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Where wind carries the smell of the crematorium

And a bell in the village tolls the Angelus,

The Spirit of History is out walking.

He whistles, he likes these countries washed

By a deluge, deprived of shape and now ready.

A worm-fence, a homespun skirt is pleasant to him,

The same in Poland, in India, Arabia.
 

Introduction
In Algeria and Poland religious citizens mobilized peaceful but radical resistance to authoritarian, secular, socialist, and bankrupt states in the 1980s.  Similarly committed to public and social justice, Catholics and Muslims protested political exclusion and economic corruption.  Polish and Algerian ruling elites, in turn, relaxed their regimes.  Catholic Poles gained rights as workers in independent unions to bargain with the state.  Muslim Algerians gained rights as voters in independent parties to run against the state.  Algerian and Polish activists espoused deep social and political threats to the status quo.  As Algerian voters and Polish unionists increased their power their governments panicked, finally declaring martial law.  Polish Catholics remained pacifist but Algerian Islamists declared war.  Why? 

My essay answers this puzzle in a way perhaps relevant to avoiding further religious violence.  Too many theories rely on imprecise terms:  Islam, Catholicism, globalization, or tyranny.  Such abstractions cannot chart the peaceful or violent choices of religious dissidents.  Religious adherents who seek human security by confronting states or dominant classes develop strategies specific to their experience.  That experience involves complex social identities and institutions, not a direct conflict between “religion” and state.  The ideologies of public religion are shaped by non-religious identities:  culture, ethnicity, work, geography, parties, and the like.  So every religious movement is unique, shaped by religious and secular resources, ideas, and institutions in the demands they make and constraints they face.    

This religious complexity matters because of how violence emerges.  In simplified form, my claim is that religious dissent turns violent when activists are dehumanized.  Dehumanization occurs when a coercive political system prevents opponents any means for realizing their ends.  Thus, the availability of secular means for achieving religiously framed ends will minimize violence.  Poland’s Catholic dissidents were also unified workers with enduring leverage over the state.  Algeria’s Muslim clients, having gained and lost the vote, surrendered their political power altogether.  Poles continued to experience citizenship, but Algerians were stripped of their effective citizenship while impoverished and politically repressed.  Thus Algeria’s Islamist path confirms what is poorly grasped about Palestinian, Uzbeki, Chechnyan, Uighur, Pakistani, and Afghan militancy:  states creates violent Islamists by dehumanizing peaceful Muslims.                  

Puzzle
Why did martial law, reversing political liberalization, sustain Poland’s “self-limiting revolution” (1981-) but trigger Algeria’s religious radicalization and slaughter (1992-)?  Why did Algeria not go the way of Poland?  Poles and Algerians had reacted similarly to recession and fiscal crisis:  going on strike, taking to the streets, and demanding profound reforms.  Both peoples appeared to be part of the heralded democratic wave in which civil society was overthrowing authoritarianism everywhere in the late 1980s.  Algerians indeed found inspiration in the communist implosion for their electoral campaign against their military dictatorship.  But the Algerian state cancelled the Islamist-led elections and attacked activists, provoking an Islamist-statist war.  As East Europe went in peace, one scholar articulated the puzzle: 

The seizure of power by General Jaruzelski in 1981 may be seen as the first step in the transition to democracy, a decade…in which the armed forces and the police were pitted against Solidarity and large segments of Polish society were ‘mobilized’, and civil society began to create political space for itself.  Could the aborted elections in Algeria and the seizure of power by the military and technocrats signal the beginning of a similar transition?  I believe that the answer is no, because the FIS, aside from its popularity, in no way resembles Solidarity.

But why didn’t the Front Islamique du Salut (FIS) resemble Solidarność (Solidarity)?  Should the state be so casually exonerated, as if the Islamists alone failed the East European standard?  In the meantime, and especially after 11/9/2001, the mystery has only deepened.  Post-totalitarian states and civil societies like Poland’s have developed advanced capitalist-democratic systems while the Muslim world remains mired in authoritarianism, poverty, and jihad.  The clichés “the West and the Rest” and “Islam and the West” have finally morphed into “Islam and the Rest.”        

Algeria has become an exemplar of this generalized Muslim backwardness – aided by its murky status as the birthplace of French émigré scholars, site of Pontecorvo’s “The Battle of Algiers,” crucible of Fanon’s Les Damnés de la Terre, subject of American General David Petraeus’s doctoral research on counter-insurgency, and original wound of US foreign policy by Muslim pirates.  Taken more seriously since al-Qa’ida made inroads there, Algeria is now invoked in terms of the Arab or Muslim democratic “dilemma”:  Islamists given power produces Saudi Arabia, Islamists refused power creates Iran.  Again Poland stands in as the anti-Algeria for its robust, peaceful, modern civil society.  Another scholar asks:  

Where is the Muslim Solidarnosc?…The ideal of pro-democracy activism arising spontaneously from the shipyards of Gdansk stands for the hope that in every society, no matter how totalitarian or repressive, there are freedom-loving people who see clearly that democracy is the solution to what ails their country.  Yet such popular democracy movements are hard to come by in the contemporary Muslim world.

Similarities in Polish and Algerian politics, economics, and ethics make the contrasting outcomes more surprising still.  Algeria and Poland pursued rapid industrialization, urbanization, and command- economic planning including public welfare to incorporate citizens.  But here one distinction proves crucial.  Poland developed a labor-intensive political-economy that concentrated citizens in factories, mines, and shipyards.  Poland’s communist rulers gambled that they could bind citizen-workers in huge production sites to the state without risking autonomous labor activism.  In contrast, Algeria’s dominant elites developed a client-intensive system that fragmented citizen-clients, tying them as persons or interest groups to state patrons.  This “clientelist” divide-and-rule strategy prevented the kind of class-formation that Poland cultivated.  Clientelism enforced a asymmetrical dependency that gave the state, which owned the country, the pecuniary upper hand.  Polish workers and Algerian clients, equally dependent on public largesse, nonetheless formed different social ties among themselves and with the state.  In short, when the states suffered financial collapse, Poles retained their collective identity and economic position, sustaining their political power.  Algerian clients, on the other hand, severed from their patrons, were cut adrift from the state.  I will return to these dynamics in a moment.                  
Parallel to these contrasting corporatist models Poland and Algerian had analogous religion-state relations.  Polish Catholic and Algerian Muslim institutions predated the modern state and thus retained a veto power or limiting effect on absolute sovereignty.  The Algerian and Polish regimes negotiated and compromised with religious constituents throughout authoritarian rule and popular agitations.  They also tried to “co-opt religion” by creating official religious authorities to approve priests or imams or sanction sermons.  But Polish and Algerian religious organizations retained their autonomy, and popular support, to mediate between secular state programs and religious citizen demands.  In a sense church and mosque buttressed the state by competing with it for popular allegiance.  By providing social services and refuge for faithful and secular civil society they cushioned the blows of failed government policies.  Hence the religious organizations integrated adherents and state through mediation and separated adherents from state through protection.  Here it is important that Polish and Algerian religionists had primary religious ties, if not divided loyalties, to Catholic and Muslim influence from outside their countries.  
Algerian Muslims and Polish Catholics have similar conceptions of human security grounded in community obligation, private property, autonomous faith-based institutions, and egalitarian principles.  With their histories of imperial occupation and coercive centralization, Polish Catholics and Algerian Muslims are nationalistic and jealous of self-determination.  Their conservative, rural social roots drive their desire for “traditional” education and family planning.  Catholic and Muslim resistance to corrupt political and economic elites motivated the slow jockeying with, and eventful mass protests against, the state.  Thus Catholic and Muslim landowners defeated socialist land reforms that threatened religious endowments and compelled the “atheist” states to expand church and mosque construction.  Church and mosque offered education, cultural life, social support, and spiritual counsel, and so constituted a form of parallel state.  At the same time Catholics and Muslims pressured the secular commons “from without” believing the public sphere must accommodate religious values.  In Algeria and Poland religion was thus always public – inseparable from public policy.  Church and mosque held ultimate juridical authority in Poland and Algeria, signaled whenever the states violated it.  Algerian Muslims and Polish Catholics were social conservatives committed to sacred duties and moral economies.  When political corruption, military violence, and economic suffering threatened their institutions and constituencies Catholics and Muslims radicalized.  In terms of the puzzle of Polish peace and Algerian violence, it is significant that before martial law Polish Catholic demands for change were more radically threatening to state rulers than Algerian Islamist demands.  Polish revolutionaries wanted to dismantle, where Algerian Islamists wanted, less ambitiously, to seize, the social structure that oppressed and impoverished them.    
Adding to the puzzle, peaceful Algerian and Polish dissidents suffered similar state coercion.  The states had granted Polish workers union rights and Algerian clients voting rights in order to stabilize their rule by dividing the opposition and preventing radicalization. But when Solidarity and FIS challenged the regimes’ very legitimacy rather than consolidating the dominant order, the states arrested, tortured, killed, or interned in concentration camps political opponents.  Dissidents recalled centuries of colonization and partition, bitter struggles for religious-national emancipation, horrific assaults by great European powers, and the decimation of their proud populations.  So the states had become the enemy of the nation and its bravest souls, compounding the popular moral contempt incurred by political and economic corruption.   In and beyond Poland and Algeria, Catholics and Muslims had long fought peacefully and violently, in turns, for self rule.  Hence peculiar Roman Catholic or Islamic scriptural doctrines or cultural mores do not explain Poland’s Catholic non-violence or Algeria’s Islamist violence.  And it must be explained as Algeria’s bloodbath still shocks the conscience:  villages slaughtered, women raped, children bayoneted.  All this erupted just after the orderly collapse of communist tyranny.  Indeed, Poland’s Church-Solidarity pacifists and Algeria’s Islamists have become polar paradigms of anti-authoritarian agitation.  But why, then, did these similar Algerian and Polish conditions produce such extremes of human being?       
Argument

All states create political systems that endow citizens with distinctive resources for political activism.  In the US active citizenship stresses voting, in Sweden it includes capital-labor bargaining, and so on.  Political systems use citizen resources (voting, bargaining) to channel communication and coercion between government and citizen.  Poland politicized citizens as industrial workers, meaning that massive work sites were both productive and political operations.  The Algerian state, in contrast, tied its citizens to the state through clientelism:  a network of state patrons and nonstate clients trading goods and support.  Polish citizens were activated politically as workers, Algerians as clients.  Under the same authoritarian political regime, Algerians and Poles became different kinds of citizens with distinct political, systemic resources.  When aggrieved, Polish workers would go on strike; Algerian clients would withdraw from patrons.  

Political systems based on worker-citizens and client-citizens differ in other ways relevant to the mystery of dissident violence.  First, workers have more leverage than clients over states because strikes can paralyze the economy while disloyalty to patrons cannot.  Indeed, in Algeria clients had virtually no power to compel state-connected bureaucrats or entrepreneurs who could simply turn to other clients.  The Polish state could hardly turn to some other working class when the one it had, and depended on for its survival, withheld its labor power.  Second, worker-citizenship fosters horizontal, cooperative, and collective social identity and allegiance; unionization reclaimed civil society as class consciousness.  Client-citizenship, though, cultivates vertical, competitive, fragmented individuals or groups without associational or conscious agency.  Third, in addition to different social strengths and sociological profiles, workers and clients diverge existentially.  This just means that under state fiscal crises – when governments cannot afford welfare or investment – workers remain at work and thus a potent social force but clients lose their patrons and thus all their political resources.  Work endures whereas patronage breaks down under regime bankruptcy; Polish workers remained active citizens within the socio-political-economic system but Algerians did not.               
These differences forged Algeria’s war and Poland’s peace.  During the liberalization prior to martial law, Poles and Algerians demonstrated, advocated, and organized enormous public campaigns with peaceful cooperation, suggesting that opponents were cohesive no matter their form of citizenship or political resources.  However, Algeria’s protests and FIS’s campaign amounted to strategic alliances of contentious factions, unlike Poland’s unified labor, church, and intellectual movement.  Likewise martial law in both cases might appear to deny the strength of Polish and Algerian citizens against the state.  In Poland, however, the military was forced to bargain with Solidarity because it required full productive capacity for the economy and its own interests.  In Algeria the military, bureaucracy, and capitalists dispensed with their superfluous clients and set about “eradicating” the Islamists.  Finally, the survival of Polish work and dissolution of Algerian clientelism meant the continuation of Polish political agency and the political-systemic disappearance of Algerian citizens.  
Algerian Muslims and Polish Catholics protested and mobilized against tyrannical corruption.  They asserted similar religious commitments to social, political, and economic justice but as different kinds of citizens in secular political systems.  Algerians, unlike Poles, became dehumanized paupers.  Their experience of fragile and revocable citizenship – not dictatorship, martial law, or state coercion per se – drove Algerian Islamists to declare war.  Polish activists sustained their peaceful, democratic ethos on their effective, indispensable, and enduring worker-citizenship.  I infer from this that it is effective political citizenship, or systemic subjectivity, that decreases the likelihood of religious war.             
Case Studies
Algeria

Whenever “Algeria” became a state or identity
 Islam was already there.  Algerian Muslims lived in social networks of self-ruled saintly lineages or Sufi “brotherhoods.”  These Islamic mini-states fended off Ottoman and French coastal occupiers from 1783 until exhausted around 1871.  By WWI Islamists had been pacified, co-opted, or suppressed.  French colons fragmented and capitalized the indigenous, undermining Muslim moral economies and religious autonomy.  Islamist activism followed growing urbanization, impoverishment, and emigration among natives.  After WWI Algerian nationalists and Islamists disputed acceptable arrangements with France.  But colon-Algerian-French atrocities after WWII augured the horrific war of liberation (1954-1962).  The Front de Libération Nationale (FLN) combined Islamist rhetoric, internal repression, and proto-state administration in fighting France.  At independence Algeria declared its “Islamic-Socialist” coalition of women, Berbers, Islamists, peasants, workers, state-developers, bureaucrats, and the military (1962-1979).  

Algerian elites made good on their victory by nationalizing industry and agriculture, “Arabizing” schools, uniting Berber-Arab parties, appointing women legislators, and espousing postcolonial solidarity.  The state, courting private groups with discretionary favors and public constituents with social welfare, was a military regime based on clientelist reciprocity.  Bargains between client-citizens and state-patrons managed social conflicts for two generations.  Import-substitution and capital-intensive industrialization, urban-biased oil-wealth distribution
, and gifts to influential clients balanced disparate demands.  Algeria financed its insulated socialism with oil rents and commercial borrowing.
  This project began collapsing before the mid-1980s oil glut, global recession, and state fiscal crunch discredited the political-economy.
  By 1984 non-agricultural employment had reached 2,555,000 but, repeating a century-old pattern, “this impressive growth was inadequate to absorb all the new urban job seekers.  Unemployment…remained very high during the expansionary phase of import-substitution industrialization – 22 percent in 1977 and 18 percent in 1984 – and rose to 24 percent in 1990 when state-led development was in serious crisis.”
  Algerians began to mock the state’s parasitic nationalism, classless industrialization, and state capitalism as incoherent utopian fantasies that abandoned most of the population to their crowded apartments, dead-end jobs, or to “holding up the walls”
 with nothing productive to do in their growing slums.    

This policy agenda of rapid economic and political modernization without autonomous civil social forces paralleled efforts to woo powerful Muslims.  In an exemplary incident, similar to events in Poland, the state, pursuing agricultural socialism, implemented a land-reform and -allocation scheme in the early 1970s.  The state had tried “limiting the Algerian landlords’ property to twenty hectares.  The rest would be bought by the state and distributed to peasants who were organized in cooperatives…[the rural Sheikh] Soltani issued a fatwa declaring land reform un-Islamic…[decreeing] that prayer performed on nationalized land would not be accepted by God.  They [allied] with petty intellectuals and landlords who financed them.”
  The FLN and state bureaucracy withdrew from the countryside, ceding control of peasantry to traditional leaders, holy men, and rural power-holders.
  Similarly, ruling elites caved in to Islamists on the state’s official commitment to gender equality.  In 1962 the National Assembly had ten (of 196) women but by 1982 it had none.  At the time, the state was growing anxious about the Islamists who were staging mass rallies and fighting with secular students on campuses.
  As a pacifying gesture the state passed in 1984 the notoriously patriarchal Family Code comprehensively domesticating women against furious feminist protest.  Likewise, the Algerian state flattered the Islamists by extending Arabic language-teaching to secondary schools.  This merely postponed the reckoning of Islamists and secular, Francophone ruling classes as the former reached French-language levels of administrative/professional training or careers.  Finally the Algerian state facilitated construction of a great profusion of mosques, hoping to secure conservative Muslim support against any potential Islamist aggression.
       

Algeria’s patron-client balancing-act, mixed economy, and exclusive state apparatus were in peril by the mid-1980s.  Islamists, Berbers, women, the poor, workers, capitalists, professionals, bureaucrats, writers, academics, and students demanded incompatible changes.  Economic reforms, launched in 1979 had diminished state resources when oil prices plunged in 1985-6.  Public enterprises were being phased out for services, small industry, market deregulation, and an expanded private sector.  “As elsewhere… economic liberalization led to greater inequalities of income, increasing unemployment and more obvious corruption, while cuts in subsidies and imports were a stimulus to inflation, currency depreciation and the growth of a black market.”
  These changes – not least the prolific black market controlled by wealthy entrepreneurs – smacked of corruption, but elites were indifferent to resentment.  “[I]n the midst of [this] economic and managerial crisis, a few people succeeded in not only increasing their wealth but also displaying it in the form of late-model cars, new villa construction and new businesses.”
  Algerians “want[ed] to know, as one student bitterly stated…why more than half of them are jobless ‘while we earn billions per year from natural gas, and [the former head of the ruling party] lives like a king’.”
  Protests culminated in the tumultuous October 1988 riots.  Islamists commandeered the uprising, as Hamas had in the Palestinian intifada to which Algerian was often equated.  The state brutally attacked demonstrators, killing hundreds.  Note that these protests, riots, and organization were all ad hoc, improvisational, and exhorbitantly public.  No existing social site, such as factories, organized the opposition in disciplined, state-centered ways. 

The state and Islamists acted quickly.  The regime opened the political system to competition in 1989, amending the 1976 Constitution to legalize parties and free expression.  Islamists organized a party, the Front islamique du salut (FIS) [Ar. al-jabha al-islamiyya lil-inqadh].  In July the National Assembly established procedures for official party registration.  Political parties of all kinds sprouted forth, though the Islamist opposition remained dominant.  As one commentator notes, 

Algeria was a classic harmonic state.  For nearly 30 years, its generals and ruling-party hacks had been absorbing all potential opposition into a quasi-socialist order that celebrated the alleged harmony of ‘the Algerian people’.  Islamic leaders and institutions were drafted into this hegemonic project, thereby ironically ensuring, in the wake of liberalization, populist Islam would emerge as the counterhegemonic force [against] the corrupt rule of a minority that was more French than Arab, or more Berber than Muslim.

Indeed 1989 is the pivotal date in modern Algerian history, but not due to democratic and constitutional reforms.  Rather, this was the year the Islamists formed an opposition party and launched their campaign against the military regime which responded by intensifying the very market and security apparatuses so many Algerians Muslims – Islamist and otherwise – resented so deeply.  Indeed, this period inaugurated Algeria’s Realpolitik state of exception:  

[T]he moment one accepts that the single most important locus of power in independent Algeria has been the army, the fact that its commanders were no longer members of the Party of the FLN from 1989 onwards can no longer be ignored as a side issue, let alone seen as positive in itself, for it meant that they could no longer be held to account in any political institution whatever.  In 1989 they withdrew from the Central Committee of the FLN and in July 1990 they forced President Chadli to surrender the defense portfolio to the then Chief of Staff, Major General Nezzar; from that point on, they were a law unto themselves to a 
degree which was without precedent since 1965.


On 27 June 1991 legislative elections were scheduled.  Street clashes occurred when the state tried to manipulate voting methods.  General Khaled Nezzar postponed elections and had Islamist leaders Madani and Benhadj arrested.  This affront prompted a tense meeting of Islamists who narrowly decided to continue in the democratic process.  This decision was remarkable, as Islamists dismiss democracy as “partyism” [Ar. hizbiyya], a secular distraction, even when their party leaders have not been arrested at random by the incumbents.  Cooler heads of state, too, prevailed.  Prime Minister Sid Ahmed Ghozali wished to proceed with the vote.
  President Ghozali called a summit with 45 political parties to diffuse political tensions just as the Gulf Crisis radicalized the Islamist movement.


It is important to emphasize that the Algerian state had converted its political system from client-citizenship to voter-citizenship deliberately to further state and ruling class elite power – not to surrender power or risk losing control.  The plan was to distract and divide regime opponents while entrenching the refined police state and market traders.  As elections proceeded without, or instead of, the social reforms Algerians were campaigning for, the strain benefited the Islamists.  “I voted for the FIS out of revenge,” said one voter in 1990; another:  “In this country [one has] four choices:  you can remain unemployed and celibate because there are no jobs and apartments to live in; you can work in the black market and risk being arrested; you can try to emigrate to France to sweep the streets of Paris or Marseilles; or you can vote for FIS and vote for Islam.”
  The Islamists were poised to win the national legislative elections in early 1992, having won local elections and already ruled in several towns.  Islamist government shocked Algerians secularists, and some Muslims, with its rigid regulations and puritanical codes.  The military, furiously anti-Islamist, canceled elections on 11 Jan 1992, banned the FIS, and declared martial law.  

The disenfranchised Islamists radicalized their views and strategies.  The annulled elections only updated the Islamist sense of battling corrupt “foreign” governors for over two centuries.
  By strategic compromise (1871-1 914, 1962-1979, 1989-1992), civil agitation (1920-1954, 1979-1992), or militancy Islamists had fended off domination by centralizing state-builders (1830-1871, 1945-1962, now 1992-).  Their critique fused democracy with western hypocrisy and authoritarian manipulation, especially given the generally positive response of other putative pro-democracy regimes.  As one Islamist leader put it, 
Ethics and human rights are subservient to interests; values are only necessary if they will bring to power ‘liberals’ (as in Eastern Europe), but they are dispensable if the result is power for the genuine and sincere children of the land, and an end to minority regimes that are the legacy of the colonial era.  To prevent the latter situation, prisons may be packed with political opponents and the state may resort to torture, economic deprivation and even rape, as has become official policy as evident in Amnesty International’s reports on Tunisia and Algeria.  Islamists today are the victims, repressed under the pretext – witness Algeria – of saving democracy from themselves.
 

In Jan 1992 a group of generals called the Haut Comité d’État (HCE) took over Algeria, declaring war on Islamists who deplored the hegemonic secular, military, and crony capitalist order.  9 February 1992 the HCE declared a state of emergency and 

five detention centers opened in the Sahara to hold thousands of FIS activists, including 500 mayors and councilors.  Special courts, which had been banned under the 1989 constitution, were reestablished to prosecute ‘terrorists.’…As time went on, the state closed down all the cultural and charitable organizations of the FIS and ordered the destruction of all unofficial mosques, which were popular with Islamists.  In 1992 and 1993, a total of 166 Islamists were sentenced to death.
  

These activists had participated in the state-called elections and had won a plurality if not a majority only months earlier.  Now “thousands of arrests were made and new judicial councils created to expedite trials began handing down death sentences with chilling regularity.”
  In 1993 Amnesty International “accused the Algerian government of having used torture since the installation of the state of emergency…; torture had ‘practically disappeared between 1989 and 1991,’ [but] was now being used against the ‘extremists’ and ‘was reported regularly in twenty detention centers.”
 


On 4 March 1992 the government banned FIS.  On 29 June President Boudiaf – recently recalled from exile to deploy his “revolutionary credentials” to repair the country – was assassinated.  On 15 July Madani and Benhadj received twelve-year prison terms by the Blida military tribunal.  In August the first indiscriminate terrorism occurred at the Algiers airport.  Total war ensued between Algeria’s Islamists and state in 1992.  The bloodlust was monstrous.  By 1994 the Groupe Armée Islamique (GIA) and state paramilitaries, equally hated by most Algerians, were massacring people with impunity.
  Fifty imams were murdered that year for condemning atrocities urged by mujahideen newly back from Afghanistan.
  By 1996 half of the 43,737 prisoners in 116 prisons were accused of terrorism, though Islamist and paramilitary groups imitated and infiltrated each other.  “The gravest development since 1993…was the almost daily killing of Islamists, either through manhunts or clashes during searches.  Many human rights organizations condemned the military regime’s use of torture, ‘disappearances,’ and the extrajudicial killing of suspected Islamists.”
  Fatalities by 1999 were perhaps 100,000, with impunity for the state, its death squads, torture chambers, and concentration camps.
  Massacres, executions, and disappearances peaked in 1997 when the Armée Islamique du Salut (AIS: military wing of FIS) quelled the violence with a unilateral cease-fire and the state called elections.  Militants are still fighting the state and have been only emboldened by the “war on terror.”
  The Algerian conflagration reflected an entrenched moral conflict between Islamist populism and ruling elites over the terms of social integration.
  Islamists had borne material privation and religious compromise as peacefully as they welcomed the change from client to voter political membership.  As fiscal crisis had vacated client-citizenship in 1988, electoral crisis had evacuated the new voter-citizen in 1992.  This time the state had no more decoys, so it attacked, further dehumanization Islamist dissidents, and guaranteeing bloodshed.   
Poland
The 966 baptism of King Mieszko I created the Catholic
 nation-state of Poland.
  By the 1700s Poland’s world-historical Liberum Veto gave every noble in parliament (sejm) a veto over royal decrees.
  Poland’s partition by Russia, Prussia, and Austria (1795-1918) seized upon this decentralized governance but deepened Polish-Catholic national identity and resistance.
  One recalls here Napoleon’s apocryphal comment to Balashof:  “What do I care for your allies?  I too have allies – these Poles…; they fight like lions.”
  External domination totalized Polish-Catholic nationalism:      

During the 150 years of national and political subjugation, the church fostered allegiance in the faithful to the collective bodies of nation and Church rather than to religion alone as a road to redemption.  Thus the loyal Catholic Pole did not…feel compelled to internalize principles of piety…His Catholicism, as the Church, was perceived in broad social, political, and symbolic terms…As such it became generally conservative, traditionalist, and highly politicized.
   

Polish Catholics learned that “rigid conservatism” better secured survival than “supple reformism” and that “it did not need temporal power to support and sustain it,…that it could even remain aloof from the secular rulers [if] it remained institutionally strong and in touch with the nation’s feelings.”
  Partition created a “‘culture of dissent’ that would be revived under the communist regime,” with the Church as “guardian and preserver of all that was Polish…:  the culture, history, language, and traditions.”
  Thus the great Polish romantics – with “their heroes and heroines larger than life” and “cult of Freedom” – “added a specifically Polish note of Catholic piety.”
  Hardly pacifists by creed, Poles resisted.   

During the century of statelessness and beyond, every single Polish generation has produced men careless of their own survival, who have risen with desperate courage against their tormentors.  The Warsaw uprising of August 1944 was but the last performance of a drama which was also enacted in 1733, 1768, 1794, 1830, 1846, 1848, 1863, 1905, and 1920.  On each occasion, if asked what they were fighting for, their reply might well have been the same:  for “a few ideas…which is nothing new”.
  


Poles’ sated their “unquenchable thirst for freedom [and] national independence
 briefly in the interwar period, when Catholic “moral prestige,” organizations, education, and unions flourished under Polish self-rule.
  The Church and state agreed the Concordat of 1925, swapping Vatican recognition and state voice in Episcopal designations for Church privileges.  Whether the Church and intelligentsia found common ground, especially under Piłsudski’s creeping dictatorship, is debated.
  Polish sovereignty, of course, ended with the Nazi invasion, whose attacks on all intellectuals slaughtered a third of the clergy, destroyed minorities communities, and homogenized Polish religious identity.  From 1944 to 1956 the Church and communist party-state forming under Soviet suzerainty jostled for power.  Communists
 hoped to co-opt Catholics with optional privileges, a dynamic that typified their relationship.
  In 1949 the Church proscribed the sacrament to Party members; the state nationalized Church land, confiscated the Church’s welfare agency, censored Catholic publications, eliminated religious teachings in school, and pulled chaplains from prisons, hospitals, and army units.
  After a thaw in 1950 a harsh repression in 1953 led to a thaw in 1956.


That year was a turning point.  Strikes in Posnań forced “changes in party leadership, institutional adjustments, and important concessions to the Catholic Church.”
  Cardinal Stefan Wyszyński, released from jail, allied with Władysław Gomułka, now head of state.
  The party sought “acquiescence from the Church hierarchy in return for certain concessions.”
  Catholics could found “clubs of intelligence,” ran for the Sejm, and formed, most tellingly, an independent group called Znak, a collection of Catholic and secular intellectuals and artists that signaled the coming alliance of Catholics and activist intellectuals.
  Catholic popularity and the party’s patience were tested right away with the tour of the Black Madonna (1957-1966), “seen by virtually all Polish Catholics,” that “strengthened social integration on local and national levels and rejuvenated the religiosity of the Poles…[T]his spectacular ceremony…defined the cultural frame of the conflict between the Church and the state for decades to come.”
  Thus 1956 marked the Poland’s “de-Stalinization” – the replacement of ideology with realism and pragmatism eventuating in Solidarity and the mass uprising of 1980.
  As important, Posnań set a precedent:  

The Polish crisis in 1980-81 was the culmination…of political crises that occurred periodically after 1956 and led to unexpected popular protests and abrupt leadership changes (since 1956 virtually all Polish top leaders had been deposed as a result of unrest) as well as to further erosion of the Stalinist party-state.

Since 1956, in fact, repeatedly changes “of leadership and policy resulted from labor protests.”
  After   
student protests of 1968, the church publicly supported the opposition by publishing their articles in the Catholic presses and, “on behalf of the episcopate demanding the release of arrested students, an end to ‘drastic’ methods of investigation and punishment, and…truthful reporting.”
  By 1970 the opposition was beginning to braid Catholics, intellectuals, and labor into a cohesive logic of dissent. 

Ferocious worker protests and state coercion after price hikes in 1970 inaugurated a decade of Church-state wrangling, labor mobilization, intellectual and professional advocacy, desperate economic development and collapse, and the Solidarity uprising.  Replacing Gomułka, Edward Gierek increased investment, foreign borrowing, and price stability; income, infrastructure, and welfare improved.  Gierek hoped that economic growth would help “normalize” state ties to the Church, workers, and intellectuals whose interests in radical reforms were converging.  Discrete incentives to each group supplemented the general advances.  For instance, the state restored to the Church properties in the “recovered areas” that the communists had held since 1950.
  Later the state opened “informal” channels to individual workers to appeal for state largess.  “Worker pressure could…be…leverage to help extract additional resources from hierarchical superiors unresponsive to more orthodox methods.”
  But these cheerful programs and reconciliations were devised precisely to prevent the profound reforms demanded by dissidents.  Just as Algerian elites had abruptly offered elections to social activists to divide and distract them, Polish elites placated opponents with public and private benefits based on doomed policies.  As Bauman puts it,  

The whole failed political strategy of Gierek’s regime was founded in legitimizing the socialist order as one aiding and abetting personal gain and self-interest and pandering to ever growing consumer desires [and] dismantling the vestiges of the welfare state cultivated under Gomulka.

By the mid-1970s growth and real wages were plunging, prices and debt
 rising.  When protests and strikes, notably in Radom and Ursus, were repressed in 1976, Catholics, workers, and intelligentsia formed a diverse opposition.  Workers and the Church were a good cop/bad cop team; labor threatened production and the Church threatened legitimacy.  In 1977 Cardinal Wyszyński publicly denounced the “daily humiliations” of those lining up the get “essential needs of the people” by apparatchiks obsessed with “top performance of production.”
  At the time, the Committee for the Defense of Workers (KOR), “socialists and liberals, Catholics, Jews, and nonbelievers,” organized to defend “a simple and profound belief in human freedom.”
  Two dynamics were at work in all this.  First, a Polish consensus on dignity and rights united the Church, intelligentsia, and workers, with material and ideological foundations.
  Second, the Church complemented more than echoed workers and KOR radicals and militants.

As Catholics accused the communists of violating Church property and education rights in 1976, the state attacked its funding sources and proposed a loyalty oath.
  The state’s Religious Affairs Director pronounced, “While allowing the Church to function, we will never go back on our principles…We will never permit the religious upbringing of children.  If we cannot destroy the Church, we shall at least stop it from causing harm.”
  But mutual respect, or interest, prevailed.  Mieczysław Rakowski, the “voice of Gierek,” vowed:  “If the leaders of the Catholic Church in Poland will continue…a policy of cooperation as opposed to confrontation, and if they will take an active part in building our socialist fatherland, then the Marxists will certainly be ready to help settle problems which still exist today.”
  The “established pattern” of “the Church’s behavior” held:  bridging citizen and state in exchange for concessions to the Episcopate.
  Note that the Church, workers and intelligentsia allied in a complex public sphere across distinct institutional and ideological interests and religious identities.  Catholic workers and believers pose a double threat to the state while twice providing human security to the Polish people.  Such a dual strategy was impossible in Algeria where public religion lacked any material leverage against the state.  

Boosted by the visit of Pope John Paul II, formerly Cardinal Karol Wojtyła, in 1979, the Church by the Solidarity uprising was a state-within-a-state with “virtually unlimited socio-cultural power” and twenty-seven diocese; 7,556 parishes; 15,444 priests; forty-two monastic institutes with 4,207 priests and 1,477 brothers.
  A visitor measuring continuous rule and popular legitimacy might have reckoned the Church was the Polish state taken over by a band of corrupt thugs.
  Discontent reached its height in summer 1980 with Solidarity’s “rebellion of the masses”:  a “populist…egalitarianism…that was rational within the confines of an irrational system because it was the only way to deprive the political system of legitimacy.”
  On 14 August 1980 the Gdańsk shipyard, led by fired electrician Lech Wałęsa and other supporters of the sacked Anna Walentynowicz, struck.  Ten million workers organized – galvanized by Church and KOR support, urban and rural work-sites, and past successes in changing state policies and politicians.  But “this time, unlike 1970 or 1976, the strikers did not pour out into the streets or attack local Party headquarters; they occupied factories and formed strike committee.”
  It is often thought that because Solidarity was peaceful it was not radical, a confusion that minimizes how radical their pacifism was.  Solidarity was 

a total social movement aiming to change all aspects of public life…But it never sought to seize power:  it concerned itself with institutional reforms, trying to install competent and hard-working managers in industry and wanting to see the freedom of the press respected and censorship abolished…a popular movement which behaved like a legislative assembly infinitely anxious to respect legal procedures.

For this civil-social radicalism and institutional conservatism Solidarity received public religious support.
  On 22 Aug, the Church issued a communiqué stating, “The general council of the Episcopate expresses its esteem both for the workers on strike and their committees, and for the authorities for having prevented disturbances of public order.”
  The Gdańsk Agreement (31 Aug) legalized independent trade unions, rendering the movement nationally efficient; “when Solidarity called a warning strike, the strike call was followed in the remotest corners of the country:  in the tiny station buffet and the village pub as in Ursus or Huta Warszawa.”
  Poles proceeded to taunted the state with “an endless parade of political meetings, mass rallies, and private discussion[s about] anti-Semitism in Poland, the theory and practice of union democracy, or the proper income of steelworkers as a percentage of gross national product.”

          On 13 Dec 1981 the Polish state imposed martial law because, said vice-premier Rakowski, at Radom (3 Dec) Solidarity

said, behind closed doors, that they should openly ask for power…Radom simply scared us…They had gone completely crazy.  On November 28, when Jaruzelski tried to pass an Emergency Powers ct to stop the strikes and asked Solidarity leaders to restrain themselves, the answer was a huge fat laugh.  They said, ‘If the government makes a special law against strikes, there will be a general strike’.

As in Algeria, the Polish state arrested, interned, and tortured its opponents.
  Government concessions alone do not explain the subsequent pacifism of the opposition of labor, intelligentsia, and religionists.  The state, under the General Wojciech Jaruzelski, passed minor reforms. While the state returned work councils power to government ministries, workers retained leverage at the firm level.  The private sector also grew, with employment up from 271,000 in 1980 (5.2%) to 717,000 by 1989 (14.7%).
  In 1982 “as a concession to Poland’s growing democratic movement,” the state amended the 1952 Constitution to form “a quasi-judicial body similar to existing European constitutional courts,” to function as long as it did “not challenge [the state’s] most fundamental assumptions.”
  

But church-state reciprocity was changing.  On 8 Nov 1982 Jaruzelski and the Vatican announced a Papal visit, a “tactical concession…to torpedo the strikes and demonstrations ordered by the Solidarity leaders.”
  The Church, which had negotiated a strike in February 1981, described itself as the voice of reason and calm with an adjudicating position between labor and the state.
  In the wild, proliferating performances of citizen and state in authoritarian regimes, neutrality is a weapon.  Indeed, the Church was central “in the defense of society’s subjectivity…

It is the mainstay of all forms of public life (even for nonbelievers), both in direct contacts among 

people and organizationally.  What is more, the experience of Solidarity has proved the church’s new ability to participate in the formation of a mass labor movement [and activities of] the most creative groups of the intelligentsia.

Despite Poland’s cruel martial law the braid of resistance that united the Church, Solidarity, KOR and other Catholic and non-religious Poles was tight and conscious, long before 1989, of its victory.  
Policy Inferences

Most people nowadays are more preoccupied with Islamist militancy than with Catholic pacifism, although, I have suggested, understanding violence entails explaining peace.  My main concern has been, then, to draw lessons from this comparison about how to avoid Islamist violence rather than defeat it.  I can only hope that my account of political dehumanization and religious violence is at least clear; small-number case-studies may be suggestive, provocative, or even persuasive, but not dispositive.  Another, perhaps more intuitive approach to the puzzle would be to explain war and peace among various Muslim polities, but I chose otherwise for several related reasons.  There is now a large comparative literature on diverse forms of Islamism.  Those genuinely interested now know that Islamists abjure violence when afforded rights or political inclusion.  In Jordan, Yemen, Turkey, and Lebanon peaceful Islamists have effective citizenry, unlike Islamist militants in Gaza, Algeria, Chechnya, and Uzbekistan.  One policy recommendation leaps out:  to avoid violence do not politically exclude or militarily attack Muslims, especially qua Muslims.  Finally, I ignore other Muslim or Arab states in this essay because I wish to highlight forms of effective citizenship or political affirmation outside the either/or of democratization/ despotism that delimit most discussions about Islamist populism.  Given risks of abrupt liberalization and yet the need to reform, we have to consider alternative or mid-term options for including or, in my terms, politically humanizing Islamist activists.  Poland’s recent history shows that a humane, peaceful politics can operate in alternative sites as valuable as, or on the way to, the voting booth.


A second policy comment involves religious definitions of human security more directly, notably the dilemma of incompatible desires for the design of political institutions or the public sphere.  There is a common sense that religious motivations are more intractable than secular motivations because they draw on irrefutable beliefs in “other-worldly” laws or authorities.  What is specific to religion, says this view, is that no worldly progress or program could satisfy the religious person or movement.  As an addendum, it is felt that because they value the after-life more than this life, religious adherents are peculiarly immune to rational politics; hence the anxiety that deterrence will not work against the Iranian regime because as “radical” Islamists they are motivated like suicide bombers.  We have good empirical grounds to doubt any schema that isolates religion as a distinctly anti-humanist form of thinking or acting.  But suppose that religious faith, as a basis of values or knowledge, has unique policy relevance.  If certain groups are determined to realize religious edicts based on doctrinal or absolute convictions and invisible authorities, secular policymakers feel confused with good reason about how to proceed with them.  
But I would urge practitioners, journalists, and academics to situate religion in, rather than oppose it to, the secular world.  It is not a paradox that “religion” cannot explain religious activism anywhere near as well as the mundane circumstances in which it occurs.  Religious activists generally pursue attainable goals in a consistent and legible way – in this sense in a secular way.  We may come to grips with divine or spiritual perspectives as they evaluate or intervene in secular politics if we remember that: 

(  religion reflects a human need to transcend the empirical world, usually to give it “meaning”

(  giving the world transcendent meaning entails endowing it with ethics, usually moral codes 
that bind individuals to their societies 
(  religious ethics responds to and forms in the social world

This list is not an answer key, obviously, to hard ethical debates but a way to get at the mixture of faithful conviction, worldly experience, and social definition that define most people – religious and secular alike.  Recognizing this commonality is radical because it demands that we also recognize potential movement and reactivity in all moral and political life to changed circumstances.  These insights bring us to reject the politics of invulnerability and engage official Islamist enemies as the Algerian state refused to do.  

On September 11, 2001 we learned we can no longer safely pick and choose Saudis, Palestinians, Lebanese, or Taliban in the old imperial game of Good Other/Bad Other.  Algerian rulers learned this in 1992.  They had demonized Islamists conceptually so it was only natural to dehumanize them politically.  Writing as an American in America, for the moment, this is the lesson I take from Algeria in the light of Poland.  The United States must accept as its equals Hizballah, Hamas, the Taliban, and Iran whose very existence is twinned with American militarism, capitalism, and nationalism.  The US, like Algeria, must choose between those projects and reconciliation with Islamists – either absolute sovereignty or peace with Muslims.  
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