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1 Introduction

1.1 An approach to postsecularity

This is a book about the hopeful possibility that emerging geographies of post-
secularity are able to contribute significantly to the understanding of how
common life may be shared, and how caring for the common goods of social
justice, well-being, equality, solidarity, and respect for difference may be ima-
gined and practiced. Although the religious and the secular are often defined as
binary opposites, our discussion in the book explores alternative configurations
of these terms. We regard religion to be conditions of being and cultural systems
of belief and faith-practice that seek imperfectly to interconnect humanity with
the spiritual and the transcendental. We regard the secular as a political project
to deny religion a place in the affairs of state; an imperfect social structure
designed to limit conflict by privileging universal human rights above any reli-
gious demands. In these terms, then, religion is nether cancelled out, nor taken
over by an increasingly secularised society. Rather, over time the religious and
the secular are becoming co-assembled in interesting new ways.

Over recent years, the notion of postsecularity has emerged across the human-
ities and social sciences both as a description of the social, cultural, and political
re-emergence or new visibility of religion in the urban public sphere (Beaumont
and Baker 2011), and as an analytical frame through which to re-examine the co-
production of religious and secular domains in ways that depart from the secu-
larisation thesis (see Olson et al. 2013). Drawing on formative ideas from Jurgen
Habermas and Klaus Eder, the concept of postsecularity reflects both instances
of a vigorous continuation of religion in a continually secularising environment,
and a more general rise in public consciousness of religious discourse and social
action. Despite evidence of a continuing linear movement from ‘the relatively
religious to the rather secular’ (Woodhead 2012, 374), it is now clear that reli-
gious identification, belief, and practice continue to be influential, albeit in
Western nations often in a more vicarious form involving believing but not
belonging (Davie 2015). Contemporary religion, then, concerns myriad and
increasingly pluralised sites of subjective and subaltern cultural reproduction as
well as more traditional institutions. Rather than focussing on supposed moves
from the religious to the secular or vice versa, we seek to shift the emphasis of
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these debates towards the particular sites, spaces, and practices where diverse
religious, humanist, and secular voices come together dialogically and enter into
a learning and experimental process in which secular and religious mentalities
can be reflexively transformed.

Previously the secularisation thesis (Berger 1967) had suggested the gradual
demise of religion as a relevant discourse in the public arena. Habermas (2010)
notes how the differentiation of functional social systems during much of the
twentieth century resulted in churches and religious communities withdrawing
from much of their wider societal intervention, and increasingly confining them-
selves to their core duties of pastoral care. At the same time, the practice of per-
sonal faith also became more individualised, more associated with private
pursuit of ritual and dogma than with agitating for wider social responsibility.
However, Habermas points to significant areas of social change that have
arrested and even reversed some of these privatising trends. First, given
the process of Western transformation into post-colonial immigrant societies, the
social integration of immigrant cultures has been at least in part bound up in the
question of how to achieve tolerant and hospitable coexistence between different
religious communities. Second, there is evidence that cultural and social mod-
ernisation does not depend on the necessity of depleting the public and personal
relevance of religion. Indeed, as we discuss in Chapter 2, the supposed hopeless-
ness of the current post-political age rests in no small measure on a disillusion-
ment about the capacity of the economics, science, technology, and ethics of the
neoliberalised secular age to offer any solutions to fundamental issues of
inequality, injustice, and commodity fetishism. Third, and partly in the form of a
response to these circumstances, Habermas notes that religion has begun to
regain influence in a variety of public spheres, most notably as churches and
faith-based organisations increasingly assume a public role of ‘communities of
interpretation’, for example, by using their voice to campaign about key issues
of social injustice and to speak truth to power in various ways. Accordingly, the
previously hushed-up voice of religion is, according to Eder (2006), beginning
to be heard again in the public sphere, a turnaround reflected in Berger’s (1999)
recognition of the counter-secularising forces manifest in desecularisation, and
in Casanova’s (2011) modifications to the secularisation thesis, acknowledging
that despite multiple and diverse secularisations in the West, and multiple and
diverse Western modernities, religion remains relevant and influential despite
the onward march of other elements of modernist secularisation.

You may well ask, so what? Given a broad presumption amongst the largely
secularised academy of social science that religion (typically illustrated by
extreme fundamentalist practices) is either an irrelevant cluster of myths and
rituals, or indeed a negative source of illiberal attitudes towards violence and
social and cultural alterity, the only cause for concern might be that the seculari-
sation of society has not completed the task of privatising religion and stripping
it of its public voice. We want to acknowledge at this early stage that some part-
nerships between the religious and the secular clearly do have a ‘dark side’ that
becomes apparent when strongly conservative religious and political discourses
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combine to construct political and ethical battlegrounds from which to oppose
human rights in areas, for example, relating to sexuality, gender, and welfare
(see, for example, Valentine and Waite 2011). Such instances, although appear-
ing to fulfil the criteria of ‘postsecular’, contribute nothing of value to the incul-
cation of more hopeful geographies, and merely serve to reinforce a
characterisation of religion as being hand-in-glove with neoliberal politics of
subject-formation (see, for example, Hackworth 2012), and with a more general
politics of disgust (see Inbar et al. 2009).

However, in this book we present a rather different, and (in our view) more
progressive notion of postsecularity, and as a start, for clarity of argument, we
need to be clear what we think postsecularity is no#: not a universal epochal
shift; not a wholesale regime change of entire cities or nations; not a reversal of
secularisation; not a return to some kind of pre-secular; not a campaign that
equates religion with illiberal moralities. All of these notions appear to us to be
too hefty, blunt, and binaric (see Dwyer 2016) to be useful. Rather we envisage
postsecularity as a more context-contingent bubbling up of ethical values arising
from amalgams of faith-related and secular determination to relate differently to
alterity and become active in support of others by going beyond the social
bubble of the normal habitus. These ethical values are marked by an explicit
‘crossing-over’ of religious and secular narratives, practices, and performances
that become visible in key geographical expressions of overcoming difference;
in certain spaces devoted to care, welfare, justice, and protest, and in certain
expressions of dynamic subjectivity characterised by greater degrees of in-
commonness and heightened care for the common good. It is for these reasons
we place a deliberate emphasis on the concept of postsecularity — as a condition
of being — in preference to specific time-space conceptions of the ‘postsecular’,
and their philosophical justifications wrapped up in ‘postsecularism’. The being
of postsecularity is conditioned by a co-productive relationship between faith
and reason, involving a commitment to solidarity and an openness to difference.
It is about doing something together based on an acceptance of the unknowns
and unknowables in particular contexts and being open to what could emerge
from a mutual action based on ethical negotiation. It can reflect to varying
extents both a relaxation of secular suspicion towards spirituality and related re-
enchantment, and a willingness to take religious values out into the secular world
without being consumed by the fear that in so doing those values will not be
diluted or undermined. In these terms, and as we proceed to examine in later
chapters, geographies of postsecularity are evident, and can be comprehended, in
normative, empirical, and phenomenological registers, reflecting a blurring of
sacred and secular spaces and subjectivities through the co-production of hopeful
imaginaries, hopeful ethical sensibilities, and hopeful practices.

1.2 Contexts of postsecularity

One of the key distinctions in our approach to postsecularity is that we recognise
it to be context-contingent. This not only applies to the geographical diversity of
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religion, and the consequent careful assertion that what we are examining here
takes a particular form in affluent areas of Europe, Canada, and Australasia
(although also traceable in different forms elsewhere — see Chapter 6), but also to
particular periods of political and material change. One of the principal objections
to the idea of the postsecular (see, for example, Kong 2010; Ley 2011; Wilford
2010) is that it simply describes what is already known to have existed over long
historical periods. In one sense, this argument is apparent in our introduction so
far; secularisation has patently not killed off religion, neither is religious interven-
tion in the public spaces of wider society a new phenomenon. Prochaska (2008),
for example, charts the importance of Christian motivation to philanthropy and
the politics of social justice in the UK in the nineteenth century, examining the
importance of religious associations and benefactors for the delivery of public
services prior to the establishment of the welfare state. Many of the organisations
whose roots lay in this period — for example, the Salvation Army — have actively
continued their public role over subsequent years and remain part of the land-
scape of contemporary postsecularity. Equally, religious narratives and organisa-
tions are evident in the history of counselling and psychotherapy (Bondi 2013),
education (Dwyer and Parutis 2012; Watson 2013) and political activism (Marsh
2003; Smith 1996). We would argue that revisiting these spaces through the gaze
of postsecularity has the capacity to reveal a more complex picture of assimila-
tion and mutually reflexive transformation of secular and theological ideas than
presented elsewhere. However, we do also want to suggest that the bubbling up
of spaces and subjectivities of postsecularity in the present day owes much to the
way in which contemporary events are delivering particular phenomenologies of
need and of societal change which in turn serve to motivate a desire for collabora-
tive activity. Put simply, the subjective conditions of late-capitalism and late-
secularism have fundamentally changed. Ward (2009), for example, identifies
globalisation with its attendant multiculturalism and insecure patterns of working
life, and postmodernity with its espousal of the ironic, the eclectic, and soft forms
of hypersubjectivity, as crucial to the assemblage of new kinds of circumstances,
including a reanimated embrace of spirituality.

It is important, then, to acknowledge that the context of postsecularity is
changing, and that there are aspects of emergent postsecularity that underscore
the significance of the contemporary empirical moment (see Williams 2015). For
example, the form and intensity of religious/secular crossovers have changed
significantly through the multifarious realisation of radically plural societies
(Molendijk et al. 2010). Established sources of secularity and ideologies of secu-
larism have been reconfigured as liberal democratic states enlist diverse religious
groups to deliver social cohesion, representation, and ‘culturally appropriate’
services (Beckford 2012; De Vries 2006). As a result, ethical values are increas-
ingly being constructed through amalgamations of secular, spiritual, and reli-
gious frameworks (Bender and Taves 2012). Similar shifts towards postsecularity
are also evident in the discourses and practices of international development and
humanitarianism (Ager and Ager 2011; Deneulin and Rakodi 2011; Khanum
2012; Mitchell 2017), and in the growth of ‘alternative’ economic spaces linked
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to Islamic influence in global political-economic networks (Atia 2012; Pollard
and Samers 2007). Further evidence of postsecularity can be found in the plural-
istic sensibilities and horizontalist organisation of recent social movements — for
example, Occupy Wall Street, Taksim Gezi Park and the Arab Spring (see Cloke
et al. 2016; Barbato 2012; Dabashi 2012; Mavelli 2012) — all of which have
been marked by an explicit ‘crossing over’ of religious and secular narratives,
symbolism, practice, and performance in public space. These trends, events, and
circumstances indicate not so much a differentiation of religion from supposedly
secular spheres of political, cultural, and economic life (Wilford 2010), but
rather how the mutually constitutive dynamics between religious and secular are
becoming increasingly visible in the public domain.

Postsecularity in these terms can be represented as an epiphenomenon of its
times; an effect of, response to, and resistance against dramatic global and cul-
tural transformations, often illustrated in terms of how poorer communities and
societies reach out to religion as a response to the need for reassurance (see, for
example, Davis’ 2007 account of Planet of Slums). Such illustrations, of course,
often serve to reinforce the prejudicial regard for hierarchical forms of religion
as an expression of existential insecurity (Norris and Inglehart 2004), but we
want to argue that religion — and in particular more non-hierarchical forms of
spirituality — can equally be viewed as an intrinsically important and valuable
cause of affirmative human activity. For example, the propensity for postsecular
collaboration has clearly flourished in the landscape of neoliberal governance, as
gaps left by shrinking public service provision and the contracting out of service
delivery have been filled at least in part by faith-based and other Third Sector
organisations. In a recent discussion of food banking in the UK, Cloke et al.
(2017) suggest that current responses to food insecurity and poverty is occurring
‘in the meantime’ — gesturing both to the meanness of neoliberal politics of aus-
terity that disproportionately penalise the poorest members of society, and to the
necessity to take immediate action whilst at the same time mobilising an ethics
and politics of social justice in resistance to the causes of this poverty. It is the
phenomenology of need, coupled with a latent ethical sensibility to act (often in
this case founded on theological as well as ideological properties) that may well
be causing a wider conscientisation of staff and volunteers in food banks, and a
host of other settings of care and welfare. As the welfare state becomes denuded
and hollowed out, so a small multitude of people are being prompted to act
because of personal and societal experience of the unmet needs of others. Some
commentators translate these context-contingent causes and effects as surrender
of religious specificity and incorporation into the political ethos of state-led gov-
ernmentality. Third Sector involvements in welfare are therefore typically inter-
preted as being co-opted by and attuned to the objectives and values of
contemporary governance. Woodhead (2012, 15) gives us one such narrative
drawing on recent history when the political left ruled the urban political roost:

Once the churches had thrown in their lot with the welfare state and with
secular priorities, however, their distinctiveness was in danger. They became
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part of the social fabric and the reigning moral and cultural ethos. This was
one reason why religion became increasingly invisible in the welfare era.
Another was that, once the churches had surrendered control to the state, the
partnership could easily be forgotten, particularly by the political left.

We acknowledge that negative public response to faith-based organisations
seems to have eased over intervening years (Beaumont and Cloke 2012).
However, more generally, such analyses seemingly present an interpretative
frame that offers an unhelpful choice when analysing religious public action
between being understood as co-option or as resistance; and in so doing obscures
some of the more progressive possibilities that can arise in and through the
spaces of postsecular action. As we discuss in Chapters 3 and 4, many of these
spaces of postsecularity may be more fruitfully understood in terms of a theoret-
ical ‘messy middle’ (May and Cloke 2014) in which obsession with either/or
frameworks of understanding makes it is easy to pass over the ordinary but signi-
ficant ethics and politics of possibility constructed and performed therein both as
an effect of the context, and as a cause of context-specific agency.

If specific temporal phases of globalisation and neoliberal austerity offer one
set of political landscapes in which to understand context-contingent postsecu-
larity, then another significant form of context is pedagogic in nature. In short,
the heavily secularised nature of the social science academy has often resulted in
an unwillingness to recognise religion as a force for good, or as a useful partner
in secular endeavours. This secular social scientific gaze has resulted in a reluct-
ance to contemplate the possibility of postsecularity at work, which in turn
presents a pedagogic stumbling block to the recognition of any potential hope-
fulness arising in spaces and subjectivities of postsecularity. If a hegemonic ped-
agogic interpretation of religion only allows us to interpret faith-based activities
as self-serving acts of charity, that at best provide an outlet for liberal guilt and
morality, and at worst provide cover for proselytising and entrapment of vulner-
able citizens, then it follows automatically that no good can come of such activ-
ities, and any scholarship that suggests otherwise is simply uncritical. It is only
as this blinkered set of assumptions has been challenged that the recognition and
critical examination of geographies of postsecularity has been enabled. A brief
review of geographies of religion (see, for example, Hopkins et al. 2013) illus-
trates the rising importance of this challenge. Until very recently, geographical
study of religion has been carried out in a marginalised subfield that has
struggled to establish itself as mainstream and has been neglected as a source of
interdisciplinary or cross-disciplinary initiative (Ley and Tse 2013; Tse 2014).
Religion has been the last great otherness in geography; that which has been
most shunned and swerved around by the general practice of the subject, which
on the whole remains resolutely secular in nature and cautious about conceiving
of religion as being interconnected with progressive ethics or politics (see Cloke
2010; 2011). In Yorgason and della Dora’s (2009, 629) terms, religion has been
the ‘terra incognita’ of human geography. More recently, however, interesting
cross-overs between religion and other geographical issues — gender, mobility,
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identity, welfare provision, ethicality, and the like — have prompted a gentle
repositioning of scholarship on religion and spirituality (see, for example, Barto-
lini et al. 2016; Hopkins et al. 2012; Holloway and Valins 2010; Kong 2010;
Yorgason and della Dora 2009). As part of this steer — one can hardly think of it
as a ‘turn’ — geographers have become more actively involved in multidiscipli-
nary discussions (sparked initially by the work of Justin Beaumont 2008a;
2008b; Beaumont and Dias 2008) relating to the possibilities of faith-based
involvement in wider practices of postsecularity. A series of seminal conferences
and edited collections have followed (including Molendijk et al. 2010; Beau-
mont and Baker 2011; Beaumont and Cloke 2012; Gorski et al. 2012; Nynas et
al. 2015) that have served to open up discussion of how geography might
respond to and interact with the concept of postsecularity.

One crucial element of these multidisciplinary discussions has been a gradual,
and perhaps sometimes grudging, acknowledgement that intellectual apprecia-
tion of faith, belief, and religion has needed to change. The starting point in
wider social science was similar to that in geography; there were vested interests
in the continuing adhesion to the secularisation thesis, not least so as to enable
critique of religion as an integral part of the broader Enlightenment agenda. Even
those who were responsible for subdisciplines that addressed religion (for
example, in sociology and geography) seem to have been reluctant to embrace
new ideas about postsecularity, claiming that there was nothing new in such
ideas, and that they amounted to a red herring which demonstrated a distinct lack
of appreciation for the scholarship that had gone before (see, for example, Beck-
ford 2012; Calhoun ef al. 2011; Kong 2010; Ley 2010). Abandoning secularisa-
tion as the overarching explanatory framework was too big a sacrifice for many
(see, for example, Sweeney 2008). However, as reflections on postmodernity
began to be taken seriously in social science, a challenge was presented, taking
up the baton passed on by Bauman (1992), to wrestle with the issue of how to
take difference seriously, and in so doing to rediscover the potential enchant-
ment inherent in explorations of otherness. Such exploration included a re-
evaluation of the assumed boundaries of key categories of social scientific
endeavour, including secular/religious divisions.

Social science responses to this question, of obvious relevance to geo-
graphers, have involved incorporating the increasing visibility of religion into
existing social theory, identifying the return of religion as a reaction to the times;
hence Castells’ (1998) conception of the return of (fundamentalist) religion as a
political force — but hardly a progressive one — and Davis’ (2007) account of the
importance of fundamentalist Pentecostal religion to slum dwellers as a response
to their political and social marginalisation. However, the idea that religion may
offer other kinds of potentials to society became more established in social
science via engagement with Habermas. We detail the key ideas inherent in this
engagement in Chapter 2, but one breakthrough notion was Habermas’ recogni-
tion that religion represented a reservoir of cultural autonomy, with its pool of
imaginary distinctiveness, that included moral and spiritual resources that could
be a significant factor in the renewal of the social contract. In so doing, he



8 Introduction

broached the possibility that the secular and the religious could be regarded as
more equal partners in a more open-ended process of knowledge production, and
thus created a peg on which to hang the further possibility that different under-
standings of religion may have a role to play in the process of re-enchantment.

As the secularisation thesis became more open to discussion, so other leading
cultural and social theorists began to reference a postsecular condition (see, for
example, Derrida 1998; Taylor 2007; Vattimo 2003 and Zizek 2001) and others
(for example, Agamben 2005; Badiou 2003; Eagleton 2010) more specifically
turned to religious discourse for new imaginaries about political intervention and
radicalism. As Ward (2009, 131) comments, ‘it is at this point, the point where
religion has a public voice, that religion becomes political again’, and it is
important to note that this public voice became enabled via the production of
new social science knowledge as well as being heard from religious and faith-
based organisations themselves. As Ward further argues, the cultural reassertion
in religious and other spiritualities of powerful mythic and mystical modes of
thought, invoking a re-enchantment in senses of mystery and wonder, con-
tributed both to a greater acknowledgement of the possibility of the sacred, and
to a platform of dissatisfaction with, and critique of, neoliberalised secularity:

This cultural reassertion is the greatest single source of the desecularisation
and resacralisation of the West. It is related to ... a more general
re-enchantment of the real, a return to the mythic and the supernatural, a
hastening dematerialisation, the increasing virtuality of the real, and the
deepening mystification by many people about the complex scientific work-
ings of quite ordinary things...

(Ward 2009, 147)

Again, we need to emphasise a potential dark side to this assertion about deepen-
ing mystification; harmful religious delusions can sometimes be used to stabilise
a threatened worldview without substantiation and in ways that produce deleteri-
ous effects of othering (see McIntosh and Carmichael 2016).

Interest in postsecularity, then, has emerged out of the nexus of contempora-
neously recognising the possibilities for re-enchantment in the spiritual nature of
religion and questioning the purported sufficiency of secularity. Despite the dif-
ficulties raised for some scholars by any use of the prefix ‘post’ (and the most
difficult cheques/checks always seem to be ‘in the post’), postsecularity, as
McLennan (2007) observes, is neither built upon an intrinsic anti-secularism nor
purports to suggest what comes after or instead of secularism. Rather, it serves
as a heuristic conceptual device to question and probe the underlying assump-
tions of secularity, and in so doing to re-interrogate the faith-reason binary by
recognising new modes of belief, new conditions for enactment of belief, and
new ways in which the secular and the sacred may be becoming blurred. In
short, postsecularity enables a critical engagement with the ways in which the
boundless mystery and bounded structure of faith and reason can collaborate in
the co-production of more hopeful spaces and subjectivities.
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Throughout the book, we examine these engagements and co-productions in
considerable detail, but at this stage we want to signpost three particular currents
that in our view have become very significant in putting flesh onto the bones of
postsecularity: the receptive generosity (Coles 1997) necessary for social move-
ments to perform ethics and politics appropriate to the underlying direction of
postsecularity; the partnerships of rapprochement (Cloke and Beaumont 2013)
that embody the values and potentials of postsecularity; and the pre-formative
ethics of postsecularity that connect with the possibility of reconfigured desire
and ‘post-disenchantment’ (Rose 2017).

1.3 Three currents of postsecularity

The ethics and politics of postsecular caritas

The first of these currents draws on the writings of political theorist Romand
Coles (1997 and 2001; Hauerwas and Coles 2010) who explores the possibilities
and practices of motivating a more radical sense of generosity within the social
movements of radical democracy. Coles argues that ethical relations should be
characterised and animated by a deliberately receptive form of generosity involv-
ing both an openness to the being and voices of others, as well as a desire to give
them something of value:

The question involves a partly agonistic, partly co-operative — always trans-
figuring — dialogical effort with others to discern what is lower and what is
higher; to discern how these differences and distances might be brought
together and held apart such that we might become more receptive of their
gifts, more capable of giving, less resentful and revenge-seeking, more
radiant. This entwinement of giving and receiving is the precarious elaborat-
ing foundation of well-being and sense.

(Coles 1997, 22)

Unless generosity is fashioned in the context of a radical receptivity, he argues,
its outcomes will fall short of that which was intended and will be prone to the
kinds of violence, imperialism, and assimilation that he suggests have pervaded
aspects of both religious and liberal activity in the public sphere. It is notable
here that in claiming that overly strict boundaries have tended in the past to limit
the numbers and characteristics of people who are able to take part in social
movements, Coles is willing to embrace the radicalism located within the dis-
courses of Christian religion, and is open to the possibility — theoretically, and in
the agonistic and dialogic character of particular individuals and groups of
human beings — that radical politics and radical ecclesia can collaborate in the
textures of caring for others. In this way, he is content to mobilise the Christian
values of ‘caritas’ (giving) and ‘agape’ (sacrificial love), but seeks to transfigure
them, and notably the ideal of caritas, arguing for a wider sense of generosity in
which no theological or secular position can claim absolute privilege for itself.
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He therefore delineates a postsecular caritas that seeks transformation through
attentive listening, relationship-building, and careful tending to places, common
goods, and diverse possibilities for flourishing.

Two particular values emerge from this vision of postsecular caritas. First, it
seeks to shift political and theological imaginations beyond contemporary polit-
ical formations, charting paths beyond the current political economy of endless
growth and concentrated power that Coles sees as ‘waging war on people and on
our planet’ (p. 218). This in turn poses pressing questions about exactly how
social movements can mobilise their nature and possibility towards a communi-
cative rationalisation of particular aspects of life, and in particular how they
focus on the co-production of in-commonness that permit the concerns and
engagements of receptive generosity to achieve greater depth and breadth of
influence. In other words, how can ethical principles of postsecular caritas be
marshalled in a morality of thinking as well as of doing, and how can self-other
relations transcend enlightened self-interest and discover an ethics that cultivates
both giving beyond equivalence and the truncation of revenge as signified by
grace? Such principles require the cultivation of strong ethical sources, both
ideological and theological. Second, how can postsecular caritas work across
religious and secular boundaries, given that both territories will be required to
forgo a privileging of their own position in order to sign up to the pursuit of
transformative practices of attentiveness to in-commonness rather than tribal
self-interest? The possibilities of postsecularity seem to rest on this capacity for
this kind of mutual and receptive generosity in the practices that align social
movements consisting of mixed foundational and motivational claims.

Some pointers to these values and questions emerge from a published
exchange — Conversations between a Radical Democrat and a Christian —
between Coles (self-identifying as a member of no church) and Stanley Hauer-
was a prominent public intellectual, theologian, and ethicist (Hauerwas and
Coles 2010 — see also Hauerwas 1983 and 2000), in which the potential practi-
calities of a radical politics and ethics that ‘goes beyond’ secular and religious
tribal allegiances are discussed in some detail. In the conversation, Coles is pre-
occupied by the question of how radical democracy can be exemplified by urban
organising practices that engage a wide spectrum of people and bridge over
political divisions. It is these local politics that in his view provide an ethical
learning ground for receptive generosity that might then potentially infuse polit-
ical work at other scales. Drawing on the work of the late John Howard Yoder, a
Mennonite theologian who championed non-violent social activism (see, for
example, Yoder 1994) — but also note his subsequent demise — (see Cramer et al.
2014), Coles acknowledges that religious dialogical communities can sometimes
model powerful practices of generous solidarity, both in the creative use of con-
flict, and by being vulnerably receptive to marginalised people in and beyond the
church. In this acceptance of some Christian ethical values and practices, Coles
translates and develops an ‘alien’ religious discourse into his own idiom; but his
transformation of religious ideas into his own secular frame is accompanied by a
clear recognition that the characteristics that he finds admirable in Yoder’s
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patient commitment to non-violence are inseparable from Yoder’s Christocentric
understanding of Christian discipleship. Postsecular caritas in this instance
represents: generously recognising commendable ideas and practices from within
alien belief-sets and being willing to use them across religious-secular bound-
aries; acknowledging the interconnections between ideas, practices, and beliefs,
even if these beliefs are not shared; and being impressed that religious groups
can be sufficiently confident in the dialogical process of confrontation and recon-
ciliation to realise that they have got things wrong in the past and can learn from
secular critique. In turn, Coles recognises the growth of (albeit wary and some-
times distrustful) alliances between secular movements and theological ideas:

What we see in a number of insurgent struggles is a radical-democratic tra-
dition that is (becoming) distinct from Christian tradition and yet cultivating
many proximate virtues and communities of character. Perhaps Bob Moses
suggests this more haunting possibility, as may Myles Horton, Howard
Zinn, Audrey Lorde, Judith Butler, Larry Goodwyn, Adrienne Rich, Tom
Hayden, Saul Alinsky (somewhat), Charles Payne and a plethora of emer-
gent radical-democratic communities reverberating across time. The haunt-
ing possibility is that there are traditions of radical-democratic practice that
are arising, which, though indebted to several theological practices and
visions, are developing admirable and possibly enduring capacities for
seeing and moving across the world.

(Hauerwas and Coles 2007, 36)

This ‘haunting possibility” of postsecular caritas at work in political movements
rests on the possibility of a syncretic radical-democratic community that exceeds
what was previously embodied by Christian and non-Christian ethics prior to the
collaboration. The generative fusion of Christian and democratic traditions co-
produces in Coles” mind more admirable imaginaries and practices than those
inherited from more separate religious and secular positionings.

This generous expression of possibility, however, does not come without its
worries. Clearly the process of being open to the being and voices of others is
often accompanied by the kind of tensions, questions, doubts, and lack of trust
that stem from asymmetries of power. As Coles asks: ‘Might not ethical practice
hinge very significantly on slackening the will to retain identity? Should Chris-
tians and radical-democrats have confidence that we have the far larger story and
that our task is to outnarrate all the others?” (Hauerwas and Coles 2007, 42).
Clearly this concern over an incapacity to tell big narratives without claiming
particular identification for one side or other of the religious/secular divide is an
issue that applies to all parties in a collaboration. However, the tendency for
some religious movements to want to ‘badge’ social activities in ways that make
them exclusive (see Cloke and Pears 2016a; 2016b) tends to legitimate the fear
that faith-organisations may now be more adept than others at excluding altern-
ative traditions and narratives from which they have a lot to learn. Coles’ discus-
sion of postsecular caritas, then, charts significant landscapes of possibility for



12 Introduction

the co-production of postsecularity, but at the same time clearly identifies the
need that syncretic social movements require a radical notion of insufficiency to
underpin the collective receptive generosity that underpins such co-production.

Postsecularity, rapprochement, and reterritorialisation

Alongside Coles’ recognition of the possibility of postsecular caritas in emergent
social movements, geographers have also emphasised how the context of neolib-
eral austerity, with its shrinkage of the welfare state, has established a fertile
landscape for the propagation of partnerships of religious and secular individuals
and organisations seeking to step into the gap in order to meet the needs of mar-
ginalised and excluded people. Jack Caputo (2001) illustrates the empirical
significance of religiously-motivated social action in the contemporary city:

If, on any given day, you go into the worst neighbourhoods of the inner cities
of most large urban centers, the people you will find there serving the poor
and needy, expending their lives and considerable talents attending to the least
among us, will almost certainly be religious people — evangelicals and Pente-
costalists, social workers with deeply held religious convictions, Christian,
Jewish and Islamic, men and women, priests and nuns, black and white. They
are the better angels of our nature. They are down in the trenches, out on the
streets, serving the widow, the orphan and the stranger ...

(p- 92)

Certainly, within a Christianised Western framework, research has shown how
faith-based organisations (FBOs) have become important in their own right as
significant providers of non-statutory services of care and welfare, but also how
these organisations have opened up new possibilities for wider involvement in
ethical practices of postsecularity (see Beaumont and Cloke 2012). The specific
contribution of FBOs has been clearly charted. The enduring significance of reli-
gious faith in the work of community mobilisation in deprived urban com-
munities has meant that social, religious, and spiritual capital has been made
available in particular localities via the spaces, time, organisational potential,
and ethical motivation of faith-involvement (Baker and Skinner 2006). More-
over, FBOs have been shown to be frequent partners in progressive multi-
organisational coalitions working for justice and against poverty. It is in the
co-production of such partnership, in rapprochement (Cloke and Beaumont
2013), that ideas about spaces and subjectivities have found particular expres-
sion. Clearly some FBOs function primarily to support their own faith-networks,
but others have been able to transcend these faith-boundaries in a range of
different ways. Some consciously pursue a policy of professionalisation, some-
times subjugating their faith ethos to the wider objective of being recognised by
secular clients and funders as well-trained, efficient, and open-to-all service-
providers in a particular sector. In such cases (such as the Grooms-Shaftesbury
organisation relaunched as ‘Livability’ and the Nationwide Festival of Light
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rebranded as ‘Care”) faith-ethos can be kept in the background, so as to enable
secular as well as faith-motivated support. In other contexts, FBOs enter into
deliberate partnership with secular and religious others to form more avowedly
postsecular liaisons (such in the case of London Citizens — see Jamoul and Wills
2008). For such liaisons to be successful, partners need to agree on particular
crossover narratives (see Chapter 2) in order to do something about the plight of
socially excluded people in the city, and this may mean leaving divergent issues
at the door in order to achieve the desired rapprochement.

Some geographical discussion of these phenomena has sought to temper their
apparent significance (see, for example, Kong 2010; Lancione 2014; Wilford
2010). Seen in the context of longstanding attentiveness to both sacred and non-
sacred spaces of religion, postsecular rapprochement can be interpreted as just
the latest phase of a long-running attention to religion in the public sphere. Seen
from the perspective of preserving geography as a critical secular space, ideas
about rapprochement and postsecularity can be read as an attempt to introduce a
normative defence of religion and religious values, and/or as an apologetic for
joining in with neoliberal subject-formation. However, an alternative perspective
is to be more sensitive (theoretically, epistemologically, empirically) to the
expressions, organisations, and practices of postsecularity that may otherwise be
masked by the ideological assumptions and driving forces of a universal and
linear secularisation thesis. In other words, geographies of postsecular rap-
prochement may represent a radical departure in the understanding of con-
temporary society and space in which we refuse to be blind to partnerships
involving religious praxis that we might otherwise ignore, or just assume do not
exist. As Cloke and Beaumont (2013, 32) have argued:

It is our contention that there is potential within postsecular rapprochement
to embody both an expression of resistance to prevailing injustices under
neoliberal global capitalism, and an energy and hope in something that
brings more justice for all citizens of our cities rather than simply rewarding
the privileged few.

The argument here is for an understanding of the underlying conditions for
potential reterritorialisation that may result from engagements with postsecular-
ity. A more detailed examination of these underlying conditions is presented in
Chapter 2, but it is worth noting at this stage the growing body of evidence sug-
gesting that actual and potential activities of postsecularity are actively contrib-
uting to the reterritorialisation of cities, and smaller centres.

We examine these settings in detail in Chapters 3, 4, and 5, but, in summary,
Cloke and Beaumont (2013) describe five types of response-spaces associated
with postsecularity. First, there are places of affective response where the experi-
ence of obvious instances of socio-economic need induce a capacity to act within
parts of the collective political and ethical conscience — places that cry out for
‘something to be done about something’, where a stark phenomenology of need
prompts responses that deploy a willingness for rapprochement regardless of
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potentially divisive differences. Issues such as homelessness, anti-trafficking,
refugee support, and food insecurity have worked in just this manner to create an
affective capacity that prompts new intersections and crossovers between faith-
motivated and other actors. Second, there are spaces of resistance and subver-
sion, evidenced, for example, in research on services for homeless and
unemployed people (Cloke et al. 2010; Williams 2015; Williams et al. 2012).
Here, rapprochement across perceived religious/secular divides can occur both
inside government funding schemes and beyond, but is organised in such a way
as to undermine or deflect the neoliberal politics involved, for example, by pro-
viding an excess of care beyond stipulated limits, or by using charitable
resources in contravention of government ideologies (for example, serving
homeless people on the streets when government is seeking to sweep such
people off the streets). Third, there are spaces of voluntaristic and charitable
cross-subsidy in which services located in more marginal areas of the city are
delivered using resources from other places. Although spaces of postsecularity
will often involve voluntary work by ex-clients, they depend mainly on labour
and finance drawn from the participation and support of people from other areas
of the city — often from the more affluent suburbs where the socially excluded
victims of austere neoliberal regimes rarely present themselves in person. Of
course, this kind of reterritorialisation can easily be critiqued in terms of guilt-
tripping and ‘moral selving’ (Allahyari 2000) of the affluent middle classes; a
minor charitable gesture that both absolves personal responsibility for the exclu-
sionary nature of society and at the same time reinforces the divides that prolif-
erate that exclusion. We would caution against such easy dismissal of charitable
voluntarism, not only because it underestimates the sacrificial and affective
nature of some voluntaristic involvement, but also because it fails to notice the
capacity for gradual but attractional in-commonness (Popke 2009) that can
develop therein. Jack Caputo (2001) points to the ‘anarchic effects produced by
re-sacralising the settled secular order’ which are capable of producing an ‘anar-
chic chaosmos of odd brilliant disturbances’, which he sees as ‘gifts that spring
up like magic in the midst of scrambled economies’ (p. 291). Rather than auto-
matically characterising charitable cross-subsidy in the city entirely as a light-
weight sop to the middle class conscience, we might pause to reflect on the
possibility that in amongst this apparent charity there is scope for in-common
encounters in which alterity is attended to in ways that can make deep impacts
on conscience, ethicality and political conviction, and in registers where caritas
and agape find anarchic expression that can disturb the scrambled economies of
marginalisation and exclusion through performances of receptive generosity. In
these kinds of ways, the flow of economic, social, and sometimes spiritual
capital into the spaces of care in marginalised areas of cities develop socio-
spatial connections which unsettle not only perceived religious/secular bound-
aries but also geographical ones.

A fourth aspect of the reterritorialisation resulting from engagements with
postsecularity involves the development of spaces of ethical identity. Here, we
would point to the specific campaigning that aims to sponsor new ethical tropes



Introduction 15

such as City of Sanctuary and Fair Trade City (Amin 2006; Squire 2011; Darling
2010; Malpass et al. 2007). There is significant evidence to suggest that these
campaign spaces reflect a range of religious and other interests, brought together
to express values (for example, relating to hospitality, generosity, and responsib-
ility) at the heart of which lie significant points of ethical convergence between
theological, ideological, and humanitarian concern. In this case the conventional
neoliberalised practices of marketing and branding places are being challenged
or even usurped by a repositioning of cultural-political identity, drawing on rap-
prochements grounded in postsecularity. Similar spaces of ethical identity can
also be recognised in more localised and ephemeral practices and events, and so
a fifth strand of reterritorialisation is found in the myriad spaces of reconcili-
ation and tolerance involving individuals and groups who are working across, or
at least problematising, previous divides involving inter-religious, anti-religious,
or anti-secular sentiment. Examples of such crossing of divides include anti-
sectarian spaces (such as Co-exist in Glasgow) and peace-making spaces (such
as the Bridges for Communities events in Bristol and Cardiff), although we also
need to acknowledge here the possible negative outcomes that can occur when
radical hospitality becomes foo radical (see May 2018). At its root, this strand
points to the embodied performances of identity — faith-motivated or otherwise —
in which local lived spaces can come to represent the potential for new forms of
tolerance and agreement in place of previous sectarian tendencies. Although
more attention is usually given to the spaces of postsecularity that are organised
by specific groups of activists in well-signalled initiatives, this smaller-scale and
less prominent performative embodiment of postsecularity and rapprochement is
equally if not more significant in its likely impact on the ordinary and everyday
geographies of different spaces.

These five types of spaces of postsecularity are neither mutually exclusive nor
exhaustive, but they provide initial evidence of the possibility of emergent
hopeful geographies of in-common seeking after the common good. The ethics
and politics of Romand Coles’ postsecular caritas seem to be finding expression
both in some recognisable social movements, and in some more modest sites of
ethical activity. While it would be wrong to suggest any one driving force behind
these initiatives, the increased activities of FBOs are a significant component in
the development of different forms of rapprochement, and are certainly making
their mark in city-spaces and beyond, both in putting into praxis theological and
theographical (Sutherland 2017) ethics and politics, and in opening out meeting-
places for wider partnerships with other individuals and organisations. These
interventions are now part of what the contemporary city is. Given that the city
represents a scale of religious identity and practice that best permits the organ-
isation of faith-motivated action, both within and beyond faith boundaries, there
is clear need to examine and assess the significance of this re-emergence and
reformulation of the sacred within the wider development and spaces of urban
communities; how new forms of re-engagement of faith and politics, or faith and
ethics, are sponsoring particular virtues of in-commonness and common good
within areas of governance, service delivery, and social protest. Moreover,



16 Introduction

despite scalar disadvantages, it is important not to ignore how such rapproche-
ment is also taking place in more rural environments (see Jones and Heley 2016),
where action, for example, on homelessness (Cloke et al. 2007), and food
poverty (Williams e al. forthcoming) is beginning to gain pace. As well as
reflecting how things are, the lens of postsecularity also offers insights into how
the contemporary city (and its more rural counterparts) could be. Baker and
Beaumont (2011b) suggest that spaces of postsecularity in the city serve as
liminal spaces in which citizens are able to journey from the unshakeable cer-
tainties of particular worldviews with their extant comfort zones, to the unknown
real and imagined spaces of rapprochement. So, for example, volunteers in
spaces of care such as food banks will often find their initial political and/or reli-
gious assumptions questioned as they enter into relations of in-commonness both
with hungry clients and with other volunteers with different assumptions (see
Williams et al. 2016). In this way, partnerships of postsecularity could represent
laboratories in which elements of self-interest and control are ceded to the
greater aim of ‘doing something about’ social injustice and caring for others, and
in the process, there are possibilities for transformations in ethical discourse and
praxis. These ethical laboratories could be built on ideas of receptive generosity
and rapprochement, which offer scope for reterritorialising socially divided
spaces. However, there is a crucial third strand that underpins the idea and prac-
tice postsecularity — the potential for re-enchantment.

Assemblages of hopeful re-enchantment

In their account of the relationship between religion and contemporary activism
in the Occupy movement, Cloke et al. (2016) argue that religious involvement
helped to facilitate progressive crossover narratives that enabled both to discern
the spiritual aspects of capitalism, and to galvanise prepolitical values of hope,
faith, and love in the context of prefigurative projects of economic democracy
and social liberation. In recognising capitalism as a regime of desire, emergent
politics and ethics of postsecularity engage with the possibility of working
towards a reformulation of prepolitical desire around notions of receptive gener-
osity, respect for alterity, and reaching out with agape and caritas to neighbours
and to enemies; that is, postsecularity works towards the reshaping of subjectivi-
ties by combatting neoliberal structuring of desire with new resonances of re-
enchantment.

Weber’s (1976) argument connecting capitalist modernism with processes of
disenchantment is very familiar; in a disenchanted world, he argues, public life
has been stripped of ultimate and sublime values as scientific rationalism and
bureaucracy have replaced the magical, the mysterious, and the incalculable.
Commentaries on the impacts of contemporary secularised neoliberalism have
pointed to just such disenchantment in the current age. According to Blond
(1998) — an author who identifies both as Christian and as ‘Red Tory’ — secular
frameworks for advancing science and economics have been reproduced into the
arenas of politics and ethics, risking a dangerous complicity with an ontology of



Introduction 17

violence that champions self-centred individualism and standardises the priority
of force and counter-force. The result is a kind of hopeless vacuity in which the
weakening of mysticism becomes characterised by endless self-serving acts of
negation and denial, and self-seeking desire fed by the machinic power of com-
modity fetishism. Cloke and Beaumont (2013) regard this hopelessness as ‘a
weary acceptance in some quarters that how we live is circumscribed by the
market-state’s ability to shape how we govern ourselves’, implying for many a
‘broad disavowal of any possibility that social melancholia and desperation
might be transformed or transfigured’ (p. 39 — see also Milbank 2006). In a col-
lective sense, the form and content of neoliberalism have placed boundaries on
what pleasure can be and undermined more hegemonic regimes of desire. In
such a context, Critchley (2012) and Ward (2009) describe the paralysis of
empty nihilism in which the only discernible telos lies in the individual pursuit
of pleasure. This individualisation of desire, and the associated erosion of
notions of the community and the broader social, have resulted particularly in
intensified class divisions often tightly constrained within social bubbles of
sameness; living alongside people with similar circumstances and modes of
dwelling, and not only reducing encounters with less privileged others but also
actively feeding the neurosis of autonomous desire that often leads to stigmatis-
ing stereotypes of others-as-enemies (see Reinhard 2005). Re-enchantment, then,
involves attention to both self-to-self and self-to-other pleasure and desire.

Weber further argues that the disenchanting work of capitalism is reinforced
by its ties to particular forms of religion, and these ties have been increasingly
and destructively imbricated in the era of neoliberal austerity. Connolly (2005
and 2008) describes how this Evangelical-Capitalist Resonance Machine in the
United States represents an alliance between dogmatic ‘cowboy capitalism’ and
right-wing evangelical Christianity that shores up and inspires the politics of
existential resentment and hubris that have been largely responsible for much of
the economic inequality, socio-cultural enmity, environmental degradation, and
short-sighted parochialism of contemporary life. The capitalist axiomatic of pri-
oritising private profit, granting unquestioned credence to market forces, and
commodifying unjust labour formats is justified and stretched out by a form of
judgemental and vengeful right-wing religion that too often espouses individual
prosperity and extreme moral conservatism. The one resonates with and ampli-
fies the other in a darkly reactionary form of fusion. In one sense, this crossover
between conservative Christianity and conservative politics might be regarded as
‘postsecular’ in nature, but its complicity with a lack of interconnection between
self-to-self and self-to-other desire contrasts strongly with our notion of ‘post-
secularity’, that is, a condition of being that prioritises receptive generosity over
exclusive ownership of theo-ethics.

The idea that society has travelled from an enchanted past through a disen-
chanted present to a possibly re-enchanted future is, of course, an oversimplistic
model of social and cultural change that easily underestimates the ambivalences
and overlaps that best of each of these supposed categories. However, the possib-
ility of re-enchantment, including the return of magic, mystery, and irrationality,
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has been much discussed. As Lyons (2014) indicates, many such attempts to
reimagine enchantment have in effect sought to revise the secularisation thesis,
not by challenging the idea that modernity has inflicted fatal wounds on religion,
but by contesting Weber’s identification of modernity with a lack of enchant-
ment. A stream of recent writing (see for example, Bennett 2011; Landy and
Saler 2009; Levine 2008; Saler 2011) has suggested that modernity does not
straightforwardly disenchant the world; rather it produces an entirely new array
of secular strategies that yield often superior — if paradoxical — versions of
enchantment. According to Levine (2008) and Bennett (2011) respectively, these
secular enchantments inspire an excited affirmation of things in the world, and
motivate ethical and political engagement in opposition to, or stretching beyond
the capitalist machine. To some extent secular re-instatement of enchantment
leans on the capacity of the postmodern to restore to the world what modernity
had denuded it of; a reinvigoration of initiative and authorship of action, and the
right to give meaning to and construe narratives counteracted a de-spiritualised
and de-animated model of the world in which the capacity of the subject had
gone missing.

A significant direction in the development of these geographies of secular re-
enchantment has been the willingness to address the issue of a restored ontology
of agency in both the human and non-human world. This return to an enchanted
secular Cosmopolitics — or, in Blok and Farias’ (2016, 5) terms, an ‘ontological’
or ‘object-centred’ politics — has its roots in the work of the Bruno Latour and
Isabelle Stengers in the early years of this century, which is further developed by
McFarlane (2011) and his ideas of urban assemblage. A fully-fledged ontological
politics not only taps into the desire for a non-materialistic and more ethically
grounded form of civic and political participation that we are suggesting lies at
the centre of postsecularity. It also highlights the progressive and innovative
potential of new assemblages of Cosmopolitics that often centre on everyday
struggles of survival and dignity, especially for those on the margins.

Baker (2018a) has identified four significant aspects of these ontological pol-
itics. First, as suggested by Blok and Farias (2016), the human and non-human
objects that co-construct our urban assemblages are not ‘objects’ in the standard
sense of the word; rather they are relationally intended, and in shaping our ‘shared,
common public matters’ they therefore come ‘loaded with moral and political
capacities’ (p. 7). This radical co-presence helps to shape how urban realities are
made and remade, and in turn generates a series of innate and virtual possibilities
leading to a new surplus of knowledge and affect that transcend existing binaries
and old signifiers. This excess or surplus of meaning and affect is the second signi-
ficant aspect of the ontological politics of secular re-enchantment, and in turn leads
to a third, given that the excess or surplus of meaning and affect impels us to want
to make their inherent potential more visible. Blok and Farias are clear that this
visualisation of the inherent and the potentially possible is not only a research
imperative (2016, 5), but also a politico-ethical one that in turn generates new
politico-ethical subjectivities, based on a common understanding of the singularity
of moral intent and ontological depth that lies beneath the urban. Fourth, these
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emerging political-ethical subjectivities, involving as they do the decisive decen-
tring of the human subject and previous knowledge about how material reality is
‘produced’, in turn create new forms of political imagination and praxis. ‘It is
important to stress,” say Blok and Farias (2016, 7), that ‘this ontological multiplic-
ity does not just point to the different furniture of human worlds, but to different
ways of “being human”, of assembling and enacting humanity.” This manifesto for
a new political imagination it seems to us, could, and does, potentially ‘cross over’
(Cloke 2015) into religious, spiritual and non-religious sites of practical urban
engagement; ‘a politics of exploring and provisionally settling what does and does
not belong to our common [urbanised] worlds’ (Farias and Blok 2016, 7). Chap-
ters 3, 4, 5, and 7 explore and analyse in greater detail the many dimensions of this
new ontological politics of postsecularity, containing as they do these four ele-
ments of radical co-presence, an excess of new knowledge and affect, the emer-
gence of new politico-ethical subjectivities, and new forms of political imagination
and praxis.

However, alongside this secular turn to an ontologically-heavy politics based
on the ‘real’ and ‘moral’ power of each object within any given urban assem-
blage, a significant segment of the envisioning of re-enchantment has embraced
the values and critical capacities of left-leaning religion, arguing that a crisis of
secular consciousness requires new spaces and subjectivities of spiritual disobe-
dience in which hierarchies, dispositions, and deeply held beliefs can be
reworked. In their evaluation of Occupy, Cloke ef al. (2016) exemplify this kind
of spiritual disobedience:

We suggest that Occupy needs to be understood at least in part as a deeply
spiritual and sacramental protest, not solely in its aims and objectives, but in
its practices, its hospitality to otherness, and in its offer of direct experience
of mutualism and radical democratic forms of organising. The solidarity
practices within encampments offered a deeply spiritual counter-formation
to the affective repercussions of capitalist liturgies (or discourses) that
saturate our everyday lives. Counter-neoliberal liturgies that enforce an
alternative spiritual and ethical worldview to the neoliberal entreaty to
consume, behave and be comfortable can be a pragmatically meditative
resource for producing a hopeful subjectivity, that operates beyond a sym-
bolic understanding or attachment to the capitalist order, recognising its per-
versity, and more able to imagine and embody prefigurative possibilities for
living.

(p. 516)

These ideas about new prefigurative politics and ethics involving progressive
elements of religion are firmly embedded in Connolly’s (1999) answer to the
Evangelical-Capitalist Resonance Machine. He articulates the need to imagine,
narrate, develop, and experiment with a new movement of the democratic left
that will be organised across religious, class, gender, ethnic, and generational
lines, and will be infused with an ethos of radical pluralism. He contends that the
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distinction between secular public and religious private life needs to be
reworked, and that traditional ideas about unity and solidarity need to be trans-
lated into drives to form new kinds of provisional assemblages comprised of
multiple constituencies and creeds. In identifying this ‘politics of becoming’,
Connolly, a self-identified non-theist, notes the importance of the Christian left
to an alternative kind of resonance machine; he advocates ‘movements back and
forth between registers of subjectivity’ (including religious and other registers)
in order that ‘each infiltrates into the others’ (p. 148), recognising the potential
for re-enchantment arising from this process. He draws both on a meliorism that
prioritises collective reflective action, and on Deleuzian notions of immanence
in a world that is always becoming. Taken together, moments of reflexive and
coincidental postsecularity can emerge as key components of re-enchantment.
Religious and secular dispositions can be made to resonate in ways that re-
enchant a world stripped of its mystery, ineffability, and virtually impossible.
Connolly’s new politics of becoming resonates with the other strands of post-
secularity discussed above. Receptive generosity is a prerequisite for reflexive
inter-subjectivity. A willingness and capacity for rapprochement prefigures any
tactical pursuit of reflexive and coincidental hopefulness. At its core, however,
the seeking after of assemblages of hopeful re-enchantment involves a remodel-
ling of the subjectivities of desire away from those inflicted by capitalist hege-
mony, and towards those that are fed by a counter-cultural, and sometimes
theological, ethic that confronts and secedes from neoliberal regimes of desire
(prioritising wealth, self-interest, and self-pleasure) in order to cultivate an affec-
tive capacity for hopefulness and healing, hospitality and generosity, justice and
equality. This process involves not only a reshaping of desire, but also experi-
mentation with new affective rhythms and with new capacities to be affected by
those rhythms. Such a remodelling will be connected with the cultivation of a
pre-political ethicality relevant not only to material life, but also to an affective
psycho-spiritual life; ethicality that reflects a protean movement of hopeful post-
secularity that begins to take shape in and around impossibility as well as possib-
ility, and indeterminacy as well as determinacy, as found in the geographies and
temporalities being moved through and that contextualise becoming (Holloway
2011a). In one sense, following Rose (2017), re-enchantment may not be the
best term to describe this new hopefulness of postsecularity, given that the
‘entangling networks which constitute contemporary capitalism function as a
system of technological re-enchantment’ and constitute a ‘secular reiteration of
the kinds of structures of power and domination which characterised the
enchanted universe of classical Christian thought’ (p 243). As we discuss in
Chapter 3, postsecularity perhaps sits more easily under Rose’s banner of ‘post-
disenchantment’, recognising a break from both classical Christian enchantment
and from subsequent re-enchantments that reinforce the resonances between
neoliberalism and the religious right. As our book progresses, we will examine
evidence of contemporary post-disenchantment evident in lines of flight associ-
ated with the subjectivities (Chapter 3) and spaces (Chapter 4) of postsecularity.
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1.4 Geographies of postsecularity

In what follows we examine these three interconnected modalities of postsecular-
ity — receptive generosity, partnership, and re-enchantment — following a number
of different trajectories. Chapter 2 presents a detailed exploration of the philo-
sophical underpinnings of the concept. It traces key moments of debate concerning
the role of religion in the public life of liberal democracies, beginning with the
insistence (for example, by John Rawls and Robert Aldi) that religious narratives
and ideas should be subjugated to and translated into secular equivalents so that
the privilege of public secularity could be maintained. It then proceeds to the
seminal, but much debated contribution of Jurgen Habermas; for some little
different to the anti-religious defence of the secular that went before, but for others
the protagonist for a more even-handed approach to religious and secular roles in
public thought, and the ‘godfather’ of postsecularity. We discuss in detail his key
ideas, especially his explanation of how crossover narratives emerge from the
engagement of mutual tolerance across religious/secular boundaries, and of how
mutual translation across these boundaries permits reasoning that can be accepted
by religious citizens and secular citizens alike. Mutual translation, then, leads to
complementary learning, which in turn facilitates a potential assimilation of ideas
and a reflexive transformation of thinking which can lead to the acceptance of reli-
gious ideas into public policy. Rather than envisaging any wholesale acceptance of
religious legitimation for public action, we understand postsecularity as a capacity
to hold together the combined discourses and praxis of secular and religious
citizens, enabling broad-based alliances to be built on a willingness to focus on
ethical sympathies and practices, even if that means setting aside potential moral
differences. For such alliances to achieve anything approaching rapprochement,
secular and faith-based fundamentalisms need to be set aside, allowing primordial
ethical and political currents to emerge in the pre-political realm that can subse-
quently flourish without being crushed or co-opted by neoliberal capitalism. We
argue that the spaces and subjectivities of postsecularity may be most evident in
the traces, flows, fragrances, and affective tolerances that are formed out of a
mutual sense of theopoetics, and become part of Connolly’s politics of becoming
in which new energies and lines of flight emerge from the power of powerlessness,
the possibility of impossibility and the translation of theo-ethics of peace, gener-
osity, forgiveness, mercy, and hospitality into everyday praxis of care and justice
for the other.

In Chapter 3 we examine the subjectivities of postsecularity as part of the
wider conceptual recalibration of the notion of the postsecular. We begin by
drawing on poststructural and non-representational approaches to subjectivity,
affect and ethics to provide a definitional discussion of what is meant by subjec-
tivities of postsecularity. We take postsecularity as a thirdspace where the
blurred boundaries between religious and secular belief, practice, and identity can
undergo reflexive engagement and produce new ethical and political subjectivi-
ties. By nature, religious and secular subjectivity has always been mutually co-
constituted; yet, we contend that the intensity of new forms of enchantment, the
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deterritorialisation of propositional modes of religious and secular belief and
practice, alongside postures towards receptive generosity, represents something
that demands academic attention. We identify a series of tectonic shifts that have
led to the erosion of religious and secular fundamentalisms and the bubbling up
of subjectivities of postsecularity. We wish to draw attention to the constitution
of secular and religious subjectivities under late-capitalist and neoliberal regimes of
desire and suggest ways in which existential ressentiment and spiritual ennui
might facilitate, as well as serve as a bulwark to, a willingness to enter into the
space of postsecularity. The chapter then traces four possibilities presented by
postsecularity in this existential and political-economic context: (i) as an oppor-
tunity in neoliberal austerity to retain practices of solidarity and amplify an
ethics of in-commonness associated with new movements beyond religious and
secular fundamentalism; (ii) as a mode of active resistance to neoliberal subjecti-
fication which has become marked by an ignorance and vindictiveness towards
the ‘other’; (iii) as an affective politics of hope that cuts through prevailing
affective atmospheres of neoliberalism to solicit a ‘hope of the hopeless’
grounded in the non-foundational theopoetics of the impossible; and (iv) as a
mode of post-disenchantment, where we explore the new ethics, values, and
practices emanating from dissatisfaction with allures of religious and late-
capitalist enchantment. We then explore how new ethical capacities and subjec-
tivities of postsecularity emerge in practice. Here we draw on examples of the
Pauluskerk, a faith-based harm reduction project in Rotterdam, The Netherlands;
practices of solidarity and rapprochement in the Jungle camps in Calais, France;
the work of the Third Sector in post-disaster Christchurch, New Zealand. We
conclude the chapter by discussing how might our theorisation of postsecularity
benefit from recent geographic work on the event.

Chapter 4 examines the variegated geographies of postsecularity, drawing
on a series of empirical examples to illustrate how distinct spatial contexts
afford different opportunities and barriers for subjectivities of postsecularity to
emerge. The chapter begins by mapping a range of social and political spaces
which have been incubators for subjectivities of postsecularity. This list is not
intended to be mutually exclusive or exhaustive. Rather our purpose is to
examine how postsecularity is differently produced, mobilised towards
different ends, and generative of specific formulations of political and ethical
subjectivity. To illustrate this, we compare two spheres of activity — neoliber-
alised spaces of welfare, and environmental activism — as a way of foreground-
ing the different discourses, practices, and spaces that curate different
possibilities for partnership between religious and secular voices. We then
offer a critical examination of how the three modalities of receptive generosity,
rapprochement, and the reconfiguration of desire are manifest ‘on the ground’.
This is developed through two case-studies drawn from the arena of welfare
and care in the UK: drug and alcohol treatment and recovery, and emergency
food aid provision. In each arena emergent postsecularity is shown to be gen-
erative of, and shaped by, different configurations of the religious and the
secular, opening out distinct political and ethical possibilities. Within this,
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however, we draw attention to the power entanglements and contradictions
often embedded in rapprochement.

Chapter 5 examines postsecularity in terms of its progressive political utility.
We begin by recognising that the centrality of ethical negotiation in postsecular
politics is what distinguishes it from other political modalities. We argue that
this ethical negotiation emerges from a common political and affective conjunc-
ture that binds people across different ethico-political predilections and gener-
ates new modes of affective and political being which have been examined in
recent research on activist practices such as community organising and hospital-
ity. We use the example of participatory art practice as a way to illustrate that
the postsecular transformations can occur in mundane and creative spaces as
well as more obviously politically charged ones. We argue that spaces of care,
quotidian rhythms, and creativity can be facilitated by politically minded activ-
ists, translating ethical proximity and affective commonality into politically
charged action. This looks different in different postsecular modalities.
Regarding re-enchantment, we give the example of religious activists grounding
the speculative ontology of radical theorists such as Zizek (2000) and Badiou
(2003) in order to question the legitimacy of hegemonic constructions of the
Other. In the case of receptive generosity, we examine the use of ‘techniques of
self” (Connolly 1999; Foucault 2005) in religious communities whose communal
structure empowers and practically supports heterogeneous forms of activism.
Finally, apropos of rapprochement, we analyse the creation and development of
crossover narratives in the Occupy movement, which served a pragmatic role in
focussing action and subsequently evolved so as to generate novel subjectivities,
partnerships, and political tactics. To conclude the chapter, we suggest — first —
that postsecular analysis and tactics can help to forge new ‘progressive coali-
tions’ (Klein 2017) in politics by seizing back the psycho-spiritual terrain of
politics from neoliberalism. Second, we suggest that by seizing back the terrain
of psychology and spirituality from neoliberalism, new ontological approaches
to politics can be embraced by progressive political movements that blend liber-
ated desire, sense of place, and ethical sensitivity. Finally, we argue that these
developments can generate new possibilities for participatory action research
that blends ethics, politics, and spirituality.

In Chapter 6 we interrogate a central critique that associates postsecularity
with a perceived Western and Euro-centrism, and the argument that it loses cul-
tural and critical traction once it leaves that privileged locus. We echo calls for
empirical sensitivity towards the spatial formations of postsecularity beyond the
Christian-secular nexus of engagement. Equally, we warn against making norm-
ative assumptions about how postsecularity works out in practice and emphasise
the danger of theorisation that is ungrounded in sociohistorical contingency.
However, we argue that the global and hegemonic attempts in the nineteenth and
twentieth centuries to impose a series of discrete models of Western secularism
on colonial and now post-colonial cultures have left their imprint on the twenty-
first century, creating a series of affective, spatial, and policy practices across
non-Western social-spatial and historical contingencies. These provide a more
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nuanced analysis of our interpretation of postsecularity as receptive generosity,
rapprochement/partnership, and re-enchantment.

The chapter identifies key aspects in the changing geographies of secularism,
secularity, religion, and belief which produce highly localised and uneven capa-
cities for postsecularity to emerge in different places. To highlight these contin-
gencies, we trace our three-fold definition of postsecularity through existing
literatures and key debates. First, we discuss gender identity and agency with
regard to postsecular feminism and the identities of Muslim women in Turkey,
and elsewhere. Here we note the entangled religious and secular identities and
public performativities and highlight the possibilities for political conscientisa-
tion and new forms of rapprochement between secular and religious Muslim
women. Second, we consider the potential rapprochement linked to changing
perceptions in international development and humanitarian studies of the tradi-
tional relationship between the religious and the secular. Third, we suggest
global variants of secularism are becoming increasingly fragmented and blurred
through changing geographies of modernity, religion, and belief, and highlight
the changing state-religion relationships in China, Russia, and India to raise
questions about the localised and highly variegated possibility for postsecularity
to emerge in situ. Last, we draw on perspectives of assemblage and actor
network theory to expand our understanding of the ways that ‘the religious’
reproduces urban modernities, and vice versa. Through these illustrations we
seek to offer a critical perspective that is attentive to the diverse and ambivalent
terrain upon which the three modalities of receptive generosity, rapprochement,
and hopeful enchantment might be curated.

We conclude by suggesting that the differentiated and lived out fields of the
religious and the secular identified by Bourdieu, Casanova, and Taylor, so
characteristic of previous understandings of modernity, are becoming increas-
ingly blurred and hybridised across global settings. We end by drawing on the
work of post-colonial literary theorist Manav Ratti who foregrounds emerging
postcolonial literatures which are marked by new forms of hopeful ethics that
seek new conceptions of secularism and religion. We go on to develop this
theme of postsecularity as spaces and politics of hope in the final chapter.

Chapter 7 concludes this volume by analysing how the arguments we have
built up throughout our narrative demonstrate how postsecularity is, first, affect-
ing politics presently, and second, creating possibilities for future political and
academic action. We address contemporary politics by reviewing Chapters 1 to
6, not to reiterate our arguments but to present the specific political salience of
postsecularity in each chapter, focussing particularly on how its renegotiation of
the secularism/religion interface fosters its political importance. Regarding
future political and academic action, we present four arguments. First, we argue
that the performativity of postsecularity can generate networked resonances
which can impact the predominant political affects of late capitalism — fear,
ressentiment, listlessness, and ennui — supplanting it with love, hope, and
enchantment. Second, postsecularity opens up activism to an a/theistic spiritual-
ity that could reinvigorate the Left by reconnecting praxis with desire and
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steering new practices of generosity away from ‘dark’ postsecularity. Third,
postsecularity can provide new maps for political analysis and action, generating
a greater understanding of, and openness to, the fluidity of praxis. Finally, we
provide a series of questions that postsecularity raises for human geography, cre-
ating new directions for research that interrogate the blending of religious and
political concerns in critically appraised and ethically pluralised ways.



88  Subjectivities

fire he put it on and has never taken it off at any public engagement since.
‘Now’, he says, ‘my role is much more public, and I need to be identifiable’ —
suggesting a new valuing and relaxation regarding public religious identity. It is
unclear wherever we will eventually see the same level of acceptance of other
public religious symbols, such as the hijab, emerge as part of the wider, national
healing and cohesion that could come out of the awful trauma of this event. In
his account of the healing and cohesion facilitated by faith groups in the after-
math, Baker (2017b) notes that the public performance by churches, mosques,
and other secular institutions and individuals played a key role in denouncing the
‘blind logic of managerialism’ and its cost-cutting algorithms that rationalised
the lack of sprinklers and the use of combustible cladding. The groundswell of
ethical response, both nationally and within the local community, worked in part
to restore webs of connectivity and hope, as the event instigated new imagina-
tions of social value that extended across and through time and place. The after-
math of the Grenfell Tower disaster shows postsecularity across religious and
secular differences arising spontaneously in the affective response of compas-
sion, grief, and solidarity; as well as the suspension and reformulation of prevail-
ing sacred/secular distinctions. What has been revealed by Grenfell has come to
manifest a ‘truth process’ (Badiou cited in Cloke et al. 2017, 72), producing
community subjectivities marked by politicised hope and collective struggle
against local authorities, and a national clarion call of disenchantment that
refutes the ethical credibility of neoliberal technologies of outsourcing and ‘effi-
ciency savings’.

Note

1 We would like to acknowledge our debt to Justin Beaumont for initial conversations on
the spiritual negation and ennui of neoliberalism.
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sensitive re-reading of these spaces, attuned for difference not domination
(Gibson-Graham 2006; May and Cloke 2014). In this way, religious and
secular collaboration in spaces of welfare can be re-read as liminal and trans-
itional spaces of encounter, deliberation, and transformation. In this conceptu-
alisation emphasis shifts to an analysis of precorporation and the politics of
ethics itself. As the foodbank case-study demonstrated, in these spaces there is
nascent potentiality for the unlearning of ethico-political attitudes — stances of
cynicism, individualism, materialism — and the curation of new ecthical and
political subjectivities. The claim is not one of exclusivity: we are not claiming
that religion, or spaces of postsecularity more specifically, are somehow guar-
anteed to be successful in bringing about these transformations. Rather, there
is a potential within these spaces, a vibrant openness that sparks off intuitive
and dialogical negotiations of previously held beliefs and ways of being in the
world. In a context where the search for authenticity, or the ‘search for God
after God’ has become increasingly important among both the religious and
non-religious (Baker 2017a), spaces of postsecularity might offer new avenues
for sacralisation. The translatability between ‘God’ and ‘love’, as discussed by
Caputo (2001), as practiced in care for the marginalised might generate
complex processes of re-sacralisation of compassionate in-commonness. Neo-
liberal governance mediates the expression of compassion through restrictive
eligibility, deservingness, conditionality, sanctions, austere rationing and
downgrading of support, breathing life into myths of individualisation, culpability
and responsibility. This is not a celebratory call for charitable sentimentality
but a political recognition of the potential, at least, in spaces of postsecularity
for sacralisation of the ‘other’, whereby values of receptive generosity become
foundational to understandings of responsibility. In doing so, we might better
understand that the existential cultures of unbelief (Lee 2015) are not marked
by disenchantment but entail a contested array of new forms of sacralisation —
where embodied dispositions towards justice take on qualities of what is con-
sidered sacred. Last, the process of creating new myths that inspire solidarity,
hope, and love are key aspects of performative postsecularity (Stacey 2017),
and in doing so acknowledges the paucity of the myths we have lived by,
become subject to, and have divided sensibilities of in-commonness into indi-
vidualised silos of religion, identity, and belief.

Notes

1 This reading of curation comes from recent theological literature on inclusivity, crea-
tivity, and worship, particularly the work of Pierson (2012) and Baker J (2010). This
theme of curation has also been recently developed in relation to new processes of part-
nership between faith groups, local authorities, and the public sector around themes of
hope and spiritual capital in the work of Barber (2017).

2 We thank Wiley-Blackwell and Sage for granting us permission to re-use some
material from two published papers: Williams A (2015) Postsecular geographies: theo-
ethics, rapprochement and neoliberal governance in a faith-based drug programme.
Transactions of the Institute of British Geographers, 40, 192-208. Williams A, Cloke
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P, May J and Goodwin M (2016) Contested space: the contradictory political dynamics
of food banking in the UK. Environment and Planning A4, 48(11), 2291-2316.
Discussion is drawn from a two-month ethnographic placement working in a Salvation
Army run ‘Lifehouse’ and drug programme. Daily involvement in the centre entailed
working alongside staff and residents on the detox and rehabilitation wing of the build-
ing. Alongside participant observation, documentary analysis and extensive conversa-
tions recorded in a fieldwork journal, taped interviews were conducted with 14 of the
centre’s staff and volunteers and six residents at different stages of the treatment
programme.



Political practices 153

possible, political subjects need to move past the political status quo of secular
parliamentarianism and embrace a new way that speaks to liberated desire. We
argue that postsecularity is a way for subjects to explore new ontological
approaches to politics which — following Connolly’s (1999) reading of Nietzsche
(1974) — recognises the fragile texture of ethical predilections and moves
towards a subjectivity that is willing to tarry a little longer with difference (see
Anzaldia 2012). Although this is taking postsecularism to its extremity, we
argue that it can lead to a new type of political consciousness like the Zapatistas’
(Mentinis 2014) or Anzaldta’s Mestiza.® It is a consciousness that is willing to
dislocate from the current symbolic order in order to channel something more
enchanting and intangible, allowing the subject to imagine alternative futures
that include ideological outliers and grey areas. Although the Zapatistas and
Anzaldua are firmly rooted in the left-wing political lexicon, how might recogni-
tion of the mystical elements of their ontologies be identified in other groups and
ideologies and interrogated for their political implications and seen as political
partners? Using a postsecular lens, we can more effectively blend geographies of
politics and religion as our illustrations of Moody (2012) and Ganiel’s (2006)
work on speculative ontologies demonstrate. It is at these interstices of politics,
religion, and spirituality that some of the dimensions of enchanted secular onto-
logy that generate surpluses of meaning and affect in assemblages of the public
(as reflected upon in Chapter 1) comes into play.

Third, we recognise that the arguments presented in this chapter generate new
possibilities for participatory action research in human geography. Postsecularity
creates a new way of assessing the political terrain that is built on finding cross-
overs and generating both openings to novel subjectivities and broad bricolaged
resonances across difference. What new types of political tactics and actions can
be dreamt up? And what are the new ontologies and end goals we can base these
on? In this chapter we have examined a grounding of speculative ontologies
through arts practice, faith communities that support their inherent political
diversity, and new forms of hospitality built on increasingly broad networks of
mutual aid. What new kinds of activism can be generated by conversations that
blend politics and spirituality and that focus on bridging between deeply felt
desire or pain and ethics? Postsecularity inspires us to dream up new ways of
being together, and to address the question: how can geographers extend their
participant activist research to begin to blend spirituality, politics, and ethics
more consciously?

Notes

1 This identification of the parallels between Taylor (1987), and Deleuze and Guattari
(1994) is drawn from Holloway’s (2011) chapter on spiritual geographies.

2 Eagleton (2011) suggests this opening to ‘raw possibility’ is a kind of ressentiment that
problematically suggests that progress can be made without ethical negotiation. This is
an ego-move that tries to cover over the subject’s weakness and fear; their inability to
find the energy to engage in the difficult work of ethics or their worry that however
much ethical work is put in, nothing will change for the better. Eagleton (2011) argues
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that refusing to admit our limitations in the sometimes-terrifying futility of ethical work
and reliance on the emergence of an ethically justifiable event is a kind of evil.

3 This is as opposed to conceptualising postchristendom as the phenomenon or social
reality which Murray (2011) defines as ‘the culture that emerges as the Christian faith
loses coherence within a society that has been definitively shaped by the Christian story
and as the institutions that have developed to express Christian convictions decline in
influence’ (p. 19).

4 For an in-depth discussion of these processes, see Sutherland 2017.

5 For discussion of how these types of knowledge affect the construction of theology see
Beckford 1998; Gutiérrez 1988; Holland 2015; Rohr 2003; Talvacchia 2014;
Williams 2013.

6 For explanation of ‘Homelessness Sunday’, see Housing Justice 2018.

7 Using Christian symbolism and staging as part of crossover narratives in pluralistic
movements is not unique to Occupy. See Sutherland’s (2016) work on working class
protests in the UK’s Midlands against the ‘crucifixion’ of local libraries.

8 See also the political role of Rastafarianism and Peace Concerts in Marlon James’
(2014) novel 4 Brief History of Seven Killings.
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past done in the name of either one or the other, but also nurture ‘the hope
for a better future for all’.

(-7

We have nuanced Ratti’s rather abstract call for a new post-colonial postsecu-
lar imagination with five lived dimensions of postsecularity derived from our
exploration of non-Western, and where possible, non-Judeo-Christian debates
concerning the postsecular. First is the strong sense of religion being perceived
as a threat to established secular orders in nation states in terms of national
security and radicalisation. However, the more the State attempts to control reli-
gion and belief, the more it simply re-enters the public sphere in adapted ways,
such as cultural heritage or tourism, welfare engagement or political art. Second,
is the appeal to alternative ethical subjectivities and understandings of agency
that the postsecular turn demands. This is particularly true of the ways in which
non-Western feminist notions of power, agency, and autonomy, along with ideas
of intersectionality are being reformulated. Third, is the emphasis on religious/
secular hybridities, which are by and large absent from Western discourse and
which highlights the postcolonial dimension of the discourse. Fourth is the
growing sense that the idea of the nation state also needs to be reimagined if a
new way of dealing with diversity is to be achieved. For example, we have seen
how eliciting notions of lived accommodation within localised performances of
tolerance, hospitality, and the sharing of space are being increasingly scaled up
to offer policy clues at the macro level. Fifth, it encourages a focus on the inter-
penetration of the religious and the secular at the level of material production of
urban and social space, thus reinforcing our belief that postsecularity is a way of
being that expresses itself in new material structures, ethical practices, and forms
of governance. We now take some of these themes into our final chapter, where
we critically define the emerging contours of postsecularity as the basis for a
sustained and credible politics of hope.

Note

1 This conference was organised by the Institute for Religion, Culture and Public Life,
University of Columbia, 10/11 November 2011.
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