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FOREWORD

Since September 11 a lot of books have been published on terrorism,
religion, fundamentalism, and the rise of global religious violence.
Here undoubtedly is one that is both helpful and insightful for those
of us who feel that there has got to be a better way to promote global
security and global welfare. Dr. Scott M. Thomas, by arguing that we
need to take culture and religion more seriously in international
affairs, chides our conservative friends who feel a firmer military
response is what is necessary to win the “war on terrorism,” and
those of us liberals who have argued that more foreign aid and devel-
opment assistance are going to solve problems of national security.

‘What is so refreshing about this book is that it challenges so
much of our conventional thinking about religion, terrorism, and
fundamentalism. It offers a wider window to see what is going on in
international affairs by placing the concerns about religion, terror-
ism, and fundamentalism in the context of the much larger global
resurgence of religion. Dr. Thomas shows that the impact of
religion on international affairs today is more wide ranging than
Islamic terrorism or religious extremism, and includes the activity
of Catholic charismatics, Protestant Evangelicals and Pentecostals,
the mainline churches, Western Buddhists, and a variety of “New
Age” religions on a whole range of global issues from wars and civil
conflicts in Bosnia, Uganda, Liberia, and elsewhere to debates over
gender, the family, sexuality, diplomacy, democracy, the environ-
ment, and foreign assistance to poor countries.

At a more theoretical level, one of the most important aspects of
this book is that Dr. Thomas also places the concerns about religion,
terrorism, and fundamentalism in the context of the wider debates
going on in theology, social theory, and the study of international
relations regarding modernity, postmodernity, and secularization.
For most of us these may be big words, ones we are more accustomed
to hearing in a university seminar than in everyday conversation.
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Dr. Thomas is able to explain that what these words or concepts
convey about the here and the now, about how we interpret our own
lives and our world, is crucial for our understanding of world politics.
Frankly, I'm surprised he was able to bring together insights from so
many disciplines in the humanities and social sciences, and I am par-
ticularly pleased his concern for ethics and theology shows through
in his interpretation of the role of religion in international affairs.

In a way I do not think has been done before, he has applied the
social theory of the philosopher Alasdair MacIntyre, and what is
called the modern tradition of virtue-ethics to the practical world
of diplomacy and international relations. Here he has shown us a
new way forward, by calling for a “deeper pluralism” and a “rooted
cosmopolitanism,” which takes seriously the virtues and practices
of faith communities embedded in a variety of religious traditions
around the world. What is called for, Dr. Thomas says, are new
forms of cultural or public diplomacy, and a type of foreign policy
that takes seriously the piety, the faith, and the truthfulness of
people’s religious convictions in other countries, and how they
interpret what this means for their public life—for the protection
of human rights, the rule of law, and the like as well as what this
means for their private life and family. He shows us in the second
part of his book what this might mean in a practical way for pro-
moting international cooperation, for faith-based diplomacy and
peacebuilding, and for promoting civil society and democracy, and
economic development in poor countries.

It might sound like this is special pleading on my part, as one of
those religious professionals who has earned his living talking about
God. But my talking about God has been very much about how God
is concerned about our world, or what we should really see as his world,
as much as he is also concerned about our own lives. Only the relent-
less secularism of so much of the media and in the social sciences, at
least in Western countries, has hidden from view what those of us from
Africa or other parts of the developing world are privileged to know so
well. A God who is there, in our hope, and in our suffering, in our joy
and in our pain as we struggle to help create a world that reflects more
closely how we should live with each other as the people of God.

Desmond Tutu

Archbishop Emeritus of Cape Town,
Nobel Peace Laureate

October 4, 2004

Feast of St. Francis of Assisi



PREFACE

In many ways this book on the role of religion in international
relations began in South Africa. It was there that I was first
confronted in a stark and personal way with what R. Scott Appleby
has called the ambivalence of the sacred. This is the way the best
and noblest sentiments of religion are often combined with hatred,
discrimination, and violence. In between my M.Sc. and my Ph.D. in
International Relations at the London School of Economics in the
mid-1980s I was teaching in the Department of Political Studies at
the University of Cape Town. The black townships were in revolt,
the police were using tear gas on the campus, and I remember
sitting in my office calmly reading James Rosenau’s scholarly
account of “linkage politics” and thinking to myself, “this is ridicu-
lous, what am I doing in my office reading about the linkage
between domestic and international politics when it is happening
right outside my door.” This was the beginning of the end of
apartheid but we didn’t know it at the time.

Now, Americans, you will understand, not even American
academics, have a set time in the day for morning and afternoon tea,
but the Departments of Religious Studies and of Political Studies
did, and at the University of Cape Town they shared the same tea
room. I very quickly realized that to really know what was going on
in the country I had to partake in tea time because the academics in
religious studies were the ones with the closest contacts in the
black townships and shanty towns.

I had first gone to South Africa a decade earlier while I was still
in high school—after being told at the last minute I couldn’t go to
Sweden as an exchange student sponsored by the Rotary Club in
Milwaukee, Wisconsin. I spent my senior year at an Afrikaner high
school in a small town in the Western Cape, less than two hours
from Cape Town, but it almost could have been another world.
There, in this little Afrikaner town, or dorp as they say in Afrikaans,
girls were taught how to be young women, boys were taught how to
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be gentlemen, they worshipped God, and believed in defending
their country against liberals, terrorists, and communists.

At this school and by my host families I was nicely, but firmly,
indoctrinated into the ethos of one form of religious nationalism—
Afrikaner nationalism and the evils of British imperialism. I was
constantly reminded that it was the British who created concentra-
tion camps during the Boer War and not the Germans. The student
who was the head prefect at the high school made clear when
I arrived that he was pleased I had come to South Africa. I could
now see for myself he declared, “how well we treat our blacks,” and
so I could help put a stop to all the malicious propaganda in the
liberal media.

Most of my schoolmates as well as their parents would no doubt
have passed any test of orthodox Christian doctrine, and yet they
still supported apartheid. Only in South Africa have I met such
kind, generous people, who opened their hearts and their homes to
me, and still doubted that the Holocaust against the Jews had taken
place (I was told the Dutch Reformed Church was investigating the
issue). I met people who genuinely saw themselves as part of a per-
secuted people—by English-speaking South Africans, by the
British, and now the world—some of whom sympathized with
Hitler, saying with a soft voice, “You know Scott, just like the
Germans were surrounded by the Jews, we are surrounded by the
blacks.” How can such kind, generous, and God-fearing people
believe and do such terrible things?

Reflecting back on this time, I came to see more clearly the
dangers of associating God with a particular culture, country, or
civilization. It is not only in South Africa—Bosnia, Israel, or
Northern Ireland—where it is easy to confuse one’s own personal
beliefs with biblical faith, and one’s cultural preferences with bibli-
cal values. If this is true about Christianity it is also true about the
other world religions. India, Sri Lanka, and the Islamic world as we
now know have their share of violent religious nationalists as well.

A decade later, while I was teaching at the University of Cape
Town, Beyers Naude, the dissident Afrikaner who had founded the
Christian Institute of Southern Africa after the Sharpeville shoot-
ings in 1960, was coming to speak after being unbanned. In other
words, according to South Africa’s laws in the 1980s restricting civil
liberties, he was now allowed to speak in public for the first time in
almost ten years. Naude came from a distinguished Afrikaner
family. He was a member of the Broederbond (Band of Brothers),
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the Afrikaner secret society, a moderator of southern Transvaal
Synod of the Dutch Reformed Church, and he had dared to call
apartheid a sin and a heresy. He was vilified by the Afrikaans media
and then banished by them—the same community that had wel-
comed me so warmly. He became secretary general of the South
African Council of Churches after Archbishop Desmond Tutu. Five
years after I left he became the only Afrikaner in the ANC’s
delegation when it opened talks with the South African government
in 1990.

On that day he spoke to a huge, overflowing crowd on campus
and then came back to the Political Studies and Religious Studies
departments for tea. I cannot remember a word he said. What
I remember is his presence, a quiet dignity, but also a humility of
conviction that transcended politics as much as it was immersed in
it, of someone who has not only resisted evil and oppression but
also fate and despair. Someone who lived—rather incongruously
I thought at the time—in hope because of his faith in the gospel of
Jesus Christ.

After my time in South Africa I went back to the London School
of Economics. There I learned it was Martin Wight, one of the early
founders of the English School of international relations, who had
argued in the heady scientific days of the 1950s that hope is not the
same thing as secular optimism. It was, as Naude knew from
experience, a theological virtue and not a political one, a view not
unlike that of Christopher Lasch 40 years later in The True and Only
Heaven: Progress and Its Critics.

Lasch recalled the research of Eugene D. Genovese and other
historians on the religion of the slaves in the antebellum South. The
virtue of hope that the slaves displayed did not demand a belief in
progress but a belief in justice; they not only believed in but also
trusted in, had confidence in, a just, good, and loving God. They
had “a conviction that the wicked will suffer, that wrongs will be
made right, and that the underlying order of things is not flouted
with impunity” This kind of hope “implies a deep-seated trust in
life that appears absurd to those who lack it,” or cannot see beyond
the nihilism or relativism of our postmodern era.

I now realize it was this rather small event, my experience of
Beyer Naude’s faith and life in Cape Town that day, which made me
think that there was a broader research agenda here on the moral
force of ideas in world politics—for good or for ill intent—and
of those people who come to embody in their integrity those ideas.
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The power of religion was being missed by the relentlessly secular
theories of international relations, something most scholars are
only now coming to grapple with after September 11.

I examined some of the ANC'’s global religious links in my book,
The Diplomacy of Liberation: The Foreign Relations of the ANC Since
1960, such as its relations with the World Council of Churches and
the World Alliance of Reformed Churches. These interests
contributed to a broader research program on the global resurgence
of religion at the same time as the issues of religion, culture, and
identity became a more important part of international relations.
I began to feel that my background in international relations,
theology, and ethics provided me with an important combination of
academic disciplines with which to interpret these social and
cultural changes in international relations.

I was able to bring these ideas together using the social theory of
the philosopher Alasdair MacIntyre at the conference on “Religion
and International Relations” at the London School of Economics in
2000, in a paper called “Taking Religious and Cultural Pluralism
Seriously: The Global Resurgence of Religion and the
Transformation of International Society.” It was later published in
Millennium, the LSE’s journal of international studies, and presented
at the International Studies Association in 2001. It has now been
republished as part of Palgrave’s series on “Culture and Religion in
International Relations” in Fabio Petito and Pavlos Hatzopoulos
(eds.), Religion in International Relations: The Return from Exile
(Palgrave Macmillan, 2003). It is through these contacts that I met
Yosef Lapid and Friedrich Kratowchwil—two of my newest
dialogue partners—and I am grateful to them and to Anthony Wahl
for commissioning this book, and for their patience in helping me
to bring it to fruition.

I have also come to realize that books like this one are not really
written in isolation but in a community. It may be a less cohesive
and more virtual community than a monastic one, but it is a
community none the less. It is made up of those people who have
given me support, guidance, and encouragement over the years. My
former supervisors are a part of it: James Mayall, Jack Spence, and
Fred Halliday, as well as my more recent dialogue partners in
international relations: Frederich Kratchowil, Yosef Lapid, Jean
Bethke Elshtain, Christopher Coker, Raymond Cohn, Roger
Eatwell, John Esposito, Nelson Gonzalez, Fabio Petito, Pavlos
Hatzopoulos, Brian Neve, Daniel Philpott, Charles Jones, Stefan
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Wolff, and David Yost; and in ethics and theology, James Alison,
Luke Bretherton, Jonathan Chaplain, David Gill, Ward Gasque,
Stanley Hauerwas, Alasdair MaclIntyre, and Max Stackhouse. It is
also made up of the people whose love and friendship have
sustained me: Cynthia Anderson, Joshy Easaw, Vernon Hewitt, Alan
Jacobs, Michael Kirwan, James Knight, Daniel LeGrange, Jonathan
Lloyd, Tom McGee, Ian Milborrow, Susan Marsh, Piergiovanna
Natale, Anthony O’Mahoney, Ivan Schouker, Robert Shelledy,
Matthew Titus, Nick Townsend, and Cathy Winnett.
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INTRODUCTION: THE
STRUGGLE FOR THE SOUL OF
THE TWENTY-FIRST CENTURY

Iranian Revolution, the rise of Solidarity and the Polish
Revolution, and the tragedy of September 11, 2001
indicate how a global resurgence of religion is transforming our
understanding of international relations.

T hree momentous events in international relations —the

The Iranian Revolution— God of Surprises?

Most political scientists and intelligence experts did not predict the
Islamic Revolution in Iran because it was not supposed to happen.
Certainly, there were observers who thought some kind of social or
political upheaval could be in the offing, but not an Islamic revolu-
tion." A resurgence of religion—piety, as well as violent religious
anger and rage—was not supposed to happen in a developing
country participating so thoroughly in modernization and
‘Westernization.?

How could so many scholars and policymakers who monitored
the politics of Iran have missed the warning signs about what was
happening? Zbigniew Brzezinski, President Carter’s Advisor on
National Security Affairs, has acknowledged that Islamic funda-
mentalism was a phenomenon largely ignored in U.S. intelligence
reports, and the intelligence system allowed the president and his
advisors little preparation for the way the Iranian situation so
shockingly and suddenly disintegrated.?

US. intelligence experts, as well as William Sullivan, the U.S.
ambassador in Tehran, ignored the particular challenge posed by
Islamic fundamentalism. Ayatollah Khomeini was dismissed as a
“Gandhi-like” figure with little future role in Iran other than as a
venerable sage who had returned to the country (forgetting that
Gandhi opposed British imperialism and used the social and
religious ethic of nonviolence to force Britain to leave India). They
predicted that after the inevitable political upheaval a pro-Western
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government would be set up, and political continuity with Iran
would be maintained. It was mainly Gary Sick, the National
Security Council (NSC) officer responsible for Iranian affairs, who
argued that the “reformist” policies the Carter administration was
then advocating were unlikely to so easily placate the cultural,
religious, and social forces unleashed by Ayatollah Khomeini.*

After the revolution began, the idea that there was a crucial
cultural and religious dimension to the events taking place —that it
really was a religious reaction to a regime’s rapid modernization and
Westernization—was dismissed by the policymaking elite. The real
causes of the Revolution were still considered to be political,
economic, or social opposition to the Shah’s autocracy and author-
itarianism. One proposed solution was moving the Shah toward a
constitutional monarchy or a coalition government with the
opposition; another solution—advocated by Brzezinski but
opposed on ethical grounds by President Carter and Secretary of
State Vance—was strong leadership to crush the revolution.

The Shah’s heavy-handedness and oppression were considered to
be another cause of opposition and revolutionary upheaval, and so
the Carter administration advocated a greater respect for human
rights. Respect for human rights and a more open and participatory
government were also seen as the only way of limiting the other
causes of the revolution. There was anger at the Shah’s corruption,
and social and economic resentment from the new urban migrants
toward the growing gap between the rich and the poor, and there
was social resentment on the part of the traditional, bazaar, and
merchant classes toward the new class of rising entrepreneurs.
Commentators who did not see the Iranian Revolution coming were
now surprised at the staying power of a regime based on religion.

The Islamic Revolution is one of the most vivid examples of how
the impact of culture and religion was ignored or marginalized
in the study of international relations. According to modernization
theory— the dominant framework for understanding the politics of
developing countries—secularization was considered to be an
inevitable part of modernization. The saliency of religion in social
and political life was supposed to decline with economic progress
and modernization, and so the Iranian Revolution was from the
beginning interpreted as a reactionary and fundamentalist response
to modernization and Westernization.

The study of culture and religion before the Iranian Revolution
was considered irrelevant to political analysis—dismissed by the
CIA as mere sociology’ The former Iranian hostage Moorhead
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Kennedy has argued that senior officers in the Department of State
were puzzled about how the issue of religion could have provoked the
overthrow of the Shah and the takeover of the U.S. Embassy. Kennedy
concluded, “There is no wedge of the pie for religion. . . . Nothing in
its long experience prepared the foreign service for a transnational
religious movement of the kind led by Ayatollah Khomeini.”®

The way the revolution was interpreted—as a reactionary
response to modernization, was strengthened when Jerry Falwell
formed the Moral Majority about the same time. The media and
many political commentators also interpreted the rise of Christian
fundamentalists in American politics as a reactionary or conservative
response to the modernization of American society.’

Since the Iranian Revolution religion has still been marginalized
in our understanding of international affairs. There is still the
attempt by the media or by policy-makers to portray the reformist
pressures in Iran only in a secular, liberal, democratic way—a
Western way—rather than to recognize that they aim to form a
political order that is representative, democratic, and still responsive
to traditional values.®

‘Why did the CIA, which helped the mujabedeen, the Islamic holy
warriors in Afghanistan, fight against the Soviet occupation of their
country, not foresee the “blowback” from the Afghan war? Why did
they not foresee that the Afghan war would mobilize and radicalize
an entire transnational generation of Muslim youths prepared to
die for Kashmir, Palestine, Chechnya, and the Taliban’s Afghanistan;
or that these Islamists would turn on their erstwhile American allies
and support other Islamic movements fighting Egypt, Jordan, and
Saudi Arabia??

How much better was the analysis of policymakers and
commentators in the run-up to the Second Gulf War against Iraq?
Many commentators have been willing to acknowledge the impact
of Iraqi nationalism, but what of the cultural power of Shiite Islam
and the religious legitimacy wielded by Grand Ayatollah Ali Sistani,
Iraq’s leading Shiite religious leader? How much of a willingness was
there to consider his power to influence any of America’s plans for
Iraq’s political future?

The Polish Revolution— God Smiles on History?

The collapse of communism in Eastern Europe is another of the
most dramatic events at the end of the twentieth century. The end
of communism began in Poland with a workers’ strike: the formation
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of a trade union or social movement that brought together for the
first time workers, intellectuals, and the Catholic Church under the
leadership of a charismatic, unemployed electrician nobody had
ever heard of before. What factors brought the Polish Revolution
about, and why did it happen when it did, and the way it did—
relatively nonviolently?

A variety of explanations have been offered for the collapse of
communism in Poland and the people’s revolutions in the rest of
Eastern Europe. What most of them have in common is that they
leave little room for the role of culture and religion.”® The first
explanation is based on a hard, realist perspective of international
relations, and emphasizes military power, Reagan’s arms build-up,
and great power politics. The United States outgunned and
outspent the Soviet Union, and this is what led Moscow to recoil
from the use of force in Poland in 1980, unlike what it did in
Hungary in 1956 or Czechoslovakia in 1968. These factors eventually
led the Soviet Union to let go of Eastern Europe, and this is what
contributed to the final collapse of communism in the Soviet
Union."

What is called the liberal or pluralist approach to international
relations emphasizes that the collapse of communism took place
because of growing economic interdependence and the spread of
globalization: the widely diffused and yet integrated technologies
applied to the global economy, transportation, information, and
communications. Deep-seated economic, social, and political
transformations were already taking place in these countries
because of globalization that showed up the internal, economic
failings of communism. In other words, the people’s revolutions in
Eastern Europe and the collapse of communism in the Soviet Union
coincided with the spread of global economic interdependence and
the coming of a global society.”

Another approach argues that ideas and ethics or morality are
fundamental to any explanation for the relatively swift and peaceful
collapse of communism in Poland and the rest of Eastern Europe,
apart from Romania. The collapse of communism was fundamen-
tally a moral and spiritual collapse because communism eroded the
moral or ethical bases of civilization and signaled the end of an era
of utopian ideology.”?

The collapse of communism in Poland and in the rest of Eastern
Europe also shows the power of the Roman Catholic Church in the
modern world. Religion played a triple-vectored role in the collapse
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of communism. The Church worked against the alienating of the
individual, the totalizing of society, and the sovietizing of society,
and in this way contributed to cultural and political resistance in
Eastern Europe.™

‘What took place in Poland? At the beginning of the strike of the
workers at the Lenin Shipyards in Gdansk in 1980, where Solidarity
was born, the first thing the strikers did was to affix to the gateway
of the shipyards a large crucifix, an image of the Virgin Mary, the
holy icon of Our Lady of Czestochowa, the Black Madonna (which
celebrates the defense by Polish nobles of the monastery located
there against the Swedes in 1656, with the help of the Virgin Mary),
and a portrait of Pope John Paul II1. A Catholic mass was said every
day, and priests heard confessions just inside the gates of the
shipyard.

‘What did these religious symbols and practices mean, and were
these just symbols of hope and inspiration or was something more
fundamental going on? If the Catholic Church did have a role in
the Polish Revolution, how should it be examined or conceptual-
ized? Does it simply represent the power of symbols or of cultural
constructs, or should the role of the Catholic Church be conceived
in some other way? We can now see that something more than an
appeal to the ideas or symbols of religion took place in Poland.

A series of prior events prepared the way for the Polish
Revolution, make intelligible the way the strike unfolded in the
Gdansk shipyards, and give birth to Solidarity as the first indepen-
dent trade union in Eastern Europe.” A prior moral, cultural, and
religious revolution prepared the way for the Polish Revolution.’

‘We now know that Cardinal Stefan Wyszyniski prepared the way
with a decade-long and nation-wide program of Marian devotions
and pastoral renewal (1956-1966) called the Great Novena of the
Millennium to celebrate 1,000 years of Christianity in Poland
(966-1966). The Great Novena was a revival of folk religiosity and
popular piety, which in Poland meant the power of the Virgin Mary,
but it was something more than this as well.

Opver the decade of the Great Novena, a three-fold set of activities
helped strengthen Poland’s national and religious life. First, was the
Polish episcopate’s emphasis on religious instruction and spiritual
formation, the attempt to recatechize Poland, that is to reeducate
the entire country in the basic truths of the Catholic faith and the
Church’s understanding of moral life. Second, there was an empha-
sis on pilgrimage, with regular visits to the country’s major shrines,
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with preaching, and the call for the country to reconsecrate itself to
the Queen of Poland for another 1,000 years. Cardinal Wyszynski’s
pilgrimage throughout the country became a kind of traveling
referendum on Poland’s communist government. Third, the great-
est pilgrimage, the linchpin of the Great Novena, was undertaken
by the icon of the Black Madonna, which was carried throughout
the country. Thus, a decade of religious instruction and spiritual
formation helped the country to reclaim its national identity and
historical memory. The pride, dignity, and memory of Poland as
the rampart of Christendom were invoked, this time not against
the invading Turks but against the communist domination of the
country.”’

Karol Wojtyla—Pope John Paul II1—as the auxiliary bishop and
then cardinal archbishop of Krakéw implemented the activities of
the Great Novena. He used the impending nine hundredth anniver-
sary of the martyrdom of St. Stanislaw to initiate a Synod of
Krakéw and the archdiocesan study of the teaching of the Second
Vatican Council (1962-1965). Over the next decade the “Light and
Life” movement of summer camps reached thousands of young
Polish people, the leading Catholic weekly, Tygodnik Powszechny,
built closer links between the Church and the lay Polish intelli-
gentsia, and the Clubs of the Catholic Intelligentsia (KIK) helped
deepen the moral, cultural, and religious renewal of the country.™

Wojtyla, along with other Catholic clergy, developed close
relations with the Workers’ Defense Committee (KOR), which
brought together workers and intellectuals in an unprecedented
fashion and, as the state’s oppression increased, came to support
not only workers but also anyone whose civil rights were threatened.
Adam Michnik, one of KOR’s founders, was instrumental in breaking
down the barriers between the Catholic Church and the country’s
left-wing, mainly anticlerical, dissidents and intellectuals.”

A key part of the Polish Revolution was the way the Second
Vatican Council transformed the Catholic Church in the twentieth
century. Karol Wojtyla influenced the direction of key documents
of the Second Vatican Council and thus how the Catholic Church
would engage with the culture of secular modernity.>° We now
know that for a decade or more Cardinal Wojtyla worked out, as
part of his pastoral responsibilities, what a theological understand-
ing of “solidarity” could mean among the Polish people, a people
with a deeply felt national and historical religious tradition—the
Church, workers, and intellectuals—and then the meaning of
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solidarity between human beings before Solidarity as a trade union
or social movement could be formed.

“It is hard to conceive of Solidarity without the Polish Pope.”"
Only a few months before Pope John Paul IIs first trip to Poland,
in March 1979, he published his first encyclical, Redemptor Hominis,
which provided Solidarity with a name and its ideological founda-
tions. It was based on his long reflections on the ideas of the Second
Vatican Council regarding freedom of religion, the dignity of the
human person, and the concept of solidarity as a middle way
between the individual autonomy of capitalism and the collectivism
of communism.?* The Polish Revolution shows the moral, cultural,
and religious foundations of change in world politics. It also shows
how the interpretation of a religious tradition can have a crucial
impact on the type of political action that takes place.

September 11, 2001 —Dostoevsky in Manhattan?

Scholars of international relations have had a great deal of difficulty
explaining the horrific events of September 11, 2001. The debate
over how and why these tragic events happened indicates that
there are still many people—scholars, journalists, and members of
the public—who are having a great deal of difficulty, as David
Brooks has put it, in “kicking the secularist habit,” and who still do
not want to believe that culture and religion are important for
understanding international relations.?

The first way culture and religion are marginalized in explanations
for religious terrorism or extremism is by arguing that these events
occurred because of incomplete modernization. We have already
seen that explanations of this kind have been popular among scholars
trained in modernization theory since the Islamic Revolution.
Modernization is the same as Westernization, for as V. S. Naipaul
has argued, Western civilization 7 the universal civilization.** Most
non-Western cultures have made their peace with the West and
with modernity, and they now combine their own cultures with
those of the West in remarkable ways. The Islamic world—really
the Arab world—is the great exception; this historic rival to the
West has not made this accommodation, and there is now one
more struggle after the defeat of communism before the West can
declare a final victory.”s

Although genuine security threats exist in the short term that
need to be dealt with, over the long haul the spread of religiously
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motivated terrorism, extremism, or fundamentalism constitutes
what Francis Fukuyama has called “aberrations,” a few local diftfi-
culties in far away countries of which Americans know very little
(remembering what British prime minister Neville Chamberlain
once said about Czechoslovakia)—such as Iraq, Afghanistan,
Pakistan, Uzbekistan, Tajikistan, or Indonesia.

History, meaning the clash of ideologies over how society, poli-
tics, and the economy should be organized, is still going the West’s
way—toward capitalism and liberal democracy. The activities of
radical Islamists and terrorists are only “rearguard actions” by disaf-
fected individuals or social groups in “retrograde” parts of the world
threatened by modernization and globalization. Once they are
sorted out—with more foreign aid, nation-building, or military
force—peace, democracy, and free markets can continue to spread
around the world.?

For many Westerners, this is a very comforting interpretation of
the world—liberal modernity—but what if people in the non-Western
parts of the world don’t want to fit into it? What if they want to gain
the advantages of material prosperity, but in ways consistent with
their cultural or religious traditions? What if they want to develop
without losing their soul?

A second explanation for September 11, one that is popular in the
media and among many clerics, scholars, and politicians, is to say
that religiously motivated terrorism or extremism is not about reli-
gion at all. All of the world religions, in a kind of postmodern cliche,
preach a message of peace and goodwill. The roots of the problem
are global inequality, world poverty, and social exclusion in poor
countries with corrupt rulers and undemocratic governments.

The notion that culture, religion, and theology provide only
what Michael Walzer has called the “colloquial idiom of legitimate
rage” is, as he has acknowledged, simply part of “the inability of
leftists to recognize or acknowledge the power of religion in the
modern world.”” Commentators argue that religious terrorist
groups are using religion only as a cloak to hide more tangible,
secular, material, or economic interests.?® It has almost become a
truism to say that terrorism ferments in cultures of poverty, oppres-
sion, and ignorance, and so eliminating these conditions through
free trade, foreign aid, and economic development is now an
important part of the war against global terrorism.>

There is simply no reason to believe that foreign aid is going to
turn Islamists into liberals. Many commentators have pointed out
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that poverty, social exclusion, and a lack of civil liberties are not on
Osama bin Laden’s list of grievances, nor on that of al-Qaeda. Many
of the September 11 highjackers were well educated and from
middle-class backgrounds—doctors, lawyers, engineers; they were
familiar with the West because they were often educated there.
They did not come from poverty-stricken countries but from Egypt
or Saudi Arabia, neither of which is poor by international standards.
Contrary to popular myths about terrorism, this is in keeping with
the fact that most terrorists do not come from poor backgrounds,
are not ill-educated, and are not suffering from some kind of
personality disorder or socioeconomic grievance.*°

Something else is going on in the world. A more global perspec-
tive on religious violence is needed. In 2001 over half of the 34
serious conflicts around the world had a religious dimension to
them. A rise in religiously related conflict or terrorism by new reli-
gious non-state actors has taken place over the last 20 years; they do
not rely on the support of sovereign states (which is what distin-
guishes global terrorism from international terrorism), nor do they
seem to set any constraints on the limits of their violence.”

A third type of explanation for September 11 that marginalizes
culture and religion argues that religious extremism is really no dif-
ferent from other forms of ideological extremism in the twentieth
century. The motives, and to some extent the methods, of radical
Islamic groups are similar to a variety of the “anti-liberal” and “anti-
modernist” ideologies of the Left and the Right that were also
opposed to modernity and liberal rationalism — Russia’s communist
insurgency going back to World War I, the Italian fascists, the
German Nazis, and the crusade by General Franco to reestablish
the Reign of Christ the King in Spain.

President George W. Bush, speaking to Congress shortly after
the attacks on New York and Washington, D.C., used this analogy
when he argued that al-Qaeda and its supporters were the heirs
of all the murderous, totalitarian, ideologies of the twentieth
century?* Some liberal political and cultural critics have accepted
this explanation for the September 11 tragedy as well. The reason
why the United States is hated is because a new breed of religious
fascists and totalitarians are opposed to the dynamism of a liberal
culture and civilization.?

The only difference is that today antiliberal ideological extremism
is connected to religion—radical Islam. Concepts such as political
religion, fascist religion, totalitarian religion, Islamic fascism, and
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clerical fascism to describe the Taliban, al-Qaeda, and Iran’s
mullahs, are all concepts that emerged in political science almost a
generation ago to understand the appeal of fascism and totalitari-
anism. The idea now is that there is a connection between the
“religious” nature of fascism and what is “fascist” or “totalitarian”
about certain forms of religion.3*

September 11 is now connected to the Right’s fascism and
terrorism or the Left’s revolutionary terrorism.* Osama bin Laden
and his supporters are thought to be no different from the violent and
fanatical nihilists, anarchists, and extreme Marxist revolutionaries
of a century ago. After the UN compound in Baghdad was blown up
and the train bombing in Madrid, many commentators denied that
these attacks had anything to do with religion and said it was
all about nihilism and violence. “How do you negotiate with
nihilism?”3¢

Therefore, so the argument goes, we should stop reading the
Koran or studying Islam, or thinking about culture and religion, and
go back to reading the revolutionary nihilism in Joseph Conrad’s
novel, The Secret Agent or Dostoevsky’s Notes from the Underground s’
Recall that in Dostoevsky’s The Demons an entire provincial city is
set ablaze amidst its inhabitants’ nihilism and romanticism. The
French philosopher, Andre Glucksmann, emphasized how nihilism
is connected to this kind of violence when he titled his essay on the
wider implications of September 11, Dostoevsky in Manbattan
What we notice about these explanations for September 11 is that
even after these horrific events there is still a refusal to take culture
and religion seriously in international relations.

What Can We Learn from these Events?

The first theme indicated by these momentous events is the overall
message of this book. There is a global resurgence of religion taking
place throughout the world that is challenging our interpretation of
the modern world—what it means to be modern—and this has
implications for our understanding of how culture and religion
influence international relations.

Consequently, the global resurgence of religion, as this concept is
set out in chapter 1, is a far more wide-ranging phenomenon than
religious terrorism, extremism, or fundamentalism.* The global resur-
gence of religion taking place in the developed world—charismatic
Catholics and Catholic conservatives, evangelicals and Pentecostal
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Protestants, New Age spiritualists, Western Buddhists, and
Japanese traditionalists—is part of a larger crisis of modernity in
the West. It reflects a deeper and more widespread disillusionment
with a modernity that reduces the world to what can be perceived
and controlled through reason, science, and technology, and leaves
out the sacred, religion, or spirituality.

The global resurgence of religion also can be seen in the way
authenticity has come to rival development as a key to understand-
ing the political aspirations of the non-Western world. Authenticity
refers to ways of gaining economic prosperity and fashioning
political, economic, and social systems that are consistent with a
country’s moral base, its cultural heritage, and its religious tradi-
tion. It is one of the results of the failure of the secular, moderniz-
ing, state to produce democracy or development.

What if there are multiple paths to being modern, keeping with
the cultural and religious traditions of societies rooted in the main
world religions? What is called the postmodern world opens up this
possibility, and this is why the twentieth century may turn out to be
the last modern century. Postmodernity challenges the idea that in
our era there is still a grand narrative—the Western concept of
modernity—a single overall character and direction to the meaning
of progress, modernity, or development for all countries; and this
narrative or framework, most importantly for social scientists,
is sufficient to explain the impact of culture and religion in
international relations.

The second theme of this book is that the global resurgence of
religion indicates international relations needs to consider the
wider debates in social theory over modernity, postmodernity, and
secularization. “[TThe attacks of September 11,” Robert Keohane
has admitted, “reveal that all mainstream theories of world politics
are relentlessly secular with respect to motivation. They ignore the
impact of religion, despite the fact that world-shaking political
movements have so often been fuelled by religious fervor.”+°

The global resurgence of religion and the challenge of post-
modernity help us to see one of the reasons for some of the most
recent blind spots or blowback in U.S. foreign policy—Iran, Iraq,
Egypt, Pakistan, Afghanistan, for example —may be the way culture
and religion have been marginalized in international relations.
What is needed is not only more facts—to gather more intelligence
or better information—but better concepts, theories, and assump-
tions to interpret the impact of culture and religion on international
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affairs. Chapter 2 examines the set of concepts and assumptions in
social theory that have marginalized culture and religion in interna-
tional relations—modernization theory, secularization, positivism,
and materialism.

If religion has been ignored or marginalized in international
relations —and, is now returning from exile, then another question
is how should religion be brought back into the study of interna-
tional relations?#' Does religion need to be brought into the existing
concepts, theories, or paradigms of international relations or are
new ones required? A more disquieting suggestion is that what is
required is a new concept of theory and what it is supposed to do in
international relations.

These questions are examined in chapter 3. What each of these
momentous events brings out is an issue that has been emerging for
quite some time in international relations theory. After the Cold
War we now recognize the focus of realists on the distribution of
military or hard power resources, and the emphasis of liberals on
economic interdependence has to be supplemented by the role of
what Joseph Nye has called soft power—ideas, belief systems, and
ideologies—or more broadly the role of culture in explaining and
understanding international relations.+

The way questions about religion, soft power, and culture are usu-
ally framed is to ask how do ideas or beliefs in religion have their
causal capacity and influence policymaking? There is a now a great
deal of effort underway to try and determine how much ideas matter
as causes of political outcomes.® This book questions whether reli-
gion can be defined as simply a set of i