
and combat rising anti-immigration sentiment through movements such as
the NSM. Yukich could have spent some time dealing with thes areas of
immigrant rights, anti-immigration sentiments, and sanctuary for undocu-
mented immigrants. Sanctuary and immigrant rights are international phe-
nomena and broader perspective offers valuable insights into and
comparisons with the United States NSM. Canada and France, in particular,
have organized sanctuary immigrant-rights movements. Randy Lippert’s
analysis of the Canadian sanctuary movement (Sanctuary, Sovereignty,
Sacrifice: Canadian Sanctuary Incidents, Power, and Law [Vancouver:
UBC Press, 2005) criticizes American authors on the sanctuary movements
(SM) for omitting mention of sanctuary movements in countries like Great
Britain, France, and Germany.
This does not detract from the existence, methodology, and importance of

Yukich’s study of the NSM. One Family under God is persuasive, whether
dealing with the immigration issue in broad strokes or with individual testi-
monials. Yukich’s evidentiary analyses founded on narratives and field
studies form a useful technique to detail the political and cultural activism
that comprises the NSM, and it can be useful as a referent for other
studies. For example, Chapter 5 “The Art of Balance” is especially good
in linking religion and politics to the sanctuary movement. Her use of inter-
views with NSM activists and potential recruits works well in demarcating
the overall area of conflict between religion and politics. The integration
of religion and politics in accounts of movements like the NSM permits
scholarly inquiry into these areas to become wider in scope and further
able to address the diversity of political and social movements. Yukich cap-
tures this importance in this timely book.
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After more than a century of framing theoretical work in the social
sciences and humanities, the concepts “secular,” “secularism,” and
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“secularization” have lately become the focus of intense critical attention.
The debates and theoretical reconfiguration this attention has occasioned
center on three basic claims. First, given what to many appears to be a
worldwide resurgence of religion, the “secularization thesis” is no
longer adequate. Second, contrary to liberalism’s vision of it as a
neutral discursive space that allows (or requires) people to transcend
their religious identities in order to share a “public” discourse, the
“secular” should be reconceived as a positive cultural formation grounded
in particular metaphysical, epistemological, and normative claims. As
such, and third, the “religious” and the “secular” have been mutually con-
stitutive in the modern period and in various ways — political, legal, and
cultural — the secular has worked to police “religion” and religions.
It is especially with respect to this third point that Matthew Scherer’s

book, Beyond Church and State: Democracy, Secularism, and
Conversion, makes its thoughtful and productive contribution. Scherer
argues that secularism has less to do with separating church and state
or, more generally, religion and politics, than with a particular trajectory
of mutual transformation, that is, a “conversion,” of religion and politics.
The book usefully complicates the view of our so-called “secular age” by
analyzing the concept, figure, and narrative workings of “conversion” to
distinguish an “authorized” figure of conversion that we find on the
surface of classic conversion narratives such as Paul’s and Augustine’s
from a deeper, more complex “crystalline conversion” that Scherer finds
underlying these narratives. This distinction, he argues, should be
brought to bear on the story of the secular, so often told in terms of a
clean break — like that between Paul’s “old man” and “new man” —

between a religious pre-modernity and a secular modernity. To do so is
to see modern secularism as “both divided from a religious past and
yet also locked in continuous and shifting patterns of interrelation with
religion in the present” (63). Neither Hans Blumenberg’s “legitimacy”
nor Carl Schmitt’s “secularized” theology will do. Instead, as Scherer
says of Augustine’s Confessions in the first chapter of the book, we
need to think “a continuous process through which the past is conserved
in the present, and the future is rendered indeterminate” (45), where
“the old man is forever departing and the new man always arriving” (55).
After the opening chapter on Augustine, Scherer devotes each of the

remaining chapters of the book to single modern thinkers. In Chapters 2
and 4, Scherer reads John Locke and John Rawls to show that beneath
the surface of their liberal secularism, we find a more complex settlement
between religion and politics. In Chapters 3 and 5, Scherer reads Henri
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Bergson and Stanley Cavell as critics of liberal secularism who provide
conceptual resources for thinking about crystalline conversion. One
might ask whether the concept of “saint” bears too much weight in
Scherer’s analysis of Rawls or whether the chapter on Bergson is
sharply enough focused. Taken together, however, the chapters do a
good job illuminating and defending Scherer’s claims about crystalline
conversion and laying the groundwork for his engagement, in the conclu-
sion, with Charles Taylor’s A Secular Age. Though Taylor also rejects
simplistic notions of the separation between religion and politics,
Scherer argues that he remains caught up in an authorized conversion nar-
rative — a shift from a premodern, naïve faith to a more lucid, self-aware,
“fragilized” faith — and through this narrative, reduces religion to
“belief.” Consequently, even as Taylor recognizes the explosion of differ-
ent forms of religion and quasi-religion that become possible with mod-
ernity — a “supernova,” in Taylor’s telling — he privileges this
reflective form of faith in a way that precludes a robust engagement
with forms of religion not compatible with this protestantized “religion.”
The crystalline model, Scherer contends, shows secularism as a site
where a variety of religious and political practices mutually shape and
reshape one another, a still expanding supernova that consists of many
“faiths, traditions, and practices — naïve, reflective, evangelical reformed,
orthodox, reconstructed, secular, lay, clerical, atheist, pantheist, animist
and so forth ad infinitum” (231). In other words, it opens us to what
Scherer’s teacher William Connolly calls a “deep and multidimensional
pluralism” that shows promise for revitalizing genuine democracy.
I suspect there is room for significant debate about Scherer’s reading of

Taylor. The word belief does play a major role in A Secular Age, but one
well might question whether for Taylor it carries the reductive force that
Scherer claims. It is more productive to say that Taylor weaves a theo-
logical argument throughout his masterful social and historical analysis
of the secular age and that Scherer employs “crystalline conversion” to
contribute not only to the nuanced empirical study of the transformations
and relations between religion and politics, but also to the renewal of plur-
alism and democracy — a political agenda. Yet, Scherer’s book also
teaches us to be suspicious of easy distinctions between the theological
and the political (and even, perhaps, between the theological and political,
on the one hand, and the “academic,” on the other). Beyond Church and
State is a work of political, social, and religious criticism that not only ana-
lyzes secularism, but exemplifies Scherer’s claim that secularism is “not a
formation separate from religion [or] constituted through its difference
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from religion” (215). In other words, we find here an instance of what the
philosopher Hent de Vries calls “breaking back through” to religion: the
redeployment of religious concepts — here “conversion” — to redirect
the critical force of modern thought by reading the “secular” through
the “religious.” As Scherer puts it, it is “one way of drawing on the
resources of ‘religious’ and ‘spiritual’ traditions to rethink problematic cat-
egories of ‘the political’” (4). Such a reading exposes more clearly the
complex interweaving of the religious, political, and critical and helps
to reorient the way we might imagine these formations and their related
institutions in the future.

Statecraft and Salvation: Wilsonian Liberal Internationalism as
Secularized Eschatology. By Milan Babík. Waco, TX: Baylor
University Press, 2013. 277 pp. $49.95 cloth

doi:10.1017/S1755048314000121

Anne M. Blankenship
Washington University in St. Louis

Woodrow Wilson understood politics as a spiritual task to fulfill prophecy
and create the utopia promised by God. The failure of the United States to
join the League of Nations crushed the president because he had such
supreme confidence in its success. When Congress refused to authorize
the Treaty of Versailles, Wilson summoned his rapidly fading strength
to spread his good news to the nation, trusting the people — where he
believed the true power of democracy and American exceptionalism
rested — to understand the scope of his plans. Since God intended the
United States to lead a more peaceful global society, Wilson could not
fail. Except that he did.
Most scholars of American history agree that Wilson saw the world

through religious lens. Milan Babík defines Wilsonian liberalism and
related political actions as “secularized eschatology.” Wilson believed
humankind could create a peaceful society with the blessing of a
Christian God and sought to create it through foreign policy. But aside
from the new label, this is nothing new. Malcolm Magee’s What the
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