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Abstract 

The lack of consensus and consistency in defining and integrating the role of religion in 

development cooperation as well as in resilience building agendas undermines the Global 

Development Agenda and the effectiveness of interventions being implemented in the Global 

South. This research examines international development and aid organizations’ resilience 

frameworks and concepts, such as the ACT Church of Sweden, Oxfam, Lutheran World Relief, 

Islamic Relief Worldwide, and Baha’i International Community. The data collection and 

analysis are guided by the Social Capital Theory and by Resilience Building Approach. 

Analyzing how international organizations theorize the role of religion in resilience building 

provides this research with concrete examples to how faith-based actors are pinnacle actors of 

their communities during shocks, stressors, and everyday adversities. Spirituality in specific is 

a powerful capital that drives inner and outer movements and contribute to building hopeful 

and compassionate societies. However, this role of religion, faith, and spirituality and their 

conceptualization and use by faith actors remains to be complex and problematic to donor, 

intergovernmental and governmental agencies.   

Key Words: Resilience, spirituality, faith, religion in development, faith actors, spiritual 

capital, social capital, INGOs, development cooperation. 
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Introduction 

The purpose of this research, using Social Capital Theory and lenses of Resilience 

Building Approach, is to explore how religion, with its factors, characteristics and resources, 

contribute to building resilience of individuals and communities who are undergoing poverty, 

climate change and manmade conflicts. The focus here is on international development and 

aid organizations, known as international non-governmental organizations (INGOs), and how 

they identify and theorize such role of religion in their frameworks.  The boundaries of this 

research lie within Development Cooperation and its connection to the Development Theory. 

The study does not incorporate the Postcolonial Theory as it is not a critical discourse 

analysis and does not discuss the Global South’s perspectives. Therefore, the research strategy 

in collecting and analyzing data is done through a thorough desk review of a list of INGOs’ 

published literature on development cooperation with focus on resilience, e.g., frameworks, 

strategies, policies, academic research, case studies, evaluations, books, and articles. The 

research also analyzes other literature that have clear concepts on religion in development and 

resilience building. The analysis and conclusions are aimed to be used in creating change and 

reforms in development cooperation’s frameworks across the chain of actors with focus on 

INGOs and development actors working in resilience building.  The research may evolve into 

a further and more expanded research or field study with a focus on the Global South and 

non-Western INGOs. 

The study aims to answer the following research questions: within development 

cooperation contexts, how do development and aid organizations theorize the role of religion 

(faith) in resilience building? What would a religious (spiritual) capital in resilience building 

entail? 

Studying nine INGOs, the research finds that religion plays various significant roles in 

resilience building and development. Religious actors and resources, faith-based 

organizations (FBOs), faith actors and leaders are social capitals which are influential and 

active in the communities they serve. They are social capitals which interact with other 

societal actors and capitals, and they contribute to building communities’ resilient capacities 

to be able to absorb, adapt to and transform their environments when shocks and stressors hit 

their communities. Religious and spiritual principles and teachings are resources which are 

capitalized on by these faith actors to inspire and motivate their actions, provide knowledge 
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and wisdoms, and to even be used as source of argumentation for advocacy efforts on 

sensitive issues, e.g., gender issues, peace-building and mediation. Spiritual capital in specific 

plays a more influential role in providing sense of meaning, hope, morale, motivation, 

creativity, and altruism. It is most often an intangible capital, however its effects on 

individuals and collective groups are evidently robust and contribute to resilience building 

during crises and everyday adversities.  

The research identifies gaps and limitations to how INGOs analyze the role of religion 

and the use of their analyses in their work. It also reflects on the negative roles and 

implications of using religion to advance conservative and fundamentalist agendas which in 

many instances violate people’s rights and exacerbate their vulnerabilities.  

The outline of the research starts with presenting previous literature views and 

findings that discuss the role of religion in development and in resilience building. 

Additionally, the research presents views on resilience as a concept and the role of faith and 

spirituality in building resilience. Then the research presents the Social Capital Theory and 

Resilience Building Approach which are used as theoretical frameworks of the research. The 

data and analysis chapter presents the studied INGOs with provided documentation, data and 

examples. Then follows a discussion of the findings. Finally, the research identifies gaps and 

limitations to these findings and conclusions which propose future research topics to be 

studied for a more comprehensive analysis and understanding of religion’s role in resilience 

building.  

Literature Review 

Religion in Development 

The term resilience is mostly used in natural and social sciences, but it came in use in 

development and aid work late 1980s as academics and sciences started to extensively 

examine and analyze climate change and global warming and their effects on the 

environment, biodiversity, and human beings. This research boundary is development 

cooperation, thus studying what researchers and experts had analyzed on the role of religion 

in development is cornerstone to forming a foundation for this research. It is also important to 

note that resilience is a widely theorized concept and there are various definitions and 

concepts on what constitutes it. This study presents some of these definitions and identifies 
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specific lenses that guide the research throughout. Therefore, the research presents literature 

that examines both the role of religion in development as well as in resilience building.  

Chronologically speaking, the World Bank (WB) publication (2000) on religion in 

development is among the first publications on the topic and it is referenced in many later 

studies. Alleviating poverty is the central focus of development cooperation. Poverty as a 

concept is also debated, where it is no longer looked at as poverty in terms of economic 

resources solely; rather poverty in terms of resources that constitute individuals’ and 

communities’ livelihoods. Therefore, poverty is multi-dimensional and the economic, natural, 

human, environmental, physical, and social capitals are essential in understanding people’s 

vulnerabilities and poverty causes. For example, the Swedish International development 

Agency’s (Sida) Conceptual Framework on Dimensions of Poverty (2019) incorporates the 

dimensions of availability of resources (e.g. material, and non-material resources including 

physical, human, social, economic, and psychosocial capitals), accessibility to opportunities 

and choices (e.g. employment, social services, infrastructure, markets and information), 

ability to make decisions and voice concerns, and the assurance of human security against 

shocks and stressors (e.g. conflicts, disasters, violence) (pp.1-2). These dimensions of poverty 

are important in this research as they align to concepts of development and resilience 

building. From the WB publication, the study references analyses by Molefe Tsele and Deepa 

Narayan who present poor people perspectives and the role of faith actors in development.  

Peter Berger, a nuanced sociologist working within sociology of religion, discusses 

the role of religion in development in his essay Religion in Development (2008), where he 

examines how “religious forces have taken root in economic development and how that 

development has been shaped by those same forces” (p.69). By deconstructing Max Weber’s 

concept The Protestant Ethic and the Spirit of Capitalism, Berger explains the “Protestant 

Ethics” in terms of how Protestant movements expressed their asceticism in worldly activities 

such as the pursuit of economic enterprise. He argues that Protestants took a rational approach 

to the world:  

This discipline extending to consumption as well as production, best summed up by 

the psychological concept of “delayed gratification” […]. Add to this a very positive 

attitude toward general education (motivated by the belief that everyone should be 

able to read the Bible), […] this type of Protestant played an important role in the 

economic and social development of the western world. (p.70)  
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He further suggests that Pentecostalism, in specific, is a prime example of this 

Protestant ethic, as one of the fastest growing religious movement which represents hard 

work, inner-worldly asceticism and development. He studies another example, the Catholic 

Spanish organization Opus Dei, which since the 1920s played a determinant role in shifting 

conservative Catholicism in Spain into “quasi-Protestant” economically, hence the creation of 

marketization in Spain. Opus Dei thrived to seek “God” through work and they persistently 

engaged elite individuals from government, business, intellects, and media (Berger, 2008, 

p.71). 

Berger continues his analysis with another example from the insurgent Islamic 

movement in Indonesia (Berger, 2008).  The Nudhatul Ulama, established in 1926, is “a 

Muslim movement with millions of members [over 90 million in 2019, that] have gone in a 

very different direction” in comparison to the conservative traditional Islamic schools (p. 72). 

Distinguishably, and to some great extent, these schools have advanced social and economic 

sciences in their “modern curriculum” where banking, advocacy for women’s rights to 

education, democracy, and pluralism are priority areas (p.72). Berger provides further a 

couple of examples from Confucianism in capitalist China, and Feudalist Japan and how their 

religions played role in shaping their current modern societies. He concludes that “religious 

traditions are malleable”; although they do have core intrinsic beliefs and practices but as they 

transmit from one generation to the other, they are subject to reinterpretation (p. 73). With 

focus on the religious traditions and their effects on socio-economic development, specific 

contextual circumstances should be taken into account as triggers to these developments. 

Leadership and most specifically religious ones were drivers of these socio-economic 

developments but as presented in the different examples that Berger analyzed, developments 

(coined to modernity) look different in each context and it is important to acknowledge and 

study the various versions of modernity in the world (pp.73-75). 

In his chapter Faith Matters: Development and the Complex World of Faith-Based 

Organizations in Poverty (2012), Gerard Clarke presents a typology of FBOs based on types 

of structures and core missions, and he further categorizes how FBOs deploy religion in their 

missions. According to Clarke, there is complexity that is problematic to donor agencies when 

it comes to understanding types of FBOs, their missions, and ideologies. This complexity 

limits the role of some effective and widely reached FBOs due to the fact that they are 

neglected by, or do not adhere to, donor agencies’ policies and strategies. The current form of 

partnership between donor agencies and FBOs encompasses to a large extent, and mainly, 
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faith-based development organizations which are known to be motivated by their faith but 

still remain democratic, non-discriminatory, and primarily comply by humanitarian standards. 

Other FBOs that fall outside this description, to a large extent, remain excluded; this includes 

persuasive and exclusive FBOs in form of apex religious bodies, socio-political organizations, 

missionary organizations, and most certainly faith-based radical organizations. Clarke does 

not suggest explicitly that donor agencies should partner with these organizations, but he 

urges donors to intentionally examine the role of these FBOs and selectively choose to work 

with state and federal governments to build the capacity of moderate FBOs to counteract the 

forces of extremisms. Clarke’s analysis is important to this research as resilience building is 

quite often used in terms of nexus work, bridging between development and humanitarian 

programs in conflict and disaster-prone areas. Despite the fact that donors still do not finance 

or take active dialogues with the majority of world’s FBOs, faith actors have been the longest 

active actors in international development. They evidently and effectively mobilize and 

engage millions of supporters and partners and they possess substantial economic capital 

which is channeled across the continents to primarily provide social services in health, 

education and economic development in poor developmental contexts (pp.198-228). 

Resilience, Development and Religion 

Since late 1980s, climate change and its consequential negative impacts have been 

emerging as focal discussion areas for the scientific community, government and donor 

agencies, as well as the private sector. As the global temperature continues to increase, 

detrimental climate events will hit the world’s most vulnerable countries; exposing more than 

300 million extremely poor people to excessive flash floods, droughts, and extreme heat 

waves (IPCC, 2018). As a result, climate change with its shocks and stressors are now among 

the major focus areas for development cooperation actors. Not addressing these issues locally 

and globally will exacerbate vulnerabilities and increase extreme poverty; counteracting all 

the development efforts that have been invested in advancing the Sustainable Development 

Goals (SDGs). (Wilkinson & Okumu, 2019, p.233). Resilience concepts emerged as new (or 

contributing) paradigm to development with special focus on risks and uncertainties arising 

from climate change and its effect. Therefore, resilience has multidisciplinary use within, e.g. 

interventions in climate change adaptation and disaster risk reduction, social ecologies, 

financial economies, international relations and policy making, human development, as well 

as organizational sciences. Resilience as a concept started “buzzing” internationally in media 

outlets, security and protection policy, and in conflict and humanitarian issues when major 
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events took place, e.g. after Cold War, 9/11, and the 2007-8 global economic recession 

(Brown, 2015; Young, 2018).  

Karin Brown, in her book Resilience, Development and Global Change (2015), 

examines in depth the Resilience concept within international development with focus on 

resilience thinking; how do different disciplines comprehend the complex adaptive systems 

we live in. Resilience thinking means accepting that uncertainties are part of our lives and 

systems, and the way these uncertainties interact with various actors and dynamics in the 

system is important for researchers and policy makers to examine in order to build local 

system’s resilience. From her extensive research and analysis of how resilience is defined, 

used and analysed, Brown recognises three core dimensions to resilience; first is systems’ 

ability to bounce back and regain stability after facing a shock, second is to adapt to 

variability and uncertainties, and third is to do positive transformation addressing certain 

shocks and stressors through structural changes (pp.15-16). Resilience is identified as a 

process and as an outcome, meaning that individuals, communities and systems are capable to 

maintain their identity and function and at the same time are able to undergo change through 

interacting and adapting to the change (p. 21). Reviewing the different chapters in the book to 

identify whether religion plays a role in Brown’s concept of resilience thinking, it was found 

there are extremely few and limited references to religion. Among those was the use of “faith 

and religious affiliation” within the list of “Assets and protective factors” of family 

characteristics where faith and religious affiliation were identified as contributors to family 

resilience in the face of adversities (p.98). Brown further identifies what she calls “tensions”, 

within human development, which influence (positively or negatively) resilience in young 

people (p. 104). Identity tensions is referred to as “Personal and collective sense of purpose, 

self-appraisal of strengths and weaknesses, aspirations, beliefs and values, including spiritual 

and religious identification” (p.104).  

For a comprehensive understanding of resilience and how the different academic and 

professional actors define it, the table below provides various definitions by donor agencies, 

research centres and NGO actors (as cited in Serfilippi & Ramnath, 2018, p.648).  

Table 1: Resilience Definitions  

Institution  Definition of resilience 

United Nations 

Development 

A transformative process of strengthening the capacity of women and men, 

communities, institutions, and countries to anticipate, prevent, recover, adapt, 

and/or transform from shocks, stressors, and change (UNDP 2013). 
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Programme 

(UNDP) 

United Nations 

for Disaster Risk 

Reduction 

(UNDRR) 

The ability of a system, community or society exposed to hazards to resist, 

absorb, accommodate, adapt to, transform and recover from the effects of a 

hazard in a timely and efficient manner, including through the preservation and 

restoration of its essential basic structures and functions through risk 

management. (UNDRR: 2022-04-26) 

The European 

Union (EU) 

Resilience is the ability of an individual, a household, a community, a country 

or a region to withstand, to adapt, and to quickly recover from stressors and 

shocks (EC 2016). 

The United States 

Agency for 

International 

Development 

(USAID) 

Ability of people, households, communities, countries, and systems to mitigate, 

adapt to, and recover from shocks and stressors in a manner that reduces 

chronic vulnerability and facilitates inclusive growth (USAID 2013a). 

Department for 

International 

Development 

(DFID) 

Resilience is the ability of countries, communities, and households to manage 

change, by maintaining or transforming living standards in the face of shocks 

or stressors – such as earthquakes, drought or violent conflict – without 

compromising their long-term prospects (DFID 2011). 

Food Agriculture 

Organisation 

(FAO) 

The ability to prevent disasters and crises as well as to anticipate, absorb, 

accommodate or recover from them in a timely, efficient and sustainable 

manner. This includes protecting, restoring and improving food and 

agricultural systems under threats that impact food and nutrition security, 

agriculture, and food safety/public health (FAO 2013). 

Resilience 

Measurement 

Technical 

Working Group 

The capacity that ensures stressors and shocks do not have long-lasting adverse 

development consequences (FSIN 2014a). 

Lutheran World 

Relief (LWR) 

The capacity of a system (e.g. a community) to absorb the impacts of shocks 

and stressors, to adapt to change and to potentially transform, in a manner that 

enables the achievement of development results (e.g. sustainable livelihoods, 

well-being, poverty alleviation) (LWR 2016). 

Barrett and 

Costas 

Development resilience is the capacity over time of a person, household, or 

other aggregate unit to avoid poverty in the face of various stressors and in the 

wake of myriad shocks. If and only if that capacity is and remains high, then 

the unit is resilient (Barrett and Costas 2013). 

Mercy Corps 

The capacity of communities in complex socio-ecological systems to learn, 

cope, adapt, and transform in the face of shocks and stressors (Petryniak et al. 

2015). 

Oxfam 
The ability of women and men to realize their rights and improve their well-

being despite shocks, stressors, and uncertainty (Oxfam 2015). 

Rockefeller 

Foundation 

Resilience is the capacity of individuals, communities, and systems to survive, 

adapt, and grow in the face of stress and shocks, and even transform when 

conditions require it. (Rockefeller Foundation 2017) 

Tulane University 

Resilience is the capacity of the affected community to self-organize, learn 

from, and vigorously recover from adverse situations stronger than it was 

before (Tulane University 2012). 
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OECD 

Resilience is the ability of households, communities, and nations to absorb and 

recover from shocks, whilst positively adapting and transforming their 

structures and means for living in the face of long-term stressors, change, and 

uncertainty (OECD 2014). 

 

Focusing on the stressors aspect, resilience can also be seen as an everyday experience 

for individuals and groups who involuntarily undergo change in their lives, e.g., refugees and 

migrants. Özlem Ögtem-Young, in Faith Resilience: Everyday Experience (2018), explores 

this aspect of “faith as a form of resilience” by interviewing migrants and refugees in the city 

of Birmingham. He argues that faith is an important aspect of these communities, where it 

plays an influential positive role in overcoming everyday stressors. This aspect of resilience, 

he claims, is under-examined especially in western societies. Migrant and refugees are of 

special focus, due to the identified stressors they are facing in the host communities, such as 

displacement and separation from family, as well as discrimination in form of inequalities, 

prejudice, segregation, and exclusion. Refugees and migrant identify resources and employ 

various coping mechanisms to address these stressors on daily basis and religion is 

acknowledged to be one of these resources. Young’s interviewed participants gave examples 

of how faith give them hope, patience and motivation. They utilise faith to make sense of their 

experiences, find purpose and even have sense of belonging, togetherness and trust from their 

faith community (pp.7-11). From the findings of his study, Young stresses the fact that 

resilience is not a static notion or fixed process; is it rather fluid and of a subjective nature. 

When resilience is only defined by broad terms and in relation to large scale threats, policies 

and measures put in place by governments and policymakers will also be broad and will fail 

to integrate people’s perspectives and resilience fluidity in everyday life (pp.1-3).  Similarly, 

there are other research that confirm Young’s findings but provide more insight into, for 

example, how religion and spirituality have been “consistently linked to positive mental and 

physical health functioning, as well as increased longevity” (Foy et al., 2011, pp. 90-102).  

Another example is how faith (Spirituality/Religion) plays role in resilience building in Sub-

Saharan African Children, where in these contexts there are numerous “chronic stressful life 

events”, e.g., epidemics, armed conflicts, man-made and natural disasters (Mhaka-Mutepfa & 

Maundeni, 2019, pp. 211-233). The authors argue that faith plays a role (psychologically and 

socially) in terms of adaptation and coping with these traumatic events. 

Religion is also identified as a spiritual capital in development and resilience building 

(Berger & Redding, 2010; Foy et al., 2011; Milstein, 2019; Marshall et al, 2021). For 
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example, in their journal Intrinsic and Strategic Leverage of Religion in Development (2021), 

Marshall et al. explain FBOs role in development and humanitarian contexts and elaborate on 

the multi-layered leverage these actors possess, including substantial financial resources 

which are invested in development and humanitarian work (p.32). The multi-layered capitals 

which FBOs possess are summarized as “relational capital”, e.g., links to the broader 

community; “access capital”, e.g., access to knowledge and resources, “social capital”, e.g., 

social networks and services and infrastructure; “spiritual capital”, e.g., prayers and rituals; 

and “moral capital”, e.g., trust, moral authority and legitimacy of religious leaders (p.34). 

Marshall et al. explain that the spiritual capital “may be the most significant and distinctively 

religious asset. These deep resources include beliefs, prayers, gatherings, rituals, and practices 

which help to heal, assure, convene, mobilize, and sustain FBOs and religious communities in 

times of crisis and challenge” (p.34). The spiritual capital together with the previously 

mentioned capitals are beneficial assets to development, humanitarian response and resilience 

work especially during crises, this includes recovery, adaptation, and transformation (p.34). 

Analyzing the spiritual capital more holistically, Mas-Machuca and Marimon (2018) 

argue that spiritual capital is not only restricted to religiosity (relationship with God), which is 

a “principal axis” to the capital, but they also see five other factors that constitute the spiritual 

capital; including “ […] morality, the capacity for transcendence [e.g., recognising meaning in 

life or action], the sanctity of life, altruism at diverse levels (familial, societal, professional) 

[e.g., caring for the welling of others]  and creativity [e.g., the ability to conceive new ideas]” 

(p.99). This perspective on the spiritual capital is consistent with the FBOs’ capitals identified 

by Marshall et al. above. Additionally, the spiritual capital is also seen as a subset of the 

social capital, this is because of its intrinsic characteristics and influence on individuals’ and 

communities’ lives and actions. This includes the use of the spiritual capital and its resources 

in adopting values and attitudes, creating social norms, creation of religiously based 

institutions and networks, etc. (Berger & Redding, 2010, p. 2).  

History and Common Discussions in the Literature 

Absence of Religion in Development and Resilience Building 

 Since the start of the development theory after World War II (late 1950s and early 

1960s), the establishment of the WB, UN and its development agencies and with the 

contributions of the various donor governments and regional development banks, religion and 

its role in development contexts have been completely neglected, hence, policies of these 
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actors had a “blind eye” on the role of religion in the development contexts for nearly 50 

years (Tsele, 2000, p.205).  According to Berger (2008), in the 1950s and 1960s most 

sociologists dealing with religion also believed that modernity necessarily led to a decline of 

religion, a belief that was systematized in so-called secularization theory (p.69). There is a 

connection between this gap within development cooperation and social sciences. Berger was 

also a believer of this theory and contributed academically to some of its arguments. However 

today he argues against it due to the weight of the empirical evidence which also make most 

sociologists of religion give up on the secularization theory. Berger says that the world is 

“furiously religious” with exception to the geographically western and central parts of 

Europe. “Europeans typically believe that modernity and secularity go together, which makes 

them a cultural vanguard” (p.70). Coining modernity to secularization and generalizing this 

perspective is problematic. The US is a prime example which negates this concept. The US is 

a religious country, like most of the world, and it represents high modernity levels in all life 

aspects (p.70). Therefore, it is essential for researchers, policymakers and development actors 

to reexamine and reform the development theory which is a byproduct of modernization and 

the secularization theory which both came from a euro-centric views and perspectives (p.70). 

During late 1990s, the WB initiated talks on Alleviating Poverty in Africa by 

discussing the role of FBOs in development and emergency work. This came as a result of the 

observed role that FBOs and specifically faith leaders were playing in contexts where basic 

governance and governmental services, including education, healthcare, and social services, 

were lacking, and were to a large extent provided by faith actors (Clarke, 2013, p.13). The 

WB’s initiation of series of conferences and the later establishment of the World Faiths 

Development Dialogue (WFDD) to take on the dialogue further with faith leaders and faith 

communities; resulted in continuous cooperation and initiation of research with focus on the 

role of religion in development specifically among donor agencies and their partners. Bearing 

in mind that, these dialogues were mostly in European contexts where the secularization 

theory is believed to have succeeded or still holds to great extent (Jakobsson, 2019, p.24).  

While in parallel, and in contrast to this, in the US the Christian Right were 

exponentially growing as a result of the Ronald Reagan Administration who mobilized the 

far-right Christian groups, “evangelical and Pentecostal congregations”, to support him and 

his candidacy in late 1980s. This mobilization, over the years, provided the opportunity and 

spaces for the US Christian right to be influential politically, both domestically and in US 

foreign policy. This was mostly evident in 2003 election, where 43% of the electorates were 
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evangelical, This resulted in changes to US’s aid and development policy in 1996 Welfare 

Reform Act and the 2001 Faith-based and Community Initiative Act, where FBOs became 

more active and eligible for governmental funding despite of various controversies around 

FBOs’ religious activities that may influence aid and development (Clarke, 2013, p.14). 

The UN through its Population Fund Agency (UNFPA) has been working with FBOs 

for over 30 years. Focusing on developing national healthcare strategies and protocols, the 

UNFPA has been working with national and local actors on some of the most sensitive topics 

around reproductive health, gender rights and HIV. Already in 1994, the UN formalized its 

collaboration and dialogue with faith actors through the establishment of the International 

Conference on Population and Development in Cairo. As a result, the UN system has 

identified religious leaders and structures to collaborate with on development issues including 

health and gender issues, peace and reconciliation, and sustainable livelihoods. In 2016, and 

as a result of various dialogues and initiatives between donor agencies and FBOs, the UN 

launched the International Partnership on Religion and Sustainable Development (PARD) 

which is the main high level meeting point between FBOs and various UN and governmental 

organizations (Jakobsson, 2019, p.25).  

Faith-based actors, embedded in their religious and institutional structures, have been 

providing social services in poor contexts for hundreds of years. According to WB’s studies 

(Wolfensohn, 2004, as cited in Clarke, 2013, p.13), in sub-Saharan Africa, more than 50% of 

health, education and social services were provided by faith actors. Faith-based actors and 

institutions are among the most trusted and most important actors in poor communities. As 

part of the Voices of the Poor study, Narayan (2000) presents poor people perspectives on 

poverty; highlighting testimonies that reference faith actors work in alleviating poverty and 

vulnerabilities (pp.43-47). Narayan states that faith actors: 

[…E] merge frequently in poor people’s lists of important institutions. They appear 

more frequently as the most important institutions in rural rather than in urban ones. 

Spirituality, faith in God and connecting to the sacred in nature are an integral part of 

poor people’s lives in many parts of the world. Religious organizations are also valued 

for the assistance they provide to poor people (Narayan, 2000, as cited in Clarke, 

2013, p.16). 

Spirituality, religious convictions and beliefs are major sources of inspiration to 

people worldwide and they are used to inspire movements and organizations to work towards 
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alleviating poverty and to promote the SDGs. Majority of world’s population, around 80%, 

claim religious affiliation, putting religious leaders and institutions among the most trusted 

actors in their respective communities. Religious literacy and knowledge are what give those 

actors this high level of trust and influence, as they provide people with views on life and 

existence. Religious networks are widespread and they provide people with meeting points to 

socialize, perform religious worships and to participate in services and meetings (Jakobsson, 

2019, p. 26). 

Faith actors such as churches, mosques, temples, synagogues and other religious 

institutions are rooted in the communities they serve. What distinguishes them from other 

actors is their accessibility to, and presence in, remote and rural areas and their continuous 

presence and active role during conflicts and disasters. Being locally rooted, they are familiar 

with people’s needs and they are able to meet these needs as they mobilize the communities’ 

resources including donations, voluntary work and socioeconomic development work. 

Furthermore, and on local, national, and international levels, FBOs and faith leaders have 

been engaging in politics and advocacy, where acts of injustices, discrimination and human 

rights violations are identified, studied and commented on by these actors (Oladipo, 2000, 

p.221).  

Controversies on the Role of Religion 

As presented in the various views above, religion and religious communities and 

actors play a fundamental role in development and resilience building. This role is however 

not only positive, it can also be detrimental to some marginalized groups and in contexts of 

communalism and religious hostilities. Women and gender rights, as well as sexual, 

reproductive and health rights (SRHR) are issues which are highly debated when it comes to 

the role of religion in development. The use of religion in forming norms, values and 

practices that are harmful to women and can violate their rights is evident in many contexts. 

“Religion and gender issues have a very complicated relationship. In many ways and too 

often, traditional religious practices reinforce patriarchal structures” (Jakobsson, 2019, p. 26). 

These gender issues are among the most debated areas in the development agenda, where 

there is tension between FBOs and women activists on where religious values and practices 

stand when it comes to the violation of women and gender rights (Karam, 2019, p.57). 

Politicization of religion is another area which is problematic to development and 

resilience building. Nowadays, this politicization is taking form in, for example, the 
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“Islamization of politics” in the Middle Eastern and North African contexts and the “War on 

Terrorism in the US” (Jakobsson, 2019, p. 24). The use of religious scriptures, precepts and 

ideologies as basis for political motivation and political decisions have led to the formation of 

radical, fundamentalist and extremist groups and movements across the globe; some which 

actively preform violent acts against others in the name of religion such as the Islamic State 

(Karam, 2019, p. 69).  

Theoretical Framework 

Social capital theory is still an actively researched area.  Julia Häuberer, in her 

monograph Social Capital Theory (2010), focuses on the issue of how social capital is 

identified and measured, and the theoretical principles the methods used to measure social 

capital are based on. She studies at least two generations of theorists who have been 

examining the theoretical justifications and bases for different ways of looking at this 

complex and ever-changing social phenomenon. The analysis brought forward by Häuberer 

focuses on the social scientists’, Bourdieu and Coleman, concepts of social capital and its 

relation to other capitals including the economic, human, and cultural capitals. Both scientists 

are considered by Häuberer to be the “founding fathers” of the social capital. Häuberer further 

provides examination and analysis to theory building and its conditions by analysing 

Putnam’s, Burt’s and Lin’s theoretical concepts of the social capital, who in their turn provide 

theoretical explanation to elements that constitute a social capital and its characteristics. 

Häuberer’ examination, analysis and conclusions assist this research in understanding the role 

of religion in resilience building, in connection to the resilience building lenses identified 

below (pp.29-32).  

The concept of capital used by the scientists is derived from Marx’s (1969) definition 

of economic capital as an “accumulated labour existing in the material or incorporated form” 

(Marx, 1969, as cited in Häuberer, 2010, p. 35). Bourdieu argues that there are three main 

societal capitals; the economic, social and cultural. With reference to the economic capital, all 

three capitals can be converted to one another to pursue reproduction advances. For example, 

using economic capital (money) as an investment in children’s education (schools and 

universities as part of a cultural capital), which in later stages can result in producing titles, 

certificates and credentials that open doors into the labour market as well as social networks 

(economic and social capitals) (Häuberer, 2010, pp. 36-38). 
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The social capital is about relationships. Throughout her study, Häuberer (2010) uses 

the common concepts that Bourdieu and Coleman agree on to construct a definition of social 

capital as “resources embedded in relationships among actors […] It contains two main 

dimensions: social networks and resources” (p.50). Bourdieu’s and Coleman’s concepts do 

not have testable theories, but they are used as basis for theory building by social scientists 

Putnam, Burt and Lin. Analysing their theoretical concepts, Häuberer discusses gaps and 

limitations as well as similarities and common grounds. As a result, she puts forward eight 

axioms to what constitutes a social capital. They are summarized in Table 2 below (pp.148-

149). These pillars are used in this research’s analysis and discussion chapters.  

Table 2:  Social Capital Axioms: 

Axiom 1: Actors are individuals or collectives (e.g. organizations, nation-states) that pursue 

purposive action. Purposive actions follow either expressive or instrumental goals.  

Axiom 2: Social capital emerges in the structure of relations or networks among individuals or 

collectives. 

Axiom 3: The structures or networks can be open (bridging) or closed (bonding). 

Generally, the networks consist of formal or informal and institutionalized or non-institutionalized 

relationships. 

Axiom 4: Preconditions of network formation providing the access to social capital are cultural 

societal aspects (norms of reciprocity and generalized trust) and other collective assets of the 

society (e.g. economy, technology and historical background). 

Axiom 5: The access to social networks and thus to social capital or social resources is unequal 

depending on an individual’s characteristics networks and thus to social capital. 

Axiom 6: Social capital spills over into the cultural societal aspects. 

Axiom 7: Social capital may have negative outcomes or externalities. 

Axiom 8: Social capital itself may be used to increase social equality.  

 

To summarize, social capital is about social networks and resources. Actors constitute 

a social capital provided that by their actions they pursue common goals. Both relationships 

between these actors (individuals and/ or groups), and the networks and structures they create 

or belong to, whether formal or informal, constitute social capitals. Characteristically, norms 

of reciprocity and trust are preconditions to these social capitals, thus accessibility to these 

networks or social capitals might depend on these preconditions.  It is important to 

acknowledge that such capitals affect and interact with other societal actors and resources 

including economic, natural, cultural, and human capitals. They are not always positive and 

could have potential negative outcomes, but they also can be utilized to increase harmony and 

social equality among societal actors (Häuberer, 2010, pp .148-149).  
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Resilience Building Approach: The choice of using the Dynamic Resilience Wheel by 

the Lutheran World Relief (DReW) (LWR, 2016) is motivated by my professional 

background and previous and current use of it. It is a resilience framework that was developed 

in line with the Sustainable Livelihoods Approach which was used and theorized by many 

donor agencies including DFID (Ospina, 2016). DReW provides a full theory on how 

resilience is built bottom-up, through resilience capitals, capacities and attributes. Based in 

the literature presented earlier on Resilience (Brown, 2015; Young, 2018; Resilience 

Definitions in Table 1), the DReW aligns to the various definitions and conceptualization on 

resilience. The framework does theorization to what the capitals, capacities and attributes 

entail and it provides examples to explain them further. LWR have as a result produced other 

tools and concepts to mainstream this framework in their interventions, and they focus on 

how resilience is built, measured, and assessed (Ospina, 2016, pp.11 &17).  

 

Table 3:  LWR Resilience Capitals and Capacities: 

Livelihood Capital Definition 

Social Capital Networks, together with shared norms, values and understandings, that 

enable individuals and groups to trust each other, collaborate and work 

together in pursuit of their livelihood objectives 

Economic Capital Financial or economic capital denotes the financial resources that people 

use to achieve their livelihood objectives.” 

Human Capital The skills, knowledge, ability to labor and good health that together enable 

people to pursue different livelihood strategies and achieve their livelihood 

objectives 

Natural Capital Natural capital is the term used for the natural resource stocks from which 

resource flows and services (e.g. nutrient cycling, erosion protection) useful 

for livelihoods are derived 

Physical Capital Physical capital comprises the basic infrastructure and producer goods 

needed to support livelihoods. 

Resilience Capacity  Definition  

Absorptive  Absorptive capacity refers to the ability of a system to mitigate the impacts 

of shocks on their livelihoods and basic needs. It involves disaster 

preparedness and short-term responses to mitigate the impact of events such 

as natural disasters. 

Adaptive Adaptive capacity refers to the ability of a system to adjust to the impacts of 

shocks and stressors, to moderate potential damages and to take advantage 

of opportunities that may emerge with change. 

Transformative  Transformative capacity refers to the ability of a system to achieve a new 

state through a combination of technological innovations, institutional 

reforms, behavioral shifts and cultural changes, among others. 
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In the table above, the DReW defines the resilience capitals and capacities (pp.11 

&17). These are the lenses which guide the research when collecting, reviewing, and 

analysing this research data. The research collected data from its list of INGOs using these 

resilience capitals and capacities’ terminologies in the respective search engines and in 

extracting information that directly connect to these lenses. The LWR is among the INGO 

studied in this research, therefore there are in-depth details to the LWR’s DReW and the 

Resilience building approach where discussions and limitations are presented in the Data and 

Analysis and the Discussion chapters.  

Methods 

This is qualitative research with a desk review as its method. The research selected 

development and humanitarian organizations which are working within resilience building in 

their programs. The list of INGOs studied were chosen using my professional background and 

networks. Working in a Swedish INGO myself, which is a member of the informal Swedish 

Resilience Network, gave me access to organizations that are members of the network to their 

resources as the network have a resource-pool to share tools and frameworks on resilience. 

Additionally, I participated in 2019 UNDRR Global Platform and was representing my 

organization in the stakeholder engagement process where FBOs wrote a Joint Faith-Based 

Organizations Statement (2019) to the UNDRR. I looked at the list of organizations who 

signed the statement and selected some of them to be part of the studied organizations; 

knowing that those organizations are active in resilience building and specifically DRR.  I 

also reached out to some experts in the Swedish Mission Council (SMC), which is a donor 

umbrella organization to Christian faith-based NGOs in Sweden, seeking recommendations 

on which organizations to study.  

 

The research eventually selected nine organizations, seven of them are FBOs (four 

Christian-based, one Muslim-based, one Baha’i-based, one Buddhist-based), and the 

remaining two organizations are secular. The selection of various FBOs from four religious 

traditions is intended to give various perspectives on how different faiths and religious 

traditions are theorized with focus on resilience building. The choice of secular organizations 

is important to also balance the views and to compare how they see the role of religion in 

resilience building. There are many other organizations, both faith-based and secular, which 
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are also active in resilience work, but for this research’s scope and length the list is limited to 

those nine organizations.  

 

To collect data, searches were done through the respective organization’s websites and 

resource-pools to explore documentation that theorize and examine resilience (or disaster 

adaptation, mitigation, recovery, environment and climate change), religion (or faith, beliefs, 

spirituality) in resilience or in development, social capital, and spiritual capital. The use of 

these various terminologies was important to identify information. This is because most FBOs 

use faith and spirituality to refer to religion, while secular organizations and the literature use 

religion or religious beliefs. As well as due to the fact that the concept of resilience is widely 

defined but adopted differently depending on contexts, it is important to use terminologies 

that development actors and agencies use. This is evident in Table 1 which presents several 

resilience definitions.  This said, it was not possible to find all information through the 

organization’s websites, consequently the research contacted some of the organizations and 

requested further documentation; this was in the case of ACT CoS, LWR, Tearfund, and 

Oxfam. Only ACT CoS and LWR were responsive. The type of examined documentation 

were frameworks, policies, strategies, case studies, evaluations, reports, articles and tools.  

 

Among the studied FBOs, only the LWR was interviewed and that is due to the fact 

that none of their studied material on resilience reflect or reference religion. The interview’s 

purpose was to understand why religion and faith is not integrated in their resilience and 

development frameworks given the fact that it is faith-based. It was an unstructured interview, 

conducted online via Teams, and it was recorded. The interviewee agreed to be recorded and 

quoted in this research. It took around 35 minutes. The interview was conducted with a senior 

technical advisory at Corus International, whom LWR merged with in 2019. The advisor was 

found on LWR’s website and contacted via the email provided in their website. During the 

interview, the research asked about the reasons behind the LWR’s secular resilience approach, 

and whether there is any theorization on the role of religion in LWR’s resilience building 

approach or development work in general.  

 

Due to time limitations, the research could not interview any of the other INGOs. 

Interviewing the other eight INGOs could add value to the research and deepen its analysis, 

however, the research sufficed with documentation found in their open sources and by direct 
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contact. There are also limitations regarding finding more resources from all nine INGOs. For 

example, many of the organizations are member of faith or interfaith networks, where joint 

publications are used by the networks’ members and might not necessarily been found under 

the respective nine INGOs’ names or in their website. This was evident in the case of ACT 

CoS, which is a member in LWF and ACT alliance. It was possible for the research to access 

some of these joint publications via direct contact with ACT CoS and due to their 

responsiveness. Additionally, and due to time constraints, some INGOs’ documentations are 

not accessible to this research due to the fact that they are not yet finalized and approved by 

the management of the studied INGOs.  

Ethical Considerations 

My professional background within development cooperation plays a considerable 

role in this research. I have been working within this field for eight years and I have worked 

with mostly FBOs in the Middle East and in Sweden. None of the organizations I worked for 

are selected in this research, however some of the selected ones are reached through my work 

networks. The choice of “religion in resilience building” is also influenced by my work and 

discussions taken with colleagues in the Swedish Resilience Network, which is an area seen 

to be “under-researched”. Particularly the selection of the LWR and their resilience 

framework is motivated by my extensive work in integrating LWR’s resilience approach in 

my own organization.  

In relation to the literature and the theory in use for this research, most of the 

resources found were Western, particularly European, as well as were written in English. This 

pose an ethical consideration as the views presented are not inclusive of other non-

European/Western views. This is important to mention due to the power relations between 

secular donor countries, mostly European, and development countries in the global south 

whose majority of their populations are faith communities. Additionally, four out of the nine 

studied organizations are Christian based INGO and the views presented are majorly 

influenced by Christian faiths. The selected organizations for this research are also based in 

the US and Europe, except for Soka Gakkai International (SGI) which is based in Japan; 

bearing in mind that all nine organizations have partner-organizations in the Global South 

who are implementing development and aid interventions on the ground. Therefore, this 

research can be expanded to include the views of other non-European/Western organizations. 

Additionally, there could be some limitation to the wording used during the search for data, 
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for example, some organizations use specific words, like churches, to reference their faith-

based partners, as well as the use of synonyms to religion such as faith, belief, spirituality, and 

convictions might have been missed in some of the material.  

The research initially aimed at studying INGOs’ resilience frameworks, however due 

to the limitation that not many of the organizations actually have concrete frameworks but 

more of mainstreamed concept of resilience and faith in strategies and policy document as 

well as other documentation, it was then essential to expand on the type of documentations to 

study and to dig deeper into testimonies, official statements, case studies, articles, blogs, 

tools, reports, strategies, and evaluations.  

Finally, regarding the unstructured interview, the research keeps the name of the 

interviewed advisor anonymous and uses the “interviewee” to refer to. With consent from the 

interviewee, the research recorded the interview and summary of the discussion is provided in 

the data and analysis chapter.  

Data and Analysis 

The study focuses on how the researched INGOs theorize and integrate the role of 

religion in resilience building and how religion in its resources and factors interacts with (or 

contribute to) the resilience capitals (economic, social, human, natural, and physical) in order 

to achieve resilient capacities (absorptive, adaptive and transformative). It also examines how 

the researched INGOs specifically analyze religion’s role (with its resources and factors) in 

the formation of social capitals (social networks and resources). The analysis below is 

presented based on the amount of data gathered and analyzed per INGO, therefore it starts 

with INGOs who had an abundance of information of their work with resilience as well as 

how they theorize religion’s role in it, e.g., Tearfund, Islamic Relief Worldwide (IRW), 

Oxfam, ACT Church of Sweden (ACT CoS), and Bahá’í International Community (BIC). It 

then moves to INGOs who have substantial information on their resilience work but very little 

mention (or no mention at all) to religion, or INGOs who don’t have specific information on 

their resilience work but have theorized the role of religion in their overall development and 

aid work, e.g. LWR, Diakonia, ActionAid (AA) and SGI.  

Tearfund 

Tearfund works mostly with disaster risk reduction (DRR) and disaster risk 

management (DRM) as two main strategies to building resilience. The organization does not 
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have specific resilience framework, rather focuses on DRR and DRM mainly. This research 

collected data from Tearfund main website and analyzed various documents that discuss 

resilience and religion (faith in Tearfund’s case). The research reviewed a policy paper on 

Coronavirus Crisis: Restoring Societies (2020), a tool developed for DRR; Why Advocate for 

Disaster Risk Reduction? (La Trobe & Faleiro, 2007), an evaluation reviewing guidelines 

developed for DRM for Tearfund partners (Tanner & Komuhangi, 2018), and a learning 

report on Faith in Action (Powell & Boyd, 2019). The research also examined various articles 

and blog texts on climate action (Boswell, 2021), spiritual coping strategies to pandemic 

(Tearfund, 2020), theological reflections on resilience through faith (2022), and Reboot Steps: 

Include faith Groups in Recovery (Tearfund, 2020). Tearfund defines resilience capacities, 

DRR and DRM as follows: 

Capacities: The physical, economic, social, political, cultural and institutional 

strengths upon which people, communities or states can draw on to avert, mitigate or 

recover from disasters.  

DRM: The systematic process of using administrative decisions, organisation, 

operational skills and capacities to implement disaster risk reduction policies and 

strategies. 

DRR: A preventative approach to disaster management that includes the 

technical, social or economic actions or measures used to reduce direct and indirect 

disaster losses. The expression ‘disaster risk reduction’ or ‘DRR’ is now widely used 

as a term that encompasses the two aspects of a disaster reduction strategy: 

‘mitigation’ and ‘preparedness’. It is a process concerned with reducing the level of 

vulnerability and minimizing the disruptive effects of hazards by building community 

capacities. (La Trobe & Faleiro, 2007, p.4) 

In their Disasters and Crisis webpage, Tearfund explains that their work with DRR 

and DRM is integrated in both their relief and development work, through looking at the 

contexts and needs arising from shocks and stressors and accordingly working with local 

partners (organizations and churches) to build up knowledge and resources to understand 

these contexts and to develop plans and actions that aim at assessing, predicting, preparing, 

responding, and recovering from disasters and their effects (Tearfund, 2022).  

Analyzing the covid-19 pandemic as a global shock, Tearfund highlights how their 

local partners, who are faith-actors, played a role in building resilient communities by being 
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first responders, providing services, assisting local governments in mapping out and 

understanding needs, and fostering good relationships between the local communities and 

government.  Tearfund explains that: 

[F]aith groups including Christians are stepping up to support communities in most 

need and those who are particularly isolated. Faith leaders and faith based 

organisations hold a high degree of trust and influence in their communities. The 

knowledge that faith leaders have of the local cultural, economic and social norms of 

their community is indispensable, and they are often the first responders in 

humanitarian response and preparedness as demonstrated through lessons learnt 

during the Ebola outbreaks in West Africa and more recently in the Democratic 

Republic of Congo (DRC). (Tearfund, Policy Paper, 2020, p. 6) 

As a result, Tearfund has issued a policy paper in response to the UK government’s 

COVID-19 policy, recommending that policy makers acknowledge and recognize the key role 

that faith-based actors play during such crises. They explain that faith actors (including 

churches) should be part of the development plans bearing in mind the unique spatial position, 

capacity, and knowledge they have in their local communities. Being “catalysts for change”, 

Tearfund sees that faith-based groups and actors can play “transformational role” as they 

foster good relationships which are crucial for improving accountability and “promoting the 

rights and voices of those in need” (Tearfund, 2020). Tearfund states that faith actors’: 

contribution has been important in the UK, it’s been lifesaving in many remote, 

marginalised communities overseas where there is no social security or safety nets. 

Faith groups are already there at the heart of the crisis, already connected with the 

most vulnerable, already serving their community. They are deeply committed and 

invested in bringing about change: their neighbours’ problems are their own. 

(Tearfund, Stories, 2020) 

Tearfund’s work is profoundly motivated by their Christian faith. When reviewing the 

various documentation and information available on their website, one can see that they have 

regular call for prayers, theological reflections on various issues including disasters and 

conflicts, and a rich resource-pool with tools and guidelines that provide biblical stories and 

lessons learnt in line with current issues. Prayers are published online periodically and it 

allows the staff and partners to together, and across the world, pray for the same cause, share 

experiences and stories and deepened their faith and “relationship with god”. “[P]raying 
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together teaches about fellowship, compassion, intimacy, expressing feelings, makes us 

stronger together” (Adams, 2022). They further explain how faith and spirituality is a 

resource and is used as coping strategies during crises:  

Spiritual strategies: having a sense of meaning, hope and trust in God can help us to 

cope with difficult circumstances. Spiritual disciplines such as prayer, forgiveness and 

Bibles study enhance well-being. Belonging to a church provides both spiritual and 

social support. It is good to remember that throughout Jesus’ ministry the busier he 

got, and the more people crowded round him, the more time he made for quiet prayer 

on his own. (Tearfund, Website, 2020) 

Tearfund explains that during disaster and crises, their work on resilience building 

focuses on “building back better”, meeting physical and human needs, “focus on restoring 

relationships”, and providing psychosocial support to recover from trauma and focus on the 

emotional wellbeing of individuals and community groups (Tearfund, Website, 2020).  

Islamic Relief Worldwide 

IRW works on resilience building in both development and emergency contexts 

through climate change adaptation, peace building and mediation. When researching their 

resilience work and faith-based approaches, it was found that IRW has resourceful pool with 

policies, guidelines, tools, reports, evaluations and stories. Therefore, this research examined 

their Climate Change Policy (2019), two extensive toolkits for Working in conflict and 

integrated sustainable development programs (Salek, IRW, 2014), one evaluation on their 

inclusive and protective programming approach (Rehman, 2020), and two articles on faith-

based policy and approach to gender inequality and GBVs (IRW, 2020). Starting with the 

policy on climate change, it comprehensively explains their strategies to tackling climate 

change through their partners and projects, with focus on community-based adaptation, 

capacity building, and mitigation measures. Their policy is faith-based where Quranic 

theological reflections and references are mainstreamed throughout the document. “Inspired 

by Islamic teachings on justice and stewardship of the Earth and informed by scientific 

consensus, we recognize climate change is one of the greatest issues humanity faces” (IRW, 

Policy, 2019, p.7). The policy defines resilience, DRR, adaptations and mitigation as follows: 

Resilience [is] the capacity of a community to cope with a hazardous event or 

disturbance, responding or reorganising in ways that maintain its essential function, 
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identity, and structure - while also maintaining the capacity for adaptation, learning, 

and transformation. 

Disaster Risk Reduction [is] anticipating risks from future disasters; reducing 

existing exposure, hazards, or vulnerability; and improving resilience. 

Community-Based Adaptation [is] local, community-driven adaptation focusing 

attention on empowering and promoting the adaptive capacity of people which uses 

context, culture, knowledge, agency, and preferences of communities as strengths. 

Ecosystem-Based Adaptation [is] the use of biodiversity and ecosystem services 

as part of an overall adaptation strategy to help people to adjust to the adverse effects 

of climate change. Ecosystem-based adaptation uses the range of opportunities for the 

sustainable management, conservation, and restoration of ecosystems to provide 

services that enable people to adapt. 

Mitigation [is] efforts to cut or prevent the emission of greenhouse gases - 

limiting future warming. Attempts to remove greenhouse gases from the atmosphere 

by actions such as planting trees. (pp. 4-5) 

The policy focuses, to a great extent, on Islamic teachings and principles that are compatible 

with climate change adaptation and mitigation; among of which is the principle of “Wasatia” 

meaning “just balanced”, in reference to exploitation of resources, as well as the conservation 

principles “Hima, Harem and Waqf”. Hima is a protection set up for the animals and 

important/endangered species “such as bees”. Harem is complete protection of biodiversity 

which is under threat, where no human use is allowed, to protect, conserve, and foster to 

flourish. While, 

Waqf is the prime Islamic form of civil society activism, comprising land, buildings, 

financial trust or other assets dedicated in perpetuity for charitable purposes, as 

specified by the donor. The Islamic culture of endowments has spanned the time of 

Prophet Muhammad until the middle of the 20th Century, and were established for the 

benefit of education, health, culture, animals and the environment. In the present day, 

the Kuwait Awqaf Foundation has supported conservation efforts. However waqf can 

benefit the environment in many other ways. For example, an area rich in biological 

resources can be procured and designated as a hima or harem and established as waqf. 

(p.24) 
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Another documentation that was relevant for this research is IRW’s faith-based toolkit 

Working in Conflict (Salek, 2014). It was developed for Islamic Relief partner offices in 

Muslims-dominated countries for the purpose of explaining humanitarianism principles in 

Islamic teachings to prevent and mitigate conflicts. The tool streamlines resilience lenses 

throughout; from context analysis to project design where they integrate development needs 

in humanitarian projects by looking at the livelihood assets (or what we defined earlier as 

resilience capitals) namely: the physical, natural, human, financial, social and political assets. 

They see shared religion in particular as a social asset and that religious groups have a vital 

role in conflict resolution and reconciliation (p.186). Additionally, the tool has a whole 

section on “Faith leaders” and how they can build resilience in their communities. “Faith 

leaders can be important partners in developing peace education and resilience to conflict 

among faith communities. However, this first requires a process of building knowledge with 

the faith leaders themselves” (p.209). IRW sees that faith leaders can play a transformative 

role specifically when it comes to addressing issues of gender inequalities, and gender-based 

violence (IRW, 2022).  

Furthermore, in Integrated Sustainable Development 

Programme (ISD) (2014) toolkit, IRW explains the dimensions of 

human development, where Faith is framed as a cornerstone pillar 

to human dignity and human development. Faith provides meaning 

and purpose, and it gives spiritual realization, moral, and ethical 

values and contributes to social solidarity. Spiritual development is 

also seen as an intellect that goes hand in hand with human’s 

foundation of knowledge, capabilities and livelihoods (p.5). In this 

toolkit, IRW explains their concept of resilience building by 

intentionally being transformative; “[t]he reduction and transformation of conflict needs to be 

as crosscutting issue in building the resilience of the community and in integrated 

development generally. Practice has shown us that trying to transform conflict without 

addressing issues of rights, livelihoods and governance has very little chance of success” 

(p.6). This integrated approach includes integration of faith perspectives; where spiritual 

capital and faith institutions are seen as pillars to maintaining: 

dignity, justice, meaning, resilience and solidarity. Wherever possible the programme 

should aim to incorporate Islamic faith perspectives without proselyting. For example 

it could incorporate local faith organizations or institutions such as mosques and 

Figure 1IRW Integrated sustainable 
development (ISD toolkit) 

Figure 1: IRW Integrated sustainable 
development (ISD toolkit) 
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madrassahs in mobilizing for change. It could also use Islamic tools and approaches 

for effecting change in such areas as child protection, gender justice, environmental 

protection and microfinance. (p.10) 

It is important to mention that IRW has extensive resources in their Policy, Research 

and Publication resource-pool, with focus on the triple nexus (humanitarian, development and 

peace), climate induced migration, stories and lessons from adapting for climate justice, 

gender justice, etc. While spot-checking some of these documentations, to see if they are 

consistent with their faith-based approaches, it was seen that in majority of cases, they 

reference the role of faith, religion, faith leaders and communities in the various contexts and 

projects, e.g., their synthesis report Adapting for Climate Justice (2020) which examines 

IRW’s work in 19 of the countries most affected by climate breakdown. However, one 

observation which needs further exploration is how they view, analyze and integrate these 

faith elements in non-Islamic contexts. Looking at one example from South Sudan, a report 

on key learnings and findings from their protection and gender-mainstreaming program (IRW 

Project Report, 2021), there was not a reference to faith or religious factors especially in the 

GBV section. The report mentions how they engaged community-leaders, such as chiefs and 

elders, and the role they played in raising awareness.  

Oxfam 

Oxfam works in resilience building in both their development and humanitarian 

programs. They focus on climate change adaptation, disaster risk reductions, and 

transformative approaches to natural resource management and ecosystem-based adaptation. 

This research reviewed Oxfam’s Strategy for Resilience in Asia (Jennings & Manlutac, 2016), 

one synthesis report on Oxfam resilience research ( Gingerich & Vitale, 2017), research report 

Local humanitarian leadership and Religious Literacy, Engaging with Religion, Faith, and 

Faith Actors (Gingerich, et al., 2017), one briefing paper on People centered-resilience 

(Siedenburg et al., 2009), 2 articles referencing the role of religious leaders in combating 

climate change and in Ebola prevention (Oxfam, 2014 & 2015), and one article on gender 

justice and women right’s (Oxfam, n.d.). Oxfam defines resilience as:  

The ability of women, men, and children to realize their rights and improve their well-

being despite shocks, stresses, and uncertainty. [The] definition of resilience is not 

only about coping or ‘bouncing back’ from disasters, it is about going beyond 

preparedness and risk reduction (although these are important) and ensuring that poor 



26 
 

and marginalised people can realize their rights and improve their well-being despite a 

range of shocks, stresses, and uncertainty. (Jennings & Manlutac, 2016, p.5) 

In the strategy, Oxfam explains why they should work with resilience building in 

Asia; taking into account the intensified climate change in the region and increased 

vulnerabilities to “sea level rise, saline intrusion, changing seasonality and rainfall patterns 

[…] and intensity of many types of extreme weather events.  In addition to increased number 

of disasters, and the exacerbated stressors of urbanizations, political violence and civil war” 

(p.4). The strategy explains “community-led resilience” which is context-dependent. Looking 

at local contexts through detailed and informative risk assessments that will help in designing 

solutions to problems at ground level. They engage local actors as partners, and they seek to 

cooperate with stakeholders at multiple levels. Oxfam looks at local actors as “people’s 

organisations, farmer leaders especially women from high-risk communities, small business 

owners and local government officials from urban and rural areas” (p.9). The strategy does 

not mention faith or religion’s role in resilience building and does not reference spirituality, 

beliefs or faith actors. Religion is only mentioned once in the strategy in reference to 

“inequality and exclusion based on ethnicity or religion” (p.2). 

Oxfam, however, discusses religion, faith and faith actors in one extensive research 

conducted engaging their own staff and other INGOs; in order to understand how religion, 

faith and faith actors play role in local humanitarian leadership. The research does not directly 

look at resilience, but it explains advantages or “positive roles” that local faith actors (LFAs) 

play in humanitarian and conflict contexts. Oxfam’s report states that: 

LFAs are often the first responders in a crisis and often have unparalleled access 

through their networks and because, in settings of conflict or constrained civil society 

space, they can often operate under the radar (as compared to INGOs). In fact, because 

many faith actors do operate under the radar because of the disconnect between the 

global system and that of LFAs, many international actors are unaware of the existing 

capacity within LFAs. [… The] ability to dialogue with religious leaders about 

religious and cultural causes and impacts of humanitarian crises, and the religious 

leaders’ ability to engage in public health and other messaging with their 

communities, can be invaluable. The most frequently cited example in this regard is 

the Ebola epidemic in West Africa. Multiple interviewees were quick to point out how 

the (primarily faith-inspired) organizations that maintained regular dialogue with local 
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religious leaders were among the first to identify the causal link between traditional 

burial practices and the spread of the Ebola virus. (Gingerich et al., 2017, p.14) 

Gingerich et al. (2017) explain how in Oxfam’s campaign against “violence against 

women”, the organization engaged religious leaders where theological reflections, teachings 

and principles were used to denounce and criminalize violence from a religious perspective 

(p.15). This is however the only example provided in the research, hence the gaps to how 

Oxfam really sees or theorizes the role of religion and/or faith remain. This is also evident 

from reviewing other documentation, where for example religion is only indicated as a source 

or contributor to fundamentalism (Oxfam website)1. Furthermore, looking at People Centered-

Resilience (Siedenburg et al., 2009) briefing paper; it discusses indigenous knowledge and 

practices, but it does not reference religion/religious, spirituality, beliefs and faith and their 

roles in people centered resilience. 

Oxfam still falls in this category of researched INGOs due to its approach and work 

with indigenous communities to build local resilience. Spirituality, in relation to indigenous 

knowledge and practices, is referenced in some of their reports and evaluations from projects 

implemented in South America and the Pacific (Vitale, 2017, p.4). In one of the synthesis 

reports, religious and spiritual groups are referred to as social resources which are part of the 

social capital. The synthesis report (Gingerich and Vitale, 2017) explains some of the 

indigenous principles and practices that connect to resilience building: 

Buen vivir (living well): Sumak Kawsay in Quechua and Suma Qamaña in Aymara. 

Andean indigenous concept pertaining to an alternative view of sustainable 

development, participatory democracy, respect for Mother Nature, and spirituality. It 

has been incorporated into the constitutions of Bolivia (2009) and Ecuador (2008). 

(p.4) 

Minga: indigenous collective physical, intellectual, spiritual, social, and 

community work. According to our findings, collective mingas are key elements of 

resilient living in Nasa indigenous communities in Cauca, Colombia. (p.4) 

Indigenous Nasa communities and members of the indigenous organization 

Nasa Çxhaçxha claim that their own CCA/DRR project, concomitant with DIPECHO-

                                                           
1 “Women form the majority of those living in poverty. They have fewer resources, less power and less influence compared 
to men, and can experience further inequality because of their class, ethnicity and age, as well as religious and other 
fundamentalism” (Website: Gender justice and women’s rights | Oxfam International) 
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V, was contextualized and implemented as a resilience program. Specifically, 

indigenous informants pointed out that the notion of resilience presents affinities with 

a Nasa concept that they loosely translate into Spanish as pervivencia. In the context 

of this research, pervivencia is translated as “resilient living”—in other words, 

people’s ability to live and survive within a spiritual-ecological system or, more 

broadly, a territory. Pervivencia connotes the sustainable interaction and equilibrium 

of social life, spiritual life, and ecological life. Each dimension is fundamental to the 

persistence of the spiritual life system within a territory. When humans push the 

boundaries of the life system in their quest to exploit its resources, the system is 

disrupted. This is the case with excessive mining, coca cultivation, cattle farming, and 

other types of extractive modes of production, which threaten the Nasa’s territories in 

Cauca and beyond. (p.14) 

Oxfam’s programs in South America and the Pacific, according to the synthesis report, 

are locally led and have enabled community-led resilience which streamlines indigenous 

concepts that explain the interconnectedness of their ecosystems including the spiritual one. 

The sanctity of these spiritual systems is important to maintaining “sustainable living”. 

However, this focus on spirituality and religious beliefs is lacking in their other reports in 

other contexts. Indicated by the same Oxfam research, resilience is not only a conceptual 

framework, but also a dynamic living process which needs to be well-contextualized to the 

specific communities, hence resilience programs should be based on “rigorous, ethical, and 

sound research integrating scientific with local and ancestral knowledge” (p. 2). 

ACT Church of Sweden 

ACT CoS is working with resilience building as a cross-cutting theme to their 

development and humanitarian programs. Resilience building is theorized to be among the 

conditions to achieving ACT CoS strategic goals, which realizes the rights and needs of their 

target communities. It is important to mention that ACT CoS is member of Lutheran World 

Federation (LWF) and ACT Alliance; both are networks of Christian FBOs and work together 

with their members in advocacy work as well as in production of material and guidance on 

various issues including religion and faith. The research reviewed ACT CoS’s Strategic Plan 

(2021), one theological document on how faith is a driving force to their work (2013), one 

report on community-led resilience responses from Palestine (2018), one technical tool on 

DRR, mental health and psychosocial support (2007), and a guide on A faith-sensitive 
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approach in humanitarian response: Guidance on mental health and psychosocial 

programming (French & Fitzgibbon, 2018). In their strategic plan (2021), ACT CoS explains 

how faith is “a driving force” to its staff, partner churches and organizations, and the people 

they work with. They acknowledge the role of religion in empowering and influencing 

people’s feelings, thoughts, and actions; positively and negatively. “We want to promote 

beliefs and faith-based actions that contribute to the positive power of religion for human 

dignity and the development of society” (p.6). In relation to resilience building, the plan 

explains how people’s “strengthened resilience, power and resources” are prerequisites to 

their managing, recovering and mitigating the effect of climate change and its catastrophic 

events (p.11). ACT CoS integrates this thinking by incorporating their humanitarian work 

with development and peace-building initiatives. Bearing in mind that religious actors are 

“norm bearers” the plan also indicates the role of faith and religious actors in the integrated 

work they aim to achieve, taking into account their understanding and pursing of humans 

rights, democratic processes, and peace-building processes. Additionally, the strategic plans 

says: 

In a world where people largely define themselves as religious, churches and other 

faith-based organisations are crucial for sustainable development cooperation. In large 

parts of the world, religious actors account for a large share of social security through 

community services such as education and health care, and in connection with 

disasters, religious institutions often serve as vital centres for both rescue work and 

psychosocial support. Faith-based actors may, in some areas, be the only institution 

that is locally present. In many contexts, formal and informal religious leaders as well 

as religious institutions have the highest confidence of the population and influence 

opinions and behavior. (p.9) 

On a theological level, ACT CoS acknowledges that capacity building within 

theological education is a priority area and it is a tool for the churches to educate and support 

staff who provide social services, specifically church leaders. This is essential for the church 

as an influential societal actor which focuses on developing values, social cohesions and trust. 

One dilemma which the strategic plan presents in relation to theological reflections and their 

role on some sensitives issues such as SRHR, is the different biblical interpretations between 

churches which could be problematic to development and resilience building. “It is with this 

background that the question of theological education is important for [LWF’s] member 

churches” (Strategic Plan, 2021, p19). 
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The local to global’s (L2GP) report (2018), which focuses on localization and 

community-led response, it references, only once, the role that religious leaders played in 

‘vulnerability capacity assessment’. The report discusses the strengthening of resilience and 

protection of communities by addressing root causes of vulnerability and by having local 

actions and local solutions led by local actors, e.g., ‘community cash grant schemes’ (Grundin 

& Saadeh, 2018, p.3). 

When researching ACT CoS resilience work, it was not possible to access reports, 

evaluations, or frameworks on development and resilience work. Relevant staff in the 

organization were approached by this research and documentation on religion mainstreaming 

is still a working progress, hence it was not possible to access it. Additionally, evaluations and 

reports of ongoing resilience and nexus projects are also still not finalized and could not be 

shared with this research. The humanitarian coordinator responded with some explanations to 

how they work with DRR in humanitarian settings and the faith sensitive approach they use in 

psychosocial support and DRR preparedness.  

ACT CoS explain that they use approaches which are closely related to resilience. 

This is the Community-Based Psychosocial Support (CBPS) and Survivor and Community-

Led Response (SCLR). The two approaches are similar in the way that they focus on 

strengthening local communities to respond to crisis as local actors are first responders (ACT 

CoS, 2021). ACT CoS explain: 

The CBPS approach essentially focuses on enabling and strengthening collective 

structures and systems (for instance families or communities), which are essential for 

people and communities to not only overcome crises, but also to restore hope and a 

sense of efficacy at both individual and community levels. Thus, it goes beyond only 

meeting physical and biological needs.  The CBPS approach is based on the 

assumption that there is a connection between active participation and wellbeing, and 

the focus is therefore on meaningfully involving community members in all stages of 

the response. Rather than being passive recipients of services designed for them, 

crisis-affected populations become active participants who recognise their own 

abilities, capacities and resources, and their role in improving individual and collective 

wellbeing. (ACT CoS, Website, 2021) 

The CBPS, which is builds on the Mental Health and Psychosocial Support (MHPSS), 

focuses on strengthening mental health and psychosocial wellbeing of communities by 
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making them active responders and resilient to crisis. While the SCLR, has a strong focus on 

local communities’ self-organization and coordination. ACT CoS have developed a training-

guide for the CBPS approach which has Religion, Faith and Culture among its focus areas. It 

explains that: 

This chapter of the larger manual focuses on how rituals and celebrations that are 

celebrated within communities have a healing effect, allowing people to integrate their 

recent experiences into a larger cultural narrative.  As such, they are helpful to 

community based psychosocial programs.  These rituals and celebrations are not 

performed by the CBPS program, but by the community members themselves with the 

support of the CBPS program as a means of helping to reestablish the integrity of the 

community and its ability to care for its people. (ACT CoS, Website, 2021) 

The CBPS is a training-guide which is only accessible to ACT CoS users, however 

ACT CoS explain that they use faith-sensitive approach in their humanitarian response using 

the jointly produced guide by LWF and IRW, with support and contribution by ACT CoS and 

other FBOs (French & Fitzgibbon, 2018). The guide explains that their faith-sensitive 

approach is intended to support both FBOs and secular organizations working in faith 

communities (p.7). It explains the concepts of “Faith”, “FBOs”, “Faith leaders”, “Faith 

literacy”, “Local faith communities (LFCs)”, “Local religious actors”, and “Religion and 

Spirituality” (pp.8 & 9). The guide provides a checklist and thorough explanations to project 

practitioners on how to integrate faith concepts and actors throughout the various project 

management phases e.g., coordination, assessments, specific protection activities as well as 

the various thematic and sectoral focus areas of the project e.g., health, education and food 

security and nutrition (pp.11 & 12). The guide explains also when it is “unacceptable to 

partner with local religious leaders” and the challenges, risks, and mitigation strategies that 

can occur. Among of these unacceptable conditions is when religious leaders are assessed to 

be excluding, proselytizing, perpetuating discrimination and exploitation of vulnerable 

groups, advancing gender inequalities, and connecting to violent groups (pp.28 & 29). 

Bahá’í International Community 

BIC is mostly active in advocacy work as a consultative entity to the UN with focus 

on religious literacy. BIC also works in development, focusing on social development, 

advocacy work, and religious literacy. Their work with resilience building is integrated in 

these programs, through capacity building in form of peace building and reconciliation in 
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conflict-prone areas. When reviewing their website, BIC have most of their information on 

resilience and role of religion in development in form of statements, news, articles and few 

reports. For this research purpose, seven articles, thirteen statements, one report and one 

working paper were reviewed. 

Starting with their perspectives on resilience, BIC does not state a clear definition to 

resilience but it reference it in their statements in relation to peace building, women rights and 

gender equality, climate change, COVID-19 pandemic and freedom of religion or belief (BIC, 

2022). In their statement Unlocking Human Capacity Driver Social Development (2015), BIC 

explain that resilience is fostered through social and human capacity development, which both 

are intertwined with spiritual development (pp.2-7) 

In their statement Valuing Spirituality in Development (1998), BIC present their 

perspective on creating “spiritually-based indicators” for development as the two are entwined 

and can’t be separated. This was at the time the WB was holding the World Faiths and 

Development Dialogue meetings in 1998 (p.2).  

Development, in the Baha'i view, is an organic process in which "the spiritual is 

expressed and carried out in the material." […] Bahá'u'lláh teaches that recognition of 

the fundamental spiritual principle of our age, the oneness of humanity, must be at the 

heart of a new civilization. Universal acceptance of this principle will both necessitate 

and make possible major restructuring of the world's educational, social, agricultural, 

industrial, economic, legal and political systems. This restructuring, which must be 

ordered by an ongoing and intensive dialogue between the two systems of knowledge 

available to humankind - science and religion -will facilitate the emergence of peace 

and justice throughout the world. (p.2) 

Spiritually based indicators help to establish, clarify and prioritize goals, 

policies and programs. At the heart of their conceptualization is the understanding that 

human nature is fundamentally spiritual and that spiritual principles, which resonate 

with the human soul, provide an enormous motivational power for sacrifice and 

change. Therefore, the peoples of the world will be much more inclined to support 

policies and programs that emerge from the development of indicators based on 

spiritual principles than they would be to endorse objectives and initiatives which are 

based on a purely material conception of life. The use of these measures could, thus, 

help to transform not only the vision but the actual practice of development. (p.5) 
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In Summoning Our Common Will (2015), BIC also commented on the 2030 

Development Agenda and its global goals. The idea of development as one global humanity is 

in line with the Baha’i faith view of “the oneness of humanity” and the universal civilization 

(p.2). They criticize the UN Agenda’s limited referral to religion and religious actors’ role, 

particularly, as they play “unique and vital role in global development efforts” (p.6.). They 

also connect the Baha’i view of development (in the quote above) to their explanation, below, 

on how spirituality is understood, practiced and translated to this global development (p.15). 

Bahá’ís around the globe, in a wide range of settings, are striving to establish a pattern 

of activity and community life that helps translate moral and spiritual precepts into the 

practical forms of a new social reality. The Bahá’í community readily acknowledges 

that to uphold high ideals and to become their embodiment are not the same thing. Yet 

we remain committed to this path of learning, and seek to pursue it not only in 

explicitly “religious” settings or “development” venues, but across all spheres of life. 

The Bahá’í International Community commends the ambition captured in the goals 

and targets of Agenda 2030 and welcomes the growing global movement dedicated to 

learning about how this vision can gradually be translated into the reality of a 

spiritually and materially prospering world civilization. (p.15) 

BIC explains the role that religion plays in development in several of its statements, 

among of which is how religion “offers an understanding of the human existence and 

development” which provides the motivation and meaning to look beyond the self to the 

collective purpose of human development (BIC, Statement to COP21, 2015, pp.5-6). 

Religious-faith leaders and FBOs in particular have been active in combatting climate change 

effects and issues of injustices around it. Their motivation sprouts out of their convictions 

which translates into their active role and their engagement in the development of the society. 

“In this sense, religious communities can be understood as communities of practice in which 

spiritual teachings are translated into social reality” (BIC, Statement to COP21, 2015, pp.5-6). 

In another statement, BIC states:  

For its part, religion, provides a framework for translating high ideals into social 

realities. Religion has consistently proven its capacity to reach to the deepest roots of 

human motivation. At its highest, it has not only reinforced personal commitment to 

elevated principles, but drawn individuals together around those principles, giving rise 



34 
 

to cohesive communities committed to manifesting in practice the highest human 

qualities. (BIC, Working Paper, 2021, p.5) 

BIC also emphasizes the importance of understanding religion and religious literacy, 

especially in time when religion is politicized and weaponized. However, and historically 

evident, religion has provided “framework for new moral codes and legal standards” which 

transformed societies and influenced the rise of civilizations. “For example, during the height 

of Muslim civilization, sciences, philosophy, and the arts flourished; a vibrant culture of 

learning propelled the human imagination to new heights, providing, among others, the 

mathematical basis for many of today’s technological innovations” (BIC, 2015, p.5). BIC sees 

that the current debate on religion is bias and unrepresentative; where it is discussed and 

imposed by extremists and fundamentalists or by secular and intolerant spheres, which neither 

represent the majority of mankind (BIC, 2015, p.5). 

In another statement, The Heart of Resilience (2022), which focuses on the COVID-19 

pandemic as a shock and the role of spirituality in reinforcing and building resilience, BIC 

discuss the “spiritual principles” and how their application in educational programs to foster 

“unity and fellowship” will in times of hardship show its impact where people cooperate and 

work together for the communities’ well-being and for their spiritual fulfillment (pp.2-3).  

In Rising Together: Building the Capacity to Recover from Within’ (2016) statement, 

BIC claims that “[c]ommunities in which social ties are strong and spiritual roots run deep are 

more resilient in the face of disaster” (p.7). They explain that religion and spirituality can 

“awaken and cultivate” the noble values and attributes that are within every human being 

(p.3).  

Lutheran World Relief 

LWR works in development, relief and resilience building. They have a resilience 

framework explained in their two parts of Lutheran World Relief’s Approach to Resilience 

(Ospina, 2015) and in their technical resilience tool called Dynamic Resilience Wheel 

(DReW) (Ospina, 2015). In addition to these three documents, the research examined 5 other 

blog articles looking at resilience in Nepali context (2015), measuring resilience study case 

(2016), resilience and women’s rights (2022), and exploring the resilience’s social capital in 

Sahel (TANGO I., 2018). LWR defines resilience as, “the capacity of a system (e.g. a 

community) to absorb the impacts of shocks and stressors, to adapt to change, and to 
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potentially transform, in a manner that enables the achievement of development results (e.g. 

sustainable livelihoods, well-being, poverty alleviation)” (Ospina-Part I, 2015, p.2). 

LWR explain that resilience is a dynamic process, and it is not “an end” in itself, 

rather it should enable the system’s capacities and abilities to absorb, adapt and transform in 

face of shocks and stressors (Ospina Part I, 2015, p.1). These capacities are explained in terms 

of absorptive capacities (ability to mitigate), adaptive capacities (ability to adjust) and 

transformative capacities (ability to achieve a new state) in face of shocks and stressors, such 

as disasters, pandemics, financial crises, etc., with a focus on sustainable change in the system 

that assist in realizing its development (pp. 2-3).  

LWR focuses on the local capacities of local systems, which are to be resilient in order 

to achieve sustainable development results. Part I (Ospina, 2015), references local systems, 

actors, networks, and leaders and their role in building and sustaining resilient processes and 

systems. To unlock the “social capital potential”, LWR explain that “engaged social change 

agents” are instrumental social capitals; they are members of the community, local groups, 

organizations and institutions. Presenting below:  

[an example which] include the engagement of farmers’ cooperatives on community 

issues that go beyond basic agriculture needs, furthering their influence as engaged 

social change agents. Coffee farming cooperatives in Nicaragua are involved in 

helping communities understand and adapt to climate change by establishing local 

weather observatories, and strengthening food security through observatories, and 

strengthening food security through crop production techniques. Cooperatives are also 

promoting education opportunities for youth as community extension workers, and 

exploring alternative energy sources to improve basic household services through bio 

digesters and micro hydro power plants. (p.5). 

Examining documentation on LWR approach to resilience, technical tools, reports and 

examples from the field, there is not any mention to the role of religion, faith, spirituality, 

and/or beliefs in resilience building. LWR does not include any reflection on religion and its 

role in development work either. Within the reviewed documentation, religion is only 

mentioned in form of identity without any clarification (Agner, 2022).  

As a result, the research conducted an interview with a senior technical advisory for 

resilience at Corus International; to understand the reasons behind the LWR’s secular 

resilience approach, and whether there is any theorization on the role of religion in LWR’s 
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resilience building approach or development work in general. The Interviewee stated that it 

was not possible to answer or explain why religion is not integrated in their approach. First, 

due to the fact that the interviewee is new to the organization and does not know the history 

and background to the LWR’s resilience approach development. Second, the merge of LWR 

to Corus International indicates that LWR is “faith-informed and not faith-based” and their 

resilience approach will remain technical and secular to avoid divisiveness of religion or faith.  

The interviewee explained that their programming are not “faith-directed” and it is based 

mostly on “data and science” and experiences from past projects which are still faith 

informed, however there are not any “religious programming” in terms of the project’s 

activities including livelihoods’ trainings and emergency preparedness. Additionally, the 

interviewee stated that “unfortunately, if an organization is getting funding from USAID, it 

sorts of have to be void of religion and faith […] we have limitations on what we can do but 

we try to be inclusive and we really focus on inclusiveness; reaching all members of the 

populations”. Inclusiveness is “certainly” faith-informed but the conceptualization and 

understanding of it “depends on which faith” and how it is interpreted. The interviewee 

explained that there is a challenge in relation to how people could “divine faith” and some 

“could quote the same passages either in their Bible or the Quran […] and have completely 

different interpretation of what it means. Therefore, the challenge in integrating faith in any 

sort is also anchored in those challenges”. The interviewee explains that due to these 

challenges, their programming step back from religion or faith and just discuss for example 

mental resilience, or mostly focus on community resilience as a large part of resilience is 

social capital which is huge in resilience including networks, community, family, and friends. 

When asked if they work with LFAs as part of the resilience programming, the interviewee 

confirmed that they work with religious leaders in some contexts where they are “pinnacle of 

their communities” meaning that they may be part of the governing groups in the 

communities and could be a “de-facto leaders” and often times they have a very specific place 

in the social capital. LWR sees working with religious leaders as a “popular approach” to 

reaching and organizing people. They also work with local FBOs and they choose those 

partners based on types of capacities that need to be filled in the specific contexts. The 

reasons to why LWR’s documentation, e.g., the examined CORE II evaluation (TANGO I., 

2018), do not reflect on religious or faith leaders and actors could be due to limitation in the 

writing process itself as its not only one person who is writing the reports and it could be 

individually influenced, but it could also mean that religious leaders in that specific project 

context were not influential or important aspect of the project. The interviewee concluded by 
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explaining that their resilience approach will most likely continue to be technical and secular 

and that is due to the different contexts they work in and integrating religion or faith in it can 

be “divisive” which is counteracting their aim to building “unity” specially in communities 

where they have “mixed-religions” which will require them to leave any faith aspects on the 

side. The interviewee stated that incorporating common theology could be an added value but 

“it’s just isn’t that simple”.  

ActionAid 

AA is working in development, emergencies and resilience building. They have a 

resilience framework, Through a Different Lens: ActionAid’s Resilience Framework (Singh, 

2016), which explains their resilience thinking, how resilience building align to their Human 

Rights-Based Approach (RBA) and how they integrate resilience in the various thematic 

programs. This research reviewed AA’s resilience framework along other documentations; 

including one case study report on success factors to DRR through women leadership (AA, 

n.d.), one report on DRR from Myanmar context (AA, n.d.), one case study report on young 

leaders role in addressing local issues (Strachan, 2019), a guide to what characterizes resilient 

communities (Twigg, 2009), one article on safe spaces and women’s resilience in Jordan 

(Murphy & Dean, 2020), and one annual report (2018). AA defines resilience in their 

framework as: 

[T]he ability of people to recognise, challenge and transform the unjust and unequal 

power relations that dictate their vulnerability, to adapt positively to changing 

circumstances, and to mitigate, prepare for and rapidly recover from shocks and 

stresses such that their wellbeing and enjoyment of human rights is safeguarded. 

(Singh, 2016, p.8)  

AA further explain their definition, where they focus on what makes people 

vulnerable to shocks and stressors; “people are not inherently vulnerable, but are made 

vulnerable by existing power relations, as well as cultural values/norms, structures and 

systems” (p.10). “Social exclusion”, “limited access to appropriate basic services”, “unjust 

power”, and “lack of assets” such as “economic opportunities” and “natural resources” are 

among the issues that exacerbate people’s vulnerabilities (p.10). Throughout their framework, 

AA does not reflect on the role of religion, faith, beliefs or spirituality in resilience building. 

Religion is only referred to once in a form of minorities’ identity, and beliefs are seen to be 

impeded in their cultural values which need to be “closely examined” (pp.10 & 7). In their 
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other studied documentation; only one, the Champions and change-makers: Case studies of 

young leaders addressing inequality and promoting accountability in their communities 

(Strachan, 2019), reflect on the role of religious leaders in resilience building. This is due to 

the “power mapping” tool which AA used to identify that religious leaders and institutions in 

Kenya are key stakeholders to community and youth led programs focusing on LGBTQ 

activism and rights. AA engaged Christian and Muslim religious leaders in their program and 

together with the youth and the community members they were able to form an active and 

influential alliance (p.44). AA states that: 

This alliance has been instrumental in supporting strategic litigation led by the 

National Gay and Lesbian Human Rights Commission aiming to overturn the penal 

code provisions criminalising homosexuality. For example, religious leaders from the 

alliance have testified in the case and supported scripture analysis, which has been a 

component of the arguments. This case also opened up opportunities for broader 

community awareness-raising on LGBTQ issues. (p.42) 

In another document, Characteristics of a Disaster-Resilient Community (Twigg, 

2009), which was produced by an interagency group, and AA and Tearfund were members of 

the group, “religious views” are described to be part of the “cultures, attitudes and 

motivations” category which can contribute to “characteristics of a disaster resilient 

community” (p.34). Religious communities were also identified as a social capital that 

contribute to resilience building through their psycho-social support after disaster, but this 

aspect of the report is limited and they could not go deeper into explaining the characteristics 

of religious leaders and communities (p.61).  

Diakonia 

Diakonia works in development and humanitarian assistance and is working in 

resilience building through DRR, CCA and Environmental Mainstreaming. This research 

reviewed Diakonia’s Global Strategy (2021), Guidelines on DRR (2016), Humanitarian 

Policy (2016), Diakonia’s Annual Report (2020), Diakonia’s Policy (2020), Environmental 

Mainstreaming Introduction, Mali Gender and Resilience Project Booklet (Diakonia, n.d.) , 

and Bangladesh Gender and Resilience Project Booklet’ (Diakonia, n.d.). In their guidelines 

on DRR, Diakonia defines resilience as; “the capacity of a system - be it an individual, a 

community, a forest, a city or an economy, to deal with change and continue to develop” 

(p.10). Throughout the guidelines, there is not any reference to or reflection on religion, faith, 
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spirituality or belief.  However, in their global strategy (2021), Diakonia describes “religious 

literacy [as] key to development”:  

The role of faith and religion in development is increasingly being recognised within 

the development community. Given the fact that the vast majority of the world’s 

population is affiliated with a religion, and the strong influence that faith-based actors 

and structures exercise over social norms, sometimes all the way to government, many 

progressive faith-based organisations are attempting to increase their religious literacy 

in order to better understand the role of religion in development. For example, in the 

COVID-19 crisis, faith-based actors have proven crucial in assisting governments in 

conveying important messages to their citizens. On the other end, you have powerful 

faith-based actors being fiercely opposed to women’s and LGBTQI rights. Religious 

literacy in development is necessary both to understand context and to strategize, 

especially for faith-based development organisations like Diakonia. (p.5) 

Religion is also referenced twice in form of identity and religious fundamentalism is 

referenced in relation to “gender equality, women’s rights and LGBTQI rights” (pp. 4 &6). 

The above passage is the only explicit and clear explanation to how Diakonia sees the role of 

faith and religion in development. Examining their humanitarian policy (2016), resilience is 

not indicated in the policy, and religion is referenced once in form of identity (p.3); while the 

two booklets make no reference at all to religion, faith, beliefs or spirituality. However, in 

their annual report (2020), Diakonia gives an example to how religious leaders played role in 

resolving conflicts in Mali in 2020:  

With broad support from political, traditional and religious leaders, women, youth, 

media and human rights organizations, the warring factions signed a peace agreement 

to end the violence and stop further reprisals. Civil society, including religious leaders 

and human rights defenders, provided additional support to ensure implementation of 

the agreement. (p.25) 

The annual report presents their work on resilience building through adaptation work 

and gender focused programs. There is however not any further reference to religion or 

religious communities’ role in their work, or how they contribute to resilience building. 

Spirituality, faith and beliefs are also not indicated in the document.  
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Soka Gakkai International 

SGI works in development and humanitarian interventions as well as resilience 

building through DRR (mostly in Japan) and CCA. SGI works as a consultative organization 

to the UN and focuses on development of tools and materials for conferences, trainings and 

awareness raising sessions. While reviewing their website, there are not much of publications 

or official documents, for example, strategies, policies or frameworks, but there are news 

articles and stories which this research examined. As a Buddhist FBO, SGI uses teachings, 

principles and values that are derived from their faith. For example, the “Indra’s net” and the 

“cosmic law” are used to describe the interconnectedness of the world and to explain SGI’s 

response and approach to the “climate crisis” (Harrap, 2021). Another principle explained is 

the “Three Thousand Realms in a Single Moment of Life” principle, which explain the 

infinite potential within the person’s life and explains the “inexhaustible inner reserves of 

courage, hope and resilience to surmount challenges and go beyond what we thought was 

possible” (SGI Webiste, n.d.).  The Buddhist spiritual principles that SGI uses, are integrated 

in their discussions and meetings’ material and are practiced individually (SGI Website, n.d.).  

The other articles identified are quite theoretical on Buddhist principles and do not 

specifically explain SGI’s approach, tools, or framework to resilience building.  

Findings and Discussion 

Religion (faith) and Spiritual Capital in Resilience Building 

To answer the research questions, “how do development and aid organizations 

theorize the role of religion (faith) in resilience building? What would a religious (spiritual) 

capital in resilience building entail?”, the study presents here the common discussion and 

findings on how the researched INGOs theorize the role of religion in resilience building. The 

research looks specifically at how religion is seen as a resilience social capital, and how it 

contributes to building communities’ and individuals’ resilient capacities which can absorb, 

adapt to and transform in the in face of shocks and stressors. The paper also explains the 

common discussion on the religious-spiritual capital and its contribution to resilience 

building. Gaps and limitations in the findings are explained at the end of this chapter.  

From the study’s data and analysis section as well as views presented in the literature, 

the research confirms that religion plays multiple roles in resilience building and 

development. First, religious resources, FBOs, faith actors and leaders, are social capitals 
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which are influential and active in the communities they serve. They are social capitals which 

interact with other societal actors and capitals, and they contribute to building communities’ 

resilient capacities. Second, religious and spiritual principles and teachings are resources 

which are capitalized on by these faith actors to inspire and motivate their actions, provide 

knowledge and wisdoms, and to even be used as source of argumentation for advocacy on 

sensitive issues, e.g., gender issues and peace mediation. Third, spiritual capital in specific 

plays a more influential role in providing sense of meaning, hope, morale, motivation, 

creativity, and altruism. It is most often intangible capital but its effects on individuals and 

collective groups are evidently robust and contribute to resilience building during crises and 

everyday adversaries.  

Faith actors and leaders are social capitals to communities’ resilience building. 

All nine studied NGOs are working with resilience building throughout their 

programs, however not all nine present enough data on how they interpret religion’s role in 

their work. The theorization done by Tearfund, ACT CoS, IRW and BIC on the role of 

religion in their development and aid work gives evidence to how religion in form of social 

capital contribute to resilience building. Accordingly, religious and faith actors, including 

religious leaders, institutions and organization are seen to play active role in building resilient 

communities through the support they provide during both crises and during everyday life. 

For example, Tearfund explains that because they have high degree of trust and influence in 

their communities, in addition to their knowledge of the local contexts, they have 

transformative role in changing negative religious and cultural norms, perceptions, and 

practices (Tearfund, 2020). This includes issues on gender, health and sexuality. This is 

further supported by Oxfam’s description of religious leaders and their role as ‘invaluable’, 

where for example in West Africa and during the Ebola pandemic, Oxfam’s research points 

out that ‘organizations that maintained regular dialogue with local religious leaders were 

among the first to identify the causal link between traditional burial practices and the spread 

of the Ebola virus’ (Gingerich et al., 2017, p.14); an example which also Tearfund points out 

in one of their policies (Tearfund, Policy Paper, 2020, p 6). Another example can be seen in 

Mali, in Diakonia’s annual report (2020, p.25), where duty bearers including religious leaders 

together with the community members resolved violent conflicts through mediation and peace 

talks and agreements.  

Drawing on Häuberer’s conclusions, or axioms, of the Social Capital Theory, and as 

pointed out by many examples from Tearfund, ACT CoS, IRW, BIC, Oxfam, AA and 
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Diakonia, religious and faith actors constitute tangible social capitals as they are pursing 

common goals of supporting their communities through fostering good relationships and 

harmony in their communities and through providing humanitarian assistance, psychosocial 

support, and spiritual counseling during hardships (Axiom 1). For example, ACT CoS (2021) 

explain that faith actors are vital for sustainable development, as they provide social security 

through community services which include health, education and relief aid (p.9). The 

relationships between these religious and faith actors, and the local societal and governmental 

networks, whom they interact with, contribute to raising awareness, promotion of rights and 

voices of people and to strengthening accountability (Axiom 2). These dynamic roles and 

actions of faith actors contribute to fluidity of building active and proactive processes in local 

communities. This is seen in AA’s example of how religious leaders in Kenya contributed 

with theological reflections and influenced the ‘strategic litigation led by the National Gay 

and Lesbian Human Rights Commission aiming to overturn the penal code provisions 

criminalizing homosexuality’ (Strachan, 2019, p.42). 

Characteristically, the norms of reciprocity and trust are engrained in their faith-

inspired actions, where faith actors are reciprocally trusted, respected and even spiritually 

rewarded through serving their communities (Axiom 4; Gingerich & Vitale, 2017, p.28; BIC, 

2015, p5-6). Faith and religious actors, therefore, affect and interact with other societal actors 

and resources especially in the case of religious or faith institutions and organizations where 

they contribute to building harmonious cultures, empowering the community and their 

knowledge base on local issues, and they themselves possess knowledge and economic 

resources which are also accessible to the various members of the community, e.g., the 

Islamic principles of endowment which is directed to development and relief work (Axiom 6; 

IRW, 2019, p.24). Not all faith and religious actors have always positive role within resilience 

building, e.g. conservative, fundamental and extremist views of religious actors, who could 

influence potential negative outcomes in their communities and regions. Nonetheless, 

engaging them in mediations, conflict resolution and reconciliation can lead to transformation 

of norms and practices and can at later stages increase harmony and social equality among 

societal actors (Axiom 7 & 8; Oxfam website; & ACT CoS, Strategic Plan, 2021, p19; BIC, 

Statement, 2015, p.5).  

These findings are consistent with the views and analyses of Clarke (2012), Jakobsson 

(2019), Narayan (2000), Oladipo (2000), Sida (2019), and Berger (2008). Faith actors, 

including FBOs, faith leaders and networks, are valuable social capitals to fighting poverty 
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and to building resilience; this is through their knowledge of local contexts, position and 

mobilization of resources, role in voicing people’s needs and injustices, and provision of 

social safety nets and protection. Particularly, faith actors have been working in resilience 

building through DRR, DRM, CCA and innovation strategies. The studied INGOs’ work with 

faith actors presents a vast showcase of evidence on how building local faith actors’ capacities 

and skills within these strategies can contribute to building strong and resilient communities. 

Tearfund, IRW, and ACT CoS interventions focus on building up the knowledge base, skills 

and processes of preparedness and response of these faith actors.  

Religious and spiritual principles and teachings can be subsects to social capitals and are 

part of human capitals and development.  

Religious and spiritual principles are resources which are capitalized on by faith actors 

to inspire and motivate their actions, provide knowledge and wisdoms, and to even be used as 

source of argumentation for advocacy on sensitive issues, e.g., gender issues, peace-building 

and mediation. Collective prayers, and other spiritual rituals and practices can increase 

fellowship and compassion among community members and can strengthen individuals’ and 

communities’ hope and faith in seeking development and in helping others (Tearfund, 2020; 

ACT CoS, 2021). Religious teachings and principles can also be of inspiration to 

organizations and governments to implementing strategies of conservation and adaptation. 

When motivated with scientific evidence, these principles can also inspire community 

members to implement and maintain these strategies themselves (IRW, 2019). 

Defining spiritual capital in resilience building is beneficial.   

The spiritual capital plays an influential role in providing sense of meaning, hope, 

morale, motivation, creativity, and altruism. Looking at the spiritual capital adjacently to 

religion and faith is evidently essential to understanding the role that spirituality plays in 

resilience building on an individual and collective level. Given the background of the term 

capital which is used to refer to material accumulation, as well as the transformation and 

convergence of capitals in relation to the economic capital, e.g., natural capitals can be 

transformed into economic (Marx, 1969, as cited in Häuberer, 2010, p. 35); defining spiritual 

capital under these terms might not be logical. Consequently, both the Social Capital Theory 

and the DReW would lack elements if they only rely on these defined livelihood capitals from 

an economic perspective. As clearly examined by the research actors and literature, resilience 

is about the unit’s or system’s ability to absorb, bounce back as well as transform when facing 
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shocks and stressors; using the various resources and capitals in their environment. Not 

reflecting on religion and religious resources in these theories and framework, indicates that 

they do not exist or matter, which is clearly untrue.  

According to BIC, SGI and IRW, spirituality exists within human nature. For 

example, BIC states that spiritual principles provide motivational power for action and 

change. Based on their Baha’i faith, BIC sees that development is an “organic process where 

the spiritual is expressed and carried out in the material” (BIC, Statement, 1998, p.2). They 

explain in one of their statements that communities which have strong “spiritual roots” are 

more resilient during crises, and that spirituality can “awaken and cultivate” the noble values 

and attributes that are within every human being (Bic, Statement, 2016, p.3). IRW sees that 

spiritual development is fundamental for human development and that spiritual capital 

contributes to meaning making, dignity, justice, resilience, and solidarity (Salek, 2014,  p.10). 

According to Oxfam’s research, within indigenous communities, spirituality is 

intertwined with their entire living systems and spiritual concepts and knowledge, e.g., the 

Nasa concept, explain the interconnectedness of the world’s elements focusing on coexisting 

and the sanctity of ecological systems, and not only human life (Gingerich & Vitale, 2017, 

p.14). Tearfund sees spirituality as caring for the others, praying together for the same causes, 

talking about sense of meaning, providing hope, and having trust in God, which all help in 

coping with crises (Tearfund, 2020). 

Finally, the examples provided above are consistent with concepts provided in the 

literature by Marshall et al (2021) and Mas-Machuca & Marimon (2018) on the spiritual 

capital and by Young (2018) on faith as form of everyday resilience. This includes how 

spirituality is practiced; through prayers and rituals, and what factors constitute it, such as 

religiosity, morality, sanctity of life, altruism, creativity and the capacity for transcendence.  

Gaps and limitations in the findings 
 

 Based on the research data and analysis, it is evident that there is absence of 

integrated theorization and exemplification of religion’s role in development and resilience 

building work. Among the studied INGOs, only Tearfund, ACT CoS and IRW had an in-

depth analysis to religion’s role in their frameworks but with very limited examples to, for 

example, various roles of religious leaders and other faith actors in specifically building 

communities’ resilient capacities, or examples of religious principles that directly connect to 
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resilience building. The rest of the INGOs provide examples from their contexts but do not 

further explain or examine them within resilience lenses. For example, Oxfam’s strategy, 

LWR’s Resilience framework, and AA resilience guidelines do not mention the role of 

religion, faith, spirituality, or belief in their work, maintaining their documentation secular 

and technical to a large extent (like LWR). In very few cases, religion is only mentioned in 

form of identity where groups are excluded or marginalized because of their religious identity, 

however, there is not any further analysis provided. There are several examples where religion 

is only mentioned as an issue contributing the women rights violation, conflicts, and 

fundamentalism, without giving the other side of the coin which is how religion is also 

utilized to build peace and fight injustices. When looking at data on spirituality, secular 

organization such as Oxfam, interprets and connects spirituality to only indigenous 

communities’ work.  

Another identified gap is in relation to how do the studied FBOs such as Tearfund 

IRW and ACT CoS streamlines their faith-inspired frameworks and tools in contexts of other 

religious traditions. Such as ACT CoS work in Muslim or Buddhist contexts, or IRW work in 

non-Muslim contexts. This area is not reflected in depth by any of the studied organizations, 

however efforts to combatting this shortcoming is seen the joint publication of LWF and IRW 

on A faith-sensitive approach in humanitarian response (French & Fitzgibbon, 2018) where 

faith and faith actors’ role is streamlined in the guide for the purpose of designing sensitive 

and resilience programming in faith communities.  

The reasons behind such secular language especially within faith-based organization 

such as LWR or examples from ACT CoS’ Local to Global programs, are unclear. However, 

this could connect to the views presented in the literature chapter and to the unsubstantiated 

reasoning that LWR’s interviewee provided, where donor policies and strategies are driving 

forces to secular development work. Various authors and researchers discuss the development 

theory and its connection to modernization and the secularization theory, as well as the lack or 

complex understanding of FBOs roles and mission by secular donor and intergovernmental 

agencies which contributing to in maintaining secular developmental policies and frameworks 

(Berger, 2008; Clarke, 2021; Jakobsson, 2019). This is evident in the Global Agenda 2030 

and in the Sendai Framework for DRR which both neglect the role of faith and faith 

communities and maintain secular language in their documentation. Tearfund provides an 

example in its policy paper issued in response to the UK Government’s COVID-19 policy 

where they explain why the government should acknowledge and recognize FBOs role during 
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crises and that they should engage them in their development plans and strategies. This was 

pointed out by few of BIC statements where they explain that policies and programs that do 

not include spiritual principles will fail to integrate the understanding of human nature and 

human development, however if global development actors intentionally integrate spiritually-

based indicators within, for example, the development global agenda and its down-the-chain 

programs, they will be able to transform the practice of development. BIC also indicate in 

their statement to the formation of the SDGs (2015) that the “current development debate” is 

bias and unrepresentative where it is discussed and imposed by either extremists and 

fundamentalists or by secular and intolerant spheres, which neither represent the majority of 

world’s populations (BIC, Statement, 2015, p.5). This is still relevant, even after the creation 

of PARD, as the current developmental policy debate still maintains the same level of 

ambiguity and silence on the positive role of religion and faith in development and resilience 

building.  

There are limitations when it comes to defining, for example, religion, faith, 

spirituality, belief, and convections. As presented in the data and analysis chapter, there is a 

common understanding or projection of religion as faith and vice versa. Spirituality is also 

sometimes seen as faith and religion, or it is, in the case of Oxfam, only connected to 

indigenous contexts. Therefore, within resilience lenses, religion (or faith) crosscuts the 

human and social capital in most cases, e.g., faith actors and networks as a social capital, or 

religious principles and teachings as resource-knowledge base; and in the case of ‘indigenous 

spirituality’ it is integrated in the entire ecosystem and crosscuts the human, social, economic, 

cultural, natural, and physical capitals.  

Conclusions 

Religion plays an influential and pivotal role in development and resilience building, 

yet this role is under-researched and needs further exploration by NGO experts, researchers, 

scientists, and policymakers. Future research can focus on extensive studies in the Global 

South to explore the various roles and resources of religion in local contexts. Analyzing the 

selected nine INGOs’ documentation in connection to elements of the social capital theory 

and resilience building approach, provides the research with an understanding to how 

development actors theorize religion’s role in development and resilience building in specific. 

The selected theory and resilience lenses for this study, despite their complete neglect of 

religion, are still beneficial considering that they are based on global development 
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frameworks, theories of social sciences, as well as donor dialogues and policy documents, 

e.g., DFID (1999) livelihoods framework, the SDGs and other UN frameworks. Evidently, the 

international NGO networks also rely on those donor policies and most of the time need to 

adhere to them. The focus on resilience concepts is driven by mostly economic perspectives 

of resilience. This is an evidence that modern capitalist systems are thriving in non-profit 

sectors; and the top-bottom impact of Western donors on their developing and 

underdeveloped bilateral partners. Donor agencies are critical actors to changing power 

dynamics and to fostering inclusion and cohesion in the development actors’ spectrum. If the 

Global Agenda 2030 is to succeed, the Global South and its communities’ perspectives are to 

be engaged and streamlined in such global goals, and religion and its role to be practically 

integrated through deeper studies and analyses and through publication of good practice, 

examples and case studies. Due to their abundance and crucial role in resilience building, faith 

actors need to be studied for a deeper understanding of their roles and missions. A critical 

analyses and examination to their role can change development practice, and can assist donor 

agencies and governments in identifying specific local faith-actors to work with in building 

resilient communities. 
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