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Abstract: Using a Weberian perspective informed by Critical Theory, this paper investigates the interaction of economic, cultural and political causes and potential outcomes of Islamic terrorism. Islam’s decline vis-à-vis Christendom was constrained through three major internal moments: 1) limits to modernity, 2) religious conservativism, and 3) ressentiment of the West. Islamic societies responded proactively to the rise of the West through two strategies: 1) Westernization and 2) Islamic modernism, which have both been strongly resisted. In the 20th century, due to the internal suppression of secular political movements among other factors, puritanical fundamentalisms such as Wahhabism arose. Fundamentalisms in various religions explain reality by blaming social problems on the departure from religious morality and promise redemption via a return to an idealized community. In face of decline, colonization, and economic stagnation, ressentiment of the West became widespread in Islam. Fundamentalisms interacting with ressentiment may turn militant, as in the case of Al Qaeda. A war on terrorism is not likely to end terrorism. To solve the problem of terrorism requires addressing its roots: internal constraints, dictatorships sponsored by the West and the underdevelopment that results form neo-liberal globalization. We suggest terrorism will wane in the face of the evolution of modern Islamic public spheres that might challenge religious conservatism. In wake of 9/11, both moderate and radical religious movements are likely to remain a basis for mobilizing alternative identities to globalization. 

Introduction

At the end of the 15th Century, Islamic societies stood at an economic, political and cultural apex. They were affluent and philosophically, scientifically, technologically, and administratively advanced. Mighty armies and trade networks had spread the hegemony of Islamic culture from the Atlantic coast through the southern Mediterranean and North Africa to the Middle East, Southeast Asia and parts of China. Challenges were repelled. The Crusades affected a small part of the Islamic world. After the sacking of Baghdad by the Mongols (who were converted to Islam within one hundred years), politically and economically, Islam more than recovered. However, religious conservatism had become a major influence in Islamic culture and Europe had just begun its Renaissance, based in large part on the intellectual heritage of Islam. 


Christian Europe of the 15th Century was poor, ignorant, politically fragmented, and save the Italian city-states, less developed than Islamic society. Yet, between 1492, when Spanish imperialism moved to the New World, and 1588, when the Spanish Armada was defeated, the expanding commerce of Europe began a move from the Mediterranean to the Atlantic that would unleash the forces of capitalism. The decline of the Ottoman Empire would mark the end of Islamic hegemony. While capitalist, industrial Europe, joined with American capital become world hegemonic, the Islamic world became a number of peripheral and semi-peripheral areas. Today, with the events of 9/11, the development of conflicts between Western and Islamic societies between has been brought to the forefront of concern.


There is no singular explanation for decline of Islamic hegemony, the failure of modernization efforts, and eventually the rise of (fundamentalist) Islamisms and terrorist movements
. A complex interaction of economic, political and cultural factors needs to be studied. To frame this discussion, we draw on Weberian studies, the critical, dialectical traditions of the Frankfurt School and psychoanalytic insights
. We employ a comparative historical analysis of ideal typical articulations of Christianity and Islam as world religions oriented to salvation. There are, of course, vast differences within groups due to local traditions, classes, interactions with other cultures, history, etc. Yet, we will argue that contemporary terrorism needs to be understood in relation to certain broad social factors that have informed the decline of Islam since the 16th Century. One key factor is that just as the Reformation played a major role in the transformation of Christendom into modern Western Europe, the failure of Islam to have a Reformation would impose certain barriers to the embrace of rational modernity. Key political economic factors include Western domination and rise of dictatorial governments in Islamic states. Eventually, Islamic societies responded proactively to the rise of the West through two strategies that have yet to be fully realized in Islamic states: 1) Westernization and 2) Islamic Modernism. (See Part II below.) The economic decline, military defeat and colonization of Islam vis-à-vis Christendom/the Modern West served to constrain the modern cultural and political development of Islam through three major internal moments:


1) Limits to modernity. The nature of Islamic theology, ethics, culture and law limited the impact of foreign ideas and/or presented indigenous barriers to the emergence of the economic, political and cultural rationality, especially after the 16th century. (See Part I below.) 


2) Religious conservativism. In face of various political or economic challenges, from the sacking of Baghdad in the 13th Century on up to the secular modernity of contemporary globalization that might change power and/or gender arrangements, there was a retreat to conservative forms of Islam like Wahhabism or other worldly Sufism that served to maintain tradition and resist social change. Wahhabism, a severely Puritanical form of Islam, emerged as the Ottoman fell in decline. It was embraced by the House of Saud to legitimate themselves as the guardians of the holy cities of Mecca and Media (and was used, in part, to maintain a Saudi imperial claim on oil wealth in 20th century). More recently, in face of modernity, we have seen the growth of Islamisms
 (see Part II) and in some cases, dramatic religious terrorism (see Part III). 

3) Ressentiment of the West. Just as Nietzsche suggested that the marginalized Christian artisans of Rome saw themselves as morally superior to the rich, powerful and debauched, Romans, so too, do many Muslim voices see the secular West as morally degenerate compared to the  “superior” morality and ethical practices of Islam that promise a return to a righteous society and glorious rewards in heaven. (See Parts III and IV.)

Based on historical and current scholarship, this paper discusses some of the general causes of Islamic terrorism and possible outcomes. Fundamentalist traditions sometimes turn militant. To understand the rise of Islamic terrorism, the questions we now address are threefold: 1) how do conservative religious political/moral goals become translated into acts of terror; 2) how are these acts justified, especially when they result in large numbers of deaths to non-combatants—often the elderly, women and children; and 3) what are the possibilities for elimination of the causes of religious terrorism and moving beyond terrorism?

Part I

The Rise and Fall of Islamtc "The Rise and Decline of Islam "
The Origins of Islamtc "The Origins of Islam"
In the 7th Century, the conflicts between Persia and Byzantium fostered a southerly movement of trade routes through the deserts of Arabia that were largely populated by warring nomadic tribes ever involved in vendetta and counter-vendetta. Particularistic tribal religions stood as barriers to the expansion of the urban, merchant classes and threatened the security of caravans. These conditions would dispose the emergence of a unifying religion that would extend across many lands, uniting the populations, and securing the general conditions for aggressive commerce and trade. The trading classes were aware of Judeo-Christian monotheism yet felt scorned and in turn excluded from its teachings, yet they were wanting of a monotheistic religion (Armstrong 2001). Muhammad, an illiterate merchant articulated a divine message, attributed to archangel Gabriel. As an emissary of Allah, he would become a charismatic, prophet. The Quran, the word of Allah, God, became the foundation of a new faith that provided a monotheistic salvation religion rooted in both Jewish and Christian traditions of prophesy, incorporating their ethics and many of their customs. Muhammad, as a prophet and skilled arbiter, found a ready audience among the growing classes of merchants, whose status disposed an “elective affinity” for a salvation religion that would establish an “imagined community” of people united by faith that provided members with valorized, sacralized identities and a God ordained ethical regulation of everyday conduct conducive to commerce. As Weber noted in the case of Protestantism, ethical standards between members of the religious “brotherhood” of a “world” religion, even if strangers, were an important basis for the conduct of business in large markets. 


Salvation religions tend to be expansionist, seeking both to control how people behave in this world and to ensure entry into the next. In its formative period, Islam was typically spread by conquest or jihad, holy war. It is important to note that jihad, with variable meanings, would remain an essential element of Islam along with its five pillars of faith
. The central meaning of greater jihad was the inner struggle to live a spiritual life according to Quran and Hadith (holy teachings). Military conflict was considered a lesser jihad. In political economic terms, the lesser jihad empowered the expansion and defense of the largest empire of its time. Soldiers justified imperial conquests as a religious duty. For Islam, soldiers who died in jihad, martyrs would gain automatic entrance to paradise
. For Islam, political control was more important than the conversion of the conquered. Indeed, compared to other religions, Islam was highly tolerant of Judaism and Christianity that the Prophet saw as preceding his work. In Islamic societies, the monotheistic religions were sometimes celebrated in same shrines. However, there was an active destruction of polytheistic folk religion and ways. There was a dialectic of Islamic imperialism in which violence was used to eliminate tribal parochialism and create and enforce religious universalism. The tolerance of the major monotheisms facilitated cultural exchange and political stability. Another factor in the expansion of Islamic political control is that converts were from powerful families (Schluchter 1999, p.79). 

At the time of its origin in Mecca, the eschatological religion of Muhammad developed in pietistic urban conventicles that were likely to withdraw from the world: subsequently in Medina and in the evolution of early Islamic communities, the religion was transformed into a widespread Arabic, status oriented, warrior religion (Schluchter 1999, p. 79).   

“Muhammad was both an ethical prophet and a charismatic politico-military leader. He overcame tribal particularism by surpassing its polytheism and ritualism with monotheism and a legal ethic, and by transforming feuding tribes into a national-Arabic movement of conquest... Mohamed was...not a marginalized prophet of doom, and certainly not a wandering charismatic preacher; instead, he was a religio-political leader who knew how to realize his intentions step by step, especially through the skillful use of time honored tribal practices of the creation and resolution of conflict...With the successful reception in Medina, the transformation of Islam from an eschatological religiosity into a political religion into a religion of national-Arabic warriors was inaugurated.” (Schluchter 1999, p. 85)

Early Islam as a religion of knightly warriors had little room for sin, humility, or vocational asceticism. But Muhammad was also a merchant and encouraged the expansion of trade. “Under Muhammad, Arabian society made a respectable leap forward in social complexity and political capacity” (Bellah 1970) Islamic mercantilism grew, prospered and eventually supported centers of learning devoted to art, science, medicine etc.

Weber emphasized that there was generally a relaxed relationship in Islam between faith and reason (Schluchter 1999). While Islamic societies were tolerant of secular reason, more so that Christendom (initially), the Quran and Islamic law, sharia, defined morality in a traditional way that constrained political and economic behavior. That is, Islam gave license to philosophy, generally a pursuit of elites, and technical innovation, but not to moral life. In ethical terms, Islam, in most of its expressions, is a highly codified religion that is meant to oversee many aspects of everyday life, and whether and to what extent this was practiced is highly variable. Lawyers and administrators regulated traditional Islamic society, not a clergy. Jurism in Islam was not centrally litigated or legislated. It was engaged through interpretation and local decision. It was highly important that for Islamic societies, social rationality was closely tied to the foundations of specific religious categories, beliefs, and exercises in relation to everyday life, commerce, and governance. More specifically, the legal codes of the Hanafi School, based in large part on what had been local traditions, would facilitate the rapid growth of Islamic commerce, but would eventually acquire a fixity that would act to prevent later generations from making revisions as conditions changed (Kuran 2001). 

Islam Triumphant 

Within 500 years, Islam had spread across vast tracts of North Africa, the Middle East, the Caucuses, India and parts of Asia from China to what is now Indonesia and Malaysia. As Islam initially spread, institutionalizing faith and laws, it established the conditions in which a new kind of society of merchants emerged. Economic trade was sponsored by religion in a number of ways. Supported by the flows of large populations making the Hajj (pilgrimage to Mecca), an extensive trade network helped sustain an Islamic world across many cultural boundaries. Arabic became the lingua franca for the realm. A banking network (with checking system/exchange) eventually formed. Islam was spread outside of the Arab world by trade by merchants, not by wars of conquest. The fairly universal (but flexible) Islamic law, sharia, also enabled the expansion of trade throughout the region. However, Islamic societies continued the tradition of religious justification, if not mandate, for political/territorial expansion, as in the case of the imperialist armies of Ottoman Turks (Levtzion 1999). It should be noted that as Islam grew, Christian soldiers tried to wrest the Holy land from the infidels. While they established some Crusader cities, Saladin ultimately cast them out the Holy Land.  Ever since, there has been a degree of suspicion toward Christians. Notwithstanding, Islam became a far more tolerant religion than either Judaism or Christianity. 

Culturally, in contrast to the European Enlightenment, for Islam, there were no contradictions between the life of faith and the intellect, reason, and science. Given Muhammad’s injunction to study knowledge from many cultures, including practical knowledge, Islamic societies regarded worldly and sacred knowledge as complementary; worldly knowledge was useful and desirable. There was a drive in early Islamic societies to amass knowledge, starting with that of other civilizations (including Byzantine, Rome, Greece, Egypt, India, China and the ancient middle East). The theology and philosophy of Islam was strongly influenced by Neoplatonism and eventually Aristotelian metaphysics. Once amassed, knowledge, technology, science, philosophy, ethics, etc., was critiqued and elaborated. Eventually new forms of knowledge were created, including social theory
, which advances were unfortunately usually available only to small circles of elites. The Golden age Islamic scholars of Baghdad, Cordoba, Arabic Egypt, etc., were renaissance thinkers, working simultaneously in the fields of medicine, science, philosophy, and theology. Islamic scientists developed the scientific experimental method and refined Indian mathematics and Chinese material arts and developed innovations in many of sciences: astronomy, medicine, physics, etc.
 Moslem performed cataract surgery almost 1,000 years ago.

As the Golden age of Islam was nearing its end, the Medieval Catholicism sustained by dynastic rule, held relatively closed, narrow cosmological worldviews and showed religious intolerance-its “holy wars” were the pontifically blessed Crusades From about the time that Islam emerged, till the Renaissance, the Church maintained the hegemony of the landed classes. Its promises of salvation appealed to knightly warrior elites while its magical practices and dramatic rituals and practices appealed to the uneducated, agrarian feudal peasants. With the growth of trade, ironically an unintended consequence of Crusades, there came a growing merchant class of cosmopolitan traders centered in Italy yet found throughout the Mediterranean-the Venetian mini-empire covered a wide area. This newly affluent class would attempt to articulate a distinct identity, valorizing difference from either the feudal aristocrats or peasantry. Their artists and intellectuals “discovered” their heritage in the Greco-Roman era. (Muslim scholars had preserved much of the legacy of Greco-Roman philosophy, arts and science.) This “rebirth” or Renaissance fostered new expressions in art, perspectivism, literature, vernacular, science, astronomy, and philosophy, eg the emergence of feudalism. Humanism, the philosophical expression of the Renaissance, was a reaction to clerical orthodoxy and its heliocentric cosmology.  The intolerance of Christianity may have forestalled a more gradual transition to rational society, a more gradual secularization of ethics and/or more tolerance of other religions. 

The Renaissance opened a cultural space for new ideas, and this would eventually extend to theological critiques. This began when Humanism influenced theologians such as Erasmus.  With the growth and spread of the merchant classes, as well as a rising free peasantry, there emerged potential bearers of a critical theology- as was indeed evident with the teachings of Jan Huss whose “heresies” led to the stake. But in face of potential theological challenges, the Church became more rigid and dogmatic. But the growing merchant and free peasant classes would then be structurally disposed to alternatives to Roman Catholicism. The reaction of the Church to challenges was greater, intolerance and orthodoxy. Eventually, Christian exclusivity from Holy Roman imperialism and exclusive religious claims and intolerance, including the extremes of the Inquisition such as the rejection of Galileo and Copernicus, led to the Reformation as a critique of its corruption and relative backwardness, rigidity, and theological conservatism of the Catholic Church. Whereas Huss had few supporters, between the changing class structure, and availability of paper (from China via the Muslims) and moveable type, Luther became one of the major figures of the Reformation. Protestantism would have independent consequences for the growth of commerce and science. It would encourage the eventual rise of the European hegemon. The bourgeoisie would foster and embrace the Enlightenment whose doctrines were influenced by the rational traditions and sciences of Islam, as well as being reactions to the exclusivity and rigidity of Christianity as an inflexible realm of faith that resisted the development of secular reason. 

The Decline of Islamtc "The Decline of Islam": Retrenchment and Barriers to Modernity

Toynbee (1939-61), Spengler (1962) and other historians have suggested that civilizations grow, flourish, stagnate, fail to meet challenges, and eventually decline in face of other civilizations. Such analyses do not specify why this happens, nor do they explain the meaning of “challenge,” save in military terms. We argue that the same factors that led to the rise of Islam, dialectically understood, thwarted the emergence of modernity. As Toynbee (1939-61) suggested, when cultures limit variability and diversity, they lose their capacity to adapt to changing circumstances. How can this be explained sociologically in terms of classes and ideologies, etc.? In the face of challenge and threat, typically from actual or imagined competing classes or ideologies and challenges at cultural, institutional and personal levels, groups become more rigid, dogmatic and intolerant. We suggest that two moments of political economy be noted. Firstly, as we suggested, the same legal codes that had enabled Islam to flourish in its early eras, would thwart economic growth. Secondly, and perhaps due to the economic stagnation, there were military defeats and setbacks. In face of these challenges, Islam retreated to orthodoxy. 


Rokeach’s (1960) now classical studies of dogmatism have shown how dogmatism, rigidity and absolute certainty are comforting positions in the face of challenge.
 In his studies of, he found that at the time of social or theological challenges, the Catholic Church retreated to more orthodox, dogmatic positions.
 We similarly suggest that in face of various assaults or challenges to Islam, from the sacking of Baghdad by the Mongols to the Inquisition and expulsion from Spain, and more recently the decline of the Ottoman Empire in the 19th Century, Islamic societies and leaders repeatedly embraced more conservative positions, which for reasons to be discussed below, became entrenched cultural formations. When the central scholarly community of Baghdad was destroyed by the Mongol invasion, a center of liberal, diverse learning was lost. This happened again in the Iberian Peninsula. Cordoba had been one of the primary Islamic cultural/intellectual centers, where liberal forms of Islam thought and science were practiced and developed. With the consolidation of Aragon and Seville into a unified Spain, the rising Spanish merchant classes encouraged the Inquisition that cast out infidels. With the Inquisition, an ideological justification for purifying Christianity, competition with Muslim or Jewish merchants was eliminated. Progressive alternatives to Islamic orthodoxy were lost and a need for solidarity and a sustaining ideology was needed. This resulted in retrenchment and cultural conservatism. By the time the merchant classes of Christendom became ascendant, and as Venice became a major economic power in the Mediterranean, the cultures and political economies of Islamic society   began to stagnate and ossify.  It might be recalled that in 1492, not only did Columbus reach the New World and begin to plunder its gold, but the Spanish Inquisition cast out the Muslims foreshadowing a gradual realignment of the world system as Christian Europe became a core and the Islamic world fell to peripheral and semi-peripheral status. Even within Islamic states, European and/or Jewish merchants and professionals began to play ever more important roles. While Islamic societies tried to incorporate some of the European scientific, technological and cultural innovations, social barriers proved too strong, the indigenous economies too weak, and the administrative apparatuses, too inefficient, though more benevolent than in Europe. 


There are a number of reasons why Christendom surpassed Islam. Given the nature of Sultanism and dynastic rule, patrimonial organization, a religious orientation rooted in a warrior ethic, and other factors outlined below, Islam presented formidable barriers to the economic modernization, qua the diffusion of instrumental rationality, individualism, the embrace of democratic institutions and rational, meritocractic bureaucratic administration
. We would suggest that seven factors limited the impact of foreign ideas and/or created indigenous barriers to the emergence of the economic, political and cultural rationality that enabled Christendom, and in turn, capitalist modernity qua secular nationhood, administrative rationality and a culture of critique and equality:  

1) Economic barriers and the law. 


For Weber, the great jurists establishing the legal traditions of Islam were more “legal prophets” establishing substantive-theological “stereotyped jurists law…that opposes secularization” than formal-juridical (rational) legal codes (Schluchter 1999, p.108). Sacred law eliminates the space for predictable legal procedures. The economic practices dictated by Quranic law, Kadi justice and Hanafi codes thus precluded large-scale economic enterprises and capital accumulation (Kuran 2001). Firstly, Islamic merchant trading associations, whether or not familial, could not assume the legal form of a corporation with juridical rights independent of the owners. Second, Islamic succession and inheritance laws meant that when one of the associates died, the partnership was terminated and inheritance was divided in egalitarian ways as opposed to European laws that allowed limited inheritance, e.g., a single person could inherit a share of an enterprise that nevertheless survived the loss of a partner. Thus, a business could continue to grow and amass fortunes long after the death of a founder(s). Indeed many of the successful merchants of Italy were families such as the Medici’s. But, Islamic codes kept business small, limited and ephemeral, no great merchant families emerged (Kuran 2001). Third, proscriptions on either long-term investments or short-term usury meant that financing of economic enterprises was limited. Thus, while one could invest in a particular venture and be repaid from profits, and while there was an extensive network of banks that enabled check cashing across the Islamic world, there was not much incentive to investment banking. Hence, borrowing was not rationalized. While Islam developed an extensive banking system, it depended on personal relationships and thus never achieved either the rationality of the later Western banking nor the economies of scale that would take place in the West to finance factories, railroads etc.  Commerce was regulated by Quranic laws that would limit the growth of a secular, commercial, sphere; Muslim merchants were unable to practice the kinds of economic rationality, e.g., double entry book keeping or joint stock corporations as the Italian merchants whose commerce flourished
. Muslim merchants were unlikely to become bearers of a worldly ethic of practical action. Between the 12th and 15th Centuries, the diversity of occupations declined while military and bureaucratic occupations grew, Islamic economies then began to stagnate (Kuran 2001). The commercial-legal Hanafi codes that had once promoted expansion and regional trade would thwart economic growth at later periods and would need to be jettisoned, as has been done in Turkey, Malaysia or Indonesia or Egypt.

2) Islam as a decentralized religion. Islam, while a world religion, unlike Roman Christianity, was decentralized, without a singular supreme authority or centralized hierarchy. This enabled a number of competing learning centers and variations in local practices and precluded a Reformation as a form of resistance to Church control (Collins 1998). As Islam remained compatible with both its merchant and warrior traditions, there did not emerge an oppositional class that would foster a public sphere, embrace a separation of Church and state and/or foster a systematic critique of religious dogma. Indeed, to this day, many, most Islamic states openly embrace sharia law while theological dissents (and many secular acts) are often met with fatwas, religious/legal decrees to maintain orthodoxy and censure threats to Islamic society. Without a Reformation, in spite of the advanced development of science, philosophy, technology and ethical-legal thought, an Enlightenment-based embrace of modernity and its secular institutions and politics was not forthcoming. 


3) A theology of determination. It is important here to note that differences between the theology of predestination in Protestantism and pre-determination in Islam. The former is based on problematic salvation in the next world and the latter on the guarantee of Allah's will in this. Thus, the power of Allah to impact this world disposed a fatalism that would stifle the attempt to control/dominate nature and other people inherent to capitalism in which salvation anxiety provided an “inner determination” that impelled economic action qua this worldly asceticism and a methodical orientation to everyday life in which each moment was part of a career. Thus guilt and turning inward were essential moments of Protestantism. Otherwise said, Islam did not generate that intense “salvation anxiety” that became a compulsive orientation to work seen as a morally based vocation, a sacralized career (beruf).  Insofar as Islam fostered both a warrior ethic of paradise in heaven and a petty bourgeois orientation of booty on earth, there is an inherent avoidance of introspection. Save among elite scholars, there has been little tendency to locate causality from within. There is thus tendency to locate causality from without and deny culpability from within. This is often seen in psychotherapy as denial, the inability to see oneself responsible for ones actions, but rather to attribute ones misfortunes to others. Thus the relative underdevelopment of Islam today is typically blamed on the West, Jews, or both. This is not to ignore the many injustices of colonialism, underdevelopment, geo-politics and globalization.

4) Political centralization. It is also necessary to note that whereas ascetic Protestantism was a rational bourgeois religion from the start, Islam began as a religion of ruling stratum, Herrenreligion, and to a large extent, despite its formal egalitarianism, it disposes the acceptance of Caliphism, Sultanism and/or other forms of dynastic rule, and more often than not, legitimates suppression of democratization and pluralism. In this way, there is little difference between God ordained kings, presidents for life, and one party states. Both internal and external political forces exacerbated this trend. For example, following WWII, American policy in the Middle East, devoted to stopping communism, supported a number of dictatorial governments that, no matter how heinous, corrupt or duplicitous, were well rewarded if they opposed communism. Budding progressive, secular movements in Muslim countries from socialism to nationalism were both resisted by indigenous power arrangements and thwarted from without by American policy-read oil interests.

5) Close relations of church, dynasties and commerce. There was a seamless relation between mosque, political dynasties and the merchant classes.  Indeed many mullahs and imams either came from the merchant classes, as did Muhammad, or were themselves still actively engaged in commerce and trade. The merchant classes could not find themselves in conflict with the existing political arrangements in Islamic societies, partly due to the close regulation, sponsorship, and housing of markets by political and religious authorities. Thus, merchant classes would not become a powerful autonomous class as did the Europeans, nor would they stand in opposition to the ruling classes. Thus, Islamic societies did not have social conditions disposing an ideological critique of dynastic rule or religion. There were generally no sources of resistance that might lead to the emergence of a public sphere that might be a locus for counter-hegemonic discourses of resistance, strategies of mobilization, and alternative visions. 


6) Conservatism and Limits to Diffusion. In its maturity, in face of challenges and weakened by “internal” strife, Islamic societies turned to orthodoxy and resistance to change. Indeed, in sharp contrast to early Islamic societies, later societies actively maintained various barriers to external cultural influences. While this reproduced Islamic cultures and preserved social arrangements, it created the conditions that resisted the incorporation of Western innovations from factories to nationalism, etc.
 The highly advanced Islamic pursuit of science and philosophy ceased to develop. “Independent inquiry virtually came to an end, and science was for the most part reduced to a veneration of a corpus of approved knowledge.” (Lewis 2002, p.79) Further, Christendom was largely identified with a defeated Byzantium and a vague land of barbarians beyond. At the same time, there was a great deal of ethnocentrism in many parts of Europe against the “evil Turks”, a generic, often derogatory term toward all Muslims. In addition to having little interest in the Infidel lands, Muslims feared to live or travel there (Lewis 2002). These fears were sustained by religious edicts against living with the infidels. Hence, the Renaissance, Reformation and Enlightenment were relatively unknown in early modern Islamic societies and the European innovations in technology, philosophy and commerce little impacted Islam. 


7) Individualism and pluralism. Perhaps one of the most important moments of modernity was the rise of the autonomous, self-interested individual with the capacities to adapt to new situations. For Weber individualism emerged with Protestantism when the believer faced his/her God by him/herself.  Some suggest it began earlier when the Church institutionalized confession. Still others suggest that with the rise of bourgeois commerce and the emergence of childhood, individualism was evident in the Renaissance and valorized by humanism.  The importance of the individual in the West can clearly be seen in contrast to the value of the community (umma) in Islam. One of the central factors that hindered the spread of modernity in Islam has been the intolerance of individualism, the absence of a commitment to individual rights and personal freedom which serves to limit change and innovation. Consider how many academics are silenced, jailed or murdered in Muslim countries compared to the West where radical critiques are typically ignored and relegated to obscure journals, book chapters and sociology classes.  


Notwithstanding the defeat of Byzantine and rise of the Ottoman Turks who would eventually assume control over much of the Arabic world, Islamic societies began a long and gradual decline relative to ascendant Christendom. Islamic cultures, as we noted, had a number of inherent qualities that limited its capacity to modernize in the Western sense. The nature of Islamic theology, ethics, culture and law limited the impact of foreign ideas and/or the emergence of the economic, political and cultural rationality.  Rather, shorn of its centers of liberal thought and toleration for pluralism, without an autonomous “public sphere” there was a retreat to more conservative forms of Islam. Henceforth, in face of challenges, Islam often embraced orthodoxies such as Wahhabism or other worldly Sufism that served to maintain tradition/resist social change
. The barriers to changes, the retreats to conservative theologies, together with ressentiment to the West limited the flows of people and information with the morally inferior infidel cultures and the adaptation of their technologies and secular-rational forms of governance and organization. Societies that would embrace “Westernization” would prosper 
.  

Defeat and Domination

By the 17th Century, European military and economic powers from Russia to Portugal began to encroach upon Islamic hegemony. With the defeats in Vienna and Buda, Ottoman rule began to contract. By the 18th Century, European merchants often traveled to Muslim countries. Within Islamic states, European and/or Jewish merchants and professionals had begun to play ever more important roles in commercial life. But, rarely did Muslims come to Europe. (See Part II below for a discussion of 19th Century Islamic reactions to modernity.)


At the end of WWI, the Ottoman Empire, after a long decline, fell by virtue of its alliance with the defeated Axis powers. This was presaged by earlier defeats, such as by the expanding, modernizing Russia using more advanced naval artillery
. But the end of the 19th C., following the Tanzimat reforms, Mustafa Kemal Ataturk, led a secular, nationalist revolution in which Turkey embraced Western modernism and established secular law-backed by its military which has often intervened against traditionalist elements. The Europeans (British, French) colonized most of the Islamic Middle East. While modernity included many major social changes, neither the Europeans nor their sponsored intermediaries attempted to empower the Islamic people and encourage pluralistic democratic governance. Indeed, colonialism sustained both economic and political underdevelopment. Local authorities, dynastic or military, in turn gained wealth-sustaining autocracy (Lewis 2002).


The transformation of the once powerful, majestic Islamic word into fragmented, colonial, neo-colonial, or peripheral states with autocratic governments having little popular support, had a number of adverse effects, not the least of which was to foster the kinds of humiliations, powerlessness and dependencies that foster ressentiment, envy and rage (as is discussed in Part III below). Today, between rapid population growth, an obscene inequality generated by neo-liberal globalization and autocratic governments, there has been a general economic stagnation. In turn, the poor, unemployed and often even the more educated feel thwarted and/or humiliated. They often find compensatory solace and comfort in fundamentalist mosques where they embrace politicized, purified versions of Islam (see below). Many Muslims, finding means to transform the present blocked, turn to the “glorious past” to reclaim a glorious future, embracing a powerful cultural meaning system within vulnerable Islamic societies that explain social problems on the basis of lack of religious fidelity and valorizes the universal Islamic community, umma, granting dignity and recognition (Tibi 1998). Islamic societies such as Egypt, Syria or Iran with some commercial development (many cars, televisions, cell phones, skyscrapers, and the embrace of some Western technologies) remain highly traditional as seen in autocratic governments, unequal treatment of women, harsh penal systems and deplorable records on human rights
. On the other hand, Lebanon was, and is again becoming, a very educated, sophisticated, urbane society, in part due to having been a trading country since the Phoenicians and in recent times, a “modern” banking center. Many Lebanese are actually Christians, not subject to the economic barriers of traditional Islam
. 

Part II.

Islamic Responses to the West

Westernization, Modernism, Fundamentalism

As European power expanded in the 19th Century, there were attempts by Islamic societies to modernize. The introduction of newspapers and the telegraph by Europeans in the 19th Century made widely evident the “backwardness” of the “Oriental” Other. Two major strategies were developed to proactively respond to Western power and its expanding hegemony (Davidson 1998). First, leaders and intellectuals advocated westernization and secularization as the surest way to compete with Europe. This vein won out in terms of political power. As the west carved up the Islamic world into various states, indigenous leaders led the secularization of some Islamic societies, notably Turkey, promoting western education, law, science, etc. Much like the Japanese Restorationists, modernity was backed by the military. Second, a relatively small circle of intellectuals advocated an Islamic Modernism, arguing that Western methods and key institutions, legislatures, modern administrations, banks, could be revised along the lines of Islamic law. This movement was neither able to influence either the Westward leaning, secular political elites of the day nor the conservative Islamic religious authorities. These ideas did not reach the uneducated masses. Hence, Islamic development generally became polarized between Westernizing and conservative extremes. 


Theorizing in the early 20th Century, Weber was personally troubled and theoretically concerned with the negative side of modernity, its rationalization of the world that dehumanized the person and reduced everything to what could be quantified. Economic striving, detached from a religious ethic, had become an empty striving for shallow materialism. A new industrial elite was emerging. A century after Weber wrote about the moral nullity of Western civilization, mass mediated consumerism, privatized hedonism devoid of meaning, has proliferated everywhere. The globalization of capital, secularization, and rapid social and cultural changes, together with population movements, has fostered both anomie and the attenuation of social ties. In face of changes, crises and challenges, one of the typical responses has been the embrace of dogmatic, orthodox positions. In a similar way, countries with economic challenges often embrace authoritarian governments, if not fascism. Fundamentalism and terrorism are both reactions to and moments of resistance to the dominating aspects of modernity and the shallowness of secularism. And, as discussed in Part III below, ressentiment mediated through radical fundamentalism can become part of the impetus for religious terrorism.
The Nature of Fundamentalism

One of the most important religious social transformations of the last century has been the gradual rise of fundamentalism, the embrace of anti-modern religious orthodoxies. Why has there been a rise of fundamentalisms? Jurgensmeyer (2001) notes that religious fundamentalism across various religious cultures is on the rise globally for three common reasons: first, radical conservative religious movements reject the liberal values of secular institutions and blame society’s decline on the loss of religious inspiration; second, these radical religious movements refuse to accept boundaries of secular society which keeps religion a private observance and not the public sphere; and third, these conservative movements are seeking to restore religion as central to social life. As noted above, in the face of challenges, groups may become more dogmatic and intolerant. We have suggested that in response to challenges, ranging from the sacking of Baghdad to the expulsion from Spain to the decline of the Ottoman Empire, that Islamic leaders have repeatedly embraced more conservative positions
. This created conservative traditions as the basis for a conservative response to Western secular encroachments. This, however, is a general global cultural phenomenon in response to rapid social change, uncertainty, attenuation of social ties, challenges to ingrained value precepts, etc. 


Fundamentalisms generally require unquestioning acceptance of transcendent religious precepts, a strict adherence to compulsory rituals and a subjugation of the self to higher powers. Fundamentalism may be defined as a conservative religious reaction to secular society that typically includes the following characteristics: Exclusive truth claims are typically based on a sacred text. It often has Manichean truth claims in which non-believers are constructed as immoral and an apocalyptic view of the world. Fundamentalism seeks to restore a glorious past from which people had strayed. Fundamentalism makes exclusive truth claims grounded in canonical religious, spiritual texts and seeks to recreate an idealized religious community while paradoxically embracing modern means: mass media, bureaucratic institutions, and destructive technologies in militancy. Christian, Jewish, Hindu, and Islamic fundamentalisms more or less follow this pattern. Thus, fundamentalisms resist the usually hedonistic, secular, materialistic values of modernity. At the same time, fundamentalists are modernists in that they use elements of tradition in combination with modern methods—advanced technology, institutional forms, and instrumental rationality—to transform the political order (Tibi 1998).  


Radical religious movements often position themselves to act in the public sphere as moral agents. From the viewpoint of religious radicals, it is not so much that religion has become political as much as politics has become religious. The reasons for this deep antagonism are not merely political. Secular modernity and its valorization of Reason has made an assault on religious values and worldviews that erode the impact and power of religious institutions leading to a general crisis in religious belief. As secular society is suffering a crisis of morality and meaning, there is a space for religious critiques of secular modernity and transcendental alternatives. The West, celebrating the secular materialism of modernity, spread through a political economic imperialism and mass mediated consumerism has created spaces for radical religious movements, both in the developed and developing countries. 

Islamisms
Islamic fundamentalisms arose in various Islamic states. For example, Wahabbism was embraced in Saudi Arabia, as the Ottoman Empire declined in the later 18th, early 19th Century. As Western power grew and the division of the Islamic world proceeded, Western interests encouraged the suppression of progressive movements in the Middle East such as socialism or even nationalism. (Note that there have been intrinsic reasons why these Western ideologies were not embraced.) For example, the US has strongly supported the (oil rich) House of Saud, where Islam has turned increasingly conservative and militant in resistance. Islamic fundamentalism is a response many factors, central among which are the domination by the West, the relative poverty and underdevelopment of the Muslim world, and the lack of political outlets to express discontents. 



In the 20th Century, Westernization did not yield its promised results. Modernity failed Islamic states, for a variety of reasons mentioned above, especially the conservatism of its religion, the underdevelopment inherent in colonialism and foreign sponsoring of local elites, the lack of education of the populace, and, the conservatism of religious leaders. Islamic states generally secured the wealth and power of the elites and sustained oppressive secular governments rather than seek expansions of democracy and human rights. With the failure of modernity to bring its promised benefits, conservative Islamic brotherhoods and movements, originally organized to address social justice issues attempted to reinvigorate, reform and reestablish Islam as the basis for revitalized Islamic states. As westernizing strategies in Islamic states failed and/or were suppressed in the 20th Century, conservative religious responses grew more pronounced, generating various Islamisms, Islamic fundamentalist movements. Note that in many developing nations, secular thought and autonomous institutions, especially democratically elected legislative bodies and executive are not very well formed or advanced. Religious ways of life and social-political institutions hold more public power, especially in Islamic countries. Hence, there is a strong link between religious belief and resistance to Western hegemony among radical religious movements in the Islamic world. We also note that the rigid claims and orthodoxy of fundamentalism generally prevents a group from self-examination and critical reflection. This is not likely to change as long as the educational processes in the developing world remain tied to traditional religious institutions. Studying the Quran and/or Islamic studies does not much prepare the student for science, industry, commerce or critical thought. 


Conservative Islamic movements have pursued three main ends in Islamic society: reformism, revivalism, and radical defense. The main interest of these movements is to reestablish the moral and political virtues of traditional Islamic society (Choueiri 1990). Islamism is modeled on the attempt to recapture Muhammad's early role of rebel in Mecca in criticizing moral corruption and need for lifestyle and political economic reforms grounded in religious mores. For revivalists, just as Muhammad challenged false gods and immoral ways instead of a righteous life, Islamism is seen as a path to justice and equality against the Western ways of corruption and worship of its false gods. Islamist ideological analysis offers these reasons for the decline of Islam: 1) Islamic society declined due to the departure from the practice of religious values and dictates; 2) This decay made possible the Western intrusion; and, 3) The solution is to revitalize and return to Islam by a) reintroducing the Shariah, Islamic law, while purging most Western cultural influences, but not science and technology and b) re-politicizing Islam, along lines of Muhammad's role as administrator and law giver in Medina. 


The rise of Islamic fundamentalism was the result of many factors beginning with general factors that have also fostered the growth of Christian fundamentalism, Orthodox Judaism and even Hindu fundamentalism. But further, in Islamic societies, the barriers to modernity mentioned in Part I above, have joined together with economic underdevelopment, traditional education, and the suppression of political dissent to dispose fundamentalism. Further, various Islamic institutions have provided cheap alternatives to public education, in which young boys learn strict conservative forms of Islam, as for example the madrassas of Pakistan funded by Saudi Arabia. Islamism has often been directly reproduced through strictly enforced civic codes in which “moral police” vigorously patrol the borders of virtue as in Saudi Arabia, Kuwait, Iran and the former Taliban controlled Afghanistan. 

There have been wide variations in the extent to which Muslim societies have embraced Islamisms, and within particular societies, there have been wide disparities in the appeal of Islamisms.  For example, Afghanistan, under the Taliban, was an extreme, even by fundamentalist standards. But so too was (is) Afghanistan one of the poorest, least educated societies in the world. In contrast, Pakistan was (is) not a fundamentalist country. After General Zia took power, he tried to impose fundamentalism from the top down. It had few adherents, not more than about five percent of the people, primarily among tribal groups—looked down upon in Pakistani society
. The Saudis financed madrassas that were accepted by subsequent governments in order to divert scarce funds to nuclear weapons programs, in response to India. Islamic fundamentalism was accepted by elements within Pakistani Security (the ISI) who used these schools to provide “volunteers” to fight against India in Kashmir as well as train US-financed mujahadeen that would fight a proxy war against Russia. In Algeria, a prolonged conflict between urban, Western modernists and rural fundamentalists has cost perhaps 200,000 lives. Although fundamentalism has been widely embraced in the Muslim world, and it often promotes hatred of infidels, the vast majority of fundamentalists do not become terrorists, and not all terrorists in Islamic societies are “holy warriors”. Nevertheless, the world wide rise of fundamentalism, with its Manichean division of the world into those who are good and those who are evil, with it assertions of patriarchy and promises of redemption, creates an atmosphere in which terrorism can thrive. 

Part III.

Terrorism: From Ressentiment to Action

Religion and Ressentiment
Marx understood religion dialectically. Religion was an expression of the real pain and suffering engendered by the political economy, as well as an opiate that made that suffering tolerable bearable by providing compensations. Religion, as a hegemonic ideology, sustains domination by providing quite genuine social and emotional gratifications, creating a realm of hope outside the political economy. As Durkheim noted, collective rituals evoke the efflorescence of powerful emotions that celebrate and reinforce social solidarity. So too did Freud (1989) argue that religion, while an illusion resting on powerful unconscious longings for a benevolent father figure, could nevertheless evoke powerful feelings, “oceanic feelings” of unity with the universe recapitulating a blissful symbiosis with the mother While religion may well assuage domination and yet sustain it with compensatory emotional experiences from either the group or the unconscious, as Weber would note, religion, providing a theodicy of the distributions of fortune articulated by virtuosos, nevertheless took particulars forms with theologies that had an “elective affinity” with the status positions of its followers. Thus religious values and doctrines, guiding both everyday conduct and eschatological ends, provided its followers with affective gratifications and indeed hope. 


Weber was highly influenced by Nietzsche, who called Christianity a “slave religion” in which there had been a transvaluation of the ethical (Stauth and Turner 1988). For Nietzsche, the dominated classes of Rome embraced Christianity, a slave “mentality” with its values of mercy, justice, forgiveness and compassion. Slaves would ask for their master’s mercy and justice rather than plan the overthrow of their masters. Christianity represented a “transvaluation of the ethical,” the values of strong and powerful, the expressions of will, bravery, conquest or indeed cruelty that had been considered “good” were redefined as “bad,” indeed “sinful”. Christianity defined “goodness” from the standpoint of the weak, the powerless, the alienated. Christianity traded docility and subordination for strength and power. But the renunciation of the “will to power,” the subordination of the Dionysian for the Apollonian came at a cost, sickness of the soul and the contraction of the self to the banality of the pitiful masses. 


In articulating a critical theory of religion, located in the Frankfurt School tradition of immanent critique Siebert (2001), emphasized the contradictions between the promises of religion, often utopian, and the actual conditions of people’s lives. In order to understand the relation of religion to material factors in the development of religious terrorism, we need consider the important role of ressentiment as first articulated by Nietzsche to note the allure and response of Christianity as a religion of subalterns:   

With the emergence of Christianity we have the successful slave-revolt in morality with its accompanying new set of values and virtues, and its underlying ascetic ideal. The slave revolt in morality begins when ressentiment itself becomes creative and gives birth to values: the ressentiment of natures that are denied the true reaction, that of deeds, esteemed, desired and possessed by the noble. It is the rejection of external goods such as honor and prestige, political power and influence, wealth, physical strength and beauty; and as well a disparagement of those virtues, especially courage and pride, characteristic of the Greco-Roman nobleman... The goods and virtues associated with the despised nobility themselves come to be hated as evil. In the place of the negatively apprehended values, traits and devices found expedient for sheer survival of the weak are elevated to the status of goods and virtues. Thus, the weakness of the oppressed is transformed into virtue and the original power and strength of the noble is now considered evil and sinful. (Morelli 2001)

In other words, when superiors possess certain desirable actualities of power, wealth and dignity, as well as possibilities of freedom are and denied to subordinates, they will come to loath what they cannot have, materially, politically or morally and instead will embrace denial and asceticism that become valorized. But this ressentiment, as a repressed form of envy/hatred of the Other, becomes turned on the self as a sickness, as self-hatred that consumes. As Nietzsche put it,

Ressentiment: Everything hurts. Being sick in itself is a kind of ressentiment. The defensive and offensive instinct in man becomes soft—one does not know how to have done with anything—one does not know how to thrust back—everything hurts—men and things come importunately close—events strike too deep—the memory is a festering wound (1969 p.33-4).

For the Christian subalterns of Rome, with the transvaluation of the ethical, their kingdom of God would be the next life—where the vile Romans were consigned to hell. As Greenfeld (1992) has argued, the ressentiment of the bourgeoisie toward dynastic rule impelled the rise of the Nation State that would empower people as citizens with dignity based on membership in an “imagined community”. Similarly, religious terrorists may see terrorism as hope, as the only means to overcome their despised secular oppressors, find agency and even secure dignity in a “purified” state. Following Nietzsche, we suggest that dominated groups, lacking public means for the realization of will qua agency and empowerment, denied recognition and dignity, facing humiliations, experience ressentiment that in turn disposes the embrace of religious fundamentalism a vision of hope in attaining a “better world”, often of restoring a lost “Golden Age” in which the “redeemed” faithful regain a lost sense of agency and dignity. For Nietzsche, the only way to overcome ressentiment was to give up the desire for vengeance-but the hatred to Other typically makes that impossible for all but the “ubermench.” 


To bring meaning to the world and control human passions, all societies develop frameworks of meaning and understanding to explain the nature of the world, prescribe ethical regulations of everyday life and explain injustice and promise redemption. Religions typically provide a theodicy that explains the contradictions between the promises of God and worldly injustice. Further, these theodicies typically provide a course of amelioration from the abnegation of the world. “For Horkhiemer, religion or theodicy was the expression of the longing for the Infinite: for perfect justice. This perfect justice could never be realized in the secular history. Even if a better world would take the place of the present social disorder...the past misery would not be made good and the predicament and plight in the surrounding nature would not be superceded” (Siebert 2001, p.11).

Islamic Ressentiment
As Islam became culturally stagnant in face of a growing Christendom, Christian Europe became economically, politically and militarily vastly superior to what had been a far more advanced culture. One cultural consequence was the development of a long-standing ressentiment against the upstarts, whose crusaders were cast out of the Holy Land, defeated in Constantinople, who would eventually colonize and or control much of the land that had been under Muslim rule. Until the 19th C., Islamic societies mostly ignored the West. Following the end of colonial domination, despite the many Western educated leaders and intellectuals, none of the Muslim states were able to throw off the shackles of history, again fostering ressentiment to the West and attribution of blame almost verging on the paranoid. For example, many Muslims in places like Egypt accept the Protocols of the Elders of Zion and blame underdevelopment on Israel, the US or whomever. 


This became even more pronounced following colonization and partitioning of the Islamic world by Europe and the failure of post-colonial Muslim societies to achieve widespread economic growth. Following WWII, there were vast changes throughout the world that impacted Islamic states. This began with the increasing importance of oil and the alliances between dynastic rule in the Gulf States and Western capital. In addition to Western economic domination, autocratic governments, whether secular (Syria, Iraq, Egypt) or theocratic (Iran, Sudan), the suppression of personal freedom and dissent has also maintained political barriers to economic growth.  Then came the founding of Israel as an alien, secular, Zionist state. The ressentiment toward modern infidels was evident in 1937 when the Grand Mufti of Jerusalem rejected the Peel commission suggesting partitioning Palestine and granting a “homeland” to Western Jews. In 1947, the UN partitioned Palestine and Israel, leading to that war, as well as wars in 1967 and 1973 that ended in humiliating defeats in which a small, secular power triumphed over the armies of far larger, more populous countries. There were of course other events such as the seizure of the Suez Canal and the CIA engineered overthrow of Mossadeq and installation of Shah Palevi in Iran that showed the political weakness of Islamic states. Western manufactured goods became more common, as well as Western companies providing these goods, attesting to the economic backwardness of their economies. 


The conditions of modernity have fostered greater and greater ressentiment. One of the consequences of globalization has been the annihilation of time and space. Islamic cultures have been increasing exposed to the secular values of the West, especially its shallow materialism, individualism and instrumental rationality that have challenged many traditional beliefs of orthodox Islam
. The diffusion (and appeal) of the popular culture of the West, with its narcissistic hedonism and sexual freedom, among the educated classes, especially youth, has been an affront to the culturally dominant conservative traditions of Islam
.  Further, the growth of satellite television and/or VCRs and media representations of the West have highlighted the value differences between Islam and the West
. Large numbers Muslims, have access to mass media (many have the internet). Many Muslims receive reports from family members that are part of the migrations and student sojourns to Europe and the US.  Muslims witness how they are represented as subalterns in the West. "Orientalism" constructs the Muslim (and Islamic culture) as denigrated Other. S/he is seen as lazy, dirty (despite Islam's almost fanatical concerns with cleanliness), ignorant, treacherous, duplicitous, corrupt, violent and/or barbaric. Muslims everywhere see how blatantly their societies are materially poor compared to the West. They are well aware of the power of the US and the many injustices it fosters. They find that their religious values are challenged and in response, they are more likely to defend their values, even as they often know it is hard to defend certain laws and practices, e.g., slavery, the treatment of women and autocracy. This disposes the embrace of fundamentalism that valorizes and sacralizes their culture that is denigrated by others.  Nevertheless, fundamentalism, while rarely violent, may become used as its justification. 

Varieties of Terrorismtc "Varieties of Terrorism"
Radical conservative religious movements have become linked to terrorism in places as diverse as the Middle East, Ireland, Japan, and the U.S. It is necessary to examine terrorism before further exploring the link between radical religion and the embrace of violence. It is difficult to define terrorism. One person’s terrorist is another’s freedom fighter. There are various types of egregious political violence that are sometimes conflated. Official documents on terrorism rarely define the term or differentiate it from other forms of violent political action, e.g., guerilla movements, ethno-nationalist conflicts or progressive movements that take direct action. Nations often brand opposition/resistance/demonstrations as “terrorist” to demonize and discredit those who might dissent   

Ahmad (1998) offered a typology of five varieties of terrorism: state terrorism, religious terrorism, criminal terrorism, pathological terrorism, and secular oppositional, or political, terrorism. There are different motives for these. Some highly visible expressions of terrorism can be thought of as spectacles of violence, media events staged to dramatize an issue by gaining the attention of the world. Terrorism acts as both a symbolic message and supposed means of social change aiming at political transformation
. The terrorist act dramatically “advertises” the grievance to a larger community that may support their goals. Further, the “pain and suffering” inflicted is believed, at least by the terrorists, to avenge a prior injustice and/or attain the organization’s goal. 

Some terrorists seek to destabilize a regime through low intensity warfare that is often entwined with foreign policy of states, whether explicit or implicit. The types of terrorism can overlap. While terrorists are not typically members of official State organizations, the line between state terrorism and oppositional terrorism gets blurred at times as imperialistic States or state agencies (e.g., KGB, CIA, MI6 or ISA) often support terrorists to attain geo-political goals. For example, Ahmad notes that the United States has sponsored various types of terrorism and terrorist agents: the contras in Nicaragua, paramilitary death squads in El Salvador, and the Mujahadeen in Afghanistan. While a combination of factors such as hatred against oppressors, poverty and blocked opportunities may breed the conditions for terrorism, terrorist organizations nevertheless require resources provided by rich States, e.g., Iran’s support of Hezbollah or rich individuals such as Bin Laden’s support of Al Qaeda. The focus of Western political and corporate media discourse is on the types of terrorism against its States and/or its globalized political economy. Oppositional and religious terrorism are generally far less destructive than egregious state sponsored violence; 9/11 wanes pale compared to the 500,000 Huks slaughtered by Sukarno, 200,000 Guatemalans killed by US trained/financed death squads or the 20,000 Argentines who “disappeared”. 

The spread of terrorism today is facilitated by technologies of media, communication (cell, phones Internet), and advanced means of lethal mass violence
. It is increasingly possible, perhaps inevitable, that radical terrorists may gain or develop weapons of mass destruction, whether biological, chemical or even nuclear. Oppositional terrorism, our focus, whether based on secular or religious political struggle, can be understood then as the actions taken by members of quasi-military organizations, more or less unified by a Manichean ideology of good friend and evil foe where there are not innocents. They attack noncombatants, military or civilian, and/or the infrastructures of a “dominating power” in order to attain a certain political or cultural goals or conditions.  

Religious Terrorism

Political economic goals and values have long been cloaked with religious justifications and cosmological goals (Juergensmayer 2001). For example, at various historical moments, the Holy Land gave rise to three different monotheistic faiths that have often killed each other, in God’s name. Indeed, the Holy War tradition of God ordained combat that became jihad in Islam or Crusades for Christians originated in Judaism when God bid Joshua do battle against the Canaanites who ordered the soldiers to smite every last man, woman and child.  Almost every ethical code tries to establish controls on the impulse life and thus proscribes the taking of life. Religions often preach mercy, kindness, charity and love of neighbor-because as Freud (1930) said our natural inclination is to do otherwise. This is clear in the Abrahamic tradition where “though shall not kill” was carved in stone, yet in the name of God, nation or worthy cause, there are a number of justifications to kill. Consider the many injunctions to smite the criminal, the enemy or the one who violates a religious code. There are religious justifications to smite gays, harlots, adulterers etc. Nefarious Others who (would) do harm to the group, challenge its social hierarchies and/or violate its moral order must face “just punishment,” lex talianis. As Durkheim noted, traditional societies, with mechanical solidarity, demand the most severe punishments. When religious fundamentalism becomes militant, what has been described as “clerical fascism”, and embraces the use of force, it’s exclusive truth claims, eschatology, and intolerance of sacrilegious Others often demands their death.  Religious terrorism thus justifies and rationalizes inflicting death upon enemy infidels, unholy Others from within or without.  

The development of religious terrorism is complex, historical legacies become intertwined with conservative reactions to modernity and political economy in such ways that ressentiment, mediated through cultural understandings and insults, political/social movements, and characterological factors, sustained by certain individuals, organizations, networks and/or states, are manifested recurring terrorist actions. The willingness to engage modern technology, including modern weapons, creates the conditions for catastrophic religious terrorism.

Ressentiment and Religious Terrorism in Islam

Today, as a deviant “Other” to the hegemonic West, Muslims often experience humiliation and contempt, deprivations of dignity and recognition. Political economic domination, political centralization, capital’s repression of secular lines of democratic resistance, liberal or socialist, absence of a modernizing ideology, together with cultural isolation and denigration have been major factors that have given rise to ressentiment vis-à-vis the West, Islamic fundamentalism, and the rise of religious terrorism. In almost every Muslim country there are a number of anti-Western organizations that would and do embrace terrorist means. For example, Al Qaeda, grounded in both Wahhabist philosophy and adamant militant resistance to the West, is situated throughout the Islamic world. This combination of ultra-conservative worldviews promoting self-sacrifice and militant resistance disposes religious warriors to become terrorist-martyrs, as was seen in 9/11. 


While terrorism can be cloaked in the teachings of any religion, there are certain unique aspects of Islamic terrorism rooted in its own history and culture. Foremost is the articulation of ressentiment-based claims of moral superiority in face of the material advantages and secular morals of the West. Thus certain aspects of Islamic traditions, lesser jihad, martyrdom and the primacy of sharia, are drawn upon to legitimate terrorist activities as Islam traditions of tolerance, equality and respect for difference are ignored
. Islam ressentiment is rooted in one of the basic polarities of our age, the dialectical conflict between modernity and tradition in the modern age, between religion and the secular. Just as the Catholic Church long resisted modernity (read: class interested culture of the rational bourgeoisie), so too has Islam resisted modernity on a number of levels, e.g., intolerance to any questions of either theological leadership or political leadership that rests on religious claims. Secular, democratic governance is not only feared by indigenous elites who would be quickly replaced, but the repression of modernist elements such as pluralism and intellectual/political dissent is often used by certain authoritarian secular leaders to justify the repressive nature of their regimes, claiming to the world that the alternatives might be fundamentalists. Laquer (2001) has suggested that the basis for the increased Islamic terrorism has been the failure of western ideologies such as secular nationalism to take hold, leaving an intellectual and political vacuum in which the only alternative forthcoming has been Islamism and terrorism—neither of which can ameliorate the lives of those who would embrace their doctrines (See also Juergensmeyer 2001, Kepel 2002). 
In militant Islamisms, the moral superiority of Islam is framed in conservative theological terms and is expressed through political resistance articulated through terrorism, legitimated as a jihad, a holy war, against the secular West. However, for the US, Europe and Israel, the bombings of buildings, hotels, malls, discos, embassies, etc., in Lebanon, Kenya, Tanzania, Saudi Arabia etc, the Palestinian intifada, the bombings of the WTC, the attack on the Cole and above all, 9/11, have been seen as acts of terrorists. While oppositional and religious terrorism has been used as a political instrument to attain certain goals for a long time and has often been cloaked in religious justifications, the legacies of Islam give its expressions of terrorism a distinctive hue. Specially, its early legacies of warrior-based jihad now inform contemporary articulations of holy war or “sacred terror” that renders holy warriors mujahadeen. But however brave and fearless these warriors may be, direct military attacks on the vastly more technologically advanced Western militaries is unthinkable. Thus, by the logic of holy war, in which all infidels are regarded as "enemy", there are no innocents. Attacks on civilian targets, including women, children and elderly are seen as morally justified by radical conservative religious militarists. But as many would note, if America were to completely disengage itself from the Islamic world, if Israel ceased to exist, the conditions of the one billion Muslims would not only not improve, but would actually deteriorate.

Part IV.

The Social Psychology of Terrorism

Structural conditions and/or collective sentiments do not “impel” action per se. To understand oppositional terrorism, sacred or secular, we argue that subordination and ressentiment to superordinates is necessary, as are religious (political) justifications of violent means to attain moral or political ends. But these are not sufficient to lead actors to the passionate intensity of terrorism, powerful emotions are needed to realize value rational goals. What must happen for people to savagely kill “innocent” civilians or indeed, martyr themselves to do so? We thus need to consider the relationships of ressentiment to the social psychology of identity and desire that dispose terrorism. This is not to reduce the social and political to the psychological, but rather argue for the importance of psychosocial mediation using multiple levels of analysis, a critical interdisciplinary stance first articulated by the Frankfurt School that stood in the shadows of Marx, Nietzsche, Weber and Freud. As Nietzsche noted, under conditions of domination and ressentiment to the dominator, the will is turned upon the self, the person seeks revenge and this leads to a sickness. In Freudian terms, when the outward expression of aggression is blocked, it turns upon the self as a self hatred that joins with the external forces to sustain and reproduce domination by thwarting and stifling the person, leaving him/her angry, depressed and/or symptomatic or otherwise incapable of resisting domination. 


The work of Fromm (1941) remains a source of insight to explain how social conditions intersect with character to dispose an ideological stance that is more or less congruent with behavior, or more accurately, ideologies are embraced if they legitimate certain actions/provide self enhancing feelings such as pride or dignity. Fromm and later Adorno (1950), thus argued that some character types were typical of certain cultures or class locations, e.g., the authoritarian character, rule bound conformists, disposed to dominate subordinates and defer to superiors, showed certain characterological tendencies, especially in response to weakened social ties and structurally based powerlessness. Fromm argued that with the attenuation of social ties and greater powerlessness of the petty bourgeois classes at the time of the Reformation and again with the post WWI conditions of German, there were three responses what he called "mechanisms of escape", social forms of defense mechanism. These were submission to those deemed powerful, projection of aggression to those "outsiders" responsible for one's malaise and legitimate aggression to those seen as responsible for ones misery. In other words, under stress, there was an "escape from freedom". For Fromm, the elective affinity of class-character was a crucial factor in understanding the appeal of Luther and the rise of Protestantism, and later, the appeals of Hitler and embrace of Fascism. Afary (2001) in her biographies of two Iranian women, Zahra Rahnavard and Marziyeh Dabbagh, who “paradoxically” embraced Ayatollah Khomeini’s fundamentalism (patriarchy), suggested that Fromm's insights remain a useful paradigm linking history and the individual. More specifically, authoritarian personalities, intolerant of freedom and individualism, found gratification in 1) submission to rule bound doctrines and the 2) exercise of power over others. 


 If we look at the death, pain and human suffering that results from terrorist acts whether shooting pro-choice doctors, planting bombs in cars, school buses or mailboxes or crowded public places, gunning down people in streets, crashing planes into buildings, or even the potential use of weapons of mass destruction, our first reaction is that the people who plan human slaughter and/or commit such deeds must be cold, heartless killers or deranged, maddened individuals. Most research suggests otherwise. Psychological profiles of terrorists have revealed that in general, they are fairly typical of the groups from which they come, and these groups are especially prone sensitive to the consequences of domination. Indeed, terrorist organizations do not want unstable, psychotic individuals who may be unpredictable. Terrorists may be more assertive and outgoing, but there is little evidence of striking psychopathology or irrational hatreds  (Post 1998). We suggest that the motives for terrorism are little different than the factors that dispose fundamentalism in general. Rather, these motives become more intense due to such factors as social location, age, and most often, a prolonged period of humiliation followed by socialization into a fundamentalist or terrorist organization, e.g., fundamentalist mosques, madrassas, Al Qaeda camps, Hamas camps, etc., where “total institutions” foster particular (intolerant) world views, and squelch alternatives or critical interrogation. What is being suggested is that terrorists are people who desire what most people want, but the conditions in which terrorists live foster limited options, their social ties to larger community attenuated, self realization and fulfillment become blocked by structural conditions and the emotions these conditions generate
. Between the humiliation of denigration, powerlessness in face of domination and hopelessness for the expected future, terrorism becomes a means to a goal that ameliorates ressentiment through revenge
.


We are not  “blaming the victim”. As Nietzsche suggested and Fanon (1961) demonstrated, in face of colonization and domination, the cultures and identities of the colonized were denigrated and deemed inferior compared to the more affluent and powerful colonizer. This of course leads to ressentiment and rage, but the subaltern’s rage is often turned inward, upon the self. The violence done to the culture of the colonized, the “wretched of the earth” fostered self-hatred and self-destructive behavior such as crime, addiction or interpersonal violence Terrorism serves to redirect this rage to the oppressor and thus empowers the person, to restore his/her dignity and honor-qualities highly valued in Islamic societies. Violence to the colonizer is not only cathartic, but becomes viewed as the means to overcome political, economic or cultural domination (Scatamburlo and Langman 2002). Projecting ressentiment outwards, a small number of radical fundamentalists, typically young, unattached, underemployed males, turn militant and turn to terrorism. 


As Weber notes, rational action can either be oriented to instrumental rationality (zweckrational) or to realize values (wertrational). But, Weber maintained a Kantian trifurcation of Reason, Emotion and Will. Nietzsche understood the unity of agency and desire. That is people may practice certain actions, self-denial, or rational means to attain certain functional or ideological ends that, at the same time, secure powerful affective gratifications (Langman 2000). We suggest that just as psychopathology is often the extreme of normalcy, terror is one of the most extreme expressions of political, economic or cultural frustrations. Just as religion and/or nationalism may generate positive consequences, terrorism represents the other side of this dialectic. We start by assuming that a person’s identity, his/her narrative of selfhood, is based on his/her membership in an identity granting community of meaning. This can range from the clique of the “popular kids” of an American middle school, to a Nation-State, or even a universal community of faith, the umma, for Muslims. One of the consequences of modernity in general has been to erode traditional collective identities and provide the person with greater freedom and choice. As traditional communities and identities are first eroded and then denigrated, modernity does not provide compensatory alternatives. 

Identity and Desire 

Identity, as conscious scripts and narratives of selfhood, “self-identity” for Giddens (1991), is a mediating linkage between the individual, dynamically understood, and the larger society. One’s identity is not simply a set of identifications, but is a reflexive, conscious locus of subjectivity, as it moves through the flow of social time and space seeking affective gratifications in the enactment of the routines of everyday life.  But this is also the site where frustrations, humiliations or insults are experienced. Otherwise said, people seek emotional gratifications or the avoidance of frustrations. This is not a simple hedonism in that people will suffer great deprivations to sustain their identities. The may even give their lives People: 1) seek membership and attachments in identity granting communities of meaning that provide social bonds and attachments; 2) strive for recognition and dignity granting statuses; 3) exercise agency in striving to overcome powerlessness; and 4) given a universal fear of death, seek a value system that provides explanations for pain, suffering and injustice, remedies and/or promises of amelioration, even if in the next life. (Langman 2000)   


1) Community: For most of human history, between the powerful bonds of an infant’s attachments to caretakers, to family/clan work groups, to the periodic solidarity rituals of large groups, people are social creature with needs to be part of a community. (And communities also grant identities, recognition and meaning-see below).  For Freud, group life depended on “aim-inhibited cathexes”. Later psychoanalysts like Bowlby and Winnocott, have seen early bonding as the foundation of healthy development. Similarly, sociologists have long argued that collective rituals like religion, national celebrations etc, or interpersonal rituals serve to sustain community, solidarity and engagement. At the same time, capitalism, under girded by Protestantism, served to attenuate social ties and connections. With globalization, this tendency became universalized and has even impacted peripheral societies including most Muslim societies. Given our Western (Protestant) traditions of individualism, it is easy to slight the importance of community in traditional societies, and in the case of Islam, the community of faith (the umma) is sacralized. Between the political-economic impacts of globalization, and the mass consumerism that individualizes people as consumers (even if commodified, pseudo-individualism) social ties are attenuated, if not rent asunder. This social fragmentation is often resisted. In this way, fundamentalism can be seen as a way of resisting, rekindling and affirming those bonds. Terrorism, would act as a penultimate expression, the terrorist might even perish to sustain his/her community, and if s/he died, the funeral would fortify and re-affirm the bonds of community.


2) Recognition: Following Hegel’s understanding of the master-slave struggle for recognition as the basis for self-consciousness, a number of psychoanalysts and scholars have noted the importance of recognition as the basis of self esteem; some consider the pursuit of self esteem, “honorific status” much more powerful a motive than sexuality. And indeed far more men have died for the sake of honor in combat than for the love a woman. Following observations by Sennett and Cobb (1972) echoed by Honneth (1995), and Taylor (1998), struggles for recognition/dignity may be seen as central to both the person and his/her groups. 


Conversely, shame and humiliation, assaults on honor and selfhood foster rage to assuage the insult. The failure to acknowledge unconscious shame, leads to destructive conflicts and violence Scheff (1994) For Fanon, the only way to overcome colonization and the denigration of the self was through violence. We would say that his analysis applies to the neo-colonialism of the globalized political economy as well, although the oppressor is more difficult to identity
. Terrorism serves as a violent response to the violent conditions that deny recognition, honor and dignity.

3) Agency: A long line of philosophical critique, as articulated by Spinoza, Kant, Hegel and, Marx suggested that active self-constitution, striving for realization and creating reality is an inherent human tendency.  With Nietzsche, philosophy moved from epistemology to psychology. Will, now framed as agency, became a central quality of investigation. For Marx, alienation the consequence of wage labor, externalized production. Commodity production stood as an external power, thwarting his/her agency, his/her humanity and selfhood. The humanly constructed systems of domination refluxed back upon the person to render him/her powerless. To understand humans as willful is to see people as active agents, who strive to make their everyday lives meaningful and to attain certain long-term goals and values.


Powerlessness, the denial of agency is generally an extremely potent motive for individuals and groups.  To be powerless is often humiliating and shame can be a powerful motive that fosters attempts to gain empowerment, to overcome domination. Indeed from slaves cutting of limbs to escape the chains of servitude, to masses enthralled with the empowering promises of a dictator, people seek empowerment. As Nietzsche suggested, to accept domination, to assent to slavery, leads to the sickness of a revenge denied. So too does fundamentalism dialectically foster subordination to power by establishing “micro-spheres” of empowerment that provide illusory realms of power. But at the same time, fundamentalism can shade into terrorism and provide realms of actual power-indeed what can give a person more power than the power to take the lives of others-the very power of God.  


4) Meaning: People have a fundamental need to make their lives meaningful, they need frameworks of meaning that provides anxiety reducing significance to ones life, ethical codes of regulation,

a theodicy of the distributions of fortune, and above all, they need to assuage the painful reality of the inevitability of death (Becker 1973). For most of human history, religion has provided people with meaning and direction for their lives, and in many cases, hope for some kind of immortality. But again following Weber, the “disenchantment of the world” eroded the sacred and the realms of transcendent meanings. As religion waned in the West, nationalism emerged as a “modern” political framework in which “invented communities” of meaning granted identities, recognition and above all, meaning. But insofar as nationalism was a secular, Western framework dependent on an autonomous public sphere, it has generally held little sway in the Muslim world. As globalization began to erode the basis of nationalism, a highly fragmented mass mediated popular culture of privatized hedonism became widely diffused. But participation in cultures of consumption of modernity is beyond the means for the vast majority of Muslims. At the same time, Western materialism and narcissism is offensive to Islamic values. Fundamentalism offers an alternative, a repudiation of secular Western ideologies that is easily available. Much like early Christianity provided compensatory ressentiment, so too does fundamentalism provide a palliative alternative to secular Western, meaning systems based on hedonistic indulgence. 

Character and Reactions to Domination

When domination is imposed from without and internalized at the level of character, when recognition, dignity and agency are frustrated or denied, when selfhood is humiliated and enfeebled, the person both reproduces the structural conditions of subalterity and thwarts resistance at the price of the person’s actualization and fulfillment. As was noted, with the waning of Islam, the rise of the Christian hegemon, and finally, colonization (or neo-colonization through local intermediary autocrats), fostered ressentiment and the desire for revenge. But that revenge would consume and destroy the self. Moving from Nietzsche to Freud, ressentiment based on domination, denigration, shame and humiliation of being inferior to a powerful Other, can be interpreted in terms of insults to character and dignity, and frustrations/denials of desires for community, agency, recognition and meaning. This is typically handled in at least three intertwined ways: 

1) Denial. Denial and external blame are typical ways of handling the shame and humiliation that might come from seeing oneself as culpable or inadequate vis-à-vis the Other. For example, the person fired had a horrible boss, the flunking student had unfair teachers. On a social level, this tendency to project one's shortcomings on other has long been studied in terms of scapegoating, prejudice, etc. In medieval times, ill fortune was blamed on witches, and many innocent women died. Perhaps nowhere was this as clear as Hitler's blaming the Jews and Jewish conspiracies for all of Germany's problems. 

In terms of the issue at hand, we can see that denial, blame and projection are typical forms of explanation in Islamic societies. Poverty, illiteracy and scientific backwardness is due to either the infidels of the West, pro-Western leaders like King Hussein or Anwar Sadat, or an Israeli conspiracy. For example, when the WTC was attacked, a common story that appeared in Al Ahram (government newspaper), widely believed in Egypt and Saudi Arabia blamed Mossad. The story claimed that 3,000 Jews were told to stay home from work at WTC. Arabs were said to lack the capability for such an operation. It was almost 6 months later that the Saudis finally acknowledged that 15 of the 19 men were Saudi nationals, and even then most Muslims did not believe other Muslims did it. Such an accounts keep a people from either looking within themselves or questioning their own leaders. Indeed, certain leaders typically blame others for general misfortune and not only deflect self-criticism, but mobilize people to hate and condemn an outside party and in the process, secure their own power and legitimacy. As most people know, or should know, conspiracy theories of history, while quite useless as explanations, are often quite useful for a leader or group to avoid self examination and/or avoid changes that might undermine power. Leaders have long found that scapegoating, casting blame on someone else can mobilize support for a regime. To paraphrase Sartre, if the Israelis didn’t exit, Muslim states would need to invent them
. 


2) Profound distrust. The limited economic opportunities on the one hand due to both internal and external factors, and the denial of recognition and dignity and the other, have colluded to foster structurally based blocked opportunities that in turn engender anger and rage and a sense of revenge to redress the humiliation. But insofar as much of anger is to the self, and it is denied, not acknowledged, it becomes expressed toward an external object. In psychoanalytic terms, there is a “splitting” a disavowal of dissatisfaction of what is within and its attribution to that which is without is intensely distrusted and hated. In a similar vein, to loosely borrow from Melanie Klein, one of the most archaic forms of agency can be seen in projection/aggression seen in envy. More specifically, given the helpless and dependency of infancy, there is frustration and in turn anger and resentment that are projected to the "bad object" that is both needed and yet is hated and must be destroyed. While for Klien this "paranoid position" is an inevitable part of infancy that is transcended, in later life, certain social conditions reawaken the primitive rage and destructive fantasies of early childhood. Scheler had noted that ressentiment is based on envy, but we are suggesting that this envy has powerful unconscious underpinnings. Following her insights, psychoanalysts like Kernberg or Kohut have theorized that narcissistic insults, primarily the lack of recognition of the self and/or failures to achieve dignity and esteem elicit narcissistic rage toward denigrated objects. 

Thus, a number of scholars, from Wilhelm Reich to the more recent work of Scheff (1994), seem to suggest that a combination of humiliation and powerlessness can foster intense, irrational forms of hate, rage and indeed a willingness to die. But, to whom must that rage be expressed?  In the case of Islam, distrust and rage to the West have become mediated through selective interpretations of Islam that denigrate the infidel
. As such, there is a profound distrust of the Western infidel and intense reactions to those who might seem to advance Western interests or ideas.  Sadat was assassinated and Rushdie was condemned in a fatwa.  

3) Rage, terror and death. These factors, given both very real and attributed injustices, foster intense anger and rage that would destroy the enemy Other. As Freud argued, there were two fundamental drives, Eros, the sexual impulse (libido) that would bind people through love, sexual or aim inhibited, and Thanatos, the Death Instinct (aggression) that would destroy and tear down. Freud’s formulation should be seen as a poetic metaphor rather than an essentialist psychology. But following Freud’s cultural psychology, Fromm (1967) argued that the domination of the subject, led to impairments of self love, the thwarting of self constitution and realization that leads to the embrace of nihilism and necrophilia, the love of death and destruction whether of self or Other.
 This attenuated attachments and capacities to love others, and becomes a constraint upon agency that can only be overcome through violence
. Perhaps we might also note Theweleit's (1989) study of the Freikorps, the veterans of WWI, petty bourgeois men without jobs or job prospects who disdained women and erotic love, they sought only war, death and destruction. To die in combat was preferable to living in peace.  In sum, some who suffer from various forms of domination, social constraints or limitations on agency, may find community, meaning and identities in battle, death and devastation that provide compensatory forms of dignity and agency.

Insofar as both Islam and Christianity condemn suicide, there have instead emerged cults and rituals that celebrate, valorize and imitate death. Salvation religions that promise a better life in this world, offer a ready escape from domination and hopelessness in this life, death. Consider only the passion plays of medieval Christianity, or the various flagellant parades among Catholics and Muslims. Islam, as a warrior religion celebrated the martyred warrior hero who died in holy combat. While Islam forbids both suicide and killing innocent civilians, some fundamentalist clerics have interpreted the Quran in ways that legitimate “sacred terrorism” through suicide missions such as shootings and/or bombings directed at civilians.  

In sum, given decline, domination, political economic distress, together with cultural insults, humiliations, degradations and despair, anger, rage and hatred is generated and channeled through the available means of resistance. This kind of rage can be mobilized through secular political channels, e.g., various extremist groups turn to life destroying terrorism, Bader Meinhof, Red Brigades on the left or the Contras on the right. But so too can terrorism become religiously interpreted to be God’s will.

Terrorism and Identity     

Young men in particular social/cultural locations are especially prone to certain social and political stresses and influences that foster their identities. The lower middle classes of Islam tend to be religiously observant, fearful of modernity, a resentful of their condition. The rage of the unemployed, subjugated and humiliated, is much the same whether in the ghettoes of America, the marginalized lower middles classes of rural America or the souks of the Middle East.  Young men, without alternative sources of agency and respect, turn to compensatory identities of hate and violence preached in cults of death. The difference between the gangbanger, right wing militiaman and terrorist is a function of socialization, institutional support and a justifying ideology. In many Muslim societies, men and women do not date, have sex, nor can they marry unless and until they have jobs and/or means of livelihood.  But most Muslim countries are showing demographic explosions and even with modest economic growth, there are not enough jobs for the growing numbers of youth and declining per capita incomes for most. Without jobs or prospects, many unemployed or underemployed young men have nothing to do and nowhere to go. Yet they are welcomed into the mosques or madrassas where they learn a theology of anger that disposes terrorism.  This is often the case in refugee camps. Palestinian camps such as Balata and Jenin are notorious spawning grounds for terrorists.  


The situation of these dispossessed men stands in sharp contrast with media constructed hegemonic global masculinities; the suited, forceful western businessmen and politicians express a dominant, celebrated masculine identity (Connell 2000). In most Muslim societies, the institutionalization of patriarchy has disposed a machismo demeanor, yet subaltern masculinities are insulted, humiliated. For young men without work and socialized into traditional Islam, ressentiment is not only a hateful envy in response to political-economic domination, but is also directed to racial/cultural subjugation and humiliation, this “emasculation” disposed hate and violence. According to Kimmel (2000), through disenfranchisement, the loss of status and employment, and emasculation in contrast to the empowerment of women in western societies, lower-middle-class men "may continue to feel a seething resentment against women, whom they perceive as stealing their rightful place at the head of the table, and against the governments that displace them."  A central complaint by fundamentalists against the West is the brazen, immoral behavior of Western women. Note in this context that the Taliban regime attempted to restore masculinity and empower men, requiring the beard as the marker of masculinity, and to re-feminize and control women by exclusion from jobs, education etc. Most Islamic terrorists, including the 9/11 terrorists, are men under the age of 25, caught in the tension between exclusion from modernity and the inability to realize traditional roles. The violence of terrorism, even if as a martyr, restores the sense of self. 


In some cases, even members of the more educated classes embrace terrorist causes. As was noted in the press, the 15 Saudis of 9/11 were not uneducated teenagers of poverty and refugee camps but of the educated classes. Most had come from a rapidly changing region, one of the poorest in a now stagnating, declining Saudi Arabia. Even when living or studying in Europe, or because of it, exposed to prejudice and denigration as Europe’s Other, they gravitated to fundamentalist mosques that provided them as sense of community and valorized identities. Islamism provided them with a solution to society’s problems, pride in their heritage, and affirmed personhood/manhood. But, along with that came hatred to the infidel so great they became sacred warriors facing death and martyrdom. The absolute certainty of Allah's rewards in the next life made earthly sacrifice a component of recognition and dignity that is often wanting in this world. Europe is a relatively closed society, in relation especially to immigrants. Law enforcement officials have found extensive active terrorist networks in Europe, but not in America, for good reason. In this regard, Hundley (2002) notes, "Europe -- with its burgeoning population of Muslim immigrants and relatively limited opportunities for them to gain access to the social and economic mainstream -- has become a factory for turning frustrated men into religious fundamentalists and political fanatics." We might add that the general ethnic monocultural prejudice and racism of European societies is a remnant of the same type of exclusivity that led to the Reformation and the secular Enlightenment. In face of economic retrenchment, Europe shows little welcome for “foreign” immigrants and workers. 


From what has been said, in face of ressentiment, emasculation and subalterity, becoming a terrorist gives compensations, a valorized identity, a sense of dignity, purpose, meaning, and hope, especially when conditions are hopeless. Consider by analogy, the Jews who fought the Nazis in the Warsaw ghetto. Notwithstanding the futility of their efforts, they nevertheless held out against the Wehrmacht longer than did the Polish army. While many died, they did so with a sense of agency and dignity that will long be remembered. We suggest that the motives of the Warsaw Jews, secular or sacred, are not so different than the Islamic terrorists of today, secular or sacred. More specifically, if we consider articulations of desire, 1) Membership in a terrorist organization, from the time of schooling and/or recruitment, to training camps to the planning/execution of missions, places one in a highly valued publicly esteemed, cohesive community. 2) Resting upon the legacy of the esteemed warrior, the terrorist finds recognition and dignity in his acts (on some occasions her acts).  Some gain pride in this life (seculars), those who go on to the next (holy warriors), are remembered and esteemed by friends and family
. 3) Powerlessness, being without agency to shape one’s own destiny, leads to an intense anger and hatred-that is turned upon the self. But as a terrorist, by turning passivity into activity, empowerment and agency are realized, however destructive and inhumane may be the consequences. 4) Finally, given the historical legacies/current realities that engendered ressentiment, in face of the rapid social changes of the modern world and attendant anomie, exposed to the empty materialism of the West with its “disenchantment of the world”, terrorism, sacred or secular, provides a framework of values and meaning that saves one from insignificance, finitude and even the fear of death. 


Islamic cultures provided their followers with various major identities or narratives of self such as the merchant, the warrior and the scientist-scholar. Weber emphasized the warrior tradition for a number of reasons, not the least of which is that in most cultures, warriors are more likely to be heroes than merchants or professors. This phenomenon long antedates Islam, let alone the modern culture industry. Identity formations, and the actions and routines they enact, may provide affective gratifications. But, under the conditions of social fragmentation, humiliation, domination, and meaninglessness, there is often frustration and regression. A readily available identity for a Muslim male is the warrior engaged in lesser jihad against infidels. In many ways, terrorism can be understood as a way of redeeming the self and returning the society to the time of its “Golden Age,” a moment of both religious virtues and culture, free of external domination, where various gratifications can be found.
Part V.

Globalization and the Dialectics of Terrorism 

Following Weber, to end our historical and analytical discussions, we would like to consider some trends and possibilities since 9/11
. We suggest two potentials in the confrontation between the West and militarized fundamentalism. First, military and police networks may become highly intertwined and form a de facto global police force. We predict that the “War on Terror” is likely to lead to the gradual decline of large scale terrorist organizations, but will not eliminate terrorist acts in the context of guerrilla warfare in isolated locales nor potentially catastrophic terrorist acts of mass destruction by individuals and small groups. The military technologies of advanced capitalism dispose a potential for imperialist wars, and in turn, destructive terrorism as resistance, whether organized or random. Given the emergence of the Islamic Brotherhood of Egypt in the 1930s, the growth of Islamic fundamentalism in the past few decades, and the proliferation of religious terrorisms such as Hamas, Hezbollah, Abu Sayyif and of course the globalized terror network of Al Qaeda, it might well seem as if there is an emerging “clash of civilizations” and a protracted conflict between Christendom and Islam (Huntington 1996). We reject this thesis for many reasons. The Islamic states vary greatly in their traditions and interests. “Civilizations” include a number of classes and groups there are often very much in conflict, for example, the bazaari vs. intellectuals, westernizers vs. traditionalists, etc. The most deadly conflicts in recent times have been within and/or between Muslim countries: Iran-Kuwait, Iran-Iraq, Turkey-Kurds, or the civil war in Algeria.  Moreover, national and regional politics today are very much caught up within various moments of, economic, political and cultural globalization. This, however, is not to deny that Islamisms and the Right wing in the West often frame Islamic-Western conflicts in terms of a “clash of civilizations” whose rhetoric aggravates conflicts and legitimizes military mobilizations (Tibi 1998).


On the other hand, to counter the various adverse consequences of neo-liberal globalization, increasingly powerful global civil social institutions and global governance are emerging to create mechanisms that regulate the global economy and control the forces of militarization to foster peace, justice and equality. The project of modernity, with its emancipatory promises and rationalized institutions creates the possibilities for global democracy. Progressive movements, ironically, are often resisted by secular elites, who might lose power, as well as religious fundamentalists.

Responding to Terrorism

To understand the root causes and possible outcomes of terrorism, it must be kept in mind (dialectically speaking) that terrorist movements, especially in the developing world, are not only resisting the undemocratic, exploitative face of globalization but are reacting to the long standing grievances and injustices based in the hundreds of years of political economic domination by European powers of other societies and their own workers. Religious movements as movements formed at the interaction of cultural and national independence are rooted deep in the psyche and history of dominated peoples. The roots of fundamentalism and hence terrorism are very deep. The ways the contradictions of modernity in a global age may play out is very complicated. There are progressive and reactionary ways to address the issues underlying the drastic consequences of globalization. The potentials of resistance are complicated by the flexible responses of global capitalism. Hence, the solutions to the injustices of global capitalism, if any, will probably be global in scope. The Al Qaeda network is one such global if reactionary response that indicates the necessity of attending to the root causes of the inequality and political domination that disposes the embrace terrorism. 


In face of stagnant or declining fortunes, many young Muslims have turned to fundamentalism and a small minority move on to terrorism. For the poor and less educated, and/or often educated in fundamentalist schools and madrassas, there are few job prospects that will allow them to fully participate in their own societies, e.g., to marry, have families and homes. Such men find community and solace in fundamentalist mosques where they can find dignity in religious virtue and devotion. Given the proximity to comparatively affluent Europe with its relatively open borders, many people go there to find jobs. And as we have seen, this includes many of the educated and more skilled that   have trouble getting jobs either in their own stagnant societies and go to study or work in Western Europe. But with ten percent unemployed, but the still relatively “homogeneous” European nations regard them interlopers with disdain and contempt. Unemployed or underemployed given their credentials, such men too gravitate to fundamentalist mosques.  In both cases, we see the spawning grounds of those might become terrorists. The former take up guns and/or bombs and go on terrorist missions. The later learn to make bombs, design and execute plots, and send the former on suicide missions. 


These factors, individually or collectively may bode ill for the future. As we have seen these conditions and attitudes create an atmosphere that condones terrorism as well as generates likely recruits. Islamic countries that are poor, undeveloped, and prone to seemingly ever more religious fundamentalism thus engender people willing to use terrorism on a mass scale. 9/11 may be a preview to the use of weapons of mass destruction against civilian targets. The Al Qaeda network may well have cells in over 60 countries around the globe ranging from Somalia to Malaysia, alliances with a number of local terrorist organizations and perhaps the support of “rogue” states like Iran or Iraq.  Such a network of cells, mosques and social welfare agencies spanning perhaps 60 countries cannot be easily or quickly dismantled. And with its careful planning, logistics and autonomous nature of its cells, that may well include well-armed sleeper cells. There may well be more dramatic incidents of terrorist activities. We do expect that to happen.  


On the other hand, there have been a number of recent developments that counter these developments and may well reduce terrorism. Kepel (2002) argued (before 9/11) that Islamism was becoming politically and morally bankrupt; jihad had exhausted itself and was in a state of retrenchment following repudiation of its excesses and the failure of theocracies (Iran, Taliban) to improve the living conditions for the masses. Indeed, in a decade or two, historians may look back at 9/11 as the heyday of Islamic terrorism. One unintended consequence of 9/11 has been to mobilize a concerted, worldwide effort against terrorism
. While this was perhaps spearheaded by the American retaliation against the Taliban, this effort was indeed underway long before 9/11. The highly unpopular Taliban were quickly overthrown in Afghanistan and the Al Qaeda network and training camps were seriously degraded and are unlikely to be reconstituted. It seems as if a great deal of intelligence was found in notebooks, computers and records of Al Qaeda and the Taliban that listed many terrorists and disclosed many plans leading to a number of arrests and confiscations of explosives, etc. in places like Malaysia and Singapore. Since that time, all over the world we have seen growing cooperation of intelligence agencies that have become far more diligent and aggressive in surveillance and arrest of terrorists. The day of this writing, Italian police stopped a plot to poison the water of Rome. There have also been hundreds of other arrests of terrorists linked to Al Queda in Germany, Belgium, Spain, France, England, Turkey, Malaysia, Indonesia and the Philippines, etc. 


A number of governments that have in the past supported terrorism and anti-Americanism have made major changes in direction, often beginning before 9/11. Perhaps most important has been Pakistan where President Musharraf was paid several billion dollars for withdrawing support from the Taliban who were strongly supported by his own ISI (Pakistan’s military intelligence). He then provided a great deal of logistical and intelligence support for the United States military campaign. He closed a number of fundamentalist mosques, changed the curricula of the madrassas and reduced the influence of the ISI. 


Yemen, site of the Cole bombing, was relatively uncooperative in investigating the crime. But since 9/11, Yemen has embarked on an anti-terrorism campaign, replete with American military advisors. So too has Sudan, once home to Bin Laden, moved toward the US. In 1999, the Emir of Bahrain, Sheik Hamad bin Isa al-Khalifa, assumed the throne. He immediately opened the jails, released all political prisoners and allowed the return of political exiles. More recently, he declared himself king, but with plans to create a constitutional monarchy with democratic elections in which both men and women can run for office and/or vote.


The Saudis, who have indeed contributed to the problem of terrorism, are now facing problems of their own (see below). Some Princes have been raising questions about the need for changes. They are suggesting that more should students study banking, science, engineering and business administration. While millions of foreign workers have been sent home to give Saudis jobs, there have been voices for gradual changes of Saudi laws and practices. They have offered Israel recognition if it withdrew to it’s 1967 borders. (Ending the Israeli-Palestinian conflict would end one major irritant to many Muslims.) They have become more cooperative with US intelligence after 9/11. There have been louder calls for women’s rights and even demonstrations. Teenagers and young people have found more and more creative ways to use cell phones and the Internet to plan rendezvous, out of the sight of the moral police. 


Using state military and police networks to control terrorism yields a mixed outcome. With the increase in police and military expenditures and loss of civil liberties there is also is the attempt to recreate a safe world. We question the merit long term of a militarized response. Note the cases of Viet Nam, Ireland, Bosnia, and Palestine: violent suppression often leads to violent resistance rather than the intended outcomes. The “War on Terror” will probably lead to a decline in wide spread terrorist organizations but not to the end of terrorism or resistance to imperialism. 
Globalization as both Oppressive and Liberating

Neo-liberal globalization, fostering greater and greater inequalities, has created vast wealth, most of which has gone to elites. While global capital has provided few job-generating investments in the Islamic countries, Transnational Corporations have nevertheless found/created large markets for their products and have developed various “exotic” sites for tourists. The mass media display an outside world of plenty while rich tourists from that world’s display their wealth. At the same time, Western media celebrates a secular, hedonist mass culture that is morally offensive to traditional Islamic values ranging from autocracy to patriarchy. Insofar as globalization has infiltrated many of these countries, clerics and political leaders deplore, resist and condemn the self indulgent, erotic hedonism and quite rightly fear that it will corrupt their culture and their cultural power may erode
. In part due to the factors noted, Muslim countries have not been incorporated into the new worlds of commerce. Even a “wealthy” country like oil rich Saudi Arabia has seen its revenues stagnate and its population explode leading to a decline in per capita income from $22,000 to $8,000. Across the Islamic world there are population explosions, unemployment, underemployment and mismatched skills, e.g., many college students graduate with degrees in Islamic studies—with no job prospects rather than science, technology or business administration. There is a generally unfavorable view of the US and its policies based on its hyperpower political-economic status, the geo-politics of oil, its support of tyrants, its uncritical support for Israeli treatment (occupation) of the Palestinians, and the materialistic culture. Many believe that the US is run by the Jews, if not by a Zionist conspiracy.  A recent Gallup survey of over 9,000 residents of Pakistan, Iran, Indonesia, Turkey, Lebanon, Morocco, Kuwait, Jordan and Saudi Arabia found that more than half had unfavorable view of the US. While some that resentment is a displacement from dissatisfaction with local leaders, the fact remains that most people have a negative view of the US, not entirely undeserved.

Marx celebrated capitalist modernity as liberating; it rent asunder the personal ties of fealty and ended the idiocy of rural life that sustained the domination by kings, lords and bishops. Capitalism would create the seeds of a socialist society. In much the same way, globalization has liberating effects. It sows seeds of modernity that, if they sprout and flourish, can act in the Muslim world, much like the Reformation in Christendom, initiating a transformed religion that can both lead Islam into the modern world, and at the same time, recapture its own now often forgotten legacies of tolerance, justice, philosophy, and science. 


In this light, what are some of positive outcomes and developments since 9/11? At them most recent meeting of the pro-business World Economic Forum in New York, in the shadow of 9/11, such issues and critiques of alternative globalization movements were given attention by the elites of global capital. In contrast to previous WEF meetings, business, political and cultural leaders debated alternative globalization critiques of neo-liberalism
. At the same time, at the pro-union/social movement 2nd World Social Forum in Porto Alegro, Brazil, 50,000 participants, including representatives from around the globe, formulated structural strategies for democratic globalization.



We suggest that the events of 9/11 might contribute to the growth of a global civil society and new political structures to administer and enforce international law. Certain global trends interact with the response to terrorism. First, 9/11 and the “War on Terror” highlight the growing importance and power of regional and global political bodies and pacts such as the UN, EU, G-8, and NATO. While there are tensions within and amongst such bodies as well as protest movements against them and while the U.S. has often acted unilaterally, the U.N. and European states were involved in the initial legitimation of the “War on Terror” and have been very involved in the postwar organization of the government Afghanistan and in the peace keeping missions. Secondly, the gradual institutionalization of progressive treaties such as the International Criminal Court may well offer caution to even leaders of the industrial nations, who might sponsor terrorist organizations or engage in state terrorist acts. Third, with the growing pressure of net mediated global justice movements, such as the World Social Forum which produced statements strongly criticizing U.S. policy in Afghanistan and the War on Terror, we can see the beginnings of a transformation towards a global civil society to complement and challenge the U.N. and push for regulation and democratization of the global political economy. 


In the light of such and other developments in reaction to globalization, we see possibilities for a struggle between neoliberal and social democratic forces ultimately yielding a more democratic global society. To accommodate critiques and challenges and still sustain profits, there may be a return to neo-Keynsian economics at a global level. This would seem to call for a global, social democratic welfare network state to moderate the domination of some states over others (constrain imperialism), alleviate poverty (moderate capitalism) and modernize education (modernize traditions). The growing calls for debt relief and increasing challenges to IMF/World Bank neo-liberalism should be noted. While various dystopian and utopian scenarios are possible, with a wide range of options in between, we suggest that although there may be risks of further terrorist attacks, the shock of 9/11, followed by the intervention in Afghanistan, War or Terrorism and the increased recognition of the global scope of governance and militarization, in the long run will encourage the world to embrace more global governance serving not only the elites, but all of humanity. In other words, 9/11 and subsequent developments may be a watershed, political and cultural moments, that will lead to greater awareness of the adverse consequences of globalization that dispose globalized terror. Various alternative globalization movements, progressive NGOs, and now even some of the elites of globalization are suggesting ameliorative actions and strategies. 

Conclusions

To understand the spread fundamentalism, in this case Islamic fundamentalism, as a search for religious certainty and purity rooted in an imagined past, and violent terrorism as a rare but visible political means to restore that past, we must look at the historical roots of the phenomena. Military conquest and trade networks spread the hegemony of Islamic culture, and it's shariah  based codes for life, law and society, from the Atlantic coasts of Iberia through to western China. The growing affluence of the Islamic world fostered great centers of advanced learning and culture. Within 500 years, Islamic civilization reached a level previously comparable only to India or China. Although Islam engendered a very advanced civilization, and indeed enabled the Renaissance in the West, the values and conditions that made the rise of the Islam possible, together with various challenges and defeats from other societies, led to an erosion of its dynamism, to stagnation, dogmatism, and a turning inward and a waning of its hegemony. Lewis (2002) and others have asked, "What went wrong?"  

In contrast to Islam, ascendant Protestant Christianity, freeing the person from the shackles of feudalism, with its rationalization of its economy, administration and legal systems, and a rejection of abnegation of the world, together with its subjective moment, "salvation anxiety", impelling an “inner determinant” for instrumental action, disposed the rise and proliferation of rational capitalism. This eventually led to the European subjugation of Islam and the reduction of Islamic societies to peripheral status, and in turn, ressentiment to the wealthy and powerful West. Within 500 years of the Reformation, Christendom, now including the US, achieved global hegemony and unprecedented economic, technological and military might. Following WWII, global hegemony was dominated by America. 

In face of modernity and political economic domination, the many assaults on traditional values and identities, and the homogenizing tendencies of globalization, in spite of the liberalization of beliefs and pluralism, there has been a worldwide embrace of fundamentalism. For Islamic fundamentalists, the secular governance, toleration, individualism and personal freedom (sexuality) of the West are abhorrent. Its materialistic culture is seen as shallow and godless, its toleration for democracy, human rights, gender equality and sexual freedom are heresies alien to Islamic traditions. Its mass mediated popular culture is an apostasy. Hence, in face of economic, political and cultural challenges and ressentiment, for societies where the diffusion of globalization has been limited, as has been the case in many Muslim countries, there was a broad impetus for religious renewal. 

Islamic societies, at the time of their Golden Age, practiced toleration, justice, pluralism and equality. But that past has also included internal factors that have acted as limits to the growth of modernity. Between fundamentalism and ressentiment, that has been violence against memory that stems from the need for revenge. The "invented" past of fundamentalism that would place the blame for social ills on ethical lapses and reclaim a glorious theocratic future, provides compensatory identities and affective gratifications to its followers by paradoxically preaching dogmatism, intolerance, hatred, blame and violence, all of which sustain poverty and despair. For a marginal few in particular social locations of age, class and gender, there is an elective affinity for terrorism and the celebration of Death. Ressentiment meets the death instinct and joins with the ideology of a Holy war through resistance to external oppression that leads to unspeakable, violent acts.  Religious terrorism is a dark moment of the collective soul, grounded in hate. It is a rigidly defensive ideology of retribution that reproduces the very conditions it would seek to ameliorate. 
The options for Islamic societies are vexing. Secular westernization at the state level has been undone and/or resisted from within by Islamist reactions and by neo-colonial forces from without. In most Islamic states, efforts to elaborate Islamic modernisms, the pursuit of tolerance, compassion, and understanding, in syntheses of Islamic culture and modernity have either been suppressed or lacking a ready public. Yet there are traditions within Islam of metaphorical interpretations of the Quran, of free speech and diversities of interpretation. In recent years there has developed a cottage industry of Islamic scholarship examining the texts and the actual historical roots of the Quran and its evolution in early Islam (Stilles 2002). What must be noted is that most of this scholarship is located in Western universities; in most Muslim countries, questions that the Quran is anything other than the actual word of God, revealed by Gabriel, are typically met with fatwas and violence
. The transformations of Islamic fundamentalism, with its conservatism and literalism that would silence the clerical fascists that preach hate and destruction, that would recapture the vibrant heterodoxy and toleration of its Golden Age, made relevant to our global age, can only come from within Islam.  In the West and in the more pluralistic and materially advanced Islamic states such as Lebanon or Turkey, hard compromises and creative syntheses are being worked out between modernization and tradition. Kepel (2002) has argued that we are on the cusp of a new, post-Islamist age in which the traditions of Islam become reconciled with the democratic and pluralistic side of globally based modernity. 

It remains to be seen if the emancipatory, liberalizing forces of globalization will temper the adverse consequences of its neo-liberal forms that have unconsciously colluded with the reactionary elements within Islamic societies that prefer stability to democracy while many people suffer.  The adverse moments of modernity, American geo-political interests and its mass mediated consumer culture are found everywhere in world in which time and space have been compressed. Throughout the world we have seen fundamentalism growing as a response to pains of globalized modernity. The unique culture, histories and legacies of Islamic societies have led to dislocations, humiliations and ressentiments that have been expressed in Islamisms, ethno-religious conflicts and terrorism that give voice to an oppressive modernity.


Perhaps more important than ideological debates over the nature of Islamic history is the future of reform in Islam. Kepel (2002) suggested that Islamist terrorism does not, nor can it produce its intended goals and has become consumed with a fantasy of a world-wide triumph of radical Islam. Dreams of world domination generally lead to many deaths before they exit from the stage of world history. We are left with the dilemmas and solutions of Marx and Weber. To remedy the injustices of global capital, we must create global solutions through political solidarity across ever more permeable boundaries. To reform the nullity of modern civilization, now freed of any transcendental meaning and based on a frantic pursuit of profit gained through heartless, technical reason, we must base education and understanding on a critical, value-based reason, tolerant of a plurality of differences. The growing numbers of educated Muslim women suggest a gradual tempering of patriarchy, toleration for the individual and voices for justice. The development of the positive possibilities of modernity, social justice, equality, democracy, and pluralism, are needed to balance or, hopefully, to transform oppression. In a global age, to survive terrorism with growing access to technologies of ever more lethal destruction, part of the solution requires that we allow public spaces for the social sources of forgiveness and kindness that reside in most moderate and progressive religious traditions, which also serve as bases for mobilizing alternative globalizations. Notwithstanding the media images of bloody bodies, masked gunmen, falling towers, suicide bombers and fanatical clerics, Islam societies have long traditions of toleration, pluralism, and hospitality to the Other. There are voices within Islamic societies that would reclaim these traditions, as well as progressive forces from without that would join with them in ushering in a new era. 

� Fundamentalism, as used here, means general conservative religious resistance to modernity, with instances in various religious. A common term for this in scholarship on Islam is Islamism.


� There is a small cottage industry of Weberian studies of Islam, especially given Bellah (1970), Turner (1974) and the collection by Toby and Schluchter (1999).


� There were of course many variations insofar as Islam was embraced from Africa to China.


� The five pillars are faith, prayer five times per day, tithing, fasting, and the hajj—pilgrimage to Mecca.


� Most interpretations suggest they will find 72 virgins waiting for them, but some translators say they will find golden raisins, a prized delicacy, not virgins (Stilles 2002). 


� For instance, Ibn Khaldun, was a brilliant a 14th Century Islamic historian and social theorist: “Recently, some sociologists have argued Ibn-Khaldun might be considered the founder of sociology because he developed important sociological concepts such as social forces, social facts, and social laws. His work emphasized both conflict and solidarity, thus being related to both functionalism and the conflict perspective. However, since he was largely unknown to most sociologists, his impact on the field has been minimal.” From: � HYPERLINK "http://www.missouri.edu/~socbrent/khaldun.htm" ��http://www.missouri.edu/~socbrent/khaldun.htm�


� This website, http://www.islamnet.org/under/Islam_Knowledge_and_Science.htm, notes, "It is important to recall that in physics as in many other fields of science the Muslims observed, measured and carried out experiments. They must be credited with having developed what came to be known later as the experimental method."


� Rigidity and orthodoxy in face of ambiguity, fear or stress is a very typical reaction.


� Note that in contrast to the openness of Vatican II that in response to the continuing expansion secularism and hedonism, the Catholic Church has become rigid in face of greater challenges over birth control, abortion, the ordination of women, etc. 


� The Turkish Janissaries, Christians, stood as a limiting case, while specifically trained for administration, they were nevertheless loyal to the Sultan rather than other notable families.  


� Kuran (2001) contrasted the operations of the Medici, Bardi, Peruzzi or Fugger enterprises with Islamic partnerships to indicate how and why the former led to intergenerational growth while the latter were unlikely to endure. 


� There are of course wide variations, Turkey, as a result of geography and history has large factories and encourages nationalism, its own, not that if its Kurdish population.  The UAE has a successful and growing airline. But as Lewis (2002) notes, save the oil industries, there is less production in Islamic countries than in tiny Finland where one company, Nokia, produces more cell phones than any other company. 


�There were of course many variations insofar as Islam was embraced from Africa to China. 


� In the 40+ years from the time Japan was opened to the West, there was an overthrow of its feudal system, the Tokugawa Shogunate, and it became a world power, defeating the Russian navy. Following WWII, many Buddhist, Confucian and/or communist societies would modernize and ascend. 


� Ironically, the canon technology originally developed by the Chinese was first introduced to Islam in the overthrow of Baghdad in the 13th century, and later improved. See A Brief History of Rocketry, http://science.ksc.nasa.gov/history/rocket-history.txt.  


� There are of course wide variations, e.g., women have more equality in “secular” Turkey, Iraq or Syria than in theocratic Iran, conservative Saudi Arabia, or Kuwait. 


� Similarly, the affluence of Malaysia is largely due to the Chinese, thus one of the factors that enables Muslim countries to prosper is ethnic and/or religious diversity  


� One may generalize that modern fundamentalism of the 20th Century, as a theologically based resistance to the threat of modernity is a historically specific moment of a tendency for religious doctrines to become more rigid, dogmatic and orthodox in face of challenge (see Marty 1994).


� At the time of the American war against the Taliban, it was feared that the opposition by Pakistani fundamentalists would overthrow Musharef’s pro-US government. Yet as it turned out, less than 5% of the population strongly opposed the US, mostly tribal Pashtuns ethnically related to the Taliban. 


� Again we must note that there are 50 Muslim societies/states with wide variation across and within states. While Turkey, Lebanon, Jordan and Bosnia may stand at one extreme of moderation, even in such places, the countryside is often far more conservative.


� Of course much like the West, there had long been erotic art and literature, but not typically part of the popular culture.  


� It should however also be noted that in many Muslim societies, there are many people who enjoy the decadence and sexuality, e.g., the most popular program in Iran was Baywatch and within a short time of the fall of the Taliban, TVs and satellite dishes began to appear. 


� Terrorism more often than not fails to achieve its goal. 


� Consider the anthrax scare.  A few days before this was written, Palestinians deployed a spiked form of C-4, as magnetized particles that destroyed an Israeli Merkava tank, the best armored tank in the world. 


� We should of course remember that this toleration for difference has varied by time and social class, etc. scholars are more tolerant than shepherds. 


� It’s been suggested that the Saudi peace initiative was aimed at gaining Israeli investment and expertise.


� This is not to ignore the terrorism of the chic in which people from privileged classes renounce their advantages and become terrorists, e.g., Bill Ayers, Patty Hearst or Osama Bin Laden


� As is noted below, ressentiment cannot really be alleviated through revenge. 


� We will note that denial and blame are typically used to deflect considerations of one’s self and thus much of the anger to the Great Satan, the US, and Almost as Great Satan, Israel, is an attempt to concretize the consequences of more abstract factors and INGO’s such as the World Bank, IMF, WTO etc. This is of course not to deny the many oppressive and odious actions of the US and Israel.  


� This is not to slight the great injustices done to the Palestinians by the Israelis. 


� This pattern can be seen in many other religions, e.g., marginal status Christians embracing religious justifications for racism, sexism, and even the murder of secular “sinners” like abortion providers. One can read the Quran in ways  that stress harmony and forgiveness as well as jihad to the infidel. 


� We are not suggesting a psychological basis for terrorism, indeed most studies suggest a “banality” of terror, most terrorists tend to be relatively normal people, free of evident psychopathologies.


� It is worth noting that most terrorists tend to be unattached males, typically blocked or thwarted by limited alternatives, prejudices and/or injustices. 


� Hamas sacralizes it martyrs and commemorates their pictures and their deeds. Moreover, their families gain respect and are very well taken care of financially. 


� In 1920, Weber suggested that without a Protestant tradition of individualism and decentralized, democratically administered churches, Communist Russia, with its legacies of Tsarist and Orthodox hierocracies would itself become a huge, rigid bureaucratic state that would fall under its own weight.


� It seems as if Osama Bin Laden will not rank with Hannibal, Alexander, Napoleon or Patton. It seems he expected a massive military response and ground invasion by US forces that would ignite anti- American sentiments everywhere.  


� Iran is a good case in point where the conservatives are fighting a losing battle with the modernists supported by growing numbers of young people. 


� See Lenora Todaro. “The WEF's Corporate Moguls Debate Their Role as Unelected World Leaders.” Village Voice, February 8, 2002. Online: � HYPERLINK "http://www.villagevoice.com/issues/0206/todaro.php" ��http://www.villagevoice.com/issues/0206/todaro.php�. 


� In the West, close examination of the Bible and its historical roots was the prelude to the Reformation and Enlightenment. 





