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GLOBALITY, TRANSDISCIPLINARITY
AND EMPATHETIC CURIOSITY.
By Mona Kanwal Sheikh
& Isak Svensson.

In the process of collecting contributions for this festschrift, three dimensions of the
person who we are celebrating struck us as editors: First, the remarkable “globality”
of Mark’s reach. He has not only contributed to the globalization of scholarship on
global studies, conflict and religious violence, but also – through his way of
conducting scholarship – shown how to work in a way that truly connects and
involves people across the world. A quick glance at the scholars contributing to this
festschrift shows not only the reach of his work, but also the variety of geographical
and cultural contexts that have impacted on his scholarship.
Second, the essential transdisciplinarity of Mark’s work. Mark stands out as a
scholar who has truly broken with the boundaries of academic fields and illustrated
how to combine insights in a transdisciplinary manner. Though we have tried to
organize the contributions under the headings “Religious Violence”, “Peace, Conflict
and Terrorism’ and “Global Studies”, these have proved to be a bit reductive, since
Mark’s own work overlaps these boundaries. Seen as a body, Mark’s work represents
a silent revolt against disciplinary sectarianism and academic isolationism. His
training, education and different positions and affiliations (see the bio below) also
testify to a dynamic ping-pong between the fields of theology, political science,
sociology of religion, global studies and peace and conflict studies: fields that have
impacted his writings, but also fields that have ultimately merged in his own thinking
and scholarship.
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Third, it became increasingly clear to us that we are celebrating a truly extraordinary
personality here. Not only was the list of potential contributors incredibly long, but
the lack of hesitation with which the contributors accepted our invitation and the
words of praise for Mark that we as editors were met with, when we mentioned who
this festschrift was celebrating, have been incredible. As you will read, we asked all
the contributors to add an introductory section recounting their initial encounter
with Mark – sections that speak for themselves. Mark, with his sense of humor, his
ability to connect warmly with people around him, and his approach of combining
an attitude of curiosity and learning with his enormous scholarly experience and
knowledge, was – and continues to be – a tremendous resource. It shines through
that Mark is not only a close colleague, but also a dear friend to his collaboration
partners around the globe.
This festschrift sheds light on scholarly debates and institutional processes where
Mark has contributed major insights and made an important impact. Mark has been
a pioneer within the fields of global studies, conflict research and religious studies
and has inspired integrated and multidisciplinary approaches to understanding
globalization, peace and conflict as well as religious violence. Mark is a truly worldrenowned scholar, and his work has been particularly influential in terms of shedding
light on similarities between different faith traditions in the trajectories of religiously
defined conflicts and violence, the dynamics and challenges of religious violence,
how worldview conflicts are initiated and why these types of conflicts are so difficult
to settle peacefully. When he first published his groundbreaking book The New Cold
War? Religious Nationalism Confronts the Secular State (1993) Mark built a stage
for one of the most important research areas today: religious violence. Twentyseven years later, his work, and not least his ambition to understand religious
imaginaries from within and doing so by immersing empathetically with the
worldviews that he has been studying, is still influencing students and researchers
around the world.
Mark’s work shows that he is unafraid to engage with some of the most pressing
issues of relevance in the world today. In taking on these points of departure, Mark
has relentlessly set out to understand the ideas behind violent religious movements
in order to better comprehend the ways in which people interpret religious notions
in concrete circumstances. Mark is additionally known for being an “on-the-ground
researcher” who has abstained from speculating from his armchair. Methodologically
he represents the combination of analyzing religious texts – what kinds of
conceptions and imagery they facilitate – and hours of interviews with militant
actors, which explains part of his credibility as a scholar. His research seems to be
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motivated by a wish to make a real-world difference, to provide scholarly insights
that can lay a sounder basis for better policies and practices in dealing with
challenging situations of war, religious violence, terrorism and other fundamental
societal challenges in our contemporary world.
On the occasion of Mark’s retirement his friends, colleagues and fellow scholars
have come together to write this festschrift to mark his outstanding lifetime
achievements1. The essays contained in the book illustrate the breadth and depth of
his achievements. Many of the contributors are themselves well-known pioneers
within their fields and all have been inspired by Mark’s work at some point during
their careers. The essays also show the many ways in which concepts developed by
Mark and his approach to the study of religious dimensions of armed conflict,
terrorism and civil society have had a continued relevance for a wide set of scholarly
discussions within sociology, theology, political science, international relations,
peace and conflict studies, as well as in Sikh and South Asia studies.
The editors of this festschrift have come together around the idea of celebrating his
scholarship through his engagement in two Scandinavian research projects. Firstly,
as a member of the research project Resolving Jihadist Conflicts: Religion, Civil War,
and Prospects for Peace at Uppsala University, Mark has been studying the
conditions under which cosmic wars are brought to an end, taking cases such as
the IS in Iraq and the conflict in in the southern Philippines. His new book on this
important theme, When God Stops Fighting: How Religious Violence Ends, published
by University of California Press, will be out in the beginning of 2022. Secondly, he is
a collaborating partner in the ERC-funded project Explaining Transnational Jihad –
Patterns of Escalation and Containment at the Danish Institute for International
Studies. Both projects are concerned with the ambition of ending jihadist conflicts.
If one looks back at Mark’s scholarship, his concern with conflict resolution and
conflict transformation has been clear, perhaps a reflection of his moral and human
concern about the state of violence in the world. With his writings on Mahatma
Gandhi’s basic methods of conflict resolution (Gandhi’s Way – A Handbook of Conflict
Resolution, University of California Press 2003), Mark has, earlier on in his career,
shown how conflicting parties can rise above self-interest alone to find resolutions
that while satisfying to self-interest, are also beneficial to all involved.
After 9/11 2001 Mark became known as an influential voice in the public and policy
debate, not least because he had published Terror in the Mind of God (2000) one year
prior to the attacks, and one of the interviewees for the book was an al-Qaeda
affiliate. Mark’s mission in the book was to convey the perspectives of different
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actors who had embraced terrorist tactics. Much of the counterterrorism discourse
after 9/11 insisted that you cannot talk to these people, they are driven by evil and
hatred towards the West. That narrative is altered if you put a face on them and tell
their story in terms of their own premises and thus provide access to their worldview.
If one concludes that these people are not out of reach, then it opens up a space for
dialogue, reconciliation, and compromise.
Mark’s perspective has always been comparative, showing that some of the same
mechanisms apply across different forms of religious violence. There is something
particular in each tradition that we must understand, but often there are some
similar mechanisms that mobilize people. In a way he represents a very unique
blend of focusing on texts and myths as theologians often do, but at the same time
insisting on meeting and talking to the people that his research centers on, as
anthropologists often do. Most world religions have a concept of good and evil, and
many of the world’s conflicts are seen by Mark through that prism, including
conflicts where also secular parties are involved.
What Mark has above all contributed to is to bring the human back into all
discussions of the evil, the global, and the religious. In this sense Mark is a humanist
in the very best sense of the term. Underneath his scholarship one might detect an
appeal to lift the gaze when we are all in a fighting mood, to look at some common
ideational structures and how they relate to the feeling of being misrepresented or
threatened in the world, as a means to pave the way for a better future.

NOTES.
1
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We want to thank Emilie Randløv-Andersen for her assistance during the editorial process, and with
facilitating the different stages of the compilation of the festschrift.
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BIOGRAPHY OF MARK JUERGENSMEYER.

Mark Juergensmeyer (b. 1940) holds a BA in philosophy from the University of
Illinois (1962), a Master of Divinity from the Union Theological Seminary, New York
(1965), and a Ph.D. in political science from the University of California, Berkeley
(1974). He has taught at the University of California, Berkeley for fifteen years, been
a coordinator of religious studies for UC Berkeley and director of the office of
programs in comparative religion at the graduate theological union (1974–89). He
was founding dean of the School of Hawaiian, Asian, and Pacific Studies (1989–93)
at the University of Hawai’i. He was founding director of the global and international
studies program and the Orfalea Center for Global and International Studies at the
University of California Santa Barbara.
Mark is an expert on religious violence, conflict resolution and South Asian religion
and politics, and has published more than three hundred articles and thirty books,
including most recently God at War: A Meditation on Religion and Warfare (New York:
Oxford University Press, 2020) and God in the Tumult of the Global Square: Religion in
Global Civil Society (University of California Press, 2015; co-authored with Dinah
Griego and John Soboslai). His widely-read Terror in the Mind of God: The Global Rise
of Religious Violence (University of California Press, 2000), is based on interviews
with religious activists around the world – including Jihadi activists, leaders of
Hamas, and abortion clinic bombers in the United States. It was listed by the
Washington Post and the Los Angeles Times as one of the best nonfiction books of the
year. The first edition of a companion volume, Global Rebellion: Religious Challenges
to the Secular State (University of California Press 2008) was named by the New York
Times as one of the notable books of the year. His book on Gandhian conflict
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resolution has been reprinted as Gandhi’s Way (University of California Press,
Updated Edition, 2005), and was selected as Community Book of the Year at the
University of California, Davis. He has co-edited with Saskia Sassen and Manfred B.
Steger The Oxford Handbook of Global Studies (Oxford University Press, 2017; Victor
Faessel, Managing Editor), and has edited Thinking Globally: A Global Studies Reader
(University of California Press, 2015), the Oxford Handbook of Global Religion (Oxford
University Press 2006) and Religion in Global Civil Society (Oxford University Press
2005), and has co-edited The Encyclopedia of Global Religions (co-edited with W.C.
Roof; Sage Publications 2008) and The Encyclopedia of Global Studies (co-edited with
Helmut K. Anheier; Sage Publications 2009). He has additionally co-edited Entering
Religious Minds – the Social Study of Worldviews (with Mona Kanwal Sheikh,
Routledge, 2019).
Mark has received research fellowships from the Wilson Center in Washington DC,
the Harry Frank Guggenheim Foundation, the US Institute of Peace, and the
American Council of Learned Societies and the American Institute for Indian Studies.
He is the recipient of the prestigious Grawemeyer Award for contributions to the
study of religion and was awarded the Silver Award of the Queen Sofia Center for the
Study of Violence in Spain. He has received honorary doctorates from Lehigh
University in Pennsylvania, Roskilde University in Denmark, and the Dayalbagh
Educational Institute in India, a distinguished teaching award from the University of
California, Santa Barbara, and the Unitas distinguished alumnus award from Union
Theological Seminary, New York. He was elected president of the American
Academy of Religion (2008–9) and chaired the working group on religion and
international affairs for the national Social Science Research Council that resulted
in the volume, Rethinking Secularism (co-edited with Craig Calhoun and Jonathan
Van Antwerpen; Oxford University Press 2011). He serves as the general editor of
the Oxford University Press handbooks of religion, and his commentaries on
contemporary issues of global religion and politics have appeared in The Huffington
Post, The Globalist, Religion Dispatches, The Immanent Frame, and YaleGlobal Online, as
well as on BBC, CNN, and NPR news media. In 2019 he was named distinguished
scholar of the year by the religion and international affairs section of the International
Studies Association.
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CONTRIBUTORS.

Changgang Guo is Professor of History and Director of the Institute of History at the
Shanghai Academy of Social Sciences, as well as Director of the Institute of Global
Studies at Shanghai University. Professor Guo is currently a member of the Advisory
Board of Global Studies. He is Director of the Chinese Association of Religious
Studies, as well as vice-chair at the Shanghai Association of World History. Guo is
also a member of the 13th Chinese People’s Political Consultative Conference.
Professor Guo’s recent research interests are global studies, ethnic and religious
diversity in the context of globalization, and development studies, and he has
contributed greatly to the field of globalization and the role of religion in this process.
He has published nine books, including China’s Contingencies and Globalization
(2018), and is the chief editor of book series Global Studies Review.
Dominic Sachsenmaier holds a chair professorship in modern China with a special
emphasis on global historical perspectives at Georg-August-University in Göttingen
(Germany). He is also the president of the US-based Toynbee Prize foundation, and
he is an elected member of the European Academy of Sciences and Arts. Before
coming to Göttingen in 2015, he held faculty positions at Jacobs University, Duke
University as well as the University of California, Santa Barbara. Professor
Sachsenmaier’s main current research interests include China’s transnational and
global connections in the past and present. Among other publications, he has
authored the monographs Global Perspectives on Global History (2011), and Global
Entanglements of a Man Who Never Traveled (2018).
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Giles Gunn is Distinguished Professor Emeritus of English and of Global Studies, as
well as Affiliate Professor of Religious Studies and Comparative Literature at the
University of California, Santa Barbara. He has held endowed chairs at six major
institutions in the United States and elsewhere and has lectured at well over one
hundred others in the United States and abroad. He is also the recipient of numerous
fellowships from, among others, the John Simon Guggenheim Foundation, the
Rockefeller Foundation, and the National Humanities Foundation. He is the author
or editor of over twenty volumes and several hundred essays, articles, chapters, and
reviews.
Gurinder Singh Mann serves as director of the Global Institute for Sikh Studies in
New York, as well as the manager of “The Journal of Sikh and Punjab Studies.” He is in
the process of developing a series of critical editions and translations of early Sikh
texts. Mann holds a Ph.D. in religion from Columbia University, and a MA in
theological studies from Harvard University. Mann has taught religion at Columbia
University held Kundan Kaur Kapany Chair in Sikh Studies at the University of
California Santa Barbara (1999–2015). His publications include The Goindval Pothis,
The Making of Sikh Scripture, and Sikhism. He co-authored Introduction to Punjabi and
coedited the Brill Encyclopedia of Sikhism.
Hagen Schulz-Forberg is Associate Professor at Aarhus University, where he
teaches global and European history and thought in the Department of Global
Studies. In recent years his research has moved along the intersection of history
and the social sciences, particularly the transnational development of political,
economic and, increasingly, also legal thought. He has developed a particular focus
on global conceptual history in dialogue with social theories and postcolonial
perspectives. He has published on the role of economic thought within practices of
transnational governance. He is editor for the ‘Politics, Governance, and the Law’
section of the journal “Global Perspectives” (University of California Press).
Helmut K. Anheier is Professor of Sociology at the Hertie School, and member of
the Luskin School of Public Affairs, UCLA. His research centers on indicator systems,
nonprofit organizations and philanthropy, culture, and organizational studies. He
received his Ph.D. from Yale University in 1986, held a chair of sociology at Heidelberg
University, was professor of public policy and social welfare at UCLA, centennial
professor at the London School of Economics, senior researcher at the Johns
Hopkins Institute for Policy Studies, and associate professor of sociology at Rutgers
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University. Author of over 500 publications, many in leading journals and with
university presses, he has received various international awards for his scholarship.
Before embarking on an academic career, he served as social affairs officer at the
United Nations.
Inger Furseth is a Dr. polit and Professor of sociology at University of Oslo, Norway.
She also serves as Adjunct professor of KIFO Institute for Church, Religion and
Worldview Studies, and President of International Society for the Sociology of
Religion (2018-). She is editor of Nordic Journal of Religion and Society and the book
series Religion and Social Order (Brill). Furseth´s research has contributed greatly to
debates on religion, gender, migration, social movements and social theory. Some of
her publications include A Comparative Study of Social and Religious Movements in
Norway 1780s-1905 (2001), From Quest for Truth to Being Oneself (2006), An
introduction to the sociology of religion (2006), Religious Complexity in the Public
Sphere. Comparing Nordic Countries (2018), and Modern sociologists on society and
religion (2021).
Isak Svensson is Professor at the Department of Peace and Conflict Research,
Uppsala University. Professor Svensson has contributed to the fields of nonviolent
conflict, international mediation and religion and conflict. His publications, among
others, include, Ending Holy Wars: Religion and Conflict Resolution in Civil Wars (2012).
Together with Ron E. Hassner, he has edited the four-volume International Relations
and Religion (2016), and co-authored the book Confronting the Caliphate: Civil
Resistance Against Jihadists (forthcoming). Svensson is leading the international
research project Resolving Jihadist Conflicts? Religion, Civil Wars and Prospects for
Peace.
Julie Ingersoll is Professor of Religious Studies at the University of North Florida.
She teaches and writes about religion and politics, violence and the Christian right.
She is an occasional contributor to Religion Dispatches, The Huff Post, and The
Conversation and her work has been widely cited including in the New Yorker, the
Washington Post, and the New York Times. Professor Ingersoll’s books include
Evangelical Christian Women: War Stories in the Gender Battles (2003) and Building
God’s Kingdom: Inside the World of Christian Reconstruction (2015).
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Kathleen M. Moore is a professor in the department of religious studies and
associate dean of humanities and fine arts at UC, Santa Barbara. Her research
focuses on dynamic issues such as the relation between religious self-determination
and secular societies, gender and feminism in diasporic Muslim communities, and
law and legal consciousness in a global context. Professor Moore’s books include
The Unfamiliar Abode: Islamic Law in the United States and Britain (2010) and Muslim
Women in America: Challenges Facing Islamic Identity Today (2011). She is currently
writing a book based on ethnographic research funded by the Luce Foundation
entitled Shari’a Revoiced: California Muslims Speak about Islamic Law.
Manfred B. Steger is Professor of Sociology at the University of Hawai’i-Mānoa
and Global Professorial Fellow at Western Sydney University. He has served as a
consultant on globalization for the US State Department. Professor Steger is the
author or editor of twenty-five books and numerous journal articles on globalization
and social and political theory, including The Rise of the Global Imaginary (2008),
Globalization Matters: Engaging the Global in Unsettled Times (2019), and Globalization:
A Very Short Introduction (2020).
Manoranjan Mohanty is Distinguished Professor at the Council for Social
Development (CSD), and editor of the CSD journal, Social Change published by Sage.
He is an honorary fellow at the Institute of Chinese Studies (ICS) in New Delhi, a
chairperson at the Development Research Institute in Bhubaneswar, and a fellow at
Orfalea Center for Global and International Studies at UC Santa Barbara. He holds
his Ph.D. from the University of California, Berkeley, and is a former professor of
political science and director at the Developing Countries Research Centre of the
University of Delhi. A political scientist, China scholar and peace and human rights
activist, he has written many books and research papers on social movements,
human rights, development studies and global transformation, including “Red and
Green: Five decades of the Maoist Movement in India” (Kolkata: Setu, 2015) and
“China’s Transformation: the success story and the success trap” (New Delhi: Sage,
2018, Hindi edition 2020).
Margo Kitts is Professor of Humanities and Religious Studies at Hawai’i Pacific
University. Professor Kitts is currently editing the Cambridge Companion to Religion
and War, which will include 23 chapters on a variety of subjects. She holds a Ph.D.
from the joint doctoral program in ancient Near Eastern religions at UC Berkeley and
the Graduate Theological Union, where she specialized in Hittite ritual and the
Homeric poems. Currently, her main interests and contributions concern the
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panorama of war stories, both contemporary and ancient. She is the author or editor
of eight books and approximately 50 articles. She edits the “Journal of Religion and
Violence;” the Cambridge series, “Elements of Religion and Violence” and is one of
the editors for the Oxford Research Encyclopedia of Religion.
Matthias Middell is a professor of cultural history at Leipzig University and head of
its global and European studies institute as well as spokesperson of the Leipzig
research center global dynamics. Professor Middell’s main fields of interest include
revolutions in modern and contemporary history, world history writing, as well as
transregional studies and intercultural transfers. Middell’s recent publications
include Routledge Handbook of Transregional Studies (2018), In Search of other Worlds
(2019), Towards a Cross-regional History of Area Studies (2018), The Practice of
Global History: European Perspectives (2019), The French Revolution as a Moment of
Respatialization (2019), The Many Facets of Global Studies: Perspectives from the
Erasmus Mundus Global Studies Programme (2019).
Mia M. Bloom is International Security Fellow at New America, a former term
member of the Council on Foreign Relations, and she has held appointments at
Princeton, Cornell, Harvard and McGill Universities. Bloom holds a Ph.D. in Political
Science from Columbia University, Santa Barbara, and an MA in Arab Studies from
Georgetown and a BA in Russian and Islamic Studies from McGill University. Bloom
conducts research on Europe, the Middle East and South Asia, speaks eight
languages and is the author of Dying to Kill: The Allure of Suicide Terror (2005), Living
Together After Ethnic Killing (2007), Bombshell: Women and Terror (2011), and Small
Arms: Children and Terror (2019), and Pastels and Pedophiles: Inside the mind of QAnon
(2021).
Michael K. Jerryson is Professor of Religious Studies in the Department of
Philosophy and Religious Studies at Youngstown State University. He completed his
BA in Western Philosophy at the University of Wisconsin, Madison. After volunteering
for the Peace Corps in Mongolia, Professor Jerryson returned to the University of
Wisconsin, Madison and acquired his MA in Languages and Cultures of Asia with a
focus on the socio-political history of Mongolian Buddhism. He furthered his interest
in religion at the University of California, Santa Barbara, earning a Ph.D. in Religious
Studies with a Global Studies emphasis. Professor Jerryson looks at the intersections
between identity and violence and the ways in which we associate religious identities
with peace and violence.
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Mona Kanwal Sheikh is senior researcher and head of global security and
worldviews at the Danish Institute for International Studies. Her current research
focuses on transnationalization and containment patterns of contemporary jihadi
movements. Some of her recent publications include Entering Religious Minds – the
Social Study of Worldviews (2019), Expanding Jihad (2017), and Guardians of God:
Inside the Religious Mind of the Pakistani Taliban (2016). Among her theoretical
contributions to the debate on religious violence are How does religion matter?
Pathways to religion in international relations (2012), A Sociotheological Approach to
Understanding Religious Violence (2013), and The Religious Challenge to Securitisation
Theory (2014).
Monica Duffy Toft is Professor of International Politics and Director of the Center
for Strategic Studies at Tufts University’s Fletcher School. Professor Toft is a Global
Scholar of the Peace Research Institute in Oslo, a faculty associate of Oxford’s
Blavatnik School, a fellow of Oxford’s Brasenose College, a member of the Council
on Foreign Relations, and the Political Instability Task Force. Toft was educated at
the University of Chicago (MA and Ph.D. in political science) and UC Santa Barbara
(BA in political science and Slavic languages and literature, summa cum laude).
Before college, she spent four years in the US army as a Russian linguist (honorably
discharged). She is the author of seven books and edited volumes and has published
widely on international relations, strategy and national security, global politics,
demography, nationalism and religiously inspired violence and war in academic and
policy journals.
Reza Aslan is a scholar of religions and holds a Ph.D. in the sociology of religions
from the University of California, Santa Barbara, a BA in arts in religious studies
from Santa Clara University, and an MA in theological studies from Harvard
University as well as an MA in fine arts from the University of Iowa. He is the author
of four international bestselling books on religion including the #1 New York
Times Bestseller Zealot: The Life and Times of Jesus of Nazareth and Beyond
Fundamentalism: Confronting Religious Extremism in a Globalized Age. A recipient of
the prestigious James Joyce award, Aslan is Professor of Creative Writing at the
University of California, Riverside.
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Richard P. Appelbaum is Distinguished Professor Emeritus and a former chair of the
MacArthur Foundation in Global and International Studies and Sociology at UCSB.
Dr. Appelbaum received his BA from Columbia University (1964), M.P.A. from
Princeton University’s Woodrow Wilson School of Public and International Affairs
(1966), and Ph.D. from the University of Chicago (1971). He has published extensively
on the sociology of work and labor, as well as science, technology, and society with
a focus on China’s turn to technology-based economic development along with the
globalization of business, urban sociology, and social theory. He is author or coauthor of more than a dozen scholarly books and nearly two hundred articles and
book chapters. His most recent books include Innovation in China: Challenging the
Global Science and Technology System (2018) and Achieving Workers’ Rights in the
Global Economy (2016). He is also co-author of a widely used introductory textbook,
Sociology (2021).
Ronki Ram is Shaheed Bhagat Singh Chair Professor of Political Science at Panjab
University, Chandigarh and visiting professor at the Centre for Sikh and Panjabi
Studies, University of Wolverhampton. He also served as ICCR Chair Professor of
India Studies at Leiden University and Ryukoku University, Kyoto. Professor Ram
has published in journals including Modern Asian Studies, Journal of Asian Studies,
Journal of Punjab Studies, Asian Survey, Contributions to Indian Sociology, and South
Asian Survey among others. In addition to his books in vernacular, he has published
a large number of book chapters, reviews and articles in popular media.
Ron E. Hassner is Chancellor’s Professor of Political Science and the Helen Diller
Family Chair in Israel Studies at U.C. Berkeley. He is a co-director of Berkeley’s Helen
Diller Institute for Jewish Law and Israel Studies. Professor Hassner has contributed
to the field of international conflict and religion, and his research has explored the
role of ideas, practices and symbols in international security with particular attention
to the relationship between religion and violence, territorial disputes, religion in the
military, conflicts over holy places and the politics of interrogational torture. He is
also the editor of the Cornell University Press series on religion and conflict. In 2013
he founded and was the first chair of, the religion and international relations section
of the International Studies Association. Professor Hassner’s recent works include
Religion on the Battlefield (2016), Religion and International Relations (2016) and War
on Sacred Grounds (2009).

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

23

24

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

RELIGIOUS VIOLENCE.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

25

26

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

COSMIC WAR AND ATAVISTIC LONGINGS.
By Margo Kitts.

I was fortunate to be mentored by Mark Juergensmeyer as early as the 1980s and
certainly since. I thought I was finished with graduate school back then, was
bartending and generally aimless, when Mark sought me out to join with Joe Massey
as an assistant for his enormous world religions course at UC Berkeley. Joe and I
spent many nights over two years up in Mark’s little house in the Berkeley hills
getting to know Suchin, the dogs, and of course reading exams and debating grades.
The debates and his courses were, as it happens, seductive. I became hooked,
earning first an MA (honors) in the history and phenomenology of religions (GTU)
and ultimately a PhD in near eastern religions (UC Berkeley). Now we have four coedited books and were part of an editorial team for Oxford Handbooks Online. It was
Mark who promoted me as editor for the Journal of Religion and Violence and for
other projects, such as my affiliation with Cambridge University Press. He has been
a terrific cheerleader for me, and below I cheer for him.
Before 9/11, the Oklahoma City bombing, the rise of the Bodu Bala Sena (BBS) in Sri
Lanka, the 969 in Myanmar, the new flare of Hindutva in India, the white nationalist
marches in Charlottesville and at the US Capitol, and the clamor of similar identity
advocates all over the world, Mark Juergensmeyer wrote The New Cold War: Religious
Nationalism Confronts the Secular State (1993). To say he was prescient is to put it
lightly. Today the topic of religious nationalism is on fire in popular discourse, fueled
in part by the profusion of nationalist groups proclaiming religious roots and religious
phobias, as well as acting upon them. Juergensmeyer expanded his approach to
religious violence in dozens of volumes, such as, recently, Terror in the Mind of God (4th
ed 2017) and God at War (2020). His influence on the field is indelible.
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Perhaps the most significant aspect of Juergensmeyer’s thinking is his emphasis
on religious imagination. He takes it seriously. Based on interviews with activists,
many in prison or on world’s most wanted lists, he claims that imagination is not
immaterial but rather a driving force for much religious violence. This is verifiable in
my own studies, which concern both very ancient and very contemporary religious
thinking. Drawing on his work, this essay explores two of his foci relevant to my own
interests: the Chaoskampf motif in ancient literature and the atavistic longings that
fuel contemporary nationalism.
The Chaoskampf motif.
The Chaoskampf motif refers to narratives and art which illustrate the overcoming
of chaos through divine violence, for which Juergensmeyer appropriated Saint
Paul’s notion of ”cosmic war” (Juergensmeyer 2016, 2017; Macky 1998). Although
many extreme religious activists today eagerly anticipate an eschaton when God
will defeat the forces of chaos and restore order (Juergensmeyer 2016, 2020) the
motif originates in the ancient Near Eastern artistic and mythic milieu, where it can
be identified by struggles among sea monsters, demons, and storm gods.2 The
Chaoskampf theme is apparent from Enuma Elish to the Hittite Kumarbi, Hedammu,
and Ullikummi myths to the mythic triumph of Ugaritic Baal or Hadad over Yam and
Leviathan, and biblical Yahweh over Yam, Leviathan, Behemoth, Rahab, and other
cosmic rebels. All herald the victory of celestial storm gods over opposing divinities
or monsters, often with aqueous characteristics. Scholars of the Chaoskampf motif
argue that, along with various hybrid creatures (e.g., griffins, serpent-birds, lionserpents, all featured on seals), sea monsters and disorderly waters represent a
state of darkness, confusion, and lifelessness – as says John Day of West Semitic
conceptions broadly (1998: 432); the power of chaos, rebellion, or evil – says Michael
Fishbane of biblical conceptions (2003:14); or the ever-emergent dangers of this life
– says Nicolas Wyatt of a variety of storm-god nemeses throughout the ancient
Near East (2005: 32–33). Such monsters are represented as threats presumably
because of their watery capacity to submerge terrestrials and their tendency for
hybridity and discomfiting liminality (e.g., dragons rampage on land, in air and in
sea) (Kitts 2013, 2017). At the very least they suggest a cosmic instability in need
of redress.
The motif’s geographical origins are disputed (cf. Day 1998; Tsumura 2007;
Schwemer 2007), but it must have been popular, as it persisted into Christian
literature and shaped early Western conceptions of spiritual struggle. One of its
most interesting features is its representation of monsters. The war gods who
restore order are typically stabilizing figures, but the monsters’ personalities are
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more variable, as well as volatile. Lotan, Yam, Leviathan, and Behemoth are vividly
described in Ugaritic and biblical literature (e.g., Job 40-41; Psalms 77, 114), but
monsters and demons seem to lose personalities in the Gospels (e.g., Mark 5: 9),
only later to gain them in early Christian literature, coming to be seen as personally
malevolent and physically embodied. Gregory Smith (2008) has shown how demons
were conceived corporeally in Christian antiquity and David Brakke (2006) has
shown how their personalities inversely defined the virtue of the monks who
subdued them: The struggle conferred monastic power in proportion to the wicked,
pagan, dark, and often female nature of the monk’s foes. The successful struggle
against demons enhanced the monk’s knowledge of the traditional world he hoped
to conquer and elevated his prestige to that of a righteous hero able to defeat the
”devil in the flesh.” This triumphal tenor is, conceivably, continuous into the late
antique martyr hagiographies that venerate endurance under torture as a means of
overpowering demonic foes and establishing Christian ”fictions of power” (Grig
2002; Kitts 2019).
Although most of us would not expect demons to pose as supernatural threats now,
the triumphal tenor associated with the Chaoskampf has continued to be discernible
in eschatological expectations among fringe religious groups in the West and in the
terroristic binary thinking that Juergensmeyer identified as cosmic war. While the
contemporary rhetoric of cosmic war is seldom as colorful as ancient representations
of the Chaoskampf, we may detect similar triumphal, even apocalyptic hopes
among today’s Islamic State (Nanninga 2019; Powers 2017; Cook 2012), certain
white nationalist groups (Gardell 2003; 2006) and even the anarchist Boogaloo
Bois2 and Proud Boys (Kitts 2021), in that they anticipate some kind of real-world
cataclysm to be followed by a great religious or ethnic revival. It would be a mistake
to dismiss the metapolitics – the sacred roots, mythic symbols, and eschatological
values (Bosteels 2010) – underpinning the identity myths and ethnonationalist
atavism associated with a host of extremist groups. Mark Juergensmeyer captured
this trend decades ago.3
Religious nationalism and atavistic longings.
Although belief in a cosmic war can cater to grand spiritual dreams involving divine
struggles and demonic foes, today it more typically impels political activism in a
world felt to have gone awry. Political nationalism is often fueled by atavistic longings
for a lost golden age, the lionization of classical heroes, and a repulsion from the
dilution of culture that inevitably accompanies globalization. Even when religion is
not a core motivating factor in nationalist movements, religion is easily enlisted to
support them because it offers romanticized legends of origin and heroic archetypes.
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On the atavistic longings, some contemporary scholars scoff at the overly literary
orientation of religious studies, claiming that our emphasis on classical literature
tends to present reified, de-historicized figures and stories divorced from quotidian
pressures and social-political realities such as authority and power (e.g., Asad
1993). While there may be some truth to this claim, it is also the case that many
religious nationalists adore and even emulate figures from classical epics and war
stories. These can easily be made to serve xenophobic ideological platforms and to
provide fodder for hate.
Let us take first some South Asian examples, starting with the Indian Hindutva
movement, which came into being in opposition to the pan-Islamic Khilafat
movement in the 1920s (Jaffrelot 2007). India’s great war epics provided a wealth
of heroes to emulate – Arjuna, Rama, and the loyal Hanuman – who all struggled
but claimed a sober victory in the end. Indeed, an explicit platform in the Hindu
Rashtra (”Hindu polity” movement, which espouses a reinvigoration of Hindu
religion) is that Indian Muslims must accept Rama as a civilizational hero, not as a
mere literary figure in a classical epic (Rajeshwar and Amore 2019). Perhaps
ironically, the villain of the Hindu Ramayana, Ravana, is celebrated by Sri Lankan
nationalists for defending Sri Lanka against invading Hindus. Hence one ally of the
nationalist Buddhist movement in Sri Lanka (the BBS) names itself the Ravana
Balaya, “Ravana’s Power” (Schonthal and Walton 2016). Sri Lankan Buddhists of
course have their own founding war chronicle, the Mahavamsa, in which victorious
warrior-king Dutthagāmani laments the casualties of his national war campaign
only to be consoled by Buddhist monks who assure him that (1) the war was
righteous and (2) conveniently, “those dead [T]Damils are no better than beasts”
(Scheible 2016). It is obvious that old war stories such as these can provide mythic
prototypes for warriors in contemporary movements and can shape propaganda.
I could offer half a dozen more examples, but I will limit myself to one, drawn in part
from articles in the volume 7, number 2 issue of the Journal of Religion and Violence.
Among some contemporary jihadists, war lore is romanticized based in part on
’Abdullah ’Azzam’s Signs of the Merciful (1986), which compares the lives, deaths,
and miracles of fighters in Afghanistan with Quranic and hadith legends about the
earliest generation of Muslim fighters (described in Hegghammer 2020a; Nanninga
2019: 38–40; Müller 2019). Angelic interventions (e.g., Quran 8:9, 8:18–19),
extraordinary natural events (e.g., auspicious bird flights) and prophetic dreams
constitute some of this legendary backbone, but perhaps most striking are reports
of corpses which exude fragrance and smile in death, as if fulfilled in paradise.
Seasoned mujahidin are said to abhor the miracle tales, but it is not hard to imagine

30

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

how they might intoxicate younger fighters, for whom, we are told, the tales function
as recruiting tools (Nanninga 2018; Hegghammer 2018). For young men embarking
on struggles they perceive to be enormously weighty, likely resulting in death, but
furthering an apocalyptic agenda (Powers 2017; Cook 2012), a dose of sober
realism is conceivably less a deterrent than it might be for the rest of us. Thomas
Hegghammer’s edited Jihadi Culture (2017) explores the variety of cultural
inducements to participate in glorious jihad, such as acapella singing, dream
interpretation, poetry recitations, graphic and video production – daily activities
saturated with religious mission and Muslim lore. Particularly intriguing is his
analysis of al-Zarqawi’s weeping during prayer (2018; 2020b). Al-Zarqawi’s weeping
apparently was contagious for other jihadists and bore a deep Muslim legacy from
the time of the earliest followers of Mohammed (Sura Maryam 58).4 As Hegghammer
shows, jihadist groups have an unusually sentimental internal culture which
appreciates emotionality (2018), conferred in part through deployment of old
legends to serve contemporary goals.
Conclusion.
These observations all reflect the significance of Juergensmeyer’s emphasis on
religious imagination. They are noteworthy because they defy the positivistic
orientation of many contemporary analysts of religion and violence, and instead
allow religious imagination its due. The persistent motif of cosmic war and the thrall
with atavistic legends speak to the deficiency of the old, Enlightenment era
paradigms for understanding religion as simple belief, and point instead to the
emotionality of contemporary religious sensibilities. While difficult to measure
ethnographically, emotional responses to atavistic legends and notions such as
cosmic war can motivate nationalist fervor and potential violence. Thus, ignoring
religious imagination will cost scholars and strategists a depth of understanding.
Juergensmeyer’s prolific work has offered an antidote to narrow ways of grasping
religion and violence, and his legacy will surely outlast him.
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NOTES.
1

Stelae represent the same motif, indicating its popularity. For instance, a monster of the hydra variety,
with seven heads, four legs, and flames shooting from its back, appears on an old Babylonian cylinder
seal; in front of the hydra, two gods are severing its heads (Frankfort, Henri: No. 15618, from Tell
Asmar (dated 2300–2200 BCE)). Another seal, dated to the NeoAssyrian period, shows a horned
water-serpent being slain by a god while musicians drum on either side, indicating an apparent bardic
tradition (Melammu Project. British Museum 89589). Hydras were popular all the way west to Greece,
where we find vase paintings of, for instance, Zeus slaying Typhoeus and Herakles slaying the
Lernaean hydra and wrestling with the River Acheloios, figured as a horned serpent
(Antikensammlungen, Munich, Germany Catalogue Number: Munich 596, and Getty Villa 83.AE.346).
Unvanquished monsters of the non-hydra variety are just as plentiful. An open-mouthed, winged
dragon rampages on an old Babylonian seal (Frankfort, n.d.a: Tell Agrab. Old Babylonian (ca.
1800–1700 BC) see http://oi.uchicargo.edu/OI/IRAQ/dbfiles/objects/1277.htm), and on the edges of
yet another seal, winged monsters devour the heads of bearded men (Frankfort, n.d.b: Ishchali (dated
1800–1700 BCE) see http://oi.uchicago.edu/OI/IRAQ/dbfiles/objects/1321.htm). It is difficult to draw
conclusions about the effects of these images on the seals’ ancient proprietors and witnesses, but
presumably the images reference some kind of struggle, whether divine, heroic, or even comic.
Discussed in Kitts 2017.
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2

ADL. 2019. Accessed at: https://www.adl.org/blog/the-boogaloo-extremists-new-slang-term-for-acoming-civil-war. See too: Collins et al. 2020. Accessed at: https://www.nbcnews.com/tech/security/
twitter-takes-down-washington-protest-disinformation-bot-behavior-n1221456

3

Gardell (2003; 2006; 2021) has broken the most ground on the metapolitics of the extreme right, but
see too Casadio (2014) and Kitts (2021).

4

“When the signs of the All-merciful were recited to them, they fell down prostrate, weeping.” On the
various meanings of weeping, see Ridwani 2021.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

References
ADL. 2019. “The Boogaloo: Extremists’ New Slang Term for A Coming Civil War“.
Anti-Defamation League. Accessed at:
https://www.adl.org/blog/the-boogaloo-extremists-new-slang-term-for-a-coming-civil-war
Asad, T. 1993. Genealogies of Religion. Johns Hopkins University Press.
‘Azzam, ‘A. 1986. Ayat al-rakman fi jihad al-afghan. [The Signs of the Merciful in the Afghan
Jihad.] Amman: Maktaba al-Manar. Accessed at: https://archive.org/details/aayat.afghan.g
Bosteels, B. 2010. “Metapolitics.” In Encyclopedia of Political Theory. M. Bevir (ed.) Sage
Publications.
Brakke, D. 2016 (2006). Demons and the Making of the Monk: Spiritual Combat in Early
Christianity. Harvard University Press, ProQuest ebrary.
Casadio, M. C. 2014. “The New Right and metapolitics in France and Italy.” Journal for the
Study of Radicalism 8(1): 45–86.
Collins, B., B. Zadrozny & E. Saliba. “White nationalist group posing as antifa called for
violence on Twitter”. NBCnews. Accessed at: https://www.nbcnews.com/tech/security/
twitter-takes-down-washington-protest-disinformation-bot-behavior-n1221456
Cook, D. 2012. “Fighting to create the just state: apocalypticism in radical Muslim discourse.”
In Just Wars, Holy Wars, and Jihads. J.H. Hashmi (ed.). New York: Oxford University Press.
Day, J. 1998. “God and Leviathan in Isaiah 27:1.” Biblotheca Sacra 155: 423–436.
Fishbane, M. 2003. Biblical Myth and Rabbinic Mythmaking. Oxford University Press.
Frankfort, H. n.d.a. “Stratified Cylinder Seals from the Diyala Region”. Oriental Institute
Publications 72. Chicago: University of Chicago Press, no. 889. Accessed at:
http://oi.uchicago.edu/OI/IRAQ/dbfiles/objects/1277.htm
Frankfort, H. n.d.b. “Stratified Cylinder Seals from the Diyala Region”. Oriental Institute
Publications 72. Chicago: University of Chicago Press, no. 478. Accessed at:
http://oi.uchicago.edu/OI/IRAQ/dbfiles/objects/1065.htm
Gardell, M. 2003. Gods of the Blood. Duke University Press.
Gardell, M. 2006. “White racist religions in the US.” In Controversial New Religions. J. R. Lewis
& J. Aa. Petersen (eds.) Oxford Scholarship Online: May 2006.
Gardell, M. 2021. Lone Wolf Race Warriors. Cambridge University Press.
Grig, L. 2002. “Torture and truth in late antique martyrology.” Early Medieval Europe 2(4):
321–336.
Hegghammer, T. 2018. “Jihadi Weeping.” In Near Eastern and Middle Eastern Studies at the
Institute for Advanced Study, Princeton, 1935–2018. S. Schmidtke (ed.) Gorgias. 505–514.
Hegghammer, T. 2020a. The Caravan. Cambridge University Press.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

33

Hegghammer, T. 2020b. “Weeping in modern jihadi groups.” Journal of Islamic Studies 31(3):
358–387.
Hegghammer, T (ed.). 2017.. Jihadi Culture: The Art and Social Practices of Jihadi Militants.
Cambridge University Press.
Jaffrelot, C. 2007. “Introduction: the invention of an ethnic nationalism.” In Hindu
Nationalism: A Reader. C. Jaffrelot (ed.). Princeton University Press.
Juergensmeyer, M. 1993. The New Cold War? Religious Nationalism Confronts the Secular State.
University of California Press.
Juergensmeyer, M. 2016. “Cosmic War.” In Oxford Research Encyclopedia of Religion. Barton, J.
(ed.). Oxford University Press.
Juergensmeyer, M. 2017. Terror in the Mind of God, Fourth Edition. University of California
Press.
Juergensmeyer, M. 2020. God at War. Oxford University Press.
Kitts, M. 2013. “The Near Eastern Chaoskampf in the River Battle of Iliad 21.” Journal of
Ancient Near Eastern Religions 13: 86–112.
Kitts, M. 2017. “Ancient Near Eastern perspectives on evil and terror.” In Cambridge Companion
to the Problem of Evil. C. Meister & P. K. Moser (eds.) Cambridge University Press. 165–192.
Kitts, M. 2019. “The martyrs and spectacular death.” Journal of Religion and Violence 6(2):267–
294.
Kitts, M. 2021. “Proud Boys, nationalism, and religion.” Journal of Religion and Violence 9(1).
Macky, P. 1998. St. Paul’s Cosmic War Myth. Peter Lang.
Melammu Project. n.d. “The Heritage of Mesopotamia and the Ancient Near East”. Melammu
Project. Accessed at: ”http://www.aakkl.helsinki.fi/melammu/database/gen_” www.aakkl.
helsinki.fi/melammu/database/gen_html/a0000495.php
Müller, M. 2019. “Signs of the merciful: ‘Abdullah ‘Azzam (d.1989) and the sacralization of
history in jihadist literature.” Journal of Religion and Violence 7(2): 91–127.
Nanninga, P. 2018. Islam and Suicide Attacks. Cambridge University Press.
Nanninga, P. 2019. “‘Cleansing the Earth of the stench of shirk.’ The Islamic State’s violence
as acts of purification.” Journal of Religion and Violence 7(2): 128–157.
Powers, P. R. 2017. “Territory is not map: deterritorialisation, mere religion, and Islamic State.”
Journal of Religion and Violence 5(2): 151–184.
Rajeshwar, Y. & R. C. Amore. 2019. “Coming home (ghar wapsi) and going away: politics and
the mass conversion controversy in India.” Religions 10(5), 313.
Ridwani, A. A. n.d. “Crying from the Viewpoint of the Holy Qur’an and Traditions”. Al-Islam.

34

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

Accessed at: https://www.al-islam.org/uprising-ashura-and-responses-doubts-ali-asgharridwani/crying-viewpoint-holy-quran-and-traditions
Scheible, K. 2016. Reading the Mahavamsa: The Literary Aims of a Theravada Buddhist History.
Columbia University Press.
Schonthal, B. & M. J. Walton. 2016. “The New Buddhist nationalism(s)? symmetries and
specificities in Sri Lanka and Myanmar.” Contemporary Buddhism 17(1): 81–115.
Schwemer, D. 2007. “The Storm God of the Ancient Near East, Part I.” Journal of Ancient Near
Eastern Religions 7(2):121–168.
Smith, G. A. 2008. “How thin is a demon?” Journal of Early Christian Studies 16(4):479–510.
Tsumura, D. T. 2007. “The Chaoskampf motif in Ugaritic and Hebrew Literatures.” Le
Royaume D’ougarit de la Crete a L’Euphrate Nouveaux Axes de Recherche. E. J. Michaud. FaTEP,
Universite de Sherbrooke LESA, College de France.
Wyatt, N. 2005. Mythic Mind: Essays on Cosmology and Religion in Ugaritic and Old
Testament Literature. London/Oakville: Equinox.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

35

36

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

IN DIVINE TIME

.

By Monica Duffy Toft.

When I was first asked to write a reflective essay about Mark Juergensmeyer, my
thoughts did not go to his considerable scholarly contributions, but to the man
himself. I have known Mark for 20 years, although I should have known him longer.
He and I are both affiliated with the University of California, Santa Barbara: me as an
undergraduate and he as a professor, but our paths there did not cross. I was aware
of an esteemed professor named Mark Juergensmeyer and his research, but I
hadn’t met him yet.
Mark and I didn’t meet until I arrived at Harvard in 1998 and joined a team of scholars
headed by Samuel P. Huntington to investigate whether we were in the midst of a
global resurgence of religion. Mark was asked to be on our advisory board, providing
guidance to a group of political scientists about how we might think about and
approach the study of religion. As one of the most prominent and accomplished
scholars of religion, Mark was an obvious candidate.
What I remember from those early meetings was Mark’s kindness and generosity of
spirit in sharing his ideas about how we might think about the issues. There was no
snarkiness about our ignorance of religion, but a genuine shared esprit de corps.
Over a five-year period, Mark generously offered advice to us; helping us to produce
better scholarship than would have been possible otherwise. He is an exemplar both
of what it means to be a scholar, and a mentor.
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And Mark’s contribution as a scholar is monumental, as this volume and festschrift
attest. We were asked to speak to a concept or theme originated or developed by
Mark that impacted us most. For me, the concept that continues to animate my
own scholarship is his notion of “divine time.” In Mark’s conception, divine time
captures a conception of time that transcends secular understandings of time as
measured in hours, days, years and perhaps decades, in favor of centennials and
millennia. Those with a divine time mindset think well beyond the lifespan of the
average human being and the bourgeois yearning to get ahead before death. When
a person works from a divine time mindset, it frees them from everyday constraints
that come with thinking in the more traditional secular sense. As Mark explains in
his Terror in the Mind of God:
Quote.

“ Those who accept that their life struggles are part of a great struggle, a
cosmic war, know that they are part of a grand tale that will ultimately

end triumphantly, though not necessarily easily or quickly. The epic
character of the story implies that the happy ending may indeed be long
delayed – perhaps until after one’s lifetime or after the lifetime of one’s
descendants.
End quote.

”

(Juergensmeyer 2000: 165)
.

I don’t think there is any question that this concept has profound implications; not
only for our understanding of individual and group motivations, but for rationality
itself. For example, a conception of life after death, or eternal existence and selfawareness are some of the most common elements uniting different religious
traditions.1 A person’s conduct in life is believed to determine both the possibility
and the quality of an afterlife. The stronger the religious belief, the more likely it is
that a given person will be willing to exchange his or her life for a promised afterlife.
Death is not an end, and is not feared, but welcomed, since it promises a journey
from the limited and the temporal, to the infinite and eternal, and perhaps unison
with God. Mark then concludes that martyrdom, the sacrifice of the individual,
transforms what in a secular perspective counts as a clear failure – death – into an
eternal and unimpeachable victory.
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Because in the Western canon, physical life – the promise to secure it or the threat
to take it – is the cornerstone of all political systems, this point cannot be
overemphasized:
Quote.

“ Most social and political struggles have sought conclusion within the

lifetimes of their participants. But religious struggles have taken
generations to succeed… In some cases religious activists have been
prepared to wait for eons – and some struggles have not been expected
to be completed within human history; they must await their fulfillment
in some transtemporal realm. There is no need, therefore, to compromise
one’s goals in a struggle that has been waged in divine time and with the
promise of heaven’s rewards.
End quote.

”

(Juergensmeyer 2000: 217)
.

As conceived of in the Western world, rationality is more than simply maximizing
utility: it also incorporates the idea that a rational person is one who will not
deliberately injure him or herself. One issue which follows logically from this is, how
big is the “self”? The further one travels from the person – to family, neighbors, local
and national governments; to country, and then ideas —as benefits bestow beyond
the person— the less “rational” self-sacrifice becomes.
And this concept has meaning well beyond the individual, but also in how states
conduct themselves. Consider the evolution of nuclear strategic doctrine, notably
Mutually-Assured Destruction or MAD. MAD is premised on the idea that because
neither side can harm the other without itself being destroyed, the acme of strategy
is to deter the other side with a credible threat of overwhelming and complete
destruction. Again, this assumes that “destruction” is an end, a failure, a thing to be
feared. But is this frame universal or does it instead bracket a secular, male, middleclass and anti-social conception of rationality that is limited across both space and
time? Is this how the 9/11 terrorists felt? Were they concerned about their deaths?
No. In reading the leader of the group Mohammed Atta’s letter,2 one sees a man
deeply concerned – not with the fact of his death, which he seeks out – but with the
meaning of his sacrifice, and with the details of how his earthly remains were to be
handled so as to ensure his entry into what he was certain would be a well-earned
afterlife in paradise.
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Recall that the Thirty Years’ War (1618–48) preceding the establishment of the
states system was a religious war, and it did not end by compromise but depopulation
and mutual exhaustion. In this case, people were fighting over what they felt was the
proper belief system, with Catholics, heralded by the future Holy Roman Emperor
Ferdinand II as King of Bohemia, pitted against Protestant nobles in Bohemia and
Austria. A more secular and narrow conception of self and death proved critical,
because the system of states as it evolved after the Treaties of Westphalia came to
rest upon a conviction that only the fate of the physical body could measure success
or failure. Neither aristocratic honor, nor religious faith could support a rational, and
hence predictable, systematic, and stable basis for state interaction.
Contemporary bargaining theory reflects this shift. It not only assumes but requires
“rational” actors: actors who calculate utility within a framework seldom specified,
but absolutely including the desirability of physical survival of the self. This is the
Archimedean point upon which Thomas Hobbes founded his geometry-inspired
science of politics: rational people disagree about many things, Hobbes argued, but
all rational people (humans) care for their own physical survival first. Systems of
belief or practice that violate this foundational concept thus threaten the fabric of
predictability and reliability that holds the state system together. As Albert
Hirschman famously put it, the evolution of states system in the decades following
the Thirty Years’ War replaced “passions with interests.” 3
Considering the increasing role of religion and nationalism in the world today, a
more holistic understanding of conceptions of time and how they impact the
likelihood of violence and war is critical. One of the reasons Al Qaeda, Hamas and
ISIS have been so successful in recruiting young men and women to their cause and
compelling them to kill themselves in violent acts is because these young people
are able to discount the present, calculating that the costs of continued survival
outweigh the expected benefit of an eternal paradise. As Jessica Stern relates, once
a suicide bomber is trained by the Palestinian terrorist organization Hamas, he or
she is considered a “living martyr,” one still alive but marked for death, awaiting
paradise with death in the jihad (Stern 2004: 51).
If it is true that the stability of the interstate system and domestic politics rests
ultimately on the threat to take physical life, it follows that those who do not fear to
sacrifice their lives in the present moment could eventually undermine that stability.
Religion is not the only system of belief and practice to accomplish this, nationalism
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does so to some extent as well. But it was Mark who first called attention to what
happens when a person, an adversary, views the world through a different temporal
lens and is willing to fight and die as a result of it. Recognizing that insurgents on
divine time can be both rational and sacrifice their own bodies to advance their
cause allows us to think creatively about what other values might serve as a
deterrent to such actors when they intend to kill others.

NOTES.
1

Here I am referring to the three monotheistic religions: Christianity, Islam, and Judaism. Although
Judaism too has a conception of heaven, the Torah stresses the tasks of this world over redemption
in the afterlife.

2

Atta’s letter contains references to the Koran and poetry about the promise of eternal life and
paradise, resulting from the death of the terrorists. A translation of the letter can be found at: http://
www.abc.net.au/4corners/atta/resources/documents/.

3

On the important relation of the states system to predictability and rationality, see Hirschman 1977
and Toulmin 1992.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

41

References
Hirschman, A. O. 1997. The Passions and the Interests: Political Arguments for Capitalism Before
Its Triumph. Princeton, NJ: Princeton University Press.
Juergensmeyer, M. 2000. Terror in the Mind of God: The Global Rise of Religious Violence.
Berkeley, CA: University of California Press.
Stern, J. 2004. Terror in the Name of God. New York: Harper Collins Publishers.
Toulmin, S. 1992. Cosmopolis: The Hidden Agenda of Modernity. Chicago, IL: University of
Chicago Press.

42

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

43

44

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

VARIETIES OF RELIGIOUS VIOLENCE

.

By Ron E. Hassner.

When Mark first began writing about the logic of religious violence in the late 1980s,
the field was in a sorry state. Scholars of international conflict had overlooked the
study of religion just as much as policymakers and intelligence analysts, to their
common detriment. This neglect was due in large part to the pervasive secular bias
that had dominated Western state-making and its analysis, the study of politics,
from their very inception. As a consequence, the tools and even the vocabulary
required to understand religiously motivated behavior were absent from the
analysts’ repertoire (Wald and Wilcox 2006; Bellin 2008; Philpott 2009).
By my count, fewer than two hundred articles on religion had appeared in
international affairs journals prior to 1987, when Mark published The logic of religious
violence, his first foray into the topic, followed closely by Religious Rebels in the
Punjab and the groundbreaking The New Cold War? (Juergensmeyer 1987; 1988;
1993). But in the next decade alone, the volume of articles doubled, motivated by
sectarian conflicts in Lebanon, Yugoslavia, Algeria, Chechnya and the Punjab. Five
hundred more articles appeared in the decade following 11 September 2001. Today,
entire journals, book series and conferences are devoted to this important subfield.
But in the late 1980s Mark’s work provided a rare source of guidance. He provided a
new synthetic framework, which I have referred to as thick religion, for the study of
religion and violence (Hassner 2011). He chose a particular issue area, be it religious
nationalism (in The New Cold War) or terrorism (in Terror in the Mind of God). He
shared a selection of case studies that displayed a sensitivity to the particular
theology, religious organization, iconography, ceremony and ideology of the
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movements he explored. But he also offered broad theoretical findings beyond the
local and the specific that could be applied to other issue areas and that bore clear
policy implications. Thus, the opening and closing chapters of New Cold War propose
a new vision of constructive and legitimate religious nationalism while the core
chapters flit from Egypt to Sri Lanka, from Eastern Europe to Algeria, and from
Mongolia to Iran. Terror in the Mind of God begins with five careful case studies,
drawing on in-person interviews with perpetrators of violence, highlighting how
particular sets of religious beliefs and practices have shaped the history, identity,
and motivations of unique fundamentalist movements. The second half of the
volume identifies commonalities across these cases, yielding a unified theory of
religious violence worldwide that Mark grafts onto René Girard’s theory of mimetic
violence. This, in turn, provides empirical hypotheses that can predict the location,
timing, and audience of terrorism “performances” based on the eschatology of a
given religious movement.
This thick religion approach required audacity: the expertise and access needed to
engage in sensitive fieldwork combined with the courage to transcend the empirical
evidence and make bold theoretical claims. The start-up costs for this methodology
were very high but the rewards were significant. It allowed scholars to unpack the
simplistic category of “religious violence” and to reveal its multiple facets.
Based on Mark’s work, I propose a fourfold typology of religious violence, depending
on its physical and symbolic dimensions and on its inward-facing and outwardfacing dynamics. On its surface, religious violence is physical and outward facing.
That certainly accounted for the majority of the cases that his work highlighted,
especially his analyses of religiously motivated terrorists and insurgents. But no
less important was physical violence aimed inwards. This included not merely acts
of terror, retribution, or coercion against members of one’s movement that had
strayed, or moderate co-religionists who failed to join the radical cause. It also
included violence that pious individuals directed at their own bodies to commemorate,
or castigate, or discipline themselves, be it the painful meditative practices of Zen
monks or the bloody Ashura ceremonies marked by Shi’a Muslims in Iran, Iraq and
Lebanon (see, for example, Reader 2009). At the other extreme were symbolic
violent acts – the hanging of Judas in effigy, the dripping of red wine on a Passover
plate, the ritual stoning of the jamaraat during the Hajj – figuratively aimed at
outsiders.

46

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

At the very margins of Mark’s work, I found hints of a curious, fourth type of violence:
symbolic and inward-oriented, consisting of rituals in which communities engaged
in representational violence to re-enact their eschatology. Here were Buddhist
monks laboring for weeks with colored sands to create mandalas, intricate
representations of the cosmos, only to then erase their work and wash the sands
down a river. Or certain Shi’as in South Asia who, rather than scourge themselves
during Ashura, construct ta’zieh, elaborate replicas of the shrine of Hussein in
Karbala, carried in public processions and then buried or submerged in a river. Here
too are mourning rituals: the cutting of hair (or a prohibition on cutting), tearing of
clothing, abstention from eating, or cooking, or washing, the covering of mirrors or
icons, refraining from singing or celebration, etc. In Christian communities, the rite
of the Eucharist is the foremost exemplar of this inward-facing symbolic violence.
Now that religious violence was unmasked and shown to be far more varied than
initially assumed, scholars could start asking a wider array of questions about the
causes, characteristics, and effects of that violence. If before, the focus had been on
the “why” of violence – the ways in which religion provided reasons and goals – the
conversation now shifted to the “who,” and the “what.” Divorcing the study of religious
identity from the study of religious ideas allowed scholars to explore sectarian
conflicts in which religion served to identify and mobilize rather than merely justify.
If the analysis of religious ideas as justification for violence naturally focused the
attention on fanatics, such was not the case with the study of religious identity. All
combatants, extremists and moderates, bore religious identities, some more salient
than others, as did the civilians who bore the brunt of sectarian violence.
To my mind, Mark’s most enduring contribution to the study of religious violence
has been to shift the conversation even further by emphasizing practice and
meaning. This added “how” to the mix, asking questions about the ways in which
religion shaped ongoing violence, not just how religion caused new violence. Thus,
what began as a very narrow preoccupation with (primarily Islamic) fundamentalism
grew, with Mark’s influence, into a research agenda on the varieties of religious
violence. No less importantly, one could search for the “what,” the meaning that
religion gave to violence, regardless of the causes and goals of that violence.
Religion could influence the imagery, symbols, and discourse of violence
(Juergensmeyer 2020).
Mark’s ideas helped me ask why so many combatants express a deep need for
prayer, carry religious paraphernalia (in great quantities), construct makeshift
shrines and altars, pray and worship together, and depend heavily on the services of
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religious leaders. It led me to think about ways in which religion limits where and
when violence can take place, even during the most crucial and ostensibly “secular”
conflicts of the 20th century, the two World Wars (Hassner 2016a; 2016b). Others
have noted the ways in which religion is employed to escalate crises – rumors of
cow tallow sparking the Sepoy Mutiny, the bombing of the Askariya Mosque sparking
the Iraq civil war in 2006 – or to signal restraint by delimiting holy places and sacred
times at which violence should not take place. At other times, warriors employ
idiosyncratic and informal religious practices to protect against harm: Kamikaze
fighters wearing protective “thousand stitch belts,” LRA child soldiers dressing in
shower caps and wedding gowns to confuse enemy bullets, Burmese generals
wearing women’s clothing to ward off coups. At the same time, formal religious
symbolism, sanctioned by religious and political actors, can exert an official
influence in the armed forces, even in the ostensibly secular armed forces in Turkey
or Japan, or the nuclear forces of Russia (Hassner 2013; Adamsky 2019).
It stands to reason that these disparate varieties of religious violence can culminate
in what we might call total religious violence, instances of brutality in which all
facets of violence are dominated by religion: the causes and characteristics of
fighting, the identities of perpetrators and targets, the discourse and symbols, all at
the same time. These cases are instructive as “ideal types” of ultimate religious
savagery.
James Aho explores one startling example: the Aztec Flowery War (Aho 1981: 41–
59). The xochiyaoyotl was fully ritualized combat of which every aspect was
circumscribed by religious rules. Priests and astrologers determined the date of the
war and signaled the onset of battle. The goal of combat was not to kill the enemy
but to seize him alive so that his “tuna flower,” his heart, could later be fed to the
gods. Captors cared for their prisoners, their “beloved sons,” by fattening them for
the feast day. The victim now assumed the person of the god to whom he was
sacrificed: he was adorned in the god’s colors, danced and sang as the god had
done, and was worshipped until the day of his martyrdom. On the day of the feast,
he was bound on an altar, drained of his blood, and his flesh was ceremonially
consumed in a stew of tomatoes and peppers. His captor then donned the victim’s
skin for twenty days, to demonstrate that the god had been resurrected. That was
the purpose of the sacrifice and that was the meaning of the Flowery War: To reenact the eternal death and resurrection of the gods and, in so doing, banish chaos
and nothingness and make life on earth possible.
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Nataly Zemon Davis documents total religious violence (though she does not use
the term) in the Catholic–Protestant riots of 16th century France (Davis 1973). These
riots had a religious purpose and symbolism: they were designed, like rituals or
sermons, to defend true doctrine and refute false doctrine through dramatic
demonstrations. The destruction drew on biblical motifs and metaphors: violent
crowds “purified” opponents with water and fire, crowned their victims with thorns,
staged mock religious processions, and dehumanized their targets as “devils.” The
mobs assumed the role of priests, ridding the community of pollution and
contamination. Often, they targeted religious objects, to show that these sacred
items lacked magical power, to purify them, or to cast them back into the profane
realm in which they belonged. Mobs seized and desecrated the eucharist, crushed
icons, greased their boots with holy oil, placed excrement in holy water basins, or
stuffed pages from heretical bibles into the mouths and wounds of their victims.
Clergy legitimized the violence, riled up the mob, and set an example for the
iconoclasm that was to follow. Religious violence correlated with times of public
religious worship: ceremonies provided a provocation, an excuse, or an opportunity
to target opponents. Religious identities and ideas shaped the form that violence
assumed: whereas Catholics tended to target individual heretics, going so far as to
desecrate corpses, Protestant rioters tended to target priests, monks and religious
objects and property.
A final example should suffice: this is from Joseph Campbell (Campbell 1960: 170–
171) who, in turn, is drawing on Paul Wirz’s description of the puberty rites among
the Marind-anim of Dutch South Guinea (Wirz 1925: 40–44). These rites re-enact
creation, the “time at the beginning of the world.” The means of violence, the
perpetrators and targets, the timing, location, symbolism and even the music serve
this ritual purpose. After several days of chanting and dancing, the young initiates
are brought under a structure made of heavy logs. There they copulate, one after
another, with a young girl, painted and ceremonially costumed. When it comes to
the turn of the youth chosen to be last, the tribe pulls away the supports of the
structure and the logs crush the couple, accompanied by the boom of drums. The
dead are dragged from the logs, cut up, roasted, and eaten. Campbell concludes:
“Can’t beat that. That’s the sacrifice of the mass” (Campbell and Moyers 1988).
The total religious violence evident in these cases is not significant because it is
common. Fortunately, such cases are as rare as they are disturbing, though scholars
have detected similar patterns in Bosnia in the 1990s (Taylor 2010) or in the violence
perpetrated by ISIS in Kurdistan. Rather, these cases are instructive because all
religious violence is, in its own way, a variation on total religious violence. Mark has
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moved the field from the study of “religiously motivated violence” to the study of
“varieties of religious violence.” Violence can be “religious” in subtle and unexpected
ways, even when it is not motivated primarily by religion. And therefore, all violence
is religious, in the same way that all violence is gendered, or political, or economic.
One merely has to look a little harder, beyond the obvious cases of religious militancy,
to see religion lurking under the surface of violence, always and everywhere.

50

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

References
Adamsky, D. 2019. “Russian orthodox church command and control: a hypothesis.” Security
Studies 28(5): 1010–39.
Aho, J. A. 1981. “Huitzilopochtli’s feast: sacramental warfare in ancient Mexico.” In Religious
Mythology and the Art of War: Comparative Religious Symbolism of Military Violence, James A. A.
(ed.), 41–59. Westport, CT: Greenwood.
Bellin, E. 2008. “Faith in politics: new trends in the study of religion and politics.” World
Politics 60(2): 315–47.
Campbell, J. 1960. The Masks of God: Primitive Mythology. London: Secker & Warburg.
Campbell, J. & B. Moyers. 1988. “Love and the Goddess.” In Joseph Campbell and the Power of
Myth, episode 5. PBS, first broadcast June 25.
Davis, N. Z. 1973. “The rites of violence: religious riot in sixteenth-century France.” Past &
Present 59: 51–91.
Hassner, R. E. 2011. “Religion and international affairs: the state of the art.” In Religion, Identity
and Global Governance: Ideas, Evidence and Practice, S. Lamy & P. James (eds). Toronto:
University of Toronto Press.
Hassner, R. E. 2013. Religion in the Military Worldwide. Cambridge: Cambridge University
Press.
Hassner, R. E. 2016a. Religion on the Battlefield. Ithaca: Cornell University Press.
Hassner, R. E. 2016b. “Hypotheses on religion in the military.” International Studies Review
18(2): 312–32.
Juergensmeyer, M. 1987. “The logic of religious violence.” Journal of Strategic Studies 10(4):
172–93.
Juergensmeyer, M. 1988. Religious Rebels in the Punjab: The Social Vision of
Untouchables. Delhi: Ạjanta Publications.
Juergensmeyer, M. 1993. The New Cold War?: Religious Nationalism Confronts the Secular State.
Berkeley: University of California Press.
Juergensmeyer, M. 2020. God at War: A Meditation on Religion and Warfare. Oxford: Oxford
University Press.
Philpott, D. 2009. “Has the study of global politics found religion?” Annual Review of Political
Science 12: 183–202.
Reader, I. 2009. “Bodily punishments and the spiritually transcendent dimensions of violence:
a Zen Buddhist example.” In Dying for Faith: Religiously Motivated Violence in the
Contemporary World, M. al-Rasheed & M. Shterin (eds), 139–53. London: IBTauris.
Taylor, J. 2010. “Unholy Coercion: The Complicity of the Orthodox Church in the Use of Rape
as a War Tactic.” MA Thesis. University of Ottawa, Institute of Women Studies.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

51

Wald, K. D. & C. Wilcox. 2006. “Getting religion: has political science rediscovered the faith
factor?” American Political Science Review 100(4): 523–529.
Wirz, P. 1925. Die Marind-anim von Hollandisch Süd-Neu-Guinea. Hamburg: L. Friedrichsen and
Company, Vol. II.

52

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

53

54

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

RELIGIOUS OUTSIDERHOOD
IN A GLOBALIZING WORLD
.

By Kathleen M. Moore.

Rarely is a scholar and teacher held in such high esteem by colleagues, students,
and friends alike as Mark Juergensmeyer. I have had the good fortune to co-organize
a series of workshops, invite visiting speakers to campus, and co-teach a course on
global religions with Mark. His intellectual presence and institution building skills
have had an impact on my own work. I have had the unique privilege of teaching
alongside Mark – it was a humbling experience – and I will always be grateful for his
invitation to do so.
Mark Juergensmeyer’s work has been remarkably wide-ranging, not to mention
brilliant and inspiring. His pioneering efforts to establish global studies as a
multidisciplinary field in its own right and to bring it to bear on the academic study
of religion are not the least among his many achievements. In the course of a career
spanning the last decades of the 20th century and the first few of the 21st,
Juergensmeyer has been remarkable in his ability to infuse strength and clarity into
his teaching, professional leadership, and published work. In this brief essay, I will
discuss how Juergensmeyer’s insights and contributions about the religious–
secular and religious activism have shaped my own understanding of religious
outsiderhood – who and what counts as being ‘inside’ and thus authentically
representative of a faith – and, by contrast, who and what does not. Along the way,
I will touch upon his unique methodological strength and I will conclude with future
directions for further research engendered by Juergensmeyer’s work.
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The religious-secular divide.
Fairly early in his career, Juergensmeyer built an account of religious confrontations
with secular authorities that was more nuanced than the conventional secularization
thesis preoccupying political theorists and sociologists of religion at the end of the
twentieth century. For example, in a 1995 article, Juergensmeyer did not focus on
why or whether the rising influence of religious fundamentalism should be viewed
as anachronistic, but on the use of religion as a source of public legitimacy. Keeping
the bigger picture in view, Juergensmeyer recognized that the vast majority of
people in the world profess a strong allegiance to some spiritual faith, and he
gleaned important insights about the strength of people’s twin loyalties to
nationalism and religion, which are “alone among all forms of allegiance [in giving]
moral sanction to martyrdom and violence” (1995: 15).
He began his argument in The New Cold War? (1993) by observing that in the period
after the Second World War, secular nationalism was celebrated by Western
scholars and the leaders of newly independent nation-states for what it was not: “it
was not one of the old ethnic and religious identities that had made nations parochial
and quarrelsome” (1993: 11). By the end of the century, however, secular nationalism
– understood as the separation of religion and government – was severely tested
by new forms of religious politics that reacted to the perceived failure of the Westernimposed or -inspired secularist movements of the 1960s and 1970s.
The close of the twentieth century was a pivotal moment in which to apprehend this
fragmented situation, but one that most Western scholarship in political science
and international relations failed to grasp before the impact of September 11, 2001.
One of the most striking aspects of Juergensmeyer’s writing during this time is not
only his perception that secularism and globalization were coming under direct
challenge by religious activists. He also recognized something distinct about the
influence of religion in late modernity, not only in the Middle East but in many
geographic areas. From the Aum Shinrikyo assault in Tokyo and the militant Sikh
movement in India to the defensive Christian struggle against the secular American
state, Juergensmeyer turned to the task of unpacking religious and secular
worldviews in terms of their place in a globalizing world and, fortunately for us, he
laid the groundwork not only for understanding contemporary apocalyptic
movements in cultural terms but for rethinking secularism in a manner that takes
religion seriously (see Calhoun, Juergensmeyer and Van Antwerpen 2011).
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Few scholars of global culture consider religion as anything other than a mode of
expression that legitimates or defends what are ultimately economic or political
interests. To be sure, in the violent contraction of the waning world order, radical
activists such as al-Qaeda are waging an existential struggle that is framed in
apocalyptic terms. As Juergensmeyer tells us, they “were fighting for their own
vision of an alternative globalization, one conceptualized as a global Islam”
(Juergensmeyer 2014: 76). Nevertheless, this does not make the religious nature of
their ideological commitments any less sincere or consequential. Religious
extremists’ protestations must be taken at face value. By underscoring the doctrinal
and theological substance of a religious heritage, Juergensmeyer demonstrates
that even religious movements that protest globalizing processes are not serving
ulterior economic and political interests. There is no sense in denying that religious
movements have been a major factor in making global society and culture what it
is today.
All of this raises the question, what makes a religion global? Juergensmeyer reminds
us that since ancient times religious communities have always been “global” in the
limited sense that they have been mobile, traversing vast expanses in exile,
displacement, pilgrimage, and voluntary migration. With people’s movement, beliefs
and practices that express a people’s sense of ultimate meaning and value go with
them. If what it means to be “global” is understood in this way, then certainly, the
highly mobile world population of the twenty-first century has increased alongside
the rapid pace of globalization. Diasporic communities of Muslims, Sikhs, and
Hindus, for instance, have taken root in North America, Europe, Africa, and elsewhere.
But by any stretch of the imagination, a global religion must include something
more than simply the expansion of a religious community. Some scholars say that
to think globally is to try to understand how and why connections exist among
societies, polities, economies, and cultural systems, and emphasize the transnational
nature of the interconnectivity. They argue that the forces of diaspora and conversion
have expanded the reach of religious communities around the world, rendering
them global. Facilitating these networks are the rapid technological changes that
are both the product and agent of globalization – the means of modern finance,
transportation, and communication that have fueled the increasing mobility and
interdependence of rapidly expanding communities. Governments have great
difficulty regulating cross-border social and cultural interactions – particularly
those in which non-state actors play a significant role – through which ideas and
meanings are exchanged.
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But a world religion that some would consider ‘global’ because of its expansive
reach is not the same as a global religion. A world religion is not global simply
because the ideas, practices, and traditions that form its heritage have been brought
to cultures outside of its sociocultural point of origin. This is too static in my view.
The global is more than simply the diasporic spread of a mobile population or the
proliferation of interconnectivity. To truly understand the global, one must ask
questions about the distribution of power and examine how patterns of hegemonic
economic and political power have consequences for even the most far-flung
individual and community, and that people’s lives can be affected by events that
take place distant from where they live. Religion as a global formation historically
has played a prominent role in both consolidating and challenging power, and in
advancing reconfigurations of authority and identity that have made their own
contributions to global culture. But at the same time, as a global formation, religion
cannot be reduced to simply one unitary causal factor in the advancement of new
configurations of identity and authority.
For his part, Juergensmeyer argues that like all global phenomena, global religion
encompasses transnational networks, but not all transnational religions are global
(2014: 5). In my estimation, a religion is ‘global’ only to the degree that it emerges as
a novel assemblage and expression of a people’s sense of ultimate meaning and
value. I have written about this before, as I started to explore the intersubjective
emergence of a self-consciously ‘Islamic’ idiom that concerns key issues raised by
the growth of Muslim communities around the world, but in particular in so-called
‘post-faith’ non-Muslim settings (Moore 2010). My way of thinking about global
religion as an assemblage has been enriched by several scholars who have
developed the concept in such a way as to highlight the heterogeneous, contingent,
and contested conditions in which diverse people make their own identities and
distinguish themselves from others as they navigate global arrangements of power
in the modern world (e.g., Deleuze and Guattari 1983; Wenger 2017). Assemblages
are relational chains of engagement; they are fluid networks of interacting elements,
any one of which, when acting on its own, cannot be the direct or indirect cause of
the social and cultural situations in which the assemblages are embedded. To put it
another way, causality cannot be reduced to a single factor; rather, it has to be
attributed to the concert of interacting components. An assemblage consists of
multiple strands of constitutive threads, which have to be teased out in order to be
visible but are never capable of having the same effect as they do when they are part
of the whole. One has to follow the multifarious strands that twist and tangle and
finally unite to form an interlocking ‘thing’ – an event, a worldview, a belief system.
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The importance of assemblages must be understood in relation to the tensions
between religious and secular worldviews that for so long have structured conflicts
about religion in public life. They are the social bases of the situations that
Juergensmeyer explores, in which the absence of a singular causal explanation
does not imply that we live in a woefully fragmented world, but that we live in a world
that is complex and messy, where different realities overlap and interfere with one
another. The important thing about seeing global religion as an assemblage is that
it dimensionalizes and anchors complex discourses, which often travel together in
combinations that can prove to be either pacifist or lethal. Global religion as an
assemblage in and of itself is a powerful dimension of the broader assemblage of
global culture, where the valence of such components as religion, race, ethnicity,
sexuality and class -- however we choose to define them – is sustained through
discourses, institutions, beliefs, and patterns of daily life that in themselves shape
interlocking assemblages. And by referring to global religion as an assemblage, I
mean to index the complex interplay of theological, historical, and institutional
processes that work together to define who and what counts as being ‘inside’ and
an essential part of the faith and thus authentically representative of that religion
– and by contrast, who and what does not.
Juergensmeyer describes global religion as “the fluid process of cultural interaction,
expansion, synthesis, borrowing, and change” (2003: 4). Thinking through the
phenomenon of religious ‘othering’ has led me to regard Juergensmeyer’s description
as particularly useful because it brings together the processes of identity formation
and transformation that are always open to challenge and change. When combined
with his admonition to “think globally” (2014), the concept helps us to see that the
power religion has is a product of historical and contemporary systems and not an
unchanging essence. The power of religion as an institutionalized practice rests
partly in its command of material means (e.g., wealth and property) and partly in its
control of ideology, and the two aspects are closely intertwined.
Religious activism.
The twenty-first century wrought extraordinary changes in society and brought to
the world’s attention the role of religion in motivating violent acts and political
challenges. Religious activists challenged the legitimacy of the international system
of nation-states and the historical predominance of the ‘Westphalian synthesis’ that
subordinated the spiritual to the temporal. In turning attention to the ways religion
plays out in public life, many observers grappled with the fact that religious
worldviews and apocalyptic visions continue to matter in global politics. A leader in
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this trend, Juergensmeyer noted that at the turn of this century religions not only
motivated but also provided the organizational structure for terrorist acts against
the modern secular state and Western power. Finally, though religion can and does
provide rationalization for violent acts, the causes of global violence are more
complicated. Juergensmeyer continues to explore the implications of what he calls
“the culture of violence” (2000; 2020) but has eschewed the categorical and
reductionist treatments of religion as the sole or even the leading cause of violent
conflict. Instead, he suggests that certain historical and social conditions may have
radicalized some religious worldviews and the communities that embrace them
(see especially Juergensmeyer 2000).
Religion is a large part of the story of statecraft, and violence in the name of God
jeopardizes peace and safety because it obscures the several factors actually
contributing to the conflict. By exploring important concepts like “cosmic war,”
Juergensmeyer has contributed to our understanding of the interplay between
religion and violence in the twenty-first century. His work encourages the careful
study of how groups in particular historical circumstances interact with their sacred
texts and beliefs in a way that justifies acts of violence. Few subjects are more
important, and it requires our careful thought.
Just as important are the circumstances under which violent conflict can be brought
to an end if not averted in the first place. How do we get from where we are now to
a peaceful and just coexistence? Juergensmeyer maintains that when religious
language is used to “legitimize movements of rebellion with symbolic empowerment,”
(2014: 236), the conflict becomes cloaked in an aura of sacred battle and thus
difficult if not impossible to resolve. Indeed, peace is highly valued in all religious
traditions, whether in terms of a cessation of violent conflict or in the spiritual sense
of inner peace. Mahatma Gandhi mined the traditions of Hinduism and other faiths
to develop the idea that non-violent resistance could be a transforming force in
society. Juergensmeyer is acutely aware of this. His work on Mahatma Gandhi as
peace activist suggests that struggle brings people closer together, provided they
struggle the Gandhian way. Truth, self-sacrifice, and non-violence were the “three
constants” (Juergensmeyer 2002: 62) of Gandhi’s peaceful resistance and Gandhi’s
non-violent campaigns were never very easy. The satyagrahi (one who practices
non-violent struggle) should never avoid confrontation and should not surrender to
oppression. Gandhi’s way was “war without violence” (2002: 80).

60

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

In Terror in the Mind of God (2000), Juergensmeyer raises possible scenarios in
which peace and stability might prevail, and suggests in order for this to happen,
religious activists need to perceive secular authorities as embracing moral values,
including religious ones. The most interesting scenario is the one that Juergensmeyer
calls, in a gesture to literary theorist Rene Girard, “ritualized cosmic war.” According
to this model, religious rituals of sacrifice would offer a sanctioned outlet for violent
impulses so they need not be played out in the real world (2000: 241). Symbolic
sacrifice would displace real aggression. He further contemplates the idea of
keeping warfare symbolic, or a “war without bloodshed,” in God at War: A Meditation
on Religion and Warfare (2020).
Not to be overlooked is Juergensmeyer’s mode of ethnography. The interview is a
complex activity. The conversation with the interviewee, a dialogue, has to be
followed very closely and responses that attempt to change the line and direction of
discussion must be anticipated. The overall situation that provides the interview
context has to be constantly monitored. In many of his publications, most notably in
Terror in the Mind of God, Juergensmeyer successfully navigates the complexities
of the open-ended interview process to produce a rich account of subjects
discussed. He goes to great lengths to ensure that the interviewee plays an active
role in the interview as an agent in the production of knowledge, rather than be a
passive container of valuable information. He allows the interviewees to speak for
themselves in their own way. Without being self-conscious about it, he reveals the
emotional labor that goes into the interview situation. As researchers we do not
always concede that our emotions and our positions in the power dynamics of the
conversation should be included as important data. Juergensmeyer might call this
quality “squishy” and hard to pin down. But it offers a model of fieldwork from which
all researchers can learn.
To give instances of religious terrorism a more human scale, Juergensmeyer
interviewed several “militant religious activists” who have been held accountable for
this brand of violence, and the activists’ supporters (2000: 8). Seldom did he find
that they believed what they had done or supported was “terrorism.” Most of them,
he writes, shared the view that their communities were already under attack and so
their actions were morally justified responses to the violence they had already
encountered (2000: 12). These are not offered as simplistic examples of a kind of
relativism or perspectivalism that imply that the world is composed of an indefinite
number of disconnected people who can sharply disagree about objective reality.
Instead, Juergensmeyer wants to get inside the particular mindsets, or networks of
ideas and social groupings, in order to ask why religious terrorism is happening at
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this particular moment in history (Juergensmeyer 2014). His intrepid interview
process has led him to engage with perpetrators and supporters of violent means
among ISIS followers, Jewish extremists, al-Qaeda, Christian nationalists, and
others who have apocalyptic visions that are explicitly justified within the framework
of religion,
Future directions.
Juergensmeyer’s work offers a salient reminder that cultural production has the
power to influence political life, and vice versa. His cultural study of religious violence
– what many others have characteristically dismissed as anachronistic and entirely
political – has had an impact on many scholars. He opens the door to a range of
questions for future generations of scholars to grapple with, including significant
questions about relational outsiderhood and the strategies of religions that vilify
and exclude the religious ‘other’ in their local, regional, and global dimensions. How
can we avoid a ‘religious’ politics that tends toward the exclusionary and the
dogmatic? Whether religion ‘ought’ to be in public life is a moot issue; given that it
already is part of the public sphere, the question is, how is it to be regulated to
effectively prevent the sectarian violence we see increasingly around the world?
Juergensmeyer has the ability to work synthetically across a broad range of
sociological theories to demonstrate the dynamic of religion in public life. He poses
questions that have inspired scholars to look more closely at this dynamic. This
work opens up opportunities for new research. For instance, he asserts that religious
activism is intensely local, yet at the same time, the “religionization of conflict”
(2014: 235) is appearing in many places around the world; this aspect of his work is
urgently needed to understand the spread of right-wing nationalist ideas and social
movements around the world. To describe this fully, we need conceptual tools like
Juergensmeyer’s “cosmic war” to disentangle the problem and bring to light its
constitutive elements. Seeing religious violence as a global phenomenon whose
properties emerge from the interaction of its parts raises a related set of questions
that would look at our polarizing world and ask about the nature of violent ruptures
and peaceful resolutions. “The absolutism of religious language and images,” he
writes, “can help people reach beyond the limitations of their narrow, creedal
affirmations to a wider sense of tolerance and global understanding” (2003: 12).
Both scholars and reformers need to consider what conditions would make it
possible to reform exclusionary institutions and practices.
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BEYOND IDEOLOGY:
A SOCIAL MOVEMENT CRITIQUE

.

By Inger Furseth.

I first met Mark Juergensmeyer in Oslo, Norway in 2007. I had invited him to a
seminar on religion in the public sphere at the KIFO Institute for Church, Religion
and Worldview Research. We were a group of sociologists of religion who were
working on a grant application for a Nordic research project, which later resulted in
the 2009–2014 NOREL project, “The role of religion in the public sphere. A
comparative study of the five Nordic countries” (Furseth 2018). Mark was to give a
talk on his edited book Religion in Global Civil Society (2005). As I recall it, during his
presentation at KIFO, he did not talk much about the book but mostly about his
work. This was a little disappointing to us, who were eager to learn more about the
abstract concept “civil society” and its global dimensions.
The following day, Mark made up for his lack of reflection on civil society theories
when he gave a talk at University of Oslo on Terror in the Mind of God. We had
arranged for him to give a talk for a larger audience. I was familiar with his work, as
my co-author Pål Repstad and I had discussed his book in An Introduction to the
Sociology of Religion (2006), which first came out in Norwegian in 2003. It was great
to be in a large auditorium, filled with highly interested students, and listen to his
well-prepared talk on global terrorism, and see pictures of him interviewing wellknown militants.
The growth of global terrorism justified by religion had come as a surprise upon the
world, and Mark showed that this development was not just taking place within
Islam but within all world religions, although in different ways. When terror hit
Norway on 22 July 2011 and the then bishop of Oslo claimed that the attack did not
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have anything to do with Christianity, I could use Mark´s work and point out that it
did. Behring Breivik placed himself in the history of the Crusaders and saw his acts
as part of a cosmic struggle to protect Christianity against so-called Eurabia. In
2018, Mark returned to the University of Oslo as a keynote speaker at the Nordic
Conference in the Sociology of Religion, where he talked about “The Global Rise of
Religious Violence.” I have used Terror in the Mind of God in teaching for several
years. Due to his constant work of updating and revising it, the book is still on the
curriculum, twenty years after its first edition.
Meeting Mark is always fun, be it in Santa Barbara or in Oslo. His extensive knowledge
of social and religious movements across the world and his analyses of current
events are engaging. Add his great sense of humor, and you are up for a great
encounter. Below, I will talk more about the significance of Mark Juergensmeyer´s
work to the sociology of religion and the study of religious movements. Before I do
so, there is a need to take a step back and see what the sociology of religion looked
like before the growth of global terrorism. I will also include a few critical remarks
offered by social movement theory and point to one area where there is a potential
for synergies between his work and social movement theory.
From harmony to conflict – sociological understandings of religion.
Well into the 1970s, the structural functionalist theory dominating the sociology of
religion stated that religion was a contributing factor to the integration of society as
a whole. Émile Durkheim, Talcott Parsons and Robert Bellah thought that social
cohesion in modern society was secured through the existence of specific societal
institutions such as family, the legal system, the economy, the political system and
culture/religion. For them, religion was an institution that helped the social system
to maintain stability and equilibrium, and religious conflict was a deviation. Another
development that seemed to support the idea that religion no longer was the source
of conflict in modern Western societies was the growing secularization in this part
of the world. The seemingly declining public and private importance of religion left
secularization theory as another dominant theoretical paradigm.
In the late 1970s, a series of events led sociologists of religion to re-evaluate their
theories. These included the emergence of new religious movements, the growth of
the so-called “New Christian Right” in the US, the Iranian Revolution in 1979, and a
string of religious “fundamentalist” movements across the world. In the 1990s,
many studies of fundamentalism emerged that focused on a limited number of
manifestations within Christianity, Islam, Judaism, Hinduism, Buddhism and
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Sikhism. Some scholars attempted to draw this vast global material together, as for
example the American church historians Martin E. Marty and R. Scott Appleby, who
led a large research project that resulted in several volumes, The Fundamentalism
Project (1991–1995). Sociologists of religion began to discuss the different features
of religious fundamentalism (Bruce 2000), and the growing public role of religion led
them to question the validity of secularization theory. The many fundamentalist
movements and the war in the Balkans also led social scientists to increasingly
focus on nationalism. While general sociologists had often overlooked religion in
their analyses, the religious aspects of many nationalist movements could no longer
be ignored (Calhoun 1997).
Contribution to the study of religious movements.
It is against this backdrop that Mark Juergensmeyer´s work on religious nationalism
and violence appeared. He attempted to conduct a coherent analysis of various
religious insurgents and show that, in spite of ideological differences, they shared
an important feature, namely the struggle against the secular state (Juergensmeyer
1993). Another groundbreaking feature was that his analyses were based on
interviews with militant activists across the world. While similar studies usually
consisted of independent case studies conducted by several scholars,
Juergensmeyer conducted interviews with different militants himself, thereby
gaining a deeper insight into how militants understood the world.
While religious movements in modern times had usually been perceived as peaceful
movements, Juergensmeyer teased out two main features of the many movements
he studied, namely their willingness to use violence and their religious justifications
for this strategy. In many ways, Terror in the Mind of God (2001) aided in producing a
shift in the understanding of religion. Sociologists of religion could no longer simply
assume that religion represented the glue of modern society. Instead, religion had
become a phenomenon that often was at the center of conflict and not just in
distant history or far corners of the world. Juergensmeyer also demonstrated that
the use of violence was not exclusive to militants within one particular world religion,
but that many militants from all the major world religions understood their violent
struggles in religious terms.
Juergensmeyer did not conduct a traditional sociological analysis of the movements
he studied, i.e. with a focus on the participants´ social class, gender, socioeconomic
status, etc. He did not conduct a social movement study either, whether it be on
mobilization processes, recruitment efforts, movement organization, funding or
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socialization processes. Instead, he used a cultural approach, where he focused on
the militants´ employment of cultural and symbolic resources. To a large degree, his
analysis fitted nicely with the cultural turn that took place in sociology in the 1980s
and 1990s with its emphasis on discourse, symbols and meaning-making.
Missing dimensions.
While the cultural approach Juergensmeyer applied definitely brought out how the
militants interpreted the world and their own role and purpose, this approach has
some limitations for understanding the complexity of the movements he studied.
From a social movement perspective, there are important elements missing in his
analysis. One crucial element that was omitted was an analysis of the mobilization
process. A main argument in resource mobilization theory is that in order to
understand and explain why social and religious movements emerge and grow,
knowledge of their ideology is insufficient (Oberschall 1993; Tilly 1978; Zald and
McCarthy 1979). There is a need to know how leaders recruit new adherents and
how these joiners go from passive observers to active participants. Organization is,
furthermore, an important element in movement growth. What kind of organizational
structures do these movements have, and which challenges do these structures
pose for reaching their goals? Another element that is linked to organization is
funding. How do these movements fund their activities, and what implications does
their funding have for their operations? What kinds of links to other powerful players
does funding imply? Finally, in order to understand the strong ideological convictions
violent strategies imply, there is a need to analyze the movement´s socialization
practices. How do leaders train new joiners to frame their thinking in line with the
movement ideology? These elements are missing in Juergensmeyer’s analysis, a
fact he admits himself.
Another strand of social movement theory, political process theory, focuses more
on the contextual situatedness of social movements and argues that movements
do not act in a void but are dependent upon political opportunities to act (Kitschelt
1986; McAdam 1982). Political opportunities to act can consist of the possibility or
legal right for groups to engage in collective action and the amount of pre-existing
networks they access, which bring resources like organizational structures,
members, communication networks and leaders to the movement. Another
dimension that is crucial in the emergence of movements is the response of other
groups, as they often compete for the same resources. Political process theorists
will argue that it is important to know both the internal and external factors of
movements to explain their growth and development. Juergensmeyer does not pay
much attention to these factors, at least not systematically.
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As long as these intermediate factors are missing from the analysis, there is a
risk of producing the mistaken idea that there is a direct link between ideology
and movement practices and outcomes. In some instances, this is visible in
Juergensmeyer´s own work. For example, there is a tendency in the book Global
Rebellion (2009) to argue that the main goal of all the movements discussed in the
book is their struggle against the secular state. This is addressing only part of the
complex histories of the movements discussed, and the contexts in which they find
themselves, which consist of various political systems, geopolitical alliances,
socioeconomic factors and cultural traditions. When these internal and external
factors of movements are downplayed, it is tempting for students and other readers
to mistakenly conclude that certain ideologies automatically result in militant
movements.
Nevertheless, Juergensmeyer does draw on a third approach in social movement
studies, namely framing theory. A common assumption in social movement theory
used to be that the goals of a movement reflect the interests of its participants.
Rather than assuming this as a fact, framing theorists argue that movement leaders
do not simply respond to grievances, but they elicit specific ideological responses
from people who have not yet framed their thinking in this particular way (Snow et
al. 1986). Without mentioning the term “framing” or “frame analysis,” Juergensmeyer
actually studied the militants´ ideological frames and the different elements in their
ideologies that produced distinct sets of meaning-making and use of symbolic
resources. In this area, there is definitely a potential for synergies between his work
and social movement theory.
Mark´s work has helped sociologists of religion to leave behind naive, implicit
assumptions about the role of religion in contemporary society and turn this into an
empirical question. He concludes, in Terror in the Mind of God, that while religion can
be a source of conflict, contestation and violence, it can also contribute to peace.
His work represents a major contribution to nuancing the understanding of the role
of religion in the modern world and the role of religious frames in various movements
across the globe.
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MARTYRS AND DEMONS: THE MAKING
OF A CHRISTIAN MARTYR
.

By Julie Ingersoll.

As we watch the inexorable transformation of higher education I’m increasingly
aware that I am among the last generation of scholars to have experienced a
semblance of the idyllic graduate school experience most of us imagined as we
embarked on the journey.1 My days at UC Santa Barbara were marked by collegial
collaboration, professors nurtured our intellectual lives, mentored us in the discipline,
collaborated with us in research, and helped us find jobs in what was already
becoming a very difficult job market. Mark arrived at Santa Barbara when I was well
into my program and became one of the most important influences shaping my
work. Between passing my exams and writing my dissertation I was still looking for
better theoretical ways to think about the conflicts I intended to write about, so I
audited some classes. Mark was co-teaching a course on religious nationalism and
violence with Roger Friedland that seemed perfect. Mark held the meetings over
pizza and wine at his house on the cliffs in Goleta; the town adjacent to campus
where all the undergraduates live. It was such a crazy scene that grad students
didn’t even live there: no parking, occasional indoor furniture in front yards, and
partying college students wandering the streets day and night. But at Mark’s house
there were about twenty of us, sitting at his massive table in the kitchen every week,
talking into the night about what we’d read for that week.
My work is in far-right Protestantism on the edges of violence; nearly always deeply
violent in their theology, imagery and rhetoric but sometimes also literally so. Mark
was in the process of writing Terror in the Mind of God (Juergensmeyer 2000) and it
happened that I knew someone who had spent time in prison for arson at an
abortion clinic. I made the introduction, Mike Bray became one of the central figures

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

73

in that book, and Mark became a life-long mentor, friend and cheerleader. It seems
fitting that my contribution to this volume is a case study of the hagiography that
developed around a friend of Mike Bray who was executed for two abortion-related
murders. Juergensmeyer and I have both written about Paul Hill, but this essay
builds on that work exploring how Hill became a martyr and pointing to the
implications of martyrdom and persecution rhetoric for American culture war
battles. For this essay I take as my jumping off point, the chapter “Martyrs and
Demons,” in Terror in the Mind of God. The chapter examines the central role of
martyrs, sacrificial victims and the processes by which enemies are dehumanized
and demonized in the context of cosmic war.2
In September of 2003 abortion activist Paul Hill was executed in Starke Florida for
the 1994 murder of Dr John Britton and his bodyguard James Barrett (Ingersoll,
2013). As I was teaching and writing about religion and violence at the nearby
University of North Florida this seemed like a unique fieldwork opportunity. On
execution day, the process of re-imagining Paul Hill as a Christian martyr was well
underway as his supporters and opponents, corralled into separate spaces, held a
vigil outside the prison. As we awaited word of the execution, the skies grew dark
and a menacing Florida thunderstorm rolled through, with roaring thunder and
cloud-to-ground lightning strikes. Hill’s supporters read this terrifying display as
clear evidence of God’s wrath at the injustice of what was about to occur. In the view
of his supporters, Hill was not a murderer but a defender of the unborn; a martyr
who made himself a “willing sacrifice” to stop Dr Britton from performing abortions.
This essay draws on Hill’s own writings, a press conference and an interview he
gave the day before his execution, my field notes from the vigil outside the prison on
the day of the execution, statements issued by Hill’s compatriots around the time of
his execution, and the devotional websites that are maintained to this day by the
Army of God. These sources are examined with a focus on how, like the process of
demonization as described by Juergensmeyer, the production of martyrs is crucial
to the identity of religious movements advocating and justifying violence. I’m
particularly interested in the process of meaning-making attached to such figures
and the subsequent uses to which the narrative is put (Lincoln, 2002).
I am not making the claim that Hill is (or is not) a martyr. Martyr-ness is not some
essential, pre-existing quality that one has or does not have. It is an identity
constructed through a narrative process that is social (Lincoln, 1992). I am interested
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in the process by which a person comes to be seen as a martyr. In the case of Paul
Hill, the process involves at least three moments of narrative construction. The first
put forth by the would-be martyr, the second by his supporters, and the third fostered
by outsiders like pro-choice activists, public officials and the media.
Martyrdom narratives are central to Christianity itself. Jesus was a martyr; the
Christian tradition venerates several of the apostles as martyrs; the Old Testament/
Hebrew Bible tells of numerous prophets who were persecuted for “speaking the
truth.” The New Testament warns repeatedly that those who would follow Jesus
would be despised by the rest of the world. Yet in The Myth of Persecution, Candida
Moss argues that the early church was not particularly persecuted for what we think
of as “faith”; that the narratives of persecution and martyrdom were constructed
over time just as similar narratives are now (Moss 2013). In both the past and the
present, the martyrdom narratives serve the agendas of the storytellers.
Hill’s martyrdom narrative.
According to David Gunn Jr. (the son of another assassinated abortion provider)
Paul Hill was a relatively unknown anti-abortion activist, who has been made into a
martyr. But the Army of God maintains a Paul Hill devotional website that depicts
Hill protesting outside abortion clinics as he did for years before believing he was
“called by God” to stop Dr Britton from performing abortions. The website includes
various writings by Hill himself, articulating his defense of the use of violence.3
Perhaps due to modern modes of communication, Hill was able to contribute
substantially to the development of the narrative himself, unlike earlier Christian
martyrs for whom we have no records that have not been edited and elaborated by
multiple subsequent authors. (Moss 2013, 124) From the time of his arrest, through
his trial, and ultimately at his execution, Hill cultivated the demeanor and persona of
a martyr. He consistently appeared smiling, calm, relaxed, humble and at peace. He
wrote extensively from prison, including authoring a book. (Hill 2008) The day before
his execution he gave both a press conference and a half-hour interview with a
friendly media outlet associated with the anti-abortion group Life Dynamics. At the
press conference Hill said, “I expect a great reward in heaven…I am looking forward
to glory.” When asked if the execution was justified, he said, “they’re executing me for
doing a good deed but it’s an honor for me.” Yet when faced with execution, he chose
not to resist. He did not seek to have sentence overturned but decided “more people
would be saved by not resisting execution.”
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By his own account he spent his last days in prayer, reading the Bible and writing.
“God uses trials to sanctify [His people]” and he said he was “thankful for the trials…
I’d like people to remember me as someone who was willing to die for the principle
of defending innocent children, or innocent people, with the means necessary.”
Hill was permitted to give a lengthy recorded interview to a group called Life
Dynamics (LD) despite the fact that this group had long been controversial itself. LD
orchestrated threats and harassment of abortion providers and had long defended
the use of violence in response to abortion. They had become notorious for
publishing names and addresses of abortion providers in the form of a hit list,
crossing off names of assassinated providers.4
LD’s Mark Crutchfield and Ed Zalinsky opened the “show” marking Hill as a unique
figure, describing the special treatment that Paul Hill had had from prison officials
and the degree to which officials had extended “professional courtesy” to them for
the interview “bending over backwards” to make it happen. They went on at length
describing the deference and even honor accorded to their death row prisoner,
saying they treated him unlike an “ordinary prisoner” and the atmosphere surrounding
the interview and the execution as “sombre and even reverent.” Zalinsky said,
“everyone” came back from the execution “rattled” at what they saw as unusual even
“bizarre” occurrences at the prison on the day of the execution. He compared it to
something out of the Old Testament with the sky becoming menacingly dark, Turkey
Buzzards circling, a rainbow forming and disappearing, and lighting striking. As if
testifying to the truth of their characterization they said, “Even the reporters present,
regardless of their belief in God, said they’d never been anywhere like that before.
They called it ‘the most profound thing they’d ever seen’, called it ‘supernatural’
saying ‘off the air’ that they had ‘observed all kinds of things they weren’t going to
report’. In addition to the interview itself, the ‘show’ includes much footage from the
prison and ends with a prayer recorded from that day asserting that that our ‘land of
liberty’ was ‘martyring one of [God’s] servants”.
Mike Bray, one of the most outspoken defenders of the use of violence to end
abortion, framed Hill’s execution in terms of righteousness and heroic courage:
Paul did not choose to terminate an abortionist covertly so that he might repeat the
good deed to future joy of many babies and their relatives. Rather, he chose to abort
the abortionist in public, laying down his weapon and holding his hands to heaven
as he walked away and submitted to arrest (Bray n.d.).
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Bray also invoked a comparison to the sacrifice of Jesus: “I am confident, that Paul
has had no zeal to pursue pardons. To seek pardon is – even if only implicitly – to
admit wrongdoing. He will have nothing to do with such falsehood…it is Paul Hill
who has made of himself an excellent sacrifice” (Bray 1997).
A year after Hill’s execution, the Army of God organized a pilgrimage they called a
“Paul Hill memorial tour”5. It lasted an auspicious three days and concluded in the
city in where the assassination occurred. The group returned to Florida proclaiming,
“Paul Hill was the first American to be martyred for defending innocent pre-born
children from abortion.”
Symbolic empowerment; claiming the mythic past.
If historic Christian martyrdom narratives were marshalled to support and legitimize
“orthodoxy” over/against heresy, as Moss argues, and “serve the interests of the
storytellers,” what purpose does this contemporary example serve? (Moss 2013).
Contemporary conservative Christians are committed to the idea that the degree to
which they are in conflict with the larger world is an indicator that they are “getting
it right.” Moreover, this expectation of persecution exists in the context of a broader
commitment to apocalypticism allowing them to see themselves as engaged in a
cosmic battle (Ingersoll 2015). They expect the culmination of history resulting from
a conflict between the forces of good and evil, not as abstractions but as warring
factions of human beings arrayed against each other, what Juergensmeyer calls a
Cosmic War (Juergensmeyer 2000). These Christians couple the sense that we are
seeing the culmination of a conflict between good and evil, embodied as “good
guys” and “bad guys,” with anticipation that the “good guys“ will be persecuted
(indeed, that’s how we will know they are the “good guys“). If there is no persecution
they must, ideologically speaking, manufacture it.
Martyrdom narratives serve exactly this purpose. They legitimize otherwise
unthinkable actions like the assassination of a doctor. Paul Hill is transformed
from a violent extremist or a terrorist into a self-sacrificing soldier, protecting the
innocent. And those who identify with Hill, become martyrs by proxy. Interestingly,
most of the storytellers do not elect the path of martyrdom themselves. Or as
Russell McCutcheon said as we discussed this paper, “martyrdom is like celibacy;
fine if only a couple do it; more useful as discursive strategy than actual practice.”
Put another way, the would-be martyr becomes the embodiment of the community
and its values. By perpetuating the martyrdom narrative, people identify themselves
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with the martyr symbolically, allowing them to stake out a spot in the oppositional
space of the “persecuted” without having to become martyrs themselves. This, in
turn, establishes a sense of injustice, embattlement, resentment and anger that
can be marshalled for all manner of purposes ranging from anti-government
conspiracy theories and junk science to an attempt to overturn democracy to steal
a presidential election.

NOTES.

78

1

I have in mind exploitative adjunctification, corporatization, and a division between the haves and the
have-lesses/nots. The former retain access to the traditional liberal arts while the latter only have
access to workforce training.

2

Some of the fieldwork I draw upon for this essay was presented at the 2015 annual meeting of the
IAHR in Erfurt Germany in a paper entitled “Social formation and the making of a Christian martyr.”
Some of the framing also appears in “Contested authority: evangelicalism as a cultural system”
(Juergensmeyer and Kitts forthcoming).

3

http://www.armyofgod.com/PaulHillWhoIs.html accessed 1/25/2021

4

https://www.youtube.com/watch?v=Phfaw-TdOUA accessed 1/25/2010

5

http://www.armyofgod.com/PaulHillTour.html accessed 1/25/2021
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SIKH STUDIES IN THE UNITED STATES

.

By Gurinder Singh Mann.

On the happy occasion of Professor Juergensmeyer’s entry into his eighth decade, I
pray for his continued contribution to scholarship, teaching and public lecturing, and
register my gratitude to Mona Kanwal Sheikh and her colleagues for making me a
part of this bouquet of affection and respect for their mentor. Juergensmeyer’s
essay entitled “The forgotten tradition: Sikhism in the study of world religion” along
with others included in his edited volume, Sikh Studies: Comparative Perspectives on
a Changing Tradition (Juergensmeyer and Barrier 1979) nudged me to enter the area
of Sikh Studies in 1982.1 For his advice during the student years, his support during
my work at the University of California, Santa Barbara (1999–2015), and his
encouragement in the establishment and overseeing the GISS, New York (2016–
present), I remain eternally grateful.
This story begins in 1966 when an American scholar with degrees in philosophy,
ethics and international affairs arrives in Punjab, a north-western state in India that
the Sikhs deem their homeland. He arrives with a teaching assignment at Panjab
University, Chandigarh, settles in the faculty housing, also makes contact with a
group of teachers – local, American and European – who were teaching at Baring
Union Christian College, Batala, 120 miles to the northwest, and avails of the
opportunity to study the complex religious landscape of Punjab, including Sikhs,
Radhasoamis and Ravidasis. Punjab being a small province, his motorbiking around
provides him an excellent exposure to the people and the sub-units of the region –
the Malva (Chandigarh), Doaba (Jalandhar), and Majha (Batala and Amritsar).
Several years later he returns to Punjab, affiliates himself with Guru Nanak Dev
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University, Amritsar, and focuses on the religious community of Ad Dharm and the
Ravidasis based in and around Jalandhar in the heartland of the Punjab for his PhD
research in political science at the University of California, Berkeley.
On returning to Berkeley he starts his professional career by accepting the
responsibility for building a joint program in religious studies for the graduate
theological union and UC Berkeley (1974–1989). Juergensmeyer’s effort to build
this program had a significant bearing for Sikh studies. In Fall 1976, he arranged the
teaching of a course on Sikhism and invited W.H. McLeod, a friend of his from Baring
College, Batala, who by this time had emerged as the leading Western scholar of the
Sikhs, to teach it. During the semester, he also organized a conference on the Sikhs
and compiled the edited volume mentioned earlier in 1979. Arranging the teaching
of Sikhism, organizing a conference and publishing an edited volume were all firsts
of their kind outside Punjab, and this list continued to expand under Juergensmeyer’s
watch.
Via the University of Hawaii, he arrived at UC Santa Barbara in 1993 and his
association with Sikh studies manifested in several different forms.2 First and
foremost, the Sikh community constituted a regular part of his courses on global
religions, and, in the process, he introduced the Sikhs to his classes with the
enrolment of over two hundred people. Secondly, his vision of building global studies
included the allocation of a permanent teaching slot for Sikh studies and he even
convinced a Sikh philanthropist to donate some funds to be used for programmatic
purposes in the area. The arranging of a teaching position at a major research
university was another first on his part and should be taken as his, and through him,
UC Santa Barbara’s gift to the Sikh community. Having accomplished this, he then
worked hard to ensure the success of this position and it is worth mentioning that
this so far has been the only such one to have continued without any interruption
since its inception.3 In addition, he contributed extensively towards bringing to focus
the importance of Sikh studies by participating in conferences at universities all
around the world. For his “contribution to the promotion of Sikh studies in North
America,” the program at UC Riverside honored him in May 2019. For those who
work in established areas of study, these initiatives might not sound outside the
domain of what they take to be “academic” but for me, his half-century long and
steady support for Sikh studies has secured him a place of honor in the founding
narrative of Sikh studies in North America above and beyond an academic interest
alone.
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Scholarship on the Sikhs.
There is lot more to say about how much scholarship on the Sikhs has benefitted
from his writings. I have referred to Sikh Studies (Juergensmeyer and Barrier 1979),
and the extended rationale for this volume appeared in the form of his essay entitled
“The forgotten tradition: Sikhism in the study of world religion” (Juergensmeyer
1979a). The first of the kind, it underlined the lack of adequate attention to the Sikhs
in writings on both world religions and Indian studies and explained the benefits that
the Sikh-related issues can bring to existing discussions around textual, mythological,
social and political studies. Its concluding words cogently summarizing his position
are worth quoting:
“Studies of the Sikh tradition and the community are valuable in their own right,
especially considering the paucity of such studies among Western scholars. But
more than that, Sikh studies may have a provocative effect on other areas of
scholarship, turning our attention to hidden subjects, helping us to reassess the
nature of India’s religious traditions, and providing new strands of insight for
comparative analysis of religious phenomena.” (Juergensmeyer 1979b).
This manifesto-like statement paved the way for the other essays that are laid out in
the following sequence: “The context of Sikh studies,” “The origins of Sikhism,” “The
texts of Sikhism,” “Sikhs abroad,” and a concluding essay on “Sources of Sikh
studies.” As for the texture of the volume, the group of eighteen contributors with
primary interests in Indian, Vaisnava, Biblical and Diaspora studies weaves a
beautiful tapestry combining specificity and breadth. In the process, they effectively
present the state of the field of Sikh studies and raise issues about its various facets
that continue to be relevant even as we write.
In this brilliant and fresh conceptualization, the benefits for Sikh studies range from
introducing “Sikhs abroad” as an autonomous and most recent chapter in the
narrative of Sikh history to offering valuable insights pertaining to the structure of
the field itself. My memory of first reading the volume in 1980 is still vivid. I felt not
only hugely inspired but could perceive the map of my future work lying right in front
of me. I just had to decide where and how to start. His effort at bringing into focus
what Sikh studies would add if incorporated in discussions about India and
comparative religion brought further reassurance of the value of the work. His ideas
of how Sikh studies could expand the contours of religious studies paved the way
for the following experimentation at universities such as Toronto (1987), British
Columbia (1987), Columbia (1989), Michigan (1992) and London (1999) in the
subsequent years.
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At Berkeley, Juergensmeyer also supervised Gurudharm Singh’s doctoral
dissertation that was later published under the title, Guru Ramdas (1997) and
remains the only extended study on the fourth Sikh guru. The overall momentum he
set into motion also manifested itself in collaborations such as between Karine
Schomer, an American scholar based in the Bay area and W.H. McLeod, which took
the form of an outstanding edited volume entitled The Sants (1987), to which
Juergensmeyer contributed a valuable essay on the Radhasoamis. His own work
with John S. Hawley, the leading American scholar of medieval Indian literature,
resulted in the production of a classic volume entitled the Songs of the Saints of India
(1988) in which Guru Nanak, the founder of the Sikh tradition, is assigned a place.
Three decades from its original release, the book continues to be the best anthology
of translations of poetry of that period.
Juergensmeyer’s concern for the area of “Sikhs abroad” resulted in two seminal
essays, which appeared in Panjab Past and Present (1976) and in the volume of 1979
on the Ghadar Party. The Ghadar Party was a political organization created by
Indians, the overwhelming majority of whom were Sikh immigrants living on the
Pacific coast in the 1910s. In these, he attempted to understand how people away
from their native lands get drawn into politics and the insights he presented can help
us understand present-day Sikh attitudes toward what is happening in the Punjab.
These essays also bring to the fore the dichotomy between the one-time Indian
nationalists fighting the British colonialism as the object of admiration and reverence
and the present-day political activists supporting Sikh leadership in Amritsar in its
fight with the federal government in Delhi as an object of derision under the label of
separatists/Khalistanis. His interest in the Ghadar Party activism extended beyond
these essays to the supervision of Jane Singh’s doctoral dissertation on the literature
associated with this movement and then his overseeing of the building of an archive
of the Ghadar-related documents at the main library at UC Berkeley.4
At UC Berkeley, he also brought to completion the work he had started in Punjab in
the form of two seminal studies – Religion as Social Vision: The Movement Against
Untouchability in 20th Century Punjab (1982) and Radhasoami Reality: The Logic of a
Modern Faith (1991). In his work on the Ad Dharmis, he drew attention to the
untouchables as a fourth religious community (qaum) distinct from Muslim, Hindu
and Sikh. The Ad Dharmis provided, and still provide, an alternative basis for the
organization of society, and given the growing demands of Dalits and other
Scheduled Castes in India, revisiting his work on this movement is more pressing
than ever. In his work on the Radhasoami tradition, he examined how religious
actors crafted and nurtured a vision that was both traditional and modern. Like the
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Sikh tradition, the Radhasoami community emerged out of a devotional milieu of
Sikh and Hindu beliefs and practices, but was modernized so as to meet the unique
needs of worshippers in the 19th and 20th centuries. His emphasis on religion as
reform and as something that adapts to changing circumstances reflects his
interest in how religious actors have interpreted the modern world. The understanding
of both these groups, however, is helpful to make sense of the backdrop of the Sikh
community. If you go to the homes of leaders of these groups in Jalandhar and
Beas, they will all flash Juergensmeyer’s books as the best studies of their respective
communities. How many of us in academia can even dream of this honor? His
approach of making the empirical data the launching pad to raise big picture issues
of how the socio-religious groups are formed, function and define themselves
provides a neat model of study for researchers in Punjab preparing to wet their feet
in writing socio-religious history.
Juergensmeyer also carefully incorporated his knowledge about the Sikhs in the
delineation of his arguments about religious nationalism and violence. For him, Sikh
“militancy” was not something to be dismissed but understood on its own terms.
The friendships he nurtured in Punjab helped him arrange firsthand access to the
primary players, and his analysis of these data brought a great degree of empirical
firmness and authenticity to his writings. Given the broad scope of his work including
various religious and regional groups, his insights regarding Sikh militancy have not
adequately filtered down into the discussions among scholars of Sikh studies. One
hopes that as the historiography of the period crystalizes, his understanding of the
issues related to the Sikhs (Amritsar), the state government (Chandigarh), the
federal government (Delhi), and abroad in terms of religious nationalism will be
incorporated into the work produced by scholars in Punjab.5
In his recent writings, Juergensmeyer has updated the earlier label of “Sikhs abroad”
into “globalization of the Sikh community,” and has produced two major statements
that appeared in The Oxford Handbook of Sikh Studies (2014) and Brill Encyclopedia of
Sikhism (2017). In these essays, he tends to see the trajectory of Sikh history in
terms of Punjab-based religion, a world religion, and a global religion. He works on
the assumption that each religious community carries an “essence” that remains
relatively stable over time, and then there are its “manifestations” that result from
adjustments to the shifting circumstances and times. In his meditations on global
Sikhism, he suggests that the weight of history will be behind those who see the
future based on a creative interaction between the base in Punjab and the Sikh
groups presently settled all around the globe. In interesting ways, his point of view
about the Sikh future fits very well into the relatively flexible Sikh view of life.6
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And the sage goes on!.
In 2021, Juergensmeyer’s interest in Sikh studies took the form of biweekly
conversations on a recorded online webinar with the teachers in this area working
at different universities. Here someone “who has seen it all” introduces an altogether
new genre to preserve a corpus of critical information for posterity. He provides the
platform for the faculty associated with Sikh studies to share the nature of the work
they do, their understanding of the contours of the field, and their visions for its
future. In the process, he also tries to gauge the current state of the field and check
out the relevance of the ideas that he put forth in his foundational essay of the mid1970s. For instance, his first two guests underlined the critical role of the learning of
Punjabi for those aspiring to work in Sikh studies but somewhat missed the
relevance of the proposition that given the current structure of the field one could
surely do legitimate scholarship without the mastery of the language and that the
anchor himself is an outstanding personification of this stance, a role model of how
one can help develop the field by helping create positions that would take relevant
information to students at the university campuses, writing about the issues at its
very heart, and making the general public aware of the Sikhs. I pray that Sikh studies
and the Sikh community will continue to benefit from Mark Juergensmeyer’s
scholarly activities in the new decade and many young sailors would seek guidance
and direction from the majestic lighthouse he has created in the ever-changing seas
of Sikh studies!
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NOTES.
1.

This excellent volume inspired my move from English literature to religion and, eventually, Sikh
studies. The volume is published under the names of Mark Juergensmeyer and N. Gerald Barrier, but
Barrier told me in one of our conversations that the work that went into the organizing of the
conference and the production of this text was essentially that of Juergensmeyer, so I assign it to
him. I am deeply indebted to Ainslie T. Embree, J.S. Grewal, John S. Hawley, Mark Juergensmeyer and
W.H. McLeod, for their support during my journey that began with my search for places to study in the
early 1980s and right up to the launching of the Global Institute for Sikh Studies, New York.

2.

At UCSB, he found fertile soil for his talents, and his work resulted in establishing himself as an
outstanding teacher, builder of a vibrant department of global studies, winner of a series of
prestigious awards, and holding a celebrity status with invitations for public lectures on a variety of
themes and interviews around the globe.

3.

Juergensmeyer conceived the position in Sikh studies at Santa Barbara and carefully nursed its early
sprouting. The initiation and later success/failure of programs at other universities resulted from a
complex combination of factors such as the attitudes of department members to Sikh-related issues,
the position holder’s view of what was expected of him or her, and the nature of grasping how
academia works on the part of individual Sikhs or the community leadership that sponsored these
activities. This subject calls for a paper in its own right.

4.

Jane Singh went on to develop a course on South Asian Diasporas among which the Sikhs
constituted a significant segment and taught it under the auspices of the Department of Ethnic
Studies at UC Berkeley from the 1980s until recently. She also organized a set of conferences and
thus kept the Sikh studies flag flying at Berkeley after Juergensmeyer’s departure.

5.

Juergensmeyer’s interpretation of the events related to the Sikhs was much closer to the ground
reality and different from the analysis offered by the “fundamentalism project” that emerged from the
University of Chicago in the 1990s.

6.

An interesting situation appears in Sadhu Singh Dhami’s novel entitled The Delicate One (Maluka) set
in the Vancouver of the mid-1920s. A group of Sikhs try to reach an agreement on how to address
problems related to religious issues that come up in their daily lives and their attitudes are divided
between writing to the authorities in Amritsar for guidance or being pragmatic and resolving the
issues in Vancouver itself. The majority go for the latter option and the policy is thus informally
established.

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

87

References
Gurudharm S. 1997. Guru Ramdas. New Delhi: Harman.
Harbans, S. & N. G. Barrier (eds.). 1976. Punjab Past & Present: Essays in Honour of
Dr. Ganda Singh. Patiala: Punjabi University.
Hawley, J. S. 1988. Songs of the Saints of India. Translations by J.S. Hawley &
M. Juergensmeyer. New York and Oxford: Oxford University Press.
Jacobsen, K. A., G. Mann, K. Myrvold & E. Nesbitt (eds.). 2017. Brill Encyclopedia of Sikhism,
Volume 1. Leiden: Brill.
Juergensmeyer, M. 1979a. “The forgotten tradition: Sikhism in the study of world religions.”
In Sikh Studies: Comparative Perspectives on a Changing Tradition, M. Juergensmeyer &
N. G. Barrier (eds.) Berkeley, CA: Graduate Theological Union, 13–24.
Juergensmeyer, M. 1979b. ”The Ghadar syndrome: immigrant Sikhs and national pride.” In
Sikh Studies: Comparative Perspectives on a Changing Tradition, M. Juergensmeyer & N.G. Barrier (eds.) Berkeley, CA: Graduate Theological Union, 173-90.
Juergensmeyer, M. & N. G. Barrier (eds.) 1979. Sikh Studies: Comparative Perspectives on a
Changing Tradition. Berkeley: Religious Studies Series, Graduate Theological Union.
Juergensmeyer, M. 1982. Religion as Social Vision: The Movement Against Untouchability in
Twentieth-Century Punjab. Berkeley: University of California Press.
Juergensmeyer, M. 1991. Radhasoami reality: the logic of a modern faith. Princeton:
Princeton University Press.
Pashaura, S. & L. E. Fenech. 2014. The Oxford Handbook of Sikh Studies. OUP.
Singh, S. 1997. Maluka (The Delicate One): A novel: Part first and second. Publication Bureau:
Punjabi University.
Schomer, K. & W. H. Mcleod (eds.) 1987. The Sants: Studies in a Devotional Tradition of India.
Delhi: Motilal Banarsidas.

88

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

89

90

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

CRITICAL DALIT STUDIES

.

By Ronki Ram.

Professor Mark Juergensmeyer is a household name among social scientists,
scholars, students and Dalit activists in the Doaba of East Punjab – a stronghold of
Ad-Dharmi and Mazhbi Dalits. This region gave rise to a good number of radical
social and political movements during the British rule over India. The most prominent
among them were the Ghadar, Babbar Akali and the Ad Dharm. Mark’s familiarity
with the people of this region evolved during his fieldwork on the genesis,
organization, ideology and functioning of the Ad Dharm movement. Half a century
ago he made this place, between two rivers – the Sutlej and the Ravi – the universe
of his doctoral research work. He became affiliated with the department of political
science at Panjab University (PU) in the 1960s and from that base he frequented
different places in the Doaba to look for first-hand information from leaders, activists
and sympathizers of the Ad Dharm movement – the most prominent among them
being its founder: Babu Mangu Ram (also called Ghadari Baba Babu Mangu Ram
Mugowalia; hereafter Babu Mangu Ram).
I came to know about Babu Mangu Ram and the Ad Dharm Movement from the
classic work of Mark Juergensmeyer entitled Religion as Social Vision: The Movement
against Untouchability in Twentieth Century Punjab, published by the University of
California Press, Berkeley in 1982. This book was based on his PhD thesis. It was
republished later in India in 1988 by Ajanta (Delhi) under the title Religious Rebels in
the Punjab: The Social Vision of Untouchables, and again a third time by the Navayana
Press under the title Religious Rebels in the Punjab: The Ad Dharm Challenge in 2010. I
had stumbled upon this book while searching for another title in the A.C. Joshi
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Library of Panjab University, which I joined in 1995 after completing my doctorate in
international relations from Jawaharlal Nehru University and subsequently serving
there as a research associate for three years (1992–95) including a brief stint at a
faculty in Goa University. The very title of this relatively thick volume generated my
interest in its subject matter. Although the author was unknown to me then, this
volume completely transformed the trajectory of my research interests and has
otherwise had a profound influence on me personally as well.
As I began reading this engaging narrative on the rise of the downtrodden against
the then prevalent oppressive social structures in East Punjab – the region I myself
come from – I became completely absorbed and was unable to rest until I had
finished the entire book. The minute details about each and every aspect of the Ad
Dharm’s organization, leadership, context, the socio-cultural milieu and the way all
this had been so coherently contextualized, all bear witness to the intimate
knowledge of the author vis-à-vis his subject. The author being an English-speaking
researcher further makes it more astonishing as to how he could have been able to
capture the kernel of the local narrative in vernacular. It is an academic tour de force.
Such a work is the distillate of years of selfless dedication.
Dalit Studies in Punjab.
Mark nurtured close ties with Punjab over several decades. He first visited
Chandigarh (capital city of Punjab and Haryana) in January 1966 after completing
his first set of graduate studies in religion and international affairs at Columbia
University (NY) and began teaching a course in political theory for the economics
undergraduate (Hons) program in the department of economics at Panjab University.
During this period (1966–1967) he stayed in the bachelor faculty housing building
next to the main guest house on the campus of PU. After working on his PhD in
political science from 1967–69 in Berkeley, he returned to East Punjab in 1970–71
to do fieldwork on his research theme Ad Dharm and other Dalit movements as a
part of his dissertation. During this time he again became affiliated as a research
scholar with Panjab University and the Guru Nanak Dev University in Amritsar.
During this stay in Chandigarh and Amritsar Mark made repeated field trips to
Jalandhar and spent some time in Boota Mandi and the Dera Ballan (strongholds of
so-called lower castes) – in the periphery of the city.
During one such study visit, Mark was fortunate enough to meet with Babu Mangu
Ram himself – the founder of Ad Dharm movement – on his farm near Garhshankar.
Mark also used to frequent the Center for Sikh Studies at Baring College, Batala
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(near Amritsar) where W.H. McLeod was teaching at the time, and continued his
language studies at the language school in Landaur, above Mussoorie. In 1973 he
returned to complete his research on Dalits, travelling widely over the East Punjab.
However, his central area of research work was confined to village studies of
Scheduled Castes around the districts of Jalandhar, Hoshiarpur, and Anandpur. In
1978, he again returned to Punjab to begin work on his Radha Soami book (which
began as a chapter in his classic on Religious Rebels in the Punjab). Following this,
Mark visited Punjab every few years (1979, 1985,1986, and 1988) until the book was
finished – the Indian edition. His latest research project on Punjab concerns itself
with how the Khalistan movement ended. For this purpose, he has made several
visits to Punjab in the last several years and interviewed some former militants and
others knowledgeable about the movement, including Wassan Singh Zaffarwal and
the late police chief K.P.S. Gill. Part of his latest research work will be included in one
section of his forthcoming book When God Stops Fighting: The End of the Imagined
Wars of the Islamic State, Khalistan and the Moro Movement to be published by the
University of California Press later this year or early next year, as shared by Mark in
his correspondence with me. He has kept his Punjab connections intact in California,
where he is perhaps the only non-Sikh on the board of the US Sikh Foundation and
has played a leading role in establishing the first chair of Sikh studies in the US at
the University of California, Santa Barbara.
Prof Mark’s deep connection with Punjab that he developed during his frequent
research visits continues even today, after a long period of half a century. On his
most recent visit, he delivered a talk entitled “Reminiscing Ad Dharm” at the PU on
January 31, 2020. It was also a great occasion for Mark to refresh his half-centuryold memories as well as to meet friends from his old days at the PU campus,
especially Devinder Singh who had taught him Punjabi. This exceptionally long
association with the region and its people is what has made Prof Mark’s study of the
Dalit movement in Punjab a must-read for anyone who wants to pursue research in
the fast-emerging discipline of critical Dalit studies.
Uncovering Ad Dharam .
Personally, academic literature on social and Dalit movements was unfamiliar
territory, as I was deeply involved in the discipline of international relations. What
attracted me most in the Religious Rebels in the Punjab was the story of the uprising
of the lower castes in my native region. While reading this classic, I had enquired
from a good number of people, even in my own village in Hoshiarpur district – the
place of the origin of Ad Dharm – about this movement, and to my surprise everyone
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showed her/his ignorance. It further elevated the importance of the great narrative
built by Prof Mark as well as my curiosity to verify first-hand the contents of this
classic work. This was the beginning of my shift from international studies to Dalit
studies. All this would not have been possible, but for my chance reading of Mark’s
Religious Rebels in the Punjab. This has widened and deepened both my personal
and professional perspectives, and for this I am eternally grateful and indebted
to Mark.
I began reading Dalit literature in 1997. At the same time, I also met some of the
people Mark had interacted with regarding the Ad Dharm during his field study in
East Punjab in the early 1970s. Many of them were at that time in their late 80s and
early 90s, and prominent among them were: Isher Das Pawar, Bhagwan Das
Advocate, Lahori Ram Balley, K.C. Shenmar, Chanan Lal Manak, Manohar Lal Mahey,
Pritam Bala, Chattar Sen (son of Babu Mangu Ram). Except for Balley and Mahey,
the others are regrettably no longer alive today. It was a great experience to meet
and know from them about the Ad Dharm almost thirty years after they had first
spoken about it with Mark, then a young researcher from University of California,
working on his doctoral dissertation. Many of them fondly remembered and relished
their three-decade long interaction with Mark. C.L. Chumber, who collected a good
amount of literature on Ad Dharm and brought a souvenir of its memorable journey
by providing me with the Punjabi and Hindi editions of the Ad Dharm Mandal Report
(originally in Urdu and translated into English by Mark and included in Religious
Rebels in the Punjab). Prem K. Chumber, younger brother of C.L. Chumber, runs two
weeklies – Ambedkar Times (English) and Desh Doaba (Punjabi) – both dedicated
to the memories of Babu Mangu Ram and Dr. Ambedkar. Since he settled in the US,
in Sacramento California, Prem Chumber has distributed many hundred copies of
Religious Rebels in the Punjab in North America free of cost over the last few years.
During my fieldwork on the Ad Dharm movement in Jalandhar city, C.L. Chumber
helped me in locating old copies of Adi Danka (“Drum of the Indigenous People”), the
newspaper of the Ad Dharm movement, which was published in Urdu. It took me a
long time to cover various villages in the districts of Jalandhar, Hoshiarpur,
Nawanshahr and Gurdaspur where some of the activists of Ad Dharm movement
and their families live now. The more I came to know about this historic Dalit
movement, the more I realized that what Mark had accomplished while doing
research and subsequently writing a book on it was much more than documenting
its socio-cultural and political journey. Prof Mark’s pioneer work has once again
ignited the Dalit spirit for its lost consciousness and radical assertion. It is not an
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exaggeration to say that since the publication of the Religious Rebels in the Punjab, a
new breeze of learning about the Ad Dharm movement and its founding father, Babu
Mangu Ram, started blowing among the Dalit activists in general, and scholars of
Dalit studies in particular. A good amount of research work has been done in the
social sciences and humanities at various universities in North India.
Mark’s study made it amply clear that Ad Dharm was the only movement of its kind
in north-western India which aimed at securing a respectable space for the lower
castes through cultural transformation, spiritual regeneration and political assertion
among them, rather than seeking patronage from above. Comprising all the lower
caste people of the state, the Ad Dharm built its headquarters named Ad Dharm
Mandal in Jalandhar. Seth Kishan Das of Boota Mandi – the leather business center
in the vicinity of the British military cantonment at Jalandhar – provided major
financial support to the Ad Dharm movement. Babu Mangu Ram literally took the
movement to the doorsteps of the untouchables in the region, soon emerging as a
cult figure and household name among the Dalits of Punjab. It was the first time in
the forgotten history of the lower castes that a golden opportunity knocked at their
doors to get them united on a common and distinct platform under the leadership
of their fellow-traveler who had tasted the fruits of freedoms and democracy during
his stay in the US, and his close association with radical Ghadar movement. And the
ethnographic study of this movement by Mark metamorphosed it into a glorious
heritage of Dalit struggle in Punjab.
The emergence of a Moolnivasis Qayum.
What made Ad Dharm the most politically noticeable and powerful movement of its
time, as underlined by Mark, was the foresight of its visionary leaders in setting the
goal of bringing the divergent lower caste communities under a single flag and of
transforming them into a distinct ‘Qayum’ (community) on a par with Hindus, Sikhs,
Muslims, Christians etc. This was the most crucial political move on the part of
Babu Mangu Ram, the master strategist, who intervened at a critical period when
limited direct elections were scheduled to be held in the state. He pressed for a
separate religion for the lower castes of Punjab to be recorded in the 1931 census,
who in his opinion were neither Hindus, Sikhs, Muhammadans nor Christians. The
lower castes, reiterated Babu Mangu Ram, were the original inhabitants –
Moolnivasis (aboriginal people) of this land. The alien Aryan invaders, he continued,
deprived them of their kingdom, and finally enslaved them. In the poster announcing
the first annual meeting of the Ad Dharm movement, Babu Mangu Ram, along with
Swami Shudranand and Babu Thakur Chand, devoted the entire space to the
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hardships faced by the moolnivasis at the hands of the caste Hindus (Aryans). He
also made an appeal to the Moolnivasis to come together to chalk out a program for
their liberation and upliftment. He put forth the demand of a separate mazhab
(religion) for these low caste peoples in order to forge them together into a
distinct qaum.
To invigorate and further empower the Ad Dharm movement, recognition as a new
religion for the native lower caste people was the next necessary step. For that
purpose Babu Mangu Ram underlined the need for majlis (organization). The claim
that the Dalits were the real inhabitants of this land had an enormous psychological
impact on them. It provided a theological podium to sustain and reinforce the new
Dalit identity. The articulation of the consolidation of the lower caste power through
the conceptual categories of mazhab, quam and majlis, as deployed by Babu Mangu
Ram, was the original contribution of the pioneering Dalit studies conducted by
Prof Mark. The Ad Dharm was based on the teachings and inspiration from the
spiritual figures of the North Indian Bhakti movement, particularly Guru Ravidass,
Bhagwan Valmik, Sant Kabir and Sant Namdev. Babu Mangu Ram, argued Mark,
played a dominant role in chiseling the three elements of Dalit religious identity –
qaumik, panthik, and dharmik – thus strengthening their resolve to become rulers
themselves.
During the census of 1931, around half a million SCs in Punjab returned themselves
as followers of their newly recognized religion – Ad Dharm. Thenceforth, the
followers of Ad Dharm took pride in being addressed as Ad Dharmis. Another equally
great achievement of the Ad Dharm movement was that it swept the Punjab
provincial assembly elections in 1937 & 1946, which made it an equally important
stakeholder in the Punjab legislature, perhaps for the first time in the history of the
lower castes in colonial India. Moreover, Babu Mangu Ram and the Ad Dharm
movement provided a fertile ground for sowing the seeds of the mission of Dr. B.R.
Ambedkar in the Punjab. During Dr. Ambedkar’s struggle for separate electoral
status for the depressed classes at the London round table conferences, Babu
Mangu Ram supported him by sending many telegrams in his favor, vying with
Mahatma Gandhi over the question of the leadership of the depressed classes in
India. In his classic Religious Rebels in the Punjab, Mark Juergensmeyer documented
the tremendous contribution of Babu Mangu Ram and his Ad Dharm movement to
the generation and channeling of social and political consciousness among the
lower castes in Punjab enabling them to assert themselves against millennia-old,
deeply oppressive, caste structures by envisioning an egalitarian socio-political
order in the image of Begampura (the Abode of Joy) of Guru Ravidass.
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COSMIC WARS AND SOCIAL MOVEMENTS

.

By Reza Aslan.

My fondest memories of graduate school at the University of California, Santa
Barbara are of late afternoons lounging in Mark Juergensmeyer’s beachfront home
– waves crashing loudly on the shore – sipping coffee at the long, wooden kitchen
table where he preferred to hold his graduate seminars. I had been an admirer of
Juergensmeyer ever since I read his seminal work Terror in the Mind of God. At the
time, I was pursuing a dissertation project that examined global jihadism through
the lens of new social movement theories. This was a new and untested way of
thinking about jihadism, the academic study of which tended to be strictly siloed
between two distinct disciplines: religious studies and sociology. I was convinced,
however, that the most fruitful theoretical model with which to engage the
phenomenon of global jihadism was through the rubric of new social movement
models, which, being rooted in European traditions of social theory, emphasise “the
centrality of collective identity in social protest”, and base that identity less on class
structures than on non-economic factors like race, age, ethnicity, gender and
sexuality: that is, identities that arise out of common or overlapping interests or
values. The advantage of this approach lay precisely in its emphasis on a reciprocal
and dialectical relationship between collective identity and the formation of
grievances, which, to me, was the key to truly understanding jihadism as a
transnational movement (see Taylor and Whittier 1992: 104–129).
Unfortunately, the new social movement models I was relying on in my examination
of jihadism rarely looked to religion as a source of collective identity. According
to Christian Smith, this neglect has partly to do with the fact that the sociology
of religions has traditionally been “an organizationally isolated field of study”, a
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sub-discipline of sorts to sociology (Smith 1996: 4). But it is also due to the fact that
religion’s role in social movements has often been subservient to the larger
secularisation theories that have dominated the study of social movements for
most of the last century.
Yet, if the twentieth century has taught us anything, it is that the boundary between
religion and politics has become increasingly blurred in all parts of the world. If we
want to truly understand the growing threats to global security, we can no longer
afford to view religious movements as inherently different from any other group of
individuals who have linked their individual identities together under a social context
with the purpose of challenging society.
Desperate to find a way to bridge the gap between religion and social movement
theories, I went to the one man in the entire university who had an appointment in
both the religious studies and sociology departments: Mark Juergensmeyer. What I
discovered was that Juergensmeyer was himself the bridge I was looking for, and
that the key to inserting religion as a viable marker of collective identity within new
social movement models was the passage with which I began this essay.
Mark Juergensmeyer has been rightly lauded for his lasting contribution to the dual
disciplines of religion and sociology, but he is perhaps best known for his theory of
cosmic war as a framework for understanding religious violence. A cosmic war, in
Juergensmeyer’s telling, is a conflict in which God is believed to be directly engaged
on one side over the other. It is a kind of ritual drama in which participants act out on
Earth a battle they believe is actually taking place in the heavens, like actors in a
divine script written by God. Perhaps the greatest advantage of a cosmic war mindset
is that it transforms those who should be considered butchers and thugs into soldiers
sanctioned by God. It turns victims into sacrifices and justifies the most depraved
acts of destruction because it does not abide by human conceptions of morality.
Bridging religion and social movement theories.
Juergensmeyer’s concept of cosmic war was revolutionary in that it gave
researchers a new way to approach the thorny issue of religious violence, not just
historically, but in more contemporary settings. It helped lay audiences understand
how individuals could justify egregious acts of violence in the name of their God. For
me, however, Juergensmeyer’s development of the concept of cosmic war bridged
the gap between religion and social movement theories, helping me to outline an
effective means for policymakers to understand and confront global jihadism at a
time in which it was at the height of its influence around the world.
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Social movements arise when relatively powerless people band together under the
banner of a collective identity in order to challenge the existing social order. Such
movements are, almost by definition, utopian in character, in that they are fervently
engaged in re-imagining society. This is particularly true of so-called transformative
social movements, like jihadism, which seek a complete upending of the old social
order through violent revolution, often in anticipation of cataclysmic global change.
Religion has certain qualities that make it a particularly useful tool for promoting
precisely this type of social movement activism. Religion can tap into a person’s
deeper sense of self (the existential self), giving members a profoundly personal and
emotional stake in the success of the movement. Religion can bring to a social
movement the hierarchal structures, financial resources, communication channels
and manpower that are so vital to getting a movement off the ground. Think of the
success of the civil rights movement in the US, which derived in large part from its
ability to use black churches as venues for disseminating information from the
pulpit to the streets (Henslin 2006: 400).
Social movements have to provide participants with certain “selective incentives” to
convince them that they have something to gain from joining. When religion is
involved, these incentives become easier to provide, since people of faith are usually
willing to sacrifice earthly rewards for the promise of a heavenly one. And one must
not forget that those who claim the mantle of religious leadership, even if they are
not officially recognised by their religious institutions (indeed, especially if they are
not recognised by their religious institutions), tend to enjoy an automatic sense of
authority and legitimacy that would otherwise take years for social movement
leaders to develop on their own (Smith 1996).
Additionally, religion provides a social movement with a reservoir of ready-made
symbols that can be used to create solidarity among members across ethnic,
cultural, linguistic, or national bounds. Indeed, religion, with its familiar yet infinitely
malleable supply of symbols, offers a trove of words, phrases and images that can
be interpreted and reinterpreted as often and as innovatively as needed to invest a
movement’s message with meaning and significance. Better yet, religious symbols
can be appropriated from traditional religious authorities in such a way as to draw a
sharp distinction between the old, outmoded, arcane, and apolitical posture of the
church, the mosque, or the temple, and the new, innovative, populist, position of the
social movement.
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But it is religion’s ability to sanction violence, to declare it permissible and just, to
place it within a cosmic framework of order versus chaos, good versus evil, that
makes it such an indispensable element in the success of a social movement. And
this is where Juergensmeyer’s theory of cosmic war comes into the equation.
In many ways, violence is the easiest form of collective action, in that it is used to
“weld supporters together, dehumanize opponents, and demonstrate a movement’s
prowess” (Tarrow 1994). Violence not only helps foster collective identity, it does so
based on power, or at the very least, the illusion of power. Moreover, violence
becomes an effective tool for challenging the social order as it is reflected in the
modern state, which holds a monopoly on organised violence. At the same time, the
sheer moral shock that comes from these acts of violence, which so completely
violate deeply held social norms, can induce mobilisation not only by challenging
socially accepted values but by transforming anger or disaffection into action.
Violence can also translate complex conflicts into simple, easily digestible “us v.
them” struggles.
The problem is that violence, if taken too far, can become a liability. On the one hand,
violence can create the perception that change is possible, thus convincing people
with similar backgrounds and grievances to align themselves one way or another
with the movement. On the other hand, violence can lead to even greater repression
from the state, which in turn can further radicalise the movement and frighten away
sympathisers, perhaps even invalidate the movement’s grievances.
Religious framing.
Juergensmeyer’s theory of cosmic war allows religiously inclined social movements
to overcome the problems inherent in using violence to achieve their ends by
organising and ritualising the violence: that is, by transforming it into sacred
violence. What Juergensmeyer understood is that violence can be as essential an
element in religion as love or charity or any other aspect of the human condition.
Unless a religion aspires to nothing more than metaphysical contemplation, it has
no choice but to contend with society’s other “group-forming mechanisms” –
ethnicity, culture, politics, nationalism – all of which (like religion) create boundaries
between in-groups and out-groups, and all of which (like religion), regularly employ
violence in doing so. The intersection of religion and violence over time and across
cultures has less to do with the logic or substance of religion itself than with the fact
that both religion and violence function as durable markers of collective identity: the
simplest, most effective means of saying who is us and who is them.
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Of course, religion can be just as effective in promoting non-violence and civil
disobedience, as was the case with America’s civil rights movement or India’s
movement for independence from Britain. However, for movements like jihadism,
which operate in societies where democratic institutions are either wholly absent or
brutally repressed by the ruling regime, countries where legitimate opposition is
simply not allowed, sacred violence may be perceived as the sole means for a social
movement to pursue its goals of radical social transformation.
As a transnational social movement one of Jihadism’s greatest challenges is to link
together all the individual identities of its members, regardless of their race, culture,
ethnicity, or nationality, under a single collective identity. The easiest way to do this
is through what the sociologist William Gamson calls “injustice framing”: identify a
situation as unjust; assign blame for the injustice; propose a radical solution for
dealing with the injustice and those responsible for it; and then, most important,
connect that injustice to a larger frame of meaning so as to communicate a uniform
message that will resonate with as large a portion of the population as possible (See
Gamson 1992: 68, 73).1 Injustice framing is vital to a movement like jihadism
because master frames built on repression resonate well with disparate groups,
fostering a sense of alliance among competing organisations like Hizbullah, Hamas
and al-Qaeda.
Successful framing has the power to translate vague feelings of anger and
resentment into tangible, easy to define grievances. It can also connect local and
global grievances that may have nothing to do with each other under a “master
frame”, allowing the movement’s leaders to expand their goals and ideology to
encompass the wider interests and diverse aspirations of their members. So, for
example, when the French legislature passed a law prohibiting young Muslim girls
from wearing headscarves in public schools, Ayman Zawahiri, then al-Qaeda’s
number two, issued the following communiqué to his followers across the globe:
“Banning the hijab in France is consistent with the burning of villages along with
their people in Afghanistan, demolishing houses over their sleeping residents in
Palestine, and killing children in Iraq and stealing its oil under false pretexts... It is
consistent with tormenting prisoners in the cages of Guantanamo and torturing
Muslims in the prisons of our leaders, the friends of the United States” (Zawahiri
quoted in Ibrahim 2007: 292).
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The technique of frame alignment allows social movements to more easily create
in-groups and out-groups. Frame alignment techniques can help identify and, more
importantly, vilify the enemy. They can even assist movement leaders in marking
neutral bystanders as either sympathetic or antagonistic to the movement’s cause,
all with the aim of compelling people to join the movement and do something about
their grievances. Put simply, framing helps members of a social movement make
the difficult transition from collective identity to collective action. And by far the
easiest form of collective action is violence, especially the sacred violence
Juergensmeyer describes in his theory of cosmic war, which can transform complex,
multi-pronged conflicts for which blame may be difficult to apportion, into simple,
black-and-white ones for which blame is easy to assign. As Juergensmeyer wrote in
Terror in the Mind of God, “to live in a state of war is to live in a world in which
individuals know who they are, why they have suffered, by whose hand they have
been humiliated, and at what expense they have persevered” (2000: 158).
It is no exaggeration to say that I owe a good part of my success as a scholar to the
hours I spent in that beach front house. Not only did I latch on to Mark Juergensmeyer’s
work, especially his theory of cosmic war, which became the basis of both my
dissertation and a subsequent book titled Beyond Fundamentalism. But, more
importantly, I latched onto Mark, himself. The world will forever be grateful for his
contribution to the study of religious violence. But I am grateful to call him a friend
and a mentor.
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WORLDVIEWS: COMPETING
PERCEPTIONS OF THE WORLD

.

By Mona Kanwal Sheikh.

We were all seated around his oval kitchen table, ready to discuss one of the topics
that characterize a core element of his scholarship: the relation between religion
and violence. On the reading list we had two books for each week to prepare for the
dense seminar, where the work of scholars such as anthropologist Talal Asad was
read alongside the work of theologian William Cavanaugh, biblical scholar Hector
Avalos, and political scientist Robert Pape. Taking a sip of his coffee, Mark opened
this seminar with a story about himself – as a young man in the initial stages of his
career – who was off to conduct interviews in India, trying to navigate a society
characterized by caste, class and identities that were hard to immediately grasp as
a foreigner. Telling us about this as one of his first encounters with a worldview that
mismatched his own, Mark laughed at himself exclaiming “…and then I asked him
one of the first questions that was on my questionnaire: ‘what is your religion?’” The
fact that the interviewee had just stared at him for a second, and then thrown back
a blunt “what do you mean?” at him, was a moment that shook his perceptions. It
forced him not only to revise his questionnaire, but to rethink his assumptions about
grand categories like religion. For his interviewee, who did not think of religion as a
delineable concept, there was obviously no simple answer to this question.
Mark was my co-supervisor while I was a PhD student trying to embed in a research
environment that took religion seriously as a force in its own right – not something
that needed to “be explained away” as the field of IR had a tendency to do in the
decades prior to 9/11. When I went on my first field trip to Pakistan in 2008 to
interview members and leaders of the nascent Taliban movement, Mark’s advice to
me based on his personal experiences was to take seriously and respect the
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perspective of those I was encountering (Sheikh 2016). Not out of a strategic
interest to trick them to “spill their guts,” but to take interest in the perspective they
represented. Precisely this approach became the starting point for some of our
conversations that have continued up until today: how do you immense yourself
into the worldviews of those you are trying to understand? What are the merits of
thinking about worldviews?
In this essay, I describe what has, until now, come out of this. I have worked with
Mark on two intertwined concepts and frameworks for thinking; first sociotheology
(Juergensmeyer & Sheikh 2013; Juergensmeyer 2013) and secondly worldviews
(Sheikh & Juergensmeyer 2019). While the first was initially an identification of a
scholarly approach that integrates theology and social sciences, the second
collaboration developed into a methodological elaboration of how scholars can
embrace an insider-oriented understanding of how their religious research subjects
view the world, published in the volume Entering Religious Minds – The Social Study
of Worldviews (2019). Aspects of the points presented in the sections below repeat
and draw from the above-mentioned publications in an attempt to summaries the
collective contributions.
Sociotheology – a framework for thinking about worldviews.
The perspective that we termed “sociotheology” is based on three foundations: an
empirical observation within comparative studies of religious violence, a transdisciplinary approach to connect theology with sociology, and a series of
epistemological revolutions across fields. First, our empirical observation was
that militant actors affiliated to different religious traditions justify their acts through
a particular religious understanding of social reality. Work on comparative
fundamentalism that goes back to the 1990s (e.g., the Chicago project on
Comparative Fundamentalism), Mark’s own work (e.g., Terror in the Mind of God), and
individual case studies (Jerryson 2011; Mahmood 1997; Sheikh 2016) illustrate the
necessity for a better understanding of the way that diverse religio-political actors
interpret the social reality that they are part of, and the lenses they apply to make
sense of it.
Second, sociotheology was based on the observation of a trend that we appreciated
across social science disciplines where scholars had been hospitable to theological
points of view. Within the fields of religious studies and the history of religion,
religious perspectives are a natural part of the objects of their studies. However only
a few scholars who study religion have been mindful of the social implications of
religious ideas. These have included comparativists such as Ninian Smart and
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Wilfred Cantwell Smith. The political significance of religious thinking has been a
theme of scholars from a variety of theological traditions as noted in our joint
publication (see Juergensmeyer & Sheikh 2013).
Finally, sociotheology in our understanding represents a methodological approach
that has been shaped by epistemological revolutions emerging across disciplinary
borders. For example, as we have described in earlier work (Sheikh & Juergensmeyer
2013), the Strong Programme associated with the Edinburgh School of the Sociology
of Science holds that all human knowledge and ideas, including religious ones,
contain some social components in their formative process. Another relevant
methodological revolution had come from within discursive psychology and social
psychology, which dissolved the mind–body dichotomy, and basically challenged
the image of the individual as possessing an isolated, inner side that cannot be
verified by positivist test methods, and hence is not of interest to scientific
understandings (Edwards & Potter 1992; Harré & Gillet 1994). Thus, according to
this standpoint, beliefs cannot be isolated or identified outside the context in which
they are expressed, and the mind (e.g., beliefs, emotions, attitudes, intentions) only
comes into existence “in the performance of actions” (Harré & Gillet 1994: 22).1 The
same sort of bridge-building between inside and outside perspectives has taken
place within the field of theology, where George Lindbeck (1984) has argued against
taking religious doctrines as truth claims objectively pointing to realities, but also
against holding doctrines to be expressions of inner feelings, motivations and
experiences of the divine, thereby approaching truth as something prelinguistic.
Instead, he argued that language shapes experience more than the other way
around (Juergensmeyer & Sheikh 2013).2 In our view, the drawing closer of the fields
of psychology and theology (mind and belief) and sociology (context and
interactions) as two poles of the same discursive dynamics thus contributed to
eroding a stonewall dichotomy between theology and the social sciences and
opened a space for sociotheology.3
What is a worldview?
Worldview analysis is relevant beyond the narrow field of religious violence as it
nurtures sensitivity towards the situatedness of perspectives. It challenges claims
of “objective” depictions of the world, threats, or the use of rationality in singularis
that seem to underlie repressive security policies. As described in my concluding
chapter of Entering Religious Minds (2019), the German philosopher Immanuel
Kant (1790) introduced the concept of weltanschauung, emphasizing the human
mind’s ability to make sense and to create order in a complex world that is full of
endless possibilities for perception of the infinite character of the world (Kant 1952:
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111). Though this philosophical understanding that stresses the human need for
meaning and order has been applied in different ways across disciplines (Sheikh
2019), in our use of the term, worldview analysis represents an insider-oriented
attempt to understand the reality of a particular worldview: its social, ethical,
political, and spiritual aspects; and how they come together into a coherent whole.
It is concerned with the situated perceptions of those who articulate them and is
hence close to the methodologies dominant within ethnography and anthropology.
In our work on sociotheology epistemic worldviews are described as one of the
focal points of a sociotheological approach – a concept that draws on Michel
Foucault’s concept of episteme, the structure of knowledge that is the basis of an
understanding of how reality works, and Pierre Bourdieu’s notion of habitus, the
social location of shared understandings about the world and how it should work
(Juergensmeyer & Sheikh 2013). While the concept of episteme is related to broader
trends in culture and society, a worldview is often applied more narrowly to the
outlook of individuals or social groups.
The concept of worldview brings with it a different set of assumptions than ideology.
In my previous review of the term (Sheikh 2019), it appears that ideology is often
applied as a theoretical concept that is identical to the Marxist understanding of
ideology, i.e., as a “distorted vision of reality” or as a superstructure that hides “the
reality.” In this usage, ideology is an illusion, a false consciousness, which prevents
people from coming to terms with capitalist organization and thus leads to alienation
(Marx 1872). Somehow, paradoxically, this understanding of perceptions, often
leads to elitist analysis that is interested in how ideology is “used” by manipulative
actors, leaving the manipulated little agency. Overall, this perspective makes
ideology irrelevant in itself or relevant only as a rhetorical tool to enhance matters
that are seen as being “more real.” Thus, worldview analysis was a reaction against
the search for underlying truths behind what people say, i.e., their real intentions.
What does worldview analysis bring to the social sciences?
So, what are the merits of worldview analysis and how can the sociotheological
approach be helpful for social sciences? First, the sociotheological approach to
worldview analysis can contribute to debates on what determines political behavior
by broadening them. The insights produced by a sociotheological analysis of
worldviews can widen uniform and singular perceptions of rationality, authority and
legitimacy, and worldview analysis can hence display the existence of competing
forms of rationalities, legitimacy and authority structures that challenge Western-
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centric notions of universality. In situations of political conflict, it can be helpful in
illuminating the presence of multiple rationalities, authorities and legitimacy
structures that matter, and hence introduce a postcolonial aspect to such studies
that can open for parallel realities.
Second, worldview analysis can also have explanatory value when it comes to
behavior (Johnson et al. 2011; Koltko-Rivera 2004). The goal is to understand the
subject’s framework for thinking about reality and acting appropriately within a
perceived understanding of the world (Sheikh & Juergensmeyer 2013).4 While
worldview analysis is not concerned with classical questions of causality, it can still
be used to explain under what conditions we can assert a stronger relationship
between worldviews and actions? For example, one might assume that worldviews
characterized by a very low level of ambiguity and a high level of simplicity are, for
instance, more prone to enable or justify extreme action. If the world is seen through
cosmic war images (Juergensmeyer 2000), such outlooks are more likely to have a
stronger appeal to adopting confrontational directions of action. As a related aspect,
worldview analysis can also shed light on questions related to mobilization. The
interest here would lie in how worldviews become espoused, defended and
disseminated in a relational context, and how they attain strong mobilizing effects,
and hence have political implications. Such an analysis does not reduce worldviews
to being mere instruments as it is interested in the effects they produce.
A third and final merit of worldview analysis lies in its contribution to conflict
analysis. Here it is helpful as an operational analytical tool since it can show how
members of the communities, groups, and nations we want to study enter conflict
or competition with one another, and simultaneously make both themselves and
their opponents objects of classificatory practices. Often, spirals of violence emerge
from responses to simplified images of the enemy countered by actions based on
stereotypes (Sheikh 2019). Hence worldview analysis represents a move away from
the study of objective threats (as the field of strategic studies has often done) and
can be usefully applied in conflict analysis that seeks to understand the reciprocal
dynamics of a conflict: how the different parties of conflicts contribute to upholding
conflicts, through particular depictions of the world.
This means that the applicability of worldview analysis is not limited to the study of
religious violence, though it can be particularly useful for the study of terrorism and
religious violence. Worldview analysis is relevant to a wide range of worldviews
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(including the visions embedded in conventional international politics), not just
those related to religious traditions, and hence it can be an entry point for
understanding diverse visions of the world, attempts to create order, and the most
“ethical ways” of acting on these visions.
A sociotheological worldview analysis can in one sense also be seen as a normative
project, that in spite of its critique of hegemonic perceptions of the world as “the
only possible perception,” it can provide the basis of showing – somewhat
paradoxically – commonalities. It can be used not only to show how epistemic
worldviews differ, but also how common types of experiences often underlie
epistemic worldviews across the globe. This is exactly what I consider to be at
the heart of Juergensmeyer’s scholarship: a sensitivity towards the particular, but
with an acknowledgement of the universal proneness of humans to make sense of
the world.

NOTES.
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1.

The dynamic view on the mind–body relationship is part of what has been called the “second
cognitive revolution” that challenged the idea that mental and psychological entities exist in a
self-contained way. Instead, it brought forward the idea of socio-mental practice and positioned these
seemingly psychological entities out in the social world of action and interaction.

2.

Lindbeck (1984) has developed a “cultural-linguistic” concept of religious doctrines by bridging
anthropology and a Wittgensteinian philosophy of language that probed the relationship between
language and culture, on one hand, and experience and belief, on the other.

3.

In our work (Sheikh & Juergensmeyer 2013), we outlined guidelines for conducting “good
sociotheology,” which included demarcating an epistemic worldview, bracketing assumptions about
the truth of a worldview, entering into an epistemic worldview, conducting informative conversations,
identifying narrative structures, and locating social contexts.

4.

There are three important traps to avoid when conducting worldview analysis. The first is the
assumption that behaviour is only determined by worldviews. The second is the proposition that
worldviews actually determine action, and hence are something that comes before an action. And the
third is an essentialist and static concept of worldviews that is detached both from those who hold
the views, and from the interaction with social world.
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IS RELIGION THE PROBLEM
OR SECULARISM?
By Giles Gunn.

Though I had been familiar with some of Mark Juergensmeyer’s work in religious
studies (one of my own fields of specialization) since the 1980s, our personal
relationship only developed a decade later as a result of a mutual interest in creating
a new program at the University of California at Santa Barbara in global and
international studies. Soon after Mark had been appointed to begin to develop such
a program in the mid-1990s, he and I ran into each other at a congressional
campaign party for a close friend of ours and, during a lull in the proceedings, I took
the liberty of reminding him of my interest in this new programmatic endeavor. That
was all Mark needed! Within months he had initiated conversations about my
teaching a course for this new program, and within another year those conversations
had led me, along with two other colleagues (Richard Applebaum from sociology
and Sucheng Chan from Asian American studies), to shift half of our appointments
into it. Thanks to the addition over the years of extraordinary new colleagues and a
generous outside grant, our newly minted undergraduate program had acquired
within three years of its opening over 800 majors; by 2005 we had added a new
path-breaking master’s program centered around the study of global civil society
and a new international center for global and international studies; and by 2013 we
had built out the whole complex of programs with the launch of a new Ph.D. program
in global studies.
In what follows, I wish to concentrate on only one of Mark’s many contributions to
the vast scholarship associated with this emergent field, and specifically on his
continuous preoccupation with the subject of global violence in relation to the
enormously diverse world of belief, faith and unbelief. My title seeks to highlight
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what for him is a central issue – namely, where within this world may responsibility
for the scourge of global violence actually lie? Is it with religion, as is often assumed
or alleged, or with its modern competitor and potential opposite, which is called, at
least in the West, secularism? To sort this issue out, Mark has been forced to rethink
secularism not only in relation to religion in its many variations but also as an
ideology or “idea of order” in its own right and particularly against the background of
the European and American Enlightenments. If this has in turn prompted Mark more
recently to further question whether either term in this vexed binary of the religious
and the secular can explain the violence that seems endemic to modernity itself and
the experience of loss with which it is associated, it has nevertheless clarified that if
the modern condition is left unaddressed by either religious or secular remedies, it
can produce a kind of “cosmic war,” as Mark describes it, or global violence without
end.
While Mark Juergensmeyer’s interest in secularism has roots in his early research
and writing on Indian religion and particularly Gandhi studies, it has taken the
distinctive shape it has long possessed because of his brilliant work over many
years on state nationalism and, thanks to the publication of Terror in the Mind of God:
The Global Rise of Religious Violence (2000), his even better-known writing on modern
terrorism. This body of work has developed several distinctive trajectories, starting
with the conflict, and for some the inevitable opposition, between religious and
secular politics, and much of his more recent work has continued in this vein. His
book¬ Global Rebellion: Religious Challenges to the Secular State, From Christian Militias
to Al Qaeda (2008) began as an attempt to update his path-breaking 1993 book, The
New Cold War: Religious Nationalism Confronts the Secular State, but that effort in fact
turned into a new book that differed from its predecessor in several revealing ways.
First, it became a much more comprehensive survey of every significant movement
of rebellious religious politics that had occurred anywhere in the world in the thirty
years or more preceding its publication. Second, it sought a deeper theoretical
resonance by attempting to understand not only the ideological assumptions of
religious politics but also of the secular politics that have so often enabled it. And
third, it attempted to take into account movements of radical religious politics
that were both nationalist and also transnationalist in their response to the new
forces of a more globalized world, in the process revealing how some aspects
of contemporary religious activism were actually attempts to forge a postEnlightenment social order that can have both national and transnational
characteristics.
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Rethinking secularism.
This latter theme – the role of religion in the current crisis of confidence in the
nation-state and the rise of new transnational forces – has also led him to try to
understand secularism itself as an ideology not only in conflict with religion but also
in dialogue with it. Although the traditional definition of secularism, particularly in
the West, has often been associated with religion and its opposition, Juergensmeyer
has never thought that it simply represents the absence of religion or, as Charles
Taylor has most famously put it in the narrative of his A Secular Age (2007), a kind of
irreparable diminishment. For Taylor, the modern self is not only dissociated from
the realm of transcendence as it was understood in the Western Middle Ages but is
now forced to view religion itself as but one choice among others in a wholly
immanent sphere. Juergensmeyer rejects all such “subtraction theories” of
secularism in favor of a view that the secular remains an ideological construct with
its own intrinsic significance. In his view, this makes secularism, to its adherents, a
worthy rival of the ideologies of religion itself.
This is the understanding of secularism that is the central concern of the social
science research council project he began chairing in 2006 and that is the subject
of the book Rethinking Secularism that he co-edited with Craig Calhoun and Jonathan
Van Antwerpen (2011). His contribution to this project is represented both in the
introduction to the book and in his own essay, “Rethinking the secular and religious
aspects of violence.” In this latter contribution he seeks to shift the ground of
the discussion by describing religion and secularism as “two competing frameworks
of social order” that have offered, or at least could offer, “possibilities for
accommodation” (Calhoun et al. 2011: 195). It depends in considerable part on a
number of variables, and here the filters of culture and civilizations enter in.
To take just one set of examples among numerous alternatives that Juergensmeyer
identifies and considers, if secular states create themselves in a manner that
marginalizes or denigrates religious values and meanings, they will – and do –
generate violent protests from religious communities that feel oppressed,
deprecated, or rendered invisible by such practices. Likewise, if religious communities
seek vindication or revenge against the secular state for what they feel is a challenge
to their authority or faith, they will strike out against their perceived enemies. Such
religious violence, particularly in the last forty years, then becomes, or at least can
become, a response to the ideological rigidity of secularism itself and the counterviolence it often encourages. But the potential for violence may be mitigated, or at
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least otherwise experienced, if the social and political values proposed by secular
states influenced by the Enlightenment to promote a civic and moral order
corresponds with what, in a state like India, is associated with the word “dharma.”
The secular in a post-Enlightenment world.
For these reasons, Juergensmeyer now distinguishes between two different senses
of religion that affect the operations of the word “secular” in a post-Enlightenment
world. From the perspective of the historical Enlightenment, religion was typically
identified with ecclesiastical hierarchies, tyranny, superstition, priest-craft, and
ignorance, all among the specific vices that must be overcome to produce a secular
state. From a post-Enlightenment and more liberal perspective, on the other hand,
religion provides the moral, intellectual, and spiritual framework for a state or society
based on such values as liberty, justice, freedom and independence. This is not to
deny, as Juergensmeyer reminds us, that as ideologies of order, religion and secular
nationalism are potentially rivals, but it also suggests the possibility that liberated
from former historical relations, they can function as allies in the formation of what
he calls “global religion.”
Such arguments, which often turn on ironic reversals, are one of the many strengths
of Juergensmeyer’s analysis. Who can imagine that, as he puts it at the end of his
essay, “the Frankenstein of religion created in the Enlightenment imagination has
risen up to claim the Enlightenment’s proudest achievement, the nation-state?
(Calhoun et al. 2011: 199). In his efforts to deconstruct some of the inevitable
binaries that have long shadowed discussion of the relationship between the
religious and the secular, he has displayed a remarkable ability to resist the tendency
to simplify the complexity either of their evolving identities or of the history of their
complex interactions. This critical flexibility has been particularly notable in his
reluctance ultimately to lay blame for the violence created by their conflict at the
door either of religion or of secularism.
Rethinking religion.
As early as the publication of Terror in the Mind of God: The Rise of Global Violence, he
has been careful to point out that there are a number of radical religious movements
around the world that have themselves emerged from cultures of violence – Islamic,
Christian, Hindu, Sikh, Jewish, even Buddhist – because they share in common a
rejection of liberal values and secular institutions along with secular society’s
attempt to set boundaries around religion. This has raised a question about whether
radical religion has become the cause of their militancy or merely the unwilling
servant. From Juergensmeyer’s perspective, this problem has less to do with
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religion itself than with the way it can be involved in public life. While the grievances
that propel these movements are often not themselves religious, religion can
become the medium through which they are expressed and developed. And this has
become more prominent still because of the failures of secular nationalism itself
that in so many states was supposed to take the place of religion.
Indeed, such failures have as much to do with the tendencies secular nationalism
has displayed to sacralize itself as they do with its failures to replace religion within
states. And this has taken forms as various as attempting in the United States to
create, with the help of the Enlightenment, a civil religion directly alongside, and in
tandem with, Christianity – to states reconstituting themselves elsewhere as
surrogates of or substitutes for religion. Often based on what the American
pragmatist philosopher John Dewey long ago identified as the quest for certainty
generated by modernism’s assault on all the other so-called gods of tradition, such
quests have often produced pathologies in the totalized worldview or cosmology of
the nation-state itself. Such pathologies are often based on a politics that is either
purificatory, as in ethnic cleansing, or vivisectionist, as in genocide (Appadurai
2006).
Does this then not make secular nationalism instead the problem? While many think
it does, or at least could, Juergensmeyer believes that the real issue is the loss of
identity and control in the modern world. To him this problem is caused by a secular
social order that marginalizes religious identities, values and practices, where
religion then becomes mainly an ideology of resistance. Religion provides vehicles
of social mobilization and justifications for violence that then challenge the state’s
monopoly on it. It also does so through the provision of images of cosmic war that
simultaneously absolutize the conflict and demonize the enemy. But Juergensmeyer
is convinced that religious symbols and rituals can frequently diffuse violence as
well as produce it, which then, paradoxically, makes religion as much the solution to
violence as the cause of it.
The cultural turn and the modernity issue.
Along the way, Juergensmeyer has moved the discussion of the secular and
religious in a more cultural direction. Always interested in a multidisciplinary
approach that combines political, sociological, anthropological and theophilosophical perspectives with an extensive use of personal interviews, both to get
at the conceptual and perceptual universes his subjects live in and what they mean
by the things they say and feel within such scaffolding, he has turned as well to the
language of frameworks, mindsets, worldviews, sensibilities, spiritualities, symbolic
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capital, significations, and imaginaries to penetrate more deeply into the
subjectivities of those he is studying so closely. This has been particularly evident in
his increasing reliance on the terminology of theorists like Benedict Anderson,
Clifford Geertz, Robert Bellah, Ninian Smart, Karl Deutch and others to shift the
terms of the discourse about these two mistakenly supposed opposites. As
Juergensmeyer has shown, this recasting of the discussion has enabled him to
comprehend how if secular nationalism and religion have frequently been linked by
means of violence, they have also functioned as constructs that provide an
overarching framework of moral order ... that commands ultimate loyalty from
those who subscribe to it (Calhoun et al. 2011: 198). While such linking has only
reinforced the violence that they remain capable of committing against one another,
it has underlined the urgency of learning how to see where they are both attempting
to grapple with similar needs, needs which the modern loss of control and selfidentity have left us with.
There is also a further possibility to which Juergensmeyer’s analysis inevitably
points us. If he is correct that the underlying problem revealed by the history of
conflicts between religion and the secular nation-state is actually the modern loss
of self-identity and control, is it possible that the terms of the discourse, along with
the volatility of the aggression they can display against one another, have, as
Juergensmeyer has intimated in his work on cosmic war, shifted into what might be
called a new register and reference? (Juergensmeyer 2020: 74–81). What various
public intellectuals from the Global South have been arguing for some time is that
the new geographies of violence in the contemporary world are generated by the
rage of those who feel short-changed by, and at the same time blocked out of, global
systems themselves, and pre-eminently those associated with the modernities
created out of colonialism.1 Be they religious or secular, what those global systems
produce is what the cultural theorist Ashis Nandy (2013) calls regimes of narcissism
and despair. These regimes create a kind of free-floating rage looking for targets.
They also create what he terms dyadic bonds that bind both sides in a kind of
lethally mutual hatred (ibid: 114).
The key difference in this potentially new era is that these dyadic bonds now create
a link not so much between terror and religion as, more broadly, between terror and
culture itself. On the one hand, there are cultural stereotypes defining the social
script that thwart the possibility of intercultural understanding, much less of comity
among peoples or even the tolerance of differences. On the other, there is the natural
political self-interest of cultures that, whether religious or secular, is inherently
protective and obsessively self-regarding. When these two interests combine, they
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can produce the view that the use of terror, or at least of violence, is always justified
because it is in fact only a kind of counter-terror or counter-violence, and to fight the
so-called other in any alternative way is simply absurd. The fear of other cultures
often breeds panic as well as suspicion, while all rights to different versions of the
future are subject to ridicule, disparagement, and subversion by the globally
dominant knowledge systems. This global world composed in so many instances of
colonialist and post-colonialist modernities may not be the one that we want, but it
is fast becoming the only world that, with decreasing exceptions, more and more of
its people have got.

NOTES.
1.

For a particularly searching analysis of this phenomenon and its critical importance to thinkers from
the Global South see Mishra 2020.
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TERROR IN THE MIND OF GOD:
SACRED EMERGENCIES
.

By Michael K. Jerryson.

In the early 1900s a radical Buddhist follower of Nichiren, Nisshō Inoue, conceived
of training patriotic youth to engage in legal social reform. By 1930, under the
prodding of young military officer sympathizers, Inoue decided to take more resolute
measures. He justified this new direction as follows: “In an emergency situation,
emergency measures are necessary. What is essential is to restore life to the nation.
Discussions over the methods for doing this can come later, much later.” Inoue saw
an emergency, which transformed his worldview and applied ethics.
I met my mentor shortly after 9/11 (the US version, not the Chilean). I was in need of
a teaching assistantship to afford my doctoral program and there had been a
dramatic increase in enrollment for one of Mark Juergensmeyer’s courses: global
history, culture, and ideology. At the time, I was interested in Buddhist forms of
social activism. Taking the teaching assistantship opened my eyes to globalization
and religious justifications for violence. After reading Terror in the Mind of God, a felt
a light turn on inside of me. I began to read the books from the bibliography and took
more courses with him. Cosmic war, as a mindset, explained so much. I began to
collect theories until one day, when I recounted one to Mark, he replied, “Instead of
this, what do you think?” After years of mulling over this, I realized I wanted to know
why people accepted this cosmic war mindset. In a belated answer to his nurturing
question, I came upon sacred emergencies.
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The emergency mindset renders a person’s standard worldview obsolete. Akin to
the Lockean state of nature, people who arrive at this mindset abandon their
previous ethical indexes in light of an imminent and pressing crisis. A mundane
example is driving a car. One may not usually speed, but if there is an emergency
such as an injured passenger or a passenger’s imminent birth, it could suspend the
normal habit of not speeding (as well as other driving habits). If the emergency is
not localized in a person or place, but rather a worldwide emergency, it impacts
more than one type of behavior; it realigns a person’s worldview. There is a notable
connection between social psychology’s use of schemata and the study of religion.
Clifford Geertz argues that religion provides a metaphysics (worldview) and a
corresponding ethos (1973: 87-141). Religion is a person’s collective schemata or
worldview. It is thus the most potent means of altering worldviews.
When individuals assume an emergency mindset, nuances are lost and the world is
dominated by the duality of good and evil – and good is under threat. Most
importantly, people adopt situational behavior to protect and advance the sacred.
Take for instance Dylann Roof, who shot up a prayer circle in a historically Black
church in Charleston, South Carolina in 2015. According to friends Roof was an
ordinary person. He had Black friends and, according to his friends, he did not exhibit
any irregular ethical choices or behavior. But we should remember Roof’s epiphany
in his manifesto. He contends that his world was reoriented on the day he visited a
white supremacy website. This Christian organization outlined a war going on
between Blacks and Whites. White women were being raped. It was a state of
emergency. As Roof explains in his manifesto:
Quote.

“ I have no choice. I am not in the position to, alone, go into the ghetto and
fight. I chose Charleston because it is most historic city in my state, and
at one time had the highest ratio of Blacks to Whites in the country. We
have no skinheads, no real KKK, no one doing anything but talking on the
internet. Well, someone has to have the bravery to take it to the real
world, and I guess that has to be me.
End quote.

”

(Morgan 2015)
.

The racial crisis demanded extraordinary responses; it demanded violence.
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Charismatic religious leaders have translated mundane problems into larger, more
cosmic issues. Within the religious rhetoric, concerns are no longer simply a matter
of money or physicality. The religion, sacred land, or the balance between good and
evil is under attack. The charisma of religious leaders is abstracted more than ever
in the digital age. One can become influenced by videos or websites online, much
like what happened with Dylann Roof. The CofCC and the Christian Identity
movement argue that the race problem is not merely a social issue; it is a violation
of God’s decree. And this violation requires an emergency response.
The need to respond to such an emergency is evident with other White Christian
supremacists like Timothy McVeigh. William Pierce, the author of the Turner Diaries,
portended in his narrative that this violence would spark resentment of Jews,
minorities, and lead to a revolution “on a scale the world has never seen before”
(Urban 2021). Timothy McVeigh modeled the protagonists in the book and assumed
his military persona. He bombed the federal building in Oklahoma City to trigger the
revolution. Violence was not preferred, but it was needed. The Turner Diaries did not
command McVeigh to commit violence. It provided a framework to interpret a state
of emergency in the United States.
A recent example of religious rhetoric fomenting an emergency mindset in people is
found in contemporary Myanmar. In 2012 Burmese government dissolved its
50-year-old dictatorship. Dissidents were freed from prisons and elections took
place in the country. While the country was changing politically, it had been changing
demographically as well. This was particularly evident in the far western state of
Rakhine. For decades, the Buddhist majority had been decreasing in population
while the Muslim population had increased. By 2012, 55% of the population was
Buddhist and nearly 43% was Muslim. Many Rakhine Buddhists expressed anger
over these changes. Their anger and concern intensified when Buddhist monks
began to argue that Buddhism itself was under attack. Monks declared that Muslims
were breeding like animals, they were converting Buddhist women to Islam, and
conspiring with global jihadists to take over Myanmar.
In early June attacks broke out. Burmese Buddhists abandoned their civic duties
and adopted the state of emergency mindset. They engaged in riots in which more
than 80 people were killed, 22,000 displaced, and over 4,500 homes destroyed.
Buddhist monks saw this as a signal of a larger, country-wide crisis. In March 2013,
Buddhist–Muslim violence broke out in the central city of Meiktila. On March 24,
2013, the Burmese Buddhist monk U Wirathu exclaimed to a crowd of Burmese
Buddhists:
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Quote.

“ Whatever you do, do it as a nationalist […] It is the weakness of nationalism
in our public sphere that has forced me to preach. These [Muslims] are
not like us. Whatever they do, they do it for their people…When you go
shopping it is not good enough to get the cheaper prices. Do not let your
money go to your enemy. By using this money, they will marry Buddhists.
They will force them to convert to their religion and their children would
be a threat for the country. They would destroy our religion. When their
population increased they would do the same as what happened in
Rakhine. They would snatch away our land from us.
End quote.

”

(Wirathu 2013).

This high-ranking Buddhist monk’s assertions framed the emerging conflict not as
a local issue, but rather as a national issue that was inextricably connected to the
health and vitality of Buddhism. His rhetoric established a crisis in which Muslims
were the enemy to the nation and to Buddhism. Something had to be done. And
something was done. The next day communal rioting took place in and around
Meiktila. Muslim homes and mosques were targeted. Over 9,000 people were
displaced. After three days, the government declared their own state of emergency
and deployed troops. In the midst of the conflict, important facts were misplaced.
The national census places the Buddhist percentage at 88% and the Muslim
percentage at 4.3% – a ratio that has not changed significantly for over 40 years
(The Republic of the Union of Myanmar 2014).
Another recent example of fomenting an emergency mindset comes from ISIS.
Christoph Reuter was among the first to report the early planning for the organization.
A folder had been found with handwritten charts, lists, and plans, over 30 pages in
total, detailing the architectural designs for what would become ISIS. The folder was
the property of Samir Abd Muhammad al-Khlifawi, also known as Haji Bakr. He was
a colonel in Saddam Hussein’s army who labored to create an organization that
could retake Iraq. He did not believe religious convictions alone were enough to
achieve victory, but the faith of others could be exploited. In short, Haji Bakr saw
Islam as a means to cultivate in Muslims a state of emergency. It was not enough
to argue that one should fight for Islam. The message had to realign Muslims’
perceptions to an imminent emergency that required drastic measures: an Islamic
End Times. Although Haji Bakr died in 2014, his vision lives on.
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Since its genesis, ISIS has striven to promote an apocalyptic vision in which Islam is
under threat. William McCants (2015) details the Islamic State’s propaganda and its
perpetual references to an Islamic End-Times. The encouragement for Muslims to
adopt a war mindset has found footing in many. Foreigners have come to participate
in the final battles of the apocalypse and assist in the making of the newly formed
caliphate. The ISIS labored to flesh out their apocalyptic propaganda. The
organization sent fighters to their death to secure the militarily unimportant town of
Dabiq, Syria, because it is mentioned in the Islamic prophecies.
Amarnath Amarasingam has conversed with ISIS recruits and found that many of
them did not fit the popular media stereotype that ISIS recruiters are brainwashing
people. He explains, “They were not brainwashed or seduced. In fact, most were
quite articulate and intelligent, and believed in a cause they felt to be of utmost
importance.” These recruits adopted an emergency mindset that activated a new
situational behavior. Namely, they became Islamic soldiers in an Islamic End Times.
Perhaps the most imminent example of emergency mindset rhetoric comes from
the Trump administration and the work of the former White House chief strategist,
Stephen K. Bannon. Bannon became enamored with authors William Strauss and
Neil Howe’s 1997 book, Fourth Turning. The book introduces an apocalyptic vision
of the United States in, what is now termed, the Strauss-Howe generational theory.
Strauss and Howe prophesized that a new crisis would emerge around 2005 and
that “national survival will require a level of public teamwork and self-sacrifice far
higher than Americans now provide.”
During a keynote address at a Republican women’s group Project GoPink in 2011,
Bannon highlighted Sept. 18, 2008 as a significant moment in US history. This was
the day that secretary of the treasury Henry Paulson and Ben Bernanke, chairman of
the federal reserve, journeyed to Capitol Hill to ask for a bailout of the international
banking system. In the aftermath, the media and government reported that things
were going to get better, but Bannon said this was not true. Nothing will get fixed
with the system. This day marked the beginning of a crisis. Bannon explained:
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Quote.

“ It’s the reason the Tea Party was created; it was the reason that I’ve made
these films. And the reason I have taken a Friday night, not just to show

up, but to come and talk to you because here’s the scary, really scary part
– is that you are the salvation of this country. And if you guys blink and if
you guys continue to accept the happy talk and not hold people
accountable, the country won’t go away. It will still be here. It will be very
different. This is the fourth great crisis in American history. We’ve had the
revolution, we had the Civil War, we had the Great Depression and WWII.
These happen in about 80 or 100 year cycles. This is the fourth great
turning in American history. And somewhere over the next 10 or 20 years,
we’re gonna come through this crisis and we’re either going to be the
country that was bequeathed to us, or it’s going to be something
completely and totally different […] We’re a country that came from the
Judeo-Christian West, that Judeo-Christian West is collapsing. It’s
imploding and it’s imploding on our watch. And the blowback of that is
going to be tremendous.
End quote.

”

(Bannon 2011)
.

Four years later during his Breitbart News Daily interview with Brietbart author
Katharine Gorka about ISIS’ threat to the United States, Bannon exclaimed that he
saw the conflict with ISIS as part of the Fourth Turning, “It’s war. It’s war. Every day,
we put up: America’s at war, America’s at war. We’re at war” (Bannon 2015). Bannon
draws heavily on the metaphor of war to impress an emergency for those who are
aligned with the “Judeo-Christian West.” The emergency mindset is a pattern of
thought that explains the transformation from civic to militant behavior. Tragically,
this transformation was on full display in the insurrection at the United States
Capitol building on January 6, 2021. A mob of angry Trump supporters, excited by
the fiery rhetoric of then president, Donald Trump, marched on the Halls of Congress
at the very moment when both houses had convened in the ceremonial counting of
the electoral ballots that would proclaim Joe Biden as the duly elected president.
When they stormed the building and stopped the counting process, the words of
Steve Bannon were ringing through the hallways: “we’re at war.”
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OUTBIDDING AND
TERRORISM RESEARCH

.

By Mia M. Bloom.

I first met Mark Juergensmeyer in the most random way; we were seated next to
each other on a long Delta flight. I had traveled to San Diego for ISA in 2006 and
Mark was on his way to the east coast to give a talk. Of course, I knew Mark’s work.
I had cited him several times in my first book Dying to Kill – which had come out the
year before, but we had never met “I.R.L.” Over the course of several hours, Mark
regaled me with stories of his and hers libraries, his fascinating field research and
exotic travels for the entirety of the flight. We discussed the joys and perils of having
books similarly titled and whether that helped or harmed book sales. We also
debated how research that drew on interdisciplinary approaches could be excellent
but perhaps slightly less rigorous, and what that meant for political scientists. To
my delight, Mark was charming, articulate, thoughtful and kind. After 14 years my
first impression holds, perhaps even more so as I have been fortunate to see him
many times over the years. I have many wonderful memories of conferences in the
US and abroad, of exotic locations, and conference meals with Mark as the
gentleman scholar, regaling everyone with his sharp wit and kind feedback.
Mark’s book Terror in the Mind of God is extremely influential on my own work. Mark
observed that religion could be manipulated and reframed to suit terrorist narratives
across the ideological spectrum in the pursuit of tangible political goals. Muslims
across the world looked at what ISIS did in the name of Islam and did not recognize
this as their faith. Mark found support for this view during his field research: “When
I asked several of the [Syrian] refugees whether ISIS was motivated by religion or by
power, they said power, but that they used religion as an excuse for their authority”
(2017: 222).
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Terrorist groups manipulate religion for their own ends. Sociologist Jeff Goodwin
likens the warping of faith by terrorists to a cloak in which they shroud themselves
as they cynically seek power. This distortion of religious principles allows detractors
to point to the violence to stigmatize the entire religion. Moreover, the groups
themselves use narrow interpretations of their faith as a litmus test for who is a
friend and who is a foe. The distortions of sacred texts and religious principles leads
to an ever-narrowing interpretation of righteousness and evil. It is used to justify
within-group, internecine conflict. This can lead to scenarios whereby a terrorist
group attacks more members of their own faith than outsiders. We saw this during
the Iraq war when Al Qaeda in Iraq, the precursor to ISIS, killed far more Shi’a
Muslims than Western occupiers. This also explains the massive uptick in suicide
attacks in Pakistan, Iraq, Syria and Afghanistan against other Muslims. As Michael
Weiss phrased it, AQI’s legacy to ISIS was a genocidal hatred of the Shi’a (Weiss
2016). ISIS took this antipathy further and declared that not only are collaborators
with the enemy, enemies – so too are those who remain indifferent and remain on
the sidelines.1 Moreover, when a population is willing to tolerate extreme violence
against their neighbors a spiraling security dilemma across ethnic groups emerges
in which violence becomes the norm. Competition between groups suggests that
there are incentives to escalate violence when there are multiple rival organizations
present and populations are receptive to bloodshed.
For Juergensmeyer, suicide attacks were mostly a levelling exercise intended to give
weaker antagonists an additional tool at their disposal. In his interviews with Hamas’
Sheikh Rantisi, the justification of “we’re at war” is understood to mean that Hamas
was not just at war with the Israeli Defense Forces (IDF) but also with the Israeli
society (Juergensmeyer 2000: 85). While competition between competing
Palestinian terrorist groups emerged after the publication of Terror in the Mind of
God, Juergensmeyer implied that competition between secular and religious
organizations operating in the same territory could have long-lasting impact (ibid:
87). Mark referenced the competition between secular Palestinian groups and
Hamas in Terror in the Mind of God (ibid: 87) and thus influences my own “theory of
outbidding.”
Suicide terrorism does not occur in a vacuum. In fact, all suicide bombing campaigns
co-exist with conventional insurgent tactics (non-suicidal bombings, shooting
ambushes, stabbings, assassinations etc.). The organizations that use suicide
attacks do not abandon other tactics but use them as part of a range of strategies
in their arsenal against their (real or perceived) enemies. The groups oscillate
between available strategies and vary their tactics – combining more conventional
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strategies of warfare with innovation. In order to survive, succeed, and achieve
political power, terrorist groups need to mobilize supporters and sustain support
with their constituencies. When there is competition, there is an escalation of
violence but also a tendency to claim attacks for which they are not responsible.
The July 2016 suicide attack against a hospital in Quetta, Pakistan illustrates this
competition over claims of responsibility. Ehsanullah Ehsan, the spokesperson for a
group affiliated with the Pakistani Taliban (TTP) claimed responsibility for the attack
in an e-mail claiming: “The Tehreek-e-Taliban Pakistan Jamaat-ur-Ahrar takes
responsibility for this attack, and pledges to continue carrying out such attacks.”
(McKenzie 2016; Aljazeera 2016). The following day the Islamic State claimed
responsibility for the same attack via its official news channel, Amaq: “A martyr from
the Islamic State [of Iraq and the Levant] detonated his explosive belt at a gathering
of justice ministry employees and Pakistani policemen in the city of Quetta.”
(Aljazeera 2016).
Suicide bombing is a violent, politically motivated terrorist attack carried out in a
deliberate state of awareness by a person who blows himself (or herself) up together
with the chosen target. The premeditated certain death of the perpetrator is the
precondition for the success of the attack (Schweitzer 2001). However, this type of
violence is far from homogenous (Bloom 2005).
For Juergensmeyer, this type of terrorist attack was a “less direct method of killing”
(2000: 131). Yet, my own research found that suicide attacks were an intimate form
of violence, often directed against enemies whose reliance on technology allowed
them safe distance from which to launch attacks. In particular, the success of
suicide terrorism relied primarily on a constituent population’s willingness to tolerate
casualties on the other side. Rather than an indirect method of killing, it was a more
intimate form of violence. Further, the emergence of competition created numerous
opportunities for escalation. When multiple groups compete for public support,
bombings intensify in scope, target and number, as they become both the litmus
test of militancy and the most efficient way to mobilize greater numbers of people
to the group. Juergensmeyer referred to this as the “nobility” of martyrdom (2000:
176). When the competition was especially intense, organizations vied with one
another to claim responsibility for particular attacks and to claim an attack as their
own. Such high-profile attacks tended to garner increased media attention. One
study demonstrated as much as an eight-fold media amplification when groups
used suicide terrorism as a tactic versus other less “spectacular” forms of violence
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(Jetter 2019). This partly explains why terrorist organizations compete to claim
responsibility. The more spectacular and daring the attack, the more an organization
can reap a public relations advantage over its rivals and/or enemies.
From an operational perspective, suicide terrorism is a complex process involving
multiple actors and their motivations across a series of events. The process involves
the decision to adopt suicide terror instead of using other tactics, marketing the
strategy to the community to convince the population of the justification for
increased violence, and assuming that their constituency will tolerate more civilian
casualties. The terrorist group must convince their community to provide volunteers,
select the ideal timing of attacks to achieve maximal impact, set a recruitment
policy and organize a cell structure to recruit and to train the would-be bombers.
Most of all they build narratives around the legitimacy of martyrdom.
Juergensmeyer addressed the pivotal role played by martyrdom in the theatre of
terror. In Terror in the Mind of God, Juergensmeyer delineates how, “martyrdom,
satanization, and cosmic war [were] central to religious ideologies” (2000: 227) and
he makes the important distinction between a martyr for the cause versus the selfchosen martyr (Istishadi) (2000: 84). This is a crucial distinction, in part because
Mark understood the nuances of the Arabic language. Researchers working
exclusively in English or in translation fail to appreciate the many ways one can die
a martyr. While this is clear in Arabic, these nuances all but disappear in translation
because the Arabic claims alert you to whether the attack was a high-risk mission
where survival was possible from attacks where the death of the attacker was a
precondition of success. ISIS used its social media platforms to eulogize martyrs,
differentiating those who died at the hands of the Syrian regime (or in targeted
attacks by drones) from those who died as martyrs in the field (as suicide bombers
istihadi, inghimasi, mujahid or murabit).
When such deaths are lauded and celebrated, they will flourish and construct a
“culture of martyrdom” in which people feel that they can make a greater contribution
with their death than they could with their life. Inspired by Mark’s scholarship, my
work perceived martyrdom in instrumentalist ways. While cosmic war and
satanization provided the ideological justification for martyrdom, religion was
merely an instrument to justify the violence. Dr. Rantisi explained to Juergensmeyer
that acts of martyrdom were legitimated by a religious decree (fatwa) that had been
issued by an Emirati Mufti (2000: 89).
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Religious leaders in the community rationalize violence by portraying the bombers
as martyrs. This serves two functions: (a) priming community support (b) framing
martyrdom as a social norm. Operations directors choose the parameters of the
targets and timing. Without the explosive or the means of delivery (car bomb, belt
bomb, boat bomb) there is no operation. The videographers who film the “last will
and testament” videos and the bombings themselves work toward publicizing the
attack to commit the individual to his or her mission while also disseminating the
attack as propaganda to recruit new members. Couriers facilitate the distribution of
media materials to a wider audience and provide a key link between operations
directors, organizational elites, recruiters and dispatchers.
While religion is a powerful motivator for many cases of suicide terrorism, my work
demonstrated the ways in which secular nationalist terrorist groups fostered almost
religious devotion to their cause, often embodied by a leader. Robert Pape argued
there was no correlation between suicide terrorism and religion pointing to a group
that was once the most successful using this tactic – the secular LTTE (Pape 2005).
However, this assertion did not age well, once Iraqi Sunni insurgent groups fully
embraced the tactic (directed primarily against the Shi’a) the strategy became the
leitmotif of Salafi groups targeting not only representatives of occupation, but local
Muslim challengers from different sectarian factions. The war in Iraq, factional
fighting in Pakistan and Afghanistan, the rise of suicide terrorism in Africa by al
Shabaab and Boko Haram and subsequent legacy groups like ISIS soon quadrupled
the number of Jihadi-inspired religious attacks ever perpetrated by secular
movements (Horowitz 2010; Moghadam 2008).
While Juergensmeyer discussed Aum Shinrikyo as an example of religious terrorism,
the manner in which Shoko Asahara fostered intense dedication to the cause and
himself offered insights into how secular groups motivated suicide bombers as
effectively as religious organizations. Whether religious or secular, recruitment
processes occurred through social and/or familial ties. The best predictor for
involvement was having family members in the extremist movement who vouched
for the recruit but could leverage an emotional connection. This explains why we
observe so many teams of brothers, sisters, cousins and extended families who
function as part of the same cell in Jihadi groups but also in secular terrorist
organizations. Juergensmeyer hints at the impact of family connections in
discussing Khalistani militants (Juergensmeyer 2000: 177).
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What makes the suicide attack unique is the fact that the organizations reap benefits
without incurring significant costs. On the one hand, the individual’s “sacrifice”
signals the absolute dedication to the cause and lends a degree of legitimacy to the
group. In turn, the organization can use his or her dedication to inspire and recruit
others in the future. Each operation sacrifices one supporter and yet enables the
organization to recruit many more people. The (dead) perpetrator can never defect
or disavow their decision. Finally, any potential negative costs associated with an
attack (e.g., death of civilians) are mitigated by the logic, which argues that the
brutal state is so horrendous its victims have no other means and no other avenues
to channel their grievances. The bombers die spectacularly for one another and for
what is perceived as the common good of alleviating the community’s onerous
political and social realities (Atran 2003).
Sacrifice and risk – when employed on behalf of the terrorist group – signal valuable
virtues and are rewarded by heightened social status in a community that approves
of such tactics. A culture of martyrdom transforms individual risk and loss into
group status and benefit, ultimately cycling that status back onto the individual.
Thus, a preliminary solution would be to eliminate the positive values associated
with martyrdom and shift community acceptance of violence against civilians
(Bloom 2017).
Conclusion.
Kent Oots once compared terrorist organizations to political groups, subject to the
same organizational challenges of recruitment, funding, competition among rivals
and the need to provide incentives (Oots 1989: 139). It follows logically that the
closer groups are ideologically, the more intense the competition as they are
competing for the very same constituency. Most terrorist organizations function as
service providers to their constituencies as they consolidate their power and
diversify their portfolio to do more than simply target the enemy (Berman and Laitin
2008). Mark Juergensmeyer’s work inspires students and scholars alike and it is a
seminal starting point for our appreciation of how religion, martyrdom and violence
lead to cosmic war that never truly ends, just metastasizes into a new version of its
former self.

NOTES.
1.
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“A judicial inquiry has concluded that Nigerian troops should be prosecuted for the killing of 349 Shia
Muslims in the northern city of Zaria last year.” (BBC 2016).
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A CONFLICT RESOLUTION PERSPECTIVE
ON JIHADIST CONFLICTS
.

By Isak Svensson.

Quote.

“ Is a nonviolent approach to conflict resolution relevant to the global
jihadi war?
End quote ”
.

(Juergensmeyer 2007: 38)
.

In 2014, the IS in Iraq and Syria were at the peak of their power and domination.
They held territory that was larger than Portugal and eleven million people lived
under their control. More than 40,000 of mostly young people left their homes to
fight in the proclaimed Caliphate. The group’s utter brutality against religious
minorities and the population under their control shocked an entire world.
At that time, a small group of Swedish peace researchers with a particular interest
in conflict resolution – Mimmi Söderberg Kovacs, Desirée Nilsson and myself –
started to feel that, maybe, the approach of resolving conflicts was growing obsolete.
Witnessing the emergence of IS in Iraq and Syria, along with a growing trend in the
occurrence of armed conflicts with actors with self-proclaimed Islamist aspirations,
we were left wondering whether these types of conflicts can ever be resolved
peacefully. As we had spent a good deal of our time studying the conditions under
which incompatible conflict issues can be sorted out, conflict behavior can
de-escalate and conflict parties can be transformed, we were puzzled by the
emergence of jihadi conflicts. Do conflicts with jihadist actors represent something
entirely new, something we have not seen before? Or can our theories and
approaches, most of which were drawn from studying other types of conflicts, also
be applicable in these conflicts?
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At that time a major science funder in Sweden put out a jubilee call for research
project proposals that showed how research in social science and humanities could
help to address some of the most urgent problems of our time. We soon realized
that peace research as a discipline – much as political science and social science
more generally – had not been very good at analyzing and taking seriously the
religious dimensions of armed conflicts. We needed help. At the top of our list of
persons to ask, in order to assemble a research group that could tackle this research
assignment, we wrote down Mark Juergensmeyer. When approached, he responded
positively and enthusiastically. I had read his work, especially his works on the
“cosmic wars” and was very much inspired by it. But I had not seen that he had
elaborated on how to resolve these types of worldview conflicts. So, we asked Mark
whether he would be willing to do research on how cosmic wars end. And since
then, Mark has been traveling to the Bangsamaro region, to northern Iraq and to
India’s Punjab region as part of our research project, Resolving Jihadist Conflicts?
Religion, Civil War and Prospects for Peace. Mark has been a friendly, curious, warm
and constructive member of the core group of our project.
How can religiously framed and anchored armed conflicts be resolved? In this brief
essay, I will outline some ways of thinking about conflict resolution and religious
dimensions of armed conflicts, drawing on Juergensmeyer’s scholarship on this
issue. In armed conflicts religion can offer powerful mobilizing images, provide an
apocalyptic sense of urgency, shape an image that the religious group or religion
itself is under attack, and give theological motivations for violence. These religious
dimensions of armed conflicts create particular challenges, which, as I will try to
demonstrate here, make conflict resolution onerous, but not impossible.
Conflict resolution and religious dimensions of armed conflicts.
Religiously charged conflicts occur across all different faith traditions. The field of
peace and conflict research has only relatively recently started to analyze religious
dimensions of armed conflicts, in particular examining when parties mobilize from
different religious identities, and when there are religious dimensions to the issues
at stake (for a recent overview, see Svensson 2019). Yet, the role of religion in
societies in general and social conflicts in particular is much deeper and broader
than only an identity marker and conflict issue. Religious images, rhetoric, behavior,
and sentiments also need to be taken into account in order to understand how
religion shapes conflicts and may, sometimes, be intimately associated with
violence.
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Religious imagery in conflicts.
Religious traditions provide a deep reservoir of images and histories, persons and
stories, and many of these images are quite violent. Under certain circumstances, a
social or political conflict can become religionized and the religious imagery can
become activated. The other side is then seen through the religious prism anchored
in history, tradition and religious behavior. The perception of the enemy is
transformed from being an opponent in a contemporary social dispute into being
a manifestation of a much larger power, a perennial dark force – a cosmic foe. The
conflict is no longer only about specific political or economic grievances but
becomes part of an all-encompassing battle – a sacred conflict (Juergensmeyer,
2003). As Juergensmeyer points out, “[t]he absolutism of cosmic war makes
compromise unlikely, and those who suggest a negotiated settlement are as
excoriated as the enemy” (Juergensmeyer 2003: 157). An example of this is the Sikh
militancy in the Punjab region, India, in the 1980s. The Sikhs, a religious minority, felt
disenfranchised both over economic deprivation and water supplies. The idea of
autonomy had been voiced earlier, but in the early 1980s the demands got framed
differently. Bhindranwale, the most prominent leader of the militancy, toned down
the importance of other grievances, and instead preached that the struggle was a
vast, cosmic one, fighting for truth itself and that the contemporary enemy was
linked to past legends, emperors and rulers. The struggle was for a Sikh nation, a
“Land of the Pure”, against evil and a demonic foe (Juergensmeyer 1988).
When a conflict has become religionized the use of religious imagery may create
obstacles in the communication between parties, and can increase the risk of
misunderstandings and stereotyping. From a conflict resolution perspective, it is
therefore crucial to increase the understanding of what the religious dimensions
entail and mean. But because religion is inherently difficult to understand for
outsiders, there is a need to develop an insider’s perspective, so that all actors grasp
the importance and meaning of religious imagery. This requires, at least tentatively,
putting oneself in the shoes of the other, in order to gauge and make sense of the
religiously-based sentiments and perceptions. For this to be feasible, a safe space
has to be made available, in an environment characterized by hostility, threats and
violence. There are some hopeful initiatives which may illustrate how this can
unfold. An example is the work being done by the Cordoba Foundation of Geneva.
They gathered more than forty secular and Islamist experts in a series of workshops
over a year, to discuss the question of the role of religion in the public sphere, and
how secularists and Islamists can peacefully co-exist in such a setting. The
attendees strove to find a framework for a “common civic space”, where actors of
different faiths or ideologies could work for the common good, without denouncing
their respective beliefs (Cordoba Workshops Reports 2017).
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Apocalyptic dimensions of conflicts.
Most religious traditions (although there are exceptions) make predictions and
express hopes about the future and, notably, set out how the present order of
things will be brought to an end. These also include apocalyptic ideas that
commonly portray an abrupt and transformative end of the time as we know it.
Religious traditions harbor these stories of the coming end, stories that can be
highly triggering in the consciousness of followers if presented at the right point.
Apocalyptic ideas can shape how religious movements become immersed in
violence and armed conflicts mobilize and develop. When a person believes they
may be living at the end of time, the calculations for what is rational will fundamentally
change. Incentives for investing in the future will look markedly different if the time
itself, in the present order, is about to end. The expectation of a violent crisis that will
be the end of the world creates a sense of urgency, which can push people to
commit atrocities and engage in types of violent acts that they would otherwise not
have done. In Syria and Iraq the IS movement, especially in its earlier years, mobilized
heavily on the back of its apocalyptic message that the end of times was drawing
near, and the faithful had to establish the Caliphate while there was still time
(Juergensmeyer 2017).
Attempts at conflict resolution probably have little chance to be successful in
moments of apocalyptic fever. Priority must instead be put on conflict containment,
first and foremost on efforts to seek to stop further escalation and spread. If not,
there is a risk of playing into the apocalyptic script by engaging in actions that,
seemingly, provide evidence for the eschatological end of history, such as repression
and military actions. When striving to contain a conflict, it is also important to bide
one’s time and follow the development over time and have patience. Apocalyptic
movements have emerged but they have also waned. The temperature may rise and
feelings may be boiling, but not for long. As time passes, there is a possibility that
these types of movements will lose momentum. A loss of momentum can be driven
by several factors, such as apparent failures, increasing levels of infighting and
schisms within a movement, or a growing crisis in perception: when the prediction
of what should happen is getting more and more out of touch with the reality. The
apocalyptic message may lose its traction when it fails to describe the developments
in a credible manner, paving the way for new actors and leaders with whom
negotiated solutions can be sought.
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Violently defending religious values.
Religion becomes drawn into the dynamics of armed conflicts when religious
activists, leaders and entrepreneurs see their own religious values as being
endangered, that the sanctity of that which is holy, their tradition, their way of life, is
under attack. Religious militants might at this point take up arms to protect
their religious values. Mona Kanwal Sheikh, in her study of the Pakistani Taliban
movement, terms this the “defensive jihad” (Sheikh 2016). What triggers such
perceptions of a violent and existentially threatening profanization is often
provocative acts of violence, repression or marginalization. Religious militants can
mobilize on the basis of one of these fundamental grievances. It could be a religious
community that feel marginalized or lacks the political influence to shape their own
destiny, or it could be a religious community that feels insecure because they sense
that their religious values or their influence in society is under attack.
Conflict resolution is challenging in these types of contexts, but not impossible.
While being firm on protecting one’s own security and safety, it is also important to
scrutinize the actions being taken, to see if they may be seen as re-enforcing threat
perceptions of the other side, so as to avoid escalation. Attempts to resolve any
conflict require that a respectful relationship between the foes, confirming their
dignity and legitimate needs, is sought. Another key for conflict resolution is to
address the underlying issues driving the violence. Beneath religious rhetoric, there
may be legitimate grievances that need to be tackled, a perception of living in a
society being dominated by external, often Western, influence can lie behind many
of the jihadists groups’ ability to mobilize. At the time of writing this essay (2020),
the outcome of the peace attempts in Afghanistan remains to be seen. It is
nevertheless noteworthy that the negotiated commitment of withdrawal of US
troops from Afghanistan, in exchange for a cut in any ties between the Taliban
movement and the al-Qaeda network, has opened some space for peace negotiations
between the Kabul government and the Taliban, to be carried out in Doha. While we
do not currently know how these negotiations will end, their occurrence still
demonstrates that decreasing foreign influence and pressure can serve to alleviate
some of the security needs of a religious militancy, opening up for attempts to
resolve the conflict.
Theological motivations for armed conflicts.
Many of the world’s religious traditions have developed limitations for the use of
violence, and by implication, ethical and theological arguments on when violence is
justified. These arguments can be brought to bear in providing motivations for
violence. Religious motivations for violence are a powerful way of mobilizing
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supporters in conflicts and giving legitimacy to their (violent) actions, while
denouncing other, more peaceful, avenues. Deriving doctrinal backing for what
would otherwise be seen as transgressive acts is important to maintaining the
ideological support base. For example, the religious movement Bundu dia Kongo in
the Democratic Republic of Congo (Zaire), aspired to territorial independence but
derived its rationale for the uprising from its leader’s spiritual revelation from God.
The religious motivations for the use of violence were central to its armed challenge
against the state.
From a conflict resolution perspective, it is important to recognize that theological
doctrines, while seemingly robust, are fluid and flexible over time. As religious
militant movements are not necessarily always unitary, there might be an opportunity
to seek to isolate radical voices and in turn empower moderates, for a new leadership
to emerge or to open up for theological reconsiderations and interpretations. This
opens up for a shift of the battlefield: theological reconsiderations can allow for
Islamist grievances and aspirations to be fought out in the political rather than the
military realm. In Egypt, the Islamists of al-Gama’a al-Islamiyya, while imprisoned
and under considerable governmental leverage, engaged in a process of doctrinal
reinterpretation and disengagement from violence and their earlier interpretations
of jihad (Matesan 2020).
In conclusion, we have here identified some of the religious dimensions of armed
conflicts: the religious images that are used for mobilization, the apocalyptic sense
of urgency, the religious threat perception, and the theological rationale for taking up
arms. The list is not exhaustive. The religious dimensions are just that, plural, and
thus as religion plays a role in myriad different ways, there must be more than one
approach to deal with it from a conflict resolution perspective. Conflict resolution
requires taking the religious dimensions of armed conflicts seriously, without
over-emphasizing them, and without neglecting to address the political, social,
economic and other factors driving the dynamics of armed conflicts. Overall, more
research is needed on how the practice and theory of conflict resolution can be
developed to be better equipped to understand and manage religious dimensions of
armed conflicts – an urgent challenge that is now currently on the research frontier
(e.g. Söderberg Kovacs 2020).
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A CREATIVE APPROACH TO GANDHI
AND PEACE STUDIES
.

By Manoranjan Mohanty.

Mark Juergensmeyer, my friend of over half a century, who has been a great
influence on my life and thinking, is a unique moral-political force whose works have
abiding global significance. We were fellow graduate students at UC Berkeley in the
1960s where we were part of many anti-war campaigns and democratic rights
initiatives, joining street marches, attending rallies on the Sproul Plaza addressed by
great thinkers and activists, writing posters and so on. He had just returned from
India after working with the famous Gandhian, Jayaprakash Narayan in the Bihar
famine relief program. The Berkeley experience had an enduring impact on our
outlook. Since then, I have been a close witness to his rise as an influential
intellectual. He has been active in studying cultural and religious movements,
causes of violence and modes of social transformation giving absolutely innovative
perspectives for understanding them. Simultaneously, he has been engaged in
building institutions, programs and forums for creating new knowledge and new
global consciousness.
Mark and his partner of five decades Sucheng Chan – also our classmate at Berkeley
and famous scholar on Ethnic Studies – have been an integral part of my family. We
are privileged to have them as sources of inspiration to myself, my partner, Bidyut,
and our children Berkeley and Jinee, their spouses and even our grandchildren. We
have enjoyed their love and support throughout our life.
Mark was a great support to our initiatives at Delhi University in the 1970s and ‘80s
in reforming the curriculum of political science to make it more relevant to the social
reality in India, as well as in launching many academic initiatives to promote
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decolonization of knowledge, especially in our efforts in setting up the DCRC
(Developing Countries Research Centre). His major initiative in starting global
studies at UC, Santa Barbara as an alternative to global elite’s globalization studies
programs has catalyzed a worldwide wave of new thinking on global democratic
transformation promoting equal rights of people from all parts of the globe. Bidyut
and I had the opportunity to teach in the Santa Barbara program in its early years
and have carried on our interest in global studies since.
During the past decade our collaboration in two major initiatives on Gandhian
studies have been a source of great satisfaction. One was an international
conference in 2009 on the centenary of Hind Swaraj or “Indian Home Rule,” the
monumental, short book written in a dialogic style by Gandhi in 1909 where he
articulated his perspective on the nature and dimensions of India’s freedom that he
would struggle for. The other was the international seminar on Satyagraha in the
twenty-first century on the occasion of Gandhi’s 150th birth anniversary in 2019. In
both these events, thanks to Mark’s support, the Orfalea Center for Global and
International Studies of UC Santa Barbara collaborated with the Council for Social
Development and many other Indian and foreign academic institutions, including
some from Africa and Latin America. Besides helping in getting many scholars from
abroad to take part in the conference, in which activists from many grassroots
movements participated, Mark’s own presentations, which were typical examples of
Mark’s way of understanding and applying Gandhi for conflict resolution and
peacebuilding, were most significant.
The eminent scholar Mark Juergensmeyer is not only the quintessential democrat,
the humanist, the socialist, the feminist and the environmentalist, but above all one
of the warmest and kindest humans on Planet Earth who charms all people, old and
young, from all races, religions and identities, in all continents. His research
interviews and his academic work and his large circle of friends all over the world
testify to this. Above all, he has been a great teacher loved by three generations of
students who are spread not only across the US and Europe but also in Asia, Africa
and Latin America. Every lecture of his, whether in a classroom, an auditorium or
around a seminar table, is a treat for the students, with a spell-binding effect, they
are captivating and liberating at the same time, always engaging the listener with
new points presented in most interesting ways, usually laced with humor and
unforgettable anecdotes.
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Mark Juergensmeyer is a living legend, a global moral force. Mark’s way of
understanding Gandhism and applying it in the real world in seeking resolution of
conflicts and promoting peace has inspired me all my life. I will now try to articulate
what I think is Mark’s way of reading and interpreting Gandhi and putting that
approach into action while pursuing peace studies and peace action in the real
world. Let me mention first my impressions of some important influences in the
evolution of Mark Juergensmeyer’s world outlook.
Social transformation.
Three sets of experiences may have shaped the making of this extraordinary
intellectual. The training at the Union Theological Seminary at Columbia University,
New York where the influence of Reinhold Niebuhr was deep and everlasting, not
only shaped his approach to religion and religious studies, but also his grasp of the
core of Gandhi. Another was perhaps the momentous company of the famous
Gandhian leader, Jayaprakash Narayan in the relief programs of Bihar in India, which
had suffered a severe famine in 1966 – the severest in post-Independence India.
There he saw Gandhian perspective on serving the poorest in action. Later when JP
launched the Total Revolution (Sampoorna Kranti) movement in 1974, a multi-front
attack on the authoritarian and corrupt practices that had grown during the regime
of Indira Gandhi, then the prime minister of India, Mark’s understanding of Gandhi’s
radical perspective on bringing about social transformation, as JP projected it in
theory and practice, became sharper.
This trend of thinking seems to have crystallized when Mark interacted with Joan
Bondurant, a University of California professor and author of an authoritative treatise
on Gandhi’s philosophy and, back in India, when he was in close touch with Margaret
Chatterjee whose work on Gandhian philosophy remains another landmark
contribution. If Niebuhr can be described as his Guru, and the Bihar experience with
JP another major source of ideas and outlook, it is the Punjab connection which
remained his principal concern and which shaped his thought, academic programs
and perhaps his personality in a crucial way. This spurred his deep interest in the
core areas of his academic specialization ranging from studies of social movements
of oppressed people to religious movements and terrorist violence on a global scale.
Mark had started his academic research in the mid-1960s probing into the religious
background of oppressed social groups in India, especially in Punjab. That took him
to find out that the Dalits – formerly called untouchables – and other lower caste
groups, had broken away from the Hindu religious fold to escape from various kinds
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of exploitation and deprivation under the Brahmanical ritual order and had adopted
Christianity or Islam or had created an alternative spiritual path of egalitarian sociocultural life such as the Ad Dharm (“original religion/faith”).
The formation of the Sikh religion in the beginning of the sixteenth century was
based on the realization that Hinduism and Islam had been dominated either by
upper castes or by landlords or both. Mark studied each of these alternative religions
in great detail and ultimately emerged as one of the world’s foremost authorities on
global religions. At the Union Seminary he had already studied in depth the history
and doctrines of Christianity. His immersion in South Asian studies brought him in
close contact with the rest of the major world religions. From his dissertation-based
work, Religion and Social Vision which has gone into many editions, to his many
publications on Sikh religion, the Radhasoami Sect to the many masterpieces and
leadership initiatives that led to the production of encyclopedias and handbooks on
global religions under his leadership, his perspective on religious studies broke
many new grounds. The purview of global religions was no longer restricted to wellknown major religions such as Christianity, Islam, Judaism, Hinduism and perhaps
Confucianism but now went into taking serious note of not only Sikhism, Sufism
and some other known religions, even more importantly the numerous religions
which emerged in different parts of the world and rebellious systems asserting
alternative visions of equality, love of nature and many other living practices. South
Asia presented a fertile ground to notice them and seriously understand their
challenges to the dominant cultural streams. Let me point out that my own interest
in studying Mahima Dharma in Odisha was inspired by Mark’s study of Ad Dharm.
(Also called Alekha Dharma, it was a nineteenth century cult initiated by Alekh
Swamy and promoted by a legendary saint-poet, Bhima Bhoi which won much
popularity among the tribal people and former “untouchable” sections challenging
idol worship and Brahminism). In the process, Mark Juergensmeyer’s studies on
religion and social movements conveyed fresh insights in two critical areas of
enquiry. One was to find out the reason as to why the poor or the alienated sought
new cultural or spiritual choices, rejecting the prevailing pattern of culture and
religion. The other question went a step further to recognize and examine the
cosmic view underlying the religious movements, old and new, that linked the
material conditions around them with the imagination of the oppressed that may
respond to the crisis faced by them. Both these elements – choice of religion and
the cosmic view that was embedded in the affected people’s political action are as
evident in his studies of conflict, violence and transformation as they are in his
approach to Gandhi and peace studies.
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Gandhi and conflict resolution.
Mark Juergensmeyer’s popular book, Fighting with Gandhi was first published in
1984, two years after the Richard Attenborough film Gandhi had made worldwide
waves. This along with its revised edition in 2005, Gandhi’s Way: A Handbook of
Conflict Resolution, made a remarkable reorientation of Western discourse on Gandhi
in the twenty-first century. In the West Gandhi was “the seer and the saint” as the
New York pastor John Haynes Holmes described him when he called him the
“greatest man in the world today” in a meeting he had organized in New York in1921.
That saintly image was still the dominant image in the Western mind even though
Dr Martin Luther King Jr had used Gandhian techniques of non-violent resistance in
the 1960s campaigns against racial injustice. Mark took the actual experience of
various satyagraha movements in India led by Gandhi in the course of India’s
struggle for freedom from British rule and showed how Gandhi’s way was a practical
approach that combined the existential and the spiritual into one. Mark’s essays on
Gandhi spelt out the philosophical premises of Gandhi’s ideas of swaraj and
satyagraha while his Handbook of Conflict Resolution showed practical ways of trying
to resolve conflicts. The handbook has become an essential reading in most courses
on conflict management in social sciences, law, management studies, labor studies
and international relations. But he insists that without an understanding and
appreciation of the philosophy underlying Gandhi’s techniques, a purely mechanical
method of applying them does not work.
Mark considers satyagraha not as a religious or ethical principle but a political
perspective on conflict, thus making it both practical and spiritual at the same time.
He takes Gandhi’s approach to truth from Gandhi’s autobiography: The Story of My
Experiments with Truth (1927) and constructs his model of conflict management.
According to this perspective neither party to a conflict can claim to have full
comprehension of truth and only through practice and struggle and having empathy
for the other view, can people arrive at solutions to a conflict. The philosophical
premise is that commitment to truth-seeking has to be the highest concern
underlying any action or movement. This is what Gandhi meant when he said that
for him Truth is God. But since human capacity will always fall short of God’s
capacity, the experiment to reach a better level in pursuit of truth must go on. Mark
mentions the stages through which satyagraha proceeds in search of a solution. It
starts with imagining a solution that may meet the criterion of truth. The next stage
is to determine the path of struggle to achieve that end. There, in Gandhi’s framework,
the means are as important as the ends. That is why satyagraha is to be pursued in
non-violent way. Mark has rightly noted that Gandhi did not approve the description
of satyagraha as a form of “passive resistance.” The path of ahimsa (literally
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meaning “no harm”) required far greater courage and capacity to sacrifice than the
path of violence, according to Gandhi. Gandhi argued that violence-centered action
in a struggle results in relying on structures of organization and governance based
on violence.
On the other hand, a non-violent movement was likely to create non-coercive
framework of legitimacy and political rule. Thus an important insight in the
satyagraha discourse that Mark has stressed is that it was as much a political
strategy as a moral perspective. Militant mass mobilization creates massive popular
support for a cause which is more likely to be effective than armed struggle by a
group against a much superior army of the rulers. This point, no doubt, has been the
subject of much debate in modern history especially in various liberation struggles.
Gandhi’s commitment to ahimsa was a foundational principle of his ideology. He
had in fact suspended a nationwide non-cooperation movement in 1921 because of
a violent incident when a group of people attacked a police station in Chauri Choura.
Yet in the course of the Quit India Movement in 1942 when Gandhi popularized the
slogan “Do or die” and asked the British to leave India, he did not condemn the
numerous incidents of violence including burning of police stations that had taken
place in many parts of India. Despite the moral thrust that Gandhi gave to India’s
freedom struggle, much violence occurred not only in the course of the partition of
India at the time of India’s Independence, but also in the establishment of a modern
state complete with its coercive apparatus and extraordinary laws. As India recalls
the centenary of Chouri Choura and non-cooperation movement of 1921, the state
has become so authoritarian and sectarian that much of the aura of the Gandhian
legacy seem to have been lost. Yet many satyagrahas have been going on at the
grassroots level. Among them, just to give two recent examples, young people’s
campaign against an exclusivist citizenship law and a farmer’s movement
demanding security of fair price for their products. To be fair, Mark’s formulation
of the ends–means question in Gandhi did envisage such complex possibilities in
real life.
Affirmative peace.
Mark’s contribution to peace studies is founded on his study of Gandhi and religious
movements. His many works including the award-winning book Terror in the Mind of
God and the many essays on Islamic militancy and the Western response propose
an important perspective on peace studies. According to this perspective peace is
not absence of violence or war or antagonism, it is a deeper mutual appreciation of
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the arena of conflict and its truthful resolution leading to a new structural condition
that is peace. This structural condition embodies a new mutual commitment. Thus,
in Mark’s works, Gandhi, Niebuhr, Martin Luther King and Nelson Mandela come
alive in proposing an affirmative notion of peace.
In the wake of the 9/11 attacks President George W. Bush launched a “war on terror”
and declared that “those who were not with us were against us.” Mark often cites
this statement as an example of seeing the world in a framework of “us versus
them.” Such an exclusivist mindset that sees the world in terms of “self and other”
was anathema to Gandhi. Gandhi asserted again and again that he was not against
British people but against British imperialism. The obsession with “fighting an
enemy” through force may end in the superior military achieving victory but the
problem or the root of the conflict may remain. Such a process of “othering” prevents
mutual understanding. Therefore, it is important to recognize the conflict, the issue
on which there are differences of opinion, even sharp and deep divisions of
perspective. All of these must be subjected to truthful resolution.
In a seminal essay in 2007, Mark made an important contribution to the discourse
on responding to the global Jihadi challenge keeping Gandhian principles in mind.
According to this approach, the “terrorists” are not to be seen as “monsters” but as
“misguided soldiers” and so the terrorist acts should not solely be seen as “deviant
behavior without taking seriously the causes for which these passionate soldiers
were laboring.” Taking the Good Friday Peace Agreement of 10 April 1998 that ended
the violent conflict in Northern Island as an important contemporary example of a
successful application of Gandhian principles, he spells out several concrete steps
for conflict resolution. First, in the face of terrorist violence the force that should be
used to contain it should be “detentive force” rather than “coercive force.” Second,
address the issues that agitated the terrorists and their supporters. Third, maintain
the moral high ground of your goals and values. Fourth, isolate the radicals or
extremists among the terrorists. Fifth and finally, set up channels of communication
and discussion to evolve solutions based on mutual understanding.
In his writings on Gandhi, Mark takes the many instances of Gandhi’s campaigns in
South Africa and India and constructs his interpretation of Gandhi as a “pragmatic
idealist” to strongly suggest his continuing relevance to modern day conflicts. His
analysis of the integrality of ends and means, of maintaining one’s commitment to
moral values while being a realist to simultaneously meet the contingent situations,
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of stressing the realism and pragmatism in the “saintly” Gandhi is a unique thrust of
Mark’s way of understanding and applying Gandhi in real life. Let me quote Mark
from “Global Gandhi,” a significant recent essay on satyagraha where he sums up
the Gandhian approach to conflict resolution:
Quote.

“ A fight clarifies the differences and provides the arena of contestation for
truthfulness to emerge. It was this difference in positions—sometimes a

difference in world views—that Gandhi appreciated, since it illumined
“different angles of truth.” In engaging with a different perspective, Gandhi
allowed that one’s own position needed to be examined as well as the
opponent’s, and both positions needed to be resolved in order for a fight
to be finished and the fighters reconciled. In that sense Gandhi’s methods
were more than a way of confronting an enemy, they were a way of
dealing with conflict itself.
End quote.

”

(Juergensmeyer 2021)
.

Taking the ongoing global crisis relating to the Western responses to Islamic
militancy, Mark shows how a Gandhian perspective would have approached it by
replacing the persisting “us versus them” mode of thinking with a mutually inclusive,
global approach. This political idea and the way Gandhi applied it in his lifetime in
South Africa and India inspired many movements in the second half of the twentieth
century and continue to be a part of the ideology and strategy of many movements
in contemporary times. Both the approach to fighting against all forms of injustice
and the pursuit of the larger vision of Gandhi to build an alternative society of peace
and freedom for all, living in harmony with nature, a vision which may be called a
global order of swaraj, continue to inspire struggling people all over the world. Mark
Juergensmeyer has creatively articulated this perspective, contributing many
original insights that have both deep philosophical significance and much practical
value. Mark’s way of understanding conflicts and seeking solutions is a lasting
contribution to global political philosophy.
No wonder that Mark Juergensmeyer, the philosopher and the political actor, has
been a direct participant or a principled supporter of people’s movements for peace,
justice and freedom all his life, from the campaigns of solidarity with the Vietnamese
liberation movement in the 1960s to Black Lives Matter and SayHerName in the US,
to the farmers movement in India and the democracy movement in Myanmar in
the 2020s.
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THE CREATION OF GLOBAL STUDIES

.

By Richard P. Appelbaum.

Quote.

“ In the beginning, God created the heaven and the earth.
End quote.

”

Gen 1:1

.

The creation of global studies had to await Mark Juergensmeyer’s arrival at UCSB in
1993. As it turned out, it took much longer than six days. The year before Mark’s
arrival, an academic senate committee was tasked with proposing a School of
International Studies. As an ex officio member of the committee, I had argued that
rather than international studies, a school focused on globalization would be better
suited to a world where national borders seemed to be decreasingly relevant. The
committee agreed and proposed that UCSB create a School of Global Issues.
Chancellor Barbara Uehling, however, rejected the idea, saying it “lacked sizzle.”
That seemed the end of it, until Mark’s arrival provided hope of resurrection. Mark
came from the University of Hawaii, where for four years he had served as Dean of
the School of Hawaiian, Asian and Pacific Studies and assistant to the university
president for international affairs – positions which gave him administrative cred in
international studies. I welcomed Mark as a kindred spirit: we had both done
graduate work at professional schools of international affairs (he at Columbia, I at
Princeton)1 – programs that emphasized the fusion of scholarship and action
through public service.
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Religion (Mark’s field of study) and workers’ rights (my field) may not appear to have
much in common, but they do share at least one trait: they are both global, since
neither religious beliefs nor transnational corporations show allegiance to national
borders. The time was ripe, we both believed, to create a professional school in
global studies. Our fantasized school would be transnational rather than international
in focus; truly interdisciplinary (unlike Columbia and Princeton, which were closely
tied to political science); and designed to prepare students for careers in civil society
organizations, rather than in business or government.
A proposed school becomes – a program.
Quote.

“ You ask and do not receive, because you ask wrongly…
End quote.

”

James 4.3

.

After Mark’s arrival he and I partnered on countless committees tasked with creating
global studies. Whether or not we asked wrongly is a matter of debate, but it took a
dozen years to realize a version of our shared dream – a semi-professional, twoyear, graduate program modelled after our own graduate school experiences. Our
success was due in large part to Mark’s religious talent for winning converts to the
cause.
In 1994 I was asked by the executive vice chancellor to chair a follow-up committee,
resulting in a brief pre-proposal for a global studies school. This, then, led to yet
another committee, chaired by geographer Ed Keller, charged with developing a full
proposal. The Keller committee called for creating a UCSB Graduate School of
Global Policy Studies that included a two-year master’s in international affairs
degree, several specializations, a summer field component, and 8.5 faculty positions
– ideas that reflected Mark’s experiences at Columbia, and mine at Princeton. By
this time there was a new player on the scene: Gretchen Bataille had just been hired
to serve as provost of UCSB’s College of Letters and Science. Virtually all of the
college’s departments and programs were under the authority of divisional deans,
leaving the provost with relatively little to do, since there were only a few scattered
units she directly administered. Under these circumstances, when the EVC referred
the Keller proposal to the College of Letters and Science, the new provost clearly
saw an opportunity: she created an ad hoc faculty committee on international
studies (the fourth such committee in barely two years) and asked me to chair it.
Mark was appointed to the committee, as was Giles Gunn (English).

166

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

The Bataille committee enjoyed some success: while creating a school was not part
of its mandate, in 1995 it did gain approval for a “small-p” program in global &
international studies (small-p programs cannot hold FTE, but they can recommend
academic appointments to higher administrative officers). This was, to my
knowledge, the first time that “global” was coupled with “international” in the
proposed program’s name. Here Mark and I disagree on this important creation
story: Mark, always attuned to university politics, claims that it was done
deliberately in an effort to enhance the proposed program’s appeal to political
science; I recall that it was intended to highlight the tension between transnational
and international forces that are reshaping today’s world – the “&” thus being key to
such an understanding.
Mark’s enthusiastic belief in global studies’ world-changing possibilities did little to
calm the nerves of those Bataille committee members who feared that the “global
juggernaut” (their term) would devour area studies and other programs. Fortunately,
Giles – intellectually and personally dedicated to pragmatism – provided the
calming voice. Mark, always politically imaginative, came up with the idea of
renaming an existing administrative unit (global peace and security) as global &
international studies, thereby avoiding the need to create a new program out of
whole cloth. (He perhaps also hoped that the similarity between the two acronyms
might enable the change to escape administrative notice.) G&IS, whose mandate
called for coordinating and supporting international studies throughout the college,
was to be located under the provost, thereby increasing her administrative
portfolio.2 Three existing units (global peace and security, Islamic and Near Eastern
studies, and Jewish studies) were then transferred into G&IS, which acquired an
administrative staff.
In August 1995 the provost appointed Mark to be the first director of the program
– a decision that no doubt reflected her recognition that if anyone could build G&IS
into the much-feared “global juggernaut,” he was the Anointed One. The following
year G&IS was upgraded by the academic senate and the EVC from a small-p
program status to the status of a big-P Program, enabling it to have its own faculty
and programs; it was charged with coordinating and supporting international/global
studies throughout the college.
With the creation of G&IS, reworking the Keller committee pre-proposal for a Global
Studies graduate school was put on hold. Mark convinced us that we first needed to
create an undergraduate major, and he took responsibility for writing initial proposal
drafts (in WordStar, no less, creating some interesting challenges to those of us
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doing the editing). The proposed major was approved in 1999, and quickly became
one of the most popular at UCSB. It was initially staffed by four senior faculty
members – myself, Mark, Giles and Sucheng Chang (Asian–American Studies),
with several others offering courses on a cross-listed basis. Mark, Giles and I all
taught overloads, driven by Mark’s messianic belief that our major, the first such
major in a major university anywhere, would transform the understanding (even the
lives) of our students. Our lower-division course, which Mark and I initially teamtaught, typically drew 300–400 students, creating many converts.
MAGIS: a professional school – sort of.
Quote.

“ Ask, and it will be given to you; seek, and you will find;
knock, and it will be opened to you.
End quote
”
.

Matthew 7.7; Luke 11.9

.

It was Mark who finally knocked on the right door – but not before we knocked on
many others that somehow failed to open. Once the undergraduate major was
established, we turned our attention to the long-sought graduate school. In 1998
Mark and I participated in an academic senate committee, chaired by Art Sylvester
(geology), which once again recommended the creation of a graduate school of
global studies (if anyone is still keeping count, this was the second academic senate
committee and the fifth committee overall to weigh in favorably.) The Sylvester
committee also recommended the co-location of G&IS, international students and
scholars, and the education abroad program in a single international studies
building. I then convened a G&IS planning committee, comprised of myself, Mark,
Giles and eleven others from across the campus, which crafted a proposal for a
graduate school of global and international policy. The proposed master’s in
international affairs (MIA) degree, we argued, would be unique in being “rooted in the
transnational paradigm of the 21st century, rather than the international relations
paradigm of the Cold War,” and in its focus on “the growing ‘third sector’ of non-profit
organizations that are concerned with such things as grass roots economic
development, cooperative business ventures, environmental protection and human
rights.”
The proposal was sent to Evelyn Hu (physics), co-chair of the academic senate’s
newly created “strategic planning subcommittee on great ideas” (yes, there was
such a committee!) and Everett Zimmerman (English), now the college provost. The
Hu committee’s final report, issued in spring 1999, was unequivocal in stating that
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“the proposal for a graduate school of global and international studies deserves to
be given serious attention,” and that proponents “be encouraged to develop their
ideas in more detail for further consideration by the campus community.”
The university’s response, predictably, was to create yet another committee, chaired
by Jon Sonstelie (economics), to hammer out the specifics. The Sonstelie committee
met numerous times between spring 2000 and spring 2001, and ultimately agreed
– to disagree: should it be a school of global studies, a school of management
(including an MBA degree), or some combination of both? Throughout the
committee’s deliberations, Mark played a leading role in advocating for a global
policy degree, as opposed to any standard management or business degree, which
he argued would “skew the curriculum and hiring for the school,” in which case “the
nontraditional international training that we’re interested in goes down the tubes.”3
In an email to the full committee, Mark argued that “our colleagues regularly ask us
‘how’s the international affairs school coming?’ and our 320 new majors in global
studies ask ‘how soon with the global & international affairs graduate program open
so we can apply for it?’ … It is a tricky business, this shotgun marriage that we’re
trying to conduct. Yet even arranged marriages can lead in time to true love.”4 Alas,
true love was never found. Despite our efforts to sway the committee – and Mark’s
back door lobbying efforts, recorded in countless emails – the Sonstelie committee
never became as convinced as were our “320 new majors“ of the viability of our
proposal. The committee’s report proposed instead to create a professional
graduate school of global management.
A global studies graduate degree was clearly dead. Or was it? With Mark, resurrection
was always possible. As a first step, he launched (and chaired) an interdisciplinary
doctoral emphasis in global studies for any qualified graduate student whose
dissertation emphasized transnational themes or issues. Beginning in 2003, a
dozen or so PhD students attended a weekly evening seminar that met at Mark’s
Isla Vista bluff-top house, where the attractions were many: thoughtful discussions
of doctoral research, spectacular ocean views, Woodstock pizza and cheap wine.5
The second step was to create a two-year semi-professional MA degree in global
studies that would be housed in the G&IS program. Mark, who had attended revival
meetings as a child, used his revivalist skills to bring Kinko’s founder Paul Orfalea
into the ever-growing global studies tent. Mark, who had arranged for Paul to teach
a senior seminar on global business to our new majors, suggested that the Orfalea
family foundation consider endowing an MA program in global studies – assuming,
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of course, one were ever approved. Paul agreed in the fall of 2004 to provide a $10
million endowment – if an approved proposal were achieved no later than the
following April. (As I recall, April Fools’ Day was Paul’s deadline date.) I took the lead
in writing the proposal (N.B. I did not use WordStar.) The proposed degree focused
on NGOs rather than business or government, included a six-month internship
abroad, and required students to write either a final academic thesis or project paper
based on their internship. By April 2005 the long-sought MA program in G&IS (which
quickly became shortened to MAGIS) had been officially approved at UCSB and
received final approval in the UC office of the president.
Roughly two-thirds of the Orfalea endowment’s annual return went to MAGIS,
providing funding for Orfalea fellowships, internships, and visiting faculty. A third
went to support the Orfalea Center for Global & International Studies, whose mission
was to provide an intellectual and programmatic focus for the university’s activities
in global, international, and area studies. Giles became the G&IS program chair; I
directed MAGIS; and Mark directed the Orfalea Center. The first MAGIS cohort of
nineteen students, appropriately dubbed MAGI, arrived fall quarter 2006. Because
Paul had also contributed to the Clinton Global Initiative, President Bill Clinton
agreed to come to Santa Barbara to publicly launch the MAGIS program and the
Orfalea Center. An overflow crowd of more than 2,000 came to Santa Barbara’s
downtown Arlington Theatre in October, to hear President Clinton and Paul Orfalea
discuss the merits of G&IS and its focus on NGOs.
After more than a decade of pre-proposals, proposals, and endless discussions, the
intellectual clarity of a policy-oriented graduate program in global studies was finally
acknowledged – its clarity no doubt illuminated, at least in part, by the $10 million
endowment. Mark may not have been knocking on heaven’s door, but he paved the
way for Paul Orfalea’s generous gift, which did open the door to UCSB’s graduate
degree in global studies, the first in the country.
Finally, global juggernauts: the Orfalea Center, the Global Consortium.
Quote.

“ Go into all the world and preach the gospel to all creation.
End quote.

”

Mark 16:15.
.

As director of the Orfalea Center (2005–2015), Mark may not have preached the
gospel of global studies to all creation, but he did manage to cover much of the
world. The Orfalea Center hosted a wide range of projects, conferences, publications
and speakers, with the purpose of expanding our understanding of globalization’s
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transformative power in economics, politics, culture and religion. The center’s fouryear project on “religion and global civil society,” funded by the Henry Luce foundation,
brought together academic experts and the leaders of international humanitarian
aid NGOs to examine the role of religion in their work. The center’s “2030 project on
global prospects,” sponsored with the United Nations University in Tokyo, drew on
an international network of scholars to lay out such challenges as global climate
change, declining confidence in the nation-state, the rise of religious nationalism
and transnationalism, and the capacity of international organizations such as the
UN to deal with these and other new crises. A third center project, “climate change,
human security and democracy,” explored the impact of climate change and
ecological balance on democracy and human rights. In what proved to be a prescient
insight, the project examined the tendency of governments to become increasingly
authoritarian in response to the stresses caused by climate change, while holding
out the hopeful possibility that alternate energy sources might mitigate such
stresses.
Other conferences and workshops ranged from women’s roles in microfinancing to
legality and legitimacy in the international order. Mark’s rolodex resulted in visits and
residencies for former ambassadors and dozens of visiting scholars, including
those affiliated with the European Union Global Studies Consortium (Erasmus
Mundus). An official UCSB/Erasmus Mundus partnership led to faculty visits and
publications, including Mark’s co-edited (with Erasmus-Mundus’ Helmut K. Anheier)
four-volume, 2,000-page Encyclopedia of Global Studies (2012). In 2007 the Orfalea
Center also launched an online journal, global-e, hoping to grapple with what one of
its first articles called the “disciplined undiscipline of global studies.”
Perhaps Mark’s most ambitious effort was the creation of the Global Studies
Consortium, a worldwide network of programs offering graduate degrees related to
global/transnational studies. The Orfalea Center hosted the initial consortium
meeting in 2007 with representatives from graduate programs in Europe, East Asia
and the United States. The consortium quickly grew, its annual meetings spanning
the globe. Today the consortium has 36 members; 29 other institutions that have
participated in annual meetings hosted in more than a half dozen different countries.
The consortium facilitates cooperative teaching, arranges for student and faculty
exchanges, and seeks to enhance student career opportunities in global studies.
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Quote.

“ The voice of him that crieth in the wilderness.
End quote.

”

Isaiah 40:3
.

What was once a voice in the wilderness is now heard around the globe. In their
detailed 2019 appraisal of the field in Globalization Matters, Steger and James point
to global studies’ many institutional successes, including more than 300
undergraduate and graduate programs in the United States that serve thousands of
undergraduate majors, and numerous similar programs in Asia and Europe (2019:
167). Mark played a pioneering role in making this voice heard. His skills at institutionbuilding, an unflaggingly positive attitude combined with attention to detail, and the
ability to work a crowd – honed at those old revival meetings he suffered through as
a child – clearly paid off.
Hallelujah!

NOTES.

172

1.

Columbia’s School of International and Public Affairs (SIPA) confers a master’s of international affairs
(MIA) degree; Princeton’s (since renamed) Woodrow Wilson School of Public and International Affairs
confers a master’s in public affairs (MPA) degree.

2.

G&IS was later relocated to the college’s social science division, when UCSB moved from a provost
model to governance by a council of deans.

3.

Personal email (August 21, 2000).

4.

Email from Mark to Sonstelie committee, 4 October 2000.

5.

Ten years later, in 2015, UCSB also launched the first Ph.D. program in global studies at a US Tier 1
university.
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GLOBALIZATION AND DE-GLOBALIZATION

.

By Changgang Guo.

In 2020 we were to mark the 10th anniversary of the Center for Global Studies at
Shanghai University (SHU), and our original plan for its celebration was to organize
an international conference on the topic of de-globalization from the global
perspective, but our planning was disrupted by the sudden outbreak of Covid-19.
Speaking of the center I established over a decade ago, I cannot fail to mention
Professor Mark Juergensmeyer. It was after meeting with him by chance that I first
took an interest in global studies. This interest led me to introduce global studies as
an emerging, independent discipline to the Chinese academic community, which, in
turn, made the discipline of global studies itself more “globalized.”
My first encounter with Professor Juergensmeyer took place at the 2008 annual
meeting of the American Academy of Religion (AAR) held in Chicago in early
November, when he was to be the president of AAR in just a few months. There are
two things that are etched deep in my memory about this conference. One has
something to do with Barack Obama’s successful presidential campaign. At Grant
Park in Chicago, near the Hilton Hotel where the AAR annual conference was being
held, many were busy preparing for a mass gathering to celebrate Obama’s victory.
In that context I was impressed by the prediction made by Professor Wade Clark
Roof (a colleague of Professor Juergensmeyer at UC Santa Barbara), who suggested
that Obama, the president-elect, might likely change US religious policies, perhaps
even its traditional religious identification. The other event that I have a clear
memory of was meeting Professor Juergensmeyer himself. I had just discussed his
new book with my colleagues back at SHU but it was indeed beyond my expectation
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to actually meet in person the author of Global Rebellion: Religious Challenges to the
Secular State. During the conference there was an alumni party of the religious
studies department at UCSB, and it was at this party that we talked for a while about
two concepts which held my deep interest at the time: religious ideology and secular
ideology, both concepts that Professor Juergensmeyer was deeply engaged with.
Then, in December 2009, I paid a special visit to Professor Juergensmeyer in Santa
Barbara, after participating in the Council of Graduate Schools held in San Francisco.
It was at this second meeting, during which we discussed the issues concerned
with Chinese religious studies, that I first came to know about global studies as an
academic discipline from Professor Juergensmeyer. It was also on that occasion
that Professor Juergensmeyer invited me to join the 3rd Global Studies Consortium
(GSC) Annual Meeting scheduled for April 2010 at UCSB. Soon after this meeting I
established the Center for Global Studies at SHU and in June of 2011, SHU became
the host for the 4th Annual Meeting of the GSC. In 2013 Professor Juergensmeyer
returned to China and he visited Shantou University, where he was received by the
president of the university, to share his knowledge on how to build a successful
global studies program.
The globalization of global studies.
Mark Juergensmeyer is an internationally renowned expert on religious studies and
a pioneer in the field of global studies. Not just for his efforts in building global
studies as an independent social science discipline, but even more so for his
dedication to promoting the globalization of global studies. It is in the context of the
present de-globalization and the spread of global populism, that I come to see the
striking relevance and utmost significance of global studies, as both a social science
concept and an academic discipline, as advocated by Professor Juergensmeyer.
Global Studies was first offered as a BA degree program by California State
University at Monterey Bay in 1995. Two years later, in 1997, Hitotsubashi University
in Tokyo, Japan, launched the very first MA program in global studies. Then, in 2006,
Rutgers University established a PhD program in global studies, the first of its
kind, internationally. Yet, in spite of all these different levels of degree programs,
global studies is often considered to form a field within traditional social science
research, or research on globalization per se, and not an independent discipline in its
own right.
Counter to this, Professor Juergensmeyer argues that globalization presents
various new problems to human society, such as climate change, large-scale
migration, erosion of traditional identity markers, etc., and that these problems
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cannot be properly addressed by resorting to any single discipline, but instead
require an interdisciplinary approach. Global studies, therefore, should not be
considered a research field embedded within a traditional social science and
humanities discipline; rather, it should acquire the status of an independent
discipline. Professor Juergensmeyer not only explores the research subjects of
global studies from an ontological perspective, arguing that global studies should
“respond to the forces of globalization in creative ways”; he also engages it from a
methodological point of view, by offering a definition of global studies (Anheier and
Juergensmeyer 2009; Juergensmeyer 2015; Juergensmeyer et al. 2018).

FOR JUERGENSMEYER, GLOBAL STUDIES HAS THE FOLLOWING
FIVE DISTINCTIVE CHARACTERISTICS. IT IS:
■ Transnational.

Global Studies focuses on the analysis of events, activities, ideas, trends,
processes and phenomena that appear across national boundaries and
cultural regions.
■ Interdisciplinary.

Since global phenomena are economic, political, social, cultural, religious,
ideological, environmental and biological, or involve new technology and means
of communication, they are examined from many disciplinary points of view.
■ Both contemporary and historical.

Though the pace and intensity of globalization has increased enormously in the
21st century and the post-Cold War period of the 20th century, transnational activity
has historical antecedents.
■ Critical and multicultural .

Understanding globalization well requires viewing it from many cultural
perspectives. This position acknowledges that there is no dominant paradigm
or perspective in global studies that is valued over others.
■ Globally responsible .

Global studies aims to foster a sense of global citizenship. These five
characteristics, set out by Juergensmeyer, have had a great impact on the way
we understand global studies as an independent discipline, with a critical and
globally responsible ambition that goes beyond simply explaining globalization
as a phenomenon.
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Further, combining interdisciplinary approaches with the inclusion of globally
diverse scholars to look at cross-boundary phenomena has enabled the discipline to
move beyond a methodologically narrow and Eurocentric approach to understanding
issues that affect people broadly around the globe – and often disproportionally
affect people situated in the Global South. Including multiple cultural perspectives
has proven to be profoundly important for both its normative and academic
ambitions.
In this regard, I shall emphasize this last characteristic of global studies defined by
Professor Juergensmeyer, who is also an earnest practitioner of it – that is the aim
to foster a sense of global responsibility. It is through his indefatigable promotion of
this idea, that global studies itself has become increasingly globalized.
Global studies in China.
Looking at global studies in China it is apparent that the discipline has grown
increasingly widespread and acknowledged. Since we established the Center for
Global Studies at SHU in 2010 and began to offer the very first global studies MA
and PhD programs, more universities have followed in our footsteps by establishing
their own global studies graduate programs, for example the China University of
Political Science and Law (Beijing) and Nankai University (Tianjin), or undergraduate
programs, such as Shantou University (Guangzhou or Canton). Global studies has
now become an accredited independent discipline in China, approved by the ministry
of education of the People’s Republic of China, and there is also an institutionalized
conference for promoting global studies programs: “Global Studies and Global
Governance,” which has been held annually since 2011. In terms of the development
of global studies as a discipline and its theoretical construction, the selection of
Professor Cai Tuo’s (of the China University of Political Science and Law) monograph
Introduction to Global Studies (in Chinese) into the National Achievements Library of
Philosophy and Social Sciences (2014), marked the beginning of a new era of global
studies in China. The English translation (done by a colleague of mine at SHU, Miss
Lei Ting) and subsequent publication (Tuo and Liu 2020) of Cai’s aforementioned
book, which advocates global consciousness and global thinking, is a salient
example of the contribution made by Chinese scholars to the development of global
studies.
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There are some other academic organizations and communities on global studies
around the world, such as the Global Studies Association (GSA, the very first of its
kind) established at Manchester Metropolitan University in 2000, the GSA-North
America established in 2002 in Chicago, the Asia Association for Global Studies
(AAGS) established in 2005 in Japan and the Community of Global Studies
established in 2008 at the University of Illinois. While all of the aforementioned have
made important contributions to global studies, the GSC, with Professor
Juergensmeyer as its respected leader, has played an enormously active role in
terms of promoting the globalization of global studies itself.
To reiterate an important point made by Professor Juergensmeyer mentioned
above, global studies first emerged as a response to all kinds of problems and
challenges posed by globalization. The phenomena emerging on the global stage
were difficult to comprehend on the basis of the tools, theories and approaches
provided by scholars of international relations for example, or anthropology or
environmental studies, in themselves. A new approach was needed; an approach
that took seriously the global character of these phenomena while attending to the
culturally different ways of addressing and understanding these issues, including,
but not limited to, terrorism, religion, economy, and climate.
Globalization in reverse.
When globalization seemed to be in full swing thirty years ago, it carried the hopes
of many, who were enthusiastic about the idea of “governance without government”
(see e.g. Rosenau 1992). However, since 2016, de-globalization itself has gradually
become, as testified by the rise of populism and nationalism, a global phenomenon,
and that reminds me of a talk given by Professor Juergensmeyer at the GSC annual
meeting in 2017. In his speech, he pointed out that Brexit was, to some extent, a
reflection of the “door closing” of European politics, and that the French presidential
candidate Marine Le Pen’s approval rating was worrisome. But even more revealing,
he suggested, was Trump’s successful run for US president, which made deglobalization a global phenomenon, and thus presented a challenge to democracy
and the globalization process. He also observed that the conflict and antagonism
between elites and “grassroots” is not new, for it existed in different countries around
the world, and with the redistribution of fortune and properties, the unbalanced
development of a world economy will bring manifold problems, including more
populist challenges to the not-so-stable grand European alliance, and the whole
world.
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The trade war between China and the US, Covid-19, and the sixth of January rightwing insurrection at the US Capitol Building all remind us of another dimension of
globalization, which also demands a new perspective for examining populism,
nationalism and resistance movements, and offers new subjects for global studies
research. It is my sincere hope that Professor Mark Juergensmeyer can stay forever
young (both physically and intellectually) and keep sharing with us his precise and
penetrating insights and analyses of the process of globalization fraught with
uncertainties and contingencies.
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THINKING GLOBALLY

.

By Manfred B. Steger.

Since the explosion of the buzzword “globalization” in academic and public discourse
more than three decades ago, theoretical explorations of the subject have deeply
impacted social scientific inquiry in general and social theory in particular. Taking
intensifying transnational flows and interconnectivities as their basic unit of
analysis, globalization theories have also played a pivotal role in advancing new
transdisciplinary academic fields such as global studies (Juergensmeyer 2014;
Steger and Wahlrab 2017; Darian-Smith and McCarthy 2017). At the same time,
“global thinking” is not an abstract exercise but aims to engage the “real world” by
addressing global issues such as inequality, North–South relations, climate change,
pandemics, religious terrorism, racism and so on. Indeed, global thinkers have paid
special attention to forms of instability, insecurity and ecological degradation that
characterize our present era of the “Great Unsettling” (Steger and James 2019).
Mark Juergensmeyer has been a leading scholar in the development of problemcentered globalization theories that are capable of grasping crucial aspects of
today’s profound social transformations.
I first met Mark in the Fall of 1990 when I was graduate student at the University of
Hawai’i at Mānoa (UH). I had left my native Austria four years earlier to practice Zen
Buddhist meditation under the guidance of Zen teacher Robert Aitken Rōshi in
Honolulu. After two years of intense practice, Aitken Rōshi suggested that I broaden
my understanding of Buddhism by taking up the academic study of religion at UH.
Although I eventually would pursue graduate degrees in political science, my interest
in religion endured, especially with regard to the intersection of religion and politics
as manifested in the non-violent social movements led by Mahatma Gandhi in
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South Africa and India and Martin Luther King in the United States. Indeed, it was
my fascination with Gandhi’s non-violent nationalism that led me, in 1990, to attend
a public talk at UH on Gandhi’s method of conflict resolution. The speaker was Mark
Juergensmeyer, then Dean of the School of Hawai’ian, Asian and Pacific Studies at
UH. Having recently published a book on the subject titled Fighting with Gandhi
(1984), Juergensmeyer’s lecture put on display his seemingly inexhaustible
knowledge of the subject. His deep insights combined with his powerful delivery
made a strong impression on me. I resolved right then and there that I would one
day follow in the footsteps of this charismatic scholar and publish my own study of
Gandhi’s nonviolent nationalism – a dream that became a reality a decade later
(Steger 2000). I recall asking Mark a question at the end of his talk, but I don’t
remember seeing him again in my final year at UH before leaving the Hawaiian
Islands for my Ph.D program at Rutgers University.
Serendipitously, our paths crossed again in the mid-2000s at an annual convention
of the International Studies Association. I attended a roundtable on religion and
globalization that featured Mark as participant. In the preceding years, our academic
journeys had proceeded along similar trajectories, ultimately converging on issues
of globalization, nationalism, ideology and religion. At the time, I was serving as
Head of School of International and Community Studies at RMIT University in
Melbourne, Australia. I was astonished to hear Mark speak about his long-term
efforts to advance the fledgling field of “global studies” at the University of California
Santa Barbara (UCSB), his new academic home. In several published studies on a
new wave of religious revolutions altering the political landscapes in the Middle
East, South Asia, Central Asia and Eastern Europe, Juergensmeyer (1994; 2008) had
reconfigured his intellectual approach around the central analytical category of “the
global.” On the administrative side, these efforts included the formation of a Global
Studies Consortium headquartered at UCSB, which was dedicated to expanding
cooperation among existing global studies graduate programs around the world. I,
too, was leading a similar effort to establish a new School of Global and Urban
Studies at RMIT. Officially inaugurated on 1 January 2006, this large unit dedicated
to the study of globalization became the first school in the English-speaking world
to adopt “global studies” in its appellation.
A skilled academic entrepreneur with significant institution-building experience,
Juergensmeyer’s major contribution to the International Studies Association
roundtable discussion was to introduce his audience to the Global Studies
Consortium’s transnational educational agenda and its transdisciplinary approaches
to a rapidly globalizing world. At the conclusion of the panel, I reintroduced myself
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to Mark, and the rest is history. We never lost contact again and became personal
friends and colleagues who developed intellectual collaborations that led to a
variety of joint academic global studies conference projects and publications
(Juergensmeyer, Sassen and Steger 2019).
Modes of theorizing globalization.
My task in this short essay is to highlight Mark Juergensmeyer’s contribution to
globalization theory. In what follows below, I will offer a sketch of his theorical
approach by placing it within the conceptual framework of multiple modes of
theorizing globalization (Steger and James 2019: 50–77): classical theories, domain
theories, complexity theories, grand (generalizing) theories, and critical theories.
The classical mode of theorizing globalization emphasizes the salience of
approaches and insights offered by classical social thinkers, especially the “Big
Three”: Karl Marx, Max Weber and Emile Durkheim. Roland Robertson (1992), for
example, developed his globalization perspective with explicit reference to the
structural-functionalist framework pioneered by Durkheim and later modified by
Talcott Parsons and his Weberian affinities. Anthony Giddens’ (1990) main
contributions to the subject, too, are heavily indebted to the ideas of Weber and
Durkheim, with Marxist elements doing significant work in the background. George
Ritzer (2007) draws on Weber’s analysis of modern rationality to arrive at his
celebrated formulation of “McDonaldization” and the “Globalization of Nothing.” The
classical genre connects globalization to some of the enduring categories and
issues of sociological theory such as capitalism, industrialization, the division of
labor, state–society relations, social stratification, and of course, the evolution of
modernity and postmodernity.
As early as the 1990s, globalization theorists recognized the difficulty of presenting
the compression of the world as a differentiated set of processes, which could not
be reduced to a single dynamic, yet they remained attentive to its manifestations in
specific aspects of social life. In most cases, the first step in resolving this
conundrum consisted of mapping the most pivotal “dimensions” of the phenomenon
such as the political, economic, cultural, technological, military, migratory and
environmental. Thus, the domain mode of theorizing globalization was born. It
attracted scores of interested scholars trained in conventional disciplines and
enticed them to explore particular aspects of globalization. These discreet aspects
were ultimately supposed to be reassembled in a more holistic presentation of the
global field.
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Researchers utilizing the complexity mode approach globalization as a changeable
and highly contingent set of phenomena whose study requires close encounters
with multiple forms of complexity and differentiation. The notion of “complex
connectivity” captures in a simple and relatively uncontentious way a basic
understanding of globalization as a rapidly developing and ever-deepening network
of multiple interconnections and interdependencies. Complexity thinkers like
Manuel Castells (2009) Saskia Sassen (2007) and John Urry (2003) seek to connect
their focus on complexity to what is often seen as the Holy Grail of globalization
research: transdisciplinarity and multidimensionality. Such ambitious research
efforts often involve empirical mappings of complexity that draw heavily on
concepts of global “networks,” “fluids” and “flows.”
The grand theory mode approaches globalization as a systematic and generalizable
phenomenon. Thus, it aims for nothing less than the construction of a unified theory
of the global. Such efforts are typically associated with modernist social scientific
thinking along structuralist lines: the interaction of relatively stable structures such
as institutions and classes that cut across all spatial scales from the local to the
global. There are only a handful of globalization theorists such as Anthony Giddens
(1990) and David Held et al. (1999) who have attempted this feat, and most of them
have disavowed embarking on such an ambitious quest. Exploring globalization in
the generalizing mode aims at assembling the “big picture” of how these processes
unfold across a wide range of domains and in specific geographical and historical
contexts.
Critical Theory was first developed in the 1930s by Frankfurt School of thinkers like
Max Horkheimer, Theodore Adorno and Herbert Marcuse. Since then, critical
theories have multiplied and now stretch across a wide intellectual terrain. Covering
conventional class-based perspectives, they also include more contemporary
identity-centered enunciations of social critique ranging from feminist theory and
queer theory to psychoanalytic theory; from poststructuralism and postcolonialism
to indigenous thought; and from literary criticism and critical legal studies to critical
race theory. Critical modes of theorizing globalization correspond to the more
pluralist sense of the term and range from wholesale denunciations of globalization
theory as incapable of illuminating concrete causal relationships (Rosenberg 2000),
to more sympathetic attempts to provide constructive criticisms of its perceived
theoretical shortcomings (Hirst and Thompson 1996).
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Juergensmeyer’s synthesis of domain and critical modes.
Though analytically distinct, these five modes are neither mutually exclusive,
nor incompatible, nor do they follow each other in linear temporal sequences.
Globalization theorists typically show a special affinity for one specific genre, but
also draw on other modes to develop their arguments and engage specific issues.
In theorizing the globalization of religion, Mark Juergensmeyer masterfully employs
the domain genre while also utilizing the critical mode. In an extensive 2015
interview describing how he came to “think globally,” Juergensmeyer makes clear
that, from his first encounter with the idea of “globalization” in the late 1980s, he was
trying to make sense of it through the domain mode of theorizing that focused on
exploring the dynamics of religious nationalism, particularly in the non-Western
world (Juergensmeyer in Steger and James 2015: 118).
Indeed, Juergensmeyer was one of the first prominent sociologists of religion to
recognize the global rise of movements of religious nationalism and theories their
implications for social change in general. Arguing that the globalization of religious
nationalism reflected the growing popular appeal of religiously inspired liberation
struggles

against

dominant

Western

ideologies,

oppressive

postcolonial

arrangements, and cultural influences perceived as “alien” by many in the Global
South, Juergensmeyer assembled, during the 1990s and 2000s, a substantive body
of theoretical work on the subject that has remained the gold standard for domain
thinkers focusing on the religious dimension of globalization.
One of Juergensmeyer’s most notable theoretical achievements was the
identification of common stages in the global evolution of ideological religious
nationalism across deep cultural divides: “despair over secular nationalism” (Stage
1); “seeing politics in a religious way” (Stage 2); “identifying the ‘enemy’” (Stage 3);
and “inevitable confrontation” (Stage 4) (Juergensmeyer 2001: 73–79). In
subsequent years, he expanded the theme of a “global rebellion” triggered by
religious nationalists to the more specific study of the dark alliance between religion
and violence. Examining spectacular acts of religious terrorism over three decades,
he became convinced that clarifying this crucial relationship would not only deepen
our understanding of the role of central symbols and mores associated with acts of
religious terrorism, but that it would also shed light on the contemporary global
milieu that seems to facilitate the global rise of religious violence (Juergensmeyer
2020: 1). As he puts it, “The era of globalization and postmodernity creates a context
in which authority is undercut and local forces have been unleashed. In saying this,
I do not mean to imply that globalization causes religious violence. But it may be
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one reason why so many instances of religious violence in such diverse places
around the world are occurring at the present time” (Juergensmeyer 2017: 15).
Rather than posing secular nationalism as the opposite of religious nationalism,
Juergensmeyer (2011: 198) recognized their common origin in modernity, with both
serving the ethical function of providing an overarching framework of moral order
that commands ultimate loyalty from those who subscribe to it. Exporting these
twin concepts of modernity to all corners of the earth, globalization served as a
potent catalyst for perpetrators of religious violence who unwittingly embraced the
spurious modern binary of religion as the absolute Other of secularism.
Another important example of Juergensmeyer’s adroit utilization of the domain
mode of theorizing globalization relates to his exploration of the role of religion in
“global civil society,” that is, the realm of globally connected, nongovernmental, nonprofit citizens’ movements and organizations that stand between the private sphere
and the macro-institutions of the state and the capitalist economy. In a landmark
study of how religious ideas and institutions in the world are changing as a result of
globalization, Juergensmeyer and his collaborators (2015) speculate on the promise
and potential of a new global ethic born of a vibrant global public sphere that might
bridge the harmful religion–secularism divide. The goal of this research is to
engage in the sort of “global thinking” that articulates a globally shared set of values
and symbols.
How could such a “global civil religion” be constructed? Juergensmeyer et al. (2015:
79) suggest that the task is to construct a synthesis of moral and spiritual elements
from all religious traditions that draw on the vibrancy of a diverse global culture.
Much to his credit, Juergensmeyer adds to his domain mode of theorizing the global
a good dose of “critical theorizing” that links explanatory and normative concerns.
The objective of such critical thinking is to engage the menacing global problems
of the 21st century such as climate change, inequality, transnational terrorism,
and so on.
Finally, Juergensmeyer also relies on the critical mode of theorizing globalization.
This synthesis of domain and critical thinking is evident in Juergensmeyer’s
consistent critique of Eurocentrism, culminating in his call for approaching
globalization as a phenomenon that “requires viewing it from many cultural
perspectives” (Juergensmeyer 2014: xvi) A South India area specialist turned global
studies scholar, Mark never tires of reminding his colleagues and students that
“thinking globally” – both in terms of geography and identity categories – is not a
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privilege reserved for the liberal denizens of the Ivory Tower, but a dire necessity for
the members of our species who hold in their hands the key to our survival. For
Mark, and for those of us who consider ourselves deeply influenced by his modes of
global thinking, the way forward is not the retreat to nationalism, but the cultivation
of a global imaginary that “strengthens the formation of global networks for the
benefit of our ailing planet” (Juergensmeyer in Steger and James 2015: 125).
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GLOBALIZING GLOBAL STUDIES

.

By Matthias Middell.

The abrupt change from the rather large plane taking one from Europe to Los
Angeles, to the small Southwest air taxi completing the last 100 or so miles to Santa
Barbara in spring 2004 was the right set-up for the violent shifts in perspective that
were to define the conversations with the representatives of the global studies
program at UCSB. Dominic Sachsenmaier, who was teaching global history in this
program at the time, picked me up at the airport and then introduced me to the main
protagonists of the program, Mark Juergensmeyer and Giles Gunn, who invited me
to lunch at the university center. The view of the lagoon from the restaurant window
was like a promise of the ocean beyond. As the courses arrived in rapid succession,
we tried to move as efficiently as possible from the very general – the globalization
processes of this world – to the very concrete – possible cooperation in the field of
teaching students in the newly emerging field of global studies, with the aim of
thinking global studies globally right from the beginning of its existence
(Juergensmeyer 2014). We quickly reached agreement on the general, even if we did
not immediately agree on whether the current globalism should be seen primarily as
a complete innovation or if it had deep historical roots. This remained a matter of
difference between the rather social science-based approach in California and the
more global history-related access to the field privileged in the emerging European
consortium (Loeke and Middell 2019).
In concrete terms, on the other hand, countless pitfalls lurked, which could only be
avoided accident-free if one was prepared to be a little vague in order to cover up
mutual ignorance of the other academic system and of the incompatibilities of
these two systems. Even during the hors d’oeuvres, it quickly became clear that
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Mark Juergensmeyer was more interested in trying out the new than in confirming
existing structures. He enthusiastically told of the rapid increase in student numbers
on his undergraduate global studies program at UCSB and it quickly became clear
that he did not want to leave it at this initial success. A vision of a future profile for
globalization research at his university quickly emerged. This coincided excellently
with my own intentions, which were to push back the renationalization of Leipzig
University’s profile, which had been observed after 1990 at the expense of interest
in world or global history and area studies. Only a year earlier, on the occasion of a
colloquium with partners from various European countries, we had founded the
European Network in Universal and Global History (ENIUGH) and were on our way to
its first European congress in 2005. Since then, the network has stabilized and
challenges the almost exclusive dominance of an Anglo-American school of world
history writing (Middell 2019). But one thing the transformation process after
German unification had taught us was that the decisive question was not whether
this or that research topic was the focus for a few years, but how the profile of a
university was articulated in its degree programs.
The meeting on the UCSB campus provided an opportunity to compare these
strategies and examine them for their synergies. It was only later that I got to know
the term “speed-dating,” but it would have been a fitting one for this intensive
conversation with Mark Juergensmeyer in autumn 2004. It was the prelude to an
ever-ongoing cooperation, which I can at least confirm for Leipzig has been
extraordinarily profitable and still is today.
The background to my excursion to California was the call for proposals by the
European Commission, which had, in early 2004, published its new model of
transnational master’s programs under the title Erasmus Mundus. The idea was to
create a new level of the exchange program, which had worked so successfully
under the names of first the Greek philosopher Socrates and later the Dutch scholar
Erasmus. This was only exchange on an individual level, and now the next step was
to be taken, for which the previously agreed harmonization of study structures in all
European countries (the so-called Bologna Process) formed the prerequisite. One
might object that this harmonization was, in 2004, still a decision on paper for the
time being and would take longer to be implemented in practice. One could also
object that the intra-European alignment was accompanied by a sharper
accentuation of the differences to other academic systems and therefore not only
offered facilitation for worldwide study programs, but also set up new hurdles.
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But such concerns were to be brushed aside. The European Commission was
looking for pioneers who, aware of the difficulties, were willing to take the risk of
trying out new study structures. This represented a new stage in the European
integration of study, in that the Erasmus Mundus program was no longer intended
to support individual students who moved between different European universities
and enrolled in the courses offered there for a semester but was now intended to
interweave courses from different universities into a joint program.
The underlying principle was that students should spend a maximum of one of the
two years of a Master’s program in one place and, if possible, get to know at least
two and a maximum of three different study locations in the course of their studies.
As a condition, the European Commission had stipulated the participation of at
least three universities from different European countries and at the same time
granted the possibility that non-European partner universities could also be included
in such a consortium.
For my colleague Ulf Engel, who as an Africa expert, political scientist and trained
historian, was well acquainted with the problems of the traditional study of
international relations and the methodological nationalism often inscribed therein,
and for me as a historian who knew about the weaknesses of global history and
interdisciplinary approaches at German universities at that time, this call for
proposals appeared to be a great opportunity to find a new subject. Instead of
accommodating global perspectives in an existing subject, it should be a new field
where representatives of different disciplines could meet.
In addition to the necessary interdisciplinarity, however, the idea of combining the
study of global interdependencies with a fundamental change of perspective during
the study seemed particularly appealing to us. Even at that time, the slogan of
globalizing global studies was central in the promotion of the new field, but this
often meant that one had to look at as many world regions as possible. Of course,
this is a fundamental prerequisite for the success of global studies, which should
differ from a Euro-centric or Western-centric look at the changes in social interactions
within and especially between societies. This global view is undoubtedly an
important feature of global studies and it dramatically changes theories we form
about societies by not focusing primarily on the internal contradictions and resulting
dynamics and transformations, but rather by seeing historical change under the
global condition as caused by entanglements, competition, and interactions
between societies. And in this context, it is not enough to look solely at the West or

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

195

the Global North and to regard the other regions of the world as more or less
dependent remnants (Steger & Wahlrab 2017). To a certain extent, there is a basic
consensus on this among most representatives of the field of global studies,
and this drives an extremely fruitful research practice with many convincing
empirical studies.
But there is a second dimension to the matter: namely, the question arises of
whether there is an independent vanishing point from which one can observe these
processes, and which allows one a sufficient degree of objectivity to formulate
generally valid theories, completely free of all temptations of ideological positioning.
Or is this assumption precisely the ideological core of global studies programs,
which claim their neutrality but thereby only confirm and fortify existing hegemonic
and power structures? At least this is the objection that can be heard in many voices,
especially from Africa and Latin America, but of course not limited to these regions.
Translated into the practical questions of organizing a study program, the dilemma
could be formulated as follows: Is it possible to simultaneously introduce students
to the complexity of global processes and critically put one’s own positionality up
for deconstruction? In addition to the theoretical-epistemological problems, this
also raises the question of appropriate didactics.
With its new strategy, the European Commission primarily wanted to increase
student mobility and integrate the European Higher Education Area more strongly.
For us, however, this strategy offered an unexpected opportunity to solve the
problem just described, which is systematically inscribed in global studies, in a
novel way by not fixing our program to one place, but by making our students visit
at least three places during their two-year training, and one of them outside Europe.
It was a bet on the future and on the capacity and willingness of students to critically
reflect on their own study process, and after more than 15 years of experience with
the European Masters in Global Studies, it seems that we won that bet.
At the time, we were well aware that under the title of global studies, a lot of different
ideas were learning to run. For some it was just a new cover for the old international
relations, for others it was an opportunity to give area studies, which had fallen into
crisis, a new outfit, and for the third it seemed a chance to start something really
new (Waters 2000; Anheier and Juergensmeyer 2012). The number of global studies
programs that one could actually enroll in was still extremely limited.
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The rumor spread that somewhere in California someone with comparable intention
and the necessary enthusiasm was working in the same direction, while in Australia
David Christian was promoting a new way of looking at history (big history) that
understood human history as part of natural history. In South Africa, we saw an
interesting postcolonial reflection on transregional linkages emerging, and in
Canada, we hoped for support for a global perspective in development studies.
Accordingly, we somehow “divided” the world: Ulf Engel contacted Stellenbosch in
South Africa and Dalhousie in Canada, while I sent emails to Sydney and, through a
contact with Dominic Sachsenmaier, got the chance to see the whole thing in person
in Santa Barbara.
In Europe, the negotiations with Polish colleagues in Wroclaw, Austrian partners in
Vienna and the economic historians at the London School of Economics ran in
parallel, so that we could expect to have a proposal ready by the next deadline
that, at least formally, left no condition unfulfilled. In view of the tight schedule, it
goes without saying that we also experienced the unfinished nature of global
interdependencies firsthand.
Arriving under the Californian sun, I was invited to a crash course to learn the
essentials of the local program, which was still struggling for recognition within
the university, and at the same time understood that external sponsorship could
expand this recognition enormously – at least in the American context. Whether
this lesson would transfer so easily across the Atlantic to the much more statefunded, German university system was yet to be determined.
The obligatory water had hardly been served by the waiter at UCSB restaurant when
we found ourselves in the middle of a discussion that oscillated between enthusiasm
and shock at the variety of difficulties. The magnificent view of the landscape could
not hide the fact that we were in agreement about what we wanted to do, but we
were speaking from very different backgrounds. On the one side Santa Barbara: an
undergraduate program just on the runway for large aircraft, with more than 700
enrolled students, mainly from the USA, on the other: we were planning a master’s
program with a majority of students from outside Europe generously funded by the
European Union.
I don’t want to deny that after this first scan I was fascinated by the enthusiasm of
my counterparts, but also a little despondent about the long list of foreseeable
incompatibilities. How should we send students from a European-style master’s
program (the Bologna model of a 3-2-3 study cycle had just been introduced and
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was defended with the tenacity of new converts) to an American-style undergraduate
program, and vice versa? How would the transfer of credit points across the Atlantic
work; would we ever get to the point of joint certificates when even the approval of
a letter of intent needed, within the University of California system, the consent of
far-away Oakland?
Mark Juergensmeyer, however, exuded so much optimism that I said to myself that
this must be the pioneer spirit of which one can read so much in hymns of praise to
America’s power and which can apparently move mountains. The meeting in Santa
Barbara became the point of departure for a fruitful exchange in both directions and
students as well as lecturers profited a lot from the agreed cooperation model.
The European Commission was taken with our proposal and approved funding for
the European Masters of Global Studies for five years (and has renewed this three
times in a row since), which now had to gain recognition within the University of
Leipzig, within the European consortium and among its non-European partners.
Following the Californian model, the number of applicants rose into the high triple
digits in the second year and has remained between 600 and 1000 ever since. Of
these, between 60 and 80 students are selected each year, and it is important to us
that they represent as many diverse experiences as possible. Between 2005 and
2020, almost 1000 students from over 40 countries have successfully completed
the program and more than 40 of them have now been on exchange at UCSB, as
have a dozen or so of the faculty members of the European consortium (later joined
by Roskilde and Ghent).
So, a European consortium emerged from the initial lunch in 2004. But a short time
later, the idea of transnational cooperation took off. In 2007 we met again in Santa
Barbara and launched a worldwide Global Studies Consortium, whose activities
now involve more than 60 universities. It does not offer a joint degree program and
in this respect is clearly different from the European Erasmus Mundus Consortium.
However, with its annual conferences and its joint offers for the exchange of MA and
Ph.D students, it facilitates the development of the still young subject in different
countries and helps even those with a great deal of expertise in global processes
and structures to keep learning, be it is about the global reach of the 1989 revolution,
global climate change in an Australian perspective, the role of global studies in the
Indian–Chinese Himalayan borderland or Russian globalistics.1
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We regularly learn at these meetings how difficult it is to truly globalize global
studies. It is always a matter of negotiating anew which problems are common and
form an agenda that all or at least most of the participants can agree on, and where
the perspectives differ fundamentally. Contrary to all ideal-typical expectations, this
cannot be precisely distinguished because many ideas circulate and all participants
draw on a common stock of knowledge elements, because books and articles are of
course not limited to the region of the world in which they were written, but are read,
criticized or ignored all over the world – especially in times of enormously accelerated
circulation through digital media. But this knowledge is appropriated and
contextualized very differently. Here, the assumption that ideas travel in a more or
less linear way across the entire earth is of no help at all. Rather, it is necessary to
examine the different forms of appropriation more closely – this applies to theories
about such diverse objects as inequality, violence, political (in)stability as well as to
the concepts with which we conduct global studies. Therefore, while textbooks on
the theories and methods we use in global studies are extremely useful, the idea
that one textbook could satisfy needs everywhere in the world is at the same time
condemned to failure. Globalizing global studies precisely does not mean
universalizing a particular narrative of globalization but taking the diversity of these
narratives seriously and making the dynamics that arise, both from their
transregional circulation and from the specific perspective of which they are an
expression, the subject of global studies (Steger 2013).

NOTES.
1.

see for details: https://globalstudiesconsortium.org/
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TRANSNATIONAL STUDIES OF
CONCEPTUAL CHANGE
.

By Hagen Schulz-Forberg.

All of us are in academia for good reasons. At least I hope so. In my case the
appreciation of academia took final roots after engaging in fields I imagined as
closer to political and social action and thus closer to what I believed (or hoped)
would be my calling; I worked as a knowledge entrepreneur with my own company,
a consultant and expert for international organizations, and as a human rights
activist with an NGO. Two major motivations (paired with some luck) made me
remain within the ranks of research and teaching. The first was a professional
choice. I was convinced that twenty-first century politics increasingly depended on
addressing transnational and global questions and that we lacked more profound
ways to operationalise them – we needed sophisticated transnational studies of
conceptual change. The second was purely personal. Academia shelters the most
creative, innovative, strong-minded, warm-hearted, humorous, idiosyncratic,
distinctive and eccentric – in other words, brilliant – colleagues. I had been fortunate
enough to meet quite a few of such characters, of which some became inestimable
sources of human and intellectual inspiration and friendship. And then I met Mark,
the epitome of the above.
Utterly jetlagged, I arrived at the annual Global Studies Consortium meeting held at
Sophia University, Tokyo, in the middle of May 2008. Reaching (for once) the Hotel
Arcadia Ichigaya well in time before the opening dinner of the conference, I decided
to stroll through the city on foot. Without a map and on my first ever day in Japan, I
meandered through the city that increasingly absorbed my senses as I was pulled
ever further into it. I walked for hours and, almost by default, got lost. Luckily, I had
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clung to my room key which had the name of the hotel on it. The taxi ride back to our
venue was a rush of perception I tremendously enjoyed. So, when I joined our dinner
buffet, I had been properly pulled out of all of my routines.
“And who is this young man?” With a radiant smile, a warm and friendly charisma,
beaming eyes and a drink in his hand he absorbed me in a conversation that
effortlessly frolicked along the latest developments in global studies (which he had
no small part in shaping) and the routines and obstacles of teaching global issues,
while not failing to crack jokes on various levels of seriousness. Being in an
effervescent mood, I defied coded conventions of apt dinner conversation and had
completely opened up to Mark as if I had known him for ages. By the second glass
it became as clear as the rising sun: Mark had 萌え (Moe) and not a slim slice of it.
Moe is a concept in Japanese Manga and Anime culture for characters you just
have to feel strongly attracted to. Mark disarmed me in seconds and for the following
three days we embarked on tours through Tokyo’s cosplaying and theme café world
around Akihabara station, which was mind-bogglingly new to both of us yet just as
much the source of incessant laughter and jokes. We were particularly fascinated
by the @Home Café where mostly male Japanese workers would spend time and
money to engage in staged family life. Waiters and waitresses at the @Home Café
remembered your latest haircut, your birthday, your favorite music, your troubles at
work. And so, for an hour, mostly single men who had left more rural origins for a job
in the capital would have a place to talk about their work-filled yet lonely lives, receive
compliments for their new shoes or be reminded that it was auntie’s birthday soon.
Feeling at home with each other, Mark adopted me as his nephew and I left Japan
with bonds to a band of exceptionally wonderful new colleagues across the world
and a brand-new uncle; source of interminably funny, fictive family stories.
Global modernity and time(s).
Mark’s personal easiness sits on his vast, inspiring and important scholarship.
Convinced about the crucial role of global studies in the twenty-first century, his
writing is not produced and kept in a closet but wrought from and directed back
toward the world in which he lives and which he aims to ameliorate using the means
he can command. His way of thinking and acting as an academic defies the (albeit
always rather trivial) dualistic imagination of the bookish world of universities on the
one hand and “reality” which is supposedly elsewhere, on the other.
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Mark tirelessly thinks and writes about fundamental issues of our times among
which religion in all its forms plays a significant role; and he just as tirelessly builds
relations among colleagues and faculties across the world, shaping students’ minds
and directing them towards tackling conundrums that really matter. The Global
Studies Consortium would not have been the same, had it not been for Mark’s vision.
His writings resonated deeply with me on various levels; his theoretical roots lie in
reflections on global modernity, from where I also gain theoretical pathways. The
kind of theoretical strand informing both of us is not the one equating modernity
with the emergence of complex divisions of labor and increasingly differentiated
societies that steadily remain en route to rationalization and secularization, however;
it is the working against such assumptions and an understanding of modernity that
stems from its modes of legitimacy construction. The fundamental work of Reinhart
Koselleck on the birth of critique in European Enlightenment inspired one of the
bases from where my own and more theoretical reflections on global conceptual
history started (Schulz-Forberg 2013; Pernau and Sachsenmaier 2016) – and to
which Mark’s work speaks directly as he takes seriously the role of Weltanschaung
(meaning “looking at the world” and “ideology” simultaneously) and the sociological
aspects of religious agency in his “sociotheology” approach (Juergensmeyer 2013 &
Sheikh in this volume).
Crucially, this understanding of modernity is about time and the way in which key
social and political concepts are mobilized via their contestation; about the
construction of histories, alternative futures and pasts. Modernity, according to
Koselleck, established the right to critique and revived the historical concept of
crisis (Koselleck 1959). Ultimately, critique and crisis revolve around constructions
and contestations of legitimacies, giving continuous birth to both dystopian and
utopian language, a genre in which religious narratives play a fundamental role.
Critique unsettles hegemonies, proposes alternative futures (and pasts) and very
importantly: it historicizes norms and values that had served as unchallenged
fundaments of society’s “normative order” (Forst and Günther 2011). Those who
voice critique of the status quo very often mobilize the same concepts as those they
criticize, blaming the others for having perverted what would be the assumedly true
meaning of any given concept; “democracy,” for example, or “the people,” “dignity,”
and similar fundamental concepts. Global modernity comprehends conceptual
contestations and thus the temporalizations of alternative narratives, globally, not
as a mode of extension from Western ways of building utopian narratives, but as a
global constellation in its own right that took shape increasingly since the late
nineteenth century (Dirlik 2007; Mignolo 2011; Schulz-Forberg 2014).
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Religion as political critique.
Global conceptual history, like other scholarly developments, such as new intellectual
history (Moyn & Sartori 2013), is part of a newly formed field that may be called
transnational studies of conceptual change and transformation. New intellectual
and global conceptual history is transnational at its methodological heart (Fleisch &
Stephens 2018). Further, as historians of concepts, ideas and political thought
shape their research increasingly as a new political history and as truly
interdisciplinary work. Publishing outlets, like the new journal Global Perspectives by
University of California Press (with initial support from Mark), are emerging and
manifesting themselves, established disciplinary silos are opening up in broader
ways than before. This new community of transnationally oriented, interdisciplinary
and open-minded scholarship where the study of religion can easily communicate
with the study of social, economic and political concepts; is a research environment
in which the versatility and flexibility of Mark’s scholarship and personality find their
natural habitat.
Mark embeds his work in ongoing debates on nationalism and international
relations, while he ventures into the world to actually meet religious actors globally.
He does not construct a rigid, arbitrary comparative framework between nationstates; he begins with the actors, their sociological environment, their words and
motions, their narratives; from his sources he then reinserts them back into an
explanatory theoretical landscape from where his own analytical narrative flows
into his many important books, from which Global Rebellion (2008), Terror in the Mind
of God (2000) and New Cold War (with and without the question mark, 1993; 2013)
are among those I felt most inspired by. His latest book, God at War (2020a), is
similarly important to me; and it is a great relief to read his recent reflections on
global spirituality that strike a more optimistic note (2020b). In Mark’s work,
contesting social imaginations, their temporalization and their social and political
impact are placed in the machine room that drives transformations of global
modernity. His decades-long tested and increasingly sophisticated approach of
understanding religions as sociological phenomena and as social imaginaries
(1982) resonates just as deeply with me.
As a result of his approach, Mark effortlessly brushes aside schematic heuristic
perspectives that place religion and secularism into separate worlds. Rather, he
shows how religious language has political repercussions just as secular language
does. Indeed, on the normative level, they function quite similarly. Religious
movements, like any other political movement, struggle to win the legitimate
language and justify even radical agency. In some cases, like Iran, so successfully
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that a religious nation-state (not a contradiction in terms any longer) not only
emerges in a revolutionary takeover, but remains in sustained power for, by, now
over four decades. Not hindered by false preconceptions, Mark combines Christian
revolutionaries in Latin America with the Buddhist dhammic society in Sri Lanka, the
Halakhic society in Israel and Muslim movements in Egypt (among many more
religious communities and movements he has visited and analyzed). All, together,
make up a sign of our times that Mark has brought to our awareness, namely that
religion’s social imagination functions politically and socially as a mode of critique
against the secular state (Juergensmeyer 2008: 34), and is quite similar to other
forms of political critique during modernity. Religious critique, like secular critique,
claims to possess a morality that legitimizes radical change, ultimately even
revolutionary overthrow.
Social constructions of morality.
Theoretically, morality here is understood as a social institution. Both Mark and
Koselleck begin from this insight. The effect of constructing morality as being in
one’s possession and, precisely, not in the other’s, where only a perverted form is
practiced, insulates critics from hegemonic varieties of moral coding and gives
legitimacy to their actions and thoughts. This legitimacy arises from within their
constructions of morality and is thus quite independent from and in self-confident
opposition to any state, hegemonic actor or discursive constellation. (Koselleck
1959: 57–61).
The tensions between religious movements against the secular state have been
among Mark’s prominent themes and the way in which he conceptualizes this
tension resonated with my own theoretical reflections. I had been engaged in finding
ways to operationalise transnational studies as something that might be thought of
as a method for global studies in the framework of a research project on global
conceptual history. I was privileged to act as editor and provider of theoretical and
methodological frames for the authors (Schulz-Forberg 2014). We looked particularly
at how conceptual shift, translations and reinterpretations affected Asian political,
social and economic normative change between the 1860s and the 1940s. Our
project had developed a larger global theoretical framework yet practiced a
transnational operationalisation.
In global studies, writing is also about overcoming Eurocentrism (or indeed
Western-centrism) and methodological nationalism. By relegating the national level
to second rank together with dates and a pre-set periodisation, transnational
history and transnational studies more broadly prioritize actors, ideas, themes and
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institutions as entry points into research. In such a way, sophisticated scholarship
gained important insights over the last decade, for example on international law,
economic thought and policymaking (e.g., Pedersen 2015; Slobodian 2018; Pistor
2019; Orford 2021). Mark has contributed since decades to this research agenda by
keeping us all aware of the role religion plays at the very center of modern legitimacy
production as its own political vision or as a counter-concept against which futures
are depicted. As he put it recently, “thinking about religion as alternative reality gives
us a whole new perspective …” (Juergensmeyer 2020a: 52). In order to promote such
alternative realities, believe in them and strive for their fulfilment, a “subtle awareness
of a deeper stratum of meaning in the world” (ibid: 53) is a precondition for the
religiously motivated actors.
Reading Mark’s work on religious movements and looking at the way in which he
inserts religion into a complex understanding of social imagination broadened my
own view on studying constructions of political, economic, legal and moral
legitimacy across the last two centuries. I continuously come across fundamental
debates about the cohabitation of Christian and secular basic normative
constructions within transnational economic thought, for example. Religion’s
relation to the economy frame generally, and rightfully, sees rising scholarly interest,
for example the German ordoliberalism and its Protestant currency (Hien and
Joerges 2017; Biebricher 2018). Some early neoliberals were pious Christians, like
the key German economist, Walter Eucken, who expounded: “I am a Christian, and I
want to say that from a purely Christian point of view I regard the competitive order
as essential” (Mont Pèlerin Society 1947). The “competitive order” was a concept
with shared meaning and importance among leading economists transnationally,
from Milton Friedman to Jacques Rueff and Wilhelm Röpke (Schulz-Forberg 2019).
Operationalising transnational studies of conceptual change.
Our project on global conceptual history and Asian translations of the “social” and
the “economic” revealed that when “alternative realities” were shaped, transformative
processes within respective countries could be grasped by a combination of five
stages of semantic contestation. We called them: hegemony, avant-garde, nostalgia,
periphery, and suppression. “Hegemony” is about reaching and keeping the upperhand on what certain basic concepts mean; “avant-garde” describes a position of
recognized critique undermining the status quo and pointing towards alternative
futures; nostalgia depicts a set of narratives that refer to bygone times of cohesion,
happiness, origin, a blissful state of society once (supposedly) a reality and serving
as a source for efforts aiming at the recreation of such bliss, nationalist narratives
globally are mostly about painting a nostalgic, lost world that needs to be founded

208

RELIGION, CONFLICT, AND GLOBAL SOCIETY – A FESTSCHRIFT CELEBRATING MARK JUERGENSMEYER

anew, but avant-garde narratives also often construct another nostalgia than the
hegemonic one; “periphery” describes how a certain interpretation of a basic
concept relates to hegemonic meaning; and suppression is about efforts to
consciously erase a certain meaning from social discourse. All of these stages
could be found at various points in time in our case studies on China, Thailand,
Indonesia and Korea. Concepts of the “social” and the “economic” changed and
affected other concepts (such as “nation”), ultimately shaping the normative
language of politics (Schulz-Forberg 2014).
What transpired additionally was that shifts in fundamental concepts were at their
core about two forms of time construction: the timelessness of an ideal space-time
and the kind of narratives that legitimize agency leading toward such-defined
timelessness. In pre-1911 China, for example, two competing interpretations of the
“social” (for about a century now mostly referred to as 社会, shehui) could be found
struggling with each other. One conceptualized society as class-driven and
hierarchical, as experiencing tensions and struggles; the other depicted society as
egalitarian and proposing common rather than diverging interests. Before shehui
became the uncontested term to denote society in Chinese (coming back to China
from Japan where the signs – originally meaning “place” (社, she) and “meeting” (会,
hui) – had been chosen to hold the translation of the Western concept of “society”
(see Tian 2014: 48), Sun Yat-sen had mobilized the concept of 民生, minsheng
(“people’s welfare”), alongside shehui to address China’s social needs from the
perspective of class struggle and social hierarchies. Sun’s intellectual counterpart,
the more conservative Liang Quichao, spoke about “society” also through the
concept of 民族, minzu (translating as “ethnic group” or “nationality”) to address the
social as a space in which all Chinese solve problems together, mapping out a
reformist agenda rather than a revolutionary one. (Tian 2014: 59–60) With the 1911
revolution, Liang’s social vision withered away.
The contestation of core social, economic and political concepts has become
an increasingly global phenomenon. Following concepts, their translations,
appropriations and contestations proves to be a fitting methodological approach to
map constructions of legitimacy transnationally. In Global Rebellion, for example,
Mark connects religion-based constructions of legitimacy with the classical canon
of theories of modernity and the nation-state. He shows how religion is not
somewhere apart from the modern nation-state, not left behind together with
“tradition” as a sign of “backwardness” or rationally less-developed societies that are
yet to see the ray of light, but that, contrary to many assumptions, religious modes
of legitimacy are right at the heart of our contemporary experience.
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As Mark shows throughout his work, when religious perspectives are included, our
understanding of even seemingly indisputably secular concepts like the nationstate changes as we face our preconceptions and reach a more adequate
perspective. Mark follows religious actors who construct alternative normative
orders with strong disruptive potential. He does so by following their transnational
agency (without neglecting the importance of national political struggles, it should
be noted). Yet religion is a transnational phenomenon to begin with for Mark
(Juergensmeyer 2006, but really throughout his oeuvre). Despite the fact that they
have a local origin, religions have a transnational, actor-based expansive tendency
and grow independent of nation-states. That we study their social imaginations
alongside and in relation to non-religious social visions as we study transnational
conceptual change is among Mark’s many inspirational achievements.
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GLOBAL HISTORY AND
RELIGIOUS ENCOUNTERS

.

By Dominic Sachsenmaier.

I got the chance to work with Mark between 2003 and 2006 when I was an assistant
professor in the global studies program at the University of California, Santa Barbara.
Supported by a handful of colleagues, Mark had founded the program a few years
before, and the number of enrolled students had reached – if I remember correctly
– about 900 undergraduates. Mark was clearly at the center of global studies at
UCSB: he was not only the program’s founding figure, but its guiding spirit and,
beyond that, its public persona. September 11th had just happened, and Mark’s
work was discussed intensely across a range of academic fields, and he seemed
omnipresent on CNN and many other national and international media channels.
One would expect the combined weight of all these activities would be a huge
source of pressure. Yet in the midst of all these activities – and the expectations
that came with them – Mark seemed to always be relaxed, jovial and cheerful.
What was Mark’s secret? I think that while he takes big things absolutely seriously,
he is healthily detached from the little annoyances of daily life. Sure, all of us know
rationally that we shouldn’t take departmental infighting, academic rivalries,
unworkable expectations from university administrations, budget cuts, or the many
other issues we in academia grapple with daily, to heart. But unlike most of us, Mark
always struck me as being able to emotionally live, or embody, this simple truth,
managing to stay enthusiastic, cheerful and even playful at the prime of his career.
I could add a whole range of beautiful memories of encounters with Mark: pizza with
students overlooking the ocean, beers we drank in the hip districts of Berlin, much
laughter, as well as serious conversations. Mark felt more like a close relative than a
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colleague or mentor during my early academic career. He has had a huge impact on
my life, the kind that only a very few people outside the close family circle have.
Given this, it makes sense that I met my wife, Flora, on his porch, and that he remains
a close family friend to both of us and to our kids.
Mark Juergensmeyer also deeply stimulated my intellectual development,
particularly my work on the history of Chinese religions and their translocal contexts.
I have long been fascinated by his ability to study the deep connections between
religious beliefs and religious power – including violence. And I have long admired
his ability to address larger, global problems while focusing on the stories, worldviews
and beliefs of individual people. In his monograph Terror in the Mind of God, Mark tells
us about people from different religious communities, becoming almost an
ethnographer as he describes his encounters with them and their surroundings. Yet
at the same time, starting from these individuals, Mark goes on to unfold a global
landscape of religious violence that covers many different creeds and encompasses
past and present. Here – as in many other of his writings – Mark connects the
worlds of individual people with large global dynamics in a way that greatly enriches
our understanding of both. He gives us a better sense of larger, sometimes
worldwide, conflicts by showing them through the eyes of an individual, and he
invites us to better understand these individuals by situating them within a cascade
of local and global conflicts. All this greatly impacted my own scholarly work as I
became a historian who tries to bridge the gap between Chinese history and global
historical perspectives.
A global history of a seventeenth-century man who never traveled.
In my monograph Global Entanglements of a Man Who Never Traveled published in
2018 I take an untraveled 17th century Chinese Christian as a point of departure for
an inquiry into larger historical questions arising from the encounter between local
and global dynamics. Global historians are often criticized for flying at a very high
altitude over the world’s history and losing sight of locally specific dynamics. That
might be an exaggeration but still, the field needs to further debate about how to
include more detailed historical scholarship that operates on a local level.1 As a field,
global history also needs to critically reflect on its “mobility bias,”2 i.e., the fact that
much research has concentrated on itinerant groups like travelers, merchants,
missionaries, migrants or coolie workers. By implication, global historians have
more or less neglected the wide range of people who lived more sedentary lives,
even though these were still affected by forces of globalization or – in many cases
– even directly shaping them. Mark Juergensmeyer’s scholarship is highly significant
for these challenges that global historians currently have to face.
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The subject of my book, who spent basically his entire life in the port city of Ningbo
in south-eastern China, was Zhu Zongyuan. He was born around 1616 and passed
away in 1660, so he lived through the tumultuous transition period between the
Ming and Qing dynasties – a period of crisis in China paralleled by violent transitions
in other parts of Asia and Europe. Zhu belonged neither to the highest echelon of
Chinese Christian scholars during the first half of the 17th century, nor to the large
number of illiterate converts. His status was elevated enough that he left behind
some written traces, but at the same time, he was not so different from many others
of his time. In short, it was his ordinariness that interested me.
When writing about the global entanglements of an untraveled man, I did not intend
to write the history of a person who lived locally but thought globally. Instead, I
wanted to show how a rather ordinary individual could get caught between different
– global and local – institutional networks and power systems. I believe that it is a
great misunderstanding to read the Confucian–Christian encounter of the 17th
century, or the so-called “accommodation method,” as the result of peaceful intercultural dialogue and tranquil scholarly endeavors. The specific contours of the
synthesis between Confucian and Catholic elements were forged by competing
pressures from two powerful systems with hegemonic claims. The Chinese state
and local society might have been tolerant of foreign religions and proselytizers –
especially compared to Europe – but it was still a constraining force that the Jesuit
China mission had to reckon with. On the other hand, the Catholic Church was a de
facto worldwide institutional network that sought to tightly control its operations in
various regional theatres, including China.
The early modern Catholic Church as a global organization.
When I study Zhu Zongyuan from a combination of global and local perspectives, I
take the character of the 17th-century Catholic Church as a global organization
absolutely seriously. Of course, the Catholic Church was as complex and embattled
as most other large, complicated organizations. Still, as a global institutional
network, the Ecclesia Catholica was eager to use its power to enforce key policies
around the world, policies that had significant consequences for the institutional
character and sociology of Catholic life in China. During the early and mid-1600s,
there were fierce debates within the Catholic Church about whether it should allow
a small group of carefully selected Chinese men to become priests. Those against
it argued that Chinese natives could not be fully trusted because their ties to their
home societies might make them susceptible to social pressure that could erode
their loyalty to the church. Some even brought up proto-racial identities, suggesting
that as a people, the Chinese could not be regarded as “pure” or “white,” and that the
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latter was a precondition for priesthood. For a long time, even people of mixed
ethnic descent in Macao or other places, many of whom had received a Christian
education starting from their childhood, were not ordained as priests.
It is surprising, I contend, that the bar against Chinese Christians becoming priests
has received so little attention in modern scholarship. After all, when it comes to
studying 19th and 20th century European missions, historians have long focused on
questions relating to policies of ethnic segregation. By contrast, in the study of 17th
century Chinese Christianity, hardly any scholars touch on this issue. To be sure, the
forces of biopolitics in European missions were not the same during the 17th and the
19th centuries, but even during the 1600s they were a defining aspect of Catholic life
in many world regions, including China. The question of a native priesthood
underlines Catholicism’s distinct character within the Chinese cultural pattern at
this time-period. The lack of Chinese priests meant that only a tiny minority of
foreigners in China, namely European men, held the highest institutional offices of
Catholic life and carried out the main sacraments. With a maximum of about 40
Jesuits serving about 200,000 converts, there was always a shortage of European
missionaries on the ground, a fact that shaped the character of 17th century Chinese
Christianity. It meant that some Christian communities in remote villages were
visited by a European missionary just once a year, with some key rituals performed
only during these rare occasions and important organizational issues waiting to be
resolved. The rest of the time, Chinese laymen had charge of local Catholic life, but
their roles and responsibilities were clearly subordinate to the authority of European
priests. Other Chinese religions during this period had no equivalent to the Catholic
imperative that only members of a foreign ethnic group could play an exalted
institutional role.
The church’s ethnic policies underscore the reality that as a global and local
organization, the Eccelesia Catholica would not completely blend into Chinese
society and culture. The church was both unwilling and incapable of completely
localizing its organizational system and religious design. For one thing, Rome and
other important organizational hubs of the global Ecclesia had too many critical
eyes watching the encounter between Catholicism and various layers of Chinese
society. The authorities responsible for the Jesuit China mission imposed careful
limits on the localization of their faith. With the help of trusted Chinese converts, the
Jesuits tried to set up a system of checks and controls in their parishes all over
China that would detect any religious practices among their converts that came too
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close to heresy as it was defined by the standard Catholic doctrines. This was just
one of many ways that Catholicism displayed some of its European cultural roots
even as it tried to blend in with Confucianism.
The question of the Chinese priesthood is one of the complex entanglements
between global Catholicism and the Ming-Qing state and society discussed in the
book. I investigate how Zhu Zongyuan discusses related themes in his writings and
indicate the ways he must have personally and intellectually struggled with them.
Throughout my book, I use Zhu Zongyuan’s writings and the traces we have of his
life as entry points into the global and local encounters related to the Jesuit China
mission during the 17th century. Taking a very concrete individual and his writings as
a point of departure allows me to ask a broad range of questions about the various
regional and transregional contexts of the time. In that sense, my work is not only
an exercise in intellectual history, but equally – even primarily – deals with the
history of power systems, institutional pressure and hegemonic claims. This does
justice to historical reality, I believe, because an individual learned convert like Zhu
Zongyuan could not possibly be engaged with Christianity in only a cerebral or
spiritual manner. He also had to come to terms with different and partly competing
forms of belonging, between local society and a global organization.
Problems and frictions of this kind cut right through the biography of individual
converts like Zhu Zongyuan. In his everyday life, 17th century Chinese Catholicism
was not a safe haven of intercultural harmony, just as its worlds of thought were not
simply the result of serene dialogue between different civilizations. Zhu Zongyuan’s
global and local entanglements were far more complex than that, yet they were not
necessarily unique. Many other Catholics in China faced a similar situation, as did
large numbers of newly converted Christians in many different parts of the world.
And around the same time as the Jesuits were becoming active in China, other
religions spread across different parts of Asia: Islam grew rapidly in Southeast Asia
and present-day Indonesia, and Buddhism and Sikhism expanded their regions of
influence. The converts to these religions were surely pressed into different – partly
conflicting, partly enabling – realms of belonging, and some, no doubt, were
connected to the rather broad spectrum of political or economic power systems
that existed around that time.
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What is needed to properly consider these under-theorized and under-studied areas
is for global historians to apply some of Mark Juergensmeyer’s perspectives. His
readiness to investigate various religious communities and the entanglements
between them, and to start his inquiry from individual people and places, has been
the source of an admirable body of scholarship. And his insistence on investigating
the global political dynamics of religious movements, as well as the soft and hard
factors driving them, will continue to inspire many scholars – in the field of global
history and beyond.

NOTES.
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1.

For an extensive discussion of the (largely Western) literature on this topic see Ghobrial 2019; see
also Tamm 2020.

2.

See, for example, Lucassen and Lucassen. 2009; and Rockefeller 2011.
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THE ENCYCLOPEDIA OF
GLOBAL STUDIES REVISITED

.

By Helmut K. Anheier.

In 2006 Mark Juergensmeyer, Victor Faessel and I discussed the possibility of a
future encyclopedia of global studies as a central reference for this emerging yet
ill-defined field. Some five years later, after many discussions about its structure and
content and countless hours spent researching, writing, editing and revising, the
Encyclopedia of Global Studies was published in 2012 as a four-volume set running to
nearly 2,000 pages. With nearly 700 signed entries penned by hundreds of authors
from across the social sciences and humanities, it was the first of its kind to take
stock of knowledge in the field.
Although our efforts were more modest and greatly facilitated by modern means of
communication, we felt at times a curious intellectual affinity to the 18th century
Encyclopédistes and the members of the Société des gens de lettres.1 Under the
editorship of Denis Diderot and Jean le Rond d´Alembert, these philosophes created
the first modern Encyclopédie, which, in the spirit of the Enlightenment, was to
advance science and support tolerance, rationality and open-mindedness. Over 150
authors contributed to the 17 volumes of text and 11 volumes of plates. The
Encyclopedia of Global Studies is much smaller by comparison, but like the
Encyclopédie, the aim was to advance knowledge, in the case the field of global
studies, and contribute to mutual understanding across disciplines, countries and
cultures.
A core task of developing any encyclopedia is to provide an intellectual compass of
the phenomena to be covered, and the relationships among them. In other words,
we had to come up with a conceptual map of what phenomena, terms, concepts,
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theories, events and developments fall under the umbrella of global studies, and
which ones not, and how to provide structural categories for those included. This
became the reader´s guide. This guide forms part of the front matter of the
encyclopedia and serves as a table of contents. It also helps coming up with the
cross-references at the end of each entry to assist readers in locating relevant
topics of interest. Importantly, the guide is key to indexing, a crucial part of any
encyclopedia. The final index runs to nearly 120 pages at the end of the last volume.
We also had to keep in mind that entries should be relevant to curricula of global
studies departments and programs across the US and abroad. We collected input
from those departments via representation on the advisory committee and editorial
board for the topics most commonly appearing in relevant course syllabi.
Once published, the encyclopedia received a generally welcome reception and even
an award from the American Library Association (booklist editor´s choice: reference
sources). The winning blurb stated:
Quote.

“ This elegantly written and authoritative set seeks to clarify the ‘concepts,

approaches, theories, and methodologies’ encompassed by the emerging
field of global studies by offering keen, scholarly insight from a unique
perspective.
End quote.

“

And the library journal wrote:
Quote.

“ With all entries followed by cross-references and further reading lists, this

current resource is ideal for high school and college students looking for
connecting ideas and additional sources on them. The work brings together
the many facets of global studies into a solid reference tool and will help those
developing and articulating an ideological perspective.
End quote.

“

It seemed our intellectual investment in the reader´s guide had paid off. Nearly a
decade after its publication, we can take stock and ask: what would a reader´s guide
look like today? Would we organize it differently? Would it cover basically the same
topics, concepts etc. or include others, even re-organize some categories? We did
include items that are more on the agenda today than they were a decade ago:
global warming, inequality and populism among them, while others are less salient,
for example Walmart, OPEC or the Kyoto Protocol. In other words, we are asking a
dual question: how has the field of global studies evolved and what new topics have
emerged? With this in mind, let´s review the 14 general topical categories as they are
introduced in the Introduction to the encyclopedia.
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Revisiting categories and entries.
Global studies.
This category deals with the very terms and concepts used to conceptualize global
studies as a field. It includes global concepts, approaches to studying and measuring
globalization as well as world systems perspectives. While it does mention postcolonial studies and post colonialism, it does not give it the detailed treatment it
deserves today, given that these latter have achieved more prominence since. The
same could be said for methodological nationalism, which is increasingly recognize
as a fundamental problem plaguing the social sciences.
Global economic issues .
Given that economic and financial aspects are among the obvious drivers of
globalization, this category covered the key facets of a globalizing economy – from
production and distribution to consumption, and the major institutions and global
corporations. Economic globalization has changed after the financial crisis of the
2009, and analysists have become more aware of its fragility as well as its many
implications. Therefore, adding the Rodrik Trilemma and the Dahrendorf Quandary,
two related propositions, would certainly make sense. The global financial crisis
itself was not covered and would clearly deserve an entry today, as would the G20.
There are new developments not yet properly conceptualized, for example the
prevalence of home office and remote work – trends accelerated by the Covid-19
pandemic – which allow people to work on projects in real time even though they
are geographically disbursed. Other additional topics are global supply chains, big
data, interest rates, digital tax, rating agencies, network organization, and the retailer
Amazon and “Big Tech” generally. The “Asian Tigers” by contrast, seems less relevant
today.
Global demographic change .
Demography shapes globalization. This category covers population growth and
decline, migration, refugees, diaspora communities and global cities, among other.
Some aspects of demographic change are slow moving, such as birth rates or
ageing of the population, others are faster and mostly related to migration. A new
phenomenon is migration caravans, and the concept of global nomads is more
prominent today. We also have two new generational labels: “millennials” and
“generation Greta” as potential entries to include.
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Global communications, transportation, technology .
Developments in communication technologies, innovations in IT, and massive
expansion of infrastructure are essential components of globalization. Much has
happened in this field, as globalization added another major driving force: knowledge
systems and big data. One could indeed suggest establishing a separate general
category for information, data and communication. A further category called
technology–society interfaces would include technology, transportation and
infrastructure. New items to include would be artificial intelligence, robotics,
blockchains, the Belt and Road Initiative, 5G connectivity, and the corporations
Tesla, Apple and Huawei.
Global culture, media .
Creative industries and patterns of cultural preferences and consumption are
undergoing a globalization push that includes the arts, movies, TV, music, sports,
and cuisines. Many changes have happened in the category, most due to IT
developments and the wider use of the internet. In fact, the global media landscape
has changed significantly, and some of the items covered (e.g., knowledge
management systems, knowledge production systems, education systema) could
be moved to a new, separate, general category called “knowledge systems”), and
focus in more detail on the role of global universities, think-tanks, and academic
exchanges. As far as media are concerned, there is no general entry for social media,
although Twitter is mentioned. Echo chambers and fake news are not mentioned
either, nor are RT (formerly Russia Today), Fox News, China´s international television,
Bollywood, and streaming services like Netflix and Spotify.
Global religions, beliefs, ideologies .
Major religions and belief systems have long had international and transnational
dimensions, next to cults, sects and secular ideologies like Marxism or nationalisms.
This category has been stable, which is perhaps not surprising given the “sticky”
nature of belief systems and ideologies. Phenomena that would likely be included
today include conspiracy theories such as Q-Anon, illiberalism, and the belief in
rationality, technocracy, evidence-based decision-making, and the emergence of the
Islamic State movement.
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Identities in global society.
Greater connectedness across established local and national boundaries affects
people´s identities and allegiances. Interpersonal and institutional trust have
emerged as critical issues over the last decade, and with them related concepts
such as social cohesion, social capital and social mobility. The spread of the internet,
especially gaming and Facebook, introduced the notion of a person´s cyber identity.
Moreover, the LGBTQ movement has brought the topic of sexual identity to the
forefront. Identity politics and terms like “cancel culture” could well be candidates
for inclusion.
Global civil society.
New movements, groups, NGOs, philanthropic institutions and advocacy coalitions
are emerging that cross many national boundaries. The last decade has not been
kind to civil society. With the rise of authoritarian regimes and illiberalism, the
shrinking space of civil society would find an entry in the encyclopedia. Likely new
organizations to be included are the Bill and Melinda Gates foundation, Greenpeace
and Transparency International. Other terms are “digital activism” and “crowdfunding,”
and the new movements like “Black Lives Matter” and “Fridays for Future.”
Global environmental and energy issues.
The topics covered by this category are quintessentially related to global public
goods and developments from global warming and pollution to environmentally
sound forms of energy production and consumption. New entries include the Paris
Agreement on Climate Change, carbon trading systems, shale gas production, wind
energy, pipelines, plastic and major fires.
Global health and nutrition.
The category covers healthcare systems, especially public health, and various
aspects around food production, quality and availability. Given SARS and now
Covid-19, epidemics and pandemics, disease control and vaccines as missing
entries seem to be major themes to include today.
Global conflict and security.
Numerous conflicts have emerged since the end the Cold War, and new conflict
lines and security alliances have arisen, as have forms of peace activism and
settlements. Missing entries from a 2020 perspective are the securitization of space
(e.g., the US Space Force), and the rise of militias in domestic and regional conflicts
but also the Shanghai Cooperation Council and FRONTEX.
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Global governance and world order.
This category deals with the institutions of global governance and forms of
transnational cooperation that address global issues, resolve tensions and
adjudicate differences. Many developments have taken place in this category. New
actors (e.g., Union of the Mediterranean), strategies (China´s Belt and Road
Initiative; Strategic Development Goals), regime types (illiberal regimes, backsliding
democracies and anocracies) have emerged, and others have achieved more
prominence like the G20. Brexit has happened, marking the first time the European
Union has shrunk. What is more, the power concept in international relations and
global governance is more differentiated now, with hard, sharp and soft power
having firmly entered the vocabulary, as has the bad emperor problem and the
Thucydides Trap. Other terms to include are neo-nationalism and multilateralism,
especially given the crisis of multilateralism and the move towards a new regionalism
and bilateral preferences.
Finally, one could consider adding an entry on the governance performance of major
international organizations (e.g., UN system, Bretton Woods institutions, the EU) in
terms of their analytical, regulatory, delivery and coordination capacities.
Global justice and legal issues.
Included here are human rights, international law, the rule of law and global justice
and rights movements as well as relevant institutions and organizations. In contrast
to the previous category, there are fewer changes here. Nonetheless new entries
include judicial governance, space law, data protection like the General Data
Protection Regulation, the European Court of Justice, the European Court of Human
Rights, and the institution of a supreme court generally.
Global historical antecedents.
The forces and processes shaping the globalizing world of today have historical
precedents such as colonialism, past empires, wars as well as globalization phases.
While the category includes the field of global history, it generally seems the most
underdeveloped of the categories covered in the encyclopedia. Therefore, it would
make sense to “unpack” the category more and introduce terms like long waves, the
longue durée, long wave rhythms, rise and fall of empires, or the 19th century
globalization phase. As part of this exercise, it seems advisable to rename the
category global historical antecedents and global history.
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Concluding reflections.
Encyclopedias are about current knowledge of important topics, relevant concepts,
theories and other salient issues in a given field. They are not essentially forwardlooking publications but rather stocktaking exercises. However, comparing global
studies as it presented itself a decade or so ago, to what it constitutes today in the
context of global developments, offers a welcome opportunity to identify changes,
and allows us to reflect on the current state and trajectory of the field. As we have
seen, there are good reasons for revisiting the general topical categories themselves
and re-arranging them (e.g., information, data and communications; technology
society interfaces; knowledge systems) and to provide more detail to a renamed
category called historical antecedents and global history. Next to changing its
structure, many new entries could be considered for inclusion, and upon further
reflection others might well be added too. In conclusion, revisiting the reader´s guide
to the encyclopedia eight years after its publication offers insights into how much
the world and the field of global studies has changed in just one decade. Indeed,
we realize that the encyclopedists´ work is never done – just as the 18th century
Encyclopédistes discovered so long ago.

NOTES.
1.

HTTPS://ENCYCLOPEDIE.UCHICAGO.EDU
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