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Abstract 

This paper studies how the sacred geography of the Braj region is being reinterpreted across generations 

within a changing social context. Instead of framing the discussion in terms of religious decline or revival, 

the study introduces the idea of adaptive continuity to explain how sacred meanings endure even as modes 

of engagement shift. Based on qualitative field interactions and theoretical reflections from the sociology 

of religion, the analysis shows that older generations continue to privilege embodied pilgrimage, ritual 

participation, and institutional authority. Younger generations, however, increasingly relate to sacred space 

through symbolic attachment, selective practice, and digitally mediated forms of engagement. These 

developments do not indicate the disappearance of religion; rather, they reflect a reconfiguration of how 

sacred landscapes are experienced and understood. The findings contribute to debates on secularisation, 

spatial religion and generational change by demonstrating that the sacred geography of Braj remains 

dynamic, negotiated and socially rooted. 
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Introduction 

In the sociology of religion, sacred landscapes occupy a distinctive and enduring position. Unlike doctrinal 

systems or formal institutions, sacred geographies locate religious meaning in space itself. In doing so, 

they transform ordinary places into spiritually charged landscapes. Such landscapes function not only as 

sites of worship. They also materialise theological meaning, bringing together myth, memory, ritual 

practice and embodied experience within physical space. In the Indian context, sacred geography has long 

shaped religious experience through pilgrimage circuits, ritual routes and terrains marked by mythological 

association (Eck, 1998). Among these sacred regions, Braj that is associated with the life, Lila (divine 

play) and devotional traditions centred on Krishna which emerges as one of the most intricately developed 

sacred landscapes in South Asia (Entwistle, 1987). 

The classical scholarship has described Braj as a devotional cosmos maintained through ritual repetition, 

narrative enactment and embodied engagement with space. The landscape of Braj with its groves, 

riverbanks, hills and temples is regarded not merely as symbolic but as ontologically sacred. Devotional 

practices such as the Braj Mandal Parikrama re-enact sacred myth within lived space, thereby reducing 

the perceived distance between divine past and present performance (Entwistle, 1987). Viewed in this way, 

sacred geography functions as what Berger (1967) called a “sacred canopy,” offering existential coherence 

while also reinforcing social integration. 
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At the same time, contemporary social transformations prompt reflection on how stable and continuous 

these sacred landscapes remain. Processes including urban expansion, the commercialisation of 

pilgrimage, the growth of religious tourism, digital mediation of ritual practices and intergenerational 

shifts in values have reshaped the social fabric of the Braj region. 

The spread of digital platforms now allows devotional participation even in the absence of physical 

presence. Economic mobility has reconfigured how individuals allocate time and prioritise ritual 

commitment. Expansion in education has introduced grater reflexivity into practices that were previously 

inherited with limited questioning. Taken together, these developments make any simple understanding of 

sacred continuity increasingly difficulty to sustain. 

Early formulations of secularisation theory suggested that modernisation would weaken religious 

authority and gradually erode sacred structures (Berger, 1967). Subsequent scholars, however, have 

challenged this linear and reductionist explanation. Casanova (1994) showed that religion frequently 

reappears within public life instead of retreating entirely into the private sphere. Berger (1999) later 

recognised that modernity generates pluralisation of belief rather that the disappearance of religion itself. 

In many non-western settings, especially in South Asia, religious vitality continues to co-exist alongside 

economic growth and technological modernisation. 

The case of Braj offers a particularly instructive setting for examining these broader transformations. 

Instead of asking whether religion is declining, a more sociologically relevant question emerges as in what 

ways is sacred geography being reinterpreted amid generational transition and ongoing social change? 

Examining different generations provides a helpful framework for understanding these developments. 

Mannheim’s (1952) theory of generations suggests that cohorts formed within distinct historical contexts 

tend to develop differentiated worldviews. In contemporary India, Baby Boomers grew up within 

relatively stable devotional environments; Generation X witnessed early liberalisation; Millennials 

experienced rapid economic globalisation; and Generation Z has matured within digital saturation. Such 

historical shifts influence not only attitudes toward religion but also the ways in which sacred space is 

perceived and experienced. 

This paper proposes that Braj is experiencing a process of symbolic reconfiguration across successive 

generations. Sacredness continues to endure; however, the modes through which it is engaged are 

becoming increasingly diverse. For older cohorts, Braj continues to be experienced primarily as an 

embodied sacred geography. Among middle generations, engagement with Braj appears more selective, 

often ritualised on specific occasions and affirmed culturally rather than routinely enacted. For younger 

cohorts, engagement is increasingly mediated through digital representation, online imagery and symbolic 

forms of identification. Instead of showing decline, these transformations point towards what can be 

described as adaptive sacred continuity that means a process whereby sacred landscapes endure through 

reinterpretation rather than erosion. 

 

Sacred Geography and the Production of Religious Space 

1. Sacred Geography in the Indian Context 

The idea of sacred geography is important for understanding how space is viewed in the Hindu religion. 

Eck (1998) argues that India itself can be read as a sacred map structured by pilgrimage networks. Rivers, 

mountains, and cities are woven into mythological narratives, generating a spatial theology that transcends 

institutional boundaries. 

Braj exemplifies this phenomenon with particular intensity. Entwistle (1987) documents how Vaishnavite  
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traditions spatialised Krishna’s childhood narratives into identifiable geographic sites. Through ritual 

mapping and pilgrimage, devotees transform ordinary terrain into sacred presence. Sacred geography 

functions as a mnemonic device, sustaining theological continuity through embodied movement. 

Singh (2015) further emphasises that Braj’s sacredness is reproduced through annual festival cycles, 

devotional singing traditions, and ritual performance. These practices generate what might be described 

as how rituals connect time with physical places. 

2. Space as Socially Produced 

Spatial sociology provides additional insight. Lefebvre (1991) argued that space is not neutral but socially 

produced through interaction, representation, and practice. Sacred geography, from this perspective, is not 

given; it is continually enacted. 

Knott (2005) expands this argument in the study of religion, suggesting that religious space must be 

understood through its material, symbolic, and lived dimensions. Sacred places remain important because 

people keep giving them meaning. If practices shift, spatial meaning may also transform. This theoretical 

perspective allows us to conceptualise Braj as a dynamic religious field rather than a fixed sacred territory. 

 

Lived Religion and Generational Variation 

1. Lived Religion 

The concept of lived religion emphasises everyday religious practice over institutional doctrine (McGuire, 

2008; Orsi, 2003). It highlights how individuals interpret, adapt, and embody religious meanings within 

their life contexts. In sacred landscapes like Braj, lived religion manifests through daily temple visits, 

participation in festivals, storytelling practices, and family-based devotional transmission. However, lived 

religion is not uniform across generations. Social location mediates religious experience. 

2. Generational Theory and Religious Change 

According to Mannheim’s (1952) theory, generations form distinctive consciousness shaped by shared 

historical experience. Inglehart (2008) links generational shifts to modernisation and value transformation. 

Several studies of youth religiosity in Western contexts demonstrate increasing personalisation of faith 

(Roof, 1993; Smith & Denton, 2005). 

Indian scholars complicate simplistic secularisation narratives as Bhardwaj (1997) notes patterns of 

religious resilience and coexistence, while Verma (2020) observes that Indian youth often reinterpret 

religion rather than abandoning it. These insights suggest that generational variation in Braj may not 

signify weakening faith but differentiated modes of engagement with sacred space. 

 

Structural Transformations and Generational Reconfiguration of Braj 

1. Urbanization, Infrastructure, and the Reordering of Sacred Space 

Sacred geographies are not insulated from material transformation. As Lefebvre (1991) argues, space is 

continuously produced through economic, political, and social processes. In the case of Braj, rapid 

infrastructural expansion, real estate development, and pilgrimage-oriented urbanisation have reshaped 

the spatial experience of sacredness. 

Over the past few decades, Mathura and Vrindavan have witnessed significant urban growth. Expanding 

road networks, gated residential colonies, commercial complexes, and pilgrimage infrastructure have 

altered traditional spatial arrangements. Sacred sites that once existed within relatively intimate devotional 

ecologies are now embedded within expanding urban grids. 
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From a spatial-sociological perspective, this transformation produces what may be termed layered 

sacredness. The sacred does not disappear; it exists alongside commercial and administrative systems. 

The temple courtyard stands adjacent to guesthouses, souvenir markets, and digital donation kiosks. 

Sacred and economic rationalities intersect. 

For older generations, such spatial hybridisation is often interpreted as dilution. Field observations suggest 

that many Baby Boomers articulate nostalgia for a “simpler” Vrindavan, which was less crowded, less 

commercial, more contemplative. Sacred space is imagined as authentic when detached from overt 

commercialisation. 

However, younger generations, particularly Millennials and Gen Z, appear less invested in strict spatial 

boundaries between sacred and secular. For them, pilgrimage infrastructure and commercial services are 

normalised aspects of contemporary religious life. This generational divergence reflects broader 

sociological patterns in which authenticity itself becomes redefined across cohorts (McGuire, 2008). 

Urbanisation, therefore, does not negate sacred geography but reorganises its experiential structure. The 

sacred is adjusted within increasingly complex spaces. 

2. Pilgrimage Tourism and the Commodification Debate 

The expansion of pilgrimage tourism in Braj represents another critical transformation. Singh (2018) 

documents the growing integration of Braj into national and global religious tourism circuits. Joshi (2022) 

further notes how commercialisation reshapes ritual economies through packaged tours, branded 

devotional merchandise, and organised festival management. 

Classical sociological perspectives might interpret commercialisation as desacralisation, suggesting that 

market logics erode spiritual authenticity. Yet contemporary scholars complicate this assumption. As 

Casanova (1994) demonstrates, religion in modern societies often operates within public and market 

domains without losing significance. In Braj, pilgrimage tourism introduces new forms of participation. 

Devotees from distant urban centres engage with sacred geography through structured tour packages. 

Ritual time is reduced to weekend visits, and sacred experiences are planned and organised. 

For older cohorts, this compressed pilgrimage format may appear superficial. Sacred geography, in their 

experience, requires slow immersion, extended stays, repeated circumambulation (Parikrama), and 

seasonal return. Millennials and Gen Z, however, often accept occasional engagement as legitimate. 

Sacredness becomes stronger during short periods instead of through constant presence. 

This reflects wider social trends of temporal restructuring in modern societies, where work schedules and 

mobility shape ritual practice. Thus, rather than simply commodifying sacred space, tourism contributes 

to what may be termed ritual adaptation under modern temporal constraints. 

3. Digital Mediation and the Emergence of Hybrid Sacred Space 

The most transformative development in recent decades has been the rise of digital mediation. Campbell 

(2012) argues that digital religion does not replace offline religiosity but reconfigures its modalities. 

Religious authority, ritual participation, and sacred presence are increasingly mediated through 

technological interfaces. 

In Braj, livestreamed temple rituals, online darshan, devotional YouTube channels, WhatsApp prayer 

groups, and Instagram-based Krishna narratives have become commonplace. Sacred geography is no 

longer exclusively accessed through bodily movement; it is also accessed through screens. 

Cheong (2017) suggests that digital mediation produces new forms of religious belonging that are 

networked rather than territorially bounded. In the case of Braj, this means that sacred space extends 

http://www.ijfmr.com/


 

International Journal for Multidisciplinary Research (IJFMR) 
 

E-ISSN: 2582-2160   ●   Website: www.ijfmr.com       ●   Email: editor@ijfmr.com 

 

IJFMR260270492 Volume 8, Issue 2, March-April 2026 5 

 

beyond its geographic boundaries. A devotee in Delhi, Mumbai, or even abroad can participate virtually 

in Braj’s ritual life. 

Also, figures such as Premanand Ji Maharaj illustrate how traditional devotional authority adapts to 

digital mediation. Based in Vrindavan, his pravachans (discourses) and satsangs are widely circulated 

through YouTube and social media platforms, reaching audiences far beyond the physical boundaries of 

Braj. While rooted in classical bhakti teachings centered on Radha-Krishna devotion, his digital presence 

enables dispersed devotees to maintain emotional and spiritual connection with Braj. His example 

demonstrates how embodied saintly authority and mediated transmission coexist, reinforcing rather than 

replacing the territorial sacredness of the region. 

There are clear differences between generations in how they use digital platforms for religion. Baby 

Boomers may view online rituals as supplementary but insufficient substitutes for physical pilgrimage. 

Millennials and Gen Z, however, often treat digital engagement as meaningful in its own right. This 

transformation produces what may be conceptualised as a hybrid sacred geography, a convergence of 

physical and virtual spatiality. Sacred space becomes multi-sited: simultaneously located in Vrindavan’s 

temple corridors and in digital networks. This shift does not erase embodied sacredness; rather, it pluralises 

access to it. 

 

4. Generational Reinterpretation of Sacred Geography in Braj 

By combining these structural changes, we can better understand how different generations reinterpret 

Braj. 

4.1 Baby Boomers (1946-1964): Ontological Sacredness and Embodied Continuity 

For older cohorts, Braj remains ontologically sacred by its very being. Ritual embodiment is central. 

Sacred geography is experienced through physical pilgrimage, ritual bathing, extended temple visits, and 

oral transmission of myth. Sacredness is anchored in continuity and repetition. 

Field observations indicate that older respondents consistently frame Braj as intrinsically sacred. Temple 

visitation, participation in parikrama, and ritual bathing in the Yamuna are described as essential 

devotional acts. Sacredness is experienced through physical immersion rather than symbolic affiliation. 

This orientation aligns with Entwistle’s (1987) description of Braj devotion as spatially embodied. For this 

cohort, sacred geography is authoritative and largely non-negotiable. 

4.2 Generation X (1965–1980): Pragmatic Devotionalism and Negotiated Attachment 

Generation X demonstrates pragmatic negotiation. Sacred space retains emotional and cultural 

significance, yet engagement is mediated by occupational mobility, urban residence, and professional 

obligations. Ritual practice is preserved, but frequency may decline. Sacred geography becomes integrated 

into broader life rhythms rather than structuring them entirely. 

Field observations suggest that Generation X respondents balance ritual continuity with occupational 

constraints. Participation often peaks during festivals, family gatherings, or life-cycle events. Sacred 

geography retains significance, but engagement becomes episodic rather than continuous. This pattern 

reflects Berger’s (1999) notion of pluralized modernity, where religion competes with alternative 

commitments yet remains symbolically meaningful. 

4.3 Millennials (1981–1996): Symbolic Heritage and Reflexive Faith 

Millennials frequently articulate attachment to Braj in reflexive terms. Sacred space functions as cultural 

heritage, identity marker, and emotional anchor. Engagement may be selective, yet symbolic affirmation 

remains strong. 
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Field accounts indicate that while ritual participation may not be as regular as among older cohorts, 

identification with Braj persists through cultural pride, emotional resonance, and narrative association. 

The landscape is valued not only as a ritual site but as a marker of belonging. This resonates with 

Inglehart’s (2008) argument that modernization fosters reflexivity rather than irreligion, and with 

McGuire’s (2008) concept of individualized religiosity. Sacred geography becomes symbolically 

internalized even when physical immersion is intermittent. 

4.4 Generation Z (1997–2012): Mediated and Experiential Sacredness 

Generation Z’s engagement emphasizes experiential intensity and digital access. Sacred space is 

encountered through festival tourism, social media storytelling, virtual ritual participation, and online 

devotional content. Sacred geography becomes personalized and shareable; the sacred is narrated, 

photographed, and circulated. 

Field observations reveal that younger participants increasingly encounter Braj through livestreamed 

rituals, devotional apps, and digital narratives. Sacred space becomes simultaneously physical and virtual. 

While physical pilgrimage remains meaningful, digital mediation enables ongoing connection beyond 

geographic proximity. Rather than diminishing sacredness, this cohort recontextualizes it within 

networked modernity. 

 

Five Dimensions of Sacred Reinterpretation 

To better explain generational differences, sacred reinterpretation in Braj can be studied in five interrelated 

dimensions: 

1. Ritual Spatiality 

Ritual spatiality varies significantly across generations. For Baby Boomers, sacred space is closely tied to 

physical presence, with pilgrimage routes enacted through bodily movement and ritual practice sustaining 

the sense of sacred being. Generation X reflects partial continuity. Pilgrimage remains important, but 

work-related mobility reduces its frequency, making engagement with sacred geography occasional rather 

than regular. Millennials demonstrate more symbolic than continuous physical involvement, affirming the 

meaning of Braj even without sustained bodily presence. 

Generation Z, in many instances, engages with sacred space through digital mediation, as online platforms 

extend sacred geography beyond territorial boundaries and make it accessible across multiple locations. 

Taken together, this shift represents diversification of sacred space rather than its decline. 

2. Moral Authority 

The older generations frequently locate moral authority in priests, scriptures, and familial elders, basing 

religious life on traditional institutions. Generation X combines this institutional respect with greater 

individual reasoning, reflecting negotiation rather than rejection of authority. Millennials place a stronger 

emphasis on personal interpretation while still expressing respect for inherited traditions. Generation Z 

navigates multiple and plural sources of authority, including temple institutions, digital influencers, and 

peer networks. Berger’s (1999) concept of pluralisation is particularly relevant here, although authority 

becomes more fragmented across generations, sacred meaning continues to persist. 

3. Temporal Orientation 

Sacred geography is also structured by time, and Generational differences are reflected in the organization 

and timing of rituals. For older cohorts, ritual calendars shape yearly rhythms and structure everyday life. 

Middle generations integrate ritual time within professional and familial schedules, balancing devotion 

with occupational responsibilities. 
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The younger generation tends to compress sacred time into intense festival experiences and digitally 

mediated moments of engagement. This pattern reflects broader processes of societal acceleration (Rosa, 

2013), in which modern temporal structures reshape the rhythms and forms of religious participation. 

4. Authenticity Discourse 

Authenticity narratives vary across generations in distinct ways. The Baby Boomers tend to emphasise 

continuity and purity, often associating authenticity with preservation of inherited forms. However, 

Generation X negotiates between preservation and adaptation, seeking balance between tradition and 

contemporary life. The Millennials, on the other hand, redefine authenticity in terms of emotional 

resonance and personal meaning rather than strict adherence to established forms. 

But Generation Z often locates authenticity in experiential intensity, valuing immediacy and affective 

depth. Handler’s (1986) critique of authenticity as socially constructed helps illuminate this variation, 

demonstrating that what counts as “authentic” shifts according to historical and generational contexts. 

5. Mediated Representation 

Digital religion introduces a form of representational sacredness in which sacred landscapes circulate 

through images, livestreams, and short narrative clips. As Campbell (2012) argues, digital mediation does 

not replace embodied ritual but rather complements and extends it. In the context of Braj, this results in 

hybrid forms of sacred participation across generations, where physical presence and digital engagement 

coexist and reinforce one another. 

 

Sacred Geography in Comparative Perspective 

To contextualise Braj, it is useful to compare its transformations with those in other sacred landscapes 

worldwide. Sacred cities such as Jerusalem, Lourdes, Mecca, and Varanasi have likewise undergone 

modernisation, commercialisation, and digital mediation while retaining religious centrality (Eade & 

Sallnow, 1991; Coleman & Eade, 2004). 

According to Eade and Sallnow (1991), pilgrimage sites function as arenas of competing discourses rather 

than unified sacred spaces. Sacred geography is therefore always interpretively contested. In Braj, 

generational differences represent not conflict but differentiated symbolic investments. Similarly, 

Coleman and Eade (2004) demonstrate that pilgrimage under modern conditions becomes increasingly 

structured by mobility networks, tourism infrastructures, and media representations. The sacred does not 

retreat; it circulates. 

In the Indian context, Varanasi has experienced similar tensions between ritual continuity and urban 

modernisation (Parry, 1994). Yet despite infrastructural expansion and tourism growth, the sacred status 

of the city persists. This indicates that sacred geographies possess a form of symbolic elasticity; they 

stretch without breaking. The Braj case builds on this insight by highlighting generational differences as 

a key factor in the transformation of sacred spaces. 

 

Commercial Modernity and the Reframing of Authenticity 

A recurrent theme in sacred landscape scholarship concerns authenticity. Modernisation often generates 

narratives of loss, suggesting that commercialisation erodes spiritual depth. However, authenticity itself is 

socially constructed and historically contingent (Handler, 1986). 

For Baby Boomers in Braj, authenticity is tied to memory, quiet temple spaces, slower pilgrimage rhythms, 

and less visible marketisation. For Millennials and Gen Z, authenticity may lie in the intensity of 
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experience rather than spatial purity. A crowded Janmashtami celebration livestreamed across platforms 

may feel profoundly authentic to younger participants. 

This shift reflects broader cultural changes in late modernity (Giddens, 1991), where self-identity is 

reflexively constructed, and sacred engagement is experienced as meaningful rather than merely inherited. 

Hence, debates about commercialization should shift focus; instead of asking whether markets corrupt 

sacredness, we should ask how sacred meaning adapts within market contexts. 

 

Memory, Narrative, and Intergenerational Transmission 

Sacred geography is sustained not only through ritual practice but through narrative continuity. 

Halbwachs’ (1992) concept of collective memory underscores how spatial settings anchor shared 

remembrance. In Braj, mythological storytelling, temple discourses, and familial narratives transmit 

sacred memory across generations. 

However, generational changes reshape the ways sacred narratives are expressed. The older generations 

rely heavily on oral transmission and embodied storytelling. Middle generations combine oral memory 

with textual and institutional reinforcement. Younger cohorts increasingly encounter sacred narratives 

through visual and digital formats. 

Also, digital storytelling, such as short-form devotional videos, mythological animations, and social media 

narratives, reshapes how sacred memory is internalised. The content remains mythologically consistent, 

but its medium changes how it resonates emotionally. This indicates that sacred geography survives not 

merely through physical maintenance but through narrative innovation. 

 

Authority and the Reconfiguration of Religious Mediation 

Religious authority is also transforming; traditionally, it was mediated through priests and temple 

institutions. However, digital platforms and educational expansion diversify sources of religious 

interpretation. 

As Berger later observed in his work on desecularisation (1999), modern pluralisation weakens 

monopolistic religious authority. In Braj, generational differences reflect this shift. Baby Boomers 

frequently emphasise priestly guidance and scriptural authority. Millennials and Gen Z, while not rejecting 

institutional authority, supplement it with alternative sources such as online discourses, spiritual 

influencers, and devotional networks. 

Campbell (2012) notes that digital religion produces new forms of mediated authority that coexist with 

traditional structures. Sacred geography becomes interpretively open rather than hierarchically fixed. But 

still, this openness does not dissolve sacred commitment. Instead, it fosters plural participation. 

 

Sacred Geography within Late-Modern Social Conditions 

One of the central theoretical contributions of this paper lies in reframing sacred geography within late 

modern social conditions. Classical secularization theory, articulated in various forms by early sociologists 

and later reformulated by Berger (1967), predicted the progressive marginalisation of religion under 

modernisation. But empirical developments globally have complicated this narrative. Casanova (1994) 

demonstrated that religion does not simply retreat into private life but re-enters public spheres in new 

forms. Berger himself later acknowledged global “desecularisation” (1999). 

The Braj case provides further nuance to this debate. It neither confirms secular decline nor suggests 

religious resurgence in simplistic terms. Instead, it reveals a pattern of modal differentiation. Religion 
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persists, but its modes of spatial attachment, authority, temporality, and mediation diversify across 

generations. Hence, sacred geography in Braj exemplifies post-secular spatiality, a condition in which 

sacred meaning coexists with urban development, market forces, digital technologies, and plural moral 

discourses. Sacred space is neither withdrawn nor hegemonic; it is embedded within modern institutional 

complexity. 

This resonates with Habermas’ (2008) notion of post-secular societies, where religion remains publicly 

relevant even under conditions of rationalisation. However, the Braj case adds a spatial dimension often 

underemphasised in post-secular theory. Sacred landscapes are not merely ideological constructs; they are 

territorial-symbolic formations that anchor identity across generations. 

 

Spatial Elasticity of Sacred Landscape 

Building on Lefebvre’s (1991) theory of the production of space and Knott’s (2005) spatial analysis of 

religion, this paper proposes the concept of spatial elasticity to describe how sacred geographies adapt 

without disintegrating. Spatial elasticity refers to the capacity of sacred landscapes to absorb 

infrastructural expansion, integrate tourism economies, incorporate digital mediation, and accommodate 

generational reinterpretation without losing symbolic coherence. In Braj, urban development projects, 

pilgrimage infrastructure, and digital dissemination have not erased sacred meaning; instead, sacredness 

stretches across new media and institutional arrangements. 

This elasticity explains why Govardhan Parikrama continues despite commercialisation, why temple 

rituals coexist with livestream platforms, and why younger generations may engage digitally while still 

affirming Braj’s sacred centrality. Sacred geography functions as a resilient symbolic structure capable of 

internal adaptation. 

 

Generational Consciousness and Religious Pluralisation 

Karl Mannheim’s (1952) theory of generations emphasises that cohorts shaped by shared historical 

contexts develop distinct modes of perception, suggesting that generational religious variation is 

historically situated rather than merely age-based. In Braj, this framework highlights how different 

generations engage with the sacred in distinct ways. The Baby Boomers, shaped by pre-liberalisation 

India, limited media exposure, and slower mobility, exhibit religious worldviews grounded in territorially 

embedded sacred systems. Generation X, formed during economic liberalisation and expanding 

urbanisation, reflects negotiation between inherited devotion and emerging modern roles. Millennials, 

maturing amid rapid globalisation and technological expansion, demonstrate reflexivity, selective 

participation, and symbolic affirmation in their religious identity. Generation Z, growing up in conditions 

of digital saturation and global connectivity, engages with sacred space in networked, mediated, and 

identity-inflected ways. 

Yet generational differentiation does not imply fragmentation; rather, pluralisation unfolds within a shared 

sacred reference point, Braj as Krishna’s landscape. Berger’s (1999) pluralisation thesis operates not only 

across religious traditions but also within intra-religious generational strata. 

 

Everyday Religion and Localised Spatial Practices 

McGuire (2008) and Orsi (2003) emphasise that religion is lived through everyday practices rather than 

confined to institutional structures. In Braj, lived religion manifests in domestic shrines featuring Braj 

imagery, festival participation tied to local identity, devotional songs circulating digitally, and casual 

http://www.ijfmr.com/


 

International Journal for Multidisciplinary Research (IJFMR) 
 

E-ISSN: 2582-2160   ●   Website: www.ijfmr.com       ●   Email: editor@ijfmr.com 

 

IJFMR260270492 Volume 8, Issue 2, March-April 2026 10 

 

narrative invocations of Krishna-lila. Hence, sacred geography extends beyond formal pilgrimage routes 

to include everyday, localised religious practices. Younger generations often engage with Braj 

symbolically, even from a distance, making the sacred portable rather than tied to specific locations. 

This portability does not diminish sacred intensity but transforms its spatial anchoring. Consequently, 

sacred geography operates simultaneously at macro (territorial Braj), meso (institutional temples and 

pilgrimage circuits), and micro (household devotion and digital mediation) levels. Generational change 

unfolds differently across these scales, producing layered reinterpretations rather than uniform 

transformation. 

 

Tourism, Commercialisation, and the Ritual Economy 

Modern sacred landscapes are closely linked to tourism economies. Coleman and Eade (2004) argue that 

pilgrimage and tourism increasingly overlap, a convergence clearly visible in Braj. Economic expansion 

has introduced hospitality infrastructures, devotional merchandise markets, festival commercialisation, 

and organised pilgrimage packages that reshape the ritual economy of the region. While critics often 

interpret these developments as signs of desacralisation, historical analysis indicates that sacred economies 

have long surrounded pilgrimage sites, with the primary difference today being scale and visibility. 

Generational responses to commercialisation vary; older cohorts may express ambivalence, middle 

generations often adopt a pragmatic view of economic growth, and younger participants tend to normalize 

commercial elements within religious life. 

This normalisation reflects broader processes of market integration in Indian society. Yet 

commercialisation does not automatically negate sacred intentionality; rather, it embeds ritual practice 

within contemporary economic structures. 

 

Memory, Sacred Imagination, and Nostalgia 

Collective memory plays a crucial role in sustaining sacred continuity, as Halbwachs (1992) emphasises 

that memory is socially framed. In Braj, older generations frequently articulate nostalgia for less crowded 

and less commercialised environments, invoking an idealised past as a benchmark of authenticity. 

Nostalgia acts as a cultural resource, strengthening sacred attachment by contrasting present changes with 

remembered devotional depth. 

Younger generations, lacking comparable experiential memory, construct sacred imagination differently, 

often mediated through narratives, images, and digital representations rather than prolonged lived 

continuity. Generational differences in sacred imagination reflect not only ideology but also varying 

experiential depth shaped by historical context. 

 

Adaptive Continuity in Sacred Practice 

Bringing the arguments together developed across this paper, Braj’s transformation may be conceptualised 

through the framework of adaptive sacred continuity. This framework rests on five interrelated 

propositions. First, sacred geography is socially produced and therefore historically dynamic (Lefebvre, 

1991; Knott, 2005); second, generational location mediates religious perception (Mannheim, 1952); third, 

modernisation pluralises rather than eliminates religion (Berger, 1999; Casanova, 1994); fourth, digital 

mediation expands rather than replaces sacred presence (Campbell, 2012); and fifth, narrative continuity 

sustains sacred memory across shifting media (Halbwachs, 1992). 
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In Braj, these ideas show a patterned variation in engagement rather than a decline. Ritual embodiment 

remains central for older cohorts, reflecting embodied continuity. Generation X demonstrates negotiated 

ritualism shaped by occupational mobility and modern roles. Millennials exhibit reflexive symbolic 

attachment, affirming sacred meaning even without sustained physical immersion. Generation Z 

articulates networked and mediated sacredness, engaging through digital interfaces while retaining 

symbolic commitment. 

Taken together, these generational orientations indicate diversification rather than erosion. Sacred 

geography persists across generations. For Baby Boomers, it is embodied practice. For Generation X, it 

becomes negotiated participation. Millennials relate through symbolic attachment, while Gen Z 

increasingly engages through mediated forms. Rather than fading, Braj’s sacredness is being reinterpreted 

in alignment with shifting generational life worlds. This pattern complicates classical secularization 

theory. Rather than confirming religious decline, it points toward transformation — a theme increasingly 

noted in contemporary scholarship (Casanova, 1994; Berger, 1999). Sacred geography functions as a 

flexible symbolic system capable of accommodating structural change while sustaining shared sacred 

commitment. 

 

Integrated Model of Generational Sacred Reinterpretation 

Based on theoretical synthesis and emerging observations, an integrated model may be proposed: 

Generation Primary Mode of Sacred 

Engagement 

Dominant Orientation 

Baby Boomers Embodied pilgrimage Ritual continuity 

Gen X Selective participation Negotiated devotion 

Millennials Symbolic identification Reflexive faith 

Gen Z Mediated engagement Networked sacredness 

This model illustrates differentiation without decline. Sacred geography functions as a shared symbolic 

anchor across generations, even as modes of engagement vary. 

 

Implications for the Sociology of Religion 

The Braj case contributes to three major debates in the sociology of religion: 

1. Rethinking Secularisation in Non-Western Contexts 

The persistence of sacred geography under modernisation challenges universalist secularisation models. 

Religious landscapes in India demonstrate resilience through reinterpretation rather than withdrawal. 

2. Spatial Sociology of Religion 

Sacred space must be understood as multi-layered, i.e., physical, symbolic, and digital. Contemporary 

sacred geographies are hybrid formations combining territorial presence with mediated extension. 

3. Generational Religious Change 

Generational analysis reveals internal differentiation within religious communities. Instead of seeing 

decline as a binary, we observe diverse forms of sacred engagement shaped by life-course experiences and 

technological context. 

 

Methodological Approach and Research Design 

Although this article is primarily theoretical-analytical in orientation, it is informed by ongoing doctoral 

research examining intergenerational change in religious perspectives in the Braj region. The broader 
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research project employs a mixed-method design, incorporating survey instruments and semi-structured 

interviews across four generational cohorts. The present paper does not report finalised statistical findings; 

rather, it draws upon emerging field observations to support and refine theoretical interpretation. 

This approach aligns with traditions in cultural sociology that treat theory and empirical inquiry as 

mutually constitutive rather than sequential (Swidler, 1986). Here, theory is not used as a post-hoc 

explanation but evolves in dialogue with fieldwork. 

The analytical orientation may be described as interpretive spatial sociology, integrating insights from 

sacred geography (Eck, 1998), the production of space (Lefebvre, 1991), lived religion (McGuire, 2008), 

and generational theory (Mannheim, 1952). The objective is not to measure religious decline or growth, 

but to examine how sacred space is symbolically constructed and reconstructed across generational life 

worlds. 

Ongoing field engagement in Mathura, Vrindavan, Govardhan, and Barsana indicates recurring patterns, 

i.e., nostalgia among older residents, negotiated engagement among middle-aged participants, reflexivity 

among younger cohorts, and digital mediation across age groups. These thematic consistencies inform the 

theoretical synthesis advanced in this article. 

 

Historiography of Braj Scholarship 

A deeper understanding of Braj’s transformation requires examining how scholarship itself has framed the 

region over time. 

1. Devotional and Indological Traditions 

Early scholars on Braj were primarily shaped by Indological and devotional perspectives. Entwistle (1987) 

provides a detailed historical account of Braj as the centre of Krishna pilgrimage, emphasising theological 

mapping and sectarian traditions. In this view, Braj is seen as a unified devotional world, maintained 

through ongoing ritual practice. Such works often foreground continuity rather than transformation, 

privileging theological structure over social and cultural dynamism. 

2. Anthropological and Spatial Reinterpretations 

Subsequent anthropological approaches shifted the focus toward lived practice. Eck (1998) conceptualised 

sacred geography as a dynamic process, arguing that sacredness is enacted through ritual movement and 

narrative association. This perspective marks an important shift from perceiving Braj as a static sacred 

territory to understanding it as actively produced and continuously reinterpreted through social practice. 

3. Tourism and Commercialisation Studies 

Recent scholars place Braj within broader transformations of pilgrimage under globalisation. Singh (2018) 

and Joshi (2022) highlight processes of commercialisation, religious tourism, and infrastructural 

development. These studies challenge purely devotional narratives by foregrounding economic, political, 

and social forces shaping sacred space. However, intergenerational symbolic reinterpretation remains 

underexplored. 

Most studies focus either on institutional history or economic transformation without systematically 

addressing how meanings are renegotiated across generations. 

4. Cultural Heritage and Modern Nationhood 

An emerging discourse frames Braj as cultural heritage embedded within national narratives. Sacred 

geography is increasingly linked to identity politics, tourism development, and cultural preservation. This 

represents a shift from purely devotional interpretations to heritage-centered discourse, reflecting Giddens’ 

(1991) notion of reflexive modernity, in which traditions are consciously curated. Within this framework, 
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generational differences are particularly significant, as younger cohorts encounter Braj both as a sacred 

space and as a commodified cultural brand. 

 

Critical Reflections and Counter-Arguments 

A critical perspective must consider whether these transformations represent a gradual decline masked as 

adaptation. One concern is that if younger generations participate less frequently in ritual practice, 

symbolic attachment alone may be insufficient to sustain the continuity of Braj’s sacred cosmos. Similarly, 

the increasing commercialisation and tourism in the region raise questions about whether economic 

imperatives might gradually displace the original sacred intentionality of the landscape. The pluralisation 

of religious actors and narratives further complicates matters, potentially weakening the coherence of 

long-standing devotional worldviews. 

While these concerns are legitimate, historical evidence suggests that sacred landscapes have consistently 

adapted to political, economic, and technological shifts, indicating that transformation and continuity often 

coexist rather than implying outright decline (Eade & Sallnow, 1991). 

 

Conclusion 

Braj’s sacred geography endures not as a static relic but as a living, adaptive system. Across Baby 

Boomers, Gen X, Millennials, and Gen Z, sacred meaning persists, though expressed through varying 

modalities shaped by distinct social conditions. Sacred geography does not fade but is dynamically 

reinterpreted across generations. 

Urbanisation reorganizes spatial experience. Tourism restructures ritual temporality. Digital mediation 

expands sacred presence beyond physical boundaries. Generational shifts reshape interpretive 

frameworks. Yet the sacred remains anchored in narrative memory, ritual symbolism, and shared cultural 

identity. 

Sacred landscapes are not eroding; instead, they are being pluralised, re-signified, and transformed into 

adaptive, hybrid forms. Braj remains sacred, not because it resists change, but because it accommodates 

reinterpretation. In this sense, sacred geography in late modernity is neither constant nor obsolete. It is 

best understood as a living cultural process sustained through generational negotiation. Braj offers a 

compelling example of how sacred landscapes persist through transformation, inviting renewed theoretical 

attention to the spatial dimensions of religious continuity in contemporary societies. 
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