minds or at least the expressed opinions of adherents arise. How far can individual varia- tion of doctrinal views be permitted without imperiling the religious tradition, the purity
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 of the faith? In both Christianity and Islam the illumination of the mystic has often been judged to border on heresy (Firth 1964:302-306). In Judaism, the euphoric mystical heresy of Sabbatai Zevi and his prophet Nathan of Gaza has been magnificently illumi- nated in the profound study by Gershom Scholem (1955:287-324). Any antinomian ele- ment in mysticism, any tendency to treat the moral law enunciated in religious terms as not binding on the mystic, must obviously be offensive to those who propound the or- thodox doctrine. But anthropologists may also guess that protection of the doctrine is almost certainly mixed with protection of power centers, of the right to control the allegiance of the faithful in practical as well as in theoretical matters. When variations of doctrine have led to schism in a religious body, the interest of the schismatic in maintain- ing his own power base among believers seems often likewise to have been an impelling force- as, for example, anthropologists familiar with Bengt Sundkler's classic study of Bantu prophets (1948) are well aware. In the diverse Christian churches of today the issue of ultimate authority to prescribe doctrine and ritual is probably the toughest obstacle to ecumenical reunion.
 Protection of political interests of a religious body in the maintenance of its own authority system may be involved even in what appears as cases of religious martyrdom. "Martyr" basically means a witness. On this score Thomas Hobbes, in his 17th-century Leviathan, had some sharp things to say of alleged Christian martyrs who do not bear witness to the risen Christ but "die for every tenet that serveth the ambition, or profit of the Clergy" (1904:368). We know that men can die equally for a political as for a religious cause. And in terms of an old saying, Hobbes held that it's not the death of the witness but the testimony itself that makes the martyr. Properly speaking, he argued, Christian martyrs should die for the conversion of infidels and not in a struggle against the civil authority. This issue has been much debated. Indeed, Hobbes was an interested upholder of royal authority- though not of the divine right of kings. But from the point of view of Hobbes's pertinent comment, saints such as Thomas Becket, whose martyrdom has been given an impressive and moving analysis by Victor Turner, died more for a political than for a religious principle. As medieval historians have indicated, issues of feudal loyalties of propertied bishops, and autonomy of ecclesiastical courts in judgment of "criminous clerks," fortified by papal temporal claims such as that of the English Pope Hadrian IV over England, all entered into the defense of Roman pontifical authority which was the basis of Becket's defiance of Henry II (Turner 1974:65-69; Mann 1925:254 et seq.; Moorman 1967:76-80; Southern 1970:252). As Gobineau pointed out more than a century ago, political necessity often speaks in the name of religious doctrine (1933:32).
 What I have been saying about the significance of religion for civil government reaches far back into the history of ideas, from Fustel de Coulanges and Sir James Frazer through Giambattista Vico and Thomas Hobbes to the Greek philosophers. If only in a fleeting way I hope to have shown how an anthropological approach rubs shoulders with those from other disciplines in the exploration of an eternal question, the relation of principle to expediency in public life.
 RELIGION AS POLITICAL IDEOLOGY?
 So far I have tended to suggest that despite its political entanglements, a religion can supply some of the most positive, innovative, overriding moral values of a society, the leaven of the spirit which redeems the sins of the flesh, the ideals to which political behavior should aspire, whatever be its earthly shortcomings. An ultimate sanction of force in politics, it might be argued, has as a dialectical type of response an ultimate sanction, if not of nonresistance, at least of moral superiority to the exercise of physical power. Yet another view is in radical contrast to this. The title of my lecture, as many
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 students of the political literature know, embodies a reference to an opinion by Karl Marx.
 Marx saw religion as a human construct, not an individual creation but a social prod- uct, arising from man's immersion in society. This was a theme which Durkheim was to elaborate half a century later (Firth 1974a). A product of man's participation in the real world, religion, said Marx, is the general theory of this world, its logic in popular form, its moral sanction, the consolation for the miseries and injustices of the world. Religion is the spiritual aroma of the world ('jene Welt, deren geistzges Aroma die Religion ist" [Marx 1927:607, cf. 1963:41]). "Spiritual aroma" is a vivid metaphor, even if somewhat enigmatic, in line with some of Marx's other sensuous imagery for social relationships. But it was ironic. It was intended probably not to suggest the smell of corruption, but rather an aesthetic fragrance which concealed the rotting condition beneath. For certainly it was meant to convey Marx's idea of religion as a manifestation of the inverted world of capitalist society, a fantasy of alienated man.
 Marx's analysis of religion, a product of his early years, had characteristically involved a criticism of two men whose ideas he admired - Hegel, whose dialectic he adopted and transformed, and Feuerbach, one of the few thinkers he considered to have advanced from Hegel. Marx, an atheist, criticized Hegel for his compromise with religion, but as a socialist he criticized Feuerbach for attacking religion directly rather than the state of society which produced religion. Marx's ideas about religion have been often misrepre- sented. He saw religion as providing an illusory happiness, concealing the conditions of exploitation in the real world; but the actual enemy was the structure of society in which religion operated. For Marx, religion was not a monstrous thing. "Religious suffering is at the same time an expression of real suffering and a protest against real suffering. Religion is the sign of the oppressed creature, the feeling of a heartless world and the soul of soulless circumstances." These words, though immediately followed by the well-known metaphor of religion as the "opium of the people," (McLellan 1973b:88-89) show Marx as not just deriding religion. He was like a doctor who, seeing a false sense of security and euphoria produced in his patient by a drug, does not let his compassion overcome his perception of truth. Since religion is an illusory form of social consciousness, the condi- tions which require and foster it should be radically changed.
 Marx did not seem to have been interested very deeply in religion.7 In incidental references he criticized priests for pushing God into the background, and he grew indig- nant at the way Christian leaders in England had loaded predatory officials in India with titles and honors. Prophetically, if cynically, he pointed out how worship of the holy places in Jerusalem had become a series of desperate rows that concealed a profane battle of nations and of races, one of the phases of the Oriental question incessantly reproduced and never solved (Marx 1976:92, 907n; Aveneri 1969:86, 151). But Marx hardly went beyond such brief empirical comments. In fact Marx's message about the palliative or sedative instrumental significance of religion was not unique. Apart from the skeptical views of Plato and Aristotle down to those of Edward Gibbon, there was in Marx's own time an explicit opinion, as in Britain, that religion was part of the exploitative machinery of society. Charles Kingsley, a Christian Socialist, in a letter to the Chartists in 1848 wrote that many working men believed the Bible to be the invention of kings and
 prelates--"to pretend God's sanction for superstition and tyranny" - though in fact, Kingsley argued, it was written to keep the rich rather than the poor in order. Though he may not have read Marx, Kingsley even used the narcotic analogy- "we have used the Bi- ble as if it was . . . an opium-dose for keeping beasts of burden patient while they were being overloaded" (1848:58-59). What was essentially Marx's own contribution was the clarity and analytical force of his assertion that the "earthly roots" of religion were its place in an ideological system determined by the relations of production.
 Marx's challenging arguments did have some historical plausibility. The Western Christian church (and Marx seems to have thought of little else under the head of
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 religion), by its alliance with the propertied classes for much of the growth of industriali- zation in Europe, had supported unequal distribution of wealth and ignored social ills. When the evangelical call came for spiritual regeneration on a personal basis, this tended to distract attention from the root cause of social evils. While it may not be true that Methodism in the 18th century saved England from revolution, it seems clear that re- newed hope given by religion did serve as some alternative to political action.
 Perhaps most galling to religious believers was Marx's political definition of religion, a denial of its autonomy even more slighting than his call for its direct abolition would have been. Among theologians, opposition to his propositions, generally reduced to an "opiate of the people" formula, was predictable. No one likes to be accused of intellectual drug- peddling. An orthodox counterattack, arguing that Marxism itself is a rival form of millenarianism, can be found even among anthropologists and sociologists - "all the fer- vor and potency of a religion without its ultimate concepts," as the anthropologist and cleric E. O. James put it (1940:220, 297; cf. Yinger 1970:107, 196-199; and Macintyre 1969:113; also critique by McLellan 1973b:89, regarding this as confusing the issue).
 But if one disregards transcendental assumptions and shares Marx's view of religion as a form of social consciousness, an essentially human creation - as I do - I think there are still other grounds for criticism of his position and that of many Marxist anthropologists. One basic caveat has been stated crisply by Bryan Wilson: "A rigorous economic determ- inism is insufficiently subtle to explain religious phenomena" (1961:5).8 Religion is by no means always a simple reflection of current relations of production or a historical expres- sion of earlier material conditions. Even in a capitalist society it is not merely supportive of the ruling class, disguising the exploitative state.
 Undoubtedly, religious phenomena in any society are shaped and constrained by cer- tain material parameters - the forces or powers and relations of production. In ideas of
 offering and sacrifice, for example, central to so many religions, not only the material
 apparatus of wine, or coconut milk, bread, cattle, or pigs, but also the whole system of
 thinking about and managing such goods in a scheme of relations of production becomes manifest. But this does not mean that the role of religion is confined to a symbolic expres- sion of power relations in a given mode of production, and symbolic compensation for them. So far, Marx might have agreed. He might even have allowed a proposition that religion is not merely a means of coping with a given mode of production but is one traditional way for an individual to cope with society itself. The human mind as a social
 product, he could argue, can take all kinds of liberties with its contact with the real world, including the problems of the inescapable cooperation and competition with other members of society.
 But that the conventional Marxian view falls short of an adequate understanding of
 religion, even from a humanist standpoint in anthropology, emerges in at least two types of situation.
 Religion can be a very powerful political instrument. But the strength of conviction of its followers, their certainty of the legitimacy of their premises, can lead to innovative ac- tion, to political challenge instead of political support. If in a broad way we can divide
 religious followers into moderates and extremists, it is among the moderates that Marx's
 propositions about religion as the ideology of the capitalist political system have
 historically applied. Among the extremists, the zealots, and the fanatics, God and Caesar are either unified or irreconcilable. A religion can then offer a revolutionary alternative to an established political system such as that which would define the relative powers of church and state. More generally, it might be argued that some of the most important religious movements, at their beginning, have been as much challenges to the established political and economic order as escapes from it.
 Predisposing conditions for the development of a religion into a preoccupation with political power tend to exist where mass forms of political expression are denied to a peo- ple. Development may take the form of trying to build a kingdom of God within the
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 secular state, to maintain an authority sytem not answerable to the civil power. But it
 may take the form of more direct attack. Historically, a religion has often provided a
 spearhead for nascent nationalism, as its role in many former European colonial terri- tories demonstrated. Forces of religious protest can then assume not just palliative or
 reforming shape but a revolutionary dynamism that reflects a mode of production by op- position, not endorsement. Drawing together the threads of much historical and an-
 thropological work on millenarian movements, Yonina Talmon, for example, showed how a millenial view of salvation is revolutionary and catastrophic, often in active revolt
 against the established order (Talmon 1966).9 Some revolutionary movements in Islam and some aspects of the theology of liberation in Latin America, whether they acknowledge Marxist inspiration or not, seem to show an independent critical force in their reaction to particular economic and social structures. And Victor Turner's account of the Mexican Revolution of Independence in 1810 shows how religious symbols served as supreme mobilizing factors in the insurrection (Turner 1974:151-154). Indeed, some recent Marxist theoretical work seems able to accept a liberating component in religious experience (Birnbaum 1971:125), as some Christian theologians have found relief in Marxism from the conservatism of their churches in regard to the inequalities of the social order.' But revolution does not of itself construct a new order of society. To get a hard edge onto solutions for economic and political problems needs a sophistication and
 practical competence not necessarily found in religious leaders. So theocracies of any kind, whether innovative or conservative, are apt to be short-lived, often dissolving on the death of a charismatic leader.
 A second type of situation which raises doubts about Marx's view of religion as just political ideology is the position of religion in socialist countries. Marx too easily assumed that products of the human imagination such as mythology would vanish if material con- ditions altered (McLellan 1973a:56). But when the mode of production and the shape of
 society have been radically changed, religion and its associated myths do not necessarily wither away. They may be abandoned by large sections of the people, but by others they may be retained in adapted form. Some socialist countries have actively discouraged religious organizations, turned churches and temples into museums, laicized religious personnel, destroyed religious sacra, or converted them into art treasures. As I myself have recently seen in the Peoples' Republic of China, this has had a powerful effect in
 secularizing the religious field. But in such countries religious allegiance, though often muted, has continued in some measure, according to historical circumstances. In Poland the position of the Catholic Church as a historic defender of national liberties-victim and hero, as it has been said--has given it a strong resistant base for withstanding political pressures. Despite its ties with an external spiritual authority, the Polish Church remains an outstanding national symbol, operating as we have recently seen in some ways as an alternative to the political establishment. In China, after the repressions of the Cultural Revolution, Christianity has once again become a permissible allegiance, pro- vided it is in conformity with national and socialist aspirations. It is a careful Christiani-
 ty, anxious to make clear its willingness to work for the common good of the Peoples' Republic. It is also showing a nice discrimination in its attitude to external Christianity. While fraternal relations with the West are sought, any suggestion of policy direction from the West is firmly set aside. No longer do Chinese Christians see any need for Western missionaries--they believe they can manage their own proselytization, in a temperate style. There is the Protestant Three-Self Movement, based on the principles of self-government, self-support, and self-propagation. There is the Patriotic Catholic Association, which provides for the consecration of its own bishops without reference to the Vatican and recognizes the Pope simply as a spiritual equal, the bishop of Rome. Such are signs that the Christian churches in the Peoples' Republic have been coming to
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 terms with political realities. Intriguing possibilities of doctrinal modification of tradi- tional religious forms appear. For example, a Chinese Christian notion that creation, a primary process in their theology, need not always be serene and evolutionary, but can have been violent and revolutionary, has obvious political implications."
 How does this relate to Marx's thesis? It is significant that religion has survived, even in such limited degree, and not withered away. But more significant is the point that if it survives in accommodation with a socialist regime, religion cannot be simply a political ideology of a capitalist society. Is it then part of the ideology of a socialist society, helping to conceal from the masses the reality of their condition, and to compensate them for the sufferings they endure along the freedom road? Was Marx more accurate than he knew, and is indeed religion one form of expression of the soul of a soulless society? Does it ex- press the difficulties and malaise of living in any type of society, especially one where the demands of economic efficiency and orderly government lead to the creation of an ad- ministrative bureaucracy from which the ordinary citizen feels alienated? Or did Marx overlook some important considerations about religion? Even if it does provide some ideological cover for a political system, does it still have other functions of quite a dif- ferent kind? An anthropological answer, conventional but I think still largely valid, could be that religion can provide three kinds of service which Marx ignored. The religion of a people, both in belief and in ritual, can symbolize their group identity irrespective of the particular structure of government and economy. A religious organization can also pro- vide a counterpoise to the authority of the state, a rallying point for people against un- popular decisions or stressful conditions imposed by those in control. And last, perhaps most vital, a religion can serve its adherents in personal crises. It can form part of the ex- planation of the vagaries of human existence, from abstract opinions on theodicy to a ra- tionale for individual concrete misfortune, suffering, and death. Even Engels's "tedious notion of personal immortality," as he called it (Marx and Engels 1970:594) need not necessarily be extinguished by a socialist revolution in the mode of production.
 A central problem in the accommodation between major religious systems and newly emerging radical political groups controlling many modern states is where shall be the locus of religious authority. In the perennial struggle for power over the minds of men, as well as over their actions--a struggle which goes on in any form of society--can a religious body continue to strive for autonomous direction of its affairs in the face of a comprehensive socialist policy? All the great religions have attached crucial significance to the legitimacy of their scriptures, their traditions, their teachers, and to the control of these. But to preserve their viability as meaningful guides to their adherents, will the world religions begin to localize their message? Will they dissolve their universalist pretensions and structure, fragment as authority systems, and admit a political compo- nent into their direction? Will they create not merely local autonomous administrations but also indigenous doctrine and canons of interpretation? To put it brutally, will the forces of localization already demonstrated in, say, aspects of African, Melanesian, or Chinese Christianity so develop in the radically changing conditions of the modern world that Christianity will divide into a series of national cults? Whether this will be so or not, in this field of religious operation in radically changing political systems I see fascinating problems for anthropologists.
 CONCLUSION
 Religion is a name for some of man's most audacious attempts to give meaning to his world, by giving his constructions a symbolic transcendental referent. In its mundane relations a religion can operate as a system of political maneuver. In a more enlightened role it can be a powerhouse for aesthetic creation and moral endeavor. It can help to
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 translate individual interest into that common public interest necessary for the success of a political community. It can give standards for individual conduct and be a support for individual fortitude. Religion is not alone in these fields, but it can be very important.
 But a religion faces a basic dilemma. Religion is an art of making sense out of ex-
 perience, and like any other such art, say, poetry, it must be taken symbolically, not
 literally. Many of its imaginative constructs express in very moving terms elements of the human condition which it is not easy to formulate otherwise. But there is a problem for
 sophisticated religious thinkers in deciding what in these images is a symbolic expression of human values and what belongs to an ultimate intrinsic truth. The corridors of the
 history of religion are littered with the broken images of dead gods and forgotten rituals, each in its day purporting to hold the key to the human mystery. What are the odds
 against any contemporary religion being able to sustain its claim to unique relationship with an eternal verity?
 Yet the capacity of some religions to endure, to adapt, to throw up defense mechanisms and to survive, has been notable. By contrast with political values and their deference to expediency, part of the appeal of religion lies in its offer of certainty of ultimate standards against the flux of constantly changing conditions of social life. Yet by itself religion cannot control these conditions and must adapt to them in order to
 operate. Its roots lie in imaginative and emotional responses to the human condition, in
 suggesting solutions to the basic problems of human existence. But being a human con- struct, a religious organization must come to terms with the human condition. Purport- ing to be not of this world, it cannot escape the world. The strength of its convictions
 gives it a unique force for social and political action. But its conclusions often lack the validity which its postulates affirm. Whatever be its promise of salvation in the next world, it cannot give complete freedom in this world. So its compromises with politics are not just the weaknesses of the flesh. They are an inevitable result of the incompatibility between art and life - or between the life of art and the art of living. As technological developments tend to give more facilities for political control, a central problem for the leaders of any religious system is to adapt with as little loss of freedom as possible, so that their religion does not become what Marx thought it was, a mere spiritual aroma of a
 given economic and political system.
 NOTES
 1 The "canopy syndrome" metaphor for such national statements of a religious kind was in my mind before I was aware of The Sacred Canopy as the American title of Peter Berger's book The Social Reality of Religion (1969). While I find his very scholarly approach most congenial, his use of the term "canopy" is much broader than mine.
 2 I have drawn illustrations for this lecture from so wide a field that I can give references only for the more critical points, or those of particular anthropological interest. From the ample an- thropological literature on divine kings and allied statuses it is enough to cite Frazer (1890, i:107-120; 1909:4-16); Seligmann (1911); Fortes (1945:182-184); Evans-Pritchard (1962:66-86); Firth (1964:71-80); Richards (1969); and Schapera (1955:70-71).
 3 As an example of a specific Christian formulation, the Calvinistic Scottish Independents, founded in 1797, "insist, that the Scriptures contain a full and complete model and system of doc- trine, government, discipline and worship; and that in them we may find an universal rule for the direction of Christians in their associated state . . . . They require Scripture for everything and re- ject the authority of the civil magistrate in matters of religion." (Nightingale 1821:242). These In- dependents argued that the kingdom of Jesus was spiritual, neither interfering with human govern- ments nor allowing interference by them. A critical issue of course was the boundary between religious and nonreligious affairs.
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 4 This highly compressed statement on Islam has drawn upon many standard sources impossible to list here, as also to some extent upon my own contacts with Islam in Malaysia, and the work of
 colleagues in various Muslim regions. Anthropological studies illustrating inter alia the diverse rela- tion of Islam to local custom include, e.g., those for Java by Clifford Geertz (1960) and Robert Jay (1963); for Atjeh by Siegel (1969); for Malaysia by Swift (1965), Firth (1966, 1967b, 1974b), Peter Wilson (1967), Winzeler (1974), Kessler (1974, 1978); for Morocco, Geertz (1968), Gellner (1963, 1969), Eickelman (1976); for tropical Africa by I. M. Lewis (1955-56, 1966). Two thoughtful general studies of Islam, fairly sharply contrasted, are by Clifford Geertz (1968) and Gellner (1981).
 5 The history of Muslim reformism and its connections with nationalism over the last century has been complex, with differential emphasis on tradition, consensus, and individual interpretation. In addition to sources in note 4, see, e.g., von Grunebaum (1955:185 236). For soome anthropological contrasts see Badur (1964), Peacock (1978a, b), and for a more committed, more popular account,
 Jansen (1979). The influence of conservative evangelistic pressures, as that of Da'wa, the "call" or
 "message," upon Malay university students has been very perceptible in recent years. According to
 report (The Times (London) 2 October 1980, p. 6) a recent political example of reformist influence occurred in Iran- the Minister of National Guidance (Information) closed his ministry after only a short period in office, telling employees that it was "unIslamic." In an analogous field, that of Burmese Buddhism, Mendelson (1975:26) has noted the powerful effect of the "rhetoric of purifica- tion."
 6 Political expediency may be further justified in a Shi'ite context by the doctrine of takiya (cau- tion, dissimulation), a technical term for dispensation from the requirements of religion under com-
 pulsion or threat of injury. This allows conformity in speech and act even though the mind and heart do not acknowledge the legitimacy of the demand. See Donaldson (1933:195, 253-254, 291), Madelung (1980:27), and Strothmann (1934). Cf. Gobineau (1933:25 et seq.) on ketman (disguise); and Minorsky (1955:200) who explains the Iranian penchant for "secrecy" and "duplicity" in terms of their long subjection to foreign rule, and the Shi'ite "aroma" of opposition, martyrdom and revolt.
 7 For evidence of Marx's readings in religion, see Index of Authorities Quoted in Capital (Marx 1976:1095-1119), and Krader (1972). (The only considerable notes made by Marx from an-
 thropological materials on religion were four pages on Lubbock's three chapters on stages of
 religion.) For a succinct account of some modern Marxist anthropological views on religion, see Basilov (1980).
 8 Cf. an analogous expression by Eickelman--"Patterns of social structure and the prevailing systems of meaning through which religious beliefs are expressed are not always isomorphic" (1976:233). Such views are generally in line with the intellectual tradition from Max Weber. (For more general critique of Marx, see Firth 1974a, 1979b).
 9 Anthropologists are fairly well familiar with literature dealing with millenarian movements and connections between religion and nationalism. Malaysia offers some interesting data in the lat- ter field. The historian William R. Roff has shown (1967:56-90) how reformist Islam in Malaya never succeeded in colonial times in elaborating a political nationalism capable of attracting mass
 support. On the other hand Margaret Roff, a political scientist, and Clive Kessler, an an-
 thropologist, have indicated in quite separate cases how after independence, when "democratic"
 political institutions are developing rapidly, religion may provide an instrument for political party organization and aggrandizement (Margaret Roff 1974:111; Kessler 1978).
 10 Cf. Macintyre (1969); Van Leeuwen (1972, 1974). Cf. also my own statement (a lecture given in 1948) that in the Western world religion, by its compromises, has allowed some of the most im-
 portant symbols of distributive justice to pass to its opponents (Firth 1964:189). For a Marxist Islam, see Lewis 1979:15.
 11 Analysis of the state of religion in Eastern Europe and the Soviet Union has been given by Beeson (1974) as a result of a British Council of Churches Working Party initiative. My comments on the situation in China are based partly on an interview by E. E. Whyte with Bishop Ting Kwang- hsun (reported in the BBC Listener 3 April 1980) and partly on a few informal inquiries of my own.
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