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Clearly the issue of sexuality will con.tinue to be a vo_latile issue iy, reli.
gious and political circles over the commg“ years, espec:ally with Cultyry
shifts such as the practice of casual sex and hook1.ng up be?f}ming 2 noey
on many college campuses in thc? Unlted_ States,'rr:.ujc,mg questions ahyy, the
role of religious institutions in influencing defl_mtlons of morality i, tha
area. It is, of course, just one of many controversies surrounding the Intersec. |

tion between religion and politics.

Religion and Politics

A final dimension of the religious ethos and its impact on collective life is ¢},
crucial sphere of politics. I will now look briefly at a few examples of hoy
religious traditions play a role in various political orders and movements,

Hinduism and Politics

The relationship between Hinduism and the political sphere is extremely
complex in modern India. Religious pluralism apparently thrived on the
subcontinent without major disruption until the invasion of the Muslims in
the eighth century. The exclusivist claims of Islam, however, were never rec-
onciled with the theologically tolerant Hindu beliefs. Muslim rulers found
the worship of the various Gods idolatrous and made their condemnation
part of the process of conquering the region. Consequently, a virulent form
of anti-Muslim Hindu fanaticism also developed over time and has become
a major factor in contemporary political conflict, both inside and outside the
country. Ongoing territorial disputes with Pakistan and lingering memories
of atrocities on all sides following the religiously based partition of British
India at the time of independence have kept the flames fanned. _
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:\yodh)"ﬂ is a site cherished as the birthplace of the Hindu God Ram. When
'he Muslims invaded in the eighth century CE, they tore down the temple
‘here and constructed a mosque. In 1990, the prominent Hindu nationalist
eader L. K. Advani mounted a campaign to raze the mosque and constrict
y temple in honor of Ram. The controversy brought down the Indjan gON-
srnment in 1990, and a group of Hindus attacked the mosque in 1992,
tounching off a series of Hindu—Muslim riots throughout the countrv.

Buddhism and Politics

Buddhist tolerance of other religions and its custom of private worship
tended to promote a general lack of specific alliance with political elites. An
exception was Tibet, where a theocracy was established around the fi gure of
the Dalai Lama. Even when Buddhism was aligned with the state, however.
its lack of exclusivism often had a broadening, rather than constricting.
effect on the political culture—that is, it encouraged a tolerant and inclusive
ethos that cultivated the lowering rather than the erecting of boundaric-
between groups.

One of the most interesting early developments in Buddhism was the
conversion of the Indian Emperor Ashoka in the third century BCE. After the
bloody conquest of most of South Asia, he became a Buddhist. Horrified a-
the consequences of the wars he had conducted, Ashoka became legendar
for his support of Buddhist institutions, his efforts to lead a nonviolent life.
and most of all for his “Golden Age” rule, which promorted religious toler-
ance and high ethical standards. Although not a strict pacifist, Ashoka wa-
opposed to warfare and animal sacrifice and became a vegetarian. Ot pa-

ticular importance is his famous Twelfth Rock Edict, which declared k.
following:

One should not honour only one’s own religion and condemn the religions ot
others, but one should honour others’ religions for this or that reason. So
doing, one helps one’s own religion to grow and renders service to the religions
of others too. In acting otherwise one digs the grave of one’s own religion and
also does harm to other religions. Whosoever honours his own religion and
condemns other religions, does so indeed through devotion to his own religion,
thinking “I will glorify my own religion.” But on the contrary, in so doing he
injures his own religion more gravely. So concord is good: Let all listen, and be
willing to listen to the doctrines professed by others. (Gard, 1962, pp. 15-19)

This edict, now almost 2,300 years old, provides a remarkable testimony
to the possibility of religious tolerance in a pluralistic cultural context.
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Contemporary Buddhists of"ten struggle with modern BOVernmen..
early Buddhism often met resistance fl’()l‘l."l the emperors of ancien s
the past three centuries, European colonial Foni?uf?r()rs, then th o sia, I,
and finally indigenous political movements in .(,hma—-—the Nati()nall')anese’
Communist parties—have confiscated monasteries or otherwise o elst ang
Buddhist institutions (see Welch, 1972, p. 167ff). Neither four decrmmed
Communist rule in the People’s Republic of China nor hostile gO\rer?]des of
in other parts of the region, however, have eliminated the Pervasive inﬂments
of Buddhism, either in the broader cultural milieu or in popular Practjuen
recent years, the repression has lessened, and some temples were re furb?el;ln
beginning in the 1970s, partly because of efforts to cultivate Contacts s ‘ed
foreign governments, especially those like Japan with strong Buddhise n::;'h
tions. Reforms or a change of governments in East Asia (especi ally in iy i-
may result in a religious revival comparable to that now 80ing on in tl:e)

former Soviet states.

Judaism and Politics

Any discussion of modern Judaism cannot fail to mention the two inger.
linked watershed events of contemporary Jewish history: (1) the Holocaust
and (2) the founding of the state of Israel. The Holocaust was a historica]
event of unspeakable horror: During World War II, the Nazis exterminated 6
million Jews, reducing the total Jewish population of the world by approw-
mate!y one third. The impact of this brutal violence against a people who had
sustained the.lr identity for thousands of years will doubtless affect generation
after generation of | ews, who have already incorporated remembrance of the
Holocaust into religious rituals such as Passover.

Few, if any, Jewish families and communities were untouched by this
t}r]agedy,. which precipitated the creation of a national homeland for Jews in
tW; anc;lent Holy Land so closely associated with the religious tradition.
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nited Natj o S * sectors:
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y well-meaning efforts by the international community to pro-
yide a homeland for the beleaguered Jewish community. Competing multiple
ims by various religiopolitical groups on the same territory—especially
Holy City of Jerusalem—threaten to sustain the conflict over

ushed out b

cla
the famous
many more decades.

Christianity and Politics

The relationship between Christianity and political life is simple in its
outline and complicated in detail. Christianity’s universalistic doctrines and
links with empire expansion facilitated a worldwide diffusion beyond its
s but also made it a convenient ideology for various world-
from the Holy Roman Empire to medieval crusaders,
and some contemporary Americans.

After Emperor Constantine’s conversion to Christianity in 312 CE, the
church became closely linked with Western power elites well into the early
modern period. Although the alliance began to unravel with the Enlighten-
ment of the 18th and 19th centuries, the Christian missionary movement
helped Europeans solidify their colonial control, first over Latin America
and then over large sections of Africa and Asia.

Two events of the past 200 years have particular relevance to current efforts
to construct a multicultural ethos: (1) the disestablishment of Christianity in
Western Europe (i.€., individual declarations by nations that Christianity was
no longer the official state-sanctioned religion) and (2) the separation between
church and state and efforts to protect religious freedom in the United States.
The second case is significant because it demonstrates how the problem of
multiculturalism is forcibly addressed in political discourse when previously
separate cultural groups begin to share the same space. . _

At the end of the 18th century, the nascent American republic was re.h—
giously pluralistic, but not everyone wantefl.it that way. T}flle COIOﬂlei
contained many religious refugees seeking religious freec!o;n;v S lf(;r
about to grant that same freedom to people of other faiths living 1n the

part of the New World.” Two mutually exclusive traditions from the Pra.;;t-
iranism and (2) Pietism———c.ocx1sted uneasily.

estant Reformation—(1) Purl : :
Puritans (especially in Massachusetts) wanted a theocratu;.s.tatf;il:;ra;g;
a state run by God (as represented, of course, by the politica \ r o
the Pietists and others who believed religion 10 be 4 private _n?a.te 2 he
goal of religious practice was not an external social organization

internal religious experience. ‘
Boston was essentially a theocracy at the tim

only church members could vote; Quakers were eXec

Jewish origin
conquering powers,
European colonialists,

e of its founding, in which
uted for religious dissent
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Salem, witches were.tried, founcf guilty, agd hﬂ”gcd byiir
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% .quse he believe  the ¢
leaders bec h of England was the official church,

: ies. the Churc
southern colonies, t : L he religi
‘ : ' combining the religious and sec

In the middle colonies, the idea of 5 g cular .

norm for most, if not all, of human history—was questioned. ln penmw'«'an,,,_
William Penn, a religious Quaker who undel:stood the necesstty of religye,.,
tolerance, argued against the idea of an established cht{rch. This Was a radc
idea at the time because it raised the fugdamental question of ba'.sm-g the stare,
political legitimacy on religion, a practice common to most societies, Becay.
of competing belief systems, the idea of dlsc?stabllshmg rel;glon was in aligr.-
ment with the interests of many of the colonial elites. The Great Awakening ;
period of strong religious revivalism in the New World in the 17305 ang
1740s, challenged established religion by emphasizing individual piety. \Ma«
sachusetts still collected taxes to pay the clergy, but by 1750, people cauld

designate which clergy would receive their taxes.
During the American Revolution, the theme of liberty became an organiz-

ing principle of political culture in the colonies. It originally meant freedom
from the English Crown, but minority faiths like the Baptists and Carholic
also applied it to their freedom from colonial government. Since their ene-
my’s faith—the Church of England, with the king as its titular head—uus
dominant in the southern colonies, independence forced a reconsideration ot
the question of an official state religion. In 1784, a group of evangelic)
ministers in Virginia gained widespread support to obtain state funds o
religious instruction, but James Madison, Thomas Jefferson, and others Wit
feared that this would lead to a reestablishment of the Anglican Chu’
opposed them. In that struggle, Jefferson articulated the principle of religior
freedom in a way that framed later debates about religion in U.S. pohned
culture by attempting to create a separation between church and stat¢
?t the C?HsrituriOHal convention in Philadelphia in 1787, representar e
:;;0'::1}’;‘/;1:;(: jli,c;i,s:lo? of 'religion becatlse.the)’ knew 'it could 16&{}“‘['311
the Christian dupio t ’vxlfas not .that religion was LlnuuP"‘"”“" it
sensus over which 'sincrll.m?‘I . pluralism of the colonies p“‘\'m,ml. ‘-“]nu
protection for rt‘]igi;m *;:J Safd“:d canopy could be crccr.ed. (.nns‘fff"mmw
intractable confl;c \ ~ Lm} the Most pragmatic solution t0 2 see "
€t Accordingly, religion was not mentioned i the

Constityt; :
Utlon, except l ‘ i e c [fﬁ[
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e First Amendment, howcvm?, tackled the issye head o
gress sha.l" make !10 I?W.TLT—?};““F an establishment of r
ing the trec t‘.‘.\(t‘;‘['ubt..t NCreo g t the tl-l‘n{:, three st
eligion. Religion did not d.lsappear from public
Srates after this clear‘ rejection of established relj
15 a civil religion stripped of its
Chapter 7.

The close-knit alliance between the Christian Church and secular elites
began to unravel in the 19th century, and in many places the tradition
became a carrier of tesistance movements, from Third World liberation the-
ology to East European pro-democracy movements and North American
rraditionalist (“fundamentalist™) revolts against modernity. Christianity has
also served from time to time as a focal point of conflict between Western
and Middle Eastern powers. As the United States emerged as a world power
in the 20th century, its economic, political, and military invasions of the
world were often accompanied by the church, although perhaps more subtly
than in the colonial period.

The process by which religious freedom is protected by law is a signifi-
cant, though not always entirely successful, experiment, Clearly, citizens of
the global village have to choose some form of religious pluralism in which
freedom of worship is vigorously protected by the legal structure or risk
subjection to authoritarian efforts to impose a single worldview and ethos
on the world’s 7 billion inhabitants.

Of particular importance in recent decades is the rise of the Christian
Right in American politics, an issue I will postpone until a discussion of
religious fundamentalism or traditionalism in Chapter 6.

n, insisting, “Con-
eligion, or prohibit-
ates still had an established
political life in the United
gion, however; it persisted
MOSt sectarian elements, as we will see in

Islam and Politics

Like most NRMs, Islam was born out of conflict. It began as a Fefqrm
movement by the Prophet Muhammad, who, concerned about the in']ustlce.
materialism, and lax moral standards of his society, set out to do nothllng less
than reform the world based on new revelations from God. Not sur_prlsmgly,
he encountered much resistance. The idea of the jihad, or struggle, remains
a central element of Islam—struggle within each individual and betwe.en
righteous and evil forces in the larger world. Boundaries between the Muslim
and non-Muslim world perpetuate the struggle toda'y‘, as do the stereotypes
Propagated by the media, especially in the West (see .bald. 1978). b

The way in which people within a religious tl'adltlf)l‘l‘ rels.m: to ;1011 e 1ev;
€5S in its formative years prefigures later patterns; a dlStlnCCI.VC style e;dner[gifn
that persists over long periods. Today’s patterns of Muslim—non-Mus
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. d to some extent, intensive struggles within Islam itself—,
conﬂn:t_—-fm. tOh hostile political context of early Islam, the megie,
be seen within t 'l°~ nial experience of the early modern period.
sades, and th;:1 co Omovemeﬂt promoting justice and resisting the Statug

as 2 prop etlit s no wonder that the community that formed 5, Oung 4T'n:
?)[deil(;f l;:ct;zine;;ersecution and was even forced into exile in Meding ,, .
rop

o

1

became the victims of military attacks by tbe _I:uhn.g el}xltes of Mecca Whi,.

. hreatened. The Crusades, beginning in the 11th century (f.
pawes they & o] d secular rulers of Christian W
snvolved an effort by the religious and s | an Weste-
Europe to expel the Muslims th rulfed 11:he .Mzzldle Ealjt. It may now secy
part of the distant past, but this hlStOI‘lCé-l episode may be even moreglmpr,;
tant to Muslims now than it was at the time the Crus'ades took place. Those
invasions of Muslim territory by the Roman CatthC Church :fmd its Wes;
ern European patrons represent a formative event in the centuries-long ¢op
flict between Christendom and Islam.

Although intense conflict between Muslims and Christians threatened
much of the Islamic hegemony of the Mediterranean regions during the
period of the Crusades, Muslims managed to retain (or in some places
regain, after losses in the initial Crusades) control over much of the region
until the 15th century. This sociopolitical hegemony was significant not onlv
to Islam but also to the European world that later reverted to Christian
control. Indeed, much of the great heritage of the West was preserved by the
Muslims, including works of Aristotle and classic Greek philosophy and
literature that helped to stimulate the Renaissance in Western Europe in the
wake of the Crusades. The cosmopolitan centers of learning in Muslim Spair
attracted Jewish and Christian scholars, influencing the thinking of Moses
Maimonides and Thomas Aquinas. Both the Islamic networks and the ongo

ing conflict in Christendom led to expanded economic trade and diffusior
that prefaced the early modern period.

5t
al (,N}
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Although Muslim rule ended in Europe by the 17th and 18th centuries.

nlluch of Africa and Asia remained Islamic, and the Muslim intluence pe*
sists there today. The ‘

0O greatest impact was made during the time of &

ttoman Empire based in Turkey, which ruled Central Asia, most of HT
Middle East, and parts of the Mediterranean and Europe during the et
and 17th centuries,

Another Islamic
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"%Fmpi“‘ finally ,,-u..;cgl;}bcd to the colonial powers of the early modern period
4.\ sfter the VOYaRes ot Lglumbus to the Americas and Vasco de Gama around
Y outhern Africa to ll‘tdl'é} at the end of the 15th century led to the coloniza-
t&;ri(m of large .P“"ti"“s ot the ‘WOI’.[d by the Chrif-tian Europeans. When some
yof the colm'ual entrepreneurs raided Wgst Africa for slaves, they captured
! many Muslims and took the“jl to the New World, where Islam was silent
a&t ander the yok.e of slayery until the emergence of the Black Muslim move-
ment in the middle of the 20th century.
%  Furopean a_)lonial expapsion renewed resentments lingering in the collec-
4 rive memory from the Middle Ages and resulted in the defeat of Islamic
h% nations by foreigners. Of 42 Muslim countries, only four did not experience
" direct military control by outsiders during the colonial period (from the 19th
' century), a humiliating experience for many Muslims in which Islam was
derided and Islamic political and social structures were attacked by Western
% conquerors. Although it may seem like ancient history to some readers, some
% leaders of the fight against colonial rule are still alive today—this helps to
', explain some of the tensions between Islam and the West and the ferocity
4, with which some leaders like Muammar Gaddafi attempt to hold on to
§, power. Despite Gaddafi’s atrocities, he was still a hero to many even when
he was challenged by a popular movement in 2011, because he was the
leader who stood up to the colonial powers.
*  When colonial domination began to unravel after World War II, super-
I power interventions in Muslim countries followed. The United States took
i on Israel as a client state in the Middle East and supported that country in
its defeat of the Arab armies in 1967, in the devastation of Lebanon in 1982,
and in the occupation of the West Bank. The Soviet Union, although less
adventurous in the Middle East, was nonetheless a partisan in several con-
flicts there and actively suppressed Islam in the Central Asian republics.
Since the eighth century, Islamic peoples have been subjected to what the
Ayatollah Khomeini (in prerevolutionary Iran) called “West-toxification” or
“Westomania,” which many believed poisoned Iranian culture under the
shah, Khomeini’s predecessor who modernized the country’s economy and
society. “The goal of the Islamic Revolution in Iran,” Mark Juergensmeyer
(1993) claimed, “was not only to free [ranians politically from the shah but
also to liberate them conceptually from Western ways of thinking” (p. 19)-.
Finally, even the sanctity of the Islamic home was invaded by the West in

the form of youth culture and the women’s movement. This may prove thg
who have seen their way ot

= =

e _

ultimate insult, especially for some Islamic men,
life degraded and stereotyped, their political system conqueljedh and”cor.l-
trolled by Western colonialists, and their religion mocked by “infidels.” It is
one thing to have outside powers attack one’s state but quite another to have



Gods in the Global village

206 o ‘
This new invasion may be the source of m

them it . roward the West h}'f so many Muslims today, TheUCh.of
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e arn of 11“"“_[ Mus Jaxed its segregation of women, ang ad €gul,.

aditional 1s1atth he modern world, but these devﬁ]op APteg to

tions of tr ; . me
= o qlrl‘ t N . 7 . . ; ntsh

of the VICI® . dissatisfied with the direction jp op. . 2V

es of those dis On in whigy i

. eled the flam Muslims beli
simply fue hed them. Many Muslims believe that the Althgy,
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the family 18 : nd thal
o ating an existential crisis.

Although it is not 0n¢ of the Five. Pillalrs, t:ZrISl&I;miC SOt-iUn of the fihag
. clearly a core belief that emphasizes the sharp boundaries betwee iy
lss:au‘::,:"ed and the profane. Faithfulnes.s to G’od does noft ;:ome easily becayge of
the sinful nature of the world and ones ?Wﬂ sinfu na.ture,.so one myg
always engage in struggle. Two t}fpes of _]1hacl are outlined in traditiong)
[slam: first, the greater jihad, denoting the 11"{ternz‘11 struggle against one’s i
ful nature. The greater jiihad rests on the Five Pillars and the ritualg of the
faith to remind oneself repeatedly of what is righteous and to protect oneself
from the temptations of the world. The lesser jihad is the external stryggle
that has now made the term so famous.

One Islamic view—taking its cue from ancient Judaism—divides the
world into two parts: (1) the “House of [slam,” where Muslim law and faith
prevail, and (2) the “House of Unbelief,” or “House of War.” Because it is
blasphemous for nonbelievers to rule over the House of Islam, it is therefore
a religious duty to overthrow non-Muslim powers if they try to control and

persecute Muslims. The Qur’an puts it this way:

's home.

some

Sﬂ'llctllr |
children 1s eroding, €r¢

Fight against those who fight against you along God’s way, yet do not initiate
hostilities; God does not love aggressors. Kill them wherever you may catch
them, and expel them from anywhere they may have expelled you. Sedition is
more serious than killing! Yet, do not fight them at the Hallowed Mosque
gnless they fight you there. If they should fight you, then fight them back; such
is the. reward for disbelievers. However, if they stop, God will be Forgiving:
Merciful. Fight them until there is no more subvérsion and [all] religion

belongs to God. If th
' ey stop, let th 1 hiveri ity exc wards
wrongdoers. (2:190-193) P, let there be no [more] hostility except 0

‘ The intensit el which
It was formed
the early Mus
midst of stron
tions of Islam
thrive witho

y of Islamic thought reflects the hostile environme
and the single-minded intensity with which Muhammad 27
lims str.uggled to establish their religious community in .
5:0pp Ostng forces. Still, there is rdorn within most interpr®®
ic doctrine for religious pluralism as long as the umima

ut pe . ha$
Persecution, and the mainstream Muslim {eadershiP
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liciely enouncedﬁ terrorism as ;ontrary to the Qur’an and the teaching:
e!f.Phc prophet (se€ Chapter 8). 1 will look in more detail in Chapter 6 at th.:-
Otlatmic cevival of recent years as a protest against the control and invasion
5 he West. This movement is sometimes called Islamic fundamentalism,
ithough many 'Muslu_n.s Ob]'ECt to _the use of that term; [ will refer to i
instt’ad as Islamic tradm_onahsm. It is a cry of resentment against the nega-
(ive Stereotypes of l\ldusll.ms perpetrated by Western media and the develop-
ment of secular natlonahstm as a n?ode of political organization in the West
that many Muslims feel is being imposed on Islamic nations in much the
came Way as colonial rule was in the 18th and 19th centuries. The Islamic
revival is an effort to reassert a positive individual and collective identity, o

Jeclare the beauty of the Islamic faith in the face of non-Muslim invasions.

The Ethic of Love

In a remarkable event in January 2002, Pope John Paul II met with 200
world spiritual leaders in Assisi, Italy, the birthplace of St. Francis, where
they pledged not to use religion to promote violence in the world. They
prayed and worshipped together in an unprecedented act of respect for ead’m
other’s faiths and commitment to a peaceful world.

In spite of the remarkable frequency with which our news reports are filled
with stories of religiously inspired or excused violence, religious institutions
also remain the one major space in the world where one can talk about loving
others without being embarrassed. Indeed, the world’s scriptures are quice
consistent in promoting love not only of one’s neighbor but even of one’s
enemies (see http://origin.org/ucs/ws/themel 44 cfm; A. Wilson, 1991). Accord-
ing to tradition, the Buddha ( Dbammapada, n.d.) declared the following:

“He abused me, he beat me, he defeated me, he robbed me!” In those who

harbor such thoughts hatred is not appeased.

“He abused me, he beat me, he defeated me, he robbed me!” In those who do

not harbor such thoughts hatred is appeased.

Hatreds never cease through hatred in this world; through love alone they

cease. This is an eternal law. (pp. 3-5)

Similarly, Jesus tells his followers this:

4 shall love your neighbor and hate your

You have heard that it was said, “Yo
r those who persecute

enemy.” But [ say to you, Love your enemies and pray fo

¥ou just as God sends rain on both the just and the unjust. (Matthew 5:43-45)
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The scriptures of Taoism, (junfluciams:n,n&;il;;:‘t:; ‘,ll'lda.ism’ and .
have similar passages. Although saymgl or ,LYE o ;i,,m ‘SllCh-H(IVi( ¢
be easier than following it, the cultura SP‘;"—C fl'”_‘Ol"" t di iy Slfch Ideag ;. Filre
in contemporary political _thoug.ht. and the ‘S‘Ilt'] tIa- Hons are bouyy t
their own canons at least to consider the POSSIO] aa t e COnsequenc, 0f
such teachings that the Vietnamese B_”ddh'St monk Thich Nhar Hanh Wi
able to respond to a question regarding W*laf he would 52y to Osamg 1,
Laden if he met him face to face by sayng, I'would "Steﬁ-

The ethic of love provides a countervoice to the pursuit of Profit a pp, |
foundation principle in the economic sphere and the protection of Nation,|
interests as the basic ethic of the political realm.‘It may not always be p ded
in the process of global decision making, but it is a force nurtured by g,

faith traditions.

7| ln

The Ethos of the Global Village

Justice is what love looks like in public.
—Cornell West

People sharing the same geographical area must develop some agreement on
rules of engagement that permit coexistence and promote justice, unless one
group is going to commit genocide against the others, even if the norm s to
let various cultures exist in relative isolation and autonomy. The more
groups are drawn together, through either conflict or cooperation, the more
comprehensive must be the norms regulating cross-cultural interactions.

At the beginning of the 21st century, the pull of economic benefits from
participation in a global cconomy (at least for elites in various cultures and
subcultures) is combined with the availability of technological means for
increased interaction, thus dramatically altering the extent to which every-
one’s fate is shared throughout the world, As we have seen, the global village
is governed not by a unifying ethos or a single sacred canopy but by a mar
ketplace of competing worldviews and corresponding ethical systems that
are colliding in many spheres of life in various regions of the world.

We have much to learn about how the process of cross-cultural Bf-hos
Con_strucnon t.meIdS; we scarcely understand the nature of the rﬁ‘liglou:
l;lgite:glilfzt ':r;;lf-‘b m'uch-studied American scene, deSPi“S? ,i:;p(ir;;g,
1992, i 1)9fga1.n;r]nber of schglars (see kae‘& t‘;er’ 1993;
among others) As,Sh k’ erkat'& Wllson,_ o3 K S W?r iOl;S' prer
essiont, Tib. oéher Coer at ar?d Wl.lsc?n (1995) have noted, re Ig] n the

hsumption choices, are developed “not onty
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of what we want, but how f‘)thel‘s will hF .affected by our choices,
haSIT'I ,w others may react tc‘m thtl?m (p. 26). Individuals making a decision
and "'"rch Christian denominations, for example, will take into account
t0 s“ltentidl cesponse not only of members of new groups that they
rhf pe in. but also ot people within their current religious communities
wight 107 friends, and so forth. ’
the]l;ti::re is any truth to Marx’s contention that the dominant ideas of any
e are those of the ruling clas.;s, then We can expect the ethos of the post-
;;odern world o.rder to be disproportionately influenced by the tone of
mmmational capital, the owners a'nd SN e of multinational corpora-
ions. Certainly, the value of material gain promoted by capitalist modes of
production has already pervaded much of the world’s cultures—not so much
hecause it is imposed from the top (although mass advertising certainly influ-
ences popular tastes) but because the appeal of consumer goods and mass-
produced entertainment has its own internal logic.

The role of religious traditions in forming an ethos for the human com-
munity is an empirical question not easily tested. At this point, we may be
able to do little more than identify the questions that must be asked. All of
the world’s major traditions have a basic norm of compassion for others that
sets moral boundaries around behavior that is harmful to others, especially
within one’s own society. The way in which those ethical teachings have been
interpreted and enforced have varied so widely, however, that they provide
no secure basis for our common security. Indeed, religious communities in
many places around the world are now, just as they have been throughout
human history, using their ethical standards to justify widespread slaughter
and exploitation, and half of the world’s population remains malnourished.
The fact that religious institutions have failed to raise global consciousness
abourt the scandal of child malnutrition reaching Holocaust proportions is
not an encouraging sign. UNICEF (2010) estimated that more than 8 million
children died annually, which exceeds the total 6 million Jews murdered by
the Nazi regime in the Holocaust.

Because religion is so closely linked to social life, it is important to
assess the implications for ethical systems of ongoing social transforma-
tions. Durkheim’s (1893/1933) observation that the world system is
becoming simultaneously more unified and diverse is instructive. As the
world changes, so will the various ethical systems taught by the religious
tf-'aditions; the ethical transformations may be as riddled with contradic-
ton as the social: We are coming together, but resistance to the globaliza-
ton of human life is as fierce as are the forces of unification.
col;l;}: dfela_ted hum'an rigth and democratic movements sinc‘e World War II,

with the dismantling of the European colonial empires, offer some
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measure of hope in a world torn with strife. As democratic revolyt,
the globe and the Cold War ended in the last two decades of the ;f(ls SWepy
tury, these developments seemed almost inevitable. Just as impore, th e,
novements of resistance to globalization, whose Parn't,-hqw‘
lues of human rights and democratic politics asnc:pants
pose a secular nationalism on no“'west:::nhcl’

cul-

210 Gods

ever, are the 1
sometimes See the va
attempt by the West to im

tures still chafing from colonial bonds.
uergensmeyer claimed that a new cold war i1s emergin

«secular nationalism” of Christendom, which promotes Western mode|g
of

democracy and human rights, and non-Western religious communities, §;
3 - . lg-
1d, he argued, see 1n these latest trends an effory

nificant sectors of the wor
thrust Islamic, Buddhist, and other global civilizations under the aegis of
S0

Christendom.

From this vantage point, it is a serious error to suggest that Egypt or Iran
should be thrust into a Western frame of reference. In this view of the world
they are intrinsically part of Islamic, not Western, civilization, and it is an act
of imperialism to think of them in any other way. (Juergensmeyer, 1993, p. 19)

The current ethical crisis of the global village is not a product simply of
the late 20th century, however. It began in the ancient mists of prehjst.orv
whep the ethos of today’s religious traditions were born in story form an.d‘
continued as various localized traditions diffused, collided, and were trans-
form?d over the centuries. Although we are always in dz:nger of overem-
phasxzu}g the importance of our own historical epoch, as the result of the
dx:amanc transformations of society and culture precipitated by the indus-
trial and postindustrial revolutions of the past two centuries, ‘human his
tory seems to be at a critical juncture in our time. To those events, | nOW

turn my attention,
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he applicatiOn of reason to every sphere of life,
was t

but it had serious unin-
ded consequences. Murray (2004) put it this way
rende

adox of Western civilization |is] the dialectic of the E
Th.e pali- ing impulse that led to the liberation of the me
rath“a. 1-zl fiith in myth, superstition, and sovereign power,
tyrann‘lc‘lthe objective world, is according to Adorno and
met u~1ible for its negative by reducing it to the status of
rt;il:;:;’ world from which it was trying 1o liberate itself. (
n

nlightenment. The
dern subject from
and their embodi-
Horkheimer, also

that objective, or
p. 15)

The very process of liberation from the tyranny of the ancien régimf: may
a new entrapment—not only the “iron cage” of the modern socioeco-
i ‘to der about which Weber wrote bur also g myopic intellectual inquiry
PN ides only certain kinds of answers and neglects other forms of
?h::lif;ot‘gat science, narrowly defined, might not understand or have the
in
CaPafl;;Y éoha(til?ée;i)dernist crisis certainly affected U.S. culture profoundly
é\th: ‘Eattles have not completely subsided, the wolrl_(ing comprqmis‘e
ceeablishi ome boundaries between religious and political spheres insti-
eStaEhSh;EE ?ounding of the republic, as well as the forced multiculturalisrp
Zl;thfrican culture over time, has mitigated th.e polar.iz?tion be;:;i reli-
g.ious and scientific perspectives and among various religious tradi ;

The Modernist Crisis and the 21st Century

Not only is religion alive and well in the world’s lrlnost a?gazfgigllﬁ:;tiﬁ
society, but it is thriving in many other areas gf the wor .e RS
creatio,n of new religious forms, we ate now WIft neflf}lig S(:)nv:ring interdepen-
talizations of traditional forms of religious li .e-h the (;gcrzonomic and social
dence of the various human cultures, along Wc;t -es. is creating an unprec-
webs woven across thousands of former boun atr}llec;l.ogy. On the one hand,
edented series of changes in the nature of hufﬁag into question by the secular
the very notion of religious belief ha's. been ca 1@1 other haﬂd, the idea of a
nasareiet thonght in induseal soeicey. O ; s clearly become obsolete (if
tightly woven, nearly seamless sacred canopy a‘n-ands of religious thought
it ever truly existed) as people from EI > tually impossible for any
encounter ideas from other traditiox-ls. It. 1§ VIr
believer in the world today to live in > Ol-TthI:i.ilemma,
Each religious tradition faces a simre? their theology:
Acute in those that are more exclusivist in

although it is more
How can they
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encounter the ideas of another faith express?on, find indeed i
people from that communit‘y on a regul.af basis, W1.tl':10ut losing ¢
of their own faith? The idea of religious traditions encoy,

another is, of course, nothing new. The process has occurred g ane
again over the centuries, as We saw in our tour of the world’s re“gions,"fzi

scale and significance of those encounters are new. Members of every my
in a sense, meet one another on the street and Jor

-eract wiy,
he mtegri '

religious tradition now, e a i
decide whether to kill each other, pass by indifferently, or somehoy, engy gss

one another.
One important consequence of these encounters, however, is the ol

covery of the rich diversity each tradition embrace.:s. From within one’ own
small corner of a faith community, the canopy might appear relatively yp:.
form and seamless. When we look closely at any sacred canopy, hOWever,
we discover that it is not uniform at all but a patchwork of contradictory
ideas stitched together over the centuries. The great prophets and seers of
the planet emerge from the profane order of human existence at times of
crisis, when the canopy is ripped apart by wars and invasions, socia] or
economic ferment, and natural disaster. The power of the prophets and the
Gods comes from being able to restore the canopy so that it can once again
be taken for granted. Recognizing the affinities between their interests and
the ideas of a particular religious perspective—or even an antireligious
belief system—various social strata and classes struggling for a position in
a new social order also attempt to seize that power.

The Western Enlightenment worldview, which in essence called for the
substitution of religion with modern science, became in effect another
competing sacred canopy with its own arbitrariness, contradictions, and
truth claims that legitimated a new system of social exploitation. Against
those secularizing worldviews and the global military—bureaucratic struc-
tures they legitimared arose a series of protest theologies, sometimes from
the Left and occasionally from the Right, but almost always from the
bottom up, reaffirming sacred frames for explaining and ordering the
world.

Not all responses to the modernist crisis involved either efforts to substi
tute religion with science or simply to have religion retreat into privare
spheres as public life became secularized. Other efforts to cope with modert
and postmodern life involved the revitalization of traditional forms, Lh"*
creation of new religious movements (NRMs), and the formation of quast
religious systems such as civil religion and nationalism. Let us look n0% at
these permutations of religion in the wake of the challenge that followed on
the heels of the crisis of modernism: the crisis of multiculturalism and €™
peting religious beliefs, rituals, and institutions.
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The Crisis of Multiculturalism

As modern C11|tL1resfc'ﬂ1t‘(rJgf~tdh _.in th‘t‘ West m‘m-lnd the time of the I18th-centiiy

En[ightt‘“““‘“t\ pro ‘oun I.L‘ anges occurred in the religious sphere of lifé y
i all other spheres. Re '8'0““ ”“PUIS’C‘S_ pushed towar( ;
qacred canopy that perv?ded “Ve"Y_daY life and linked it

heoties of the coﬁsmos. .Thc pluralism of the modern we
created C()n.tr.adlCt()'l‘y n‘npulﬁe that limits religious spheres of influence .-
multiple rraditions conflict with one another. New forms of rehigious ](?’rj
have taken shape out of competing tendencies of the world’s religions rl,J
provide a sacred canopy fc.)r-_ all elements of life on the one hand a;
rance from alternatlv.e traditions to the monopoly of any such system on -
other hand. _The tension betwef:n Opposing forces precipitated the privaris -
tion of religion and.a.d1fferent.1a.t10n of spheres of life in the modern world.
Even as people’s religious traditions continue to guide their private ethics. 1
wall of separation has emerged between religion and politics, religion and
economics, faith and education.

In a structurally differentiated society, every institution has a specialized
task; the task of religious institutions is to tend to spiritual and ethical issucs.
Religion intrudes on all other spheres, however, because its ethics generall
apply to all areas of life. A modern society compartmentalizes institutions.
but we cannot compartmentalize people.” The cultural life of the global vii-
lage is a product of an interaction of religious traditions among themselves
as well as between each tradition and the multitude of others within which
they came into contact as the global society emerged. In itself, this is nor a
new phenomenon; each major cultural tradition is, after all, a producr ot
multicultural encounters. In both form and content, moreover. our 21sc-
century multicultural crisis is similar to the modernist crisis more than a
century ago. What is new is the scale and scope of the process.

When cultures collide, the sacred canopy of each tradition competes ir
cultural marketplace and is thus open to the scrutiny of potential consume:s.
When new Gods arrive on the scene, we often react in much the Same W
as King Kadmeus did when Dionysius was said to have ;1PP¢"‘"“{ ‘“_1 hebes
N ancient Greece—we pull out our swords for battle_. I\lulncultuml\lfnT Ut
at.es a crisis but also an opportunity. We can learn fmm the Sll;,“gu_\!?:':? u;:
fefllures of the past and, with a sociological imaginatlfm. cqnsr_n.m x-u \'\ rchL“
Blous traditions in the next centuries. It is not a quesnon ot urbet/.w‘r we W :
do it, byt how. and what kinds of new traditions will emerge. The Lo'nSt‘nu.1

: 1 - -ess, however, al
“on of new social and cultural forms is never a simple process, e s
the crisis of multiculturalism, following in the wake of mode ’

Precipitated culture wars around the globe.

an all—f:mhracnw
with the broadect
rld, however, b

and ress-
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onses to modernism already discussed—the Subs
logies and the secularization of pub

helped to forge a transformation o

Besides the resp o
of religion with alternative ideo

efforts to deal with these crises
in the following outcomes:

itutioy
lic g,
F religiq,

1. Antimodernist movements such as the protest theologies of Christiag ang

Islamic traditionalism (fundamentalism)

' ' logies from Latin America and the women’s movemep,
2. Liberation theolog .

3. New religious and quasi-religious forms, such as individualism and CONSume
ism, civil religion, and nationalism

4, Religious syncretism, the development of religious movements that bring
together elements of various religious traditions in a new (and often contro-

versial) manner

I will examine each of these developments briefly in order to provide an
understanding of contemporary trends and future possibilities for religious
life in the global village.

Culture Wars and Protest Theologies

Multiculturalism (the product of sustained encounters among the various
religious traditions of the world), along with modernism (the critical force
of modern secular thought), fuels ongoing culture wars in virtually every
corner of the globe.” These wars are, in part, a result of what Jiirgen
Habermas (1975) called a “legitimation crisis.”* Many religious movements
struggle against the hegemony of modern cultural centers and the invasion
of materialistic, relativistic, and hedonistic culture from these centers. These
movements, based upon traditional indigenous cultures, have a variety of
pgl.itical agendas, often with diametrically opposed implications for reorga
nizing society in the global village. From the liberation theologians of Latin
Ar{lerlji:a and Afric—:'a to the Islamic and Christian traditionalists (“fundamen-
Cakle”) of the .M.lddle East and North America, however, all share a cof
gt Rl s cnpovar e s 8 0
the iron apen s ppressive Stl"UCtL.lfeS ofwh.at Weber (1904/19538) ;

ge” of the modern socioeconomic order and what Summ

(1508/1971) Ca_”ed the growth of “objective culture.” In the contemporay
world, the family and religion catively

» ¥
Structured interaction”—thar e “are

rather than on whas they are « 1 1)
199

are viewed as enclaves of “communi
S, interaction is based on who PC’OPl
terrain is invaded _ WO"_"-h,” in some market sense. then £¥&

» People resist (see Habermas, 1987, p. 393). Fields (
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atended that this social context helps explain the current rise of tradition-
k"i"vsm in the United States; it can no doubt apply to other traditionalisms as
© %], “After years of withdrawal,” Fields (1991) argued, traditionalist groups

¢ now resisting:
¥,
s
 Thus,
b‘?a‘ a reduction of sta

{ state promotion 0

the major thrusts of the ideology of activist fundamentalism . . . involve
te intrusion into the economy and the family coupled with
f religious doctrine as the basis of law. While seemingly con-

tradictory, institutionalization of this ideology would produce a shift in the
4, relationship between subsystems and the lifeworld, while political discourse
Eg:& would become more «gyubstantive” than “formal” or “technical.” (p. 185)
¢ the modern world from private life and
blic life so that the gap between private
.salues and the cultural ethos is less striking lies at the core of traditionalism.
. “his dual development appears in various conservative subforms around the
Yorld, as well as in the emergence of liberation theology among the poor,
specially in Latin America.
Cultural cleavages in the global village cometimes fall along the lines of
he religious traditions. In recent decades, for example, movements in the
slamic world used centuries-old themes of Muslim—non-Muslim divisions as
| vehicle for expressing their discontent about the invasions of their lives by
9 hristians from the West, Marxists from the Soviet Union, Hindus from
Delhi, and the like. Protestant—Catholic cleavages in Northern Ireland reflect
W‘:conomic and political divisions that parallel deep religious differences..ln
qnany instances, however, new lines of conflict cut across old ones, reflecting
-ompeting impulses coward orthodoxy and progressivism of modernism (see
YHunter, 1991). These conflicts involve the question of how to st standards
i#in all social spheres—the family, law, art, education, and politics. They con-
gcern, as Hunter (1991) put it, «allegiances tO different formulations and
;}S()u.rces of moral authority” and “how we are tO order our lives togethet”
m-:(pp. 118, 50).
'1.- These culture wars are spa
Fin the global village. Widespr
fordered and the ways in whic
igf interpersonal, intertribal, interet _
‘f"tional conflicts are often framed in religious terms, kit i L
Jgiving them a significance to participants that tmnscc.?nds the muadans
!istruggle for survival, wealth, and power. These battles, framed as rd‘g'mnl
. conflicts, take on larger-than-life proportions a8 the struggle of soo

)
. against evil.

;‘_
'y

This two-pronged effort to ejec
¢ the same time to transform pu

1 of diverse worldviews
th the way the world s
he COIlfliCtS. NMoreov ey
gional, and mterna

sifying them and

rked by the interactio
ead dissatisfaction wi
h it is changing fuels t
hnic, interclass, interre
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First, the cultural dimension of the crisis involves the agqqy), o
traditions by the interaction of variouslr.eligiuus orientationg ?"id’ ref
critiques, undermining each system’s legitimation. Second, advan, ;< !
ism is in a state of crisis, precipitated, Habermas and others nrgn:it:. E,
inability of political and economic systems Lo meet expectations n.h:,l:f;"’ th
ering material comforts and economic stability. Finally, theqe el ey,
result in what Habermas (1984) called the “colonization of the “Ft'w;r.,l o
that is, the welfare state and the public realm in general have “”'V'a;l:-.(-‘
private sphere of lived experience, including the family, which o nnll.-{l g
jected to the imperatives of advanced capitalism—“consumerjsn, an;!
sessive individualism, motives of performance and competition™” ths, JF
behavior. Everyday life is thus squeezed into a “purposive-rationg| ,-:. ' 1
orientation [that] calls for the reaction of hedonism freed from the prc-\;:;':
of rationality” (Habermas, 1987, p. 325). Habermas was writing prim,.,.
of the world of advanced capitalism, but elements of his analysis are arhr,'{'\"
cable to other parts of the world as well. The lifeworld of the poor 'ﬂh
Third World, for example, has been colonized by the advanced Capltal-jg,{:
emanating from the West in such a radical manner that many have organized
with the only cultural tools they had available—that is, those from the::

I

hf.i‘_

1
i
b

Christian tradition.
People often perceive the culture wars of the modern world as strictls

moral conflicts, but they also have a basis in social organization. Ortho-
doxy thrives in sociologically simple (small, homogeneous) communities
and modernism in complex ones (large, heterogeneous societies!. In
small, rural village, where everyone comes from the same ethnic group an
class differences are minimal, it is feasible to have rigid moral boundaries
and a sacred canopy that unifies the ethos of the entire sociery. It the
global village, however, competing claims of diverse groups with radically
different ethnic, historical, and class backgrounds render consensis
moral codes virtually impossible.

Sociological insights into religion center on the proposition that reliy
and social systems are intimately connected. Consequently, they change I-I
dialectical fashion, influencing and shaping one another. The dramatic tr.l”’ﬁ‘_*
mation of the social world in the 20th century has both been <haped by a0 .
turn produced remarkable changes in the nature of religious life on the .1*1-]“‘::(‘_

As the world system emerges, many indigenous traditi . ;[ _L]“Y
porated into broader religious traditions or eliminated altogethet r;{ltrl;izg.
changing the global map of religious ecology. Colonialism ﬂﬂd m”_‘;;cd i
tion destroyed so many local expressions of religious life that 1t ﬂppe:rmeﬂ
some that few religious traditions would remain. Religious life bas |

remarkably resilient, however, and we would be mistaken to as

ons are eithe

sume
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First, the cultural dimcnsioqof tlje cr iSiS_ if""”‘“‘-? the assayly On refi,.
traditions by the interaction of vaz:mus.r'ellgl(')us orl.cntati(ms and qciegl‘f‘fs
critiques, undermining each systems legitimation. Second, advanceq Caﬂphq
ism is in a state of crisis, precipitated, Habermas and others argued, bPltaI-
inability of political and economic systems to mecf expectationg aboye (L;he
ering material comforts and economic stability. P-m-al.ly, these broade, cr_""
result in what Habermas (1984) called the “colonization of the Iifew()r]diﬁes
that is, the welfare state and the public r.ealm in gen‘eral have invadeq t;
private sphere of lived experience, includn‘lg tfhe family, which ig now Subf
jected to the imperatives of advanced capitalism—*“consumerigm and po
sessive individualism, motives of performance and competition” thy, sha .
behavior. Everyday life is thus squeezed Into a “purposive-rationg actio
orientation [that] calls for the reaction of hedonism freed from the pressuret
of rationality” (Habermas, 1987, p. 325). Habermas was writing Primarily
of the world of advanced capitalism, but elements of his analysis are appli-
cable to other parts of the world as well. The lifeworld of the poor iy the
Third World, for example, has been colonized by the advanced capitalism
emanating from the West in such a radical manner that many have Organized
with the only cultural tools they had available—that is, those from thei,
Christian tradition.

People often perceive the culture wars of the modern world as strictly
moral conflicts, but they also have a basis in social organization, Ortho-
doxy thrives in sociologically simple (small, homogeneous) communities
and modernism in complex ones (large, heterogeneous societies). In a
small, rural village, where everyone comes from the same ethnic group and
class differences are minimal, it is feasible to have rigid moral boundaries
and a sacred canopy that unifies the ethos of the entire society. In the
global village, however, competing claims of diverse groups with radically
different ethnic, historical, and class backgrounds render consensus on
moral codes virtually impossible.

Sociological insights into religion center on the proposition that religious
and social systems are intimately connected. Consequently, they change if} d
dialectical fashion, influencing and shaping one another. The dramatic transtor
mation of the social world in the 20th century has both been shaped by and It
turn produced remarkable changes in the nature of religious life on the Q-lﬂ_“et_'

As the world system emerges, many indigenous traditions are either l'n-C(l)ll;’
porated into broader religious traditions or eliminated altogethet, md‘c.aza'_
C.h anging the global map of religious ecology. Colonialism and mOdem;; 0
tion destroyed so many local expressions of religious life that if appeare .
some that few religious traditions would remain. Religious life has gr(t)the
remarkably resilient, however, and we would be mistaken to assume
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chape of religion on thcl‘ p‘lanct \.Nil.l be determined only by the centr
ions. Moreoves many ocal vanations of the global traditions have ,
ated many of ‘the indigenous beliefs and practices.

The formation of NRMS has become widespread, some in the form of
movements that syncretize a-r ange of older forms, just as intense intercul-
cural conflict created the major religions themselves in earlier times, Other
movements, such as the communist and socialist systems of the 20th century.
claim to be nonreligious but take on many of the characteristics of religinns?
They attempt to provide a worldview and an ethos, as well as a general
sacred canopy to guide both the ideology and the structure of life, from the
personal to the public. In the Soviet Union, the state created a relatively rich,
though often cynically practiced, ritual life apparently intended to replace
rraditional religious practices. When I visited the Soviet Union in 198 8, [ was
surprised to see highly decorated evergreen trees in public places. When |
asked about them, one of our hosts explained that they were New Year’s
trees and that Father Frost, a large man with a red suit and white beard,
would put presents under the tree for the children. Similarly, a humanist
seder in Austin, Texas, had all the elements of a traditional Jewish Passover
except that there was no deity.

Throughout the modern world, with its nation-state system, various forms
of nationalism offer a surrogate religion in which identity is forged not on a
religious anvil but is linked to citizenship in a nation. This development has
given us the democratic political institutions so widely cherished in modern
life but also nationalistic wars and new forms of ethnocentrism. A similar
ambivalence pervades the individualism of contemporary Western culture. It
has taken on a quasi-religious form as well, leading to both a highly ethical
humanism that stresses justice, community service, and civic responsibility
and, at the same time, a narcissistic hedonism in which the lofty values of
individual freedom and self-actualization are translated into patterns of con-
sumption of mass-produced goods.

al tradi-
ncorpo-

Revitalizing the Traditions

The root of the contemporary culture wars 1s a deep-seated discontent
with both traditional and modern culture, which invades virtually every
corner of the global village and undermines traditional worldviews and the
ethos of indigenous cultures. Instead of showing respect for c?lders an@
attending religious ceremonies, many young people from East Asia to Latin
America now play brash American rock music, watch Western movies, an_d
drive motorcycles. Instead of following the strict mora! code§ of their Fradz
tions, some young women of the Arabic countries are discarding the veil an
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: ok with men outside the home. These cu|tur.a| MOVemens,
demanding to wa o level of society, from the. intergencrational Struggle,
lead to '-'“"f,hc.ts - e)\:ﬂl’ and values within families to regional and Ntern,_
;1'h0ut a)l.1ﬂft“rl.gl n(It religious, cultural, and economic issues.
tional C(?T\ﬂl.u‘.s a “lj-l erience an ambivalence toward model?n culeyr

Most mdmcliu;; ’*l f:;lrl’age resulting in contradictory behaviors 4
pervades. the glo ad hon a;.lother aspect of their love-hate relationship with
express first one ‘:}m eople often love their parents and their village but
the new world. (_)ungdphe lifestyles seen in Western movies. This ambiy,.
are also drawn t‘?wa}: t enchant for many influences, from rock music ¢,
- l;illsjnfqiptl;;rty ethp;:ough which one can simultaneously emulate g5
postm ~ y ST :

r of the global village.
3tt*l‘;l:li£i‘§ T;izl;ﬂriezz-volume exp l_oration, Martin E. Marty and R, Scott
Appleby (1993) concluded the following:

€ that
peop‘e

Radical Shi’ite Muslims in Lebanon and Iran, r.niljtant Sikhs in Punjab, ]e?wigh
extremists on the West Bank, Hindu nationalists at Ayodhya, and Christian
cultural warriors in the United States—despite beu.lg worlds apart fl_"o'm one
another geographically, historically, and in the specific content of their beliefs
and practices—were establishing “progressive,” world-creating and world-

conquering movements that looked to the past for inspiration rather than for
a blueprint. (p. 2)

Although much has changed since that important collaborative assess-
ment, especially since September 11 and the subsequent expansion of terror-
ism and the so-called war against it since that time, it is still instructive to look
at the project’s effort to summarize a very complex phenomenon. Gabriel A.
Almond, Emmanuel Sivan, and R. Scott Appleby (1993) extracted three gen-
eral findings from the project: First, « religious fundamentalist movements are
distinct from other religious movements in that they are inherently interac-
tive, reactive, and oppositional—that is, they are inexorably drawn to some
form of antagonistic chgagement with the world outside the enclave”
(p. 503). They are, therefore, inevitably political and look to the future rather

- ics—the dynamics of change™ (Almond
etal, 1995, p. 504), despite their effort '
Second, although

«“ . . i 9
genuinely religioug,”
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(-Mmcmd et ';11.‘ 1?95. p.I\_S{)‘4). Fina.lly, f‘while all fundamentalis
e hegemonic, r‘!u“r world-conquering impulse is modified in
caricty of ways | (p. 5'0'4). They are constrained by the long-te
cheir host societies, their host religions, and eyen their antitra
qoter in a way that leads to a fascinating sociological paradox. Their « i
ingness to manipulate the religious tradition and introduce innovatior:v;(,;
political rather th.“” Str_“:tl}’ spiritual purposes” actually “delegitimates th
so-called true believers in the eyes of many other believers” (p. 504) S the
D"Wid_ Zeidan's (2003,) comparative study of themes in Christi::m and
[slamic fundamentalist discourses finds “family resemblances” in the two
kinds of movements, despite significant differences as well. He clonc]uded
that rather than being the “notorious ‘clash of civilizations™ or a political
confrontation “between West and East, or North and South,” these ongoing
conflicts are “a kulturkampf, a competition between two cultural tendencies
within each civilization, one based on religious values, the other on secular-
ism and materialism” (Zeidan, 2003, p. 280)

ms tend tg
practice in a
rm trends of
ditional char-

For fundamentalisms of both persuasions the real question 1s whether the uni-
verse and human society are ultimately based on absolute values, revealed by
a transcendent power, that serve as criteria and testing stones for new ideas and
developments and that demand application in all areas of human life. (Zeidan,
2003, p. 281)

This conflict is, in short, framed by many as a conflict between “the
Divine Principle and a secular materialist culture,” as Khurshid Ahmad
(1983, p. 228) put it.

I will briefly examine the culture wars in the United States as a represen-
tative battlefield, in which traditionalist Christians see themselves as strug-
gling with modernists and progressivists to preserve moral values, and then.
turn to traditionalism in Islam and religious revivals elsewhere, some of
which—such as Gandhian nonviolence and Christian liberation theology—
take quite a different turn and have divergent political implications.

,rl .

. . anized in much the
" microcosm of the global conflict. American culture ISI o{gdmz:f,:lldl\ -i'::\- o
 same way as culture in the global village: One b.|-(md‘ y 'lt‘Wl{l s
| its corresponding ethos are hegemonic, but the dominant ﬁdl“;‘t g; P s
4 fully accepted. The vast diversity of rc[lgmusdmf 3\:0:1‘; lzonstituting
; ' ; : s ‘rom around the ’
i brought to America by immigrants {ro

.}
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d ethnic subcultures in the country, present
vocal challenge to efforts to create a hegemonic culture, " Sttong ang
Polarized camps in the wars advocate two different styles of sociy]
identified by Richard Merleman (1984) and elaborated by Jamesauthmity‘
Hunter (1991) as “tight bounded” and “loose bounded.” In tighp}? i
communities, moral obligations are viewed as rigid and given, Whereéoun
bounded groups view moral commitment as voluntary, contingent andsf: %
will refer to them as the orthodox and modernist camps. Reaiity i,n A u.ld']
public culture, Hunter (1991) ar gued, is increasingly shaped by the “kn::;; —
workers” of the modernist camp, such as “public policy specialists . . szili |
* Specia

interest lobbyists, public mterest lawyers, independent writers and ideology
community organizers and movement activists” (p 6:)?

d definers of moral standards challenge the fund
beultures in the nation, partly because z;
lting pot” and partly as a function of the

strong religious an

journalists and editors,
These shapers of rhetoric an
mental religious tenets of many su
efforts to create the proverbial “me

common denominator effect of capitalism.
At stake in each area of dispute in the culture wars is the question of

authority: Who is responsible for the care of the family, and how much shal|
the state and other institutions intervene? Who can define the role of women
in society, and how much authority should men retain in the family? Who
defines the ethical boundaries of business, public culture, education, and
other issues of public policy? Finally—and most fundamentally—who can
determine when life begins and when it should end?

Specific battles of the culture wars often reveal their fundamental struc-
ture, as in the debates over gender-specific language and the Equal Rights
Amendment (ERA). The orthodox party, represented by the Christian Right,
claimed that the ERA would destroy the traditional family and motherhood.
Modernists saw it as an essential step in the creation of a just society that
ensures equality for all. The same issues underlie such seemingly unrelated
public battles as homosexual marriage, prayer in the schools, and abortion.
Some religious leaders claim that gay rights movements represent a viclous
attack on traditional family values, whereas others defend it as an essential

dignity. Modernists see collective prayer in public schools as an
f those not of the dominant rclignous
e for Christ, howevenh insis

the public sch('wls
ced in the Unit

al activity has
most 400%;
100% 1

struggle for
intrusion on the religious freedom o

perspective. The founder of Campus Crusad
that the 1963 Supreme Court ruling against prayer in
constitutes the primary cause of the social problems fa
States today. Since the decision, he argued, “premarital sexu
increased over 200%, pregnancies to unwed mothers are up al
gonorrhea is up over 200% . . . [and] adultery has increased from
250% [sic]” (Hunter, 1991, p. 204).
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I\' The pattle between the orthodox and the modernist

g . . 8 i8S not u
henomenon. It tans conflicts within and between rcligiou,‘; : t 3“
’ - s tradj-
fions around the world that have some common characteristics whether
b

'L‘,"-%}
1 :
M ey 4Te be-rx‘.veen the Atrican National Congress and pro-apartheid forces
;‘ . South African c(lilurches, secular-oriented and nationalist Hindus in lndi;i
: | or proponents an opp-one_nts of women’s rights among the world’s Mus:
N fims. Although I am referring to all of them here as “traditionalists,” th
l%% are known in. popular par?ance as “fundamentalists,” which is such a ;oadzc};
%": rerm that 1t 15 problematic for academic discussion. When one group and
- not another 18 referred to as fundamentalist, it touches a nerve in the culture
% wars, as shown 1n a letter to the editor in The Economist by Mohammed
l Azim (2005), who observed that in writing about the Christian Right, a
i, story In their journal “carefully avoided the ‘f* word—the more familEar
' term ‘fundamentalist’—in your descriptions. At what point, if ever, do these
_ rightist Christian factions become fundamentalists, or is t,hat a pejorative
;‘ term reserved exclusively for Muslims and, occasionally, Hindus?” (p. 1).
I Moreover, it is helpful to remember, as Said Amir Arjomand (1995) pointed
| out, that scriptural fundamentalism “is the common undercurrent of all
| fundamentalisms” (p. 192), regardless of the religious tradition.

Despite shared national, linguistic, and geographical bonds, the combat-
ants of the culture wars live in different worlds and talk past one another.
The orthodox and modernist camps tend to “operate from different philo-
sophical assumptions and by very different rules of logic and moral judg-
ment” (Hunter, 1991, p. 250). A negotiated settlement is not likely in the
near future, Hunter (1991) argued, because vocal advocates “at either end of
the cultural axis are not inclined toward working for a genuinely pluralistic
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' ymerican p

resolution” (p. 298).

The New Christian Right

One of the most visible developments in American culture in the late
1970s and 1980s was the rise of the so-called New Christian Right, which
soared into prominence with the presidential administration of Rom_ald
Reagan. It revived again with the election of George W. Bush, who .relxe.d
upon the Christian Right as a major political base, addressed some of their
core issues, and appointed Pentecostal John Ashcroft as his at.ton.ley general
and conservative judges John Roberts and Samuel Alito as justices on the
Supreme Court.

' Although it had an impact on American politics a
its history (see, e.g., Sutton, 2005), Christian tradit .
States during the 1980s contained a number of interesting

t a number of points in
ionalism in the United
hybrids that used




238 Godsin the Global Village

chnology to promote his deci.de,dl}’ antimodern bc“?&' Teley,,
modern ¢ 4. siatian Right into America’s homes ar.1d made it POSsIb,. ¢ L
brought the Chris  come 8 major force in American culture, |y, I
the mgvemf‘;: tr)(i)tron 38 religious programs had a com_bmed audiene,
according 1(7)(6 [: 1‘986 e programs had 20,538,000 viewers, Signific,
?Zzﬁc?iﬁng‘th}; religi’ouS landscape of the country (Hadden & SV-"IT\."
rans |

1981, p. 53).
Television was th(.e .
ditionalists in mobilizing th

‘J.]I.',

i

most important but not the only medium used by, ,..
eir movement; other means included comp,;..

ized direct mail, Learjets, and even a computer billjoard creared by .
Marler’s “Computers for Chri_st..” Marler‘ encouraged the d-evelopment of 3
computer network to exchange information al?out ever Ythlng from hgw tr)
attack disturbing social problems to theolo‘glcal debates. Marler him.i
claimed to have “proof” that God dictated “each and every character 3n:
word in the Bible” (quoted in “Evangelist Uses Computer Exchange,” 19%4

Many Christian conservatives overcame 2 natural antipathy to parriar
politics, beginning in the late 1970s, because they were fefi up with the drf
of American culture. On the West Coast, where the two sides of the culrur-
wars meet on the battlefield daily; in the South, where many still view the
national culture with considerable ambivalence; and across the airwaves it
every conservative corner of resistance, they began to talk with a new conti-
dence about changing the country. And this time, they were not just faixing
about individual conversion; they were talking politics.’

In January 1979, a number of antigay, antipornography, and pro-fan
groups on the West Coast were brought together by California mumsters
Robert Grant and Richard Zone to found Christian Voice. Pat Robertse:
featured Voice on his program The 700 Club, and it quickly amassed a mai-
ing list of 150,000 laity and 37,000 clergy, including Catholics and Mo*
mons as well as Protestants. A few months later, in July 1979, Jerry Falwel!
founded the Moral Majority, with a strong Southern contingent and & ¥
ous computer-based fundraising effort that gathered $1,000,000 in the 11
month, largely with support from the Old Tine Gospel Houwr audiene
Falwe!] traveled to all 50 states holding “I Love America™ rallics; by 18
_he claimed to have 4 million members in his organization—hardly 2 et
lt}';ut certainly a substantial bloc.
teach clergy how tog ) Dallas extravaganza with Ronald Rea& arive

liti . mobilize their congregations to support conbert' ]
political candidates, These of T ;o 1 the teleV®
gelists to oppose the Strat : nlzat10n§ a'nd .others jpined Wit he Sovie!
Union and the Up; ategic Arms Limitation Treaty between T = .y,

nited States in late 1979, to protest state interference

- 1['c‘ti
]t‘. _\[J()nSt
1) gY,
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Christian schools, to oppose abortion
o new set of Political leaders, Although

ople to Tun for Congress, the New Christi
ole in defeating Senators Robert Pack L.
George McGovern, and John Culver, as
consewaﬁ"e districts.

The Christian Right’s greatest coup, though
Reagan as president. Not only did the conse%v
church to vote, but they also raised large surns.
committees (PACs). Whereas liberal PACs raised on] b
1977 and 1978, conservative PACs raised about $6};ami(;]l;:n?1iz llnsigi;n y

4 million. In and

1980, the disparity was even greater: Liberal P :
e - AC =
conservative PACs $11.3 million (Latus, 1983) § raised about $2.1 mijllion,
Some students of the Christian Rj .
_ ght believe th ‘
lized resources to influence U.S. politics at the turna:)ft}:ﬁemovemem mobi-

the following reasons:

\ 'v.vas the election of Ronald
atives mobilize people in the

of money for political action

21st century for

1. A loss of confidence in the liberal philosophy because of persistent military
defeats, failed leadership, poverty, crime, drug use, and the like

2. The legitimization of a conservative cultural revolution during the Reagan era
and the linkage between Christianity and free-enterprise capitalism, prayer in
schools, and the protest against secular humanism

3. The New Christian Right’s monopoly of religious broadcasting: By 1987, it
had 1,370 religious radio stations and 221 religious television stations, far
surpassing that of any other single interest group (aside from corporations)

4. The New Christian Right’s mastery of fundraising skills so essential to sus-
ms of grassroots fundraising

taining a social movement organization, in ter
and contacts with wealthy

(especially through television and direct mail)
individuals

to the growing number of Americans over
d 29 million in the late 1980s), who are

hically younger population

5. The New Christian Right’s appeal
the age of 65 (3.1 million in 1900 an
more likely to be religious than a demograp

ed another: the extensive

1 .299) add
(1931, universities, and pub-

To this impressive list, Hunter
ools, colleges,

network of parallel institutions—the sch . 2 number of
lishing firms—of the New Christian Righ_t. Moreover;i?:f, llf l?aving wide-
scandals and difficulr times for televangelists: MY A8 0 b b agenda
spread influence. A more secularized versior of tae ¢ syndicated radio and
has a widely heard supporter in the strident voice O y
television talk show host Rush Limbaugh.
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A number of countertrends call the previously listed Predictiong intg

question, however.®

1. When Ronald Reagan left the presidency, the initial fervor of the
Christian Right evaporated quickly; R‘eagan.’s ch.ansmatic authority helg
together a rather disparate movement with serious internal cleavages,

2. Those people most likely to support the movement—a disproportionate num.
ber of the working class and minorities—are traditionally drawn to the More
liberal Democratic Party, such that few issues unite the movement beyond

school prayer and abortion.

3. The institutional resources and power behind the modernist camp—notably
the knowledge industry itself, so central to the process of constructing public
opinion and with a relatively secular ethos—are probably stronger than those

supporting the orthodox camp.

4, Because of its general orientation and modes of operation, the ethos of the
modern state does not support an orthodox stance.

5. The ethos of the country’s major cultural centers—New York, Boston,
Chicago, Los Angeles, San Francisco, and Washington, DC—tends to be pro-

gressive or modernist.

6. Finally, the style of contemporary policy debates assumes the autonomy of
rationality, thereby excluding the appeal to traditional authority of the ortho-
dox message. The orthodox camp tends to lose simply by accepting this
ground rule for participation in debate. (see Hunter, 1991, p. 306)

The culture wars are far from over in the United States, and bickering
occurs within each camp as well. One of the most difficult problems in
political culture is the lack of tolerance on both the Left and Right. For
example, even some of the traditional conservatives were displeased with the
New Christian Right’s efforts to label those who disagreed with them as
immoral people. Senator Barry Goldwater, a longtime spokesperson for the
conservative community, declared in 1981 that he was “frankly sick and
tired of the political preachers across this country telling me as a citizen that
if I want to be a moral person, I must believe in A, B, C, and D. Just who do
they think they are?” (Nelson, 1981). |

Because of the pluralistic character of the U.S. population, pressures to
have a broad, flexible collective moral code have permeated American &
ture from the country’s beginning. Those forces favoring less rigid com™ o
morals have always collided with others attempting to install a hegemo};u ¢
culture and to enforce a particular brand of Christianity on everyone. “
have never been fully successful, however, and part of the reason for the NeW
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_an Right's emergence in-the 1970s and 19808 was
Christié et losing the battle for the country’s hearts and

hey _ e ‘
S ous minorty groups began to assert their own subcyl
" | ferment of the 1960s.

their perception
minds, especially
s tures in the wake
‘ftht' cultural fertt r and evanbel |
Christian rraditionalist and evangelical movements in the United States

ovide an important anlchOf ft?r ideptity in a sea of change and a means of
ﬁpression for ‘pe(.)ple dissatisfied with the direction in which the world is
,,;oviﬂg and grieving over the lf)ss of the world as they knew it. Christian
e dirionalists also }?resent a serious cl'.la]lenge to American multiculturalism
and religious plurah?,m because of their strong opposition to religious toler-
ance and their certainty of the truth on certain moral issues against which
sther groups hold competing beliefs just as strongly.

Islamic Traditionalism: Antimodern and Anticolonial

Many believers in the Islamic world have picked up their own banner of
orthodoxy in a manner similar to that employed by the New Christian Right
in the United States. In some ways, these two groups fight the same enemy—
the Western establishment against the modernists who attempt to establish
cultural hegemony in the contemporary world based on secular scientific
thought that undermines the ethos and worldview of the religious commu-
nity. The Islamic traditionalists emerged from a very different historical
context, however.

In the past century, issues of modernism and colonialism became deeply
intertwined in the Islamic community. On the one hand, life in the 20th cen-
tury raised the question of how to respond to the globalization of culture, the
interaction among the world’s religious traditions, and the challenges to all
religious dogmas presented by science. On the other hand, the humiliation of
colonial subjugation that so many Muslims endured at the hands of Western-
ers fed fuel to the fire of conflict. In the polarized climate of charges and
countercharges, it became virtually impossible, in many parts of the Muslim
world, to be faithful to Islam and also tolerant of other religious faiths anfi
scientific inquiry—much like the Catholic Church aligned itself ?gainst Scl-
ence and democracy in the West during the 18th and 19th centuries.

By the end of the 19th century, nearly all the Muslim wmjld had been
COﬂquered by European colonialism: Britain controlled the Gult area}; igt)l’;s
pofaItI:;Ch O'f West Africa and the Midsle Ea&?t; tl-f“e ;ot\l;e 1917 revolution.”

urin }‘:_13}01‘ Muslim areas of Cen'fral Asia ?(38830-1897) o Bt
mad Agbtd is colonial period, Jamal al din Afghant ("84 of Islamic thought
uh (1849-1905) attempted to elevate the dignity
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ouraged self-determination among Muslims in the Midd, |
and encourag mherently opposed to i e
Afghani argued that Islam was not mherently opp © Modern o, "~
but that Fu‘ropean domination should not be tolerated; he Encoyy

. A , agc"{ 'rf’ir

formation of a pan-lslamic federation of states. A number (f ndepey,.,
. ,

Muslim nation-states were created, although at the beginning they tend,.

follow, rather than reject out of hand, tre’nds initiated by the ropean -,
nials. Ataturk (Mustafa Kemal) founded Turkey, a secular' state r_eplﬂcinz_g .
disintegrating Ottoman Empire, in 1923. Atatllfk essentially dlSﬁStabll."r‘--.rj
Islam in Turkey, limiting the scope of the Shari’a to personal marter .
adopted many European practices in gove.rnn?ent.and cu].tur_e. |

Iran underwent a similar process, beginning in 1921 with Regzs Khar
who proclaimed himself shah (Persian for empe;'or) and <02 h.ig countrs,
a process of modernization, despite resistance from the religious sche,ls.
the mullahs, who had always played a significant role in governiny .
country. Hasan al-Banna founded the Muslim Brotherhood in Egypt. ;-
the movement spread to Syria, Palestine, the Sudan, and elsewhere i .
Arab world. In South Asia, scholars such as Sayyid Ahmad Khan, Sav
Amir Ali, and Muhammad Igbal participated in an Islamic intellecrys
revival at the turn of the 20th century, including the founding of the Alizart
Muslim University in India. Muhammad Ali Jinnah pressed vigorously or
the formation of a separate Muslim state when India was pushing for i
independence from the British Empire, and succeeded in getting i, despric
the strenuous objections of Gandhi and others.

Sayyid Abdul Ala Maududi, a Muslim intellectual and religious leader
India and Pakistan in the early 1940s, spoke for many Muslims when o
decried the moral decadence and corruption of the West. “Islam and Weste
civilizations are poles apart in their objects as well as in their principles o/
social organization,” he insisted (Maududi, 1979, p. 23). Moreover, he claues
that Islam was self-sufficient and provided a viable alternative to both Wesee™
and socialist ways of life. The Muslim Brotherhood (Jama’at-i Islami), toviaes
in 1941, was vital under Maududi’s leadership and laid the basis for
educational campaign, influencing many Muslims outside Pakistan, mclu’
those in Europe and North America (see Cragg, 1965).

Two years later, in 1949, Indones;
after a struggle led by Sukarno that
Although the independent republic
Muslims remain a vital p
of Muslims i the world.
pendence during the mj
Islamic states. Considera
modernist Muslims wit

a gained independence trom the l‘““';‘
was motivated by nationalism and L
succumbed to rﬁilimry rule, Indon;m‘:
art of the country, which has the largest P}’P"l‘”“

North and West African Muslims also gain
ddie of the 20th century, producing a numb ‘ "
ble conflict ensued, however, between or thodox *

. 1
" ) - exter!
hin these new nation-states, as well as with
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5. Dreams of establishir_xg a .unified Islamic Brotherhood of nations has
erialized, and the difficulties of doing so are exemplified in the eight-
loody war between lraq and Iran, in which each side claimed to have
n its side.
. traditional alliance between Islam and the state, an alliance also
d by Western religions until very recently, has exacerbated the tensions
en those wishing to make a transition to modernity and forces wanting
ive a more traditional Islamic society. The emergence of Islamic tradi-
ism—which some call Islamic “fundamentalism”—represents the
dox camp’s effort to reassert itself in the wake of Western colonialism
1 the face of rapid changes in many Islamic states. Those internal con-
have been exacerbated by continued struggles with the non-Muslim
{ as well, especially since the founding of the state of Israel and the
sion of the United States after the disintegration of European control
the region. Many of the orthodox thus perceive a dual enemy attacking
anctity of their traditions: the Western outsiders, especially the United
s and Israel, and the modernizing insiders, who reduce the power of
ous leaders and the Shari’a, the rule of Islamic law, in regulating soci-
affairs as they press for a modern, secular state.
hese developments in the Muslim world have led to tremendous misun-
-andings in the West along with considerable fear fueled both by mis-
ing stereotypes in the media (see Said, 1978) and popular cultu‘re a.nd by
risibility of life-threatening terrorist groups, sometimes operating in t.h'e
e of Allah. Now, for the first time, these groups have launched mgmﬁ-
attacks on targets within the United States, heretofore relatively
-athed by the Islamic struggle. The bombing of the World Trade Center
lew York in the spring of 1993 and the attacks of Septemb'er 11, 2001b,
vell as the subsequent arrests of suspected terrorists Plgnnlng Ctiof bo?l
:r key U.S. targets, have left many in the country susp1c1ous.alr11 A earhur.
the other hand, the U.S. government, SOMELIMES 11l league with ¢ elr(zitozs
or Western powers, has inflicted much violence on Islarlrluclgg;;ul)irsmn
vell, having destroyed the infrastructure of Iraq during the _ o
- i d Afghanistan in the
If War and overthrown the governments in Iraq 3“ & ool in poad.
ke of September 11. The so-called “war on terror has resulted in rov -
: d attacking other targets in pre
up large numbers of Islamic suspects 2% f cartoons of the Prophet
ninantly Muslim states. The publication O €4 f verceived insults that
rhammad in Denmark in 2006 became a symbol of per

: es d the world.
wvoked rage and protests In many plac.zs. flrs:f:re e
igious itions P
When the battles escalate, religious n;)a I chis practics ' particulaly
i . o a 1'
tify the political stances of the comba

i igi ic is a more central
lvious in the Islamic world, in which religious rhetoric
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pOWETS: D"ilmcsi < ejtibhj.}}".lg au nified I§lamic Brotherhood of nay;
ot materialized, and the difficulties of doing so are exe i Of nations hag
vear bloody war between Iraq and Iran, in which - mg lflec! in the eight-
God on its side. side claimed to have

The traditional alliance between Islam and the stat :
cnjoyed by Western religions until very recently, has exac:,b an alliance also
hetween those wishing to make a transition to moderni ; Zt?d e
to revive a more traditional Islamic society. The emer 213!1 lcorces Yvantin
sionalism—which some call Islamic “funclamental?sm(i,e of Islamic tradi-
orthodox camp’s effort to reassert itself in the wake of We'?rcprcsem.s 'the
and in the face of rapid changes in many Islamic states Thso: m colonialism
flicts have been exacerbated by continued struggles v‘;ith the lﬂl‘erl.'ll\il[] con-
world as well, especially since the founding of the state of :srnaof;- zsl:}xln
intrusion of the United States after the disintegration of Eumpe:n a::n t Cl
over the region. Many of the orthodox thus perceive a dual enemy a t_t;:flldfno
the sanctity of their traditions: the Western outsiders, especiélly the Uniteg
States and Israel, and the modernizing insiders, who reduce the power of
religious leaders and the Shari’a, the rule of Islamic law, in regulating soci-
ety’s affairs as they press for a modern, secular state.

These developments in the Muslim world have led to tremendous misun-
derstandings in the West along with considerable fear fueled both by mis-
leading stereotypes in the media (see Said, 1978) and popular culture and by
the visibility of life-threatening terrorist groups, sometimes operating in the
name of Allah. Now, for the first time, these groups have launched signifi-
cant attacks on targets within the United States, heretofore relatively
unscathed by the Islamic struggle. The bombing of the World Trade Center
in New York in the spring of 1993 and the attacks of September 11, 2001,
as well as the subsequent arrests of suspected terrorists planning to bomb
other key U.S. targets, have left many 1 the country suspicious and fearful.

On the other hand, the U.S. government, sometimes in league with the ther
lence on Islamic populations

major Western powers, has inflicted much vio : .
as well, having destroyed the infrastructure of Iraq during the 1?91 Persian
Gulf War and overthrown the governments in Iraq and Afghamst.an in tt:ie
wake of September 11. The so-called “war on terror-” has resulted in roun _
ing up large numbers of Islamic suspects and attacking other Farfetsp n p;;
dominantly Muslim states. The publication of cartoons .of the l!t‘OI:hat
Muhammad in Denmark in 2006 became 2 symbol of PCfCCI“;’ed tnsults
Provoked rage and protests in many places ground the wc{r 1];»,
When the battles escalate, religious traditions aré often‘ ca i
justify the political stances of the combatanFs. This pré{ttfzea
obvious in the Islamic world, in which religious rhetoric 1

d into play to
$ particularly
more central
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culture than in other societies. Thus, the orthq,,

. . X ’
ternal—with an intensity thy, Aty |,

part of the political
)nly l'fjh

their enemies——-both internal and ex

gious framing can justify.

Islamic Reformers Enrage the Traditionalists

del ideas imposed by foreigners. It may p. , .
h ideas championed by insiders, who are ir:
re dangerous than outsiders becayse .

It is one thing to have infi
more outrageous to have suc
long run—Ilike all heretics—moO

undermine the faith. | |
The case of King Amanullah of Afghanistan (who reigned from 191 .

1929) is instructive.® He declared Islam to be the official religion of Afg}.
istan in 1923, provided the country with a written constitution, ;-
endeared himself to many with his jihad against the British. In 1927, -.
toured India, the Middle East, and Europe, and his wife Soraya appe:-- .
unveiled at receptions in Europe, causing a scandal when her photogra--
circulated in Kabul. Despite resistance, Amanullah pressed forward with --.
efforts to reshape his Islamic society. He championed women’s rights, ¢ ;-
lawing polygamy among civil servants and permitting women to disc:::
their veils. In October 1928, the queen led 100 women in appearing unve:::
at an official function in Kabul, outraging the religious establishment. 7=
act was not simply a matter of women’s rights, according to some; it rent ==
entire fabric of the sacred canopy. As one cleric declared, “When refo-
come in, Islam goes out” (Hiro, 1989, p. 234). Instead of retreating, the k-:
escalated the conflict. In 1929, he required all Afghans in Kabul to wer
Western dress, including European hats. When clerics pronounced this p7i-
tice blasphemous, the king forbade students to enroll in the famous Deob:
seminary. When the Hazrat of Shor Bazaar collected signatures of profest. =
was arrested. At this point, rioting broke out in Kabul, and an insurrect
ousted King Amanullah from power, despite his last-minute CONCessIOns.
The significance of this scenario lies in the role of religion and celig?
leaders in the debate over the ethos of Afghan society and the extent =
which people were willing to allow Western influence to affect the 0
and values of their culture. It was not the monarchy itself but the k“?f“":‘“ s
ance with the West and his subversion of Islamic tradition that P“’C‘p'_r'}:“:
both the popular revolt and the organized resistance of the ularm. Argﬁ-tul
traditionalism waxed and waned throughout the rest of the cenfuf?‘*rb”{m
Was almost always used as a tool to resist both modern culture and West¢
intervention in that society. fics
As the case of Amanullah suggests, one test for et:hos-related CO[-IS the
between orthodox and modernist camps in the contemporary world !

e
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| and SERTUS of bt Some highly visible and influential Islamic v
tolt o their equality, and many equally visible and influential Ilam; YMmen
insf!j eir efforts terociously. The Pakistani Muslim leader Sayyid :/lmrc nen
osist was innovative in trying to develop Islam ag anyzltem::ﬂuctll,
; € to

for example, Was U '
i d socialist systems, but on the issue of women he maintained ,
ual segregation and

i orthodo-“_ positi‘on. Maududi advocated strict sex
;he necessity of the veil to close the “main gate”—that is, the face: “Nothing
<an be more unreasonab_le than to close all the minor ways to indecency but
o fling the main gate wide open” (Maududi, 1979, pp. 197-198).

One reason for the intensity of these conflicts now i1 that the social
organization of the family often represents for Muslims the last bastion of
rraditional Islam. During the colonial period, Muslims were forced by the
colonial powers to secularize their legal system, taking power away from
the Shari’a, the rule of Islamic law. The family was exempted from many
of these developments, probably because it was so important to tradition-
alists and did not substantially affect the economic interests of the colo-
nizers. By leaving the family under the aegis of the Shari’a, Islamic elites

and the general population could be more easily persuaded to cooperate
with the colonial government.

Revivalism Around the World

The Islamic world is not the only place where colonialism and modernism
are challenged by efforts to revive indigenous religious practices. The proto-
type is Mahatma Gandhi’s revival of Hinduism in India as part of his cam-
paign for independence from Britain. In his famous Hind Swaraj (Gandhi,
1908/1939), Gandhi denounced the corrupt influence of Western, especially
British, influence on Indian culture, calling for a return to Hinduism. Gandhi
successfully used the stories and rituals of several religions, but especially
those of Hinduism, as a vehicle for his development of the Indian freedom
Movement,

The first major element of the Indian movement’s campaign of noNcoop-
ffffiti()n with British rule to protest the colonization of their ‘couf‘ttf)’ was
"Mitiated with 4 day of prayer and fasting. “Do you mean & stnkfe? hf:‘ was
asked. “No, a day of prayer and fasting,” Gandhi replied. The entire country
“ame to a standstill as people prayed and fasted. The British might try ‘0
Punish people for engaging in a general strike, but how could they suppress
2 religioys celebration? Subseqﬁently, Gandhi used daily P"‘_‘Y""_“‘ee“"gs
d his starys a5 5 religious holy man to press his message of Indian home
"ule and to mobilize the social movement that opposed Bm,l Sh. rule. Desplte
"€ fact that it was presented in an orthodox fashion, Gandhi’s interpretation
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harismatic authority was so great a4

l£:a
r, that no one was able to challeng der of

of Hinduism was novel, His ¢
him e,

the freedom movement, howeve

igi ds.
cessfully on religious groun I
Other colonial countrics followed suit, especially after World Vg, I, ohey

emulating Gandhi’s tactics and adapting them to thetl: own situation, A 197
Nigerian editorial, for example, bemoaned the invasion of Christig

. , Nity ang
advocated a revival of craditional religion as a means of resistance,

ria had a religion before the advent of Christianity_
His religion was perfect, and taught him the br?diethood o.f man and the
fatherhood of God. He lived for the other man. His one sole aim was to carry
sunshine and happiness into the home of his fellow man. ... . The African hag 4
religion which, unfortunately, is fast giving Plz%ce to the imported form of woy.
ship. His religion takes him closer to the Divine Presence, and enjoins him ip
true love for his fellow man. Hence the African has always been found a child
of nature, docile and unsuspecting. This copyist attitude in all phases of his life
has robbed the African of his innate godliness, and it was time our people
turned to find God, to worship Him, and to serve Him in the true African way.?

The native dweller in Nige

In Latin America, Roman Catholicism was used from the beginning of the
colonial period to legitimate the imposition of European rule over the indig-
enous people of that continent. Over the centuries, Catholicism became the
core of Latin American popular culture, and people in power there used the
faith’s symbols and the authority of the church to maintain their hold over
the masses. With the emergence of indigenous Christian leaders in the 20th
century, however, Christianity began to legitimate movements of resistance
against the power structure and was used to mobilize reform movements

and even revolutionary activities.

Christian Liberation Theology

A social protest movement challenging the status quo of the modert

world—the theology of liberation—represents one of the major religious
movements of the 20th century. As with Islamic and Christian traditional-
ism, as well as the Indian freedom movement, liberation theology frames the
desire for freedom from political subjugation in a traditional religious per
spective. The birth of this movement among the poor of Latin America S
palcd a reshaping of traditional Christian symbols in a way that som¢ argue
is truer to the spirit and teachings of Jesus and the early Christian chul‘.c

than is the establishment church, which legitimates an oppressive socid
order. A traditional reliance upon God as a personal saviot, of liberatob ¥
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ranted by people in this Mmovement, but the classi

. ns of modernism—Does God exist? Are
101 . - ‘ 4

uest e infallible? Can a Buddhist pe saved withoyt becoming .,

n>—mean little to them. They ask instead the followi

~ "tia . 5 .. 0 . - . ng: I'I(JW can
Chris ticipate in God’s liberating acuvity in the world>

Articip

we P

aken for & cal theologica)

the SCriptures infallibles f,

Christianity From the Bottom Up

Liberation theology grows, firs; of all, out of Lat

k out of the historical oppression of first colonia

br;ra stems in which a small wealthy elite is sustaine
g?ats:S- Penny Lernoux (1982) put it this way:

n American attempts o
lism and then hierarchi-
d in power by the United

From the moment Columbus set foot in the New World cross and sword had
been indistinguishable. Priests and conquistadors divided the plunder in people
and land—it was a toss-up which was the greedier. And long before Latin America 'S
military regimes installed their torture chambers the Inquisition was at work with
whip and rock. By the time of the wars of independence ar the beginning of the
pineteenth century, the Church was the largest landowner in Latin America, It
was also the most conservative political force on the continent. (p. 10) 1®

Other forms of liberation theology have emerged elsewhere in the Third
World, especially in Africa, and among feminists, black (?h_rijstia_ns- in Fhe
United States, and German philosophical theologians critu:lz.mg the mid-
dle-class gospel of consumerism. Liberati_on theology COHSfltut{?S a new
paradigm in Christian theology (Chopp, 1986), as well as a‘[_:traitlca! tber
ating activity in the comunidades de base (“base communities”) of Latin
An?l?::; tvents in the 1960s laid the groundwork for d.le. emergence o‘t the hb—
eration theology movement: the Second Vatican Cpugcﬂ in Rome, bgglﬂzl‘;i “;“
1962, and the Medellin Conference (CELAM II) in 1968. vancalt)[llish;;q Pr::u
John XXTITs attempts to “open the windows” of the Churéh-eSta have a ;Pc*cial
edent in taking note (Vatican Council II, 1965) that leufrll.sna(;l‘s, - (:n;phd:iib'
*esponsibility for “those who are poor or in any N lilte'n' Latin Aerica,
on the church’s responsibility to the poor Sm‘lck 4 L};}or 0101_ At the General
Where the church was deeply enmeshed in the _hves of t e PCOI:Dmbia, in 1968,
Conference of the Latin American episcopacy n Mcdellll:i: :jistil‘lCt command-
the Roman leaders of the church contended that “the L;ztrisbution of resources
Ment tq ‘evangelize the poor’ ought to bripg bs: t0 fa Ilc e to the poorest and
2 apostolic personnel that effectively gives pr;:;fe 175).

M0st needy sectors” (Latin American Bishops, 1979, p-
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retice gave a green .“ght (.[ serryman, 1976) g the

- hrisrian base communities 10 which small 8Os of 'el.
¢ Of‘("hr's,":‘ ¢ clergy, because of a shortage of priests and R,
often mcctmg withou s after Vatican Il—met throughout Latin Ameri,
relaxation of regulation: liscovering the radical liberating message of the N

and Bible study, rec oatertarira T ‘
prayer anc . contemporary Christianity. This message—an g
Testament often lost of the Bible in the h the
cess by which it emerges from the pages ¢ hands of
process

hrough clearly in the four volumes ‘of Tl?e Gospel in Solgy,
e Brble snudies ed by the poet—?rlest Ernesto Carden, .
following their reading of Luke 4:16-30, 5,
give the good news to the PO:)c,’*

The Medellin confe
opmen

peasants—comes tl

tiname, transcripts _
Nicaragua. In the discusston e
which Jesus announces that he has come

Cardenal (1982) explained the following:

The good news is for the poor, and the only ones who can understand it and
comment on it are the poor people, not the great theologians. And it’s the .
who are called to announce the news, as Jesus announced it. (p. 133)

Similar communities emerged in other parts of the world, including
Africa and Asia, although with their own local agendas and languages. Iy
Zimbabwe before independence, people from all across the country
would meet early in the morning to pray and sing and ask God for their
liberation.

The preeminent figure in articulating the ideas of liberation theology was
Gustavo Gutiérrez, whose Teologia de la Liberacion (A Theology of Libera-
tion; 1973) served as a manifesto for the movement. Bridging the gap
between the church hierarchy and the base communities that flourished in
the slums,'" Gutiérrez’s theological reflections were amplified by such figures
as Camilo Torres from Colombia (who studied sociology at Louvain, where
he was a classmate of Gutiérrez) and Dom Hélder Camara in Brazil,

Ironically, the initial ecclesiastical actions that led to the liberarion theol-
OBy movement grew out of conservative efforts to defend the institutional
interests of the Roman Catholic Church in the face of Marxist and other
Feft'Wiﬂg critics (Adriance, 1992), Moreover, the practical measure of form-
ing base communities in the wake of Vatican II reforms and a sl’uoffﬂgf‘_ot
priests cultivated the growth of base communities among the poor, which
unexpectedly resulted in a movement that gradually sought some indepe”

dence from the church hiera rchy. Here is Adriance’s (1992) examination 0
developments in Brazil and Chile:

[They] provide illustrations of

. . . 1 1 Ow
I the paradox of institutionalization. They s
10W measures taken by some

i . in the
b‘ShOPS to restore the church’s influence 18
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cularized, pluralistic society unleashed a .
i ot .
P$ ha

n found the liberation theology movement a highly disturb:

in part because of its independence not only from )t(he'St“Ir.b,mg
PIwbliShmﬁ‘-ﬂt but also from the ecclesiastical one. The Polish Pope 10[:10 ';;Cal
esta 2 als0 concerned about its links with Marxism, because in his ;:( agl
! "; Marxism Was more the oppressor than the liberator. When the .
enc n 1983, he shook his finger at Father Cardenal, wh OP:EZ

visited Nicaragud 1 -
ister of culture the new communist Sandinista government, and

colded him for his political involvement.

Liberation theology. had many critics in the church because it was too
politiciZﬁds 100 Marx.lst, and sometimes advocated violence. It also had
qany SUppOIters at high levels and represented one of the fastest-growing
sectors of the church, so the movement was difficult to suppress. Like Islamic
and Christian traditionalism, liberation theology provided a vehicle for dis-
contented people to express their protest and try to change the world around
them. A similar, and in some ways more successful, movement for change
with a religious base occurred in recent nonviolent movements in Asia and
Furope, where the church played a key role in organizing resistance against

various dictatorships.

The yatica

A Theology of “Nonpersons™

Although not always articulated by the poor,!? liberation theology is a per-
spective of and from the poor, or as Gutiérrez (1973) put it, “nonpersons”—
that is, the people who are ignored to the extent that they do not even exist
for people in power. Erving Goffman (1959) explained the dynamics of this
role in social life in the example of the servant, who is a convenient “nonper-
son” to have around but does not exist for social interaction and is treated as
less than human. In the most extreme iNstances, a “nonperson” in the role of
a servant sleeps in the master’s bedroom as part of the furniture in case any-
thing is needed during the night. Most of us find ourselves in this role, to a
lesser extent, when people of power and privilege simply ignore our presefice.

Entire classes of people are nearly invisible t© the mainstream. and espe-
Z::E:O }t,he .elites_, of most moder-n cultur-cs. 'll;he i::;;si;ll;)tf_ 121};22{;[2:2;:2
and - e~nd-.l vo cope p S.,ychologlcally wfth e f people living in
¢ starvation in their environment. In India, the millions of peoP "
abject poverty on the street are simply screened out of existence by the
midd] £ i tines pretending that
¢ and upper classes, who go about their daily rou
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cople who live in such dire poye
rt

¢ 'The number of p
at we ignore their existence Y that
n

all is so enormous th
ven the news media, which usually focuses ¢ Order
a2 0n pr{)h-

manages to ignore what is certainly ope (f
0O th
€

stories about our world every day—that is, that rq,

day of malnutrition and related causes aﬂ:ly
Ses, an

a

maged each day by the same state

Since the 1960s, the world has witnessed what Gutiérrez (1973) ]l
- - 9 o4 o 5 a
seruption of the poor.”'? Religious thinking grows out of the social Contexn
. which the thinker lives; liberation theology constitutes a form of reflectc \
n

on the nature of the sacred from the point of view of those who suffer. frq
: N m

those who constitute the majority of the world’s population (see Chop
‘nonpersons” to vVieW the world differend};,’

1986). Sociologically, we expect
1] roles and to have affinities with differ.

of course, than people in other soc1
ent religious expressions than those of the rich. Gandhi said that God should

appear to the poor in the form of bread. Liberation theology recovers the
from the Judeo-Christian tradition, a rich and deep

perspective of the poor
element that has been conveniently subordinated by the alliance between the

church and the Western establishment.
All of these developments in f2ith communities over the past 200 years or

so brings us to a situation i1 the 21st century in which religious life has been
substantially transformed. It 1s to the religious landscape of the new millen-

nium that I now turn my attention.

they do not exis
they scarcely live at
our own lives. E

to enjoy
cts of human life,

lematic aspe
most significant
40.000 children die each
similar number are pcrmanently da
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Religious Movements
for a New Century

tradltlf)pallsm and various religious revivals and reformulations of
religious traditions, a number of new religious forms have emerged as a
response to modernism. These forms include civil religions and syncretic
religious movements and new forms of religiosity that draw upon elective
Jffinities between the interests of particular groups of people and the
‘nteraction among various religious traditions and secular forces. Religi-
osity in the new century is a dynamic mixture of the old and the new, of
ancient rites and beliefs as well as a plethora of recent religious move-
ments, and the impact of social movements, such as the women’s and
environmental movements, on religious beliefs and institutions (see, €.8.,
Robbins & Anthony, 1990). As the pace of globalization picks up, the
crosscurrents of the global cultures—and reactions against broad social

changes—make spiritual life interesting and diverse.

A long with the revitalization of ancient traditions in the form of

Civil Religion and Nationalism

20th grew out of

religion in the o
ces traditional

which often repla
and basis of the cultural et%\os.
y in modern nation-
Jean-Jacques

One of the most significant forms of quasi-
the social organization of the nation-state,
religious institutions as a focus of identity .
This significant element of political culture, especiall o
States, is usually called civil religion, a concept develope ¥

251
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A Theory of Religious Conflict’

We begin with conflict as a normal part “_f human lite, ROLT6 be elimingge,
but m‘ be transtormed so that it 1s carnfd out nﬂl]\'IOIEI]AII_\‘ mrh?r thn
Jes,tructivelv. As Georg Simmel (1908/1971 )' obsen-efi‘ -50c111l_ C()Il'lﬂl(‘t 1§ 4
form of social interaction (sociation): the social order is itself fashioned oy,

of auractive and repulsive forces:

Societv .. . in order to attain a determinate shape, needs some quantitative
ratio of harmony and disharmony. of association and competition. of favorah/e
and unfavorablé tendencies. But these discords are by no means mere SOCIn-

logical liabilities or negarive instances. (p. 72)

Religious traditions also take shape from a combination of harmony and
disharmony. Religious conflict can be extraordinarily bitter, however, and i
often destructive because the parties to the dispute view themselves as “rep-
resentatives of supraindividual claims, of tighting not for themselves but
only for a cause,” which, as Simmel (1908/1971) argued the tollowing;

[Tt] can give the conflict a radicalism and mercilessness. Because they have no
consideration for themselves, they have none for others either; they are con-
vinced that they are entitled to make anybody a victim of the idea for which
they sacrifice themselves. (p. 87)

Extremes of thought and behavior are often defined as inappropriate for
selfish causes but nor for religious purposes; in most traditions, believers
should be ready to die, perhaps even to kill for their deity. Ironically, the
MOSt intense extremism may be reserved for conflict with those whose values
and beliefs are in reality not so different from one’s own. That is why, for
exam'ple, ancient Jewish law permitted bigamy but prohibited simultaneous
marriage with two sisters, The principle here, Simmel (1908/1971) noted, 1
“that antagonism on the basis of 2 common kinship tie is stronger than
among strangers” (p. 90). Thus, the most intense form of religious contlict
mfzy‘bc that‘ l_)erween heretics and religious authorities—that is, contlict
ot (wcr'apbm liﬁn:, such as J.udalsm a.1.1d Islam, wgh the ‘sarl
el o e g _ | efs and ;?.racnc.eS, but significant dnyerg;m.es t
of a4 sort of kinship, Slyn::l';} ;Iln;(s)ﬁtlhles;n-tensny of religious confliet wich :1}:1‘21‘-
Ples of hatred 4 re “church relatio 71:35lfggested that th? §uopge§t zx fhc
l“illl][(‘ﬁ[’ divcrgcm‘c h(_'l'(:f at once C():]S. ~eanse Of dogmatlc fl?{atl-o- ,____]f

mes to have logical irreconeilability
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e is deviation at all, it is conceptually irrelevant v

the:ll“ (p. 90). Although religious conflicts threaten o
U :

hether it be large or
ur coexistence in the

The Politics of Heresy

It is no accident that the concept of heresy
dition, which, in the absence of ethnic or trib
much emphasis on right doctrine. Formally,
tradition refers to “a sin of one who, having been baptized and retaining the
name of Christian, pertinaciously denies or d

oubts any of the truths that one
is under obligation of divine and Catholic faith to believe” (G. A. Buckley,
1967, p. 1069). The idea of heresy as evil surfaced during bitter battles in the

early church councils (see Cross, 1925 ; Hughes, 1961). Looking at heresy as
a social construction can be useful in understanding the relation between
belief systems and social organization.

Elsewhere (Kurtz, 1986, p. 3ff), I have suggested the following character-
istics of heresy:

comes from the Christian tra-
al memberships, has placed so
heresy in the Roman Catholic

Heresy is simultaneously near and remote. That is, heretics are withifl the
relevant social group and therefore close enough to be a.thre_at,'but”dlstar'lt
enough to be considered in error. A heretic is thus a f‘devnant _-1n31cler‘ and is
considered a danger to the institution and its leadership. Hr':rem.es are mt‘ern;l,
but they represent pollution from external sources—an inevitability in the
global village, where traditions collide.

Heresy is socially constructed in the midst of §ocial c?onflictt is Eec;pl; :;g::;
with one another, their interests become associated elthCI: Wlt' t e.l e: ;OB,
with its refutation. Consequently, the problem of heresy is primarily a p
lem of authority, that of beliefs and structures.

ci is a double-edged
Heresy has social consequences as well as soaal_ orlglgs. Itf;::n PR g
sword, sometimes disruptive (the conventional mew)T ]uroc:1 e Rl
3 . By
creation of group solidarity and for purposes of i‘ojlfheir o oo
group of people as heretics, elites rally support to
may inadvertently stimulate a rebellion.

: as social
: -onsequences as well as soc
- Campaigns against heresies have doctrinal Lona";lum.&lari;\' just what they
: roups often clarit :
ones. In the heat of escalating conflicts, groups oft
believe about a particular issue.

resies is a ritnal that helps to

iing he -~
+ The process of defining and denouncing ne d deal with institutional and

i - jons an
relieve social and psychological tension
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tian rituals for denouncing heresies began iy, the i
ch’s history as the church began tp encounter

. b fluences, and people fought for cont.rol of the- Institution it
Je“‘f.sh in “e‘nA ;jheretical rituals reached their peak with the formaie,,, o
belief systems. nd the use of the formula coge intrare, “to foree ther o,
‘th.e lnqulsltml:a an1968 p. 480), which justified the use of force —— Pmr’
join iiix;:sr!giving’jnﬁdds and heretics a choice between ¢on Versiog o,
etics, som
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religious crises. Chris
centuries of the chur

submission and death.

The phenomenon of heresy is ifiﬁPOftam e our undfersrand.i-ng-ovf relr-
gious conflict, which is fueled l:fy dlfferer-lc_es on lsliueslob glrEftl significance
to people. The issue of heresy is also critical in the g 00 village for py.,
reasons. First, in the face of external attaf:ks b}z other religious _an.d nonrelj-
gious perspectives, people within a traditlof_l w1ll.often turn on insiders why,
have slightly deviant points of view, especially if they echo aspects of the
undesirable outsiders” arguments. Second, there is a sense in which evervone
is now an insider—as a citizen of the world—so that insider—outsider dis-
tinctions become blurred, a situation ripe for escalating conflict and the
social construction of evil, as people attempt to redraw boundaries that
once seemed safe. The problem, again, is not conflict per se but its potential
for destructive violence.

Religious conflict is frequently associated with violence, either directlyv or
as a way of legitimating violent means for handling conflict that originally
had a nonreligious basis. Because of the centrality of the problem of violence

in the 21st century, it is important to understand the ways in which violence
and the sacred are intertwined.,

Religion and the Problem of Violence

1;1};6 norms against the overt use of violence are so strong in the global village
thar those who would use force must Justify it eloquently and defend it

Nations, as well as the medua,
justificas: MOSt convenient and effective ways of making sucitJ
that grz s andfthlf fink between Violence and the sacred is an ancient 1
WS Out of the r | jihale )

00ts of human cultyres (see Ferguson, 1977 Giran

1577; Jeurgensm |
’ e o - Ore) f
rationales . nom):ier, 2003). Religion has also been the source of powet!t

olence,
As suggested else




) Or enemies that ge

. ¢he very foundations of the warrior mo:

" jilemmas to the individual subscribing to them, The wa
chat killing or harming others is im

- rrior often knows
i mor.al, a mMajor source of Posttraumatic
stress disorder (PTSD), or more precisel

Y perpetrator-induced -

stress (PITS; MacNair, 2002). €d traumatic

We should probably speak of the world's religions in the phral, of Fing..
isms and Buddhisms, Christianities and Islams, s

st ince there is so much variation
within each tradition (perhaps more than betwe

| en them).2 That is certainly the
case with the morality of force and violence, as one ¢

‘ . annot characterize any
major faith as either warriorlike or pacifist. We can, h

owever, easily identify
warrior and pacifist individuals, sectors, and teachings in each of the world’s
predominant traditions,

It is helpful in this regard to make a distinction among the imperial, insti-
tutional, and spiritual aspects or versions of any tradition. The imperial
involves linkages between religious and political elites and the use of a tradi-
tion for political aggrandizement. It is more likely, of course, to promote the
warrior motif than the pacifist, although liberation movements as well as
political establishments may employ a warrior motif as well. Institurional
religion is the crystallization of a faith tradition in an institutional form and
serving the interests of the institutional elites and their status groups, politi-
cal allies, and so forth.

Finally, the spiritual aspects are the less material an§ often the‘more
original elements of a tradition. Although they may certaml)_f .be camed_ by
institutional and imperial structures, they are sometimes apolitical and otten
i direct conflict with institutional and imperial interests. o

Despite the warrior motif’s widespread existence and frleql_lei\t ': ;‘::\
nance, most of the world’s scriptures and prOphﬁ’—t.S promote a O‘t{mb ::rollin:'
enemies that would seem to contradict the warrior Tpgroa;tixtit; nC;:l[ o :
°r destroying them. This advice is not only a mora’ @ T:se through harred

strategic wisdom. As the Buddha put it, “hatreds n-ev.e:] Ztemal law™ (Dhan
in this world; through love alone they Cease‘Tbl.S s ;10 mrh the other cheek
Mapada, n.d., pp. 3-5).> Thus, Jesus’s admomtlcn)rtl in the face of violeut
When struck is an ethical standard but also Str.a erg;)nl of the situation evea
attack. It demonstrates the victim’s courage and con

when facing physical abuse or dange(;'. ol ol e oA
Violence was simultaneously condemned ¢ o or violenee.
‘ eople '
: ugh most P e fr
tury see n Kurtz 1997). Altho . o or ensivel
many( useTer::;thi‘( defens’ively to respond 10 violen




206  Gods in the Global Village

s. The same violence commiFted by “illegitimate”
sometimes considered acc?ptable when ;:arned out ft)[); thg sfate. Age-oly
killing practices—usually in the name 3 OnT Orb ano erh od—now p,,.
duce destruction on an unpr ecedente SCRE ecausf the 'tf:c‘h:-10]0%&,4E
means of destruction have becogle so effective. Not 0{1 y are md;_vrdua.]s -
tribes now at risk from acts of v1ol'enC€,.bl1f so are entire populations, Wi,
the advent of nuclear, chemical, biological, and space-based weapons, ;.
ecosphere itself is endangered. o . .

We will now explore the role of religious t?'adl_tlons in _the Origins of vy,
lence, critiques of violence, and the construction of nonwolcn_t glternati\ e,
Then we will examine the cases of two sharply .dlfferem': religious prote
movements that put people of faith in intense social conflict.

i force -
coercive purpose rees o

The Religious Roots of Violence

The use of religious arguments to justify violence waxes and wanes his-
torically, but few justifications of violence are as universally upheld as those
supported by the world’s religious traditions. Violence is usually done in the
name of some good and often in the name of a God. Discerning whether
violence is truly religious, or merely a profane act that its perpetrators try to
endow with sacred purpose, is a difficult business, perhaps altogether impos-
sible. It is nonetheless an important question to raise if we are to evaluate
any empirical case, and one full of policy implications for the 21st century.
Religious institutions sometimes sponsor violence directly, but the most sig-
nificant role religion plays in promoting violence is often an indirect one in
which sacred traditions are called on to justify its use.

Because violence is considered legitimate only when done for the “right
reasons,” it often takes on the character of a religious sacrifice (Girard, 1977,
p- 1). When a sacrifice is carried out by “divine command,” it is defined 1
more legitimate than if it is done for fame or profit. Thus, when violence 15
committed or people engage in warfare, such acts are often framed with
religious purpose by invoking God’s blessing at the beginning and offering
thanks after a victory. A portion of the spoils are given to the deity or &
representatives in an effort to sacralize the enterprise, allowing the interest
of the victors to be masked by religious ideals.

Every major religious tradition in

| cludes its justifications for violence (3¢
Kurtz, 1999, 2005b, 2006, 2011a).

. Behavior that is prohibited under Oljd"'
nary circumstances becomes obligatory when it carries a divine sanctior

ﬁf’afd,_w?ﬂ- Although the killing of other human beings is usually Pt
ihited, In times of warfare (especially holy war) it is required. Primal relr-
glons typically frame violence as part of the natural process. The crearures
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re die and kill one another on a regular basis a5 art ;

for SU rvival-. Killing m.TY — !:)e taken lightly, however, ::"‘d ng:;l:!e; Z: l:igog;!l:
e (espf—‘Cl_ﬂ”Y the killing of other human beings), although what js permit-
e varies wuiely' from culture to. C}Jlture,
why do we find so much religiously ordained violence?
chat the faith traditions have been hijacked by people with political agendas
The metaphor is apt becguse it involves capturing a vehicle and using it t(;
ake a course contrary to its or iginal destination. The pacifist Christianity of
the early church was hijacked by the so-called Holy Roman Empire after the
conversion of Emperor Constantine, on through the medieval Crusades. to
19th- and 20th-century European colonialism. ’

To prevent social or self sanctions from doing harm to others, individuals
engage in what social psychologist Albert Bandura (1999) called “moral
disengagement.” Modern militaries acknowledge that being ordered to kill
others can cause psychological trauma, so they train soldiers to overcome
what “killologist” Grossman called “the natural resistance to killing” that
humans share with other animal species (Grossman & Siddle, 1999; cf.
www.killology.com).

The “religions of the book” contain ample precedents for justified killing,
According to the Hebrew scriptures, held authoritative by Judaism, Christi-
anity, and Islam, God kills people and instructs others to do so when an
injustice has been committed or holy law has been disobeyed. In Asian reli-
gions, killing is usually prohibited by the principle of ahimsa (nonviolence or
nonharmfulness) but is sometimes required by one’s dharma.

It may well be

The Western God of War

In the Judeo-Christian tradition, God is praised as a God of War. As the
psalmist writes,*

I have pursued mine enemies, and overtaken them; neither did I turn back ill

they were consumed.

1563 are fallen
I have smitten them through, so that they are not able to rise; they ar

under my feet.

" + sibdued
For Thou hast girded me with strength unto the battle; Thou hast subdu

under me those that rose up against me.

ile li ‘ w slaves
God not only caused acts of violence while liberating the Hebre

4 ' ve the
from the Egyptian pharaoh, according o the uadl}iloﬁi)?:;mi‘:ﬁ E:nd” to
HbeEWS victory in conquering the inhabitants of the



208  Gods in the Global Village

he Hebrew scriptures, violence by or on behalf of Gy
seems to favor the poor; it is condemneFl when u;lder'takcn f(.)r person 2 i
and offensive violence 1s allowed only in the ho ybwalrs against the tribes o
‘he “Promised Land.” The Holocaust perpetrated by the Nazis on the Jewial,
ntury, in which perhaps a third to a half of the WOrld,
s killed, imposed such a toll on Jewish identity thy; all
daism and violence have to be seen in light of

which they fled. In t

people in the 20th ce
Jewish population wa :
subsequent discussions of Ju

that tragedy. _ )
Misunderstandings of the Qur’an and the concept of the jihad perperyar.

a similar attitude. Although the idea of Islamic jihad has been widely i
torted, it does offer a clear legitimation for violent acts against those wh,
allegedly disobey Allah. As noted earlier, an accurate translation of the wor
is “struggle,” and the “greater jihad” takes place internally, within one’s own
heart, whereas the “lesser jihad” refers to struggle of all kinds in the external
world, including war (see Esposito, 2003; Juergensmeyer, 2003). Those wh
do not “heed God” should “be prepared to face war declared by God and
His messenger” (2:280). The Qur’an continues, however, that God, nor
humans, should decide who deserves punishment, and sets strict limits abour
what kinds of violence can be done under what conditions and also puts 2
premium on the preservation of human life.

The early Christian church, as we will see, fostered strong pacifist belicfs.
marking a break with ancient Judaism, but the church’ position shifred
dramatically after about 300 years with the conversion of the emperor Con-
stantine to Christianity in 327 CE (see Bainton, 1960). By the 11th centurv
CE, Christianity had shifted from being a pacifist to a warrior religion. It 15
not difficult to discern why the shift occurred: Early Christianity was a smail
religious sect devoted to a radical new version of Judaism taught by the
rabbi Jesus. Although originally popular among marginal social groups in an
isolated province of the ancient Roman Empire, gradually its inﬂuenc;
reached the elites of the time until the Emperor himself was converted.
Gradually an effective affinity emerged between the religious institution and

Rome, an alliance that was to transform the church more than the empire It
the centuries to come.

Violence in Fastern Religions

T ‘.' - i . i - g -\
N thhe &smn religions are Just as complicated in their attitude toward violen
) g e i
devel :stcrn religions, although support for violence is not quite a5
pe ductrmally as n the West, for several reasons. First, both ot th

major religi s | . . K
jor religious forces in the East, Hinduism and Buddhism, as well a8 othy!

traditions ‘h S I
s such as Jainism and Taoism, contain strong nonviolent doctrine ¥
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re teachings. Second, religious doctrines i the
co

thﬁ_if = West (especially Christianity); they ar
tauive &

€ more diverse and |

e We: v ess

i especlﬁ“Y in the political sphere. Because the pPantheon hag 5 division
nding . ' ' -

bl‘[ bor, SOME Gods are more likely to support the use of violence thap others

of .a-s sanecessary to develop a definitive stq v

s() lt I

nce on the issue of violence. Such
<ition could not be enforced anyway, ey
a po

. . en if it were proposed, Third, the
harismatic authority of first Mahatma Gandhi and then the Tibetan Dalaj
;,ama hae transtocned rTluch of modern thinking about violence in Hindyism
qnd Buddhism, highlighting some previousl

y subordinate strands valuing the
doctrine of ahimsa, or nonharmfulness,

Finally, and relatedly, the major religions of the Eag are somewhat less
dosely linked with the political establishment than Western religions are,
Jthough that generalization must be carefully qualified. Many heads of state
have at least formally adhered to Buddhism, and the teachings of K’ung-Fu-tzu
formed something of a state religion, or quasi-religion, in China until the 20th

century. The fortunes of religious institutions are not so closely linked with
those of the state, however, as in the West.

Both Hindu and Buddhist leaders have advocated the use of violence and
warfare over the centuries, however, tracing their justification to the sacred
texts and traditions in which they operate. The Hindu tradition, despite its cur-
rent nonviolent emphasis, is replete with wars that are understandably inter-
preted by many believers as sacred legitimation of the use of force in batt'le. In
the Bhagavad Gita (Mascard, 1962), Krishna explained that “there‘ is 1o
greater good for a warrior than to fight in a righteous war” (p. 51). In this case,
fighting (and consequently, killing) is required by the God himsel.f not because
of the act’s inherent moral value but because it is the warrior Arjuna’s duty to
fight. The warrior battles as a sacrificial act of duty to the God but also beca_use
that is what the universe expects of warriors, Fulfilling one’s duty to fight
becomes a religious sacrifice—as selfless action (anasakti) for a larger Purp(t);i
than personal gain. One should fight regardless of.the outcome, becguseﬂ: m:[
0cus is on the effort of battle, not whether one wins or Ioses.' One [ ;)E ™
take personal responsibility for a loss or credit for a vicory, nor s o(l:d ame;l -
or the devastation caused by war. The deaths of warrlo‘fs 'T]re” p}flem i
4te; they will die if their time has come, so the one who. kth tu'lé but\ e

instrument of larger cause. Furthermore, one cannot kill the so :
Pod, o the apparent act of killing is merely an l.nusflor(l{- fense of war because
The BUddhiSt tradittoty ls moce difficult to Clt]e e ‘lteuf:s and the admom
Z e Bl,lddha_,s,emphaSis on compaSij)n ffo rlj lp::l-f:.‘ Despite that clear pro
o1 againgt killing at the gate of the Eightto ade fierce warnors i
ition, some Buddhists (including monks) have m
Parts of Agia, especially China.

East are Not as authr;.
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It is important to note that religion is often the content of ,
though not its basis (Kurtz, 2005b). The conflict may be political, class, fapi
ial, or even psychological, but religious issues become the subjecy ;rzmnl.
which the conflict evolves and religious rhetoric is used to carry it oyt Wl:lnd
fighting breaks out between Protestants and Catholics in Northerp IIEIanirll
or Hindus and Muslims in India, the conflict is usually as much economic ’
religious, though it may be couched in religious rhetoric. In these cases tl?:
conflict’s religious significance lies purely in its justification of violence’and
the sacralization of the cause for which the parties are fighting,

conflice

Religious Critiques of Violence

Religious institutions and their adherents have not only justified vio-
lence throughout human history, but they have frequently criticized it as
well. Religious critiques of violence include the contentions that it is as
follows:

1. Against human nature, or the nature of things in the universe
2. Ineffective in the long run because it simply produces a spiral of violence

3. Sinful or unjust, and the deity does not like it

In most cultures, a sort of Realpolitik hypothesis reigns, however, in
which “common sense” dictates that realists must be hardheaded and willing
to engage in violence in order to accomplish anything and especially 10
defeat evil forces that engage in violence. Ideas such as nonviolence may be
acceptable—-even admirable—for saints and holy people, this thinking goes,
but th.ey should not be binding rules of morality for ordinary individualS:

Religious arguments may run counter to these conventional cognitIvé
frax?q(?s, especially concerning issues of power and politics (Kurtz, 2005C:
Religious perspectives are often quite different, especially when they dra"
upon a theory of the world that allows for a benign universe that will evelr
tually prevail even if evil seems to be temporarily in control. Often chis
countersystem point of reference can facilitate a nonviolent élppm"wh )
rejects the more conventional attitude toward violence. In this fr""“ewofer‘
what appears to be efficacious is only temporarily so, and on¢ peeds @ larg
p er:::::;:zi'cn et::: ‘:jt:t tfll see the shortcmnin.gs of violent methods- m
Judaism, Chris&tianit(J il Dol & 6 Western r he
y, and Islam, are replete with beliefs about ! -
tcipated turn of events that will . Gimilar pers
tives are found in Eastemdl. ‘;‘fl. elcvlate th.e downtroc.iden. 1 e 4 md)

eligions in which a bodbisattva Of

- Qf
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a rds may come in the

ap : :
According 1O the Tibetan Buddhist lead
'\a Cr )’re

n .
€xt incarnation).

eople are, contrar nzin G
[,amﬂ)s =it y to popular belief, naty mll(Jyﬂtso (the: Dalay
’ 1tura Y more ) Wl

an vi‘olcnt;‘rhey are naturally filled with ¢ _

il from violence. The universe itself is na:)mpass.lon, seek affectic

lences C()IIS{’q‘Uf.‘ﬂl:lﬂy, the Eightfold Path that urz'ally inclined toward r::, '{nd
i @ SEt of Five Precepts, the first of whig l;llqes the Buddhist’s Iifc'tf(l()“
Ha“h),The outcome o‘f taking life is to have a(r:1 is not to kill (Thich N }:2
event if one does use violence to solve a probl inferior incarnation. Secnndt
cessful 'r‘esolutlon. in the long run. The Dalai E;n , it is not going to b a e
«Even if you acblew? something through force m;il (1p Kurtz, 2005a) claims
itcreatesasnuatlon [inwhich] . . . the other par P YS{cal force . .. very ofte,;
fore, as. soon as anotlller Oj_pportunity happenswthél;[;;] n?thappy. ... There-
According O the Taoist principle of wu-wei Vzolen = I take retaliation.”
he Tao te Ching (Lao-tzu, 199,5 ), ce simply begets violence.

nonviolent

As it says int
If you used the Tao as a principle for ruling
You would not dominate the people by military force.
What goes around comes around.
Where the general has camped
Thotns and brambles grow.
In the wake of a great army

Come years of famine.

fuse to commit violence simply because they
o. Admittedly, this position is A
ut it is significant nonetheless.
contended from the Chris-

Finally, some individuals re

believe that God has told them not tO do s

minority one in MOSt religious craditions, b
Russian novelist Leo Tolstoy (1987), for example,

tian pacifist tradition the following:
isrance o

oins upon him humility, non-res
that is, he

A Christian, whose doctrine enj .
evil, love to all (even tO the most malicious), cannot be 2 soldier; i
of men whose busi .« ro kill their fellow-men. Thety

cannot join a class
Christians have

fore it is that these
service, (p. 11)
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F this point of view, refraining from violence has nothing to o -
om . ! x .
h l-l ¢ or not the alternatives will “work™ in any conventiona] sense of
rerm b superior.

term but whether or not they are morally sup

Religious Contributions to Nonviolence

The irony of the relationship between religipn and violence is t}.la_t the mog:
potent violence and the most powerful nonwolence' both ha‘w.a religious rogg
Both Eastern and Western religions have strong pa.C.lflSl' trad]tl.ons that lay o
part of the foundation for the 20th-century tradx_tlon. of active nonviolence.
Violence often appears to require religious justification because it s nega-
tively valued as undesirable, and nonviolence also does because it Is equally
negatively valued as ineffective. One religious figure who challenged that
argument in both theory and practice was Mahatma K. Gandhj (1869-1948),
The remarkable growth of nonviolence as a political strategy in recent
decades is Gandhi’s legacy to the modern world.

Gandhi’s Experiments in Nonviolence

n of the adversary from his or her behavior changes

; 1t depersonalizes (and demilitarizes) the conflict but

pers‘onali‘zes .the Opponent. The attack is not against individuals who will
respond in kind byt against evil itself,

.\ : . |
(_}andl_n s advocacy of nonviolence combines 4] three religious arguments
a : i | : :
§3Inst violence. First, he claimed that nonviolence is the law of the universe.

Because nonyj is ‘ A
violence is “ip harmony with the nature of existence and reality,

it ’r,l,mst in the fina] analysis therefore be action which ‘works’ and is ‘practi-
cal™ (Sharp, 1987, p. 41). If the oo

by

r than humiliating them. . the
onviolence can work even in re
erhaps it yag the efficacy of nonviolence, M
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. ineffectiveness qf violence, that shaped hjg attitudes, G
4 that “even the most despotic government cannot ;ta agdhl (1962)
nd except for

i : :
:;; tc‘:‘msw:nt of the gO‘Eer“iﬁ ‘V;lch o is often forcibly Procured. . . . [wh
bject c€ases to fear the despotic force, the power s " en|
the S:'r p Gandhi believed that nonviolence was morall gOne_t (p. 154),
T ; be carried out even if one feels as if one is - }_'.S_u.Pei‘IOr to violence
ad must e wh € Is acting alone: “There a7

oments 10 YOut ife when you must act even though you cannot ¢
glesl frinds with you. The . small voice within you must alwa?';r)l;g 2ll1u
final arbiter when there is a conflict of duty” (Young India, August 4 1920'3
in Gandht, 1962, p- 152). ’ ’

Finally, Gandhi engaged in “experiments with Truth,” as he put it, which
included creating ashrams—spiritual communities in which people of’ varied
creeds, Castes, and races lived (see Chatterjee, 1983). Following the karmic
theory that every action has consequences, Gandhi believed that he was
helping to transform the universe by bringing people together across the
conflict lines in his culture. Indeed, Gandhi’s ashrams in South Africa and
India inspired Dave Dellinger’s Harlem ashram, which became an incubator
for the American civil rights and peace movements (Tracy, 1996).

Because religious history is replete with persecution, most traditions have
many inspiring models of individuals or groups of people who stand up
against overwhelming powers and win. This is one central element of non-
violent action that is always in tension with the efficacy argument: Some
would argue that even if nonviolence does not always work, it is always

right.

Transforming the Traditions .
nce in the world’s religious

Despite the widespread presence of nonviole he concept of God as paci-
traditi " : ins dominant; the €0 '
ons, the warrior motif remains ds ’ rity strand (Kurtz,

fist - . |y by a mino
or o o rted only by ) il
nonviolent activist is SUppS A gainst violence, the tradi

1.999’ 2008). For religion to become 2 vital force 2 anifestations and
tions would need to be transformed in their dominant }’;“ Hindu tradition-
"Stitutions, as Gandhi tried to do with some Success " eis already unfold-
f“though the process would be opposed in Many Cl.rdesl,: ments in this area
:lg 2 number of religibus traditions. Four major deveiop

" Worth mentioning here:

of rradirinnal criteria

parables of nonviolent

1. Ceier -
Crmc,z,ng contemporary warfare by means

e - ake them
2 Spmtualizing the old war stories © mak

Str L]ggle
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3. Mobilizing institutional resources of the traditions to Oppose yig
en

\ C
promote nonviolence € ang

4. Secularizing religious traditions in such a way as to diffuse their s

: . b3 ral |
‘ato the broader culture without the entire religious “package” €850ns

New Critiques With Old Criteria

The Christian concept of a just war, with its roots in the writingg of th
fourth century CE Saint Augustine and the medieval theologian Thon e
Aquinas, contains a fundamental bias aganst war but allows it as moral‘i‘s
justifiable under certain extreme conditions when certain criteria are mez
One of the most significant developments in religious responses to violencé
has been the effort by Christian leaders, beginning with the U.S. Catholic
bishops, to reevaluate just war theory in light of contemporary means of
mass destruction, which make traditional justifications for war extremely
problematic. It is no accident that this radical critique of violence by ap
established religious institution emerges from a society that threatens to
annihilate the species.

In traditional just war theory, the criteria governing the decision to go to
war, rely primarily on the issue of proportionality—that is, is the good to be
gained from the battle proportionate to the cost to be incurred. According
to the U.S. Catholic bishops (National Conference of Catholic Bishops,
1983), a decision to go to war is possible only when the following conditions
are met: (1) just cause, (2) competent authority, (3) comparative justice,
(4) right intention, (5) last resort, (6) probability of success, and (7) propor-
tionality. The final two criteria especially have forced many Christian
authorities to reevaluate the traditional legitimation of warfare at the turn
of the 21st century. It is impossible to envision any way In which a total
nuclear war could meet either the criterion of probable success or that of
proportionality. Even after the decision is made to go to war, the conduct ‘Of
war itself must be subject to two principles: (1) proportionality and (2.) die-
crimination. The principle of discrimination prohibits action against N0~
cent civilians (see J. T. Johnson, 1981, p. 350; Ramsey, 1961, 1968). I.ﬂ
modern wars, it is difficult, if not impossible, to discriminate berween retall”
ation against aggressive parties and actions taken against noncombatants:

The Second Vatican Council (Vatican Council 11, 1965) conclud'e(.i that

e . ono
“the horror and perversity of war is immensely magnified by the addit h an
scientific weapons,” requiring us “to undertake an evaluation © d a;l
entirely new attitude.” The implications of that conclusion aré Pf-ofou.n  lost
have precipitated a rediscovery of the pacifist elements of Chf‘snam;youg
since the conversion of Emperor Constantine 1,500 years ago: Evenf
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Spiritualizing the War Stories

Religious traditions cannot simply re
their history that are often used to leg%tl
of the deity. To escape the trap of vio
preted. One significant model for the

Bhagavad Gita.’ In the pivotal scene, as we have seen, the warrior Arjuna is
facing his kinsmen on the battlefield of Kurukshetra, anguished over t}.w
decision about whether or not to fight. If he undertakes the battle, h; will
most likely kill members of his family and his teacher. Finally, Lord Krishna
' Juna that it is his duty as a warrior to go to war.
convinces Ar]una that it is hlj Ut)éar T
This difficult legend would appear t 1dhi (1930/1987), who relied
i live a nonviolent life. Gandhi il _
g o RORE fO inki d the story into a metaphor:
i he Gita for his own thinking, turned t by oy .
heavily on the Gita for : “only provides the occasion
“The battlefield of Kurukshetra,” Gandhi _V‘;:"Ote’The real Kurukshetra is the
for the dialogue between Arjuna and K“S n?l.t on this battle-field from day
human heart. . .. Some battle or other is j%ou.g s not that one should engage
o day” (p. 8). The meaning of the Gita is thus_ Ithe sermggle that i aSSOCH-
in physical violence but that one must engage clin (t;tiom “Itis up to us to Qo
ated with one’s duty. It is, moreover, a detache fiuits of our action. . . . Gaun
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1 i 4y a . the SC lp u e mo '
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. just war theory, is a characte
oy in their study of jus i .
Catholic bll:hg;Sn ;‘L: who constantly remterpret.ed traditional ¢
emplf(:yjclhe}:n onto the modern setting” (Kothari, 1970, p. 54,
‘ﬁgra e

Institutional Resources

ligious authorities have often rallied populationg behind wa
Wher??isﬁ;agr]z religious institutions have recently denounceq violence
;Zn);v:tlllone of the most interestin‘g examples is the Roman Catholic
Church’s teachings against war and efforts by the late_ Pope John Pay) Il to
denounce violence, reversing the precedents of hig prejde
launched the Crusades and blessed the troops. Not only did
consistently against violence and war—despite his conser
on many social issues—but he also called together religio
St. Francis’s town of Assisi to proclaim that true religion coul
to promote violence or terrorism. The Catholic periodical A
of the Times,” 2002) reported that “the Assisi
Christians from 16 churches and com
nations, 10 rabbis, and representatives

Jainism, Sikhisin, Hinduism, Zoroastri
African religions” (p. 4)

Cessors whg
he speak oyt
vative stance
us leaders i
d not be used
merica (“Signs
gathering brought together
munities, 30 Muslim clerics from 18
from Buddhism, Tenrikyo, Shintoism,
anism, Confucianism, and traditional
. The pontiff declared to his guests, who joined

, “Violence never again. War
the name of God, may every religion

] rth justice and Peace, forgiveness and life, love” (*“Signs of
the Times,” 2002, p. 4).
Another important resource for addressmg terrorism and violence 1s
the Buddhjs; '

: €se monk Thich Nhat Hanh, nomi-
nated for the Nobel Peace pri : er King, Jr., contends that
i‘::;;;tsgay 0 deal any kind of conflict including ;he
: € 1n particular compassionate (0r
elp another empty his or her he?”l'
¢ concern for the suffering of others—to fee
€ core of the Buddha’s teachings. When m;er;
L, we haye to h{(:oprah Win.frey,” 2013), Hanh cxPlaiPeddte;
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u listen with only one purpose, help him or her
ou remember that you are helping him o

he says things full of wrong perceptions, fulj of pigy
to continue listening with compassion. |

: - - The fear, the
is born on the ground of wrong perception. We have v
cerning ourselves and the other person ang that is the f

and war and violence.

s YOu are gtj]| capable
anger, and the despair
TONg perceptions con-
oundation for conflict

The fundamental flaw in our perceptions of each other is t
are separate selves, Instead, he argues, ““Tg e’ 1S to inter-
be by yourself alone. You have to inter-be with every o
1988, pp. 61-62). When you look deeply at a sheet 4 paper (like the one you
are now reading), you see also a cloud, because without rain causing the
forest to grow, there would be no paper. Look even more ¢

arefully and you
will see the logger, the logger’s father and mother, and the bread that sustains
him.

he idea that we
be. You cannot just

ther thing” (Hanh,

So we can say that everything is in here with this sheet of paper. You cannot

point out one thing that is not here—time, space, the earth, the rain, the miner-

als in the soil, the sunshine, the cloud, the river, the heat. Everything co-exists
with this sheet of paper. (Hanh, 1988, pp. 59-61)

Violence reduction, from this Buddhist perspective, is not so much a mat-
ter of formal treaties, international negotiations, military deterrence, or even
gun control, but a radical reshaping of human perceptions and building
relationships with our so-called enemies. If this seems wildly idealistic, it is
helpful to turn to Mahatma Ga ndhi, who turned the spiritual idea of respect-
ing the doer while rejecting the deed into the foundation of a pragmatic
Strategy for social change: nonviolent civil resistance.

Sec‘ularizing Religious Nonviolent Civil Resistance

o - : enter the cul-

Religious ideas never have a widespread impact unlesi th;?:; and popular

“ral mainstream and become diffused throughout bot euires the decou-
Cultures, In the contemporary world, that process often req

o _That is, in tact,
leg of a specific theme from the broader religious message £ nonviolent
prCCise]y what , . with the theme o

Y 1
(or “nonviolent direct action

. world, it has

9 “nonviolent civil resistance”) has diffused throgilz);:e;hf%‘:’). The reli-

“Come Increasingly secularized (see Zunes, K_Ufmth  King Jr. was system-

g-u:‘;us Nonviolence of Gandhi and then Ma'rt'm Lu Cements and in some
ticalty developed in many modern political mov
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lopments such as conflict resolution and mediate,
popular develop anslate Gandhi’s philosophy and Strategies—re|,,;
strategy was to nt.li strong Hindu overtones—into Christian rhetorie Ot}
versalm(l;cebzts:;rpk( 1973-1974, 1979, 1987), removed most f the reiig:i,:aﬁ
;Zz:sagor nnonviolent action altoge‘th_er and n-fucl} Of the rr}ora} iusﬁﬁcat“a‘rj
for it to construct a set of pragmatic strategies for engaging i, ONVIG ey

struggle. - L o |
In Eastern Europe, similarly, various Christian churches, such a5 1,

Roman Catholics in Poland and the Lutherans in Germ.any, Provideg
important leadership, but the idea also captmjed the imaginatiop of the
intellectuals, who translated many of the core ideas of nonviolence iy,
more secular language (see especially Havel, 1990; cf. Goldfarb, 2004,

L] Kink“,)
Veiy Lipy,.

North America, and elsewhere, and Gandhi and King have remained the
“saints” of the movement, many participants have toned down the explic-
itly religious rhetoric and now speak in more secular terms about the mory,
aspects of nonviolence.

Religious institutions often have an impact on a nation’s policies because
of their access to political elites. Many radical ideas, such as human righs
and antiwar critiques, begin as politically marginal and are brought into the
mainstream by religious leaders whose authority is acknowledged by elizs
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g Campaign Success Rates by Decade, 1940-2004

Hgor®
—

70 1 :ﬂ

30 1

20 1

10

O o SR 1 L Sk i i G
19401949 1950-1959 1960-1969 1970-1979 1980-1989 1990-1999 2000-2006

1 Nonviolent
1 Violent

Source: Copyright Erica Chenoweth. Used by permission of the author.

Islamic Condemnations of Terrorism

What most Americans know about Islam, of course, is from television
COverage of September 11 and other terrorist incidents, although stereotypes

3bout Muslims as violent may have been permanently challenged by the Arab

“Prising of 2 ially sc ted for weeks of Gandhian-style
011 and especially scenes repeate ol et
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living in the twilight of t.h'at era of Arabl—lsl.an.lic reforn?ation, This
at began around the time of the co om'allst experience, some
when Muslims were, for the first time, forced to respond
s of the modern world—secularism and mndcrnization,
but also the western cultural hegemony that came part

We are now
is a process th
100-150 years ago,
to not just the realitie

and industrialization— | '
and parcel with the colonialist experience.

So naturally, there were two broad reactions to it. One, there were those
groups of modernists, reformists, and r?o_derares who gag.er]y accepted thege
enlightenment princi ples that the colonialists were preaching—concepts such
as human rights, individualism, constitutionalism and rule of law—and to a far
lesser degree, democracy and popular sovereignty. They not only adopted
[these principles], but also strove to create an indigenous vision of these prin-

ciples, and an indigenous Islamic enlightenment.

Then there were those Muslims—who at that time I would say represented the
majority of the Muslim population—who responded to colonialism by react-
ing violently against it, by rejecting that western cultural hegemony, including
these wonderful principles, as being a part of colonial oppression. They wanted
to respond to modernity by reverting instead to what we would now refer to
as the fundamentals of their faith. They wanted to go back to a purely and
distinctly Islamic identity.

What we're seeing now is a natural evolution of this reformation that began then,
and which, in essence, is coming to a close. T call Sept. 11 a part of that internal
clash because that precisely was the reason for the attacks on New York and
Washington. Whatever we want to say about bin Laden, the savagery of his fol-
Iqwers and their murderous inclinations, they’re not stupid people. They recog-
nized quite clearly that this kind of spectacular attack on U.S. soil was going t0
engender an exaggerated response. That is precisely what they were hoping for as
N opportunity to galvanize support for what was a losing cause before Sept. 11.

P - _ _ N
Mustltf'hapz .what IS most remarkable is that some people continue to ask why
l % P .

ms did not denounce the terrorist attacks when in fact they did: In

i::::::,: ﬁﬁi]sjfztgrﬁ‘enti the attacks were condemned by such gm‘ups a_sl thlt;
s s ! !lar-ke, thf: American Muslim Council, the Count! 0‘
the Istamic Cjrle ?e;:'f)ns (LA[R‘), the Islamic Society of North fy\n-wm(;t
North Americq a : orth America, the Shari’a Scholars Associanion
s many more,

_ln'July 2008, the Figh Council

; S 2 legal
Ll of North America issued a fatwa (@ &
slamic scho

¥ : . 0 " “ . ; s [L)
ar) against terrorism, saying that it wmh'em .
. - - A : s ‘
uded €mnanon of terrorism and religious S
ed the following:
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. 1 of the teachings of the Qur’
[ the light 0 an and Sunnah we cleay|
¥ and strong|
y

state:

(. All acts of terrorism targeting civilians are haram (forbidden) i
en) in Islam.

2. Ieis harafn for a Muslim to cooperate with any individual
involved in any act of terrorism or violence o Brolp that s

3, Iris the civic dl_ltY of Muslims to cooperate with law enforcem o
to protect the lives of all civilians. AT

4, We issue Fhis fatwa following the guidance of our scripture, the Quran, and
he teachings of our Prophet Muhammad—peace be upon him. We urge 4
people to resolve all conflicts in just and peaceful manners : ge a

Those who claim that Islam is a religion of violence and promotes terror-
ism simply do not have their facts straight. Certainly, there are Muslims who
do so,‘but they are not in the mainstream of the tradition and do not repre-
sent Islam any more than the Ku Klux Klan represents Christianity.

| Indeed, faith traditions are carriers not only of violence but also of non-
violent civil resistance in the Gandhi~King tradition, from the prodemocracy

and_clivil and human rights movements of the 20th century through the Arab
uprising of 2011.

Religion and Nonviolent Civil Resistance

Gandhian nonviolent resistance was secularized by American scholar Gene
_Shafp, who removed the concept from its Hindu moorings but then “baptized”
gb}' C,ljristians in the U.S. civil rights movement anq ip the Philippines”” People
(?Wer movement, who refashioned it with a Christan frame. Marun Lther
confejr' 3..dapt(‘3d his strategy of nonviolence from Gandhi dfcér the T;T.L::
i5% Xt. Since it took root in the black church in .the United States & k g

.6),the concept remained explicitly religious, with a strong Clrms;n_mb .:\ ¢ ‘
(;hr o A'merican slaves, historically forced to convert, used the -\ 1;: ::::l:c
Wonlsnamty for their own liberation not only t© ralk about rE\V~1l:i\h~M rosts
tall:,j © SO to sustamn them thr Ough l"hC suffering bllf ﬂ‘lb 0 t;)\jl:::'l\'J s l\:\'t.'-\‘-
(;hristi:l;)vements and antislavery activities. Thus, Am:i:,wcd Chrstanit
on thcm.;)(;?b”ls and myths to re.Sllﬂ th _ - With Me to 1ha
Lang » the en the sl.aves sang spirituals l:kt‘:

“apin y were talking not only -abuut a heav
8 on the Underground Railroad to the
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blélckl:cng and others in the civil rights movement ¥8 ainst the ra
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American system. The pulpits of Christian churches, both black and white,
and other resources of the institution played a crucial role in making the movye.
ment. In the daily struggle of the civil rights movement, participants were
sustained by their faith and assisted by their religious tactics. Resistance move-
ments elsewhere also found essential support in the ideas and institutions of
religious traditions. In South Africa, for example, where antiapartheid forces
were often led by religious leaders, protesters encountered advancing police by
kneeling in prayer, thus gaining broad sympathy for their cause.

Nonviolent Protests in Asia and Europe

A series of nonviolent social movements in Asia and Eastern Europe mod-
eled their campaigns for social change after Gandhi’s freedom movement
and the civil rights movement in the United States, especially Martin Luther
King Jr’s Christian nonviolence, In the Philippines, where a majority of the
population is Catholic, base communities were established throughout the
country, and an indigenous form of liberation theology emerged. Moreover,
in the 1980s, the church became the site of training for nonviolent resistance
against Ferdinand Marcos’s dictatorship. An astounding People Power revo-
lution in 1986 overthrew the Marcos regime, demonstrating the power of
committed people who believed they had God on their side in the face Qf
brutal right-wing oppression (see Deats, 2001; Kurtz, 2001). Members of the
Christian Church, many of them trained in nonviolent tactics by the
Fellowship of Reconciliation (a nonsectarian religious pacifist organization),
took leadership of the movement.

After Marcos tried to steal the election from popular opposition leader
Corazon Aquino and key members of the military defected from the regime,
the Roman Catholic cardinal of Manila called on people to join him in the
streets. Hundreds of thousands did so. When troops were sent to StOp the
rebellion, the demonstrators confronted the tanks and armored Pefsonnel
carriers, as vividly described by Father José Blanco, 6

with our bodies, our prayer, our Filipino piety with images of Mary and the

f:ruciﬁx. Our faith has made us this kind of a people, both we who were resist-
ng, as well as the soldiers who were ordered to attack. We venture t0 suggest
“.'hcn the soldiers saw praying, unafraid people, cheerful, offering flowers an
cigarettes, willing to come under the tank treads; these effectively tied ﬂ‘wtr
hands 3_"" changed their wills not to carry out their mission of destrucriot
They might as well have had no tanks ause their humat
concern for the lives of literally thousa ¢ their
armored vehicles ap a standstill, , . .

and armored cars, bec
nds was a stronger brake that Kep
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in the philippines at the time of the People Power movement, it was the
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.on of the religiously motivated nonviolence and the institutional

combinati
eSOULCES of the church that made a successful revolt possible.

similar, and even more dramatic, change took place in the Soviet bloc a
few years later, again largely propelled by the church in a cont
change. Although some people explain the collapse of the Soviet empire in
terms of a bankrupt economic and political system, religious ideas and insti-
wtions played an important, and perhaps formative, role. An elective affinity
emerged between the interests of dissident forces and the ideas and strategies
of a religiously forged nonviolence. Perhaps the turning point in the pro-
democracy movements of Eastern Europe was the visit of Pope John Paul II
to Poland in 1979. Millions of Poles met him enthusiastically in the streets
and were empowered to support movements of change by the introduction
of this radically different frame.

Adam Michnik (1992) explained this about the Worker’s Defense Com-

mittee (WDC, a crucial organization in the initial stages of the dissident
movement):

ext ripe for

[lt] had a model in Polish civic life: the Catholic Church. Not all WDC mem-
bers were Catholics, although the overwhelming majority of Poles are Catho-
lics. Not all of them would admit at the time that the Catholic Church_ was
actually the first to provide definite proof that it was possible to be an inde-
pendent institution in a totalitarian political environment, and that the Church
itself demonstrated the first type of antitotalitarian action. (p. 242)

een the twa
uiet, persis-
to another

In 1989, the Berlin Wall fell, symbolic of the division betw
"WPerpower camps. Behind the movements for change was a
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Jthough the socioecononﬁc conditions for rebellion were clearly present
. the philippines at t}.le. time of the People Ppwer movement, it was the
ombination of the religiously motivated nonviolence and the institutional
esources of the church that made a successful revolt possible.

Similar, and even more dramatic, change took place in the Soviet bloc a
few years latet, again largely propelled by the church in a context ripe for
change. Although some people explain the collapse of the Soviet empire in
erms of a bankrupt economic and political system, religious ideas and insti-
mtions played an important, and perhaps formative, role. An elective affinity
emerged between the interests of dissident forces and the ideas and strategies
of a religiously forged nonviolence. Perhaps the turning point in the pro-
democracy movements of Eastern Europe was the visit of Pope John Paul I
0 Poland in 1979. Millions of Poles met him enthusiastically in the streets
and were empowered to support movements of change by the introduction
of this radically different frame.

Adam Michnik (1992) explained this about the Worker’s Defense Com-

mittee (WDC, a crucial organization in the initial stages of the dissident
movement);

(] had a model in Polish civic life: the Catholic Church. Not all WDC mem-
l?ers were Catholics, although the overwhelming majority of Poles are Catho-
lics. Not all of them would admit at the time that the Catholic Church was
actually the first to provide definite proof that it was possible to be an inde-
Pendent institution in a totalitarian political environment, and that the Church
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SU;:rpl: 89, the Berlin Wall fell, symbolic of the division bimei?e[the :::

teng wo:f(er camps. Behind the movements for change qut e’.qs o ;E;her
System Thof_ the. church and people of faith whose alleglamc‘ \\‘? oth;, i
Organi;at' ¢ institutional resources of the church', more‘thlarn'ani) o O.pmh_‘
tha le;] o, helped to facilitate the dialogue, f\r?r quietly and then ¢ e
e o 10 the resistance movements of Eastern Europt and the Soviet

o ' to
| ' y ' rm

F g Kurtz, 1999). At first, much of the oppostion took t,he « :
ch basements. W hen the

rshi . ' SHET
MoVeme P services and discussion groups 0 chut o gt pat
Uge l-lt tame out into the open, it was not sul’l’ft‘bbﬂl.\ in d‘t : R

" . U e h . he
the btoalt had the powerful backing of the msutununfll %hurx dem ot
POpulation, Operating in a spirit of reconeilianon an non ;



Gods in the Global Village

s fearlessly continued to press for change. It was, i,
to suppress the movement that the generg]

sition and demand change.
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the pro-democracy force :
fact, when the military forces tried

population began to voice its oppo

. 7
Islam and Nonviolence

Islam, like other religious traditions, contains both the warrior and the
pacifist motif, although the Western media until the 2011 Arab uprisings
usually has falsely portrayed it as having only the former and serving as the
major purveyor of violence in the world today. The purpose of this discus-
sion is to provide a more balanced view of Islam by presenting the sup-
pressed aspects. We do not wish to argue that Islam is a religious tradition
without violence any more than one could argue that Christianity promotes
only pacifism.

Islam is no exception to the general rule of the ambivalence of religious
traditions toward violence. Not only does the Qur’an (60:7) assume that
God is ultimately in control of any situation, but it also suggests, “It may be
that God will ordain love between you and those whom you hold as ene-
mies. For God has power over all things; and God is Oft-forgiving, Most
Merciful.” Strategically, the Qur’an concurs with the Buddha and Jesus that
one should return evil with good: “The good deed and the evil deed are not
alike. Repel the evil deed with one which is better, then lo!, he between
whom and you there was enmity shall become as though he were a bosom
friend” (Qur’an 41:34-35).

So;ne argue that Islam was hijacked in the seventh century CE to serve a3
a vehicle for the wars of conquest that stretched from Spain to Central Asia
:;e(fo?' N. Freedman & McClymond, 1999, p. 230). Daniel Martin Varisco
lslami)cc\izzz-d(ffeihazli?mi Muslims exrrem.ists are “desperately coating 3“?
over, he claimed thelnzoll lca‘ gcts for confessional comfort” (p. 130)- e

owing:

Bin L:
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troops in Saudi Arabia An;t]:ij::a?mnc. 1‘s surely rejcent p laco‘:menr of Amer* i-
ers, and continued Un,itf:d Srare: ]:Ohtlcal e selt—ser‘ving S5 lf?i‘i:]—
1ans. . rBin Laden was nn-l lm:n:lp-pUrt o lsrael’.s c‘)pp'resst'on of Pa'le;:)ut
stnger missles [sic| and video Sermo : no"‘f*d and is unimaginable Wt

ns, (Varisco, 2005, p. 150)
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Perspectives, nor by the mainstream of Islamic jeader

that was issyed July 28, 2005:*
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20th century, from the independence movements in India, Ghana, Tanzanj,,
and elsewhere to the antiapartheid movement in South Africa and pre.

democracy movements in every corner of'the gla‘abe. |
Strategies such as direct action, civil disobedience, and nonviolent regjs.

rance and insurrection are now as much a part of the political landscape ¢
the more visible and destructive military infrastructure. An explosion of
research, writing, and nonviolent movements marked the a'dvent of the 21st
century just as much as the new terrorism and war on terrorism. Gene Sharp’s
(2005) Waging Nonviolent Struggle’ summarized the strategies, tactics, and
history of modern nonviolence, providing an indispensable mtroduction.

The other hand of nonviolence is what is sometimes called “principled
nonviolence,” although it should be seen quite broadly in terms of nonvio-
lent lifestyle and social organization. It is chosen for ethical rather than
strategic reasons, on the basis of what Weber called “value rationality”
(wertrationalitit) rather than “instrumental rationality™ (zweckrationalitit).
As such, it includes efforts to reduce violence in all spheres of one’s life, to
treat others with respect and civility, and to live a lifestyle that reduces vio-
lence to humanity and the natural environment. It also involves the creation
of social structures that promote justice and human rights, minimize violence
in all spheres of life, and facilitate the actualization of every person’s poten-
tial by providing him or her with an opportunity structure for the basic
necessities of life (food, clothing, shelter, medical care) as well as the funda-
mental liberties and foundations for self-actualization (education; freedom
of speech, expression, and lifestyle; and so forth).

Given this context, we now turn our attention to the relationship between
Islam and nonviolence.

The Qur’anic Paradox

A number of scholars have written about the tension previously noted
that we find in the Quran and the Hadith of Islam (authoritative stories
about the life and teachings of the Prophet Muhammad). On the one hand,
PFOPIC of faith are to fight, and on the other, they are to protect life, 2
dilemma akin to the warrior—pacifist morifs outlined earlier.

The contexr of the founding of Islam is a desert culture of the seventh
century CE thar is full of violence. The new movement itself is constantly
under attack, and the Qur’an and Hadith are filled with stories of struggle
and advice about it. The warrior motif appears frequently in the sacred terfr
and th.e stories of the Prophet and his followers. To struggle, both with one's
AL hfc discipline (the greater jihad) and with others who are unjust (the
lesser jihad), is part of the faithful life (Quran 2:190-193):
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for the sake of God those who fight you; but do not be brutal or

And fight ssion, for God does not love brutal aggressors.

commit 2BBT€

kill them wherever you catch them, And drive them from where they

d you _ : . _
Ang ¥ u: For civil war 1s more violent than execution. . . .
3

drove YO

But if they stop, God is most forgiving, most merciful.
And fight them until there is no more strife, and there is the religion of God.

And if they stop, then let there be no hostility, except against wrongdoers.

This short passage itself moves deftly back and forth between the warrior
and pacifist motifs, advocating now fighting but then mercy and forgiveness.
Even the call to fight is full of ambivalence about doing so and places limits
on the motives and means with which one should struggle. It is to be for the
self-defense of the community—fight those who fight you—and if the atrack
ceases, remember that God is forgiving and merciful. The execution of
aggressors 1s allowed but only to prevent civil war, which is even more vio-
lent. The troubling “kill them wherever you catch them”—perhaps the most
difﬁcult verse in the Qur’an—is not a general command to hunt down ene-
mies and slay them but a strategy of limiting the spread of violence in the
Prophet’s historic context, in which the threat of civil war was imminent.

¢ Qur'an seems to be advocating the execution of those threatening to
Sarta war and injure the well-being of the entire community. -
€ entire Qur’an is something of a manual on the importance of justice

and Lo : 22y 4:75):
how to achieve it—it is for justice that one fights (Qur'an 4:75):
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So what are we to make of this puzzle? Are tho.se who wage terrorist
campaigns justified in acting in the name of Islam if Dth-ey can provide ap
account for their killing on behalf of justice because it is God’s will? Apg
if so, what is one to do with the emphasis on the sanctity of life? One of
the most helpful explanations of this dilemma is that provided by Tha;
scholar Chaiwat Satha-Anand (Qader Muheideen; 1993), who concluded

the following:

Yet there is a paradox: if Islam values the sanctity of life, how can Muslims
fight “tumult and oppression” to the end? Unless Muslims forsake the meth-
ods of violence, they cannot follow the seemingly contradictory injunctions.
It is evident that fighting against injustice cannot be avoided. But the use of
violence in such fighting can be eschewed. (p. 16)

The solution to the paradox in the Qur’an may be the same that Gandhi
found in his quest to reconcile the need to struggle for justice and Indian
independence with the moral teachings against harmfulness he had received
as a child. The Gandhian solution of fighting without harming would also
appear to resolve the apparent dilemma posed by the Qur’an. It is precisely
that conclusion that came to Abdul Ghaffar Khan—also known as Badshah
Khan and the “Frontier Gandhi”—as he studied the Qur’an in prison during
the Indian Freedom struggle:

As a young boy, 1 had had violence tendencies; the hot blood of the Pathans
was in my veins. But in jail I had nothing to do except read the Qur’an. I read
abO}lt the Prophet Muhammad in Mecca, about his patience, his suffering, his
dedication, I had read it all before, as a child, but now I read it in the light of
wh'at I'was hearing all around me about Gandhiji’s struggle against the British
Raj. (quoted in R. T, Harris, 1998, p. 102)

Indee ; : i
oS thd, the relatlonshlp between Islam and Gandhian nonviolence 1s much
a L . . H
' most would think, and it is to that we now turn our attention.

Nonviolent Struggle in the Islamic Tradition

The Proph ' .
i }()u::: (p-ezce be upon htm) said: The best fighting (jihad) in the path of
Peak) a word of justice to an oppressive ruler.

—Narrated by AbuSa‘id al-Khudri®
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8. subjeﬂed to tl};e grave 1Ed1$_nities of the racist socia] order there
Gandh! nsisted that the system be Lhallengfed and his Muslim companions
.:d employers encourr;{ged, supported, and in some ways guided him

2 When the South African government passed a law requiring all [ndi.ans ro

. er and carry a pass, _the groundwork was laid for the birth of Satyagraha
G;n Jhi's term for a nonviolent struggle, from the Sanskrit, “holding fast to rhe?
cuth,” sometimes translated as “truth force.” On September 19, 1906, Gandh:
sddressed the Hamadiya Islamic Society to denounce the act, urging those
present not t0 register, and pledging to risk prison before doing so himself.
Two days later, at a mass meeting on September 11, the campaign was
lunched, and Gandhi and his followers burned their registration certificates
on the grounds of the Hamidia Mosque in Johannesburg.

Two of the most important figures in the Indian independence movement
were Muslims: Maulana Azad, who was part of the inner circle of the Con-
gress Party, and Abdul Ghaffar Khan (also known as Badshah Khan), the
inspiration of a recently founded Badshah Khan Peace Initiative.

Although he was not always an advocate of nonviolence, Khan became
convinced that it was the imperative of the Qur’an, and he mobilized a nonvic-
lent army of 100,000 Pathans to challenge the British with nonviolent resolve.
According to Fknath Easwaran (1983), he was among a group of Patbans-_-—
known for their fierce, violent culture—who met Gandhi when he arrived in
the Northwest Provinces as the champion of the Indian freedom movement:

slung over their shoulders
¢ up before them. “Are vou

u be carrying guns?” Thgy
em like this

A skeptical crowd of . . . Pathans with their guns

gathered to watch the little figure in his loincloth ge
2fraid?” he asked them gently. “Why else would yo
lust stared at him, stunned. No one had ever dared d. This 1s
before, «| have no fear,” Gandhi went on; “that is why Lar gnarme ;.md the
What ahimga means.”,Abdul Ghaffar Khan threw away his gun,eous fol-
Pathans, following his leadership, became some of the most courageous

L
OWers of Gandhi’s way of love. (p. 84)
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. . «[r is wrong to assume that Gandhi was the firs

Sarfaraz Nazm;llopnti il(t;[e ;:; :C:VmPagign in order to attain swaraj [S‘“-'lf"rl:l:,i
:f; 0{-:::35 ;)goayears ago, the Prophet of Arabia had recourse to non-violence»
(Ba:/leli.:leg;lzig?rgivi;:n? in the development of modern nqnv%olence did not
end with the Indian freedom moverpent. A number of significant nonvigp-
lence movements had key Muslim involvement, frorr} the pr'demoaacy
movement in Thailand (Satha-Anand, 1993) to th‘? antlaparthej;d. struggle in
South Africa (Zunes, 1999b) and the largely nonviolent Palestinian Intifad,
of the late 1980s (Zunes, 1999a). - |

Satha-Anand’s (1993) analysis of nonviolent action in Pattani, Thailand,
concluded with “eight theses on Muslim nonviolent action” that he pre-
sented as “a challenge for Muslims and others who seek to reaffirm the

original vision of Islam”:

1. For Islam, the problem of violence is an integral part of the Islamic moral
sphere.

2. Violence, if any, used by Muslims must be governed by rules prescribed in the
Qur’an and Hadith.

3. If violence used cannot discriminate between the combatants and noncomba-
tants, then it is unacceptable in Islam.

4. Modern technology of destruction renders discrimination virtually impossible
at present.

3. In the modern world, Muslims cannot use violence.

6. Islam teaches Muslims to fight for justice with the understanding that human
lives—as all parts of God’s creation—are purposive and sacred.

7. In order to be true to Islam, Muslims must utilize nonviolent action as a new
mode of struggle.

8. Islam itself is a fertile soil for nonviolence because of its potential for disobe-
digncc, strong discipline, sharing and social responsibility, perseverance and
self-sacrifice, and the belief in the unity of the Muslim community and the
oneness of . . . [humanity]. (pp. 21-22)

Perhaps one consequence of the new challenges presented by the need to
C‘md.emn terrorism but stil] fight against injustices against the Muslim con”
:;::nyham‘i ()Fhers will be a renaissance of Islamic thought abour violenc®

: 8 the hn.es of that advocated by Professor Satha-Anand.
turel:j tthi: :VV;l:tlf;csand spring of 2011, Islamic nonviolent resistance .Calp-

atrention as a series of uprisings shook the Arab worl®
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Nonviolent Lifestyle and Social Organization in Islam

Be they Muslims, Jews, Christians, or Sabians, Those who
believe in God and the Last Day And who do good Have their
reward with their Lord.

They bave nothing to fear, and they will not sorrow.

Worship nothing but God; Be good to your parents and relatives
And to the orphan and the poor Speak nicely to people, Be in
constant prayer And give charity.

—Qur’an 2:62, 83

Finally, we will explore the other side of nonviolence -and- its rela:l-tli)nﬁﬁl[j
0 Islam—that is, the cultivation of a culture of peace ’fuld a IUSYI?O:I;"’O:’}::\
Wzation that is nonviolent. Although the Islamic tradition, %11;6 a uitures an_n i
® Sometimes used to promote repressive political and Solcm 5;[; s o he
Bltimate all kinds of despicable behavior, the Ovesrallif tcaromlc;te mercy,
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ustice, ¢galitarianism, nonviolent economics, and civility a
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karmalike law of universal reciprocity by which God

of creation, teaching a 4l and withholds it from those who hold it back from

shows mercy to the merci
others. (p. 1)

Muslims are thus expected to follow the f b h?t,s example ‘in Promoting 5
«doctrine of universal, all-embracing mercy that is to be a[zphed not only to
other Muslims but to believers and unbelievers and even “the animate anq
inanimate: birds and animals, even plants and trees” .( Abd-Allah, 2005, pp. 4-5),
In the end, Abd-Allah (2005) claimed, “The imperative to be merciful—to bring
benefit to the world and avert harm—must underlie a Muslim’s understanding
of reality and attitude toward society” (p. 6). As Mukulika Banerjee (2000,
p. 147) noted, the passages in the Qur’an sometimes used to justify revenge (“an
eye for an eye”) are followed by verses often omitted:

But if anyone
Remits the retaliation
By way of charity, it is

An act of atonement for himself, (Cleary, 2004, 5:45)

Thus, although revenge may be honorable, if kept within bounds (“equal

for equal”), “forgiveness is still more worthy in the eyes of Allah” (Banerjee,
2000, p. 147).

Islam and Justice

ther concept at the core of Islamic teachings is the idea of justice,

w . kl - I

.hll ch bf?COInES immediately apparent when one does even the most superfi-
cia reac‘img- of the Quran, Violence and conflj
lack of justice. Islamic teachings

should apply to one’s d
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aily life to maintain peace among people. Humans
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developed-—not only was there apparentl

were  lttle artention to legal rights for wo

men. The Prophet inc;
yas g Phet insisted on
‘umber of rights for women that were somewhat revolutionary for ghe cula

of his time and involved women .iﬂ his movement, Indeed, if it hag

n for the encouragement O.f bis wife Khadijah when he first c[aimedn?c:
. heard the voice of God in a cave where he was meditating, he might
ot have had the courage to speak and to lead.

n one Hadith, we learn that when Fatima, the Prophet’s daughter, came
0 a meeting where he was, he would make room for her to sit besid:a him,
some even suggest that before he died, the Prophet passed the light of his
prophecy to Fatima. This is hardly the practice of purdah, or of second-class
dtizenship for women, which may be a cultural interpretation that contra-
dicts many aspects of early Islam.

Similarly, the Qur’an prohibits racism. Indeed, it states, “The diversity of
human languages and complexions is a sign that God exists.” Moreover, it
states the following:

y female infanticide, by there

To God belongs everyone
In the heavens and the earth

All are obedient to God. (Cleary, 2004, 30:20-27)
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of the welfare of humanity, and charging interest leads ¢, the

enefit _
e b d class conflicts.

formation of classes an

Civility and Respect
The model for all Islamic behavior is the Prophet Muhammad, who .

reportedly gentle and good-natured, and who was called Amin (trustwe,.
thy), even by his enemies. Abd-Allah (2005) noted the following, according

to the tradition:

Muhammad jested with children, showed a kindly humor toward adults,
and even gave his followers friendly nicknames. He wvisited the sick,
inquired after the welfare of neighbors, friends, followers, and even thosc
who disbelieved in him. He was a warm egalitarian and shared everything
with those around him, including their poverty. He was always willing to
forgive, rarely chastising those who disobeyed him. ... The Prophet
accepted people at their word and forgave them easily. He harbored no
desire for vengeance and rejected the pagan custom of blood feuds and

revenge. There was nothing mindless or fanatic about his piery. He was
never intransigent or bent on war. (p. 3)

Indeed, the personal character of the Prophet and the way he treared
people is not only legendary but also part of the explanation for the phe-
nomenal success of the early Islamic movement. As Razi Ahmad (1993
observed, not only was he “respected by the Meccans for his compassion.
honesty, purity of character, gentleness, and truthfulness,” but he also "ner-
ther cursed anyone nor said ill words about anyone” (p. 36), despite the
ruthless attacks over the years on him, his followers, and his family. The
Qur’an prohibits backbiting and gossip—it says that we are toO “spedk
mcel)f to people” (Qur’an 2:83) and to show self-restraint (Qur’an 48: 10 .
Muslims are to provide others with a sense of security and well-being. i"
i):iltlzr ;:vords, Lo create a nonviolent environment for l-lumanir_v, beginniiis
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of of Community?

e must realize that all traditions are ambivglent and that it is
perefore necessary to be critical about all of them so as to pe
e 10 decide which tradition to maintain and which not

—Jurgen Habermas (1994)

{ncreasing unity and diversity of the global village has had a profound
act on religious life on the planet. On the one hand, each of the world’s
hs has been increasingly forced to take account of the multitude of oth-
_On the other hand, specific religions have become internally diversified
they absorb a broad range of indigenous cultures and as they rediscover
verse elements within their own history. The encounters of American
yng people with Eastern religions, for example, has helped to stimulate a
discovery of the mystical traditions of Christianity and Judaism, just as
astern encounters with Christianity may have revitalized some of the
ncient ethical teachings in Hinduism. The richness of individual traditions
nas been enhanced by encounters among the various faiths.

The Sociological Imagination

Solutions to the cultural dilemmas of the global village will require a great
deal of what C. Wright Mills (1959) called the “sociological imagination.”
n“" use of that creative imagination in examining contemporary religious
i lFadS, we think, to three fundamental conclusions.

First, religion is intimately linked to social life. Any analysis of religiom_ls

: ‘_has to attend both to social structures and cleavages and to the ways in

ich religious systems are engaged in sustaining hegemony or rebellion.

“ed, any analysis of the current global human situation must rake the
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