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Abstract

For many decades the master narrative in the saci@ntific study of religion has been the
secularization paradigm. Scholars firmly believidttreligion would play an increasingly marginal
political and social role in modern societies. Hgar the global resurgence of religions and their
politicization since the 1980s led to sudden cosiesis. Many argued that secularization had nothing
to do with Western modernity but only with religeomarket conditions. Presently, scholars hotly
debate whether we witness secularization or a gesge of religion. In my view, we are witnessing
both: secularization and the resurgence of religiod we should analyze them not as contradictions
but as interrelated processes. In order to do soshwuld revisit two basic concepts: religion and
secularization. We need to break down the megaegiraf secularization into empirically observable
trends and conceptualize religion in a way thapfiekplaining its resurgence.
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Until the late 1970s most sociologists knew exattiy role religion would play in the modern world.
As part of the process of Western modernizationsatlieties were also undergoing a process of
secularization. Religion would not disappear, bould be marginalized and privatized. Sociological
theories since the 1960s described modernizatiae4meless in Weberian fashion, as rationalization
through institutional differentiation.

Differentiation produces relatively autonomous absipheres and frees them from religious
control. This applies in particular to the sepamatf church and state, but also leads to the eanesy
of various institutional orders, like the econompylitics, and secular culture, which now can pursue
their own goals and develop their own rules withmeing constrained by religion. But, obviously sthi
process of differentiation also institutionalizesligion as a separate social sphere. It was this
displacement of religion from a force permeatingisty as a whole to a sphere of its own that
originally has been understood to be the centr@tufe of secularization and was believed to be an
undisputed necessity for the emergence of trulyemodocieties.

Had secularization theorists stuck solely to thesih of institutional differentiation, the
secularization debate would have been less comfusiat, unfortunately, most scholars made the
concept of secularization much more complex. Magsoned that this institutional differentiation
should imply a general decline of religion. Religiowould be relegated from the center of society to
the periphery; science would replace religiousdigjireligion would disappear from the public sgher
and become primarily a private matter; religiousoasations and participation in religious ritual
practices would decrease.

Often somewhat limited evidence from various Euswpeountries was sufficient to transform
this prediction of religious decline into a univ@rtaw. Unfortunately, these theorists did not expl
how these occasionally concurrent processes otitutishal differentiation, disenchantment, and
privatization were actually linked. Instead thegtjlassumed that they were all part of a complex
epochal process called secularization. This assampif a general and necessary religious decline
turned out also to be a poor marketing strategyHersociology of religion. By predicting the demis
of its object of study, it also attested to its diwrture irrelevance.

Given these strong opinions about the role of i@lign the modern world, hardly anybody
was prepared for the dramatic resurgence of ralithat happened since the late 1970s. Just to demin
you of some events:

- in 1979 we witnessed the Islamic Revolution in leand the war of the Islamic mujahidin
against the Soviet occupation of Afghanistan.

- in 1980 Ronald Reagan was elected president ofJtiied States with the support of
politicized evangelical Christians, but also CaitglJews, and Mormons.

- inIsrael religious nationalists challenged seciianism.

- in Palestine the first Intifada shifted power fregtular nationalists to Islamist groups.

- in India Sikh separatists challenged the secutdesand after the violent conquest of the
Golden temple in Amritsar, Sikh bodyguards assassthindira Gandhi. The 1980s also
saw the rise of the Hindu-nationalist BJP party.

- in Poland Solidarnosc with support from the Cath@hurch challenged the Communist
state.

These few examples should suffice to demonstratietiie resurgence of religion into politics was for

! Berger, Peter L. (1967)The Sacred CanopyGarden City, N.Y.; Berger, Peter (1979he Heretical Imperative.
Contemporary Possibilities of Religious AffirmatigBarden City, N.Y.; Dobbelaere, Karel (2003gcularization. An
Analysis at Three LevelBriissel, New York; Thomas Luckmann (1991); WilsBryan (1982)Religion in Sociological
PerspectiveOxford
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real? Since the late 1970s religion had re-emergedpatbbc force, as a marker of ethnic identities, as
a shaper of modern subjects and their ways of Tifds renewed political importance of religion

turned out to be a global phenomenon, occurrinddrth America, the Middle East, Africa, South and
East Asia, as well as Latin America and even Euwapere Yugoslavia fell apart along religious lines.

These events had a profound impact on the studeligion. Most important, it challenged
conventional theories of secularization. After e talk about the marginalization of religion,
religions were claiming again a place at the cerdter all the emphasis on invisible, privatized
religions, there were suddenly plenty of visibleegnAfter all the attention that had been paid to
subjectivist forms of religion, to “spirituality” ro“implicit” religion, there were rather explicit
religions with strong ontological claims and pa#ti agendas. Contrary to expectations of
secularization, religious movements challengedsdmilar state and social theorists had to cope with
their cognitive dissonance. The two most typicakttmns were denial and instant conversion.

Some authors simply insisted that their expectatmfrmodernization and secularization were
basically sound. Europe was normal, the rest ofatbed an exception to the rule. The United States
had always been somewhat strange and religiol®olend religion only means nationalism. And the
resurgence of religion outside the modern West stlspart of an ongoing, modernizing process.
Accordingly, scholars detected a “Puritan spirit’am “inner-worldly asceticism” in various religisu
movements, honoring our patron saint Max Weéber.

Other authors chose the opposite route of “instanversion” by denying any general trend
towards secularization in the West and elsewheoe.tltem, secularization has nothing to do with
modernity, but is just an effect of market condaisoUsing supply-side models of economics, rational
choice theorists claimed that secularization happehen big lazy firms, called churches, have no
incentives to vigorously pursue growth in their niemship. But, where many small firms compete
with each other, like in the United States, religioas been strong throughout history and also in
modernity?

Much of this debate took place as a tribal dispiédween European "advocates” and
American “deniers of secularization, who accusénedhber of using their own historical experience as
the sole basis for their claims. In my view, bo#tvé narrowed the understanding of secularizatioh an
share a rather limited, Euro-American perspectiviarket theorists have changed the label of
secularization, by redefining it solely in termsrmé&mbership in religious associations and religious
beliefs. They do acknowledge institutional diffetiation as a fact, but no longer call it seculaia’
They reject any broader theoretical perspectiveéhencondition of modernity and believe that their
market model of religion works across history aimilizations.

Some European secularization theorists have stuttleir complex model of secularization as
the coincidence of institutional differentiationsenchantment, and privatization; others have abpt
the criteria of membership in religious associaiand religious beliefs of the market theoristseyrh
tirelessly try to show that both are indeed shrigkiat least in the We%Eor example, the sociologist
of religion, Detlef Pollack, interprets as proof sgcularization the fact that the number of peaple
the United States who no longer feel attachedrtdigion grew from 3% to 20% over the last decades.

2 Juergensmeyer, Mark (1993)he New ColdWar? Religious Nationalism Confronts thelSeState Berkeley. Riesebrodt,
Martin (200Q: Die Riickkehr der Religionen. Fundamentalismus der <Kampf der KulturenMiinchen.

3 Gellner; Waardenburg Gellner Gellner, Ernest ()9Btslim SocietyCambridge.

1981, 131-48; Waardenburg (1983) Waardenburg,uéasc(lL983): ‘The Puritan Pattern in Islamic RevMalvements’. In:
Schweizerische Zeitschrift flir Soziolgg3e 687-702

4 Finke, Roger und Rodney Stark (199Zjie Churching of America, 1776-1990: Winners andek® in Our Religious
Economy New Brunswick; lannaccone, Lawrence (1998): ‘Idtrction to the Economics of Religion’. lrournal of
Economic Literature vol. 36, 1465-1496; Warner, Stephen: ‘Work in gfess Toward a New Paradigm for the
Sociological Study of Religion in the United Statebi: American Journal of Sociology98, 1044-1093; Young,
Lawrence A. (Hg.) (1997): Rational Choice Theory &digion. New York

® Stark, Rodney (1999): ‘Secularization, R.I.P.’ Suciology of Religior60, 249-73
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| find this less convincing than he does, sincerttmber shows that after 200 years of secularizatio
still 80% belong to a religioh.

When confronted with non-European evidence of imlig resurgence in obviously
modernizing societies, like China, India, or Soktirea, secularization theorists now often retreat t
the position that their thesis applies only to Wastsocieties. But if they abandon their originally
universal claims, they also abandon the theoredicdditions they once had.

Explanations of rational choice theories also ¥ailen it comes to cases beyond the United
States or Europe, since their assumptions are lmasat organizational model taken from the USA,
where a competitive market exists and religions aganized as exclusive voluntary associations.
There one is free to change membership, but onddeanmember of only one religious association.
The group exerts a certain degree of social cowtvel one’s conduct of life and one is expected to
actively participate in the social life of the asistion.

To the best of my knowledge, all this does not applmost East Asian countries, where —
nevertheless- religious vitality can be observed. Moreover, aaél choice theories assume that
individuals rationally calculate advantages andadlisntages of religious engagement free of
traditional customs and loyalties. This is not evare for the American case, where conversions
within the same religious tradition are more likidyhappen than conversions across traditions.

In my view, neither secularization theories norarzdl choice theories are able to describe and
explain the role of religion in the modern worlahdaespecially its resurgence, adequately. Thergefore
instead of turning from one deficient theory (ofdemization and secularization) to another (market
theory of religion), let us pause and analyze vexaictly went wrong with secularization theories and
the general failure of sociology to predict theurgence of religion.

The real task at hand is not to decide whetheretli®rsecularization OR a resurgence of
religion. What we need instead is an explanatiohast these processes are interrelated. In orddo to
this, we have to revise the concept of seculaomatis well as the theories of religion that have
dominated sociology for a long time. Let me begithwecularization.

1. Nobody seriously doubts that secularization @sses have indeed taken place. But, and
here | quite agree with José Casanova, one shaelkldown the mega-concept and distinguish
between institutional differentiation, disenchamitpeand privatization as three processes that can
coincide but don’t have tbNone of these three processes has the statusisfozsical law, but of a
contingent and contradictory historical development

2. Institutional differentiation does not automatig lead to a loss of significance of religion
in modern societies. Such a consequence is ndiigarally necessary nor historically true. Social
differentiation restructures the relationship bedwevarious institutional orders. The economy,
politics, secular culture, as well as religiongdin more autonomy in relationship to the othereses.

It is true that the role of religion in the regudat of economic, political, and cultural affairs
diminishes. But it is equally true that politicabritrol over religious institutions decreases asl.wel
Religious institutions can create their own pulsiphere and participate in general public discourses
One could even argue that because of social diffiatéon, religion gains in autonomy and legitimacy
to critique these other spheres.

3. Secularization in terms of institutional diffatetion has obviously taken place in the West,
and not only in the West, but in diverse forms amith uneven consistency. In the US the
disestablishment of religion, the “wall of sepasati between state and religion, has been
institutionalized quite consistently, first on tfegleral level, later in the various states of threod. In
many European countries, however, religion wasstiattly differentiated but, rather, nationalized.
Even now European countries, like England, Dennmand Norway, still know established state
churches.

" https://www.uni-muenster.de/Religion-und Modernalakes/forschung/standpunkte/ pollack_usa_saekigaung.html
(21.1.2014)

8 Casanova, José (1994ublic Religions in the Modern Worl€Chicago; also Casanova, ‘Rethinking Secularization’,
Hedgehog Revievspring/Summer 2006, pp. 7-22
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The democratic liberal and the authoritarian tiadihave left their traces. Whereas in the US
the state even today does not have statistics abenbership in religious associations (they propabl
let the NSA handle it), the German state even cwalléaxes for the churches. The German welfare
state has handed over major parts of its servicdiset big churches. With over a million employees,
the two biggest employers in Germany are the saerlices of the Catholic and Lutheran churches
(“Caritas” and “Diakonie”), sponsored by the statbsecularism is understood as the neutralityhef t
state vis-a-vis all religious associations and dsesnd their equal treatment, most European cegntri
are far from having realized this ideal.

The diverse forms institutional differentiation h@®duced, and the continuing debates about
the boundaries between religion and politics, privat institutional differentiation only partially
follows from structural necessities of modernityt bhe degree and forms are the result of political
power structures and negotiations.

4. This all suggests that secularism should berstated as an ideal type. Almost no state and
society is totally secular, not even in the WesterE exist only various approximations to the ideal
type of secularism and their degree and quality @acording to pre-existing institutional strucsire
and the distribution of power between secularist amti-secularist forces.

When we understand secularization as disenchantntieat situation is similar. In part,
religious thought has been replaced with scientiifaught. Scientific thinking dominates all our ]
institutions, like governments, universities, inties, hospitals, or the organization of transgmia
Science has become so much the standard that eatigerreligious groups in the US oppose the
teaching of the theory of evolution in the namésafentific creationism.”

However, scientific thought has by no means replaedigious thought, disenchantment has
been always accompanied by re-enchantment. Théereany industries, which profit from the re-
enchantment of the world. Hollywood and Bollywoorbguce modern myths, stores offer a huge
selection of books on spirituality, esotericism,stigism, and new age, and many Internet sites are
specialized on do-it-yourself religions. Obviousllisenchantment and re-enchantment take place
simultaneously. For many people they do not seemotapete with each other. They believe in
medicine but also bring offerings to a temple arad/p

Also, the trend towards the internal rationalizatad religion is ambiguous. On the one hand,
liturgical reforms eliminating cultic objects andh&gical” practices have taken place since tHe 18
century, especially in Protestant Christianity dndaism. And Asian religious reform movements, for
example in Theravada Buddhism and Hinduism, hage ahodeled themselves after Protestant
missionary organizatior.But, on the other hand, new religious movementth strong ecstatic
features already emerged parallel to rationaliziegigrm movements during the Enlightenment, like
Pietism or Methodism. And presently Pentecostalianmd other charismatic currents within
Christianity are globally among the fastest growietigions. Their members speak in tongues and
believe in miracles and the power of the devil.

To sum up: secularization theorists have exagger#te extent to which institutional
differentiation and disenchantment have actuakgtaplace in Western societies. They have failed to
point out the ambiguity of these processes andvémimus forms and degrees in which they were
actually implemented. They made secularizationgoijgiive, treating it as a necessary historicap ste
in order to reach the promised land of Western muote

Secularization as Politics

The diversity of outcomes of secularization proesesalone attests to the fact that secularizatien ha
always had a strong political component. Of coussssh policies were prepared by the pressures
created through the inefficiency and lack of legécy of existing regimes. In Europe Enlightened
Absolutism restructured state and society accortbngriteria of rational administration overcoming
the arbitrariness of the nobility and the churcHgst, instead of looking at secularization as the
implementation of historic reason, we should alsalyze it from the perspective of power struggles

% Graf, Friedrich WilhelmKirchendammerungMunchen: C.H. Beck 2013
10 Richard Gombrich & Gananath Obeyesek&weddhism TransformedPrinceton 1988, pp. 202-240
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between different social groups, classes, and r@lltailieus. How far secularization policies can go
always depends on the power structures in eachtrgoun

Advocates of secularization tend to be also adescaf a centralized bureaucratic state, in
which local elites have been replaced by natiofitdseof lawyers, bureaucrats, and professionals.
Accordingly, secularization is also a process thmtlies political centralization, the erosion otéd
and regional autonomies, the marginalization arsksiablishment of old elites. It also tends to
represent a revolution in social morals. The se&cslate produces an image of the human as an
abstract individual that is stripped of all partarities of gender, age, ethnicity, and religiorl. #e
treated as equals in stark contrast to traditisnalal formations, where they express hierarchies.

Let me illustrate such conflicts using the exampfl@re-revolutionary Iran. Among the most
frequently articulated criticisms of the Shah w#re centralization of the state and its seculagizin
policies. The land reform undermined the power loé landed aristocracy and the religious
endowments. The creation of a state-sponsored Istaermined the power of the Shi'a hierarchy.
The policy of women’s emancipation undermined therah authority of Islamic scholars and
preachers. The harassment of the Bazar merchadtartisans was aimed at the destruction of the
social and financial base of the clergy. And therapted disestablishment of Islam expressed through
the invention of a pre-Islamic, Achaemenidian foatimh of the monarchy and the abolition of the
Islamic calendar, were an outright declaration af against Shi'a Islarf.

Similar examples could be provided from other Whestand non-Western societies in order to
show that secularization should not only be viewegchnocratic terms as institutional differeritiat
for the sake of rational and fair governance, bigb aas a culture war between various social
formations in any given society. Secularizationrespnts a social revolution from above and, as,such
it invites resistance. Religious fundamentalismierothe most radical counter-vision of secularist
ideals. But such counter-visions do not simply aseeligious idiom in order to pursue ultimately
universally shared secular goals. They rejectdbaliorder and the anthropology of secular regithes.

Under standing Religion

Religion is not just the most obvious ideology itghf secularism; it is also a classical option idey

to cope with the contingencies of life. This metret the failures and deficiencies of secular regim
can be ideally addressed through religious ressulloeorder to see that, one has to revisit thg ver
concept of religion.

For many decades, sociologists have interpretégiarleither as civil religion, ethics, values,
worldview, or as ‘spirituality’ (whatever that megnNone of these definitions is particularly helpf
in explaining the resurgence of religion and thet@ topics addressed by religious protest
movements. Therefore, | will propose a perspeativeeligion that can better explain the resurgence
of religions into the political sphere.

When we introduce a concept and theory of religi@ncannot but address the fundamental
post-modern critique of the concept itself. | wibep it brief, however, since | have addressed this
critique elsewhere in more det&lll find it very unhelpful and historically inaccuea to reduce the
concept of religion to a solely modern Westernriheprivatized, and depoliticized understanding of
religion.

First of all, in the discourse of Western modermitginy different understandings of religion
have competed with each other over the last twallathyears. For example, we know religion as
divine gift of reason, as experience of revelatias projection, as proto-science, as affect arettff

11 Martin RiesebrodtPious PassionBerkeley 1993

12 Marty, M. E. and Appleby, R. S. (eds) (19%Lindamentalisms Observed 993a)Fundamentalisms and Socief§993b)
Fundamentalisms and the Sta@hicago: University of Chicago Press.

13 The following exposition follows Martin Riesebrodthe Promise of Salvation. A Theory of Religi@hicago: Chicago
University Press 2010.
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control, as sacralized norms, ideals, and categ@fiechought, as interest in salvation, as funcobn
the brain, and as commodit.

Second, the concept of religion is much older. Atall societies have compared their
practices and beliefs related to superhuman potedi®se of others. Religious actors and institigio
have recognized each other as similar. All empliv@ge known religious policies and even created
offices overseeing religious affairs. And finalthe most sophisticated pre-modern classificatidns o
religions actually stem from Muslim scholars of th@™12" century, like Shahrastani, not least
because taxation in Islam was based on reIigioiili:at&'ubn.15 Therefore, | am confident that we can
use religion as a general concept if we defindémately.

Unfortunately, in the sociology of religion a forliséic, functional definition of religion has
been widespread, which dilutes the concept unbketomes useless. Stimulated by a very superficial
reading of Durkheim, all phenomena that expressectite emotions and thereby serve social
integration or identity formation are subsumed untfe concept of religion. Anything becomes
religious “somehow” or “implicitly”, be it barbecsefootball games, or art exhibitions.

But even classical approaches to religion have Ipeame interested in the effects of religion
on political and economic behavior than on religidaehavior proper. Religions were studied as if
religious practices had no meaning and goal of then. In order to define religion, we have to fscu
on specific structures of meaning embedded in boeiations expressed in religious practices.
Therefore, no particular religion or religious titawh should serve as a model. The concept ofimlig
| propose is not like Christianity but rather liki@ship, a category that refers to a web of retetiops
including their meanings, norms, and rules of et&on.

Accordingly, | define religion as a system of mewfiul practices with reference to
superhuman powers. This reference to superhumamrgogxpresses a social relationship like the
concept of kinship that structures human behaibe. superhuman quality of these powers consists in
the belief that they are capable of influencingontrolling dimensions of the practitioners’ livibeat
the practitioners themselves are unable to contdsually these dimensions are related to the
mortality of the human body, the control of natuiaices, and the precariousness of social relations
(like inequality, changes in social status, or tots).

The practices are culturally imagined ways to comicate with these powers, manipulate
them, or internally activate them if they are beatié to reside in human beings. This definition draw
a clear boundary that is compatible with commonsemslerstandings of religion and allows for non-
theistic religions. It also directs our attentian giractices, i.e. observable social action instefad
beliefs, and relates doctrines and ethics to suattipes, instead of theologies of intellectuals.

This definition also implies that we should distigh between religion, religious tradition,
and religiosity. A religion is a system of pracice time and space, whereas a religious tradition
represents the intellectual construction of syntbotintinuities across time and space. And religjosi
| call the subjective appropriation of religion. dardingly, Buddhism and Christianity are not
religions but religious traditions. They contain @yntribute as a resource to religions as concrete
systems of practices. But properly one should spbak of Buddhisms or Christianities in the plural.

How do we identify the meaning of religious praeti@ Let me illustrate this by drawing an
analogy to the theater. The meaning of a thea&sr gdnnot be identified by asking theater critibs,
actors, or the audience, but only through the samgl its interpretation in the performance. Thaea
holds true for religion. The meaning of religiowaditions can be extracted from the discourses of
intellectuals who construct them. The meaning difji@sity can be known through the practicing
subjects. But the meaning of systems of religiowsfces can only be identified through an analysis
of liturgies, i.e. the scripts that inform and sture the intercourse with superhuman powers aad th
promises and expectations inscribed in this opmratiiturgies express the meanings of religious
practices objectively because they are standardatdigjatory, and independent of subjective beliefs

What do liturgies tell us about the meaning ofgielus practices? The liturgies of all religions
of all times contain the promise that through tbhenmunication with superhuman powers, or their

4 RiesebrodtPromise pp. 46-70
1% RiesebrodtPromise pp. 21-45
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manipulation, misfortune can be averted, crisesbEmovercome, and blessings and salvation can be
obtained. This content of liturgies explains wheligions promise their practitioners and therefore
allows us to conclude that these promises areeckblat the reasons why people practice religions. It
also explains the power and authority of religimstitutions as mediators and gatekeepers comteplli
the access to superhuman powers.

The Public Resurgence of Religions

How does this interpretation of religion allow ws letter understand the resurgence of religion?
Whereas functional explanations of religion dedube meaning of religion from societal
requirements, | propose to read religious practases seismograph of the social. If the meaning of
religious practices lies centrally in averting roigfine, coping with crises, and providing blessings
and salvation, then religious practicesarefully analyzed — should inform us about thefamtune to

be averted, about the crises to be overcome, aheublessings hoped for, and the imagination of
eternal happiness.

Religious practices express the anxieties and hdpesproblems and imagined solutions of
individuals and families, of kinship groups andréthgroups, of religious communities and natioris, o
men and women, of the young and the old, of thélpged and the underprivileged. Religions always
have addressed the mortality of the human bodylattieof control over the natural environment, and
the fragility of human relations based on differesidn power and wealth. The more people are
exposed to crises they cannot manage with the hunesams available, the more likely they will take
refuge in religious powers. Such crises are reatiri®it change their social location.

For a long time Western modernity could convingnigistill the belief in its growing ability
to rationally control nature, the human body, aadia order. Progress in medicine and technology
has been impressive indeed. llinesses that wowe kdled people a hundred years ago are now
easily curable. Life expectancy has increased.n8ei@nd the welfare state have made human life
much more secure and protected.

However, at the same time new dimensions of créses threats have emerged. Humanity
faces the risks of atomic, chemical, and biologigatfare, the destruction of the environment, globa
warming, and new epidemics. Many people die frore #ithievements of our technological
civilization.

Capitalism, the most powerful and most seculardphas in part produced great wealth, even
for the masses and not only in the West. But @ igvolutionary force that permanently transforms
social conditions according to market conditiongd @echnological innovations. It creates new
subjects, transforms the traditional life-chancdegemple, their structure of needs and their refetito
others. Capitalism offers great social advancerhahtlso dramatic decline; it undermines patridrcha
authority, destroys families and kinship groupspases demographic mobility, defines work and
income as the measure of the value of human beargs.exposes us all to the irrationality of the
market.

Max Weber once suggested, with respect to the mnkiear East and Greece, that “epochs of
strong prophetic propaganda”, in all its differémtms, are related to “the reconstitution of theagr
world empires in Asia, and the resumption and isifazation of international commercé® These
processes in the ancient world may exhibit somerésting parallels to what we presently like td cal
“globalization.” Being exposed to incomprehensiihel uncontrollable market forces, capitalism itself
is often taken for a magical power that can berotiet! only by magical means.

If we understand religion to be a cultural resouf@e coping with misfortune, managing
crises, and attaining blessings and salvation tiraneaningful action, we hardly expect religion to
disappear with modernization. Quite the contrafymbdernization implies a certain degree of
secularization, religion remains one of the obvi@ligrnatives to criticize and oppose what are
perceived to be the failures and exaggerationseftecular state, the corruption of secular eléded,

— from a religious point of view — the depravitysacular morality.

18 Max Weber Sociology of Religiofoston, p. 48
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The Western experience with the secular state fias been quite positive, when we, for
example, consider the enfranchisement of the wgrklasses, of women, or African Americans in the
United States. Experiences of non-Western countréag often been much less benign, when we
think of the abuses of Stalinist regimes or militdictatorships in the Middle East, Africa, and ibat
America.

As long as the secular forces of capitalism an@éducracy exist, they will produce those who
feel uprooted, marginalized, left behind, and disserchised and therefore will oppose secularism for
reasons we might find justified or unjustified. Rbese people religious associations represent one
option to articulate their grievances and orgarsigainst the secular state. For leaders of religious
associations this represents an opportunity toveeaind renew their organizations by giving these
people a voice and exposing the secular state aodlss institutions to religious criticism. This
dialectic of secularization and religious resurgeiscunlikely to disappear in the near future, and
some countries it remains to be seen which sidegaiih the upper hand.






