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Foreword

n thesetimes of visible potential and great challengesfor a better world, marked
by mounting calsfor more" comprehensive," " halistic" and "integrated visions
of development, religiouscommunitiescan play apivotal rolein building bridges,
contributing to changeand continuity amongcommunities, and addressingtoday's
central development challenges. This book is an important contribution to the
critical debates about what the role of religiousinstitutions and actors can and
should beand how they arepart of the broad global agendafor the new millennium.
We live today in acomplex and paradoxical world. No one can overlook the
stark inequalities that exist. We live in a world of plenty, while more than 1.2
billion people live on less than a dollar a day. Educational institutionsin many
parts of the world offer remarkable courses and more people than ever before
have accessto learning and the wealth of ideas and information on the Internet,
while 0.9 billion people are still illiterate and have little access to educational
resources. Food resources abound in infinite varieties, at al seasons of the year,
but we estimate that 0.8 billion people suffer from hunger or malnutrition. We
faceaglobal challenge where every region, country and community hasa unique
history and character, yet is bound to others far away in wayswe could not have
envisaged even 50 years ago.

Over the course of the last few years, international development, financial
and corporate organi zationshave cometo seewith increasingclarity theimportance
of global partnerships. They have also come to realize that development (in all its
complexity) cannot be undertaken by governments alone, but must catalyzethe
activeand engaged effortsof individuals, businessenterprises, financial institutions
and civil society organizations (including labour unions, nongovernmental
organizationsor NGOs, religiousorganizations and others). Development actors
are focusing on the need for more "comprehensive” or "holistic" approaches to
their trade. This move towards a more integrated, multisectoral approach isthe
product of much bitter experience and a process of learning that the earlier, and
seemingly straightforward, visionsof linear progresstowards " development" need
rigorous and " comprehensive" rethinking. The challenge for these inclusive and
broad-ranging approachesis to surmount an overly narrow, segmented and sectorial
focus, thus integrating the multifaceted and varying perspectives of al relevant
stakeholders.

Nowhere has the tide towards building new and broader partnerships and
visionsbeen morecomplex, yet visibleand vital, than in thewide territory between
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religious communities and the traditional development world. Among the most
perceptiveand vocal voices calling for broad and comprehensive approaches to
development arefaith institutions, which often rebel at harrow visions of human
endeavours. Religion has, through history, had wideand profound influenceacross
many spheres of daily life. Religious|eaders and scholarsspeak week in and week
out with both moral authority and loca credibility. Faith institutions and leaders
have been central actorsin many of history'sgreat shiftsin vaues, behavioursand
policies. Yet, many western societies have followed a model where there was a
distinct separation between "church" and state. The two worlds have often been
viewed as divergent: wheretheworld of religion dealswith spiritual and esoteric
matters, and theworld of thestate (and by extension, devel opment) encompasses
the material world. Today's events and challenges present new questions about
these divides and walls, and call for a new series of bridges.

In August and September 2000, in two separate but abutting meetings, world
leaders and leaders of the world's mgjor religions and spiritual traditions met at
the United Nations. At the turn of the millennium, they were drawn to afar-
ranging stocktaking of earlier progress and promises. A central conclusion from
both meetings, deeply held and movingly conveyed, wasthat the global community
was doing far too little to address the problems of global poverty. Projections of
what lay ahead were both frightening and unacceptable. This was set against an
unavoidable awareness of the abundance of resources and consumption, which
highlighted the possibilities: the global community had ample resourcesand the
know-how to change the picture of persisting poverty and misery. From the
Millennium Summits emerged a global consensus, articulated around what are
caled the Millennium Development Goals (MDGs). The MDGs represent a
quantified and time-bound set of ambitious goals linked to fighting poverty and
enhancing social justice on topics ranging from education, health and social
development to gender and the environment.

Since the Millennium Summits, development and faith leaders havefocused
more and more on the range of questionsabout the rolesof religion and interfaith
dialogue in the critical areas identified as those which must be addressed to end
poverty: education, delivery of healthcareservices, water and sanitation, the roles
of women and men in society, socia cohesion and other areas. They put aspotlight
on questions about faith leadersas agentsof change, and thelessonsto belearned
by and from different partners in addressing society's challenges. Coupled with
the objectives of social and economic transformation that we term devel opment,
the overlap and common ground of shared interestsare woven in countlessways.

The basicissuescentral to the globa agenda- poverty alleviation, health and
education, socia justice, welfare and the meaning of progress— are coreissuesin
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magjor religious traditions, with intellectual and moral roots that can be traced
back for thousands of years. Theologians from every religion have grappled with
the why's and how's of poverty and misery. For centuries, faith institutions have
playedapivotal rolein providing servicesto the poor, and in working to overcome
the underlying roots of poverty. Asan illustration, the Islamicinjunction against
interest and usury hasitsoriginsin ancient principles of social justice that call on
those with resources to share them with those without; charging interest wasseen
as fundamentally conflicting with this basic socia obligation.

Scholarsand practitioners aso point to new and altered partnerships propelled
in part by the eventsof September 11,2001. This period may well mark the start
of important paradigm shifts in thinking about the links among globalization,
international relations and religion. We have witnessed in the post-9111 period
an extraordinary outpouring of thinking in all areas of endeavour.This has brought
the links between religion and development into much sharper focus, brought
the dialogueto the mainstream, and given new impetusto the global development
agenda. Abovedl, questions about socia justice— what it means, how it can be
achieved, how it istied to peaceand stability, and who is responsible - are central
in global debate and dialogue.

Oneimportant effort to bring these worlds together is the dialogue initiated
by James D . Wolfensohn, President of the World Bank, and Dr George L. Carey,
Archbishop of Canterbury from 1991 to 2002. They saw the strength of common
purposeamongworld faith institutions and leaders and development institutions
in bringing voices of poor communities to the international agenda and fighting
against the scourge of poverty. They alsosaw the painful disagreementsthat called
for more thoughtful dialogueand heightened communication. What doesdial ogue
mean?N ot debate, not explanation, not just words, but ared effort to understand
and find better ways to work in partnership. Since this first meeting, the World
Bank and other development institutions have engaged in a "world faiths
development dialogue™ aimed at enhancing understanding among many partners
and opening doors to better programmes and richer partnerships among faith
institutions, networks and government leaders. The need for broader and clearer
sight, and for creative and dynamic efforts to see and understand the whole,
emerged as fundamental lessons of recent decades of development experience.

Efforts to bridge the vast differencesin the vocabulary and tone that prevail
in institutions of religion and development can stir strong emotional reactions.
Despite this, leaders on both sides place their faith in astrong common body of
ethical valuesthat bind most civilizationsand most people. Among the challenges
the world faces, those that touch on education may lend themselvesmost readily
to faith development dialogue, as they call both for effective joint advocacy and
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tangible programmesto addressissues that block progress. Education is clearly a
central concern for faith institutions, as it is for those engaged in development
agencies. It is a topic on which, at many leves, there has been long-standing
consensus on priority and needs, yet results have fallen short. The new focus on
education reflectsarenewed determination to overcomeobstaclesand ensurered
progress toward tangible objectives.

This book discusses the relationship between religion, the role of education
in generating social capital and itsimpact on the devel opment of society. It draws
on papers presented at an interfaith workshop co-hosted by the World Bank and
the Centrefor Researchon ISamicand Malay Affairs (RIMA).T he dial ogue took
place in Singapore on 27-28 October 2001, with the participation of some 50
expertsfrom Indonesia, Japan, Mdaysia, the Philippines, Singaporeand Thailand.
The book describesthe rich group of partners associated with thisdialogue, their
cdl to move beyond the discourseof dialogueand theimperativeto start practising
it. It conveysan effort to learn from both sides. It lays out the debatesof scholars
who see education as a major instrument for fostering knowledge and skills —
with the purpose of improving knowledge sharing, teaching methodologies, and
bolstering mutual development efforts.

We hope that it will inspire ongoing efforts by both the development and
faith communities to continue to dialogue and learn from the one another's
strengths and areas for devel opment. The importance of community institutions
(of which faith communitiesare apart) has never been greater. It issuchingtitutions
that can ground development in local culture.

Asmy colleeguesand | at the World Bank have learned, we cannot approach
the world's problems without appreciating and respecting their complexity and
the powerful links among different issues and problems. It is vital that we work
towardsastronger global dialogue, acompassionate, open and demanding quest,
with more appreciation for the complexitiesand dilemmasthat face usand more
respect and humility in the face of differences and difficulties. We all face the
challenge of a lifetime of learning. Learning is to stretch, to understand new
culturesand disciplines,and to adapt to new redlities. We al need broader visions,
and the ability to see and embrace different perspectives and to act with these
imperativesin our hearts and minds. We share the same world, so we share the
same challenge.

Katherine Marshall
Director and Counselor to the President of the World Bank
Development Dialogue on Vaues and Ethics
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his book is part of an effort to stimulate reflection on religion and itsrolein

education and development in Southeast Asia. Earlier versionsof the papers
collected in this volume were presented at the "Asian Interfaith Dialogue:
Perspectives on Religion, Education and Social Cohesion.” This wes a dialogue
on vaues and development in multireligious Southeast Asia, organized by the
Centre for Research on Islamic and Malay Affairs (RIMA), Singapore with
sponsorship from The World Bank Post-Conflict Fund. Held on 27 and 28
October 2001 in Singapore, the dialogue was a follow-up to the Asian Regional
Consultation on Social Cohesion and Conflict Management held on 16 and 17
March 2000 at the Asian Development Bank (ADB) in Manila. T he consultation
was jointly organized by the Social Development Department of the ADB and
The World Bank.

The World Bank is the world's largest source of development assistance. It
employs its financial resources, staff and extensive knowledge base to help
devel opingcountries moveonto a path of stable, sustainableand equitablegrowth
in thefight against poverty. RIMA isawholly-owned subsidiary of the Association
of Muslim Professionas (AMP), Singaporeand isdedicated to conducting research
on issues affecting Islam, Muslimsand Malay society. Together, the two meetings
represent an attempt to generate a better understanding of the major socia forces
that are shaping societies and communities in profound ways that are not easily
measurableby conventional socia and economic indicators or research.

The Dialoguewitnessedindividual sfrom variousreligious groupsin Southeast
Asia coming together to network and exchange views on issues of education,
development and socia cohesion in a multireligious Asian region. The meeting
and resulting work found in this volume was made possible by the efforts of
many friends and supporters in Washington, D.C. and Singapore. First and
foremost, we would like to express our appreciation to Dr Sharon Siddique,
Director of Sreekumar Siddique & Co. Pte. Ltd., for her contribution in the
initial effortsthat brought the World Bank and RIMA together to undertake the
activity. Wewould asolike to expressour specia and sincerethanks, in particular,
to Ms Elinah Abdullah, Senior Research Officer of RIMA, for her commitment
and the considerable time and energy she put into the meeting and follow-up
work. Our thanks also go to Mr Muhd Nazzim Hussain, Executive Director,
AMP; Ms Jamaliah Mohd Saleh, Research Officer, RIMA; and Ms Anny Roezza
Abdul Aziz, Senior Corporate Communications Officer, AMP for their crucia



Preface  IX

rolesin the organization of the Asan Interfaith Dialogue from which the papers
of thisvolume have been drawn. Findly, specia mention should be made of Dr
Nat Colletta, the Manager of the Bank'sConflict Prevention and Reconstruction
Unit (then Post Conflict Unit), who encouraged the organization of this meeting.

Syed Farid Alatas
Lim Teck Ghee
Kazuhide Kuroda
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Introduction
Syed Farid Alatas

he events of the last few years have directed even more attention to the

relationships among religion, education and social cohesion in the context
of development. The Asianfinancial crisisof 1997, the September 11, 2001 attacks
on the United States, the Bdi bombing of 12 October 2002, and the recent
United States-ledwar against Irag al demonstrate that economic growth alone,
within a context of extreme national and global inequality, results neither in
development in abroader senseof the term nor socia cohesion. Thereis, therefore,
a need to consider the combined role of religion and education in fostering a
more holisticform of development without concurrently fanning flames of ethnic,
religious and other kinds of conflicts.

Eventslike September 11 and thewar in Irag may lead to or exacerbatea ready
existing interethnic and interreligious sentiment. There is, therefore, clearly a
need for dialogue between non-Western civilizationsand the West. The year 2001
marked the United Nations Year of Dialogue among Civilizations.' Yet, much of
what we have seen and heard in the media concerns conflict, and there is very
little mention of 'dialogue.’ Since the September 11 attacks, major mediasources
in theworld have been emphasizing the dimension of conflict rather than that of
peace; voices of harmony and dialogue have failed to gain the attention they
deserve. Sometimes, seedsof conflictare plantedin the public mind by theignorant
and the misinformed. In thisregard, the role of the mediain termsof both fostering
dialogue among religions and civilizations and creating misunderstanding and
potential conflict situations, is crucial. | would like to give two examples from
Singapore.

First isan article by Farrukh Dhondy which first appearedin the Cizy Journal
and was reprinted in Singapore with the title "Muslim Misfitsin Britain.”* The
article drew severe criticism from the Malay/Muslim community in Singapore
for what it regarded &s objectionable and inaccurate statements on Islam. For
example, Dhondy suggests that "if you prostrate yourself to an all-powerful and
unfathomable beingfive timesaday, if you are constantly told that you livein the
world of Satan, if those around you are ignorant of and impervious to literature,
art, historical debate and dl that nurtures the valuesof Western civilization, your
mind becomes susceptible to fanaticism. Your mind rots." I n other words, being
religious and ignorant of Western culture breeds fanaticism. This is a fata
combination of Eurocentrism and shallow knowledge on the nature of religious
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experience. Even alesseducated Malay farmer or Bangladeshi construction worker
knows that there is no correlation between religiosity and fanaticism. Many
Muslimsin Singaporewere unhappy with Dhondy's article. For example, Saharudin
Kassim, then Special Assistant to the President of the Islamic Religious Council
of Singapore, wrote avery articulate critique of the Dhondy piece and suggested
that such "a malicious piece of writing" should not have been published in The
Sunday Times? | have a different view. It is precisely such articles that create
conditions for encouraging dial ogue. Singaporeanswould not have benefitedfrom
Saharudin Kassim's critique of Dhondy’s viewsif the latter's article had not been
printed locdly. Many Singaporeans may have held erroneous views similar to
Dhondy's, and an opportunity presented itself for these views to be corrected. In
asense, the printing of adverseopinions serveafunction aswell. | would encourage
more of such discussionin the media.

The second example is the article by Asad Latif, "Secularism Protects Al
Faiths.” This is another misleading article as it gives the impression that the
virtues of secularism are helping Singapore withstand the shocks emanating
from the September 11 terrorist attacks. While thisis an erroneous view, it does
provide us with an opportunity to correct it and, in doing so, enter into dialogue
with both religious as well as secular groups. The view needs to be corrected
because it is such strains of thought that deflect our attention from historical
realities. If we understand secularism as being an attitude underlying various
ideologies and hostile or indifferent to religion and the religious outlook and
world view, logicwould haveit that secularismis not free of ideology any more
than religionis.

Furthermore, experienceshows us that the worst cases of genocide in recent
history took place in the name of secular ideologies, namely, fascism, liberal
democracy and socialism. | am referring to the Nazi Holocaust, the bombing of
Hiroshima and Nagasaki, and genocide under Stalin and Polpot. Of course, it
would be asillogica to conclude that secularismis the cause of such genocide as
it is to conclude that secularismis the reason behind religious harmony. | fed it
necessary to clarify these distinctions becausethere is adominant perception that
religionis the cause of many problems. There is a view which is founded on the
notion that religion breeds intolerance. It is more accurate to say that al belief
systems are corruptible and can be perverted, and that there are specific socid
and historical conditions that result in these perversions.

The purpose of this dialogue, from which the papers in this volume were
drawn, was to bring together voices to consider arenas of action that would be
effective in conscientizing people about the need for interfaith dialogue. This
need comes about from the fact that religion is one of the few institutions in
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society that strengthens both horizontal and vertical associationsbetween people,
associationswhich arevital if the voices of social harmony are to be heard beyond
the confines of seminar rooms and conference halls.

One of the main chalenges to socia cohesion in multireligious Southeast
Asais the question of containing and reducing ethnic and religious cleavages.
Many scholars, activists and organizations have recognized the importance of
socia cohesion, and conflict management or prevention as an essential element
in achieving greater participation, good governance and democratization. One
way of minimizing the possibility of conflict is to create more interest in,
compassion for and understanding of the culture and civilization of the other.
Thisis the goal of dialogueamong civilizations.Y ¢, dialogueamong civilizations
ought not to be carried out solely among the religious elite and the aready
‘converted.' Itshould bearegular featureof publicdiscourse. Thisvolumecontains
the works of Southeast Asian scholars and activists in the fields of religion and
development, and representsthe combined effortsof RIMA and the World Bank
to bring certain issuesinto the domain of public discourse. In this volume, the
focus is on education, broadly defined, and its interplay with various religious
forces relevant to the development process.

Part Oneon “Religion, Education and the Devel opment of Society” examines
religious views on education, covering such issues as the necessity of a religious
outlook on life for scientific development, the three-way relationship among
education, development and religious values, and the development of
cosmopolitanism. Above al, Part One is concerned with the role of religion in
both scientific and societal progress.

Syed Hussein Alatas’ opening chapter on the theme of religion and science,
which dso constituted one of two lecturesdelivered at the dialogue, addressesthe
need for a religiousoutlook on education and offersaframework to understand
therolethat religion playsin scientific progress. T he chapters by Somparn Promta
and Pracha Hutanuwatr are informed by the idea that religion and its various
branches of inquiry, such as theology, have practical consequencesfor the study
and ordering of society. Promta discusses Buddhist economicsin terms of two
approaches — what he calls the software and hardware approaches - while
Hutanuwatr discusses a Buddhist model of education which he believes can be
implemented within the present schooling system in Thailand. Hasan Madmarn,
on the other hand, seems to be less optimistic about the possibility of merging
so-called secular and Islamic education in Thailand and discusses the diguncture
betweenthe two. In thefinal chapter of thissection, Saranindranath Tagore draws
on the work of the thinker and poet Rabindranath Tagore to argue in favour of
the value of a cosmopolitan education and for a broadening of university
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curriculums to allow for greater exposure to the variety of civilization and their
cultural productions.

Part Two on " Religion, Education and Women'" raisesvariousproblemsrelating
to religious education and gender as well as to the role of women in religious
organizations.

Parichart Suwanbubbhafocusesonwomenin religiousinstitutions. Shelooks
at the difficulties of female ordination in Thailand. St. Mary John Mananzan
discussesthe role of religious education inwomen's livesand identifiesoppressive
as well as liberative elements that coexist in Christianity While these chapters
specifically address the status of women in religious establishments, the chapter
by LiesMarcoes|ooksat theroleof women in the devel opment process, discussing
women's movements at the grassrootslevel in Indonesia and the extent to which
they support development programmes.

Findly, Part Three on" Religion, Education and Interfaith Dialogue” discusses
the obstacles to and prospectsfor interfaith dialogue. PatriciaMartinez arguesfor
apedagogy of interfaith encountersand stresseson education for tolerance, drawing
on theexampleof theWhole Child Education Projectin Indonesia. Along similar
linesis the chapter by A.N. Rao, which draws on the Hindu tradition to makea
case for interreligious education. The question of tolerance is also taken up by
Franz Magnis-Susenoand discussedin more conceptual termsby C.L. Ten, whose
chapter was also delivered as the second lecture of the dialogue. The first four
papers of Part Three are complemented by the last two, which focus more on
obstacles to interreligious dialogue. Vineeta Sinha suggests that such obstacles
haveto do with an emphasison the theme of "difference" rather than " sameness,"
while Syed Farid Alatas discusses the need for a more multicultural vision of
history and of the development of modern civilization so that genuine dialogue
can take place.

While there appearsto be great diversity in the issuesand topicsdiscussedin
thefourteen chaptersof thisvolume, thereisalogicthat bindsthem. The chapters
rangefrom aconsideration of specific, concrete issues relating to the problems of
religion and education to more general, abstract problems concerning the
philosophy of education and the concept of tolerance. For the more specificissues
such & gender and Buddhist economic practices, many of the chapters in this
volume haveshown that it is necessary to go beyond simply describing a problem
and then prescribing religion as asolution. Instead, we must investigate red-life
attempts. For example, we need empirical studies on the problemsof communities
that operate along the lines of Buddhist economics, not just abstract accounts of
Buddhist economicsor normative statements on how a Buddhist economy might
function.
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Furthermore, it was noted by many participants at the dialogue and aso
implied in the chaptersin this volume that it is necessary to go beyond mere
considerationsof religion asanormative systemand to look at religioustraditions
in terms of their various fields of knowledge for the study of contemporary
problems. Liberation theology is one example.

Finally, there are the more general problems relating to the philosophy of
education and the role of religion in education, and the nature and practice of
interfaith dialogue. Indeed, it is these more general issuesthat unite the concerns
of each chapter in thisvolume. These issuesinclude the need for universal values,
toleration, and emphasis on sameness rather than difference, and should be the
central concernsof interfaith dialogue. They arediscussed in somedetail in Chapter
Oneaswel asin Part Three. Y¢, it isstrongly felt that we needed to stop talking
about dialogueand start practisingit. So, the question became: how do we equip
both laypersons as well as experts and activists with sufficient socia capita to
engagein dialogue, that is, to debate and discuss at theinterreligiouslevel W hat
is the role of education in generating this social capital?These are some of the
questions that have emerged in this volume. A serious reading of this volume
would suggest the following points of consensusthat could aso be considered as
courses of future action in the areaof interfaith dialogue:

1. School and university curriculums should be revised to include history and
socia scientificstudy of reigions; of religious struggles founded on universa
values; of tolerance and mutual understanding; of coexistence between
religions; and of religious extremism.

2. Thereshould be areconstruction of history in curriculums to reflect the true
nature of conflicts. For example, the Crusades could be presented as a series
of conflicts between Europeans and Arabs rather than as battles between
Christians and Muslims.

3. Inorder to foster understanding and respect for other religions, texts should
be rewritten to show the multicultural origins of modern Westerncivilization.
Children should be educated from a young age to realize that modern
civilizationowesitsoriginsin no smal measureto thecontributions of Chinese,
Indians and Muslims.

4. Efforts must be made to work out how the study of world religions and
universal values can beintroduced i nto the schooling systemin such amanner
that amutual understanding of religions, and not thestrengthening of religious
prejudices, may be brought about.

5. The understanding of religion should not be restricted to values. Religion
should dso be consideredas amode of knowing, consisting of various branches
of knowledge. In many religions, fields such as theology, logic, biography,
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history, the science of interpretation and so on, have been cultivated. These

arevalid fields of knowledgethat could beintegrated into our curriculums to

introduce people to different religious traditions, defined in the broad sense
aswaysof life.

6. For interreligious dialogue to be genuine, it has to go beyond the sphere of
peopletaking about their own religions. Based on the current world division
of labour in scholarship,socia sciencescholarsin the North generally speciaize
in theoretical and comparativeworks, and study countries and religionsother
than their own. Scholarsin the South, however, generally conduct empirical
studies, single case studies and work on their own countries and religions.
This division of labour must be broken for there to be genuine interfaith
dialogue and education.

The question of peace and harmony among the various civilizations and
religious communitiesin theworld can be approached in two broad ways. Oneis
to engage in conflict resolution after conflicts have broken out. The other is to
engage the other civilization in constant dialogue to minimize the intensity or
quantum of conflictsthat are, at any rate, inevitable.

Dialogue among civilizations can be defined as conversation or discussion
between representativesof two or more groups that may differ along the lines of
religion, ethnicity or other markers of distinction. What we havein mind in this
volume, however, is more than just that. What we have in mind is conversation
on a subject of common interest, between two or more individuals or parties
whose beliefs are informed by differing world views. The ultimate aim of such
dialogue is to inculcate an attitude founded on appreciation, understanding
interest and compassion for the cultures and world views of the other. But the
consideration of such dialogueshould not be confined toitsliteral sense; dialogue
among civilizations is also a metaphor for the process of implantation and
cultivation of an orientation and attitude that is founded on the attributes of
tolerance, mutual understanding interest, compassion and love. Thisamountsto
no lessthan theincul cation of the spirit of multiculturalism, that is, thecelebration
of cultural variety and diversity.

Notes

1. See bttw:/fwww . un.org/Dialogue/

2. The Sunday Times, 23 December 2001.

3. "lt's amaliciouspiece of writing, not acritical exposition,” The Straits 7imes, 2 January 2002.
4. The Straits 7imes, 31 December 2001.
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Distinguished Guests,

Ladies and Gentlemen.

1.

I wish to commend RIMA and the World Bank for your foresight in
organizing this conference which focuses on interfaith dialogue.

This focus on dialogue and building bridges of understanding will go along
way to building the social consensus s0 critical to support economic and
socia development of the region.

Inview of recent events unfoldingin theworld, thisconferenceisdso atimely
reminder of the need to reach out, to forge understanding, and to strengthen
social cohesion.

Interfaith Dialogue — T he Singapore Experience

3.

Singaporeis fortunate in being the meeting place of mgjor civilizations, not
justin termsof religionsbut dso in terms of races and languages.

On any averageday, about 190 foreign newspaperscirculatein Singapore, in
multiple languagesincluding English, Maay, Chinese, Tamil, Korean, Thai,

Japanese, Tagalogand German.

Places of worship of different major religions are sited close to one another;

some are even next-door neighbours.

Such amix can havethe potential to lead to strifeand disorder, as tragic events
from different parts of the world throughout history so amply illustrate.

It isatremendous challenge to turn what could potentially be divisivefactors
into a source of strength.
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Severa countries in this region have done o using their own models, each
tailored to the unique circumstancesof their societies.

Singapore, too, hasevolved its own socia system and norms to help usto turn
diversity into astrength, and to createaunity of purpose and aspirationsfrom
diversestrands of customs, beliefs and values.

Thismorning, | would like to sharewith you our perspectiveson theseissues,
bearing in mind, of course, the dangersof extrapolating from the experiences
of asingle country, and avery small one at that.

I hope that these perspectiveswill help to show how interfaith dialogue can
move from scholarly discourseto daily action, perhapsserve as a referencefor
adaptation, and, at the very least, provide food for thought and further
research.

We sometimes think of Singapore society as being represented by four
overlapping circles, each representing one of the major ethnic groups.
Within thisoverlap area, thereis national treatment for all, beit opportunities
for higher education or accessto healthcareservices.

Each community, however, retains the freedom to practise its own religion
and customs.

Thisis represented by the space outside of the overlap area.

The common area of overlap and the spaces for each community together
form the anchors that give our society the stability and resilience we need.
The redlity is even more complex.

There are overlappingcirclesfor the different racesand the different religions,
and these do not alwayscoincide.

A Chinese Singaporean can be a follower of any religion, and a Muslim
Singaporean can be of Mday, Chinese or Indian ancestry.

But the principle remains the same - we seek to enlarge what is common
while respecting differences.

We see our challenge in nation building as trying to enlarge the area of
overlap among the four circles, gradually, and at a pace which the different
communities are comfortable with.

The Singapore experience of enlarging the common areas is built on three
pillars.

Firstly, we decided very early on in our nation building that we should focus
onour common hopesand aspirations as human beings, irrespective of whether
we are Buddhists, Christians, Hindus, Muslimsor Taoists.

It is, therefore, important for Government, in drawing up its development
goadsand plans, to distil thesefrom the aspirations of our people.

These are universal aspirationsof ordinary citizensall over theworld - to live
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in asafeand secure country, to lead a better life, to providefor ones children,
to plan for the future because there is afuture worth planning for.
Secondly, we have built up institutions that help develop “social capital” — the
glue that binds people together.

The key nationa institutions are public housing, education and National
Service.

. The public housing programme under which the Government acquiresland

and builds low-cost housing for sde to citizens has achieved severd socid
objectivesat once.

It has improved housing conditions for our citizens, bringing modern
sanitation to many for the first timein their lives.

Through the Home Ownership Scheme, every citizen has a personal stakein
the nation's progress.

From the nation building point of view, it hasalowed us to overcomealegacy
of the"divide-and-rule" approach of colonial town planningwhich aso proved
to be an expedient way to keep the peace among the communities, not by
interaction, understanding and the exercise of tolerance, but by segregation
and avoidance of contact.

At the outset, the public housing programme sought to bring the different
communities into close contact with one another, as they go about their daily
lives, and practising their traditional customs and religious observationsin
proximity to otherswho are different.

Housewives exchange cookies which they make for their respective festive
occasions.

A Singaporean family need never run out of "goodies' to enjoy because dl
year round, somefamily in the apartment block will be celebratingareligious
or traditional festival — Hari RayaPuasa, Deepavali, Christmas, Chinese New
Yea, or a birthday.

In many of our public housing apartment blocks, the ground floor has no
dwelling unit.

This is known as a "void deck," a utilitarian description in an architectural
plan which has become standard parlance in Singapore.

Many community eventsare held on these void decks.

During a weekend, it may be a colourful Malay wedding, complete with
temporary cooking facilities, the attendance of many relatives and friends,
and adaisfor the happy couple.

Perhaps, in the followingweek, the void deck would become the location for
afuneral wake for a Chinesefamily, complete with wreaths, chanting monks
and mourning relatives.
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And the next weekend, it could be transformed into a playground for a
children's party organised by the Residents Committee to bring together
children of all ethnic groups, and their parents.

No matter what your race or religion, you begin to see how others live their
livesand practisetheimportant ritualsat key milestonesin the journey of life.
And you have the opportunity to interact at community functions and get to
know your neighbours.

While the public housing programme has been successful on many counts,
the challengeis to keep working on it.

If we simply leave things as they are, there is a natural and perfectly
understandabl e tendency for the different communities to live apart and drift
apart.

Indeed, thiswas our experiencein our public housing estates.

Over time, with secondary market transactions, different communities began
to congregate in different estates.

Thiswas not because they wanted to deliberately segregate themsalvesor live
apart.

Small innocuous individual preferences, such as wanting to live close by to
your parents and siblings, or to your place or worship or favourite market,
over time accumulateso that communities tend to re-congregate again.
Again, therewasaneed to put in place new measuresto prevent theformation
of racia enclaves.

In 1989, the racial quota scheme was introduced, setting caps on the
percentage of the different racesliving in a particular apartment block and in
a neighbourhood, which is acollection of about 30-60 blocks.

The quota scheme has made it a more complex affair to buy or sdl a public
flat on the secondary market, but it has played an important rolein keeping
our housing estates racialy mixed.

Let me now talk about our experiencewith schools.

When we became independent, we inherited a patchwork quilt of severa
different education systems, many adapted from the countriesof origin of our
forefathers.

There were Mday, Chinese and Tamil schools, and some English-medium
schoolsset up by missionariesand the Government.

It was quite a task to integrate the different language medium schoals, and to
accord each of the four officia languagesequal status.

Over time, the various communities were more prepared to hand over the
schoolsfounded by them to meet the specificneedsof their communities, and
turn these into Government schoolscatering to al Singaporeans.
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They were prepared to do so in order to enjoy substantial funding from
Government, and also because they were reassured that the interestsof their
communities would be provided for in the Government schools.

Today, we have a national school system that does more than provideasolid
foundation in the values, skills and knowledge necessary to meet future
challenges.

The schools are critical institutions in which our young enjoy a common
educational experience, of growing up together, of finding out about our
history and heritage, and of working towards acommon goal.

We use English as our common language and the main language of
instruction in schools.

Apart from its value as a neutral language that is not native to any of the
communities, the use of English has proven to be agood choicein other ways.
Literacy in English has helped to plug Singaporeinto the global economy and
dlowed Singaporeansto have direct access to most of the content on the I nternet
and the latest scientific and technological innovations, with no loss for
translation time.

Mathematics, Science, the Socid Sciences and Humanities are taught to dl
Singaporean students in English.

But we also make room in our schoolsfor our young to learn about their own
cultural heritageand to learn their mother tongue languagesto ashigh alevel
as they are capable of.

We want to be able to retain the enduring vaues and ethos of our Asan
heritagewhile embracing the best of Western idess.

We want to nurture core groups of young Singaporeans who are
knowledgeablein their own mother tongue languagesand culturesto preserve
the uniquenessof their respective communities.

While our strategic god remainsthe samefor the different communities, the
exact way in which we have operationalized our intent is customized to the
unique circumstances of each community.

Chinese studentswho wish to study Chinese at ahigher level than the standard
leve achievableby most students can opt to do so either in Specia Assistance
Plan or SAP schools where dl students offer Chinese as their mother tongue
language, or in other schools where different mother tongue languages are
offered.

The existence of SAP schools has at times created concerns among the
minority groups and aso among some Chinese Singaporeans that students
attending these schools will not have the opportunities to interact with
students of other communities.
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This concern is not to be dismissed.

Even as we remind ourselvesof the larger strategic reasonsfor allowing each
community room to practise its own customs, our SAP schools need to
continue to work on increasing their linkages with other schools and
community groups, so that their students will have opportunities to learn
about the other communities.

Beyond the school, SAP students aso have the opportunity to interact with
students from other communities in the public housing estates, during
National Service, and at co-curricular activities.

For the Malay community, the SAP school model is not practical dueto alack
of critical mass.

Higher Malay isavailablefor students who wish to takeit.

The introduction of an Elective Programme in Malay Language for
Secondary School (EMAS) at Bukit Panjang Government High School and
the introduction of the Malay Language Elective Programme at Tampines
Junior College provide Malay students with special interest and aptitude
the opportunity to offer Malay at a higher level and to deepen their
understanding and appreciation of Malay history and culture.

For the Tamil-speaking community, the Ministry of Education has invested
over $2 million in upgradingthe Umar Pulavar Tamil LanguageCentreinto a
national Tamil language resource centre.

The Centre providesfacilities, including | T resources, for the use of teachers
and students.

It dso organizes various enrichment programmes and cultural activities for
Tamil language students.

Even after we have put in place the different piecesfor a national education
system, we recognise that we cannot leave everything to chance or to natural
forces.

Members of the same ethnic community may simply feel more comfortable
with each other, because they speak the samelanguageand like the samefood.
Through a systematic National Education programme, we remind our
children about the multiracial and multireligious character of Singapore, and
the importance of harmony.

Each year, on 21" of July, al our schoolscommemorate Racial Harmony Day,
asa reminder that we cannot take racial harmony for granted.

The date was chosen with some care — this was the day in 1964 when
Singapore saw race riots, which we hope not to have to experienceever again.
National Service, the two to two and a haf years of conscription for our male
citizens, bonds them as only a deeply formative experience can.
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Our young men not only eat, deep and train alongside others of different
races, religions, educational backgroundsand experiences, they must learn to
fight as ateam and learn to trust each other in amatter of life and death.
Through public housing, national schools and National Service, we have
ingtitutions that promote interaction, dialogue and understanding.

Social capital is best built when the different communities meet, come
together, and have common interests.

These institutions alow us to transform a high ided of religiousand racia
harmony into aseries of daily routines.

While respect for the beliefsand practicesof different groupsissafeguardedin
the Constitution, it isin the experienceof daily living experiencesthat people
learn to manage differences.

Thirdly, when different groups interact, there must be clear rules of
engagement.

Here, the Government plays an important rolein "holding the ring.”

It has to adopt an even-handed approach to dealings with different
communities.

This isatight-rope to walk.

There will dways be cdls and demands from different groups for specia or
differential treatment, and for very good reasons, too, from their point of
view.

The challenge is to aways keep a steady course, with an eye firmly on our
common goals, without tipping to one side or the other.

In education, the Singapore national curriculum seeks to emphasize the ties
that bind, so that we can widen the areas of commonality among the different
communities.

This is complemented by the space for each community to learn its mother
tongue language in school.

The role of spirituality in public-funded education is an altogether more
challenging task, especialy in a polyglot society.

There is no one suitable model to use.

It would be unthinkable, for example, if we choose to use a model which
the majority of our population can identify with without taking into
consideration the needs of the minorities.

Government or its educators cannot claim to be expertsin each of the mgjor
religions.

Using the approach of emphasizing commonality, we teach civics and moral
education in national schools, without recourse to religion, by emphasizing
moral valueswhich al major religionsexpound.



8

32.

33.

Asdian Interfaith Dialogue

The familiesthen play abigger rolein complementing the role of schoolsby
providingor arranging for spiritual or religiouseducation.

By keepingthe state secular but tolerant and acceptingof the positiverolethat
religion plays, we have evolved a stable system in which thereis room for all
groupsto practisetheir religionsand, moreimportant, asocia consensusabout
where we are going as a nation and the assurancethat dl groups have a place
"under thesun."

This assuranceand confidenceis very important.

It provides every group, large or small, with a predictableset of rules of the
gameto live by.

Singapore's experience has served to illustrate two important points.
Thefirstisthat it isnot just amatter of high ideals, but how asociety arranges
itsdaily affairsthat determinesif its people of different religionsand raceslive
harmoniously with each other.

The history of mankind contains many exampleswhere theformulafor living
together on the same piece of territory has just not been found.

. Thesecond is that thereisaneed to constantly work at maintaining racial and

religiousharmony.

Even if a policy or an institution has been successful in increasing dialogue
and understanding, it is up against very strong centrifugal forces which tend
to pull communities apart.

Refinementsin policies are needed continuously.

Conclusion

35.

36.

Over the next two days, you will be having scholarly discourses and
discussions.

Through this, | hope you will gain a deeper insight into how different
communities have tried to keep religiousforces relevant to devel opment.
On thisnote, | wish you avery fruitful conference.
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Distinguished Guests;

Ladies and Gentlemen.

Good Morning.

Firstly, | would liketo thank Mr Chiang Chie Foo, Permanent Secretary, Ministry
of Education, for his presence here this morning on behalf of RAdm Teo
Chee Hean, Minister for Education and Second Minister for Defence.

On behalf of RIMA, the Centre for Research on Islamic and Malay Affairs,
Singapore, | would like to express our sincerest gratitude and appreciation to The
World Bank Post-Conflict Fund for supporting thisinterfaith dialogue.

That a dialogue of this nature should be organized at a time like this, atime
when theworld is facing acrisisand amultitude of challengesin termsof religion
and ethnicity, seems coincidental. But we have been preparing for this dialogue
since early in the year as we saw the urgent need to get peoples of different faiths
together to sit and talk about how each other's religion promotes devel opment
and socia cohesion amongst peoplesof various backgrounds.

Since Singapore, as well as other Southeast Asian countries, is multireligious,
interfaith dialogues of such a nature become even more meaningful. They are
important in ensuring that the socid fabric of our society remainsintact or at least
is prevented from frayingfurther. It isgood to see activists, academics, civil servants
and the like participating in an event like this, to share one another's views and
experiences. There has generally been a dearth of such dialogues, so we need to
takeevery opportunity possibleto participatein onewhen the opportunity arises.

We hope this dialogue will bring about greater networking and exchanges
between membersof different religious backgrounds. Thiswill contributetowards
enhancing the solidarity and harmony between us, especially in difficult timesas
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this. Such solidarity and harmony should not be taken for granted; we need to
work hard to maintain that and enhanceit deeper.

Beforel end, let meadso expressour thanksand appreciation to al our esteemed
paper presentersand guests speakersfrom around the region and herein Singapore,
and, of course, to Dr Syed Farid Alatas, our Convenor, for al hiseffort in making
this dialoguea success.

Thank you.
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Dr Lim Tedk Ghee
Senior Social Sector Specialist, Environment and
Social Development Sector Unit,
East ASa and Pacific Region, 7he World Bank

This conferencehas two sourcesof inspiration. Firstly, it isafollow-up activity
to the Asian Regional Consultation on Social Cohesion and Conflict
Management held in March 2000 in Manilawhich was organized by theWorld
Bank. That meeting arose from concerns that issues of social conflict and socid
cohesion were being neglected in the development agenda of countries in the
region, even though these have dlearly been critical factorsi mpactingon thestability
and well-beingof nation states. In Southeast Asia, aregionwhich isthe crossroads
of many cultures, ethnic groups and religions, neglect of the importance of social
cohesion has been especidly telling during the financial and economic crisis of
1997, when socid stress and strife reared its ugly head in some countries of the
region. Not only are the reverberations of the 1997 crisis still with us today, but
the September 11 terrorist attack in New York and the war in Afghanistan have
added another set of contentious dynamics and a further layer of complexity to
the relationship between cultures, religions and societies all over the world,
including in Southeast Asa. How are economic and political eventsand changes
affectingsocial cohesion, including religious cohesion, and in what direction is
social cohesion moving? These are key questions that al of us — not only
development planners— have to be concerned about.

During the Manila Consultation on Social Cohesion, the importance of a
better understanding of the moral and religious basis of development was
underscored by many participants. This, in turn, has precipitated us working in
the East Ada and Pacific region and the Conflict Prevention and Reconstruction
Unit of theWorld Bank to support thisfollow-upwork aimed at bringing together
agroup of experts and activists who span the spectrum of rdigious diversity in
the region so that they can share with us their analysis of some key aspects of
religion, education and development. In particular, wewould like to understand
how religion and the vehicle of religiouseducation are interacting to promote or
impede socia cohesion and the implementation of the development agenda in
countries. It is by no means clear that this interaction of religion and modern
development — the latter, primarily a secular-driven force — is necessarily
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harmonious or straightforward; in fact, recent events have led many people to

question whether there needs to beaclearer divide betweentherealmsof religious

faith and secular systems.

For staff at the World Bank, there is a growing recognition that the
development agenda is by no means solely or mainly an economic driven one.
Rather, most see it as one marked by the interdependence of many elements —
social, human, governance, financial and cultural. This recognition has provided
the second source of inspiration for this meeting. In 1998, the first interfaith
consultation took placein London. It was during that meeting that the World
Faiths Development Dial ogue was established as a process to facilitate structural
interaction between the World Bank and thefaiths. It was decided to establisha
dialogue that would beimpartial and demand-driven so asto createan environment
which alows for constructive exchange of experiences and cooperation between
the faiths themselves — and this needs to be underlined — and between the faiths
and the World Bank.

During thefirst year, the focus has been on aconceptual contribution by the
faith communities to the Bank's World Development Report 2000 focusing on
effectivewaysto combat poverty. Thisexerciseresulted in achallenging interfaith
statement available on the website at http://www.widd.org.uk/ as "Poverty and
Development: An Interfaith Perspective." Other initiatives have been action-
oriented and they havesprung up in Ethiopia, Tanzania, |ndiaand other countries
where the Bank has a presence, involving interfaith groups working together on
health, education, food security, environmental and a host of other practical
concerns. |n November 1999, asecond World Faiths Devel opment Dial ogue was
heldin Washington and attended by leadersfrom the Bahali, Buddhist, Christian,
Hindu, Jain, Jewish, Islamicand Sikh faiths. The religiousleaders present at that
meeting expressed the urgency to provide help to the poor and give them the
opportunity to live alife of dignity. They expressed particular concern about the
effects of corruption on the most vulnerable people and the importance of
nurturing diverse cultures in the face of globalization. Other key messages that
emerged from that meeting, which this dialogue group may wish to note, include:
1. The commitment to improving the lives of the poor can bring about the

bridging of cultural and religious dividesand it iscrucial to replicatethisin as

many country settings as possible.

2. Thereis a need to formulate an overarching set of development ethics on
which the faith communities are in broad agreement. It is also necessary to
articulatethe valuesand ethicsin development programmes for examination
and reflection, not just by donors but by the people affected by such efforts.
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3. Representativesof the faith communities need to devote greater attention to
mobilizing volunteersfor the dial ogue. These should be peoplewho are rooted
in work with the poor and who understand the nature of poverty and the
changes needed.

These are messages that | am surefew will disagreewith, but there are many
practical considerations and constraints that stand in the way of disseminating
these messages and accomplishing their idealsin multireligious and multiethnic
societies. There are also contentious areas which these initial dialogues of faith
representativesand organizations appear to have decided not to engagein or have
given cursory attention to, not least of which are the deep differences that exist
amongst the variousfaiths themselves on how they view the role of religion and
its integration with the way that modern societies are organized. | am sure this
meeting will produce much food for thought, not only for the World Bank and
other international devel opment agenciesengagedin hel ping devel oping countries,
but also for the stakeholders in countries that are participating in the global
development dialogue.
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Permanent Secretary, Mr Chiang Chie Foo,
Distinguished Guests, Participants, Ladiesand Gentlemen.

y nameisKaz Kuroda of the Conflict Prevention and Reconstruction Unit

of theWorld Bank. With my colleague, Lim Teck Ghee, wearevery pleased
to be here today to join you in this most timely dialogue. As you can imagine,
much hard work over several months has gone into preparing this dialogue. For
this, | am most grateful to Mr Darke Sani, Mr Muhamad Nazzim Hussain, and
their colleagues at the Centre for Research on Islamic and Malay Affairs (RIMA)
and its parent organization, the Association of Muslim Professionals (AMP).

At the World Bank, our mission is to reduce poverty by building the climate
for investment, jobs and sustainable growth, and by empowering poor people to
participate in the economy and society.

While the World Bank was established in 1944 to support the reconstruction
of post-war Europe, the Bank, in recent years, has played akey rolein post-conflict
reconstruction in many partsof theworld, such asin the Balkans, Cambodia, East
Timor and in the Horn of Africa. In so doing, we have become keenly aware that
poverty is both a cause and a consequence of conflict and that conflict isamajor
impediment to development. The Bank has progressively broadened its response
to conflict, from an approach focused on rebuilding infrastructure, to a
comprehensive approach including initiatives to promote economic recovery,
restoresocia capital and build institutional capacity. This comprehensiveapproach
became the basis for a new landmark Bank policy called Operational Policy on
Development Cooperation and Conflict and it was approved by the Bank's Board
of Executive Directorsin January 2001.

In this context, we, at the Conflict Prevention and Reconstruction Unit of the
Social Development Department, are responsible for policy development,
knowledge management and partnership on conflict-related issues. In addition,
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the Unit manages the Post-Conflict Fund which is agrant facility to strengthen
the Bank's ability to support countries in transition from conflict to sustainable
peace and economic growth, and to deepen our overall understanding of
development and conflict prevention. We have begun to explore social cohesion
and conflict management issuesin Asiaand thishasled to aconferencein Manila
with the Asian Development Bank in March 2000. One of the key results of the
Manila conferencewas the consensusamong the Southeast Asian participants for
the Bank to convene an interfaith dialogue which would providean opportunity
for representativesof various religionsand faithsin the region to share their views
on the dynamics between religion and devel opment.

| would like to conclude by expressing my thanks to you for coming here to
participate in the dialogue. | look forward to your contributions and discussions.

Thank you.
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Religion, Scienceand Education
Syed Hussein Alatas

et me explain what is meant by religion, science and the philosophy of

education. What | mean by religionis not historical religion. | am not talking
about Islam, Hinduism or Buddhism but the core concept of religion, of what
they havein common. The sameappliesto science. When Bertrand Russdll talked
about science, he did not mean the actual practical institutionsof science. Hewas
not talking about the practical aspects of scientific institutions. He was talking
about science in the general conceptual sense. He did not mean the activities of
science in Czechoslovakia, Soviet Russia or Nazi Germany, where science was
distorted. These were the misapplications of science. He was not talking about
the practical implementation of science.

In following the same level of reasoning, | am also not talking about the
practical manifestation of religion. | am talking about the concept of religionand
the concept of common values. To begin with, al religions— al great historical
religions — show unity and express the universality of certain values. They all
reject relativism. As to the alternate to religion, | would not like to use the term
"non-religion.” "Irreligion" is more accurate than "non-religion." When you use
“non-”, it could refer to avariety of things, but when you use the prefix “ir-”, it
refersto the opposite of the concept. For example, when you say "irrespectable,”
it is the opposite of "respectable.” When you say "respectable” and “non-
respectable,” "' non-respectable" means that which is not to be "respected but it
does not mean "irrespectable.” So, “ir-” is more accurate than “non-" in our
discourse. | use “ir-” to show the opposite.

As far as our way of life is concerned, we do not have a choice. Either you
haveareligion or youdo not. There is no other choice. It islikesaying, either you
have fire or you do not have fire. You cannot say that you have something else
that is not fire but isable to burn. You cannot do that. In our choice of belief, we
either have a system with religion or a system without religion. The ultimate
choice made by Russell for the community is based on the claim that religionisin
conflict with science, that religion is not logical and has a terrible history. The
arguments that declareit to be in conflict with science are not correct. Certain
practicesof religionand certain practical religionsmay bein conflict with science,
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but not the core concept of religion throughout the world. What | mean is this:
the conceptualization of certain religiousthought might bein conflict with science
and modern knowledge. For instance, if | have the idea that God is helping my
family and is responsible for my rich harvest and requires that | make human
sacrifices, this comesinto conflict with rationality and science. Y, the basicidea
that there is a supreme being does not. The conflict is in the practical
manifestations.

The relation between religion and science, and scienceand philosophy, is the
same. I n thissense, scienceis the method of knowing. Sciencehas certain objectives
having to do with the understanding of the phenomenal world. Science, however,
has to be linked to a philosophy for its application. Science can be applied in
various ways but it cannot originate values. Science cannot be the bass of your
valuation. It can only be the test of a certain valuation. If a certain valuation is
wrong, science may giveyou the proof that it iswrong. Y, science by itself, and
even Russdll claims this, cannot be a total philosophy.

Actually, thereis no conflict. The conflict is nhot between science and religion
or philosophy. The conflict is among the various outlooks on science and the
philosophical outlook of the scientist. For instance, thereis no basisin sciencefor
the seduction of women by Bertrand Russell, as we shall see later on. The great
ideal of lifeisnot decided by science. Science, for instance, cannot be the basis of
why you like to eat ice-cream, but science can help to make ice-creamand science
can help you to know whether the ice-creamis spoilt. Sciencecan tell you if the
ice-cream is spoilt and what the effects on your body would be. So, it helpsin
certain areas but it does not make the decision on values.

The sameis true of science. You have scientific theories and practiceswhich
arein conflict with the basic principle of science. For instance, for along timein
the past, people thought that the plague in Europe was caused by misfortune.
They did not diagnose the cause. T hat error in explaining the cause of the plague,
however, did not invalidate the scientific principle that thereisa cause. It did not
break the principle of causality; it only violated the application of that principle.
Therefore, itisthe casein science that certain applicationsand certain ideasviolate
the truth but do not invalidate the principles of causality. If you accept thisin the
realm of science, the same structure of reasoning can apply to religion, that is,
that certain practical manifestations of religion in history were wrong. Ye, this
does not violate the general religious principles. Coming back to the question of
general religious principles, there are common values among mankind that belong
to religion.

When we talk about values, thereis an infinite variety of values. We are not
referring to all values that are present in human society. We are touching only on
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somefundamental ethical and moral values, and how these moral values—such as
theTen Commandments — are created. They are ahuman creation, according to
the believers of secular humanism. | am referring to those kinds of basic values,
not values connected with music or art.

Recently, | came across some information on the tragic fate of a former
well-known actor. | remember seeing his filmsin my younger days. The actor's
name was Robert Young. Robert Young was avery sympathetic actor. His roles
were dways sympathetic. Hewas suffering from Alzheimer's disease. Therewasa
lot of neglect in looking after him. What happened to him was tragic because he
was found in astate of starvation. One of his daughters lived not far from his
house. Another daughter lived in another city. A group of actors discovered what
happened to Robert Y oung and they decided to do something to look after him.
Now, you ask people in the world, from whatever culture or religious group,
whether they concur that Robert Young was cruelly neglected. Even the most
isolated citizen in some remote island would be horrified that afather was treated
like this. All moral scientists would agree that this iswrong. All religious groups
will agree. The only exception of those who might not agree would be some
philosophersand social scientists. They might say, "Ah, thisisrelative. The Eskimos
abandon their old folk to die." Kindness and caring are examples of valuesthat |
refer to as the collectivevalues of religion.

Bertrand Russell himself would not agree that Robert Young should have
been treated in such away. Every human being, whether they have areligion or
not, can believein these common universal values. It is these common universal
vauesthat are definitely thevaluesof the present. Beingcommon universal values,
whereinisit necessary to link them to religion?According to Bertrand Russell, it
is not necessary; it is better to separate them from religion. Why? He said that
religious people have been violating those values. If you argue on the basis of
violation, however, everything has been violated, not only religion. Science has
been abused and violated by the Nazis and many governments. So many others
have abused and violated science, such as the industrial capitalists and
pharmaceutical companies. Sciencehas been connected with such evil as poisoning
people.

L et us not forget that the science of physics and mechanics has not only been
applied to make useful tools for society, but aso for purposes of torture. If you
look at the mechanical inventions of the past, you do see some torture machines
that apply mechanics and physics. Why did Russell not reject science because it
has been abused?His preference, according to his own reasoning, is that your
philosophy must be based on what you yourself desire. He was very much
influenced by the youth whose philosophy was based on emotion and desire. He
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is against religion because religion suppressed human desire. By desire, Russll
means also the desire for freedom, and by freedom, he means - as part of the
rights of humanity — the right to have what is called an open marriage. That is,
two people get married but they have the freedom to have relationswith other
men and women.

In hisapplication of hisown philosophy, of irreligion, Russell got into severa
value complications. One of these value complications waswith hisfourth wife.
Towardstheend, his relationwith her was not very good. Hewas not ableto have
physical contact with her. She wanted another child and Russell agreed, but
suggested that she have the child with another man. So, she had the child with
another man and later on, Russell adopted the child. Still on the topic of desire,
there was another interesting incident. Russall seduced one of three sistersin a
family. He visited the father; the daughter, he had just met, and she invited him
over. He went, mind you, and first met the father, a professor of gynaecology. As
a house guest and on the first night, Russall seduced the daughter. Not only did
he seduce the daughter, there wasan interesting turn to the wholeevent. The two
other sisters guarded the room where the seduction took place. So, three sisters
were involved to enable the great thinker and philosopher Bertrand Russell to
seduce somebody's daughter in his own house.

This was perfectly al right with Russdll's philosophy. It was part of the
expression of hisfreedom. He did not consider the reaction of the girl's parents.
Hedid not consider the later implicationsfor the girl. His sole consideration was
hisinterest. Thisisthe danger when you allow yourself to be the arbiter of action,
the supreme judge of everything. It is herethat there is adifferent orientation as
far as religious outlook is concerned. In religiousorientation, there isaways a set
of rulesgoverningindividual freedom. What happens now, | do not know. Russdll
is no longer around.

After Russell passed away, hisphilosophy developedfurther in the Netherlands.
The Netherlands is probably the only country in Europe that expressed the kind
of freedom espoused by Russdll. In the Netherlands, students are freeto set up a
brothel and to advertiseit. Two years ago in Brussds, | turned to the back of a
newspaper and saw the advertisement pages. Sexud freedom through prostitution
was a legitimate social vehicle. Certain advertisements from students' brothels
even offered different nationalities. There was an offer of an Arab girl and a Black
girl as something specia. Apart from this, there was also an advertisement placed
by ahousewife. This housewifeadvertisedfor free, non-commercial sex. She gave
her telephone number and suggested that whoever wasinterested should comein
the mornings because that was when her husband would not be at home. Now,
thisis the kind of freedom that is legitimate in Russdll's philosophy.
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So, the differencebetween meand Russell is not on the question of scienceor
the respect for science as avery great and important aspect of life. It isin the area
of values, in the area of conceptual freedom. For example, should one be free to
destroy the marriage institution and the existing family institution? Russdll, in
his private life, did destroy his own family. He even tried to have his own elder
son committed to another home. There were alot of other problems. Yet, he was
very sympathetic as a person because he was very energeticin termsof upholding
socia justice, eliminating poverty and advocating tolerance. He was a very clear
writer and avery humourous person.

King George VI honoured Russell with a knighthood. When King George
met Russell, he made a remark on Russl's life, more or less on the critical side,
implying he should correct himself. Russell gave avery witty reply. King George
was alluding to Russdl's concept of freedom; | believe he was referring to his
womanizing. Russl replied that not everyone could knock at every door like a
postman. Postmen could knock at every door on the street, not that they wanted
to. In other words, he considered himself as an exception for his ability to seduce
women. The postman knocked at doors to deliver letters. The postman did not
knock at doors to seducewomen. Thisis agreat difference. The analogy does not
hold true.

Coming back to the philosophy of education, | see, asfar as practical science
is concerned, that the relation between religion and the philosophy of education
isin the strengthening of values. By religion and the philosophy of education, |
do not mean to suggest aparticular philosophy of education based on a particular
religion. | am not suggesting that kind of philosophy. | am suggesting that the
philosophy of education, as far as religion is concerned, can be supported and
strengthened by religion in the sense of cementing universal values. The reason
why we need religion to cement universal valuesisvery simple. If you want to seal
anything, you need cement and you aso know from common sense that thereare
different types of cement. You have avery strong one and you have a weak one,
that isall.

If you usereligion asasealant, it isstronger than irreligion. Those valuescan
be better strengthened by religion than by irreligion. Religion considers the
fundamental human valuesas being created by God. Irreligion considersthisasa
creation of humans. If you consider those values as human creation, then it will
be difficult to have asacred attitude towards thosevaues. It will be more difficult
to respect the values because no creator can have that sense of reverence and
respect, that sense of worship for the created objects, for the values he himself
created. You cannot expect the carver of idolsto be ableto truly worship theidols
he creates. Other people may beworshipping theidols, but he himselfwould not
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be able to worship the idols because he knew he made them. If the values are
considered creations of humans throughout history, then it will not have that
powerful an influence as the values would be considered a created entity not
above human interest. In other words, the religious approach to common universa
values has a stronger cementing force. It is because of this, | think, that the
philosophy of education hasto seek the support of religion to obtain this cementing
force.

| am perfectly in agreement that human values are also important, but | am
referring to certain absolute values. If you fed that they are created by man, then
you are more likely to transcend or violate them as a human creation and not
somethingsacred. You cannot judge valueson the basisof violation. The historical
violation is there. Thevalues of non-religion have aso been violated, but you do
not stop striving for them just because they have been violated.

The world is now facing al sorts of problems, such as poverty, corruption,
decadence, crime, trafficking in children — name any problem you want. These
problems we are facing now are in the era of non-religion. Thisis the age of the
United Nations, the age of human rights, the age of the French Revolution. It is
during thisage that you have had two world wars, that you have had thewespons
of mass destruction used on people. We have all sorts of instability. We have dl
sorts of poverty, civil wars, killings and massacres. We have all sorts of terrible
problems precisely during this age of secular humanism, where international
organizations are controlled by secular humanism.

By going back to a reflection on religious values, we are not driven by an
idealistic utopia. We haveto be optimistic. If we are not, and if we do not havean
orientation for the future, then all struggles will be stifled. Why should we have
the god of fighting poverty?Why?There never was a situation on earth where
poverty was completely eradicated. Is that a reason for us to say, why should we
try? No, we should continue trying because we are thinking of the future. If we
look at the past, everythingisterrible. Thereisno goal that can beachievedif you
look for justification in the past. Is it utopian if the World Bank is trying to
eradicate poverty?It is considered non-utopian if now, the World Bank is trying
to fight against corruption. Itisnot utopian if now, theinternational organizations
recognize the problem of corruption, although there has aways been corruption
in the past; why should we consider it utopian if we want other kinds of changes?
We are concerned with the future.

It is this optimism of the future that is strongly imbedded in religion. By
religion, | do not mean religion as practised and distorted. Do you think we do
not need a religiousanswer to the recent developmentsin sciencethat arelinked
with acertain philosophy of life?For example, human cloning. Human cloningis
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not a problem in Bangladesh. It is not aproblem in the Third World. The masses
are not aware of human cloning and it is not their problem. Yet, human cloning
isauniversal problem.

There areother side effectsof sciencethat arevery important and haveimpacts
on therest of theworld, such asenvironmental pollution. Certain ideas, however,
are more serious than environmental pollution. One of these pollutant ideas is
the non-limitation of the profit motive. When you have greed as your supreme
value, that is a very dangerous pollutant. It is thisidea of pollutants that causes
the pollution of the environment and destruction of the environment, which in
turn causes poverty and many other things. So, when we talk about physica
pollution, we have to go to what underliesthe idea of physical pollution. All the
evils we find in the Third World go back to certain ideas and certain driving
forces. It is herethat religion as has just been suggested, in the universal sense, can
help in informing our philosophy of education.
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Economic Thoughts Bassd on Buddhiam:
The Case of Thailand

Somparn Promta

Higtorical Background

I n 1981, a famousThai scholar-monk, Phra Prayudh Payutto,' was invited to
American universitiesto givelectureson Buddhism. After finishing hisacademic
activitiesin America, he returned to Thailand. Shortly after, he published avery
insightful book mainly using material accumulated during his visit to America
entitled Lookingto Americato Solve Thailand? Problems. This book was intended
to examinethe Western paradigm of social and economic devel opment asadopted
by Thai society at the time. Following this publication, a series of similar books
by the same author continued to appear, focusing on economic ideas based on
Buddhism. It can be said that Phra Prayudh was the first person in Thailand to
introduce what could be called Buddhist economics.

InThailand, there are anumber of Buddhist thinkers and some of them may
be said to have made important contributions to thefield of Buddhist economics.
It all began with the work of the most famous Thai Buddhist thinker,
Buddhadasa Bhikkhu. This scholar-monk is well-known as one of the most
profound Buddhist thinkers in Southeast Asia. There are two kinds of work done
by Buddhadasa Bhikkhu: first is the analysisand systematization of the teachings
of the Buddha, and the second is the interpretation of the Buddhas teachings
to answer newly created moral and socia problemsin the modern world. With
regard to the second, Buddhadasaiswell-known as the deliverer of radical Buddhist
critique against science and technology Buddhadasa considers that economic
thoughts prevalent in the world share the same nature, that is, all economic
thoughts are based on the assumption that the consumption of material pleasure
is the goal of human life. Buddhadasa advises us to return to a simple way of
living. For him, this is not merely something that should be done, but must be
done for the well-being of humanity and the world. Capitalism, the economic
system in use today, is considered by Buddhadasa to be the main source for the
exploitation of nature. The Marxist paradigm presents less danger, when viewed
from the aspect of exploitation of natural resources, but this system hasits weak
point asit starts with anger. Buddhadasa seemsto try to present what later came
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to be known as Buddhist economics, but his presentation is not as clear as Phra
Prayudh’s.

Economics taught in Thai universitiesistraditional in that it adheresto the
main paradigm adopted by humanity. Historically, there are two differing schools
of thought concerning economic ideas — socialism and capitalism — and they
both play equal rolesin the world. Today, capitalism seems to have the edge as
economic structures in Marxist nations based on the Marxist pattern are no longer
considered to work. Economics taught in universitiesthroughout theworld, thus,
naturally tend to focus on the capitalist paradigm. Teaching capitalist economics
is not strange, but teaching it as if it were the only possible system is considered
unsound by a group of Chulalongkorn University economics lecturers who call
themselvesPolitical Economy Group. It seemsthat one economic concern greatly
stressed by this group iseconomic justice, which they regard as being non-existent
in thecapitalistmode. From an outsides's perspective, thisgroup isfirmly connected
with Marxism as it usually presents its views on economic phenomena through
Marxist theory. However, some of them aso turned to Buddhism as they find
that the Marxist paradigm may not be suitable for Thai society.

It istruethat from aglobal perspective, the capitalist economy dominates the
whole world. Breaking out of the global economy is an act that is unimaginable
for most people, even university economics lecturers. The cdl for an aternative
economic system, however, still continues. This comes mainly from a social
awareness that the present system cannot answer the question concerning fair
distribution. In 1999, a Buddhist studies centre in Chulalongkorn University
hosted a seminar on Buddhist economics to which a small group of leading
economics teachersand Buddhist scholarswereinvited. The mgjor theme posted
was. is Buddhist economics possible? And if so, how?The interesting output
from the seminar is that it is possible to have an economic theory based on
Buddhism, but whether this theory can be considered an economic theory in the
same broad sense as capitalism or Marxism, no one can give the answer.

More recently, a famous Thai economist, Professor Abhichai Panthasen of
Thammasat University, wrote on Buddhist economics. His book is considered to
be the most complete account of Buddhist economic thought ever written in
Thailand, even surpassing the works of Phra Prayudh. Phra Prayudh, however,
plays the more important role in this paper as the advisor on Buddhist teaching,
as Professor Abhichai was not trained in Buddhism. It should be noted in this
paper that the author accepts that it is very difficult to create a new school of
economics in the name of Buddhism. Professor Abhichai's approach is to apply
Buddhist concepts of economy to the established economic system. In this
approach, the role of Buddhist economics is not to create a new doctrine of
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economics but, rather, to fill the gaps found in the present economic system.

It seems that there are two approaches to creating Buddhist economics. One
is to set up a Sfitware of economic thought and apply it to the main economic
structure already adopted by society as "hardware." This approach seems to be
safer in terms of economic doctrine. Another approach is to set up a hardware of
economic doctrine and present it as an aternative theory. As hardware, a theory
of Buddhist economics stands; as software, it does not. The second approach to
creating Buddhist economics is very difficult, but some Buddhist thinkers in
Thailand find it necessary to think of away to do so. Economic theories are not
independent of social and political philosophies. A number of Buddhist scholars
in Thailand believe that the social thoughts of Buddhism have been extensively
explored and found to be unique, making it adequate to set up Buddhist socia
theories of palitics, education, economics, and so on. Adhering to this line of
thought, this paper is written on the assumption that there can be two paths to
the creation of Buddhist economics. Onewill be called the sofitwareapproach, and
the other, the hardware approach. The first approach'sstrong point is that it can
be applied immediately to the established economic system, but itsweak point is
that it cannot change the structure of the economic system on which it depends.
Some Thai Buddhist thinkers have severdly criticized the capitalisteconomic system
practisedin Thai society today asthe main source of economic and social injustice.
It must, therefore, be questioned if such a problem can be solved by merely using
Buddhist economics as the software. The second approach’'s weak point isthat it
hasyet to be applied in real-life. Some may argue that it is not hard to set up any
economic theory, but the difficulty isin making it fruitful. The second approach,
however, has astrong point asit can answer a number of serious questions, such
as guestions concerning economic righteousness.

Buddhigt Critique of Western Economic Thoughts

Thefirst step in creating Buddhist economics in Thailand usually beginswith a
critique of Western paradigms of economics, so it might bewise to start from this
point. Theideaof setting up Buddhist economics does not exist in avacuum, but
is derived from certain socia phenomena. Around 1971, Thailand changed the
national economic plan to focuson industrial devel opment rather than agricultural.
Since then, Thailand has adopted the capitalist pattern of economy and has
gradually become a member of the global market economy. In the past three
decades, it has been proven that the majority of Thais are still uncertain why only
aminority of the population is rich. Over 80 per cent of Thais are peasants, and
most are very poor. The national economic plan, which focuseson the industrial
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sector, hasled to anew phase of Thai history wherefarmersare overlooked by the
state and naturally forced to leave their fields to becomeworkersin city factories.
These low-paidworkersareimmorally exploited, and the less they earn, the more
the ownersof capital fill their pockets. Thissituation led to an attempt to challenge
capitalist economicsthrough the opposition theory of Marxism. InThailand over
the past three decades, there have been a number of social activists who have
endorsed the Marxist economic system. Some of theseactivistsare students, some
are professors, some are workers, some are artists, and interestingly, some are
Buddhist monks!

It should be noted that Marxism came to Thai society in a negativeway, that
is, adl the Thai Marxistsredly want to do is overcome the immoral structure of
the economy. Marxist theory was adopted asit was believed to be the only system
available. This may be demonstrated by the words of a famous Thai poet and
singer, Pongthep Kradonchamnan, who once declared himself aMarxistand joined
guerrillas of the Communist Party of Thailand during the great suppression in
1976. Said Pongthep, "I don't know who is Marx. | don't know who is Mao. |
don't know who is Lenin. Only one thing | know is my family is poor!"

In 1981, agroup of sangha university students was formed under the name
Ydlow Dove. Ydlow symboalizesthe colour of a Buddhist monk's robe and Dove
represents the free spirit. These young monks felt the call of social justice and
tried to apply Buddhist teaching to that end. Even though some of the monks
were acquainted with the works of Latin American priestssuch as Father Camilo
Torres, the dialogue between Buddhism and Marxism & undertaken by these
student-monks cannot be compared to that between Christianity and Marxism
as undertaken by Latin American Catholic priests. Ydlow Dove could be cited as
an exampleof the first attempt made by Buddhistsin Thailand to challenge the
capitalist economic paradigm, with Buddhist and Marxist teachingsas the tools.
Like Pongthep, many of Ydlow Dove's members did not know who Marx was.
They adopted Marxist ideasbecausethey felt social justicein the theoriesof Marx.

The red critique of the Western economic paradigm occurred through the
work of threeof the most important Thai Buddhist thinkers: BuddhadasaBhikkhu,
Phra Prayudh and Sulak Sivaraksa. Sulak was British educated and trained in
Western philosophy; thus, he was sufficiently knowledgeabl eof the real nature of
capitalism and Marxism. Sulak, however, was greatly influenced by Buddhadasa
and Phra Prayudh in his understanding of Buddhist teaching, so the works of
these three great Buddhist figures may be said to have a unity that contributes
greatly to acritiqueof the Western paradigm of economic thought on the grounds
of Buddhist teaching.
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TheTheoriesof Buddhadasa, Phra Prayudh and Sulak

Buddhadasa analyzes that Western culture is very much grounded in the egosss*
attitude; therefore, the social sciences created in such acultureare primarily aimed
at promoting well-beingand happinessof the self: Thisformulation by Buddhadasa
seems to be supported by the basic concepts that play major roles in Western
socia and political philosophy. For example, a concept of rights is accepted as
one of the core conceptsin political and socia philosophy. Rightsimply an area
of individual lifeto be protected by law. The clam of rightsis nothing but aclaim
over the self. Even the notion of human rightsis considered by Buddhadasaas a
self-centred concept.

Such statements do not mean that Buddhadasa considers Western political
and socia conceptsto bewrong. Human rightsisaconcept that can be connected
to the issue of morality, as someone who supports human rights is supporting
morality, so to violate human rights is an evil in itself. One point given by
Buddhadasais concerned with the root of these concepts. There are at least two
ways to protect peoplein society. First, a rule can be enacted by which individual
life is protected. The concept of rights can be a starting point for such a law of
protection. In thisway, everyonehas hisor her specific areaof lifeon which he or
she can exclusively make reasonable claims. Buddhadasa analyzes that this leads
to the separation of individualsfrom society as they are put into authorized areas
within closed walls. Everyone livesin his or her own house of rights and enjoys
his or her own happiness of the sdif!

The other way is normally one endorsed by religion. Christianity teaches us
to love our fellow humans; according to Jesus, love will protect the world. The
Buddhasaysthat loving kindness(metta)supports theworld. Comparingto having
alaw to protect people, some Buddhist scholarsin Thailand point out that this
way is based on a ‘giving’ thought while the former is grounded in a ‘taking'
concept. Ayn Rand, awell-known American socia philosopher and writer, says
that what iswanted in aliberal capitalist societyis not lovefrom other people, but
respect for our rights. Conversely, Buddhadasa believes that in Buddhist
communities, what is desired is not respect for our rights, but loving kindness.

In this line of thought, Buddhadasa says that capitalism and Marxism are
equally based on the protection of the self. That is, one who endorses capitalism,
such as Ayn Rand, tries to protect the self of the rich and the middle-class, while
onewho endorsesMarxism tries to protect the salf of the poor. Among thosewho
study Buddhism, the concept of sdlf isknown to have been rejected by the Buddha
a&s being the main source of wrongdoing in humanity. Buddhadasa exploresthe
non-self theory (anatta)taught by the Buddha, which is meant to enable human
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beings to overcomewhat Buddhadasacalls theself-instinct. The self-instinct taught
by the Buddha contains two characters. The first one is the 'me' instinct, or
ahankarain Pali. The second is the'min€' instinct, or mamankarain Pdi. Aslong
as'me and 'mine instincts are prevalent, suffering continues to exist in human
life. The economic systems accepted in the world — capitalism and Marxism —
cannot serve human beings because their most fundamental principlesare derived
from the 'me and 'mine' instincts. According to Buddhadasa, self-instinct truly
makes mutual aid impossible. Within salf-based political and social theories, the
best we can do is temporarily compromise. Solving problemsin toto can only be
hoped for when the self-instinct is overcome. This is precisely why a new socia
vision, not grounded in the sdf culture, is considered by Buddhadasa to be
extremely necessary in our time.

Buddhadasa’s view isarather general one that does not giveadetailed account
of how to set up a Buddhist economic system as an alternativefor thosewho want
to escape from Western-styled economic systems. A detailed account, however,
may be found in the works of Phra Prayudh and Sulak. In his early critique of
Western economic thought, Looking to America to Solve 7hailand’s Problems, Phra
Prayudh analyzesthat unwise adaptation of Western economicsinto Thai society
leads to a belief that the sole aim of life is to consume material pleasure. Phra
Prayudh terms the main problem concerning Thai consumer behaviour
moder nization without devel opment. The nouveau richein Thai society are those
who work hard and use their money to buy material pleasuressuch as expensive
cars mainly imported from the West. One point presented by Phra Prayudh is
that alack of knowledge makes Thais unaware of two important matters. First,
the West has accumulated the scientific knowledge to manufacture their
consumablesover centuries, and the Westernersare consuming material pleasures
that are a result of their own work. Second, the Thais who consume these same
materials did not contribute to the science and technology that leads to the
manufacture of these pleasures, so Thai consumer behaviour greatly differsfrom
those of Westerners. It seemsthat what Phra Prayudh intended to project in his
early work that criticizesthe Western-styledeconomic system of capitalismisthe
so-called work ethics. He mentions the work of Max Weber, pointing out that
Protestantism played a major role in the accumulation of wealth by America. A
similar phenomenon is, inevitably, required in the Thai context to make Thai
society truly civilized.

Phra Prayudh’s contribution in criticizing the Western economic paradigm
seems to focus on the capitalist economic system. Even though Westerners are
consuming thefruits of their labour, it does not mean that Buddhism agreeswith
such consuming behaviour. Phra Prayudh analyzesthat there are two weak points
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in capitalist economics. First, it believes that happiness in human life occurs
through consumption. Second, increasingtheamount of consumabl esis prioritized
asone of thefunctions of economic activities, that is, the successof economicsin
the country is judged from the total number of things consumed. To consume,
one must have money and to have money, one must produce something. In a
capitalist community, people are advised to work and enjoy the fruits of their
labour by consuming. Phra Prayudh notes that thisfinally leads to an exploitation
of natural resources. He also notes that behind the capitalist economic system,
there is a moral thought that could be called the hedonist principle, asit deems
that happinesscan never beachievedwithout having pleasurablethingsto consume.

Like the two scholar-monks, Sulak also stresses on the moral implications of
capitalist thought. He goesfurther than Buddhadasa and PhraPrayudh, however,
by stating that capitalism is used by the West to dominate the East. In Sulak's
view, economics isamodern tool usedinamodern form of international warfare.
In this sense, capitalism is not merely an economic means that connects people
through free choice, as believed by capitalist thinkers such as Adam Smith and
Ayn Rand. For Sulak, capitalism seems to be akind of ideology. The West is the
ideology maker and thisideology is normally propagated asthe most rational way
to deal with economiclifeasit gives usthe free choice to accept or deny anything
presented in afree market. To dominate the East, the first step is to convince it
that the West isthe model of civilization. Science and technology are other tools
used in the process of the westernization of the East. In an attempt to modernize
Thailand over the past three decades, a number of its traditional sciences, such as
medical science, and technology have been considered by the state to beirrational
and unscientific. A number of traditional doctors in the distant villages, for
instance, are prohibited to play the roles their predecessors have assumed for
centuries. Traditional medicine has been replaced by modern medicineimported
from the West. Who gainsand who loses in this economic game?T he answer is
evident.

The Essence of Buddhist Economics, Its Real Application in Thai Society
and Its Possible Rolein the Future

The Essence of Buddhist Economics

The rise of so-called Buddhist economics in Thailand could be considered an
accumulative reaction against Western economic thought, especialy the capitalist
mode. Some Buddhist economists in Thailand seem to accept that capitalist
economics will remain firm in the future as it is the tool the West employs to
dominatethewholeworld in the nameof globalization, and that the best alternative
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for Buddhist economicsis to merely apply it at a software level (perhapsto be
used in small villages, while the cities remain firmly connected to the world
economy). Yet, thereis the hope to apply Buddhist economicsat ahardwarelevel,
asimagined possible by some radical Buddhist thinkers. It is not the objective of
this paper to judge which of these two theories is more rational. Theoretically,
Buddhist economicsas presented by Thai Buddhist scholarsisworth considering
in itself regardless of whether or not it can be applied to the red world. The
following are some basic features of Buddhist economics.

Economiclifeis just apart of the whole life

Buddhism considers human life as being full of mysterious complexity, which
means that exploring life from only one dimension will never give a complete
picture of it. According to Buddhism, life is an integrated entity comprising a
material part (body) and an immaterial part (mind). Life has its own objective,
andit isthe duty of each person to search for that aim. Buddhistsconsider nirvana
the ultimate aim of human life. In theworldly context, nirvana may be translated
& a state in which human beings are free from oppression. Western economic
paradigms, both capitalismand Marxism, are criticized by Buddhist economists
to only look at human lifein asingle dimension — an economic dimension. In the
case of Marxism, a Marxist could argue that Marx himself talks about a state of
lifein which man and hiswork are not connected by achain of alienation, thereby
indirectly implying that Marxism does not consider human life to have only
economic dimension. It is so obviousin Marxist states, however, that the well-
being of humanity is defined as astate of lifewhich provides peoplewith materias
to consume. On the other hand, capitalist economics has a more obvious
connection to consumerism. So, the differencebetween capitalismand Marxism
is adifferencein the idea of distribution, not in the idea of the meaning of life.
Philosophicaly, it could be said that both Marxism and capitalism are hedonigtic
principlesas they aim at material things and define happinessin terms of objects
of consumption.

Buddhism is not adoctrine of hedonism. This does not mean that Buddhism
rejectsal sensual pleasures. There area number of levelsof happiness mentioned
in the Buddhist scriptures. Sensual pleasureis counted asthefirst step of happiness
in the Buddhist perspective, so sensual pleasure that can be attained through
working is not rejected by Buddhism. On the contrary, Buddhism considers this
level of happinessthe basic condition of human life, and the Buddha himself said
a great deal about working, and consuming the fruits of labour. Human life,
however, needs other more profound kinds of happiness. Buddhism considers
the sensual pleasure instinct to be shared by both humans and animals, but a
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desire to attain higher forms of happiness is a specia characteristic of human
beings. The Buddha mentions two levels of happinessgreater than sensual pleasure.
The first is happiness from peace of mind, and the second is happiness from a
total absenceof wrong views. It should be noted that the higher forms of happiness
are those of immaterial bliss; to consume only sensual pleasure is considered by
Buddhism to be a basic instinct pursued by humans and animals. But humans
differ from animals in that we have wisdom.

Consumption is the maost fundamental principle

In Buddhist economics, consumption is considered the most fundamental
principle. In Western economics, consumption playsamajor rolein theeconomic
system. It is sometimes believed that greater consumption indicates economic
growth. This belief is criticized by Phra Prayudh through his theory of the two
kinds of human demand. Thefirst he callstrue demand and the second he terms
as fase demand. True demand comprises basic needs mentioned in Buddhist
texts as the four supporting conditions of human life— food, clothing, medicine
and housing. Falsedemand comprises things that do not directly support physical
life but, rather, serve psychological states. As Buddhist teachings focus on the
importance of the idea of the sdf as the centre of human psychologica states,
falsedemandsfunction mainly to serve theideaof theself. Phra Prayudh observes
that between these two demands, modern economy focuses more on the fase.
For instance, the rea value of clothing is to protect our body from oppressive
environments, but on television, clothing advertisements try to convince us that
by consuming a particular kind of clothing, we will be special. Being specia has
nothing to do with the utility derived from clothing, but it is the focus of
advertisements as advertisers are aware that people are directed by self-instinct.
Through thisinstinct, one feds good if one believes he or sheisin ahigher state
than other people; false demands can serve this instinct.

In Buddhist teaching, human beings are sometimes directed by desire and
sometimes by wisdom. Usually, desireis the most basic urgeasit has the strongest
hold on human beings. Buddhism iswell-known asareligion that saysalot about
human suffering, and in the Buddhist perspective, suffering ismainly created by
human beingsout of desire. Buddhism posits that, ultimately, human beingscan
fight against desire and then against suffering. In economic life, desire plays an
important role in directing human beings into false demand. And since desire
aways causes suffering, the falsedemand finally causes suffering to human beings
even though it might initially produce pleasure. | n the context we are considering,
Buddhism analyzes that there are two kinds of suffering. The first is individual
suffering and the second, societal suffering. False demand produces individual
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sufferingasonewho isdirected by desireisinclined to beaconsumer. Thisimplies
that he must work harder to earn money, and working hard means having no
time for other valuable activities in life. Societal suffering is caused in that a
community that has alarge number of consumers is inclined to exploit natural
resources. The modern world is now witnessing that a large number of natural
resourcesare being destroyed by human beingsto servetheir desire. Falsedemand
in itself is not responsible for anything. Natural resources cannot aways be
replenished, so wise use is extremely necessary. It has been said that the next
generation has the sameright we have to natural resources, so thisright should be
protected through a reduction of irrational exploitation of natural resources.
Consumerism, which results mainly from fase demand, will cause suffering for
generations to come if we are not aware of its power. Buddhists are advised to
consume on the grounds of right demand.

The theory of right demand in Buddhism issometimes misunderstood asit is
understood as an ethical principle which states that the value of life is judged by
strict consumption. Two ethical theoriesare criticized by the Buddhain hisfirst
sermon, the Dhammacakkappavastana Sutta. The first is hedonism, a doctrine
which states that sensual pleasure is the aim of human life, thus, implying that
consuming pleasurableobjectsisgood in itsdlf. The second isasceticism, adoctrine
which firmly rejectssensual pleasure. The true demand taught by Buddhism may
best be understood as an ethical doctrine placed between these two extremes.
That is, Buddhism does not reject reasonablesensual pleasure especially in ethics
for laypersons (weare discussingworldly ethicsin this paper). The term reasonable
pleasure, however, may cause confusion if it is not clearly defined. In Buddhist
canon, laypersonsare called kamabhogi, aterm meaning thosewho consumesensual
pleasure. Laypersonswho practisethe Dhamma are call kalyanaputhujana, aterm
that refers to those who areinvolved in worldly affairs but practise the Dhamma.
Normally, laypersonshavealife that is naturally concerned with sensual pleasure,
and Buddhism admits that as far as the degree of consuming sensual pleasure
does not exceed the middle way principle proposed by the Buddha, it can be
accepted that to be Buddhist and to consume sensual pleasureare not contradictory
notions. The middle way principle states that an action which does not harm
oneself and others is good, otherwise, it is bad. Thus, consumption of natura
resources that does not cause suffering to oneself and to society can be admitted
by Buddhist ethics. Sometimes, the consumption of natural resources does not
cause suffering to oneself (asin the case of rich peoplewho have enough money
to buy natural resourcesfor unwise consumption) but causes suffering to others
asit exploitsnatural resources. In such acase, the consumption of sensual pleasure
isfrowned upon by Buddhism.
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Consuming sensual pleasureis not an end in itself

As life is considered by Buddhist ethics to be a process aiming at the highest
perfection, anything performed during that process is considered to be merely a
means to an end. So, economic lifeis not theend-all in the Buddhist perspective.
Western theories of economics are mostly divided from religion, but Buddhist
economics can never be considered separate from Buddhist ethics. In an earlier
section, we considered that the rational consumption of sensual pleasureis not
prohibited in Buddhism. This statement, however, is not without conditions. In
the Buddhist perspective, even though laypersons are involved in worldly affairs,
they are advised to look forward to the higher goal of life. Thosewho areinvolved
inworldly affairsand who do not think of going beyond consumption can never
be considered good Buddhists. Although Buddhism differs from Hinduism in
various aspects, they share some common notions about the aim of life. In
Hinduism, lifeshould beled by the purusartha, thefour stages of life. In Buddhist
canon, no such thing is directly mentioned, but Buddhist traditions asfound in
Buddhist texts and among the Buddhist community indicate the same thing.
Sensual pleasurein the Buddhi st perspective, though considered not to beimmoral
in itself, should be viewed as merely a temporal means to be utilized as the very
first step toward something more va uable. Phra Prayudh statesthat in the Buddhist
perspective, money is not an evil in itself, so it can be used to support both good
and evil. Wealth gained from pure means and used to support the poor, as found
in the story of Vessantara, may be cited as an example of wealth used in a good
way.

Theoretically, the Buddhist concept of sensua pleasure as the means to
something morevaluable could be viewedas having some ecol ogical implications.
MahatmaGandhi saysthat the wealth of the earth can be distributed to everyone
but not to those with insatiable desires; this can aso be applied to Buddhist
teaching. Natural resourcesare much exploited these days and the main reason
for their destruction issimply human desires. Modern consumerism, introduced
to humanlund through the capitalist economy — considered the major factor for
the exploitation of natural resources— isfirmly rejected by Buddhist scholarsin
Thailand such as Buddhadasa, Sulak and Phra Prayudh. The main logic used by
these Buddhist thinkersisrather simple - fewer needs|ead to lesser use, but fewer
needs are not possibleif we are not convinced that life offers more valuable gains
than sensual pleasure.

The Real Application of Buddhist Economicsin Thailand
Even though most economistsin Thailand admit that Buddhist economics may
best serve only & utopian economics that can be imagined but can never be
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applied in the rea world, there are some notable indicators that Buddhist
economics can beand is applied in the real world. We should focuson Thailand,
though it may be admitted that the things happening in Thailand may be found
in other places. Two scenarios, at least, can be cited.

The Santi Asoka movement and its Buddhist community

The Santi Asoka is a modern Buddhist movement in Thailand established by
SamanaBodhirak about thirty yearsago. Itsmain missionisto prepare the Buddhist
community to challenge the modern world. In Bodhirak's view, to challenge the
modern consumerist world, Buddhists must give rea examplesto the world, to
assert that Buddhi st economics can really be applied. The basic assumption of the
Santi Asoka s that the practice of Dhamma can never be done separately from
economic life. Thisseemsto be adopted from Buddhadasa, who usually says that
to work is to practise the Dhamma.

In the Santi Asokas view, Buddhist ethics is the ethics of more work but less
consumption. Buddhist economics, asinterpreted by the Santi Asoka, is based on
work ethics. The Santi Asoka criticizesthe capitalist economy as being based on
selfishness, a position that seems to be accepted by capitalist thinkers like Ayn
Rand in her two famous works, Capitalism: The Unknown /e« and TheVirtueof
Selfishness. From this point of view, the Santi Asokaassertsthat Buddhist economics
differs greatly from capitalist economics in that the former is based on altruism.
Any aim to convince human beings to love others like oneself, as pointed out by
Ayn Rand, however, must be confronted with the big question: how can human
beings who are naturally selfish love others?The Santi Asokas response to this
guestion is; (1) Even though human beingsapparently aresdfish, thevery essence
of human beings, in the Buddhist perspective, is pureness. That is, al human
beings possessthe potential to cultivate their mind away from selfishness. (2) As
individual human beings are morally weak, however, social culture is needed to
enable human beingsasindividuals to be strong enough to act against selfishness.
This belief led to the setting up of the Buddhist Asokacommunity, well-known
in Thailand.

TheAsokacommunity containsanumber of subcommunities, al established
to be so-called self-supporting organs. In each subcommunity, the sangha (a
Buddhist term denoting the Buddhist church) playsthe basicrole of both spiritual
and working leader. The church is the centre bf the community, with two main
duties. meting out moral and economic advice. A common slogan well-known
among the Asoka community states, "No work, no right to eat." This implies
that the capitalist economy is an evil as it permits those who do not produce
(such as those engaged in the stock market who make profits through money
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games) to possess wealth. Instead, the Asoka economy stresseson ‘work,' aterm
that denotes variouskinds of activity such asworking in the fields, teaching, and
s0 on. Work isthe most important factor in Buddhist economicsin that if everyone
producesaccording to his or her ability and consumesaccordingto real demand,
to use Phra Prayudh’s term, the total number of things produced will be enough
to be shared by all the membersof the community. Asonly real needsare served,
the exploitation of natural resourceswill be much reduced. Buddhist economics
in the Asokacommunity doesnot aim at wealth, but at the rational well-being of
al membersof the community.

Actually, the Asokacommunity produces nearly everythingthat isconsumed
in the community. It has its own schools for children, where the common
knowledge required by the state is taught and additional working experience is
stressed so that children are socialized into being good Buddhists at the early
stage of their life. According to the Asoka community, the Buddhist way of life
has very close connections with nature. Science and technology that is widely
practised in modern Thai agriculture is seriously examined by the community.
Natural products are produced in the community and excess commodities are
sold in the market.

It s;emsobviousthat the economic philosophy adopted by the Santi Asokais
collectivism. Buddhadasa, who more or less has influenced the Santi Asoka, is
well-known as the contributor of a political and socia theory called Dhammic
socialism, claimed by him to be based on Buddhist thought. Buddhadasastates
that nature hassomewill, and through wisdom, human beings can understand it.
He believes that the will of nature is collectivigt, thus, implying that the socia
theory best applicable to human community is collectivism. The Santi Asoka
follows this reasoning. Actualy, collectivism has been presented by Western
thinkers like Plato, Thomas More, Peter Kropotkin and Karl Marx. Buddhist
collectivism could be considered one of the collectivist theories in the world.
However, as stated by Buddhadasa, Buddhist socia theory must be based on
loving kindness, and loving kindness without religious grounds is impossible.
There are two ways to manifest collectivism. One is through political force,
and the other is through religiousfaith. The Asoka community uses the latter
method. It should be noted that the leader of Santi Asoka, Samana Bodhirak,
admits that religiousfaith is something hard to apply to society on alarge scae.
So, Buddhist economics seems best when applied to asmall community whose
members are closdly linked by religious faith and culture, rather than to the
whole country.
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Royalprojects

The attempt to apply Buddhist economicson alarger scale can be found in the
projects run by the present king of Thailand. Recently, the king has criticized
attempts to make Thailand an economic giant; that to be a tiger (tiger here
symbolizes an economic leader) is not important, but to have an economy that
can providea self-supporting system is of greater importance. The king presents
an economic theory, which he cals self-sufficiency economics. Even though he
does not mention that his theory is based on Buddhist doctrine, economistsin
Thailand who are familiar with Buddhism admit that his theory can be called a
Buddhist economic theory.

The projectsrun by theking arein two parts. First, they areto give his people
the right understanding of the economy. Second, they are about applying that
understanding to real practices. Accordingto him, the objectiveof the economy
is to provide basic needs, not to be used as a means to accumulate wealth. The
king's position seemsto bein accordancewith Buddhist morality, which does not
consider wealthaccumulationthe soleaim of life. The king believesthat, ultimately,
natural resourcessuch asfood must be considered the 'redl’ thing, while things
that play major rolesin modern capitalist economy such as currency are merely
illusions. A member of Thai royalty, who devoted his life to agricultural
development, once said that money isillusion but food is real. M odern economy
wrongly convinces people that money is God. As an illusion, asystem based on
money can becriticallyaffected, with theeconomiccrisis that occurredin Thailand
and other parts of Southeast Adain the past five years being cited as evidence of
this. In Thailand, during hard times, a number of people who were critically
affected committed suicide. It should be noted that compared to businesspeople,
farmerssuffered the least. The great differencebetween them isthat afarmer'slife
is associatedwith the redl thing while abusinessperson'slifeisinvolvedwith illusion.
Illusions can appear and disappear at any time.

The king's theory of Thai economy is applied in village economy. Over the
past decades, Thai villagershad suffered greatly from the old styleeconomy, where
they were advised to produce commaodities to be sold in the market. In market
economy, which Marx criticizes extensively, the one who takes profitsis usually
not theworker. T he village economy does not aim to produce for the market, but
primarily for family consumption. The excess is sold in the market only & a
supplement. It is believed that this system enables those who produce to be as
best rewarded from their work as possible.
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The Possible Role of Buddhist Economics in the Future

Based on what | have observed of Buddhist economicsin theThai context during
the past years, | have made some formulations. As | am not an economist but a
Buddhi st scholar whosewaork centreson reading Buddhi st textsrather than carrying
out empirical research on the economy, | apologize if my economic insight is
inaccurate. Thefirst thing that comes to mind is, when we discuss the matter of
applying alternative modes of economy to society, wemust first ask what iswrong
in the current system. As | understand it, human beings have our own unique
and different lives. We have different jobs, family, friends, and so on, and these
differences make us unable to follow the same path. The capitalist economy
functions well in the world becauseit does not demand that everybody does the
same thing. Division of labour, as mentioned in Adam Smith's 7/e Wealth of
Nations, is inevitably accepted as a necessary fact. My first assumption is that
division of labour is not an evil in itself.

Thesecond thing that comesto mind isthat no economic theory can ever be
considered separately from the matter of justice. | usetheterm 'justice’ simply to
denote fair distribution. Although | admit that capitalist economics serves most
peoplewell, one of itsweak points isitsconception of justice. For me, it iswrong
if the peoplewho work hard remain poor, while thosewho do not produce become
rich. The capitalist world alows this contradiction without questioning it, and
thisiswrong, too. If wewant Buddhist economicsto be applied to Thai society
and the world, it seems that its role would be to provide for the adoption of a
rational concept of fair distribution in society.

The third thing to be mentioned is the so-called minor scale of Buddhist
economics. Economic theoriestaught in universitiesaregrouped under thesocial
sciences, implying that these theories consider socia dimensions of human life,
not lifeitself. Life, in the Buddhist perspective, is the smallest entity but of the
greatest importance. Economics courses can provide knowledgeon how to glean
the most profit in business, but thisabsolutelydoesnot concernlife. In Buddhism,
life is concerned with how to be happy; profit-making and happiness are two
different things. One major evil found in the capitalist economy, as Marx points
out, isthat it forces you to work and you are finally forced to hate your work.
Among busi nesspeopl e, there arefew who admit that work brings happiness. On
the contrary, Buddhist economicsstatesthat aslong asyou do not fed that work
ishappiness, something must bewrong. Buddhist economicsbringslifeand work
together, and this cannot be found in general economics coursesin universities.
Alienation between people and their work is aserious matter to be resolved, and
Buddhist economics tells alot about how to solve this problem. We have many
material economic theories, but one thing we lack is an economic thought that
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can heal spiritual poverty. At this point, Buddhist economics may possibly serve
very wdl!

Notes

1. According toThai tradition, a Buddhist monk with specific religiousqualities will be honoured
by the King as a royal sangha member. This monk will be given aroyal szrngha member name,
known in Thai as samanasak. The older name will be replaced by the newer one when the
monk risesin status, making it very difficult for those unacquainted with Thai tradition to
figure out if different names refer to the same monk. Phra Prayudh is now given the samanasat
Phra Dhammapitaka, and had a number of names previoudy. To avoid confusion, the monks
mentioned in this paper will be referred to by ordinary names and not by titles.

2. Theterm egoist is used here to refer to a natural fact without any moral implications. That is,
aman with an egoistic attitude can be good or bad dependingon hisouter actions, nor on his
inner attitude to hislife and the world.
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Secular Education, Development and Values
A Buddhist Per spective*
Pracha Hutanuwatr

Introduction

rom the perspective of aThai Buddhist, secular education and the current

form of 'development' are core components of the modernization project,
which began in Europe severa centuries ago and is currently in its globalization
phase. This project operatesfrom a basic set of beliefsand valuesthat are dlien to
Buddhism, and it produces and reproduces vaues that are antithetical to basic
Buddhist values. T he beliefsand vaues of Western modernity arefundamental to
a power structure that is socialy unjust and environmentally destructive, and
degrading to the quality of human life.

My critique of these beliefs and vauesis based on the Buddhist belief that
society, as an external influence (paratokosa) on human beings, should enhance
the development of healthy human qualities. Wisdom, generosity, self-restraint,
self-respect and compassion should be encouraged and supported; unhealthy
human characteristics such as excessve individualism, competition, greed and
violenceshould bediscouraged. The present education and devel opment systems,
however, privilege the latter.

In contrast, Buddhist education (si££4a) aimsat cultivating thehealthy (fusala)
and reducing the unhealthy (zfusz/z) human qualities. It does this viaaform of
education that is grounded in the Eightfold Path for living skilfully and ending
suffering, as was taught by the Buddha. This learning is lifelong, holistic and
mostly self-directed. The process of Buddhist education empowers both the
individual and the community to become self-reliant and self-respecting.

If development policy is going to changeso that it influencessociety to move
in amore Buddhist and humane direction, then formal education can play avita
role, but only on the condition that thereis a political will for seriousreform. In
the absence of the will to reform, Buddhism can still be aframe of referencefor

* | would like to thank Libby Litvak, Jane Rasbash and Christine Dann for their assistance in
improving the content and style of this paper.



44 Pracha Hutanuwatr

alternative education and other non-mainstream movements that challenge the
present mindset and system, and this can lead us toward positivelong-term change.

Development, Desire and Resistance

What's \Wrong with Devel opment?

In my country, many people, including the rich and the poor, urban and rural
dwellers, are not satisfied with the lives they are currently leading. Even some of
theforest dwellersaredissatisfied. They areall under enormous pressure to compete
with one another for more money, more power, higher socia status and more
socia recognition. Worse, this ethos of competition is considered progressive
according to the value system currently dominant in Thai society. If you are
contented with your life, if you do not try to move up the social ladder, if you
are not eager to "'get on in theworld," you are considered lazy, regressveand not
up-to-date. If you are a government officer of a certain rank, you must try to
move up. If you are a businessperson, you must try to get richer. If you are a
farmer and you have amotor cycle, you must try to get apick-up truck. If you are
alocal politician, you have to try to be a national politician. This drive to get
richer and more prosperous holds true for both individuals and institutions.
Businesses always have to expand, offices have to get bigger, government
departments need to get a bigger share of the state budget, the GD P of acountry
needsto increaseand so on.

From a Buddhist point of view, this kind of competitive and size-obsessed
social ethos makes everybody unhappy, whether they be rich or poor, winner or
loser. People seem unable to dwell in the present moment and appreciate the
beauty of lifeasit is. Everyoneaways has to move on to the next post, and once
there, has to movefurther up.

Why and how does this happen?The Buddhist analysisis that this happens
when people are driven by their unexamined and unrestrained desires (tanba).
According to the Four Noble Truths of Buddhism, tznba is the root cause of
suffering.-After half a century of development, even though some sectors of
Thai society are better off materially, this is counteracted by the fact that the
development of zanha isan integral and essential part of the modernist devel opment
paradigm. Thus, in general, people from al walks of life are less rather than
more happy.

If we were to expressthe pursuit of happinessin equation form, it could look
like this:

Satisfying one's desires (y)

Happiness (x) = Desires (z)
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This simple equation shows that we can be happier (increasing x) by either
increasing (y) or decreasing (z). The modern development paradigm definitely
encourages us to increase (y), that is, to satisfy our desiresas much as possible. In
my view, thisisthe basic ethosof the modernization project. This projectoriginated
in Europe several centuries ago and has been imposed on Asia, firstly, by the
colonial powersand later, by the agents of economic globalization, transnational
companies and globalist economic institutions such as the World Trade
Organisation(WTQO), theInternational Monetary Fund (IMF) and theWorld Bank.

From a Buddhist point of view, the imposition of such an ethos is a tragic
mistake as it rests on a fundamentally flawed and inadequate understanding of
human nature. As the Buddha said, "No river is bigger than znha.” Gandhi
expressed it as, " The world has enough for everyone's need but not enough for
anyone's greed.”" Desiresare never fulfilled by satisfying them; the moreyou satisfy
them the larger they get. So, trying to become happy by increasing the capacity to
satisfy desiresis afutile pursuit. This is why consumerism can never respond to
the existential sense of lack that we al have. Satisfyinggreed and puffing up the
senseof self-importance may temporarily fill uswith somesort of excitement and
help us escape from the basic void of life, but life adways brings us back to our
basic existential insecurity. Only an authentic spiritual education can help us
learn to cope with this basic insecurity.

Tanha and its Consequences Examined

Thus, weseealack of meaning and joy in modern society, where asecular education
system that promotes acompetitive ethos iswidespread. Let us take acloser look
at how tanha operatesin our livesto create unhappiness. Whatever cultureor race
we belong to, whatever ideol ogy we subscribe to, whatever religion we adhere to,
we are al aware that one common aspect of our humanity is our tendency to
cravewealth, power, recognitionand sensual pleasure. Buddhistscall thistendency
lobha (greed). If we cannot have the object of our desire, or if it is taken awvay
from us, we get depressed or angry or are filled with hatred (dosa). We further
compound the potential sources of unhappiness by regarding the satisfaction
rendered by wealth, power, recognition and sensual pleasure as worthwhile not
only in themselves, but also for the sake of comparing ourselveswith others: "|
havewhat you have, | have more than what you have, | have better than what you
have." Thistendency to assert oneself in competition against and in comparison
with others, to regard oneself asessentiallyseparate and differentfrom other beings,
iscalled mohaor "illusion of Self" in Buddhism. The combination of greed, hatred
and illusion (/obha, dosa, moha), acting together, is known as zkusalamula, which
means unhealthy or unwholesome roots.
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Such unhealthy roots are not confined to individuals, but aso operate in
different collectiveforms, and often with more destructive consequences. I nstead
of me, me and just me, it can be my family, my company, my country, my
community, my language, my religion, my race, my group and/or my club.
Akusalamula is the force behind colonization, tribal wars, religionsand countries,
conflicts between ethnic groups and exploitation by corporations. Even
international sporting events may exhibit zkusalamula.

Abkusalamula at Work in Thai Development
Let us movefrom general principlesto the realitiesof development and education
in my country.

We were forced to formally open our country to Western powersin 1855.
After seeing what wes happening to neighbouring countries, the Thai elite in
thosedayshad been for decadesanxiousabout the dangersof Western col onization.
It responded to this pressure with a drive to modernize and devel op the country
along Western lines politically, economically, technologicallyand culturally. This
was both an attempt to prevent acolonialistimposition of modernization, and a
sincereeffort on the part of the first generation of elite Thai modernizersto gain
the best that the West had to offer whilestill retaining the Buddhist traditions of
Thailand. Onesignificant method employed to achieve this end was the sending
of royal children to the West to beeducated. When thissecond generation returned
hometo rule, however, it lost confidencein authentic Buddhist values, lost touch
withitsroots, and succumbed to Western values. Thus, although Thailand survived
the colonization storm at the political level, by remaining unconquered, it dowly
lost its cultural and intellectual independence.

One reason why efforts to maintain a strong Thai culture grounded in
Buddhism were undermined is that the new elite used secular education as an
important tool in the development process. The new forms of education had the
effect of making those educated in this way feel that our culture is full of
superstition, and our traditional way of lifeisnot good enough. Not having modern
technology and amodern way of lifewas represented asaform of inferiority to be
despised and transcended. Secular education in the service of the modernist
paradigm of 'development’ implanted the vaues of individualism, competition,
the need to 'succeed' and consumerism in the minds of the population. Why?
Because without these Western-style values, there would be no drive toward
Western-styledevel opment.

The situation got worse after World War 11, when the Americans entered
Thailand in abigway, and our devel opmentand education policieswere compl etely
under American influence. This brought about a cruder kind of modernization.
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On the adviceof Americanexperts, the military government ordered Thai monks
not to teach the principle of sanzosa (contentment or satisfaction with what one
has) to the people, because that would prejudice people against joining in the
‘development’ process. So, the Americansknew that Buddhism operatesfrom the
(2) and not the (y) part of the happiness equation.

Until today, we have been unableto liberate ourselvesfrom Americanization,
even though American troops are no longer stationed in our country. We have
had more than enough of American- and European-educated Thai €lite and
technocrats trained to operate devel opment and education projectsthe American
way. T he situation worsened after the economiccrash of 1997, when many critical
sectorsof the economy were bought over by foreign corporations. Pressurefrom
the culture of consumerism hasincreased accordingly. This form of development
and its associated form of education are not desirable, not only because they
make people unhappy at the individual level but also because together, they
constitute aform of structural violence in society. After decades of this form of
development, the gap between the rich and the poor, and the powerful and the
powerlessis getting wider and not smaller. An increasingnumber of farmershave
lost their land and gotten into debt, while unemployment is a common
phenomenon. The trafficking of women, drug abuse and trafficking and HIV/
AIDS have becomevery serious socid problems. Big businessesmay have become
bigger and richer, but the majority of ordinary people like rural fisherfolk, small
farmersandforest dwellersarelosing their livelihoodsand turninginto cheap labour
in the cities, where trade unions are kept weak to attract international investment.

On top of al thisinjustice in society, the whole ecosystem of the country is
becomingdegradedin every aspect. Theforestsare quickly shrinking, air pollution
in big citiesisgettingworse, and riversand canas aresufferingfrom an overuse of
chemicalsin agriculture. Natural resources, which form the basisof livelihoodfor
ordinary people, are being rapidly depleted. Culturally, the whole society has
become increasingly materialistic and consumerist. Corporate businesses use
marketing to stimulate greed and increase wants, by manipulating people into
thinking that lifeis only valuablewhenyou can buy and consumegoods promoted
by the media. The aim of life is reduced to gaining increased sensua pleasure,
wealth, power, status or fame. Everything in modern society, from human life to
trees, animals and ecosystems, and even mineralsand oil from below the earth's
surface, are thought of in terms of market value or material vaue.

The Religion of Consumerism
Infact, consumerism becomesanew kind of demonic religion, propagated through
the strongest means ever used in the history of religion, namely, mass mediaand
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the secular education system. This new religion hasits own templesin shopping
malls, its own preachers in media moguls and advertising kings, and its own
theologiansin economists and technocrats who legitimizeeconomic growth, the
free market and industrialism. People who are unable to escape the evangelica
toolsof this new religion, the mass mediaand secular schools, and who are thereby
forced to live under this 'religious ethos, will dways fed that they are invalid.
Life for them becomes a constant struggle to be someone other than who they
are. They areaways not good enough, do not haveenough, have not done enough.
So the aim of life is always more money, more recognition, more power. The
wholeclimate of society isan echo of the new motto "l buy, thereforel am.” If we
want to be someonewe have to buy something, and in order to satisfy this constant
desireto besomeone, we have to buy newer modelsor brands, many of which are
intentionally designed to be inefficient or to become easily obsolete. The world
welivein today is under assault from rampant consumerism, which threatens the
very destruction of our planet. We consume too much, produce too much, and
createtoo much waste. T he society welive in emphasizes the selling of goods that
arenot vital for lifés needs, but which merely contribute to the profitsgleaned by
corporations.

This requirement of endless consumption, within the unlimited growth
economy of industrialism, isthefundamental structural cause of violenceagainst
human beings and nature that we face today. Regrettably, the education system
has to be viewed as part and parcel of this unhealthy structure. What are the
prospects for change? Although the adoption of the new Thai constitution in
1997 and its associated reforms mean that some prospects look brighter than
they havein awhile, | remain cautious and only hopeful that thereis now alittle
room for organic intellectualsto influence mainstream developmental thought.
We will have to begin by questioning al the basic assumptions of the model of
development that we have adopted.

Questioning Some Basic Assumptions
The reason current systems of development and education have created so many
problemsinThai societyis, | believe, due to anumber of wrong basic assumptions
and beliefs associated with the whole process. In addition to the wrong belief
about human happiness, and a wrong system of education that encourages
competition, individualism, greed and consumerism (both discussed earlier), there
are afew other underlying wrong beliefsthat need to be identified.

First of dl, the belief that Western civilization is superior is a wrong belief.
Even though school textbooks pay lip service to the value of Buddhism, Thai
culture and Asian culture, the whole ethos of the education system leads people
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to believe that we have to catch up with the West. This creates a hypocritical
society where one thing is preached but another is practised. With cultural
domination by the increasingly powerful Western media, people and their local
cultures have been inflicted with an inferiority complex. As the administration
and educational systems are still modelled on the colonia style, much of the
diversity of local cultures has been gradually weakened. Every village and region
wants a Bangkok lifestyle while increasing numbers of Bangkokians want to be
Westernersin all aspects of life even down to their hairstyles— avisiblesymbol of
the loss of self-esteem (firi-ottappa) in society. From the Buddhist point of view,
theloss of self-esteemis the beginning of all moral degradation. Combined with
the worship of greed asasocia value, it thoroughly corrupts society.

Thesecond wrong belief in the current mode of development and education
isthe belief in science as the only source of valid knowledge, despite thefact that
science is only one kind of knowledge (dealing only with the material aspect of
the universe) among many others. | mportant indigenous wisdom, which has been
the basis of sustainable societies for generations, is looked down upon and
disregarded, especialy, wisdom related to understanding oneself, deeper human
relations and the human relationship with nature.

This brings us to the third mis-belief — that humans should dominate and
conquer nature. The consequences of this delusion are not only the destruction
of nature beyond the scale at which the earth can sustain itself, but aso the
alienation of human beingsfrom nature - another reason for unhappiness in our
time. It is clearly stated in Buddhism that human beings should live close to
nature and build a culture such that humans can be friends with, rather than
masters of, nature. For us, the forest, not the city, isthe centre of red culture.

Lastin thelist of mis-beliefscomesthe belief in linear progress, which moves
us away from the 'present moment.' The causes and conditions of staying in the
‘present moment' or the'moment of reality' are of primeimportance in Buddhism,
particularly with regard to the art of coping with suffering. Under the 'progress
ethos, we are stimulated to expect that things will be better in the future, but at
the cost of sacrificing the present redlity. This belief in progress is a myth as it
promises something that will never be completely fulfilled. Indeed, the strive to
fulfil this myth is stimulated by zenba. In the name of development and
modernization, ordinary people have been 're-structured' to abandon cultures
and ways of life that have evolved over thousands of years, and which arefor the
most part extremely appropriatefor local conditions and environments. Workers
have been manoeuvred to sacrifice labour for low wages for the sake of
industrialization; farmershave been relocated by big infrastructure projectsin the
name of progress, development and economic growth. In these processes, the
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disruption to living in the present moment’ and the resulting upheaval is given
little or no consideration at all. The forces of development — the state and
corporations — seldom stop to investigate whether their practices are doing more
harm than good, but continue to preach blind faith in their religion of progressat
any cost.

Buddhist Practice to Reduce Akusala (unhealthiness)

Thehugeincreasein suffering in society caused by the thoughtless and self-secking
application of modernist development has brought forth a Buddhist response. If
Buddhist education is goingto have any real, positive impact in dealing with the
problems of present-day society, it hasto be ableto help decreaseboth individual
and structural defilements (zkusalz). |n other words, Buddhist education should
not only help us keep our precepts of not doing any harm and of being honest
and generous in a personal sense, but should also encourage us to act in these
waysto change damaging economic, political and cultural structures. The practices
of meditation and mindfulness must not be confined to the meditation room.
How can it be good Buddhist practice to meditate and then spend the rest of our
time submitting to the status quo, when the whole system is full of akusala? We
must practise mindfulness to reduce our individual defilement and increase our
positive potential, in order to be actively involved in a pursuit toward changing
thestructures of defilement. Thus, meditation becomesan aid in becoming more
sensitive to the destructive tendencies in mainstream society. The practice of
vipassana (insight) meditation can help us see the impermanence, suffering and
non-self of the World Bank, the IMF, multinational corporations and dictatorial
regimes. It will also help us cultivate thewisdom to envision alternative structures,
and the ways to achievethem.

Traditionally, when one becomesadevout Buddhist, one practisesmeditation
seriously and keeps the precepts — not to kill, not to steal, not to misbehave
sexually, not to tell liesand not to intoxicate oneself with drugs and alcohol. In
addition to this, one should live asimple lifewith few possessions. When this is
translated into modern society, modern Buddhistsin both East and West usually
follow this interpretation of the precepts and meditation practice in a personal
manner. How many, however, are questioning consumer lifestylesand the ideal
of an endlessaccumul ation of weal th, including vast amounts of money in pension
funds and the purchase of numerous insurance policies against the perceived
difficulties of losing these possessions and financial insecurity? If such trends
continue, modern Buddhists will hardly be able to contribute to a reduction of
structural violencein theworld today. In our daily lifein the modern world, we
seldom kill anybody directly. We rarely even kill animals directly. Most of the
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harm in the world today, including the majority of modern crime and drug
problems and even AIDS deaths, is not the result of direct violence. Rather, they
arethe result of devel oping social structures that encouragegreed and competitive
aggression. One may keep the five precepts in the traditional sense, but what
about keeping silent when your government sends troops to kill peoplein other
countries?What about investing or putting money into acompany or bank that
invests in arms production? What about the IMF or World Bank using their
financial influence to support big development projectsthat destroy communities
and villages and large tracts of nature?What about transnational corporations
(TNCs) invading communities and taking away local natural resources and
destroyinglocd culturesand community lifeAWhat about governmentssupporting
TNCs against local people, an increasing occurrence al over the world in the
name of globalization?What about the state-controlled education system aimed
at training young people to be technicians so that they will fit in as part of the
machinery of the corporate world, without any concept of themselves as whole
personswith higher potential ?

Each of the af orementioned structural concernsviolatesmany of the Buddhist
preceptswhile at the same time harming people and nature on alarge-scale. Part
of spiritual educationin today's world should beabout understanding thisstructural
violence, and training oneself not to commit it, while also engaging in striving
toward alternatives. Buddhist education needsto focuson empowering peopleto
become enlightened individualsfull of compassion and wisdom, and enlightened
agentsof changewho will reduceand eradicateviol enceagainst peopleand nature
at both personal and structural levels. Buddhi st education should also aspiretoward
hel ping individual s becomesdf-riant within their own communities, rather than
being dependent on a hostile state and under the thumb of national and global
corporations. We need anew kind of Bedhisattvawho daresto dream of adifferent
kind of world and engage in different kinds of social action, according to the
potential of each person to combine meditation and socia action into their way
of life. Wherever wearein society, weare alwaysabl e to do something for positive
structural change. At thesametime, thiscan beameans through whichwecultivate
positivequalities (parami) for reducing our personal residues of greed, hatred and
illusion. This 'engaged' form of education gives real meaning to life, because it
aimsat cultivating thewholesome potential that naturally existsin the individual,
and these qualitieswill connect onewith other beings and the universe. Thislies
at contrast with an education that ams at training people to be technicians or
technocrats, fuelled by selfish motivations to glorify the ego viawealth, status or
power. Buddhists believe that although you may be'successful' through this kind
of education in conventional terms, you will still experiencealack of meaningin
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life and be deeply dissatisfied. It is thisexistential sense of lack and the void that
haunt usin the modern world and drive us to want more, do more and achieve
more, and more and more... without end. Thus, we perpetuate cycles of suffering
and become more and morein need of forms of education that show us how to
avoid and end suffering and create positive alternatives.

A Vision for a Buddhist Education

Sikkhafor Individuals and Society

To achieve our vision of a halistic education that encompasses spiritual values as
wdl asintellectual development, we must examine our assumptions about who
we are trying to educate, and what it is possible to do with them. For Buddhists,

akey assumption is that every human being is born with the potential to become
aBuddha. Buddhahood encompasseshealthy qualitiessuch aswisdom, generosity,
self-restraint, self-esteem and compassion. Another core assumption is that the
primary aim of human life must and should be to cultivate these faculties to the
fullest, in order to realize Buddhahood. For an individua to achievethisaim, two
indispensable conditions must be fulfilled. The first is critical self-awareness
(yonisomanasikara), and the second is a supportive social environment of good,

spiritual friends (kalyanamitta).

Theam of Buddhist education, therefore, isto ensure that these conditions
aremet, and to promote and encourage social valuesthat enhance ahealthy quality
of life consistent with attaining Buddhahood; rather than the opposite, which the
present systemisdoing. It isclear that this processof education cannot be confined
to the classroom. Education needsto beincorporated into all aspectsof society to
empower the individual and strengthen the community, rather than increasing
feelings of inadequacy and community disintegration, as is the present trend.

What would such an education look like? For over two thousand years,
Buddhist thinkers and practitioners have advocated that atrue education (sikkba)
begins with and should aways be based on the Eightfold Path, taught by the
Buddha as theway to live skilfully and end suffering. Sikkba, thus, includes how
welook at the world, how we cultivate our intentions and motivations, how we
talk, how we act, how we choose and conduct our livelihood, how we cultivate
good thoughts, how we develop mindfulnessin our daily lifeand how we develop
peace and calm. This form of education is holistic in the sense that it develops
every aspect of lifesimultaneously. It does not give primeimportance to intellectual
training but aspires to harmonize the head with the heart, as well as the hand
with themouth. In thissense, lifeitself isaform of education and peoplefrom all
walksof lifeand all levels of intellectual capacity can realize the highest educational
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attainment. Sikkhais an education that aims to reduce greed, hatred and sdlf-
importance. In the process of doing so, individuals and communities can gain
self-confidenceand be empowered. Once desires are reduced, and we have more
compassionand wisdom from not comparing ourselveswith others, we can become
relaxed and content with what we have and who we are, so & not to be easily
tempted by the siren call of endless wealth, recognition and power. Once the
mind and the community cease to be crowded with unquenchable desires, our
natural positive potential for virtues such as compassion and wisdom will be
released and can blossom. Hence, it is possibleto counteract al formsof violence.

Sikkha does not constitute education for socia climbing; it does not require
usto deny what we and what our communities are, and neither doesit encourage
us to be someone or something else. Rather, it strengthens us in being aware,
proud and critical of who and what we and our community are. Whilst this can
be understood intellectually, it can be very challenging to truly assimilate such
intellectual insightsinto our daily livesto reach the described levelsof contentment
and self-confidence.This kind of self-confidence and self-esteemis very different
from the shallow self-confidence and self-esteem based on egoism and
individualism. True confidence and self-esteem come from the freedom of not
comparing and not desiring to be ahead or equal to others, and from the healthy
energy of love and compassion. The more this positive drive can be developed,
the more empowered theindividual isin making decisionsthat are based lessand
less on salf-interest. This may sound paradoxical but in practice, the weakening
of the sense of self-centredness leads to the strengthening of a self-love that is
wholesomeand positive. | n Buddhism, self-interestand other kinds of interest do
not contradict one another if we operate from awholesomeand healthy (kusazlz)
perspective.

Sikkha needs to apply equally to society as well as to the individual. For an
individua to cultivate healthy qualities, greed, violence and consumerism must
not dominate society. We need asocia environment that encourages the virtues
of dana (generosity), karuna (compassion), sila (social justice), samathi
(peacefulness) and pannya (wisdom). What does this mean in terms of how we
developour societies?It meansthat we need an education system that encourages
cooperation rather than competition, and provides opportunitiesfor students to
develop al aspects of healthy human potential. To be a computer expert or a
politician or alawyer or amedica doctor is secondary to being a well-balanced
human being.

In addition to providing a better basis for the development of all-rounded,
healthy individuals, the education system should also aim at creating an all-
rounded, healthy society. To achievethisend, the education system should beless
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elitist. For example, trainingin technical expertise— from medicine to agriculture
— should allow for fair representation from al communities, including tribal
communities. Those trained must makeacommitment to go back and servetheir
communities. Education must also be decentralized, so that local areashave more
authority in deciding on an appropriate content and format of education to suit
local needs and aspirations.

More attention should also be paid to the total socia environment in which
peoplelearn and live. For example, we learn greed and hatred from an economic
system that puts profitsbefore people. We need an economic system that produces
for the real basic needs of people, sharing natural and financial resources fairly
and emphasizing local production for local consumption. Economic activities
should not be the cause of socia injustice and environmental destruction. The
weak must be taken care of and have their basic needs met.

Commercia advertisingis another form of social miseducation, and must be
abolished. It only servesto stimulate and manipulate greed and illusion, and isa
form of dishonesty that breedssuffering. Television and radio programmesshould
be fun and educational, with a balance of international, national and local
productions. Freedom of expression should be guaranteed.

Centralized, coloniaistformsof public administration areyet another way in
which people are miseducated and disempowered. Step by step, the central
authorities need to belocalized to providebetter public administration, education,
healthcareand other public services. In thisway, a Buddhist society becomes an
educational environment filled with £a/yanamitta (good friends). I n such asociety,
happy people who live a simple life and serve others will be highly valued no
matter thestructural position they hold in the society, whether professor or potter.
Peoplewho show off their wealth and overconsumewill not be respected. I nstead,
those who spend their surplus time cultivating their wholesome human potential
will be encouraged and supported.

The Core of Buddhist Education

How will this happen?T he coreof Buddhist education is the Eightfold Path. The
path starts with the right view. This meanslooking into the true nature of things
and redlizingthat thereis no separateSelf; everythingisinterconnected. Thisisin
contrast to the usual way of seeingoursavesfrom aself-centred and anthropocentric
point of view, as individualsand as a species. From the non-Self point of view,
however, we are one with other beingsin the universe, both human and non-
human. Hence, to harm othersisto harm ourselves— our socid and environmental
crises bear witness to this law of nature. The interrelatedness between human
moral conduct and ecologica balance is clearly stated in the ancient scriptures,
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and developed in Buddhadasa Bhikku’s translation of and comments on a Pdli
Sutta. He comments on the result of not acting in accordancewith the Dhamma
(law of nature).

The Sutta says

Now, when the Brahmins and people with money already do not act according to
Dhamma, the city people and country peopledo not act in accordancewith Dhamma
... When we have reached the point whereall peopledo not acr accordingto Dhamma
there arise uncertainties, fluctuations, and abnormal conditions in al of nature: The
orbit of the moon and the sun isfluctuating and uncertain ... the stellar system has
been disturbed by the ambitions of very greedy people, people who do not act
according to Dhamma. [The Suzta goes on to describe how panjassa (pattern or
order) of the universe becomes confused and this affects the patterns of weather,

which affect the crops and, in turn, the people and the animals cannot survive.]

Buddhadasa comments that:

Human beingshave long since brought about injusticesthat have left their mark on
nature; this has resulted in nature behavingincorrectly. When nature is disrupted, it
surrounds humans and brings abouct their continued downfall until it affects their
physical bodies and their heart and mind; then our heart and mind aso become
mixed up.

We are supposed to livein harmony with nature and take from nature only
enough for our basic needs. If we take this view serioudly, it means we have to
make drastic, radical changesin our economic and political institutions. Thisis
in contrast to the view of modernity that regards human beings as masters and
conqguerors of nature — a view which, in my opinion, is the root cause of the
worsening series of environmental calamitiesand crises that we face today.

To cultivate the right view is not just about philosophizing on the non-Self.
We must examine our consciousness— including that which is usually hidden at
the subconsciouslevd — in order to transform our habits, attitudes and valuesinto
asound basisfor living wisdly. This can be achieved by the prolonged practice of
vipassana (insight) meditation until it isthoroughly integrated into our daily lives.

Thesecond step on the Eightfold Path, right thought, isalso concerned with
our motivation and patterns of thinking. We haveto train our thoughts to befree
of selfish desire, hatred and cruelty. Again, thisis not possiblewithout going deep
into our consciousnessvia meditation and mindfulness. The last three steps on
the path — cultivation of good thoughts, developing mindfulness at dl times, and
developing peace and calm — also focuson mental development. Becoming more
mentally skilful is not enough, however. The remaining steps of the path insist
that at the same time, our speech, action and livelihood should be free from
harming other beings— human and non-human alike.
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If we look at life in modern society, we can see that we are living in an
environment that encourages harmful speech, as heardin advertisements; harmful
action, such as competition, overconsumption of meat, sexua abuse and
deforestation; and finaly, harmful livelihood, such as trading in armsor drugs, or
running brothels or sweatshops. Harmful speech, action and livelihood destroy
our quality of life, and createguilt and confusion in our hearts and heads, which
makes it difficult to meditate and calm our minds. They aso block the blossoms
of compassion, wisdom and other positivequalities in our hearts, besidesharming
other people and nature. Our society is too busy, too noisy and too fast. Our
minds are trained by the modern environment to be addicted to excitement,
especialy through television and other kinds of media. This has damaged the
modern mind, and peopleareadways doing things, needing things, desiring things.
They are no longer able to be, simply to be. So it is necessary to cultivate our
mental health by practising meditation and mindfulness, so that our minds will
be calm, stable, active and sengitive. The healthy mind can, in turn, be used to
cultivate wisdom and morality.

Traditionally, the two conditional factors absolutely essentia for this kind of
education are kalyanamitta (good spiritual friends) and yonisomanasikara
(cultivating critical self-awareness). T heformer isan external factor and thelatter,
an internal factor. Kalyanamina are not confined to teachers and fellow students,
but include all aspectsof the external environment of life, such asschools, media,
family, nature, books, television, art, and so on. A spiritual teacher and a good
friend may not be restricted to an individual human form either. Our educational
friends may include a stable community, aforest, the sky at night, or perhapsan
animal. In a deeper sense, education means learning to have right relationships
with everything Spiritual education is a process that should occur within the
individual and community, with aminimum classroom role; at its best, classroom
education can be but a preliminary factor in cultivating good friends. Thisiswhy
when we talk about Buddhist education, we cannot avoid talking about a new
directionfor society. Aslong as the present socia ethos — which encouragesgreed,
hatred and illusion — dominates our lives, thereis no hope of Buddhist education
having an effect on society at large. Whilst it may help a small group become
personally enlightened, the impact will be very limited.

For example, we have severa forest monasteries and some good meditation
mastersin Thailand, but their impact on the whole of the country is very small.
Thisisbecausethestructures of Thai society are becoming lessand fess Buddhist.
Indeed, the basic ethos of Thai society is now geared toward economic growth
fuelled by greed, competition and a materialistic way of life. Thus, when we
consider thecontent and processesof wholeeducational establishmentsin modern
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society, they hardly seem like fertile ground for finding good friends who will
encourage us to cultivate compassion and wisdom, and reduce our defilements.
Actualy, the kind of friends we are more likely to find in modern educational
establishments are what we call papamitra, meaning false friends or foes in the
guise of friends. So it is very important for those who want to seek spiritua
education to look for good friends and remember that the definition of
kalyanamitta is wider than that of the personal teacher, albeit personal teachers
arevery, very important. In the age of theinformation highway, alot of information
can besent across the globeinstantly, but all thisinformation put together cannot
replaceagood spiritual teacher who interactswith usin person. Many important
things in lifeare not learnt through written or even verbal communication. When
you have a personal teacher, the very relationship is ongoing education.

The other essentid factor in a Buddhist education is the development of
critical self-awareness. This is the freedom to question and doubt al kinds of
proclaimed truths, including what our teachers teach. The Buddha warned his
followers not to blindly follow what he said. Before belief, there should be red
experimentationand observationof how the teachings, and indeed how everything,
affect our lives. We must examinewhether the teachingshel p us reduceour greed,
narrow-mindedness, endless ambition, hatred and self-centrednessand instead
make us more content, open-minded, compassionate and forgiving. I n thissense,
spiritual education isalifelong processof training under the guidance of external
and internal teachers, good friends and critical self-awareness.

A Modd of Buddhist Education

The Content of Buddhist Education

Can Buddhist education occur in the present schooling system?My answer isyes,
but with a big 7. In general, | agree with Ivan Illich that the present schooling
system is doing more harm than good to individualsand society. | prefer theidea
of diverseand multilayered learning centres organized by varioussocial institutions
such as temples, communities, families, factories, companies, cooperatives,
hospitals, policedepartments, etc. This can happen at thelocal, regional, national
and international leves to supplement the educational needs of society, bearing
in mind that the whole society itself needs to be educationally reorganized
according to the mentioned guidelines. Many people, however, will see this as
being far off in the future. If we have to get by with the present schooling system
for awhile, what can we do?Bearingin mind that the aim of our education is to
enhance the healthy or wholesome (kusalz) components of life and of a healthy
society; thelearning environment, the process of learning and educational content
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must work together toward this same goal. One of the weaknesses of the present
education system is that the moral teachingin the textbookssaysone thing while
the learning environment and teaching methods communicate another.

A Buddhist social change and educational organization that | work with, the
Spirit in Education Movement, has developed thefollowingset of six basiccontent
areasto be coveredin ensuring aholistic education. To devel opwholesomequalities
in individuals and society, the schooling system has to provide an educational
environment where the student can come to critically

— Understand herself/himself

— Understand society

— Understand nature

- Understand beauty

— Develop skillsin healthy interpersonal relations
— Develop skillsin searching for needed knowledge

These six aims cover the basicsfor becomingamature, fully-cultivated person.
Along with these basics, the student can gradually learn other skillsthat will be
useful for earning her or his livelihood. With our sister organizations, the Thai
Interreligious Commission for Development and Wongsanit Ashram, we are
working to develop and pilot modulesin thesesix areas. | will briefly discusseach
of the areas to explain what we do.

Under standthese/f’ Each of usis born different, with different temperaments,
characters, hidden potentials, moral strengths and weaknesses, hidden skills, etc.
Somearemore lustful, others more angry, some compassionate, othersintellectual,
some are pragmatic, some are good at music, while others like painting. To be
aware of who we are and accept, love and respect ourselveswhile concurrently
directing ourselvestoward amore healthy path istheaim of thisaspect of education,
which includes the ability to look after our mental and physical health. Meditation,
contempl ation, yoga, tai chi, silence, prayer and other forms of traditional spiritual
practice can be applied skilfully. New approaches can be developed. Dramaand
novels can be helpful. Group work, vision quests, astrology, anagram and modern
psychology can dl be used if applied properly. In fact, dl educationa activities
should help in understanding oneself if the student learns how to draw lessons
from them. T he teacher who is highly self-actualizedwill be able to facilitate this
very important aspect of learning.

Understand society. Society today is very complex and it is difficult to seethe
big picture and theinterrel ation of different factorsthat affect our lives. Decisions
made by asmall group of peoplein one corner of theworld can easily affect avast
majority of people elsewhere. Within one national boundary, there are different
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sorts of communities existing together, sometimeswith little understanding of or
even communication with one another, not to mention the different schools of
thought and ideologies that operate in the world today. Learning to understand
society, therefore, should not be confined to intellectual learning. It should
include visiting and spending time with different communities, improving
our understanding by developing our hearts to be compassionate and
sympathetic, as well as increasing our ability to analyzeinjustice and the causes
and mechanisms of exploitation. This module of our curriculum includes
exposure to alternative initiatives and tools to dream of and envision a different,
better world.

Understand nature. To understand nature isto understand that one's own life,
and human life, in generdl, are part of an ecosystemthat is holistically interrel ated.
To harm nature is to harm oneself and vice versa. Besides learning how the
ecosystem works, we need to emphasize the ecological crises that we are facing,
both at the local and global levels, and be able to relate those environmental
problemsto our waysof producing, consuming and wasting. I ntroducing students
to successful ongoing sustainable initiatives can provide great inspiration and a
sign of hope for amore nature-friendly world. Taking the students to forestsand
aseabonds them to nature and creates the love that isneeded for livingin harmony
with nature. Moreover, exposure to the wildernesscan be a great way of learning
to know ourselves better. Many spiritual cultures have developed rituals and
practicesthat help them know themselves by being one with nature, such as the
ritesof passageof the Native Americansand the tudong (forestwandering) tradition
of the Buddhist forest monks. These are tools that can be developed or applied
for educational purposes.

Understand beauty. Industrial and commercial development in the past half-
century has destroyed our taste for traditional beauty without replacing it with
something equal or better. This is very sad as the ensuing ugliness plays an
important role in polluting the minds of our people. Our traditiona ideas of
beauty may be 'ssmple,’ but they are very much in tune with nature and enhance
thecultivation of ahealthy quality of life or at least, do not endorse an unhealthy
one. Yet presently, in the nameof modernization and with commercial advertising,
our homes are full of throwaway junk, such as postersof film or televisionstars.
Handcrafted bamboo and rattan baskets and simple cane furniture are replaced
by mass produced plastic. Even the Buddha shrines are decorated with plastic
flowersand electric ‘auras." Houses are inappropriately designed and coloured
with modern materials (someof which arevery harmful, like asbestos).These are
used in our villages with a sense of superiority. Our towns and cities are built to
be modern (Western) without consideration for thelocal climate and the natural
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environment. Bangkok, once known as the "Venice of the East," has become a
city of sex, sin and gloomy concrete, full of billboard advertisements by
transnational corporations. If you do not know what hell looks like, you can visit
parts of downtown Bangkok like Silom or Sukhumvit.

Then, there is the pollution of the mental environment through the junk
television programmesfull of advertising, plustalk shows and sensational movies,
most of which stimulate kusala. 1t is, therefore, crucial to help our youngsters
rediscover a sense of beauty beyond the commercial and junk arts dominating
our society. Whileit isof prime importance to go back to our traditional artsand
develop from there to ground ourselvesin our own roots, we can definitely enrich
ourselvesand our culture by being receptive to beauty from other cultures— East
and West, North and South, new and old, classica, modern and postmodern.
People preoccupied with good art will definitely enhance our healthy quality of
life, and thisisasign of agood society.

Develop sills in healthy interpersonal reationships. Buddhism is all about
relationships. Relationships with our fellow human beings are an important
factor in determining whether we are happy and healthy people. More than a
hundred years of the modernization project in the country has weakened our
ability to relate well to one another, even to close kin and friends. It isvital to
reclaim this ability; we can draw on our indigenous wisdom, Buddhist teaching
and other relevant teachingsfor this. Again, thisis not done by listening tolectures
but by actually having relationshipswith a healthy teacher and with friendsin the
learning group, by working together, learning together, playing together, living
together, travellingtogether. Then thereshoul d be proper debrief after the activities.
Proper consideration should be given to the time that the student and teacher
spend together. It must belong enough to deepen the relationship but, at the same
time, not rob them of opportunities to form other good friendships. Again, we
should emphasize that healthy rel ationshi pswith fellow human beingsinterdepend
on our relationship with ourself and with nature. They cannot be separated.

Develop skillsin searching for needed knowledge. As education is ongoing and
lifelong, it is crucial to develop the skills needed to seek knowledge when and
where it is needed. This includes the ability to catch the main points of a talk,
conversation, paper or book and summarize and articulate them in variousways,
skillsin basic social research; skills in using libraries and the Internet; skillsin
asking good questions and probing deep into issues; the ability to analyze and
synthesize; and the ability to look at and think of an issue from different
perspectives. Also emphasized is the skill to meditate and contemplate in finding
an understanding that is deeper than what the intellect can fathom. Other
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indigenousways of seekingknowledgeshould aso be used, such as the wal kabout,
shamanism, the tudong, and the vision quest.

The Environment and Process of Buddhist Education

The learning environment. Teachers form the most important factor in creating
a successful learning environment. Even if we have dl the most effective and
modern teaching aids, the compassionate, fair, respectful and long-lasting
relationship between teachers and students is vital for success in this kind of
education. All the key values we aspire to will be cultivated through this
relationship. Both students and teachers grow together, as no one can be perfect
in right relationships. Thus, the selection and training of teachersis of prime
importance. Here, | agree with Helena Norberg-Hodge’s view that putting
students of the same age together in a classroom can create a competitive
atmosphere. We should minimizethis possibility and balancethe dasswith students
of different ages in the same learning group, where older students can help the
younger ones. The whole learning group must have group learning projects,
which are balanced by each individual having his or her own learning project,
under the guidance of one or more teachers. The learning project should be
something that is fun, exciting and relevant to real-life situations; for example,
crafting a table together, cleaning a canal nearby, interviewing a community
elder, growing a bed of vegetables, rehearsingand performing plays, walking or
cycling together, and learning about the ecosystem or social systems of the
community along the way. To finish one project, students may need to learn
many related subjects as well aslearn how to work and play together in agroup.
The reflection or debriefing at various stages of the project should be done in
such away that each student participatesfully, creating an atmosphere of team
learning in balance with individual learning as well as critical and analytical
thinking with respect to other peopl€e's opinions. The teacher needs to be skilful
and non-judgemental, acting likeagood friend (£alyanamitta) who facilitatesthe
learning process.

The learning process. Thelearning processis crucial to the successor failure of
thiskind of education. Givingateacher the role of acentreof learningthat lectures
alot does not create the kind of results we want. The most important part of the
learning processis that the students need many opportunitiesto makemeaningful
decisions and draw on the lessons to be learnt from them. This is the crux of
holisticeducation. Decision-makingon important issueswill makestudentslearn
actively and take responsibilityfor their actions. Thisisvery different fromlistening,
copying and memorizing subjects, many of which are not at all relevant to
real-life situations. It is for this reason that we also emphasize learning by
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undertaking projects relevant to life, which is multidisciplinary by nature. This
way of learning is very similar to rea-life situations where decisions, including
wrong decisions, are made. It is in learning from them that we mature in life.
From this perspective, sitting in a classroom for twelve or fourteen years or more
without making enough relevant decisionsis such a waste of our time. To carry
out aproject, either asan individual or in agroup, the student must participate in
the decision-making process from beginning to end. Students have the right to
make decisions which are different from the teacher's; in other words, they are
alowed to make possiblewrong decisionsand learn from them.

Badicliteracy skillsnecessary for carryingout projects, such as reading, writing,
arithmetic, summarizing, speaking, etc., are provided by the teacher. Through
the project approach, students gain a lot of self-motivation for learning these
basicskills. For aperson to grow up with an awvarenessof the necessity of balancing
individual and community needs, there has to beagood baance betweenindividual
and group decision-making, so that each person learns both personal and
community responsibility. Likewise, the processof drawing lessonsinvolves both
the individual and the group, so that one can learn to balance personal opinion
and group and wisdom.

The differences between Buddhist and secular education are summarized in
thefollowing table:

Secular Education Buddhist Education

a Head-oriented; compartmentalized;| a. Holistic; interrelated;

over-emphasison intellectual interdisciplinary; head, heart and
development at the expenseof other hands are taken serioudly into
human potential. consideration, so hidden potential

is reveded and can blossom.

b. Authoritarian; teacher-centred; b. Dialogic; student-centred; subjects
teachers know all and talk alot; are relevant to students' needs;
subjects are decided by a central students actively participate in
authority; students are passive. learning and making important

decisions.

¢. Individualism; competition; c. Team learning; cooperation;

selfishness. generosity.
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Secular Education Buddhist Education

d. Uprooted from traditional culture | d.Traditional culture and spirituality
and spirituality. areimportant parts of education.

e. Inflictsan inferiority complex, fdse| e. Brings empowerment, healthy
pride and fake confidence; ambitious;|  confidence and humility; teaches
provokes discontentment with life; contentment; ready to serve others,
dways climbing social ladders; is hopeful and happy.
engenders hopel essness and despair.

f. Primary am to produce employees, | f. Primary aim to promote the growth

technicians. of healthy human qualities.
g. Education confined mostly to 0. Self-educationin redl experiences
classroom and youth. of life; lifelong learning.
Concluson

| began my paper by looking at the problems of socia injustice, environmental
destruction and cultural alienation created by secular education and development
in my society, which makes both the rich and the poor unhappy. | then analyzed
the cause of these problems by pointing out the wrong assumptions or beliefson
which thistype of development and education is based, according to a Buddhist
perspective. The most prominent wrong assumption is that people can become
happier by satisfying their endless desires. There is also the problematic belief in
the superiority of Westernization, in science as the superior way of knowledge, in
linear progress, and in human supremacy over nature. Next, | explained that
Buddhist education is alifelong processand coversal aspects of lifein aholistic
way. This form of education, known s sikkba, is based on the Eightfold Peth,
which in turn relies on the two basic and essential preconditions of effective
education, namely, critical self-awarenessand good spiritual friends.

The last point highlightsthat in order for thiskind of education to work, the
whole society needsto bestructured as aplacefor lifelongand positive education,
and thedirection of development has to change drastically, away from the present
trend. | do not have faith in the current schooling system. If we must use the
schooling system, however, at least for the timebeing, then we need to changethe
content of education, and the learning environment and processso that schools
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can encourage the growth of positive human potential, rather than repressit as
they do presently.

Finally, if development policy isgoingto makeamuch overdue changetoward
amore Buddhist and humane direction, education can play avital role— but only
on the condition that thereisapolitical will to seriousreform. Where such will is
lacking, Buddhist educational principles and practicescan till be used crestively,
to providean innovativeand excitingframe of referencefor alternative education
and other non-mainstream movements. In this way, sikkha both challenges the
present mindset and system, and offersa practical means of achievinglong-term
change.
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Secular Education, Valuesand Development in the Context
of Idam in Thailand: An Outlook on Mudim Attitudes
toward Thai Educational Policy

Hasan Madmarn
Absract

he question of the purpose of education seems to be a normal clicht, and
finding responsesto it provokesdebatabl e discussion, especially amongst the
educated. In this category, | mean the educated Muslimsof Thailand, in general,
and the Southerners, in particular. Whatever form the education policy of the
Thai government takes, due to inner consciousness, Musiims in Thailand are
dwayson theaert, especialy when theword 'secular' is associated with 'education.'

The process of institutional change taken by the Thai government toward
traditional Muslim institutions in the South, from pondok to madrasah and
from madrasah to the so-called Isamic private school, has made Muslims aware
of the modern trends that are encroaching into their traditional institutions
(pondok). 'Modern trends have caused Muslim religiousleaders to wonder about
what will happen if such terms carry the meaning they seem to. Besides not
being well-prepared with modern fields of education, traditional Muslims aso
know that Islamic education is totally different from the secularists notion of
education.

The MuslimsinThailand are not in oppositionto Thai policy makerson the
subject of education. They are, infact, co-policy makers and share-partnersin the
education processthat isin compliance with the new constitution. The Muslim
community participatesin al educational agendas proposed by the government
0 asto create harmony between itself and the processof nation building.

Introduction

This paper touches on the general phenomenon of Muslim education inThailand,
with emphasis on the four southern provinces of Pattani, Yda Narathiwat and
Satun - the Malay-speaking areasin particular. This paper also explores the process
of involvement of government policy in the nature of the curriculum of Islamic
education, in the hope that the Islamiceducation should be adjusted in linewith
the new modern system of Thai education.
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The value of Thai education and its development will be discussed to find
out how much of the attitudes of Muslims and Thai policy makers are finally
compromised. The Muslims and their religious leaders beieve that a proper
educational processisthe sourcefor aharmoniouslife, if it carriesthe right message.
That isto say, aproper educational processwill serveasared problem solver if it
can properly nourish seekers of knowledgein both mental-physical and spiritual
needs.

Secular Education and Muslim Attitude

Beforediscussingthe topicin detail, it isworthwhileto mention secular education,
&s it embodies a negative notion for the Muslim community in Thailand. The
Muslim community bedievesthat any educational policy embellishedwith secular
processesand unlslamic practicesshould be rejected, whether or not it isan official
form of education offered in Arab or Muslim countries. Muslimsconsider secular
education adangeroustool aimed at eradicatingthe grassroots of faith, and invisibly
destroying the structure of nation building. Dr Mohammad Abdulkadir expresses
this:
Theexistence of these problemsisdueto thefact that, until very recently, no effective,
sincere and proper attempt had been made to facilitate communications. Moral
instruction, based on Buddhist doctrine, which forms an important part of the
curriculum in dl categories of academic schools, imposes unacceptable value on
people of the Islamic faith (Mohammad Abdulkadir, 1980).

Webster's New WarldD cti onary (1968: 1318) givesaclear explanation of the
word 'secular' by stating that it is used in reference to the world and worldly
things, as distinguished from the church and religious affairs. And 'secularism' is
the belief that religion and ecclesiasticd affairsshould not interferein thefunctions
of the state, especialy publicschooling. I n reading the above passage, the Muslim
community is alert to the aim of the secular education policy and aware of the
danger it posesin demolishingthe Idamicfaith. In this matter, Muhammad Hamid
al-Afendi and Nabi Ahmed Baloch say:

Islamic education does not regard lifeasan end initself. Lifeon earth isbut abridge
which man must cross before he entersinto spiritual life after death. Herein liesa
fundamental difference between modern and Islamic education. Modern education
merely considers happinessin thisworld asitsfinal goal, whereas |slamic education
regards life as only a means of achieving happiness in the hereafter. This basic
difference in the aims and objectives of modern and Islamic education leads to
differences in the methods by which these aims and objectives are achieved ... On
the other hand, Islamic education sees the happiness of man asfundamentally based
on intellectual, emotional, and spiritual convictions... In Islam thereis no segregation
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between religiousand secular education. They areinseparableand indivisible. Neither
aspect should be over-emphasizedat the expense of the other (al-Afendi and Baloch,
1980: 4).

Dueto the processof institutional changein Thai government policy, Muslims
in Thailand are aware of the modern trends encroaching into their traditiona
institutions. '"Modern trends' have caused Muslim leaders to wonder about what
will happen if such terms carry the meaning they seem to. In order to face the
new challengesof government educational policy, the Muslims of Pattani and its
environs started to think up ways to maintain their traditional Islamic heritage
while, at the same time, adjust to the national policy. The goal of the national
policy is to ensure adequate education for modern life, and to integrate ethnic
groupsin the country. MuslimsinThailand reacted peacefully against government
policy by proposing certain criteriaon the policy of education. They feared that if
the policy endorsed by the government did not fit in with the Muslim faith, the
latter would be rejected; this offendsMuslimsas it disturbs the learning of 1slam.
Muslims are dways the negotiating party to have the policy reasonably adjusted.
Astri Suhrke describes the schoolingsituation for Muslimchildrenin four southern
provincesin Thailand:

TheThai government has continuously emphasized that the Muslim must learn the

Thai languageand recelvesecular education. Indeed, thereisatendencyin Bangkok

and among the local government officias to regard education as a panacea [dawa’

yashfi min jami* al-ilal Wa al-asqam: Concise Oxford] for [the] peaceful integration

of the Muslims. But the response of the Muslim community to secular education

has been mixed (Suhrke, 1977: 238).

Thisisdue to Muslim attitudes toward Thai education. Some Muslimsoppose
it because it contradicts their traditiona values; they firmly hold that religious
education is more important than Thai education. Muslims fear that "the Thai
government is using secular education to assimilate the Muslims, to make them
eventually deny their religion, history, race and custom” (Suhrke, 1977: 238).
Nantawan Haemindra adds:

Like other cultural groups, the Muslims are interested in retaining the essence of

their traditional culture and fear that the Thai government is trying to assimilate

them by changing their local custom [Islamic], institutions, language and perhaps

aso religion (Haemindra, 1977: 91).

One important notion that should be identified here is that Muslims fear
that their local customs, that is, local |1slamic practices, might be eradicated from
their Islamic heritage, which aways becomesan issue where opposition to Thai
government policy in education is concerned. Y&, if we examinethe minds of the
Muslims carefully, we redlize that the Muslim community in Thailand does not
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rgject any system of education so long asitsaimsdo not interferewith or interrupt
the basic bdiefs of the Muslims. Attempts to bring this unacceptable notion into
the Muslim community, however, meet with failure. Wolf Donner in his book
The Hve Faces ¢ Thail and confirms that “the Thai policy of assimilating
minorities has not succeeded with the Muslims, because they have nothing in
common: language script, religion, way of living, education, and attitude towards
the central government are compl etely different from those of the Thai population"
(Donner, 1987: 467).

From what has been mentioned, we are aware that Thai Muslims know that
the education policy of theThai government makesthem fed that their cultural
backgrounds are dways being disturbed. This aso makes them suspiciousof the
government's sincerity in the educational reform carried out in their community.
It isfor thisreason that government policy has continually and increasinglyfaced
negative reaction and resistancefrom the Muslims. Thisis confirmed by Stephen
I. Alpern:

Any assimilationist policy would focus on educating the Malays in Thai language
and culture. But the existing geographical factors, psychological characteristics, ...
cultural and racial affinitiesof the Malays are consolidated behind barriersof resistance
too strong to overcome in the space of afew generations (Alpern, 1974: 254).

Mudim Education and Social Change

Muslimsin Thailand are aware of the importance of education; only through a
proper education can a person survive. In other words, modern education is a
certified document to be carried wherever one goes. Through this notion, the
Muslims of Thailand and of the four southern border provinces, in particular,
learn how to cope with their notion of education in the face of the 'modern
system," which usually has nothing to do with Islam. Moreover, in secular states
or anon-religiousgovernment, the word 'Idam’ might have been observed to be
a usdless panaceato society. Dueto thisfact, Muslimsin Thailand have taken on
various roles in nation building; be it the political activities, socia functions,
religiousaffairs, or educational processesof the Thai government.

In fact, the philosophy of Islamic education lies beyond the term 'education’
itself. A properly set up education system is needed to bring mankind to the right
path. Proper education offers correct notions to mankind by making them redize
the red objective and the right purpose of the Creator, the Almighty God.
"Education should berelated to the ultimateaimsof human life, such as happiness,
atruism, serviceto God and so on" (Hasan Langgulung, 1988).Thedivineldamic
message that appearsamong the Arab community in the Arabian peninsula asks
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man to read or recite with a careful observation to the Wisdom of the Lord, the
Creator of theworld. This could be traced back to the first Surah (chapter) of the
al-Qur’an, the al-Alag, which reads:

Bismillah al-Rabmman al-Rahim
1 - Proclam! (or Read!)

In the name

Of thy Lord and Cherisher
Who created -

2 - Created man, out of

A leech-likeclot

3- Proclam! And thy Lord

Is Most Bountiful

4 - HeWho taught [the use of] the Pen,
5 - Taught man that

Which he knew not.

The commentary of the holy Qur'an (King Fahd Holy Qur'an Printing
Complex, al-Nadinah) explainsthat the word Igra may mean 'read' or 'recite' or
'rehearse’ or 'proclaim aoud.' This declaration or proclamation wasto be in the
name of Allah the Creator. It was not for any personal benefit to the Prophet; to
him there was to come bitter persecution, sorrow, suffering and the need to
change the attitudes of the people of Makkah towards worldly life and useiit as
a means to the Hereafter. Isslam emphasizes this matter by asking Muslims to
think and redize that what has been performed in thisworld must be related to
the Creator, the Lord of the world. Thus, the Sumb Igra asks man to adhere
himself to the Lord, especially when seeking knowledge, whatever knowledge
it will be.

All theseindicate that man should not only run hislifein pursuit of worldly
desires, but should aso gear his work for the Hereafter. Those educated in the
true Idamicway can stand firmly on theright path and proceedwith life complying
with what Islam cdls for. Muhammad 'Abduh, an Egyptian modern thinker of
the 19% century, sees that the adequate system of balance in education brings
change to society. Hisreal interest liesin educational reform. 'Abduh emphasizes
that proper education must cover two academic aspects — general education and
religious education. Man must speculate about life through reason to find the
truth, and should shun away from blind imitation (a/-taqlid a-'dm). However,
reason should not take over the revelation (al-wahy).

Shaykh Muhammad ‘Abduh (Hasan Madmarn, 1997) wantsto seethe Muslim
community free from bondage. He encourages his people to investigate all
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phenomenain theworld, for he bdieves that these phenomenawill bring benefit
to mankind, and the contemplation of God's creation does not contradict the
teachingsof Islam.

Shaykh 'Abduh says that God has sent down two books: one that is created
(nature) and one that is revealed (the Quran). The latter leads us to investigate
theformer by means of intelligencewhichwasgivento usso that we can understand
wonderful creation in a true sense. In fact, there is no contradiction between
Idamic teaching and the sciences.

Shaykh 'Abduh believes that those who are entrusted with the education of
people and the training of their morals are ""physicians of souls and spirits* and
should be familiar with the Islamic principles of moral health, a physicians are
with physical health (Hasan Madmarn, 1997).

Education, ItsIdamicValuesand Development

Examining the first word Iqgra in Surah a/-Alag makes us fed that it acquires its
object, for it is the word of ‘command' or a/-amr in Arabic. It isanormal rulein
Arabicsyntax that when atransitiveverb appears in a sentence, the object of the
verb must beincluded, and if the object does not show itself in the sentence, the
omitted object (mafuul bihi) isimplied and understood. Here, when the Prophet
Muhammad (peace be upon him) was asked to read by the Gibrel, the Prophet
repeated after listening to the Gibrel for the fourth time, not the first three, and
wefind that the object of theverb is not mentioned. Thisimpliesthat there must
be a hidden notion understood from the word Igra, and this word reminds us
that man should read or learn everything that is necessary. In other words, man
should read and learn all the sciences that areimportant in order to make himself
aqualified and righteous person. Readingal the sciences, in fact, is considered to
be the devel opment of oneself.

Ziauddin Sardar, in hisarticle" The Future of Idamic Studies," mentionsthat
the twentieth century Muslim philosopher Muhammad Igbal had noted and
clarified that the purposeof Isamicstudiesisto (1) educateand train well-qualified
theologians; (2) produce scholars who may, by their researches in the various
branches of Muslim literature and thought, be able to trace genetically the
continuity of intellectua life between Muslim culture and 'modern’ knowledge;
(3) turn out Muslim scholarswell-versed in the variousaspectsof Muslim history,
art, general cultureand civilization;and (4) produce scholarswho may be able to
carry out researchesin thelegal literature of Isam.” Muhammad Igbal goeson to
say that the training of well-qualified theologiansis necessary to satisfy the spiritual
needs of the community, "but the spiritual needs of a community change with
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the expansion of that community's outlook on life" Iqbal wantsto seeanew and
more innovative way of teaching Idam.

Ibn Sina, as a practitioner in the field of education, has given a guideline on
how Muslim children should be brought up to achieve the aims of their lives
according to his philosophy. His views on education were recorded in his book
Kitab al-Siyasah (The Book of Politics):

It is necessary that children start learning al-Qur’an as soon as they are physically
and intellectually ready. At the same time they have to begin learning alphabets,
they are also learning to memorize the Tambus aswell as the poems. It is becauseto
memorize the Tambus is easier, shorter, and the tones are lighter. It is necessary to
choose poems which are related to the virtue of morality, knowledge and to avoid
ignorance, to encourage righteousnesstowards parentsand doing favours, and respect
the guest. When they already memorized al-Qur’an and mastered the principles of
the (Arabic)language, they are then directed towardswhich isrelevant to their natures
and aptitudes (Ibn Sina, 1911).

Concerning education for life, which is known today asvocational education,
Ibn Sina stresses:

When thechild isthrough from learning al-Qut’an and the principles of thelanguage,
heis then to choose on what hisvocation will be, and heisinstructed accordingly.
And it isimportant that the teacher or the manager of the child knows that not all
the vocations aimed at by the child are relevant or availablefor him, instead he has
to choose theonewhich isrelevant to his nature. If hewantsto beawriter, he hasto
learn, in addition, language, correspondence, speeches, communication, dialogue
and so forth. Heisaso to learn arithmetic, to practisein officesand learn calligraphy.
If he wants others he will then bedirected to those areas.

This, according to Ibn Sina, indicated that one of the aims of education is to
prepare children for certain jobs, for ajob literally means life and happiness.

Muslimsin Thailand also want to see new and fresh approaches on how new
| slamic education should be taught in the Thai curriculum, so that the demands
of the Muslim community in education are properly adjusted.

A Bargaining Policy

Thegovernment, with itseducation palicy, triesto regulatethe traditional Islamic
institutions in the four southern border provinces of Thailand, and transform
them into Islamic private schools. In previous decades, these institutions were
more or less ignored by the government. Stepping into the arena of bargaining
over the palicy, the Muslims in Thailand have learnt how to play the game. That
is to say, the Malay Muslims of the four southern border provinces of Thailand,
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religious teachersin particular, accepted the government's policies with a careful
eyeon their own concerns.

The Muslimsgo along with whatever is done to serve their needsin genera
without deviating from the fundamentals of Islam. If any policy appearsto lead
in the opposite direction, they do their best to set the proposed aims on the right
course. To thisend, they keep up negotiationswith the authorities until they can
agree on how to handle the issuesin away that will serve the common interest.
Their watchful attitude makes the government realize that to make a nationa
policy acceptable, it must copewith the Muslim perspective. Any policy must be
acceptableto both sidesin its merits, and acceptanceshould not have to bebought
through financial inducements. That the government has attempted to do so can
be seen in the remarks of Ladd M. Thomas:

In the late 1950s the government began to rethink its policy toward these schools,
and adecisionwas eventually reached to encouragethem through monetary incentives
tofirst register with the authoritiesand later convert to private school status (Thomas,

1969: 7).

In fact, in trying to bring Muslim education in linewith the national palicy,
the government uses every method it can, including support from local agencies
and villageleaders, to fulfil its plans. District and provincia officersareimportant
agentsin theimplementation of education programmes.T he officerswho involve
themselves in Muslim education in southern Thailand believe that they are
confronting non-violent reactions that manifest in the form of practices. These
non-violent actions express the Islamic outlook more than any consideration of
national needs. The government believes that the Muslims' dissatisfactionwith
national policy must be solved through various aids. Stephen I. Alpern writes:

In confronting national problem, the Thai government has attempted to persuade
Malay religiousleadersto align their school swith Thai national educational standards
through the use of various forms of inducement, including financial aid, books and

other educational materials (Alpern, 1974: 249).

At present, after thepondok have been transformed through various educational
equipment and financial support, the educational problems do not end the
complicated demands from Muslim religiousleaders. Financial aid is not the redl
need of the people. Rather, the red need of southern Muslimsis asfundamentally
simple as that found in any Muslim community, which is, education must be
carried out in accordancewith the need of the Islamic population. It must not
disturb the culture, language and religiousidentity of the people. That iswhy, “in
spite of theseattempts to accommodate the needsof Thai Muslims, there remains
astrong popular resistance to government education” (Alpern, 1974: 249).
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Thai Practiceunder the New Regulation

Presently, the Thais, in general, and the Muslims, in particular, are living under
the new constitution. The new regulation on education provides more chances
and more facilities for common practices and religious beliefs. Concerning
education, Thai citizens have complete freedom to run any educational
programme, be it a formal or informal system. The new constitution, Act 38,
states:

A person preservesa compl etefteedom in religion, sect, and hasfreedom to practise
in religious faith, asfar as it does not go against the civil conduct, nor it goesin
opposition to the peacefulness, or the moral judgement of the people.

The Malay version, Fasal 38, runslike this:

Seseorang mempuNyal kebibasan yang semperna dalam memuluk agama, mazhab agama
atau pegangan keagamaan dan mempunyai kebibasan dalam beramal menurut ajaran
agama atau mengambil upacara mengikxt kepercayaan masing-masing sekiranya tidak
bercanggah dengan kewajipan rakyat dan tidak menjadi halangan terhadap keamanan
atau moral yang baik bagi rakyat.

Act 42 runs as

A person has total freedom in academic process, training, teaching and learning.
Thedistribution of the outcome of the research based on academic process must be
protected as far as the function does not go against the civil conduct and moral
ethics of the people.

The Malay version, Fasal 42, runs:

Seseorang mempunyai kebibasan dalam éidang ilmiah, kursus, pembelajaran dan

penyebaran kerya kajian secara ilmiah mesti mendapat perlindungan, namun selama

mana tidak bercanggah dengan kewajipan rakyat atau #k#lak yang baik bagi rakyat.
Through the new regulation under the Perlembagaan Kerajaan Thai Tahun B.E.
2540 (1997), the Muslimsof Thailand have the chance to develop their religious
practices and educational functioning, which eventuallylead them to adapt their
cultural background with the modern system of |lamic weltanschauung, and dso
gives them room to adjust their identities according to their ethnic background.

Govenment Policy toward Mudim Education in Thailand

In order to make national policy more effective, the government established in
the early 1950s a Genera Education Development Centrein Yda (Alpern, 1974:
249) known as Education Region Two. The main objective of establishing this
centre is "the need for good (Thai) language instruction programmes,” and to
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giveit thefunction of a cooperativeagency that linksthe government to Muslim
institutions of Thailand's southern provinces. The efforts of the centre have met
with asomewhat positive but cautious reactionfrom Muslim communities in the
Malay-speaking areas. The General Education Development Centre located in
the town of Yda"began to pay specid attention to the Thai-lslam [dc] by the
end of that decade and by the mid-1960s was heavily preoccupied with devising
means for getting more of them into primary school" (Thomas, 1969: 8). The
aim of this centre, through the use of several devices, is to bring Malay/Muslim
children into the Thai education system. In the first stage of its work, it hopes
to "turn one of the Islamic religious schools (now a private school) into a model
for others by improving Thai language and other secular instruction™ (Thomas,
1969: 8).

As | mentioned earlier, neither secular education nor Thai education policy
has anything to do with Islamic practices. This is why Muslim parents prefer
to school their children at the more Islamic-oriented institutions, in the hope
that they will becomeleadersin their own community or, at least, learn how to
take responsibility as good Muslims toward their families (see Hasan Madmarn,
1990b: 122).

Mudim Parentsand Educational | nstitutions

The positive attitude of Muslim parents toward private Islamic schools, even
presently, isclearly shown in the chartsbelow. The number of students completing
primary level and moving on to the lower secondary levels of public schools,
private schools and the Idamic private schools, in the academic year 2543 B.E.
(2000), are shown here:?

No. | Province Private Schools Islarsnclr(]: OF(;I’IIS\‘/aIe Public Schools
1 Yda 146 students 6,450 students | 2,094 students
2 Pattani —— students | 6,183students | 2,409 students
3 Narathiwat 20 students 4,483 students | 2,421 students
4 Satun ——students | 1,465students | 2,119 students
5 Songkhla 2,156 students | 2,157 students | 10,533 students

The figures above show that Muslim parents living in the Yaa, Pattani,
Narathiwat, Satun and Songkhlaprovincesprefer to send their children to Ilamic
private schools rather than private and public schools. At the Higher Secondary
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level, Muslim students completing their Lower Secondary level prefer to study at
Islamic private schools. The number of students enrolled are clearly shown here:

| No. Province | Private Schools Isamic Private Public Schools
Schools

I Yda ——students | 3,952 students | 1,317 students
2 Pattani ——students | 3,722 students | 1,656 students
3 Narathiwat —— students | 2,421 students | 1,680 students
4 Satun —— students 692 students 1,735 students
5 Songkhla 585 students 637 students 6.754 students

Conclusion

MuslimsinThailand reject an educational policy embellished with secular factors.
They hope to see their fellow citizensfirmly embrace their customs and cultures,
which lead their communities to build aso-called ‘moral ethics." Education without
moral judgement will sooner or later consume nation building. With this
assumption, the Muslim community in Thailand plays a concrete function in
building the new generation at an early age.

Fearing that their customs and cultural backgrounds will be disturbed by a
secular system of education, Muslim communities in Thailand cooperatively
establish kindergartens — |slamic-based institutions — in every village. They carry
different names such as Rawdah School, Amanah Sak School, Sekolah Tadika
and Gurusamphan in Thai. These institutions are mostly built attached to the
masjid, and they are under the supervision of the imam of each magjid.

From academic models based on moral judgement, Muslims in Thailand
believe that the new generation will grow up to be qualified persons capable of
handling their own societiesand participating in nation building as well.

Notes

1. Allama Muhammad Igbal (1964), "Some Thoughts on Islamic Studies,” in Syed Abdul Vahid
Ashraf, ed. Thoughts and Reflections of Igal. Lahore: Sheikh Muhammad Ashraf, quoted in
Ziauddin Sardar (1983):194.

2. These figures are taken from “A Brief Report on Development of the Ilamic Private Schools
in Regions 2, 3 and 4 in the Fiscd Year 2543 B.E. (2000),” Office of Private Education
Committee, Ministry of Education (Officeof Developmentfor Education, Religionand Culture,
Region 2).
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Tagore, Education, Cosmopolitanism
Saranindranath Tagore

Introduction

abindranath Tagore was one of the first thinkers in the modern world to
rgue for the value of acosmopolitan education. He wrote:

Now the problem before us is of one single country, which is this earth, where the
racesasindividualsmust find both their freedom of self-expression and their bond
of federation. Mankind must redlize a unity, wider in range, deeper in sentiment,
stronger in power than ever before (Tagore, 1980: 171).

For Tagore, the unity of mankind pivotson "differencesin man that arereal," and
at the same time on " consciousness of our unity." He continues to state that the
"perfection of unity is not in uniformity, but in harmony.” In this paper, | will
focus on elucidating some of the philosophical ramifications of this notion of
'unity as harmony' as distinguished from 'unity as uniformity,” with specia
attention to a theoretical framework that has recently been called
‘cosmopolitanism.’ | will also comment on a philosophy of education that can be
drawn on cosmopolitan lines.

Two Senses of Unity

Tagore’s distinction between the two forms of unity may be elaborated in the
context of certain contemporary philosophical concerns. The postmodern
contestation of modernity is a well-known episode in recent theoretical
developments. To avoid confusion, it is best not to take the notions of modern
and postmodern as historical periods; rather, it is helpful to understand these
notions as consolidating and indexing a nest of philosophical positions. Though
these nests harbour awide variety of conceptual species, the fundamental note of
disagreement between the two is focused on the issue of foundations. According
to postmodern theorists, modernist discourses rely on a singular system of
legitimation that disrupts the play of plurality. To invokeaphilosophical example,
Hegel’s account of history isdeeply modernist in its orientation becausefor him,
the time of history isthe medium in which theworld-spirit redizesitself. Indeed,
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Hegel claimsas acorollary of thisthesisthat at each point in time, agiven culture
has astatus of superiority becausein it, spirit is more self-redized than in others.
Thus, Hegel, in hishistorical lectures, was able to claim that Greek civilizationis
more developed than Indian or Chinese civilizations.

For postmodern thinkers, the subversionof pluraity is taken to be adefining
characteristicof modernity, and is thefocus of relentless attack. In the domain of
such debates, 'unity as uniformity' emerges as a modernist notion. Evocations of
the unity of man or the unity of cultures are targets of postmodern critiques,
which see these conceptua shapes in Hegelian terms, namey, in terms of the
construction of unitiesthrough strategies of exclusion couched in the language of
developmental progression. Such narratives of progress constitute what Lyotard,
aleading postmodern theorist, has caled terror. In the postmodern landscape,
thelanguage of unity is replaced by, again in thewordsof Lyotard, " many different
language games — a heterogeneity of elements.” These "giverise to institution in
patches — loca determinism" (Lyotard, 1993: xxiv). The sense of unity that is
attacked by postmodern theory may be termed, after Tagore, ‘unity as uniformity’
because unity is achieved through strategies of exclusion. In thisaccount, unity is
achieved through a reductive move whereby an attempt is made to exclude
difference from the cultural sphere. Lyotard profiles the move in the dictum:
"Adapt your aspirationsto our ends — or esg" and characterizesit as a terrorist
utterance.

The postmodern quest for plurality is mounted on a sustained effort at
fragmentingthe exclusionaryaccount of unity as uniformity. Fragmentation, while
it can halt the terroristicimplicationsof unity, however, cannot providea positive
account of how culturescan open dialoguesacrossdivides. In overprivileging the
view that cultures are fragments, where unity is artificial and can only be
constructed and imposed, postmodernism has precious little to say about
intercultural conversations, which seek unities without disrespectingdifferences.

The postmodern construction of unity as uniformity fortunately, does not
exhaust the various philosophical senses of unity. There is another senseof unity
— the sense endorsed by Tagore — that pivots on a respect for difference. This is
the notion of unity as harmony. Explicitly appealing to the writings of Tagore,
Martha Nussbaum has recently developed a view of cosmopolitanism, which is
neither modern nor postmodernin itsimplications. A few wordsabout Nussbaum's
reflectionson the concept of cosmopolitanism may be helpful in coming to grips
with the counter-modern notion of unity as harmony.

I n developing her notion of cosmopolitanism, Nussbaum providesadetailed
discussion of Tagore’s novel, The Home and The Wrld. The plot of the novel,
featuring the three main characters of Nikhil, Nikhil's wife Bimala, and Nikhil's
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friend Sandip, takes place during the playing out of the Svadeshi movement of
1905 when Bengdlis staged a movement against the colonial power, protesting
the political division of Bengd. Tagore himself was an active participant in the
movement, though, in disagreement with the adoption of strategiesof violence,
he retired from the movement. The novel, then, reflects, in part, his own
experiences and contributions to the movement. T he difference between Sandip
and Nikhil, in Nusssbaum's treatment of the novel, providesarich literary account
of her own distinction between the patriot and the cosmopolitan. Sandip is a
nationalist whose patriotic fervour translatesinto the burning of foreign goods
and thecall for violence. Nikhil is the critic of unchecked nationalism, and stands
for cosmopolitan virtues that transcend what Nussbaum calls ethnocentric
particulars. I n the novel, Bimalais attracted by Sandip's nationalist passions, but
tragically redlizestoo late, after Nikhil iskilled, that her husband's cosmopolitan
moral position is more sensible than the narrow nationalism advanced by
Sandip.

Martha Nussbaum arguesthat, in the character of Nikhil, Tagore is charting
out aposition where the absolute privilegingof national identity at the eqense of
broader forms of identity is morally blameworthy. | ndeed, she argues that narrow
nationalism subverts the very virtues that hold a nation together:

| believe Tagore sees deeply when he observes that, at bottom, nationalism and
ethnocentric particularism arenot aliento oneanother, but akin — that to givesupport
to nationalist sentiments subverts, ultimately, even the values that hold a nation
together, because it substitutes a colourful idol for the substantive universal values
of justiceand rights (Nussbaum, 1996: 5).

Much of Tagore’s social philosophy was developedin the 1920s, in the cusp
between the two World Wars. Further, hewasamajor actor in Indias decolonizing
process. Thus, his critique of nationalism should be understood in terms of the
concrete manifestations of violence and domination. He argued in a series of
lecturesin Japan and the United States that the martial effectsof nationalism can
be checked through the reprivilegingof other forms of human identity that can
be found in civil life (see Tagore, 1950). It isin these other forms of identity —
broadly, cultural identity — that overlapping patterns can be found. Though a
detailed andysis of Tagore’s views on nationalism and internationalism is outside
the scope of this paper, it isimportant, nonetheless, to recall the great historian
E.P. Thompson's remark: "More than any other thinker of his time, Tagore had a
clear conception of civil society, as something distinct from and of more personal
texture than political or economic structures" (seeThomson's Preface in Tagore,
1950). Nussbaum's account of cosmopolitanism is anchored in the cultural
dimensions of civil life.
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Nussbaum understands cosmopolitanism in terms of world citizenship, where
the world citizen isa person situated in one nation but, nonetheless, has to share
theworldwith citizensof other countries. Michagl Walzer and others havecriticized
Nussbaum's conception of world citizenship by claiming that in so far & the
notion isalegd notion, aperson can only beacitizen of a nation; in other words,
the concept of world citizenship is incoherent (Walzer, 1996: 125). In my
judgement, thiscriticism fails to takeinto account adistinction between citizenship
as alega notion, and citizenship, in Martha Nussbaum's usage, asacultural or a
civil notion. Of course, one might claim, following Walzer, that as a matter of
definition, citizenshipisalegd notion. Y&, wedo not have asubstantive objection,
merely a semantic disagreement. Nussbaum could use a different term such as
‘world-belonging' or some such descriptor. Thus, in the political vocabulary of
nation states, we dl are citizensof a nation, but in the cultural sense we are (or
perhaps ought to be) citizens of the world. Hilary Putnam understands this
distinction but objects to Nussbaum, in a different trgjectory, by claiming that,
morally speaking, the best kind of patriotism entails aloyalty to what is best in
the traditions one has inherited. Indeed, for Putnam, loyalty to inheritance is
indispensable(Putnam, 1996: 96). This objection can beeadly diffused by claiming
— asdoesAmartyaSenin hisdefence of Nussbaum’s thesis— that world citizenship
does not logically eschew loyalty to what is best in on€'s culture. Sisela Bok makes
the point that inheritance is important for cosmopolitanism by appealing to
Tagore’s philosophy of education. For Tagore, Bok writes, "children learn from
the diffuseatmosphere of culture — onewhich keepstheir mindssensitiveto their
inheritance and to the current that comes from tradition, and which makes it
easy for them, to imbibe thewisdom of ages' (Bok, 1996: 43). At thesametime,
inheritance is balanced by an outward-looking attitude where the student, in
Tagore’s view of cosmopolitan education,

must be so equipped as no longer to be anxious about his own self-preservation;
only through his capacity to understand and to sympathize with his neighbour can
hefunction asadecent member of human society and as aresponsiblecitizen (Tagore,
1961: 63-64).

Note Tagore’s conceptual distinction here between "member of human society"
(acivil conception) and "citizen" (apolitical conception), and his insistence that
the two complement each other.

The achievement of a balance between inheritance and world — the flesh of
the cosmopolitan citizen — is the construction of unity asharmony. | provide the
following rather long and clumsy definition of unity asharmony: it is, somewhat
following Kant, aregulative ideathat alowsfor cultural empathy, generating the
capacity of incorporating elements of cultural alterity (otherness) whereby one's
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world view is inaugurated by inheritance but is continually shaped by other
absorptions. Unity here is an ideal that is never achieved as afinal closure but is
awaysin the process of being formed. | venture to suggest that unity as harmony
formsthe philosophical basisof dialogueacross culturesand faiths. As| understand
the notion, dialogue is not mere conversation, but has a transformative power,
which can generate an empathiclink between the dialogue partners. Thisdialogic
link of empathy is a cosmopolitan virtue. Such avirtue is illustrated in Tagore’s
words: "whatever we understand and enjoy in human productsinstantly becomes
ours, wherever they might havetheir origin. | am proud of my humanity when |

can acknowledgethe poetsand artists of other culturesas my own" (Tagore, 1928).
This attitude of empathic identification, the seeking of unity through harmony,

transcends Walzer's legal definition of citizenship and embraces the world in a
cultural understanding of belonging. Interfaith dialogue or intercultural dialogue,
in general, is to be understood in the context of facilitating cosmopolitanism.

Moreover, it ought to be clear s well that the notion of unity as harmony rejects
the postmodern claim that the concept of unity has to be displaced if plurality is
to besaved. Cosmopolitanism alowsfor anuanced understanding of unity, which
alowsfor the play of difference.

Cosmopolitanismand Education

Theeducational missionof the cosmopolitan isto help devel opdial ogiccapacities,
which enable personsto seek unity in diversity evenin the recognition that afinal
and absolute unity is not a possibility. The great Moghul emperor Akbar provides
us with an example of adialogic character. He thought deeply about the issue of
religious harmony in the context of the religiously diverselandscape of northern
India. He was probably the first political leader to actively facilitate a dialogue
acrossreligiousdiscourseswhen heinvited Hindu, Muslim, Sikh, Jain, Christian,
Jewish and Zoroastrian scholars to debate theological issues and hammer out
common tenets across faiths. Such an effort, on the part of Akbar, was directed
toward the consolidation of what | have earlier termed 'cultural empathy.' Such
efforts were part of the deep cultural exchanges between Hindu and Islamic
civilizations. A very good example of a product of cultural empathy is the
development of North Indian classica music, which continues to be a vibrant
musical tradition in India and internationally. North Indian classical music
followed a developmental pattern that seamlessly wed Hindu and Islamic
(specifically, Persian) traditions in creating one of the great musical cultures of
the world. Civilizational accomplishments of this nature nourish Akbar's
cosmopolitan argument that our future turns on dialogic harmony and on the
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shunning of unity that pivots on exclusion. Amartya Sen explicitly appeals to
Akbar in arguing for cosmopolitanism in education:

In dealing with controversies in US universities about confining core readings to the
‘great books' of the Western world, Akbar’s line of reasoning would suggest that the
crucial weaknessof thisproposal is not so much that studentsfrom other backgrounds
should not have to read Western classics, as that confining on€'s readings only to the
books of one's civilization reduces one's freedom to learn about and choose ideas
from different cultures in the world (Sen, 2000).

Tagore anticipated the cosmopolitan broadening of the curriculum, thankfully
a contemporary trend in many educational systems both in the East and the
West, in hiseducational institution in Shantiniketan where Sen spent hisformative
years. Suggestiveof the cosmopolitan spirit, Tagore adopted the motto "'theworld
in one nest" for his Visva-Bharati University. He inaugurated institutes for the
study of foreign cultures, placed emphasis on foreign language education, and
used his worldwide influence to attract an international faculty and students.
Needless to say, these efforts were visionary for their time, when international
cooperation in education was not amatter of courseasit is now. Deeply committed
to the practical implementation of his educational ideals, the money from the
Nobel Prize and substantial book royaltieswere used in the early development of
the institution.

Amartya Sen, who was for many years a student in Tagore’s schoal, vividly
recalls the cosmopolitan experience of hisformative experience:

| am partial to seeing Tagore as an educator, having myself been educated at
Santiniketan. The school was unusual in many different ways, such as the oddity
that classes, excepting those requiring alaboratory, were held outdoors (whenever
the weather permitted) ... There was something remarkable about the ease with
which classdiscussions could movefrom Indian traditional literature to contemporary
as well as classical Western thought, and then to the culture of China and Japan or
elsewhere (Sen, 1997).

Another famous alumnus of Tagore’s educational institution, Satyajit Ray,
universally acknowledged as one of the great masters of world cinema, also
comments on the cosmopolitanism of Tagore’s educational vision:
| consider the threeyears| spent in Shantiniketan as the most fruitful of my life...
Shantiniketan opened my eyesfor thefirst time to the splendoursof Indian and Far
Eastern art. Until then | was completely under the sway of Western art, music and

literature. Shantiniketan made me the combined product of East and West that | am
(TheGuardian, 1 August 1991).

These remarks hint at an educational processthat isitself adialogueacrosscultures.
Moreover, these commentslend concrete shape to a philosophy of education that
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prioritizes thevirtue of cosmopolitanism. T he philosophy claims that worthwhile
education makes possiblealife, navigating under thesign of anideal unity, that is
capable of cultural empathy.

Cosmopolitan education educates neither the modern nor the postmodern
person. As noted earlier, the postmodern notion of cultures as incommensurate
fragmentsisflaggedin order to critique the modernist notion of unity asexclusion.
To beeducated asworld citizens, regulated by theideal of thealternativeconception
of unity as harmony, eschews modernist terror (*Adapt your aspirations to our
end - or ds2"). At the same time, it does not subscribe to the view that persons
are wholly determined by local inheritance. To make the same point in another
way, neither modernity nor postmodernity can adopt the dialogic posture.

Sofar | have considered, following Tagore, some of the philosophical issuesat
stakein devel oping a cosmopolitan philosophy of education. Given the theme of
thisvolume, | have attempted to profile the theoretical connections between the
philosophy of education, and the dialogic encounter among cultures, religious
and otherwise. The comments are inspired by a recognition that now more than
ever, we need to extend ourselvesthrough dialogue with our fellow human beings.
Cosmopolitan education isagood placeto start. Now, some practical issues need
to be considered.

Deep Cosmopolitanism and Some Curricular Consider ations

The philosophical sense of cosmopolitanism developed in the previous section
needs to be distinguished from "shallow cosmopolitanism™ in order to sharpen
the curricular implications of acosmopolitan philosophy of education. In afamous
essay on Tagore, Isaiah Berlin hinted at a distinction between shallow and deep
cosmopolitanisms when he attempted to situate the poet's internationalist ethos
between "shallow internationalism™ that advocated the abolishment of national
traditions and "gloomy traditionalism" that overemphasized inherited cultural
constraints (see Berlin, 1996: 260, 264). The grammar of Berlin's distinction
may betranslated into the discussion of cosmopolitanism and education: ashallow
cosmopolitan curriculum or course design would opt for a broadly rendered
multicultural syllabus without paying specia attention to one's own tradition.
Hilary Putnam, in his rgjoinder to Nussbaum, unjustifiably accuses her of being
a shallow cosmopolitan when he writes that the defence of cosmopolitanism
amounts to the claim that "each national tradition that tries to keep the national
traditions dive... should be discouraged, indeed scrapped (Putnam, 1996: 92).
Within the philosophy of education, Putnam's political worrieswould complement
the general claim that an educational edificewhich ignorescultural inheritance is
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deeply impoverished. Berlin's careful account of the political ramifications of
Tagore’s internationalism, which isin broad agreement with Nussbaum, blunts
Putnam's objection by showing that cosmopolitanism and patriotism are not
necessarily philosophical antinomies. The degp cosmopolitan can be a patriot.

Putnam's worry in the context of education is indeed well-founded; it would
indeed be peculiar at best and a travesty at worst for an education system to
introduce astudent to multiple cultureswithout aproper grounding in one's own
inheritance. Such an observation, however, is not sufficient in establishing the
normative undesirability of cosmopolitan education sedimented in multicultural
syllabi. Thereis amplespace between the two extremesof shallow cosmopolitanism
and gloomy traditionalism, and deep cosmopolitanism is anchored in that
medi ating space. Curriculum ought to be designedfrom the material provided by
the tension between the other and the own.

Before proceeding to curricular concerns, an objection needsto be considered
at this juncture. One could argue that in multicultural societies, the deep
cosmopolitan agenda is questionable because no clear-cut dividing line can be
drawn between the other and the own in a population for which an educational
system isdesigned. In order to meet this objection, the philosophical resonance
of inheritance and world in adeep cosmopolitan philosophy of education needs
to be further explored. To make avery complicated matter easier to handle, let us
take the case of religion, since most profess a particular religion and even those
who do not usually would have aview concerning religion. In teaching a course
onworld religions, the deep cosmopolitan will argue that acertain relation hasto
be established between inherited religious frameworks and world religions that
one does not profess to. Here, the contours of the objection against deep
cosmopolitanism become clearer when one sees that in a multicultural,
multireligious society, the popul ation of studentswill not have auniform religious
inheritance. We shall return to this point later. For now we proceed by noting
that the deep cosmopolitan has to specify the nature of the relationship which is
obtained between inherited and world religionswithin a pedagogical enterprise.

A fruitful approach to courseformulations and curricular innovations would
do wel to summon the hermeneutic insight that understanding hinges upon
interpretation, and that theinterpreting event requires a background horizon. In
other words, the processof |earning can occur and new knowledge can form only
when an internal cipher is allowed to organize the material according to its
structure. Heidegger called these ciphers thefore-structure of the understanding;
and Gadamer, following Heidegger, termed them prejudices. For both Heidegger
and Gadamer, thesestructures of theknowing mind are ontologically constitutive
of the human condition (for Heidegger and Gadamer on hermeneutic, see,
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respectively, Heidegger, 1962 and Gadamer, 1990). If a hypothetical Christian,
unaware of world réligions, is told that for a Hindu, Krishna is an incarnation of
the absolute, the person's initial accessinto the Hindu belief will be determined
to a certain extent by the doctrine of the Trinity. A hermeneuticaly charged
philosophy of education would be sensitive to this inevitability. The initial
interpretive event, though mistaken if the two doctrines are taken to beidentical,
would nonetheless limn an overlapping space between the two religious
frameworks. The educator can now proceed to bring clarity to the nature of the
overlapping space by rendering the similarities and pointing out the differences.
The hermeneutic insight that registersis precisely the point that no access to the
other is possible without bringing into relief at least one point of intersection
between the own and the other, inheritance and world. If thisview of thelearning
processis correct, it would follow that acosmopolitan education, which justifiably
nurtures the knowledge of the wider world, cannot ignore inherited traditions.

The point runs deeper than the claim that knowledge of inherited tradition is
necessary; the hermeneutic insight specifiesexactly why such knowledgeis required.
If inherited tradition comprises the initial layer of interpretive fore-structures,
then this original moment needs to be enriched. The acknowledgement of the
connection between tradition and fore-structures of the understanding by deep
cosmopolitanism makesiit significantly different from shallow cosmopolitanism.
The shallow cosmopolitan, in devaluing the importance of tradition, does not
sufficiently thematize the problem of access. It isimportant to note that the deep
cosmopolitan is not committed to a static fore-structure; the learning process
would expand, modify and enrich the hermeneutic possibilitiesfor the students.
Thus, in the deep cosmopolitan educational design, premium is placed on
movement toward world from tradition in the constitution of the fore-structures.
The deep cosmopolitan only insists that the original moment of the movement
of learning needs to be anchored in an enriched sense of inheritance. Tagore’s
claim quoted earlier that whatever we understand and enjoy in human products
instantly becomes ours; wherever they might have their origin, it is rooted in a
deep cosmopolitan sensibility and is not founded on ashallow tradition-eschewing
cosmopolitanism. Cosmopolitan pedagogy isimpossiblewithout thefore-structure
of tradition; such is the lesson of hermeneutics extended to the philosophy of
education.

Now we may return to the objection raised earlier. In an educational setting
whereinheritance and tradition cannot be specifiedwith some degree of accuracy,
how can the deep cosmopolitan educationist proceed?The first point to note is
that even in multicultural settings, adominant tradition can be specified. However,
having said that, immediate note must be made to the effect that a philosophy of
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education must be universal enough to include minority concerns. We have noted,
inspired by hermeneutic insights, that deep cosmopolitan education ought to be
sensitive to the interpretive dimensions embedded in the learning process.
According to this view, relying on the ontology of fore-structures of the
understanding providesaccessto the other pivotson pointsof intersectionbetween
discursive structures. Thus, a deep cosmopolitan syllabus must pay special heed
to mapping and exploring plottings of intersection across the elements of the
syllabus, where the algebraof intersection profilesconceptual similaritieswithout
glossingover texturesof difference. Considerationof theintersectionwould provide
the context for the fore-structures, which are constructs of inheritance. In such a
course, regulated by a syllabus of intersection, the problem of specification of
tradition and inheritancewould be overcome. T he cultural breadth of thesyllabus,
surely a basic requirement of a cosmopolitan education deep or shalow, would
ensure that each student has the material necessary for hermeneutic accessto the
material presented in the course. More crucial, the mapping of the points of
i ntersection (examplesto follow) would usher in the hermeneuti csensibility needed
to solvethe problem of access. Moreover, in deployingsuch astrategy and freeing
up the interpretive capacities of the students, a plurality of ways is effected in
which learning will occur in the classroom. Finaly, the syllabus need not adopt
any particular standpoint as the tradition in the syllabus. The standpoint of
tradition would be centred on thestudent, allowingfor awide rangeof difference.
In other words, the breadth constraint providesthe necessary but not the sufficient
condition for the cosmopolitan syllabus. My thesisimplies that the intersection
criterion would supply the sufficiency condition.

Let usconsider the intersection criterion within the context of ahypothetical
course. Givenmy own specia areaof expertise, | will discussacoursein philosophy.
The course is designed for a first year baccalaureate student, and is entitled
"Introduction to Philosophy." The main purpose of this exercise will be to
illuminate the intersection criterion, and its importance for a hermeneutically
charged cosmopolitaneducation. Further,we areassuming that though theexample
given involves a discussion of a course in philosophy, the underlying ideas are
relevant for other cultural areas of study as well.

The first lecture is crucial. The entire lecture ought to be devoted to an
elucidation of the philosophical underpinnings of deep cosmopolitan education.
The point needs to be made that the students in the course bring to the study
material interpretive capacities that may overlap in some areas but will aso mark
difference in other areas. Here, the main issuesthat need to be raised have been
discussed earlier in this paper. Most importantly, it should be made explicit at the
outset that, depending on the structures of one's own inherited traditions, some
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parts of the coursewill initially resonate more than others. The course assumesto

profit from thesevarying resonances becausethe pedagogy hasthegod of initiating

a deep cosmopolitan philosophical experience. As the course proceeds through

the mappings of intersections, the less resonant should become more familiar,

and in the process, ought to enrich the system of inheritance. Indeed, the whole
purpose of deep cosmopolitaneducation isto enfold theworld in thehome through
the processof multiculturally expanding the fore-structuresof the understanding.

The design of the course should take serioudly, and not dismiss as some do,
the similarities between philosophies across cultures, which have been ferreted
out by comparative philosophers. Indeed, comparative philosophy continues to
be a vibrant subtradition within the academic discipline of philosophy.

Comparative philosophy, when worked out in asophisticated fashion, issensitive

to differenceeven whenin pursuit of similarity; thus, intersectionsthat are profiled

in such texts are born out of nuanced readings of the primary texts and do not

appear forced and artificial." Parenthetically, it ought to be mentioned at this

juncture that comparative research cutting across cultural boundaries is well-

developedin most of theartsand socid sciencedisciplines. As apractical suggestion,

the designer of adeep cosmopolitan syllabuswill do well to consider theseworks.
The following areas may be fruitfully discussed in the course:

(8 In afamous argument, the Scottish philosopher, David Hume, called into
guestion the justification of an abiding self over time. The great Indian
Buddhist philosopher, Nagarjuna, also raised phil osophical objectionsagainst
the bdief in the sdf. What are the similarities and differences in the two
approaches?T he philosophical theme concerning the self can be related to
more contemporary debates in European philosophy concerning the
decentring of the Cartesian conception of the sdif.

(b) Thomas Hobbes, the 17 century English philosopher,and Xunzi (310 BCE),
aChinese political and socid philosopher, developed influential theoriesbuilt
on the fundamental shared assumption that human natureisnot altruistic. A
section in the course devoted to political philosophy may leverage on this
intriguing point of intersection.

(©) A significant movement in European philosophy, inaugurated in the 18%
century by the German philosopher Immanuel Kant, saw the necessity of
postulating (partly asaresponseto Hume) alayer of consciousness to account
for the unity of consciousness. A tantalizingly similar move is made by the
classicd Indian system of Advaita Vedanta and its main philosopher Sankara
in the analysisof Sazkshin or witness consciousness. A rich deep cosmopolitan
narrative, sensitive to identity and difference, can be woven around the
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intersecting concepts of Sakshin and Kant's and Husserl's notions of

transcendental subjectivity. (A good resource for this is Gupta, 1998).

(d) It is well-known that neo-Confucianism attempts to harmonize Buddhism
and Confucianism. Here, a fruitful node of intersection may be located
between Indian and Chinese philosophical cultures through the study of the
metaphysics of Chou Tun-I (1017-1073), Ch'eng Hao (1032-1085) and
Ch'eng | (1033-1107) (these thinkers are collectively called the Ch’eng
Brothers) and Chu Hsi (1130-1200).Thereis areative paucity of works that
compare the philosophiesof Indiaand China. In this regard, though, | suspect
that Neo-Confucianism would provideawealth of material.

(&) Japanese philosophy also providesillustrationsof intersection. NishidaKitaro,
the great 20* century Japanese philosopher, formulated an original
philosophical vision by combing the insights of Zen Buddhism and Western
phenomenology. The study of Nishida's philosophy in bringing in afourth
philosophical tradition can provide nuance and complexity to the deep
cosmopolitan agenda of the course.

The above is by no means an exhaustive list of al possible intersections that
can be plotted across philosophical cultures. The list is designed just to hint,
through concrete illustrations, at the sorts of issuesthat need to beincludedin a
syllabussensitiveto deep cosmopolitanism. It isworth repeatingthat the curricular
implications of deep cosmopolitanism, as opposed to shallow cosmopolitanism,
suggest that it is not sufficient to make students take separate coursesin different
cultural traditions. This cafeteria approach to multicultural education has been
justifiably criticized on the grounds that it is not sensitive to inherited traditions.
The model being defended here calls for curriculum to be designed such that
each course (or at least a good number of them) is internally regulated through
what | have been calling mappings of intersection. It is aso important to note as
apoint of clarification that intersection, whiletrafficking in identity, cannot afford
toignoredifference. A deep cosmopolitan searchfor similarity, shaped by evolving
fore-structures, seeks shapesof identity textured by the nuances of difference.

The discussion so far supports the important claim that deep cosmopolitan
education privilegesthe development of capacity over content. While discussing
Tagore’s vision of cosmopolitani sm, the point was made earlier that the achievement
of a balance between inheritance and world alone can facilitate the achievement
of unity as harmony. Further, it was noted that the idea of unity as harmony,
when used regulatively, generates the capacizy of incorporating cultural alterity
(otherness), whereby one's world view is inaugurated by inheritance but is
continually shaped by other formsof inheritances. This rather abstract formulation
can now be given a more concrete shape. An educational experience of
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cosmopolitan design, developed through mappings of intersection, will of course
specify materia that will disclose systems of similarities and differences across
cultures. Such disclosuresare infinitely important because, as noted earlier, they
help in negotiating the problem of access. Utterly incommensurate differences
from inheritance cannot be learned and retained in a meaningful fashion. More
importantly, though, exposureto deep cosmopolitan education nurtures acapacity
for theachievement of unity asharmony which, as noted earlier, is never found as
afinal closure but is dways in the process of being formed. Unity as harmony
opposes the modernist alternative of unity as uniformity with its attendant
exclusionaryterror. Within the context of theeducational enterprise, thefollowing
problem with the notion of unity as harmony remains: surely, one can object that
aconception of unity cannot harbour contradictory beliefs. In other words, how
isit possibleto unify in harmony beliefsor proposals that cannot be held jointly?
In order to diffuse this objection, we need to note that unity in the sense of
harmony, unlike unity as uniformity, is not being treated as a closure; rather,
unity asharmony isan ideal that ought to nurturethe capacity for cultural empathy.
Neither all beliefs nor all proposals can ever be included within afina unifying
synthesis; nonethel ess, adeep cosmopolitan education, by disclosing possibleways
in which intersections can be mapped without losing sight of difference, hones
the capacities required for making the other one's own, of allowing the world to
enter thehome. The hermeneutic reading of cosmopolitan educationwould suggest
that the fore-structures of the understanding are interpretive capacities that need
to be attended to in a philosophical understanding of education. In the context
of deep cosmopolitan education, the fore-structures —which in the hermeneutic
tradition have ontological resonance - are to be taken as inherited structures.
Consequently, in adeep cosmopolitan setting, the design of acourse needsto be
sensitiveto the cultural context of itsstudents. In relatively homogeneous societies,
the problem of specifyinginheritance iseasily enough solved. In more multicultural
classrooms, the net hasto be more widely cast to enable theinclusion of agreater
variety of cultural inheritances. The philosophical reflections presented here do
not admit to an easy formula that can help in the design of adeep cosmopolitan
syllabus. These remarks, however, can suggest directions i n which one can proceed
in designing such courses.

Conclusion
Though | have been thinking primarily about university education in this paper,

thereisno reason to believe that the deep cosmopolitan educational agenda cannot
be extended to pre-university/college education, at least at thelevel of high school.
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It is worthwhile to note that Tagore’s educational philosophy and practice of
cosmopolitanismincluded the pre-universityclassroom. His educational thinking
and the institution in Shantiniketan covered the entire pedagogic range from
preschool to postgraduate education. Indeed, Amartya Sen's rich recollection
(quoted earlier) of his cosmopolitan educational experience in Shantiniketan
concerned his pre-university education.

The guiding belief behind thisessay is that the institution of dialoguesacross
culturesis of utmost importance. The possibility of such dialogues, however, rides
on the cultivation of akind of intellect that is open to transformative encounters
with other cultures, on the wisdom of not shutting off the world while gathering
sustenance from one's own cultural inheritance. The writings of Rabindranath
‘Tagore steadfastly endorseand explore the ramificationsof thisfundamental belief.
Following Tagore, | have submitted the idea that the question of dialogue, in a
most fundamental sense, hinges on aphilosophy of education. Itisin theeducation
process that openness can be nurtured, not through rote learning, but through
the devel opment of capacities. | have attempted to give shape to a philosophy of
education, which can best serve the purposesof dial ogicencounters through the
notion of deep cosmopolitanism. Dialogueas aprocessought not to belimited to
formal institutional gatherings, but ought to be aformativestructure of a person's
world view. Deep cosmopolitanism argues for aform of education that is itself
dialogicin structure. Differences between cultures cannot be removed - indeed,
removal is not desirable as pluralism is good — but they can be negotiated in a
movement toward an ideal unity, which Tagore sought in harmony and not in
uniformity. Today, in the midst of uncertainties engendered by divisions, deep
cosmopolitan ideals need to be considered anew. The future demands it.

Notes

1. For an engagingdefenseof the comparative agendain philosophy against chargesfrom modernist
and postmodernist camps, seeJ.N. Mohanty (1993). Especially germane is Mohanty's rebuttal
of Husserl’s and Rorty’s criticisms of the philosophical assumptions of comparative philosophy.

References

Berlin, Isaiah (1996). “Rabindranath Tagore and the Consciousnessof Reationality,"”
in Henry Hardy, ed. The Sanseof Realizy. New York: Farrar, Straus & Giroux.

Bok, Sisda (1996). "From Part to Whole,"” in Martha Nussbaum. For Love of
Country. Edited by Joshua Cohen, Boston: Beacon Press, pp. 38-44.

Gadamer, Hans-Georg (1990). 77«t/» and Method. New Y ork: Crossroad.

Gupta, Bina (1998). The Disnterested Witness: A Fragment of Advaiza Vedanta
Phenomenology. Evanston: Northwestern University Press.



92  Saranindranath Tagore

Heidegger, Martin (1962). Being and Time. San Francisco: Harper Collins.

Lyotard, Jean-Francois (1993). The Postrmodern Condition. Minnegpolis: University
of Minnesota Press.

Mohanty,J.N. (1993)."Arendian and Western Philosophy Radicaly Different?"
in Purushottama Bilimoria, ed. Essays on Indian Philosophy. Delhi: Oxford
University Press, pp. 313-330.

Nussbaum, Martha (1996). "Patriotism and Cosmopolitanism,” in Martha
Nussbaum. For Love of Country. Edited by Joshua Cohen, Boston: Beacon
Press, pp. 2-20.

Putnam, Hilary (1996). "Must We Choose Between Patriotism and Universal
Reason?'in Martha Nussbaum. For Love of Country. Edited by JoshuaCohen,
Boston: Beacon Press, pp. 91-97.

Sen, Amartya (1997). “Tagore and His India," The New York Review of Books, 44,
11, 26 duly.

(2000). " East and West: The Reach of Reason," The New Yor% Review
of Books 47, 12, 20 duly.

Tagore, Rabindranath (1928). Lettersto « Friend. London: G. Allen & Unwin.

(2950). Nationalism. Delhi: Macmillan.

(1961). "A Poet's School,” in his Rabindranath Zagore, Pioneer in
Education: Essys and Exchanges between Rabindranath Zagore and L.K.
Elmhirst. London: John Murray.

(1980). Creative Unity. Delhi: Macmillan.

The Guardian, 1 August 1991.

Walzer, Michael (1996). "Spheres of Affection,” in Martha Nussbaum. For Love
of Country. Edited by Joshua Cohen, Boston: Beacon Press,



Part 11

Rdigion, Education and Women







6

ReigiousEducation and Gender Issues Difficulties of
Female Ordination in Thailand

Parichart Suwanbubbha

Abstract

Ar; official acceptance of ordained women challengesThai society at present.
his chapter addresses the historical and social reasons for this redity and
proposesa possiblesolution. It is necessary to have an attitudinal change in Thai
sociocultural sensitivity to female ordination. The difficulties do not, of course,
stem from Buddhist eternal principles, instead they are grounded in the cultural
values of 'hierarchy' and 'gender difference.’

Empowerment of thisgroup of women iswell overdue. This chapter proposes
"Buddhist Feminism of the Middle Path as a pragmatic tool to increase sdf-
esteem and opportunity for this group in Thailand. Through intrareligious
dialogue, it is hoped the burden that women encounter in Thai society may be
eased. The possible solution should be based on a reconsideration of monastic
rulesand Thai cultural values. The'equd vaue of women inThailand isacentral
theme in this chapter, and may in time ensure that this group of women
receive acceptance. Acceptance would be legitimate when the majority of Thai
society approvingly support these changes. Acceptance would, ultimately,
result in a more equitable society that brings spirituality into the ream of lived
experience.

Introduction

This chapter aspiresto discuss the situation of Buddhist education in Thailand
by focusing on thelimited opportunity for Thai women to be ordained at present.
Female monks (B#ikkhuni) have never been acceptedin Thailand. The push for a
revivad of full ordinationisvital, and is asensitivetopicin the country at present.
It is true that we have a group of Mae Chee (women in white) who look like
ordained women, but in redlity are not; generaly, they do not have an accepted
status among the Sangha (monk community) and in society. The unofficia
acceptance of these two groups of Thai ordained women does not derive from
their spiritual disability a women. The limitation is hidden deep in the
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understanding and expectation of people related to 'hierarchy' and 'gender
difference' in Thai society. This may well be related to socioeconomic factors and
the distribution of social funds. To my knowledge, there is no hard evidence to
support thislimitation. It is, however, morerelated to the role of thisgroupin the
lack of recognition accorded to them by society and the Buddhist community at
large. Ultimately, however, it involves Theravada monastic rules. This chapter,
then, attemptsto analyzesome conditions and factors, both positiveand negative,
for Thai womenin their fulfilment of theseroles. I nexploring thistheme, however,
some observations from western feminism are useful and will be utilized to
understand the situation in accordance with Buddhist teachings. In other words,
"Buddhist Feminism of the Middle Path' will be interwoven to propose a hew
perspectivefrom which to understand and ease some difficulties encountered in
women's religiouseducation in Thai society.

Buddhist Education

In Buddhism, ultimate reality (nibbana) is beyond the cycle of birth, decay and
death. Buddhist liberation issought through an effort to practiseinsight meditation
(vipassana). When we talk of Buddhist education, we are then concerned with a
process of learning to reach this highest goal. Buddhist education emphasizes
mental devel opment. The™" ultimateobjective of Buddhist education and its process
of mental development is the liberation of the individual from all types of
bondages" (Guruge, 1990: 32). The underlying truth of Buddhist teachingis (1)
not to do evil; (2) do good; and (3) purify ones mind. These core teachings
include moral discipline (sila), concentration of mind (samadhi) and the wisdom
gained through the realization of the true nature of life (panna). Therefore, being
good by paying attention to ethical sensitivity and moral principlesisnot enough
in itsef. Good Buddhists need to cultivate spiritual training by concentration
and insights gained through meditation. Accordingly, "to know just enough to
set ones self on the path of mental training has been the primary objective of
Buddhist education” (Guruge, 1990: 32). It isexpected, therefore, that Buddhists
— both ordained and laypersons, both men and women - undertake mind
development.?

A Buddhist society (A., II: 132) requires four groups of people. Presently in
Thailand, we have only three groups: Bhikkhu (male monks), Upasaka (laymen)
and Upasika (laywomen). Bhikkhuni or female monks are not included;
traditionally, they are not part of Thai Buddhist society. Thai women who would
like to live their lives as ordained monks become Mae Chee It is true that both
the laity and the ordained can achieve the highest goal if they make an effort and



Religious Education and Gender Issues 97

practiseinsight meditation. By way of spiritual practice, they can becomeinvolved
in religious education. Owing to the fact that there are no official 7heravada
Bhikkhuni accepted by the Sangha,® however, Thai women havemoreor lesslimited
opportunity in the Buddhist educational sphere. The Sangha is considered the
community of learning. Having aformal Bhikkhuni community in the Sangha is
another important factor and environment to encouragewomen to fulfil the goal
more easily, rather than practising Dhamma at home as part of thelaity. Leaving
home physically and in heart seemsto be the direct and only way to pursue the
religious goal of this group. Categories of ordained women are, of course, not
awaysclear-cut or uncontested. | n termsof thelaity, we have (1) piouslaywomen
who have been supporting Buddhist monks; (2) laywomen as devoteeswho have
been studying and practising Dhamma; and (3) a group of female meditation
teacherswho have been unexpectedly teaching Aéidhamma and meditation. Here,
we will concentrate only on ordained women as (1) Mae Chee who have been
struggling for proper status in this Buddhist community and (2) female monks
striving for acceptance as Samaneri and Bhikkhuni, and who are making a great
effort to effect afull ordination.

Thal Mae Chee

Thailand isa Theravada Buddhist nation in Southeast Asia, with 92.95 per cent
of its population composed of Buddhists (Office of the Committee of National
Education, 2000: 41). In this figure, Mae Chee are women in white robes with
shaven heads; they leave their homes and take up the eight precepts. Although
they adopt the appearanceand lifestyle of ordained women, their uncertain status
is placed somewhere between laywomen and ordained nuns. In fact, they are
laywomen as Upasika, taking up the eight precepts.* In redlity, there is no such
word as Mae Chee in the Zripitaka (Buddhist scriptures). This group does not
have the privileges of monks (ordained men) and do not derive benefits such as
reduction of bus, train and airplane fares, and medical expenses at government
hospitals. The extent to which they are considered ordained is, in political terms,
in name alone. In rea terms, they cannot vote and take part in any political
activities. They areexpected to be quiet and work in the temples, and beresponsible
for the care of activitiesin monasteriessuch ascleaning, serving monksand feeding
stray animals. Most of them become Mae Chee for a variety of reasons such as
escapingfromworldly problems, repayingsuccessful prayers, etc. A few havestrong
conviction to become Mae Chee in order to study Dhamma as anakarika (a
wandering person), but Mae Cheeasarule never leavetheir laity livesto beordained
because of Thai customs. Thai Mae Cheeare under the umbrellaof theThai Mae
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CheeInstitute. They arenot officially accepted by the government and, therefore,
lack the opportunities monks have, and do not receivefinancial support from the
Department of Religious Affairs. They are different from Dasa Sil Matain Sri
Lanka because the latter is taken care of by the All Sri Lanka Union of DasaSil
Matafounded by the government (Barnes, 1996: 266).

Due to the Thai Mae Chees uncertain status, the Sangha and the Thai
government did not officially provide university opportunitiesfor theMae Chee,
as they did for monks. Their formal education began when agroup of M ae Chee
and some monks cooperated with a Buddhist university to found the Mae Chee
Collegewith theaim of teaching both Buddhi st studies and other secular academic
subjects.’ Thiscollege, however, isjust apilot project under the Faculty of Religion
and Philosophy at Mahamakutrajavidhyalai Buddhist University. Fortunately, Mae
Chee have recently been allowed to study Palisuksa (Buddhist language study),
Dbhammasuksa (dhammastudy) and Abidhammasuksa (Buddhist higher doctrine).
Nevertheless, this represents asmall number of Thai women when compared to
the overall population. Most Mae Chee prefer to live their lives peacefully and
practise meditation (vipassana-dhura) rather than concentrate on the processes of
studying, remembering and teaching (gantha-dpura).

With regard to the weak pointsof thelearning processin Buddhist education,
we haveseen evidenceof unsuccessful methods of learning. Thesefocus too much
on memorizing the Dhamma, and in not applying Dhamma knowledge to the
present day context and daily life experience. Ordained people should be
encouraged to apply thegrounded theory of Buddhismin analyzingthe red causes
of problems® and then formulate appropriate solutions. I n this chapter, however,
our scope only covers Buddhist education related to gender issues.

In spite of Mae Chees lack of support from society,' they still play alot of
important roles in society. It is unfortunate that Thais hardly recognize their
contributions.

Most Thais have failed to readlize that Mae Chees work has been related to
teaching both Dhammaand worldly knowledge. Their educational responsibilities
cover al three aspects of the educational system — informal, non-formal and
formal. Their informal education aso extends to social welfare for children
and the poor.? Although there are claims that M ae Chee play many rolesin Thai
society, theserolesareonly limited to some groupsof Mae Cheewho havefinancia
support and are able to perform these activities. The success of activities depends
on anindividual and not the institutional base. Mae Cheg, it isfelt, need official
support in terms of raising their status in society so that they may play more
active roles and receive autonomy in Thai society. Mae Chee, therefore, need
official monastic establishments in order to be the institutional base for
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Buddhist education. This will be explored in more detail when we dea with
Bhikkhuni.

Recently, the religious roles played by Thai women have been as Samaneri
and Bhikkhuni. In fact, we can say that the Buddhist community of Thailand has
recently been challenged by arevival in the call for full ordination of women as
Samaneri (femal enovices) and Bhikkhuni (femalemonks). Wereturn to thisreviva
movement in our discussion on Buddhist teachings on women’s rights and issues
of feminism in theThai context.

Thal Women as Samaneri and Bhikkhuni

It is true that Thailand isa Theravada Buddhist nation in the same way that Sri
Lankais but in Sri Lanka, people beieve that there were Bhikkhuni for some
time, and they then disappeared. In Thailand, however, there have never been
any official Bhikkhuni. When some women aspire to become female monks in
Thailand, therefore, there are strong reactions against them, both positive and
negative. The Buddha, however, never suspected women's spiritual ability.
According to the Buddha, "man is not always the only wise one, woman is aso
wisg" (Dhs. A., Vol. ii: 119). The Buddha continues by affirming the spiritua
strength of women:

O Gotami, perform amiracle to dispel the wrong views of those foolish men who are
in doubt with regard to the spiritual potentialities of women (Apadana, 11: 535).

The main opposition to Bhikkhuni does not relate to Buddhist eternal
principles but is derived from human cultural expression as the Theravada
Bhikkhuni lineage had died out. The revivd of ordination is considered to bein
opposition to monastic rules (vinaya), that is, authentic ordination must be
composed of acommittee of both maleand female monks. Thischapter does not
argue whether these reasons are right or wrong, but is interested instead in why
some Thais arelikely to oppose it.

Generally speaking, Thai women are often expected to be neat at household
chores, as echokd in the sentiment that women should be "the hind legs of the
elephant." Thisimpliesthat Thai values prefer to seewomen obeying men. This
is aso reflected in the hierarchy of Thai society, as elaborated in the following
observation:

Hierarchy in Thailand is based on avariety of overlapping vertical axes, wherein, for
example, royalty are considered superordinate to commoners, religious specialists
have superiority over laity, urban dwellers are thought more advanced than rural
folk, seniorstake precedenceover juniors, and men are normatively superior tofemales
(Cook and Jackson, 1999: 9).
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By broad implication, therefore, it should not be surprising to experience the
movement agai nst womenwhen they try to becomefemalemonks. Opportunities
for Thai women to be involved in Buddhist education are limited in terms of
achievingfull ordination. It is possibleto argue that women aslaypersons are able
to develop themselves in terms of Buddhist spiritual education. Ye, officia
acceptance by monks and people of a community of ordained women is aso
important. Hierarchy, however, seems to be the base for this gender difference.
Gender may be defined as
... patterns of power, norms and roles, the cultural representation of women and

men, customs, legislation and the sexual division of labout; how material
opportunities and rewards are distributed between women and men; differentialsof

power and influence according to genders (Graham, 1996: 78).

From this definition, gender implies the division of labour, status and roles
between men and women. With regard to Mae Cheg,it isclear that " status matters
more than gender" (Tannenbaum, 1999: 254).° Thais are accustomed to
envisioning male monks as having respectful power, but they hesitate to earn
merit with Mae Cheeon account of the fewer preceptsthe Mae Cheeadopt'® and,
accordingly, theless respectful power they have. An official statusfrom the Sangha
community may, therefore, be the start to gradually changing the image of Thai
Mae Chee as legaly ordained women, and changing the views of Thai society.
There has been opposition to the notion of women's rights and feminism in the
move to raise Mae Cher’s status and revive fully ordination for Bhikkhuni in
Thailand.

Womean's Rightsand Feminism in the Thai Buddhist Context

Itisworth consideringthe ideaofwomen'srights and feminism from the Buddhist
perspective. Buddhism emphasizes analysis and investigation of its applicability
in contemporary contextsand social themes. | n thisregard, the concept ofwomen's
rights and feminism appears to be imported from western civilization; in fact,
these ideas are clearly expounded in Buddhism: "The freedom of analysis and
investigation, while subjecting the Buddhas teachings to dissent, innovation,
reinterpretation and even misinterpretation, promoted aspirit of tolerancewhich
permeated the Buddhist educational system" (Guruge, 1990: 28).

With regard to women's rightsand feminism, Buddhist teaching leanstoward
supporting women's rights and the well-being of women. Accordingto Buddhist
teaching, men and women have to depend on one another. Their roles are
complementary'* and both are important in their own right. By this we mean
that both men and women are human beings born into the cycleof birth, decay
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and death. They are equal under the processes of change (anicca), suffering or
dissatisfaction {dukkha) and are not the red sdf (anattaz). Moreover, men and
women are subject to the samelaw of causeand effect (law of kamma), and neither
can escapefrom retribution for their deeds. This natural law is seen as being fair
for both men and women, because it permits everyone to have the right to act
according to their intentions. At the same time, he or she needsto be prepared in
accepting the responsibility of having different results according to causes. By
considering these teachings, it is possible to conclude that both men and women
haveegual rights, and no oneshould dominate over the other; each has hisor her
own dignity asaperson. Thisisnot dissimilarto the claim by mainstream feminism
"that women redlly do inhabit the human realm and are not 'other,' not aseparate
species” (Gross, 1996: 17). Both men and women are, therefore, entities under
thesame natural law and possessthe same human rights, according to the Buddhist
perspectiveand mainstream feminism alike.

According to Buddhism, another explanation for human rights includes the
right to havealife beyond suffering (Intharakamhaeng, 1984: 10). Thisargument
attempts to link the ultimate reality in Buddhism which is #ibbana or the end of
suffering. No matter the quality of life people possessand their claimsto rights,
they are still suffering. They do not, in fact, have authentic rights in area sense.
Through this explanation, those men and women in Thailand who are poor and
oppressed are still far from the category of having rights. This understanding of
rights in aBuddhist senseis, according to language, still related to the individual
sdlf. In the Dhamma meaning or in absol utelanguage, everythingis no-self (anatta).
One is aways expected to detach from 'sdlf,’ from 'myself' and even from ‘my
rights.'

Pushing for women's rightsand callingfor the official acceptance of Bhikkhuni
in Thailand has been ill-received because people have referred to the concept of
getting rid of the 'egoistic presence' of Bhikkhuni. In fact, the proper way of
thinking for both men and women should be the awarenessof the expression of
sdf in dealing with Mae Cheeand Bhikkhuni's existence because, in redlity, nothing
existsthat can be claimed to be ‘my rights and not your rights." Moreover, it may
well be that the expectation of the public that those ordained should aim at
practising Dhamma and contemplative life, rather than involving themselvesin
activities in society, even if it is to ask for their 'own rights." This may well be
another reason why some Mae Chee have felt that they should keep quiet and
perform only monastic work, in spite of their uncertain statusand the few privileges
accorded them by society.

With respect to the concept of hierarchy, it isto be understood that men have
power over women in traditional Thai society. Feminist groups, however, pursue
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egalitarianism" and ask for the same rights as men to become monks, o that
women should aso have the right to be ordained. It istrue that equality does not
work well in every singlecase; equality isimportant, but may not work well when
it is used to push for female ordination. As Rita Gross, a well-known Western
Buddhist feminist hasrightly stated, "thedifferencebetween 'freedom from gender
roles and 'gender equality' is profound (Gross,1996: 24). Likewise, afrequently
cited alternative meaning of equality is appropriate here: ""that what women do
should be regarded as of equal vdue with what men do — a version of separate-
but-equal thinking that is often advocated as a conservative alternative to
patriarchy" (Gross, 1996: 24).

The concept of equal value between men and women is taught in Buddhism.
According to the law of kamma, men and women are equal under this kammic
energy, and neither men nor women can escape this natural law. The Buddhas
teaching on Brahma Vibara (Four Sublime States) dlarifies mudita as sympathetic
joy by sharing in the happiness of others and their progresswithout jealousy (A.,
ii). That is, if Mae Chee are able to study and finish the Pz/i knowledge at level
nine, they should betreated in the same way as monks by the government and by
the Sangha. The public needs to appreciate the equal value of their effort and
hardwork in the sameway they do monks. I n practice, thisshould dso be reflected
in termsof titlesand other privilegessuch as thegraduation ceremony and financial
support each month. It may be considered too much for Mae Chee to ask for
thesethings, but it isin accordancewith Buddhist teachingthat if one has behaved
well, one should be appreciated and recelve sympathetic joys from society in the
way of asincereheart and concreteactions. | n fact, the reasonsbehind thisunequal
treatment of Mae Cheeare related to their uncertain status of not being ordained.
Their rightsare not appropriatewithin the context of the expectationsThai society
has of them. In their situation, it is more appropriate to use the concept of equal
vaue of action (kamma) to their gender roles as men or women. Here, kammain
termsof work, action and morality should beacriterion for classifying the degree
of good humanity rather than the concept of masculineor feminine. In terms of
Buddhist education, it is more useful to use the life of the Buddha as a model,
with the presupposition that both men and women have Buddha-nature, that is,
"education that takes refuge in the Buddha is an education that introduces us to
and confronts us with Buddha-nature, the nature of the mind and of dl life"
(Santikaro, 1999: 417).Therefore, men and women's spiritual abilitiesneed to be
recognized, sketched out, appreciated, encouraged, nurtured, challenged, and so
on, in order to appreciatethe different but complementary roles of men and women.

This Buddhist perspectivetoward men and women's actions (kamma) is not
dissimilar to the teachingsof the radical transformists, another branch of western
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feminism. Thisgroup would like to " emphasize the need for forming new visions
of being human and new visions of the social orders' (Chopp, 1992: 191).
According to them, there should be no more habitual stereotypes, so that we
"praise men with valuesof autonomy and objectivity while of emotion asfemale"
(Chopp, 1992: 191). Buddhist laywomen and ordained women are calling for
the opportunity to be evaluated according to their moral behaviour and actions,
rather than from agender perspectiveof being born and having the characteristics
of being mae or female.

Thedifficultiesconfronting Mae Cheeand Bhikkhuni in termsof their existence
and their acceptance in Buddhist society are not related to suspicion of their
spiritual potentiality. According to the Dhamma Viraya, the Buddha ensures the
possibility of spiritual development among women; thisis one of the eternal facts.
The rea problem can be said to originate from cultural expression. Hierarchy
and gender differenceshave been acentral feature that hasinfluenced Thai society
for some time. The word hierarchy is not only used in its negative sense. | n fact,
hierarchy has apositive sidein maintaining good Thai manners of paying respect
to elders and so on. According to Gross, "proper hierarchy" is important as it
"connotes the proper use of power that has been properly earned" (Gross, 1996:
25-6). Proper hierarchy may well provide asolution for the predicament of Mae
Cheeand Bhikkhuni. Both groups possess the ascribed status of women in Thai
hierarchical society. This status has been related to different setsof rights, duties,
honour, prestige and responsibilitiesdiffering between men and women.

Although Mae Chee play a central role in organizing centres for pre-school
education, they have never been given the right to do so in their own names.
They continually need to gain permission from the authorities to found such pre-
schools, despite being the onesto fully initiate, administer and participatein this
endeavour (only an Abbot has rights to found these centres). The M«e Cheehave
been handicapped by their ascribed status as |aywomen who are not traditionally
regarded as ordained women in a Theravada society like Thailand. The same may
be said of Bhikkhuni. Due to Thai cultural expression and the ascribed status of
women, Thai women are not officially supported in gaining full ordination and
may even be faulted with shortening the life of Buddhism.

Nevertheless, Thai Mae Chee themselves do not mind whatever status the
public assigns to them and how the public views them; they continue practising
Dhamma and are a good example of spiritual practitioners who contribute and
help the needy and the poor, and take care of oppressed women and children. In
doing so, they may be said to have changed their ascribed status into an achieved
status. Itisfelt that they should continue their good performanceand contribution
both in religious and secular activities, and continue to demonstrate that they
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have thrown away their egoistic ambitions and devoted their lives to studying
and practising Dhamma peacefully. It is hoped that people will come to respect
the Mae Chee and unofficial Bhikkhuni for their good work, and they will then
get the moral support they justly deservefrom Thai society. Their achieved status
will, in time, become a source of power, which will lead them back to proper
hierarchy. The achieved status proposed depends on the proper use of power
(positive power) and, according to their own personal qualities and activities,
properly earned by Thai women in their roles as Mae Chee and Bhikkhuni. This
may sound idealistic and hard to fulfil, but it is felt to be one among severa
possible solutions that must be exercised to improve the religiousstatus and role
of Thai women at present.

Some Suggested Solutions

Buddhistswho realizethe difficulties confronting Buddhist women should try to
exerciseloving kindness (metta and karuna) toward them. Otherwise, itispossible
that both men and women alikemay miss the central teachingsof Buddhist kamma.
The kamma concept gives hope to people, becausein every minute, oneiscreating
anew kamma. At thevery least, we should try to affirm the concept of kammain
practice, to an equality of opportunity for everyonein everyday life. Through this
approach, it is possible for both women themselves and the holistic organs of
Thai society to havesincerecooperation in solving problemsin any given situation.
One of the most efficient tools for overcoming and easing such problems is
dialogue. The intrareligious dialogue proposed here among Thai Buddhists is
necessary for groups that hold different convictionsbut realizethat they share the
sensitive details of a given issue as a whole. Generally speaking, Thais usually
avoid conflict and confrontation. They may have their own strong opinions but
not as partners in a dialogue. If one realizes the benefit of dialogue in terms of
mutual understanding and solving problems, however, one may be willing to
cooperate for mutual gain. It is possible to learn from similar situations that
confront followers of other religions. Here, it is the dialogue of life that aidsin
the consideration of the problems of women and gender issues. For example, in
Roman Catholicism, there are no female priests. We can learn from the way
Christian women deal with issuesthat similarly confront Thai Buddhist women.

With respect to Mae Cheg, their situation might be easier to solvethan that of
Bhikkhuni, sinceMae Chee have been part of Thai society for along time. According
to the statistical records of the Religious Affairs Department, there are 13,258
Mae Cheein Thailand (Office of the Committee of National Education 2000:
35). Itisfelt that Sangha and government officials should raise the issue of Mae
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Chee’s status to be included in the present Sangha Act. The question that should
be asked is: "what is their official position in the Sangha community?"We can
also ask "how should people treat and support them properly?'Is it possible to
permit Mae Chee to take the ten precepts?They may then be officially considered
female novicesby the Sangha. It istime to consider their existence seriously and
officially. Dialogues and public hearings should be an urgent priority in raising
people's awareness and making them think carefully and properly for the benefit
of Buddhism in general.

With respect to the ordination of Bhikkhuni, there are two groups of people
that need to engagein dialogue. Those that argue for the continuity of 7heravada
Bhikkhuni lineage need to present authentic religious documents to reassure people
that the revival of ordination is in accordance with the Dhamma Vinaya. The
other group that needs to engage in ongoing dialogue should be composed of
those in society who are afraid of the negative consegquences of ordination. It is
possible that these people may not be aware of the possibility of reformulating
Buddhist feminism. It is necessary to keep in mind that having Bhikkhuni in
Thailand does not mean that women would like to dominate over or separate
themselves from men in order to have their own domain. This is not a case of
western sectarian separateness. Buddhist feminism isdifferent and that should be
stressed. T he doctrine of paticca samuppada, where everything is interconnected
(M. ii: 32), is very appropriate. Bhikkhu and Bhikkhuni should, in playing out
their roles, be complementary to society. | n some situations related to women
and children, Bhikkhuni may be moresuited to the task than Bhikkhu. There are
benefits of civiceducation, wherelearning to live together isapriority: “Sangha is
in the community of right understanding and right action; they live out the path
of peace without clinging to conventional distinctions between individual, or
between the personal and the collective™ (Santikaro, 1999: 420-1). A true monastic
community needs to treat Bhikkhuni as co-partner monks, and be accepting and
kind to the newcomers. In applying the Middle Path (the Buddhist concept of
not having extreme opinions), the controversy of Bhikkhuni's ordination may be
eased. Above dl, it is-not unusual to have difficulties in dialogue between these
two groups; difficulties exist among many groups in society. When one aspires to
do everything for the sake of Buddhism, however, one has to use panna (wisdom)
and skilful means together with good intention for the common good. This is
especially so when one needs to think about the nature of Thai society and Thai
culture, which are unique and sensitive toward women's issues and the question
of hierarchy.
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Conclusion

Asacoreidea, Buddhist teachings offer us many tools with which to understand
cultural redlities. Why then do women and others still suffer in spite of a
combination of good teachings?One responsemight bethat we areonly Buddhists
in name who do not practise seriously in accordance with the teachings of the
Buddha. The Thai Theravada monk, Buddhadasa Bhikkhu (n.d.: 4), however,
stressed three valuable heritages for us to keep in mind:

(1) weshouldlearn, practiseand experiencetheauthentic teachings of our religion;
(2) we should escapefrom materialism'sinfluences;

(3) we should make an effort to have mutual understanding among followers of

each religion.

Thewords above serve as motivation for new 7heravada spirits in responseto
the threatening materialistic development and technology. They encourage us to
become Buddhists in practice and to cooperate and live peacefully by way of
interreligious dialoguein the pluralistic present age.

As to gender and religious education for ordained women, we find that
Buddhism includes feminist resources and women's rights to ease potential
problems. Technology and development aso both liberate and threaten us
simultaneously. Buddhist education may help to reduce the dehumani zing concept
of technology and the modern world education and regard them as spiritual
development. When we talk about human value then, we include human dignity
and women's rights. Each religion ought to cooperate through interfaith dialogue
in order to learn, grow and change with regard to misunderstandings and
difficulties, especially those confronting women.

Thai women havealot to contribute toin thefuture prosperity of Buddhism
in terms of earning merit and practising meditation as laywomen (Upasika).
As ordained women, they still challenge society and sensitive issues for both
Mae Cheeand Bhikkhuni. In confronting these issues, one needs to enter with a
Buddhist attitude in heart, head and hand. Thai society has difficulties in
accepting extreme feminist ideas from the outside, but "Buddhist Feminism of
the Middle Path" (composed of the concept of £zmma, loving kindness, wisdom
and interconnectedness of both men and women, Bhikkhu and Bhikkhuni, and
the laity and the ordained) might be easier to accept. The Buddhist community
needs to readlize that this intellectual liberation is an intensive educational
development.

Dialogue is the answer to finding proper actions which should go hand in
hand with Buddhist eternal principlesand vinaya. What we need to keepin mind,
however, is that any change should also be suitable to Thailand's unique culture,
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s0 that the change might be good for the sake of Buddhism and the world
community asawhole.

Notes

1. This concept is developed using Buddhist teachings that relate to the idea of human beings
and women.

2. Undertaking mind development also means 'mindfulness in action." Work or social action
practises Dhamma and exercisesinner devel opment as well.

3. There are threeThai women from Sri Lanka who were ordained. Two of them are Samaneri
(female novices). One of them is a Bhikkhuni. We dso have a number of Bhikkhuni ordained
from Mahayana Buddhist countries. All of them are not officially accepted by Theravada
Buddhist monks in Thailand.

4. There is one group of Thai Mae Chee who take the ten precepts. They are at
Satheindhammasathan in Bangkok.

5. According to official understanding, Mae Cheeas laywomen are supposed to attend educational
institutions according to their abilities. In actual fact, they can attend only some governmental
and private universities because, generally, ordained people are not supposed to study together
with the laity.

6. Some urgent problems are drug addiction, child abuse, prostitution and violence, etc.

7. People usually earn merit with monks by offering them food, money and other necessary
things because these are considered "fieldsof merit.” Mae Chee, on the other hand, are seldom
included in these activities; their financial support comes from their own families.

8. Moredetailed researchin” Mae Cheesand Educational Responsibilitiesin Thailand by Parichart
Suwanbubbha is to be published by the Office of the Committee of National Education.

9. Tannenbaum refers to the study by Hanks and Hanks; please see Lucien Hanks and Jane R.
Hanks (1963). “Thailand: Equality between the Sexes," in BarbaraWard, ed. Women in the
New Asia. Paris: Unesco, pp. 424-451.

10. Monks take the 227 precepts, while Mae Chee take only the eight precepts.

11. See Disa 6 (D. III: 190), a teaching on ideal relationships with others, including duties of
hushand to his wife, and of wife to her hushand. This relationship is always reciprocal.

12. According to feminist theology, there arefour typesof feminism: liberal egalitarianism, romantic
expressivism, sectarian separateness and radical transformism. For details, please see Rebecca
A. Chopp (1992). " Feminist Theology," in Donald W. Musser and Joseph L. Price, eds. A New
Handbook of Christian Theology. Nashville: Abingdon Press.
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v
Woman, Rdigion and Spirituality:
Rdigious Education and Gender 1ssues
Mary John Mananzan, OSB

Introduction

eligion is an important aspect in many people's lives. It tries to answer the

existential questions that arisein every human heart such as Why do | exist?
Why is there suffering?Why do | have to die?What is the meaning of life?lt
promises salvation, liberation and enlightenment in one form or another. It is,
therefore, appallingthat thisimportant aspect of human life can becomeoppressive.
The essence and starting point of al religionsis an experience of something
tremendous, of some transcendence that is then interpreted as an experience of
God. Such an experiencecriesout to be shared and, soon, the person who hasthe
experiencegathersdisciples. A community isformed. Structures, rulesof conduct
and even alist of beliefs begin to develop. Some groups that claim closenesswith
thefounder of areligionassumethe power to interpret thefounder's words, actions
and mission. Soon, there devel op power relations. Assoon assuch power relations
appear, oppression becomes a possibility, and then a redlity.

Thischapter aims to describethe role of religiouseducation in women's lives,
by identifying the oppressiveas well as the liberativeel ements that may coexistin
institutional religion. It will focuson Christianity, although its conclusions may
aso be true of other institutionalized religions.

Herstory

Let me begin with awoman's story.

Lindaisahelper in the kitchen of aseminar house. At the age of 13, amarried
man seduced her. To escape a court case filed by Lindas employer, the man
persuaded her to come and live with him. As she was no longer avirgin and felt
that she had no future, Lindawent and lived with him. The man was so jealous
that when he went out to work, he would lock Linda up in the house. She was
pregnant with her second child when, in afit of jealousy, he knocked her head on
the floor so hard that she lost four of her front teeth. On another occasion, he
threatened her with an air pistol that exploded, burying nine pelletsin her thigh.
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Seven were taken out through surgery, but two remained embedded in her
thighbone. That was when Linda went to the Women's Crisis Center with her
three children.

As she had no permanent job, when the man persuaded her to go back to
him, shedid. She never could refuse him when he wanted her, so at the age of 25,
she had five children. She had to give away one of her children. Also, she almost
died during the birth of her fifth child, and later, she had a miscarriage. The
question now is, at the age of 30, how many children would she have?And how
in the world can she feed them al?

Why did Lindafed shehad to livewith her seducer?How could shestay with
him for such along time?Much of Lindasactionsor inactions will beclarified in
the later part of this chapter.

Religion as a Socializing Factor in theWoman Question

In order to understand the role of religion in the Woman Question, we have to

understand what the Woman Question is. Linddsstory isan exampleof so-called

women's issues, which can be classified into:

1. Inequdlity, discrimination and subordination of women;

2. Violenceagainst women in the form of rape, incest and battering;

3. Trafficking of women in the form of prostitution, mail-order brides and
overseaswomen contract workers.

Thesewomen issueshappen, inwholeor in part, inal races, cultures, religions
and nationalities; whether women livein the First World or Third World; in the
East or in the West; in the North or in the South. | think that these are just
external manifestationsor symptomsof thered problem, which | cal the'Woman
Question.' Thisbrings us to the definition of the Woman Question.

The Woman Question is afact or phenomenon, not a thesis or hypothesis;
that thereis discrimination, subordination, exploitation and oppressionof women
aswomen, differing in degrees or extent, but which cuts across class, race, creed
and nationality, is aglobal, systemic and ideol ogical question.

The ideology behind the Woman Question is patriarchy. The root word is
patriarch, meaning father. Patriarchy denotes the absolute rule or power of the
father. Thismay be traced to societies, for example, the Hebrewsand the Romans,
where the father was not only the head of the household; he was the owner not
only of the material property of the family such as the house, land, animals, etc.,
but aso of the members of his household: daves, children, concubines, wives.
Although thereis nolonger any legd justificationfor the ruleof thefather, centuries
of the practice of patriarchy has left a collective memory that gives men a
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proprietary attitude toward women. This is what makes rape, incest and wife
battering possible.

The Woman Question is not only a personal question (although it is very
much s0), it isalso asocid question. It has been going on from one generation to
the next because of three important socializing forces or institutions, namely,
education, religion and mass media. In this chapter, | will focus on the role of
religious education in the perpetuation of the Woman Question. In this
connection, | will discuss the interpretation of the Bible, the facts of Church
history, and the present structure, teachingsand practices of the Church.

Women and the Bible

Throughout the history of the Church, the Bible has been used to justify the
subordination and discrimination of women; yet women, not men, are the most
constant believersof the Bible or God's word.

Firg, it has to be noted that the Bible was written in a patriarchal society.
Although itsauthors are unknown, the booksof the Biblehave been attributed to
men writers, have been interpreted by men, and have been taught for thelast two
thousand years by men.

In the monotheistic patriarchal Hebrew society, God was considered a
patriarch. There was a pronounced male domination over women that had a
double standard of morality favourable to men. Women were considered the
property of their fathers or husbands. The woman's main contribution was in
bearing children. That was why to be barren wes a curse. Needless to say, they
were excluded from cultic participation except as spectators. They had to observe
ritual purification for menstruation and childbirth.

The movement that Jesus of Nazareth initiated was a movement critical of
the then prevailingJewish society. Elizabeth Fiorenza writes:

Asarenewal movement the Jesus movement stands in conflict with itsJewish society
and is 'heretical" with respect to the Jewish religious community. The earliest Jesus
traditions expect a reversa of all social conditions through the eschatological
intervention of God: thisisinitially redizedin the ministry of Jesus. Therefore the
Jesusmovement can accept al thosewho according to contemporary socia standards
are marginal people and who are, according to the Torah, 'unclean: the poor, the
exploited, the public sinners, the publicans, the maimed and the sick, and last but
not the least, the women (Fiorenza, 1979: 315).

Therefore, it is not surprising that Jesus treatment of women went against
the accustomed attitude of the people of his time. Jesus took women seriously
and chosethem as disciplesand primary witnesses, for example, Mary Magdalene
and three women who witnessed the empty tomb. Jesus not only spoke in public
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with the Samaritan woman, he even engaged her in a theological discussionand
reveded his mission to her. He was forgiving of the woman taken into adultery
and put up the Syro-Phoenicianwoman as amodel of faith. He gave his Mother,
Mary, asignificant rolein his mission.

In early Christian communities, the character of the Jesus movement found
expressionin the abolition of socia distinctions of class, religion, raceand gender
(Gal.3:28). Gentiles, davesand women assumed | eadershipfunctionsin missionary
activities. For example, Prisca together with her husband Aquilles played an
important role equal to St. Paul's. So did Thecla and Lydia, and other women
who played prominent roles in the development of the early Christian
communities.

Unfortunately, the egalitarian elementsin the Jesus movement gradually got
eliminated in what Fiorenza cdls "ecclesiasticd patriarchalization." This was a
part of the "apologetic development of cultural adaptation that was necessary
because the early Christian missionary movement, like the Jesus movement in
Palestine, wasacountercul tural conflict movementthat undermined the patriarchal
structure of the Graeco-Roman politeia’ (Fiorenza, 1979: 316).

Thisecclesiagtical patriarchalizationled to the exclusion of women from church
offices, women had to conform to their stereotyped rolesin patriarchal culture. It
was no longer awoman's call to discipleship that wrought out her salvation but to
her prescribed role as wife and mother.

In this patriarchal context, some interpretations of Bible passages can redly
rationalize the subordination of women, for example, in the interpretation of
the creation story where woman is taken from the rib of man. This has actually
caused women to fed inferior because they are made to fed that they are only
derived beings. The male is the important one and the woman is merely formed
from him. Second, awoman seems to have been created only for the sake of the
man. She is made to fed that she has no significance in herself except in a
relationship of service to aman. And worsestill, she is made to fed guilty of the
sin of man. Sheis supposed to be the seductivetemptressthat bringsabout man's
downfall.

Women in Church History
Ecclesiastical patriarchalization went on relentlessly throughout Church history.
I n reacting against Gnosticism, which allowed the female principlein its concept
of the godhead, the Fathers of the Church became increasing misogynistic in
their writings.

The writings and teachings of the Fathers of the Church are of utmost
importance in the creation of normative principles and attitudes in the new
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Church. Unfortunately, these supposedly holy and intelligent men had such low

opinions of women that their misogynistic attitude became the foundation for

the way women would be thought of and treated in the course of centuries.
Some examples of their misogynism:

e St Paul: "Wives should submit to their husbands in everything" (Ep. 5:24).

* Tertullian: "You arethe Devil's gateway. Y ou are the unsealer of that forbidden
tree. You are thefirst deserter of the divine Law. You are she who persuaded
him whom the Devil was not valiant enough to attack. You destroyed so
easly God'simage of man. On account of your desert, that isdeath, even the
Son of God had to die" (Tertullian, De Cultu Fem., 1, 1).

* Augustine: "We are men, you are women, we are the head, you are the
members, we are masters, you are daves' (quoted in JuliaKely, 1975: 500).
"l know nothing which brings the manly mind down from the height more
than awoman's caressesand that joining of bodieswithout which one cannot
have awife" (quoted in Kdly, 1975: 500).

* Jerome: "As long as woman is for birth and children, she is different from
man as body isfrom soul. But when shewishesto serve Christ more than the
world, then shewill ceaseto beawoman and will becalled man" (Commentary
to the Epistleto the Ephesians, I11, 5).

* Gracian wrote:

Different kinds of temptations make war on man in hisvarious ages, some when he
isyoung and others when heis old: but woman threatens him perpetually. Neither
the youth, nor the adult, nor the old man, nor the wise, nor the brave, nor even the
saint is ever safe from woman (quoted in C.R. Boxer, 1975: 100).

Thelater Doctors of the Church were no better. The activeforcein the male,
Jerome writes, "tends to the production of perfect likenessin the masculine sex,
while the production of woman comes from defect in the active force or from
some material indisposition, or from someexterna influence”" (SummaZ?., Q.92,
art. 1). Woman is, therefore, a misbegotten male.

One can give countless examples. The point is that there is a long and
continuous history of misogynismin Church history that accountsfor the tenacity
of the interiorization, among both of men and women, of the inferiority
subordination, and al other stereotyped ideas about women that contribute to
their susceptibility to victimization. As a result of this, there was a significant
gtress on vowed celibacy for both men and women. With the establishment of
monasteries,acommunal lifeof celibates under the vows of poverty, chastity and
obedience took form. In time, convent life became circumscribed by the rules
imposed by clerical authorities who are, of course, male. In the sixth century, they
prescribed the cloister of al nuns which was to be kept strictly.
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It is not only the misogynistic writings in Church history that are so
reprehensible. Thereare documented actsof viol encetoward women by the Church
through theinstrumentality of the Inquisition. Women mystics, hedlers, or women
who did not quite fit the categories allotted to them were persecuted, hunted
down, and even burned at the stake.

In 1484, the book Malleus Malificarum classified al the supposedly foul
activitiesof these 'witches The most modest estimatestatesthat about two million
women, including Joan of Arc, were killed after being tortured between the 12
and 17% centuries. Women who gave birth without screaming might have been
regarded as 'not saved' by the pangs of childbirth, which was supposed to be
retributionfor Eveés sin in "tempting" Adam. It could beinterpreted that awoman's
childbirth was aided by the Devil, thus, making her alikely candidate for awitch
hunt.

Canon Law itsalf justified wife-beating:

In the Middle Ages, the Church as well @s the state gave husbands the legd right to

inflict corpora punishment. There were laws, which specifiedin which cases of bad

conduct women could be severely beaten with awhip or astick, and in which cases

moderate chastisement was in order. Some within the Church went so far as to
demand that this bedone with dignity (TheSocid AffairsCommitteeof the Assembly

of Quebec Bishops, 1989: 31).

The Protestant Revolution, which did much to promote the role of the laity,
failed to do thesamefor women. I n fact, by restrainingdevotion to Mary and by
suppressing the convents, the Reformation removed a number of women's safety
vaves. Even Martin Luther was ambivalent about women. He failed to see the
sexism in biblical patriarchy; he still preached that the role of women was in
procreation and nurturing.

Women in Philippine Church History
Pre-Spanish Filipino society cannot be called matriarchal, but Filipino women
did enjoy equal status with men. The musjer indigena received equal inheritance;
her training was the same as her mae counterpart. The wife enjoyed the same
right as the husband in marriage, including the right to divorce. She participated
in managing the domestic economy as well as in agricultural production.
She could be a 'pact holder," which shows equality in political |eadership
opportunities. She had a pre-eminent rolein thereligiouscult, being the priestess
or babaylan who offered sacrifices in dl the important events celebrated by the
community.

In the 16™ century, Spain brought Christianity and Westerncivilization,with
its patriarchal structure, to the Philippines. The same misogynigtic trend that was
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present in the Western Church was, of course, brought to theislands, asshownin
the following instruction to parish priestsin the colony:

Woman is the most monstrous animal in the whole of nature, bad tempered, and
worse spoken. To have thisanimal in the house is asking for trouble in the way of
tattling, tale bearing, malicious gossip, and controversies, for wherever a man is, it
would seem to be impossible to have peace and quiet. However, even this might be
tolerated if it were not for the danger of unchastity. Not only should the parish
priest of Indians abstain from employing any woman in his house, but he should
not allow them to enter it, even if they are only payingacall (Casimiro Diaz, quoted
in Mary John Mananzan, 1988: 27).

The friars spared no effort in moulding Filipino women to the image and
likeness of Spanish women of the Iberian society at the time; their lifestylesdid
not differ much from those of contemplative nuns of today. Schoolsfor girlswere
established, and manuals for young girls were translated into the values, concept
and prescriptions that thefriarsingrained in young girls. The cult of the Blessed
Virgin Mary was introduced to complete their domestication (thereis, of course,
aliberating way of honouring Mary).

The product of this friar education was later personified in the sweet, shy,
docile and pious MariaClara, the heroine of José Rizal’s novel, No/i M e Tangere.
Later, during the Propaganda movement, the ifustrados who were trying to awaken
the national consciousness of the people denounced the friars exploitation of
Filipino women, and their domestication that had been effected by Spanish
religious education.

Women in the Church Today

This section will treat separately the Protestant and Catholic Churches. It will
aso discuss the matter by taking into consideration the teachings, practices,
structure and rituals of the Churches.

The Catholic Church still holds a conservative view of women. Church
teachingson family lifestill emphasize the " obey your husband dictum. It alows
only natural methods of family planning and has not lifted its ban on divorce.
Many so-called 'happy' marriagesare built on the subordination of women who
simply keep quiet "o there will be no trouble." In marital conflicts, confessors
advise a too-early reconciliation without a serious analysis of the conflict. The
wife has an almost exclusive burden of keeping the marriageintact and very often,
battered women continue staying on in marriages so as not to have a 'broken
family.'

The Catholic Church's moral theology till focuses on the 'sins of the flesh,’
with a certain bias against women as 'Eve the temptress.' It offers the model of
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Mary as Virgin-Mother, which is aimost impossible for Catholic women to
emulate. The cult of virginity that prevailsmakeswomen who losetheir virginity,
even if not through their own doing, feedl like garbage. Many prostituted women
make a plunge into prostitution because they lost their virginity either through
rape or incest. Putting up an ideal of woman as one who is self-sacrificing, long-
suffering, patient, meek, etc. is actually aconditioning of avictim consciousness
in women. It is no wonder there are so many women victims of violence.

In the liturgy, there is till a sexist tone when addressing the assembly &
‘brethren,’ praying for the salvation of 'mankind,’ and exhorting to love one's
‘fellowmen." Women are given minor roles in the liturgy, but they shoulder the
more burdensome preparations behind the scenes and the "making order" after
each celebration.

Although women are the most activein Church functionsand activities, they
aredeprived of participation in the major decision-makingprocessesand aredenied
full ministry in the Church. Celibate priests continue, in fact, to make the rules
and prescriptions governing marriageand family life. The structure ishierarchical
and clerical, and women have no part in both. There is aso the sad reality of
sexual abuse and sexud harassment of women and children within the church.
Theseissuesare not seriously confronted, and the only solution usedis the transfer
of the erring clergyman.

Thestructureof Protestant Churchesislesshierarchical than that of the Roman
Catholic Church. Bishops are elected and pastors are petitioned by parishioners.
Thereis usually anational conferencewherethelaity is representedin the decision-
making process. | n some Protestant denominations, thereis already an ordination
of women pastors and there are also women bishops. In actual church practice,
however, there is still much to be desired. | will let Protestant women speak for
themselves. Ruth Kao writes:

There is a Women's Department Secretary working in the main assembly of the

Church ... Inthelocal Church we havewomen deaconesses and for about fifty years

we have had women ministers. But therearevery few women in the decision-making

bodies of the Presbytery or the Assembly. But we are now educating ourselves to be

moreself-reliant and to encourage our women to take part in these activities (quoted

in Ranjini Rebera, 198511986: 15-16).

Saramma Jacob of the Syrian Orthodox Church of India pinpoints the
problems of women in her Church:

Women in our Church havetwo urgent problems. They are: 1) to havevoting rights
in the Church, 2) to be admitted to theological seminaries. Though women are
faithful in worship, they do not have equal rights with men in the Church. Men
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believe that they represent women aswell. Regarding entering seminaries, thereisa
belief that women do not need theology (quoted in Rebera, 198511986: 22).

Cynthia Lam, women's secretary of the Hong Kong Christian Council,
laments:

In the Church, women play atraditional role, preparing Holy Communion. Women's
opinions are not respected. They are not taken into consideration. Women are
expected to be obedient to theleaders and not to speak up. But it isthewomenwho
teach Sunday school, prepare the worship, and do home visitations. Although there
are more women than men in most congregations, there are more men than women
in decision-making bodies. So in practice the minority lead the majority (quoted in
Rebera, 198511986: 24).

We come back to the story cited at the beginning of this chapter. It is clear
why Lindaacted and decided as shedid. First of all, shewent along with the man
who seduced her because she felt “she was no longer avirgin" and will have no
future with anyone else. She had no choice but to givein to her husband every
time hewanted her, and since contraception is not allowed her, at the age of 25,
shefound hersdlf with five children she could not afford to raise. She put up with
the battering of her husband because she was made to believe that whatever
happens, she must not break up with him. She was aso conditioned to be
subservient and long-suffering. She felt it would be better to haveahusband even
if he battered her than to have no husband at al. Evenif Lindawas not areligious
woman, the factorsthat influenced her decisionsand actions stemmed from the
religious values that have become a part of the Filipino culture.

The Powe of ReigiousLanguage

When feminists insist on the use of inclusive language, some think it a trivial
concern, yet, one cannot underestimate the importance of language in the
formation of our consciousness and perspective.

Ordinary grammar rules that the words 'man’ and 'he' are generic and that
they include women. So when the priest ssys at Mass, “My dear brothers, let us
pray for the salvation of al men," women should fedl that they are included.
Psychologically, however, there is afeeling of exclusion and subordination that is
subconsciously felt by women in being thus included in a generic term. It is the
"taken from Adam's rib” feelingall over again.

More fundamental than thisis the use of 'He' for God. Everyone will agree
that God is a spirit and, therefore, has no sex or gender. Ye, when one cdlson
God, the ordinary imagethat comesto the mind of an ordinary person is that of
a mae being, most often old and with a beard. This has justified patriarchy and
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hierarchy in the Church and in society. Conversely, on€e's rel ationship with ahuman
father does colour one's perception of God — as being stern, strict, judgemental,
and waiting for us to commit sin so that we can plunge into hell, etc. That one
needs to anthropomorphi ze when speaking about God is understandabl e because
we have to talk to human beings, but then the anthropomorphism of God must
be the complete human experience, and malenessor fatherhood is just one aspect
of being human. To completely exclude femalenessor motherhood when talking
about God is to be inadequate and give a very falseimage of God.

Asaresult of woman's immersion in male names and imagesof God, she has
been excluded from the divine. God and Mankind are male. Therefore, men are
considered representative of a full and complete humanity; their experience is
normative, while a woman's is peripheral. From this immersion in male names
and imagesof God, the girl-child becomes convinced that masculine qualities are
more valuable than feminine ones. She develops a deep sense of inferiority and
feds second-rate. The images of saviour are male and, therefore, the girl-child
becomes convinced of her inability to save herself and of her need of a male
saviour (Prince Charming in fairy tales). When the girl-child becomesawoman
conditioned to think that God is male and men are his representatives, she is
conditioned:

e todefer to men in work situations;

* to censor herself so husbands and lovers will not be threatened by her;

* to put first and foremost a man's needs and subordinate her own;

e toset asideher ownlifeto servemen and consider it her duty to meet all their
needs — sexual, emotional and physical;

e to consider men's interests more important than hers — their conversations,
careersand decisions carry more weight than hers;

* to become dependent due to her sense of inferiority and become convinced
that she isincapable of taking care of herself.

Effortsat Renewal: The Feminist Theology of Liberation

It isnot enough to analyze thesituation of women in the Churches or to pinpoint
therootsofwomen's oppressionin religion. It isimperative that out of thisanalysis,
efforts must be exerted to remedy the situation through participation in
women's movements. Women trained in theology must also rethink the
discipline itself and bring about a transformation within the Churches; hence,
the feminist theology of liberation. Ruether delineates the critical principles of
such a theology:
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The critical principle of feminist theology is the promotion of the full humanity of
women: whatever denies, diminishes, distorts the full humanity of women, and is,
therefore, appraised as not redemptive. Theologically speaking, whatever diminishes
or denies the full humanity of woman must be presumed not to reflect the divine or
an authentic relation to the divine nor to reflect the authentic nature of things, nor
to bethe message or work of an authentic redeemer or the community of redemption.
This negative principle also implies the positive principle: What does promote the
full humanity of women isof the Holy, it does reflect true relation to the divine, itis
the true nature of the thing, the authentic message of redemption, and the mission
of redemptive community (Ruether, 1983: 48).

The agenda of renewal must include all aspects of theology: from the

reinterpretation of scripturesto the historical -critical reflection of Church doctrine
from the woman's point of view; to the rediscovery of the great women in Church
history; and to thefundamental questioning of the Church's hierarchical structure,
its constricting prescriptions, itsdiscriminatory practices, and the sexist language
of itsliturgy. Thiswill lead to the stripping away of women's false consciousness,
freeing them to discover themselves and their potential.

Thistheology from the perspectiveof women hasaso developed aspirituality

that women have to develop in order to arrive at their full humanity. The
characteristics of this emerging women spirituality are:

1

Itisself-affirming. |n contrast to the self-denying characteristicsof traditional
spirituality, the emerging spirituality enableswomen to affirm themselves, to
value their strengths, to nourish their self-esteem, and to strive for self-
fulfilment as the only genuine basis for helping others. They exorcize
themselves of usdess guilt-feelingsand allow themselves to bloom.

It is empowering. Women have redlized that there is within them awellspring
of limitlesspossibilitiesof growth and development, an inner source of power
and strength that goes beyond their wildest dreams. Realization of their
situation and renewed self-esteem have made them tap this inner source,
making them rise up from their status as victims not only to the status of
survivors, but to that of agents of change capable of empowering others to
bring about societal changes toward a more humane world.

It isintegral. Women living this spirituality transcend the dichotomies and
dualisms of the more traditional form of patriarchal spirituality. Matter and
spirit, sacred and profane, contemplation and action are necessary elements
of life. Women flow with their positiveand negative experiences, living life to
the full and with vibrant intensity.

It is liberating. Having gained self-knowledge and acceptance, women
experiencean inner liberation especially from fear, guilt and idols, and from
bitternessand resentment. Not that they do not fed fear, but they havelearned
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to distinguish between substantiated and unsubstantiated fear and to act in
spiteof justified fear. They havetranscended neurotic guilt and self-flagellation
every time anything untoward happens to them or to their families. They
have been freed from the shackles of peopl€e's opinions — of people they have
been endaved to in the past from too much love, and of critical people who
have paralyzed them into inaction. Having experienced and not denying
feelings of bitterness and resentment, they have opted to eliminate these
poisonous emotionsfrom their heartsto set themselvesfreefor creativeactions.

5. Itiscontemplative. \Women seetheimportanceof moments of silence, reflection
and contemplation to give themselvesa better perspective, a certain distance
to evaluatewhat is happening, to keep in touch with their inner source of life,
and to retain their sense of humour amidst difficulties, thus, acquiring an
attitude of ‘committed carefreeness.’

6. Itishealing. Women who try to live this way are healed from their psychic
wounds. Having gotten in touch with themselves and having gained
self-esteem, women transcend their traumas, regaining their spiritual health
and vigour. And because of the integrality of matter and spirit, they find that
even their physical ailments are aleviated. Like wounded healers, they are
able to, likewise, heal others with compassion and empathy.

7. ltiseadely. It is a spirituality that is exuberant rather than austere, active
rather than passive, joyful rather than mournful. It feastsmorethanitfasts. It
is not cold asceticism but a glorious celebration of life. It does not remain
with thesadnessof Good Friday, but goeson to the triumph of Easter Sunday.

8. Itisa continuowprocess. It is not achieved once and for al. It is not even a
smooth progressivegrowth. It hasits peaksand abysses. It has its agoniesand
ecstasies. It can retrogress, but it can also enjoy quantum leaps. It is open to
great possibilities of life and freedom and, therefore, to more and more
opportunities to be truly, intensely, and wholly dive.

This emerging women spiritualiry can be summarized in a phrase: it is a
passonateand compassionate spirituality.

Conclusion: A Call to Solidarity

In thissymposium, | havetried to sharewith women theologians of other religious
traditions about our efforts in the Catholic Church to ensure that religion
contributesto theupliftment of women, and not to their continued subordination.
Aswe have seen, there are both liberating and oppressivefactorsin all religions. |
think the task is to deconstruct those that rationalize and justify the continued
oppression or subservience of women, and to emphasize those that contribute to
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awoman'sfull humanity. | would liketo work hand in hand with women in other
religioustraditions to manifest this.
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Women and I nterfaith Dialoguein Indonesa:

Where were the Women?
Lies Marcoes-Natsir

An Expected Surprise

he downfall of Suharto in May 1998 gave rise to the theoretical prediction

that Indonesia would be facing an unstable period of transition. The mass
media frequently presented interviews with various influential political, social
and economic experts, particularly after theviolent outbreaksthat shook the nation
in 1998. Notwithstanding their different backgrounds, the various experts
predicted almost unanimously that Indonesiawould see many more outbreaks of
violenceresulting from the government's lack of authority and loss of legitimacy.
At the same time, it was said that numerous locally or regionally organized civil
initiatives would develop, some of which hoped to achieve nothing less than a
compl ete takeover of power and authority (see Emmerson, 2001).

Paradoxically, within thelndonesian religious context, this period of transition
gave rise to two different types of development. On the one hand, the country
faced socia anarchy and the development of religious conflict, mainly as aresult
of the state's compl ete loss of power. The legal system, having lost its authority,
was consi deredineffectiveand plagued by corruption and mismanagement, which
resulted in questions about the system itself; whether it wasfair and transparent,
or conduciveto astrong sense of lawlessness. Thishasgiven riseto strong feelings
of suspicion and distrust among the various religious groups, particularly, with
regard to the more expansivereligious projectsand missions, together with some
of the repressve measures taken by the government.

Until the 1980s, 1slamic groups and organizations in Indonesia experienced
an unfavourable political climate. This was mostly a reaction to fears that they
would try to establish an Islamic state. On the other hand, the government's
measuresof repressionwere imposed also asareaction to variousviolent incidents,
revoltseven, that occurred under the"legitimizing" banner of ISamin the 1970s,
1980s and 1990s. The most infamousincident was, perhaps, the uprising of D1/
TI11; someof thelesswell-known incidents include the violence in Tanjung Priok
(and the death of Ammir Bikky in 1984), theWarsidi affairin Lampungin 1993,
and the Haur Koneng affair in West Java in 1995. All of these cases, however,
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should be investigated further since many believe they were provoked by pro-
government elements in an effort to provide an excuse for the continuous
employment of excessive government control over the Islamic organizations.

Yet in the 1990s, the political climate changed and government policieswere
directed at befriending supporting and seeking cooperation with some of the
Islamic groupsand organizations.Thismove, in turn, cameto bestrongly resented
by many who felt that these groups were then receiving too much government
support.

On the other hand, the recent period of transition has also provided many
more possibilies to develop locally organized initiatives. These can, first of all,
formulate more suitable socia structures and, second, put the ideasfor genuine
and fair social change into practice, hence, leading to civil action in order to
attain these aims. These initiatives are not only possible as a result of the
aforementioned loss of power (and, hence, control) by the state, but also aim at
fulfilling local/regional needs that are no longer dictated by the interests of the
state, as has been the case for such along time.

This chapter will describetheinitiativesof some of thesegroups— i nparticular,
the peace-seeking efforts of women with different religious backgrounds - as part
of the process of developing and establishing a civil society. Paradoxically, the
effortsdisplayed by women - in this case, concerning the peace-seeking process—
are extremely significant but receivevery little public attention.'

Regional Violence and the Women's M ovement

The aforementioned theoretical predictions have, at least partially, come true.
Religious conflict has sprung up in a number of regions, like Ambon (in the
Moluccas) and Poso (in Central Sulawesi).This usually involves the burning down
of places ofworship, both churches(of al Christian denominations) and mosques.
Ethnic conflicts, too, have erupted and are often rooted in socia and religious
differences, like in Sampit (Kalimantan). Extremely violent incidents, including
the burning down of places of worship and subsequent looting and plundering,
have taken place in Situbondo (in East Javain 1995). A quarrel over aseemingly
insignificant issue— in this case, a parking space — between parking attendantsin
Ketapang (Jakarta) in 1996 evolved into the burning down of aProtestant church
and an educational centre. Bombshave exploded at both the Istigla M osgque and
the Catholic cathedral in Jakartain 1997, and many other incidents have also
occurred.

Ye, on adifferent level, there are the initiatives of concerned citizens and
civil society, which hope to attain some form of communication and, eventually,
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peace. | n some cases, thisisdone by directly interfering with government policies,
asin the case of the Malino-2 peacetalksin Malino, Sulawesi, in 2002. In other
cases, peace initiatives are taken by the former victims of the violence, in
cooperation with other concerned civilians and civil organizations that set up
forums, discussion groups and other forms of direct communication in order to
put an end to the violence in the region. An example of this is Forum Indonesia
Damai, which was established in 2000 one day after the bombing of the Catholic
cathedral and one day before the celebrations at the end of the fasting month,
Idul Fitri?

Various observers have aptly noticed the fragmentation of the women's
movement during this reformation period. Many different issues are being
addressed by amyriad of different women's groups and organizations, somelocally
active, and otherswith amore national scopeand interest. These differencesmake
it complicated to find acommon basisthat might serve as atheoretical framework
for defining the form/structure and model of the women's movement. The same
assumption might underlie the women's effortsin the peace-seeking process, for
there are so many different, seemingly unrelated and invisible initiatives being
developed. In fact, the issues and activities of the women's movement that have
developed during this reformation period, which do not explicitly centre around
women's issues, are perhaps as fragmented. This can be seen from their relative
"invisibility" and place within/as part of the general political movement.

Thus, student activistsare organized in Badan Eksekutif Mahasiswa (Students
ExecutiveBody/BEM) and certain NGOs like Forum Koza (City Forum/ForKot),
and these organizations are often mentioned as having contributed heavily to
Suharto's downfall and the subsequent disposing of theformer Orde Baru (New
Order) government. Hardly anyone, however, acknowledges the role of women,
who wereegually involved in bringing down theformer Suharto regime. Women,
organized in NGOslike Suara Ibu Peduli (TheVoice of Concerned Mothers/SIP)
led by KarlinaLeksono Supeli, organized rallies protesting against the high prices
of daily goods, although the SIP is usually mentioned in connectionwith charity,
where one of their projects was the distribution of cheap milk and food parcels
(of rice) to demonstrating students. Some writers involved in the women's
movement have tried to provideatheoretical background to thesewomen's political
rolesand the relevance of their actions — the story "behind therice parcels’ so to
speak — among them Gadis Arivia (Jurnal Perempuan, 1999), Melani Budianta
(to be published), and Maria Hartiningsih (Swara-Kompas, 2002) (see Budianta,
forthcoming).

Therelevant "invisibility" of the role of women in theoverthrow of the Suharto
regime and in the peace-seeking process during this period of social and political



Women and Interfaith Dialogue in Indonesia 125

reformation is, as | seit, the result of two different patterns. First, the women's
involvement in the peace-seeking process is regarded as a non-political, thus
humanitarian, effort. Second, it takesplaceon an informal level, becausewomen's
activitiesare often seen as taking place at adomestic level. Third, many of their
activities take placewithout any governmentinterference. Thisisin strong contrast
to someof the other activitiesin the peace process. The documentation of history
usually describestheformal activities (of committees, meetings, tregties) that take
place in the public sphere and are covered by the media; this often involves
interference by the government, formal organizationsand powerful leaders (that
is, public figures, government members and opposition leaders).

Infact, one of the ol dest theoretical frameworksfor describingwomen's roles,
lives and activities is the well-documented binary division between the private
and the public spheres, wherewomen are supposed to be moreactivein the private
sphere (of home, family, children), while men are supposed to be involvedin the
public sphere, including decision-making processes, careers and the like. Mary
Wollstonecraft (1759-1797) was oneof thefirst feminist thinkerswho formulated
the way in which women are "domesticated" and raised to be kept inside the
house(hold). Shedescribesthisasaresult of thedivision of labour and thedivision
within thework spherethat she saw occurring on amassvescaein the early years
of the capitalist-industrialist mode of production (Wollstonecraft, 179211975).

Indonesia: A Multiethnic Country with Many Different Cultures and
Religions

Oncewe redlizethat Indonesiais a country made up of more than 17,500 larger
and smaller islands scattered over 3,200 miles of ocean, it is easy to understand
the enormous variety of cultures, ethnic groups, languagesand religionsit hosts.
It has over 210 million inhabitants, the majority being Muslim. One should not,
however, cdl Indonesiaan Islamic state or nation, because there are at least four
officialy recognized religious denominations (and many others that are often
ethnically and localy organized, ranging from animism to different variationsof
Islamic thought and practice). Based on archaeological findings and literary
references, it has been established that Hinduism spread al over these isands
until the 14™ century. Now, only two per cent of Indonesia's i nhabitants consider
themselves Hindus, and the magjority of thisgroup islimited to theisland of Bdi
and some remote areas in East Java (notably, the mountai nous Tengger region).
Christians, be they Protestantsor Roman Catholics, make up about eight per
cent of Indonesids inhabitants. Most Protestants can be found on the large but
sparsely populated island of Papuain North Sulawesi and North Sumatra (which



126 Lies Marcoes-Natsir

borders directly on the Idamic province of Aceh, in Sumatrals most northern
part), in the central and southeastern parts of the Moluccas, and on the island of
Timor. Most Catholics can be found in the eastern parts of Indonesia, notably
the idand of Flores, the Ke Idlands (which are part of the Moluccas) and Java,
particularly, Central Java. Budhism and Taocism, or Kong Hu Cu, are aso
recognized as major denominations and are mostly practised by the country's
Chinese minority, who livein thelarger citiesand in someregionsof Kalimantan.

From an ethnic point of view, one could say that thereare about 300 different
ethnic groups. Of these, the Javanese, including the West Javanese or Sundanese
and East Javanese or Madurese, each with their own language, is thelargest group.
They make up about half the country's population. Other influential ethnic groups
include the Malays, whose own language, Maay, developed into what is now
known as Indonesian. There are dso the Bainese, the Bataks, Minangs and
Acehnesein Sumatra; the Dayaks and Banjarese in Kalimantan; the Dani in Papua;
and the Makasarese, Toraja and sea-faring Buginese in Sulawesi.

Unity under Pressure

It was not until the 1970s that massive, violent and extensively covered ethnic
and religious conflictswere often heard of in Indonesia. The most infamous ones
were the sometimesviolent racial conflicts between Indonesians and Chinese. In
thelate 1970s and early 1980s, therewerea number of these conflictsin thecities
of Tasikmalaya, Solo, Pekalongan, Medan, and in South Sulawesi. In 1974 in
Jakarta, violent anti-Chinese demonstrations erupted and went out of control,
resulting in what is now known as the Malari affair. Students and other activists
protested against the domination of foreign capital, notably from the Japanese.
Other violent anti-Chinese incidents occurred in Sukabumi in 1963, not long
before the establishment of Suharto's military-led Orde Baru regime. According
to leading, originally Dutch theologian Steenbrink, who has worked for many
yearsat an Indonesian Islamic university, a very serious outbreak of anti-Chinese
violence occurred in the late 1940s during the struggle for independence in
Tangerang (near Jakarta). At least 653 people of Chinese descent were killed,
including 136 women and 36 children (see Widjaya, 2002). Since most Chinese
are non-Muslims, anti-Chinese sentiments could probably belabelled ashavinga
religious basis; yet, it is generally acknowledged that underlying the violence,
there are strong feelings of social envy fueled by and based on economic
considerations.

The apparent lack of religious conflict during the first decades of Suharto's
New Order regime has impressed many observers, who have generally labelled
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this as an enormously positiveachievement. T he country has, subsequently, been
characterized as asuccessful example of religious pluralism (Bush, 2000: 199). It
has dlicited the following comment from Steenbrink:

For the past 45 years there has been an unprecedented religious tolerance, almost
without any serious conflict. This is considered to be an enormous achievement,

and an unthinkable development anywheredse (Steenbrink, 1995: 217).

According to Soetrisno (editor of Meretas Horison Dialog), many Indonesian
religious leaders have regarded this harmony as the result of the successful
implementation of Indonesias state ideology known as Pancasila, particularly,
the principle of “unity in diversity” or Bhineka Tunggal Ika.® In another part of his
article, Steenbrink admits that in many instances where religious leaders have
been engaged in interreligious dialogue, the inspiration for this was/is not so
much from searching for waysof understanding one another'stheol ogical principles
and addressing pressing social problems but is rather a reaction to the idea of
mutual respect and carein not treading on the other's turf.

I'n order to successfully achieve the aims of national development, the leaders
of Suharto's New Order government implemented and maintained strict means
of control over society, including control on relationsbetween the variousreligious
denominations. It is clear that the government feared that the multicultural
character of the country would and could potentially fuel conflicts. A strict policy
known asSARA (an Indonesian abbreviationfor ethnicity [suku], religion [agama],
race [ras), and socidl strata/group [antar golongan]) wasimplemented. This provided
amuch feared and abused | egitimation for strict measuresof control and separation
for al groups in society. T he obvious differences between the various groups were
impossible to discuss openly, and possible moments for dialogue were stifled in
internal discussions. As a result, there developed a complex of extremely biased
minsunderstandings, based on hearsay and provocation. All over Indonesia, we
were forced to hide our curiosity about others and about the many elementsin
our own cultural, or rather, subcultural identity; instead, wewere presented with
an extremely one-sided view of national unity as issued by the state. To make
things worse, this view was unknowingly supported by the favourable comments
of foreign researchers.

During the same period, Indonesian religious organizations, in particular,
Islamic ones, experiencedacompl ete depoliticization. Political organizationswere
restricted from having a religious basis, and vice versa. Islamic political parties
could not expressany religiousviewsin the political arenaand, for instance, the
useof religioussymbolswas banned absolutely. Thisled the eminent Dutch social
scientist, Wertheim (as paraphrased by Steenbrink, 1995: 212), to say that
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Just like in the colonial era, the government did not allow the Islamic parties to be
very visible or active in the political arena, restricting themselves instead to purely
religious affairs...

In thesame period, many Muslimsbdieved that Suharto was on better terms,
both economically and palitically, with the non-Muslim Chinese businessmen
rather than with the Muslims. They a so suspected that Suharto, at the expense of
and contrary to the Islamic parties, allowed the non-lIslamic groups to spread
their religion. This belief was fuelled by the construction of many Christian
churches, which was seen as proof of a process of " Christianization.” The Islamic
groups reacted by disallowing mixed marriages (that is, between partners with
different religious backgrounds)from taking place. Therewas also astrong reaction
towards the overwhelming majority of Muslims in state institutions and the
bureaucracy. Some Islamic groups believed that the government tried to createin
East Timor a place designated for Christians only, even though the Timorese
formerly adhered only to their own, local belief system.

Thissituation, however, seemed to turn around completely when the national
development policies - as implemented by the successive Suharto-led cabinets —
started to receive criticism, particularly, in view of the corruption and nepotism
that characterized many of the New Order development schemes. Strangely
enough, and cleverly so, Suharto reacted to the criticism not so much by trying to
improve the situation, but by drawing nearer to the various Islamic groups,
particularly, Islamic businessmen. As leader of the nation, he (and the members
of the government) began to accommodate the interests of the Islamic groups.
Suharto even went so far as to bring his family to Mecca, followed by regular
public expression of their adherenceto Islam. Various|slamicgroups, such as the
Islamic intellectuals united in ICMI (Association of Indonesian Islamic
Intellectuals), obtained direct funding. M any | slamic newsgroups, magazinesand
other publications a so started to appear, and funding was made readily available
for the construction of many mosques.

Besides NVuzulul Qur'an at the Presidential palace, and Isra Mi'raj and Maulid
Nabi at the grand, national Istiglal Mosgue, other Islamic holidaysand religious
festivities began to be publicly celebrated. Foreign guests and dignitaries from
befriended | slamiccountrieswereinvited to attend other festive or official Islamic
events, such as the celebration of Idul Fitri (at the end of the fasting month or
Ramadan). Suharto himself led the ceremonies, playing the great bedug (religious
drum in front of the mosque) and reciting the zzkbir (laudation that " God is
great") in public at the national square in the capital. Previoudy, such actions
were unthinkable.
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Suharto's closer association to the |slamic groupsin society evoked a particul ar
reaction by and in the country's bureaucraticinstitutions. From then on, aperson's
religious background became a means to measure eligibility for public office,
with Muslims being favoured (somewhat | ater, ethnic background becameafactor
aswell). Thiswas bound to be problematic; outside Java, in particular, a position
in the bureaucracy was the only means to obtain some form of economic and
political power and influence. As a result, a fierce and humiliating scramble for
positions within the bureaucracy began.

A well-known Indonesian Muslim scholar gave a lecture in Amsterdam (in
1999) and, upon finishing his lecture, commented on this phenomenon. He
admitted that friends and colleaguesfrom an Islamic student organization used
to triumphantly report that they managed to obtain important positionsin the
bureaucracy, successfully ousting the non-Muslims who had formerly occupied
these positions. Usingwordplay, they called the non-Muslims " Palangists,” which
referred to the word Phalangist (Middle Eastern Islamic extremists) and to the
Indonesian palang, meaning (Christian) cross. Sincethis particular event happened
in a predominantly Protestant region, the researcher could only express his
disagreement, being awarethat in the long-run, thiswould certainly fuel possible
conflict; yet, he felt powerless to change hisformer friends' attitudes.*

Subsequently, it was the state — in this case, Suharto — that became the only
party that defined the relationship between the state and religion. Thiswas the
casewhen relations between the stateand |slamic groupswere closeor, conversely,
distant. This policy of "push and pull" was implemented by the Department of
Religious Affairs, which also wholly controlled the (non)development of any
meaningful religiousdialogue among thevariousreligiousgroups. Under the New
Order, each time an initiative for an interreligious dialogue was formulated by
any one of Indonesids religious groups, the directorate for Social and Political
Affairsin the Department of Internal Affairswould interfere. Approval from this
department had to be given before such meetings could be organized.

Suharto, however, was aware of the potential for interreligious conflict. This
was why he wished to be seen as supporting progranmes for the development of
interreligious dialogue. According to Steenbrink (1995: 212), the first formal
initiativefor such ameeting, known as " Interreligious Consultation,” was held in
1976, shortly after violent anti-religious incidents occurred in South Kalimantan.
One of the outcomes was that the representatives of all the major religious
denominations, particularly Islamic and Protestant ones, were told to minimize
efforts at spreading their religions. This decision later received a legd basis by
means of an official policy decision,” which was subsequently supported by three
State Ministers, namely the Minister for Religion (Agama), Internal Affairs (Dalam
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Negeri), and Education and Culture (Mendikbud).® |n short, the articlestatesthat
missionary endeavours were only permitted in areas where the inhabitants "do
not have" or "do not yet have" any religion.

Another initiative was the formation in 1980 of the "Placefor Interreligious
Discussion," aforum to stimulate interreligiousconsultation. Ye, from the start,
it was clear that thisforum served the interests of the government, and not of the
religious groups. This, and a number of other so-called projects to "harmonize
relations," was the Department of Religion's contribution to government efforts
in seeking enough popular support for its national development schemes.

The recent publication, Catatan dari Empar Daerah (Notes from Four
Regions), mentions that this forum did not serve the purpose of exploring or
creating possibilities for more intimate relations between the various religious
groups, whether from a theological or any other point of view (MADIA, 2002:
33).0n the part of the Ministry of Religion, theredid not seem to be any interest
in advocating or supporting effortsto better interreligiousunderstanding. Thisis
not to say, however, that some of the other initiatives developed in this period
were not important. Some of the more genuine efforts that did touch upon
theological matters, in fact, occurred under the auspicesof the Ministry of Religion,
particularly in the 1970s, and led by Mukti Ali.

Another initiative undertaken by the Ministry was the organization of local
meetings for youth and students. In the Ciawai area (near Bogor, West Java),
some 30 university students were involved in these meetings. They consisted of
Catholics, Muslimsand Protestants. Besides having regular discussions, thisgroup
asoorganized anumber of socid activities. Informally, thisgroup became known
asthe Ciawai group. It remainsafact, substantiated by information in the MADIA
team's publication (2002), that most other religious meetings held under the
auspices of the Ministry of Religion served the sole purpose of discussingsocid
and other problemsencountered by the government. To the Ministry of Religion,
the terms"meetings,” "discussions," "forum," and "formal and informal talks” all
meant the same thing. None of these, it must be admitted, seemed to be aimed at
providing conducive conditions for the development of a meaningful form of
interreligious dialogue.

Women and Interfaith Dialogue

Based on thisoutline, weshould ask oursel veswhere the women werewhilethese
New Order dia ogues were being organized. Part of the answer may befound in
theform theseeffortstook. These effortswere held in public (the public sphereis
not easily accessibleto women), organized for religiousleaders (who are mostly
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men), and were of a highly political/politicized nature. Not many women were
considered or would consider themselves comfortable enough to voice their
opinions in such aformat.

Thewomen who are known to have been engaged in efforts at interreligious
dialogueinclude Ibu Gedong Oka (who comesfrom aHindu-Bali background);
Musda Mulia, Sinta Nuriyah and Farha Ciciek (al active in Islam); Marianne
Kattopo, Sylvana, Lies Marantika and Elga Sarapung (Protestants); Nunuk P.
Murniati (awell-known Catholic activist); and Parwati Supangkat (whoisfrom a
Budhist background). For the past 10 years, most of these women have preferred
towork through women's NGOs or religiouswomen's organi zations, and most of
their activities centre on seminars, workshops and other forms of (in)formal
meetings, most of which have been organized under the auspicesof the National
Commission on Women's Rights (KOMNAS Perempuan).

While the one-sided, state-sponsored dial ogues organized by the Ministry of
Religion took place, severd other more genuineforumsfor interreligiousdialogue
appeared. These were held without state intervention and were aimed at the
development of interreligious understanding and tolerance. Some of these
subsequently developed into more formal organizationsor NGOs, two of which
are DIAN/Interfidei and MADIA.

DIAN/Interfidei wes established in Yogyakarta in 1992 by Th. Sumarthana,
a Protestant, with Farid Wagjidi, Khairus Salim and Ahmad Suaedy (who are
Muslims), and St. Sunardi (a Catholic). Thewomen involved in thisorganization
are Farha Ciciek (Muslim) and Elga Sarapung (Protestant), and they have dl
successfully introduced women's issues and religion. The latter two have dso
published anumber of books based on meetings, workshopsand discussionsheld
by their organization.’”

In Jakarta, too, two different organi zationsdevel oped long beforethe general
public began to understand the need for interreligiousdia ogueand understanding.
These are MADIA and Paramadina. The latter is headed by Islamic leader
Nurcholish Majid, who has been actively involved in holding religious courses.
These courses are not only attended by Muslims, but have attracted others who
fedl that there should be more efforts at creating agenuine understanding among
the various religious denominations, particularly at a grassroots level in society.
They are worried, for instance, about a recent religious decree (fztwa) by the
Indonesian National Council of Isamic Religious Leaders (MUI) that forbids
Muslimsto exchangegreetingswith Catholicsand Protestants during Christmas.
This denies the redlity of a plural society, and defies feelings of mutual respect
that are necessary for living side by side in an often overcrowded metropolitan
environment. Some also feared that thefatwa might be interpreted as a religious
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doctrine. In trying to come to terms with this, various meetings took place. These
subsequently developed into a more formal organization, known es MADIA
(Masyarakat Dialog Antar Agama) formed in Jakartain 1994. Headed by Amanda
Soeharnoko — who was also involved in setting up MADIA - the organization
includes representatives from various religious groups, such as Budi Munawar
Rahman, Djohan Effendi, Ulil Abshar Abdalla and the author (who are all
Muslims); Sutrisno, Lies Marantika, Sylvana and Martin Sinaga (all Protestants);
Romo Ismartono and Romo Muji Sutrisno (whoare Catholics); and many others.

One characteristic that unites these organizationsisthefact that they function
without government interference, and without guidance from any government
institution. The discussions held by these organizations are far from formal, and
are based on awillingnessand readiness to acknowledge mutual differencesand
open up to “the other."” Thisis not done as a means of polite conversation, but is
based on religious (and, therefore, subjective) experiences.

Theideato includewomen's experiencesasabasisfor dialogue did not develop
until the government's efforts at organizing "dialogues’ finally ground to an
inevitable halt. It was, however, the celebration of I nternational Women's Day on
8 March 1998 that became the most important event in bringing women's
experiencesto the forefront of the dramatic developments that were taking place
in Indonesia at that time.

On that day, a women's group known as Seruni (an abbreviation of Seruan
Perempuan Antar Iman) or "the cal of women from different faiths" organized a
remarkable meeting in one of Jakarta's Catholic schools, Kanisius. Headed by
representatives from various religious backgrounds, the hundreds of men and
women assembled were asked to join in aunique prayer session. The atmosphere
was solemn and respectful. The most impressive moment came during what has
now become known as "the women's prayer," in which certain leading women
personalities are presented, each from a different religious context but united in
their efforts at attaining peace and understanding. The prayer referred to Asiah,
who was married to Lord Firaun, but dared to face him in battle; to Mary, who
gave birth to Jesus, the bringer of love and peaceto mankind; to Y asodara, Prince
Siddharta's wife, who supported hisdecision to follow the path of enlightenment;
and to Fatimah, the Prophet's daughter, whose finger was bitten by her child
when she took aseed of wheat out of itsmouth that was not meant for it. According
to thewell-known Indonesian academician Melani Budianta, thisWomen's Prayer
isread at virtually every event where women gather (Budianta, undated: 15-16)."

The political situation at the time was very tense. A few days before Seruni's
prayer session, two renowned women activists, Karlina Leksono Supeli and Gadis
Arivia— who worked together in the women's group Suara Ibu Peduli (SIP),and
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who actively supported the student demonstrations against the government —
were arrested. They were part of agroup rallying against the government's price
hikes at the famous roundabout in front of Hotel Indonesia (Bundaran Hotel

Indonesiaor HI) in Jakarta. One of the oustanding features of this raly was the
unanimous anger of the women, al of whom were from different religious
backgrounds. One of the newspaper photographstaken of thisrally and transmitted
all over the world showswomen wearingthe Islamic veil (jilbab) side by sidewith
Catholic nunsin their habits,and al of them wereexpressingtheir genuineconcern
for the future of the people and the nation. They distributed their concerns, quite
literally, to the public by handing out flowers tied to a small parcel containing
some powdered milk and a printed card. Followingthe arrest of the two activists,
similar rallies took place in other areas, such as Yogyakarta, Solo, Semarang,

Surabaya (Central/East Java), the island of Lombok and Medan (Sumatra).

The rdly at Hotel Indonesia’s roundabout continued until thefall of Suharto
and his successor, Habibie. The ralieswere usually held every Friday, and gained
momentum whenever interreligious violence, conflict and murders occurred in
Ambon. At the time, Ambon experienced the most serious outbreaks of
interreligiousviolencethat had occurredin Indonesiafor along time. Theralying
women were subsequently known as "Kelompok Perempuan untuk Seruan
Perdamaian” or "Women's Pressure Group for Peace.”

Outside Jakarta — particularly in the areas where people were fighting,
murdering, raping and mutilating one another in the name of religion — it was,
obviously, not as easy to organize such massivegatherings. T he state seemed inert
and powerless, and it was reported that it was, in fact, a party to the atrocities. It
did become clear, although in aterrible manner, that the interreligious meetings
previoudly conducted by men had been unsuccessful. The violence in Ambon
and the Moluccaswere proof that interreligiousdialogue, reportedly initiated by
the state, had never taken place.

In thissituation, without any hope of adialoguetaking place, many different
women's groups began their activitieswith very ssimple means. 'They started, for
instance, by exchanginggoodsand daily products like oil and foodstuff. Without
intervention, notably the state's, they discussed with one another the need for
creating a sense of togetherness and unity in order to end the conflicts. They
presented theaim of searchingfor solutionsto theviolencethrough variousforums.
One of the most well-known of these was the Ambonese Gerakan Perempuan
Peduli (Movement of Concerned Women). The membersof thisgroup persuaded
other women to influence and pressure their husbands, brothers, male rdatives
and the idand's youth to see the futility of the violence directed at one another.
This movement later came to be known &s Pita H7jau (Green Ribbon). Some of
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the activists united in this group include Lala Suad (Muslim), Sister Brigitta
(Cathoalic), Margareta Hendrik (aProtestant priest) and Sartje Puasa Popoeling.
Other women's initiatives at attaining peace were aso presented through a
number of different forums. One of these is the "Forum Dialog Tokoh Agama
Perempuan,” organized by the ICRP (Indonesian Conference on Religion and
Peace) in Jakartaon 25-27 May 2001. In thisforum, it was made clear that the
violencein Ambon was not yet over, and that the end of thefighting, looting and
other atrocities was merely the result of a tentative ceasefire. It also became clear
that these women acknowledged the need for genuine and open dialogue. Their
experience counts as aworthwhile and legitimate basisfor further action.

Conclusion

Thedevelopment of meaningful interreligiousdia oguehas certainly been inspired
by women's actions, and is now generally being supported by many — men and
women alike. Ye, the situation remains very problematic. There is very little
reliable information, there are not enough witnesseswho dare to come forward,
thereislimited time, and acrippled, corrupt legidativesystem. At the sametime,
the tradition of conductingdialogue, esis being done by the variouswomen's and
other groups, is not yet part of mainstream political life. Many would say that
when women dare to expresstheir disagreement with certain decisions, it is""too
emotional." Thiswasfelt, for instance, when a prayer was read and the textswere
read by persons from different religious backgrounds, even though thisin itself
points to the true meaning of the word "dialogue'! In a true dialogue, religious
principles are questioned, and religious (re)interpretations are presented together
with possiblesolutions with areligiousbasis.

In addition, it must be said that not al women dare to, or are able to open
themselves up to conduct atrue, meaningful dialogue — and the same can be said
for men. I n particular, Muslim women's groups are often seen as being intol erant,
but this may be seen as a mere result of women's subordinate position within
most | slamic organizations; they arethe victimsof their organization's patriarchal
and pyramidal set-up and attitudes. Besides, the whole issue of interreligious
dialogue had, previously, aways been a matter of their leaders (that is, men's)
programmes. Second, in being a mgjority in Indonesia, the men find it hard to
engagein any kind of dialogue, for thereis no tradition of listeningto aminority.
Certainly, thiselement, too, needsto be further explored, and might become one
more issue in women's efforts at devel oping dialogue.
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Notes
1. Seg, for instance, MeretasHorison Didog: Catatan dari Empat Daerab. Madia/ISAl/The Asa
Foundation, 2000.

2. Some of its members include well-known leaders and activists like Saparinah Sadli (National
Committee on Human Rights/Komnas HAM),the journalist Goenawan Mohammad, Mayling
Ocy-Gardiner (activist from one of the well-known NGOs in Indonesia), Hidayat Nur Wahid
(politician from Justice Party/ Partai Keadilan), Mari Muhammad, Imam B. Prasojoand others.

. Interview on 29 August 2002.

. The author wishes, for the time being, not to reved the researcher's identity.

Pedoman Penyiaran Agama, Ministry of Religion, No. 70/1978.

KB (Surat Keputusan Bersama), No. 1/79.

For instance, Perempuan Di Tengah Arus Gelombang by Dian/Interfidei in 1995.

. The author wrote the Women's Prayer.
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Appendix

TheWaomen's I nterfaith Prayer
Lies Marcoes-Natsir
(Translated by Melani Budianta)

Truly it is men and women who bow down,
men and women who are obedient,

men and women who are faithful,

men and women who are patient,

men and women who are pious,

men and women who are full of charity,

men and women who fast (show chastity),
men and women who respect dignity,

men and women who dways remember God,
for them God givesHis mercy and His everlasting Grace.
(Q.S. Al Azhab: 35)

O God, who created Eve,

grant us, the women of this country
Eves stoical strength

to give birth to humane civilization
through her sufferingin childbirth.

O God, who created Hagar and Sarah,

grant us, the women of this country

their perseverance,

with which they can strengthen Abraham's spirit
to lead his people

upon the road of salvation.

O God, who created Asiah, the pharaoh's wife,

grant us, the women of this country

Asiah’s strength to fight tyranny,

even when the enemy she fought was her own husband.

O God, who created Masyithah, the pharaoh's servant,
grant us, the women of this country
Masyithah'sfaith,
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when she had to fight the King of her country,
who was greedy and who idolized himself,
and punished Masyithah with the burning melted tin.

O God, who created Bagisfrom the country of Saba,
grant us, the women of this country

Balgis’ ability to lead

with which she changed a barren earth into fertileland
to lead her people out of starvation.

O God, who created Y asodara, Siddharta’s wife,
grant us, the women of this country

the Queen's generosity

in letting her husband choose the path of light
leaving her and the throne.

O God, who created Mary the Mother of Jesus,
grant us, the women of this country

Mary's holiness

to accept your decree

to give birth to achild who teacheslove and peace.
Have not your decrees

now been used to support power

rather than to speak for justice and truth?

O God, who created Khadijah, Mohammed's wife,
grant us, the women in this country

Khadijah's business ability

50 that with al the wealth

the Prophet could spread his teachings.

O God, who created Aisyah Ummul Mu'minin,
grant us, the women of this country

Aisyab’s intelligence

in giving meaning to Your presence

from her notes on the prophet's exemplary life.
How truly does the prophet teach us to
empower and respect women.
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O God, who created Fatimah, Mohammed's daughter,
grant us, the women of this country

Fatimah's integrity and piety.

Although she was the prophet's most beloved daughter and the wife of a
Khalifah,

shelet her hand bleed

in taking out one grain of wheat

out of the small mouth of her unknowing child,

who did not understand yet, that the wheat

did not belong to the parents but to the people,

that it belonged to the people hisfather governed.

O God, who has created Mother Theresa of Calcutta,
grant us, the women of this country

Mother Theresa's strength and perseverance

so that we could warmly greet the poor

who are not treated as human beings by their neighbours.

O God, who has created Marsinah

grant us, the women of this country

the courage shown by Marsinah
defending the rights of women workers,
although she had to pay with her own life.

QO God, who created millions of other women,
grant us, the women of this country

their exemplary behaviour

in order to continue

what they havestruggled for.

But, O Divine Teacher,

are we worthy still

to ask for more courage

for millions of women on the brink of despair
torn between suffering and pain

between life and death

because of al of the violent abuses?

Are we worthy still to ask for more patience
while cruelty is treated as normalcy,
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while the will to power,

OVErcomes conscience and common sense,
whilevoicing justice

is considered treachery?

O, God, listen to our prayerstonight
(lead us through the straight path

the paths of those you have enlightened,
not the path of those you condemned,
not the paths of those in the wrong).

Amen
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ReligiousTodleration and Beyond
CL.Ten

eligious toleration has rightly been regarded as the model for toleration in
lural, diverse societies. Certainly, toleration in religious matters was the
first area in which the case for toleration was acknowledged. As the nineteenth
century British philosopher John Stuart Mill remarked in his essay On Liberty:
“The great writers to whom the world owes what religious liberty it possesses,
have mostly asserted freedom of conscience as a indefeasible right, and denied
absolutely that a human being is accountable to others for his religious belief"
(1972: 71). But Mill warned that "intolerance in whatever they redly care about"
is"s0 natural to mankind that religiousfreedom has not been practically secured
unless reigious indifference prevails (1972: 71). So "even in the most tolerant
countries, theduty of toleration isadmitted with tacit reserves”'; religioustol eration
isstill threatened whenever the feelings of the majority are"genuine and intense"
(Mill, 1972: 71).

Today, asin Mill's time, religiousintol erance bresks out — sometimestragically
— whenever feglings are "genuine and intense." We are in perpetual danger of
losing the toleration that was so difficult to achievein thefirst place. Thereisa
need to rediscover the grounds for it, and the reasonswe require and valueit. This
will not in itself eliminate the political, social, economic and psychological
conditions that generate intolerance. It will, however, provide us with some
understanding of the basis for toleration, and help to redefine and reshape the
goals whichwe must awaysstrugglefor and defend against theforces of intolerance,
or even the misplaced benevolenceof thosewho try to saveour souls by destroying
or maiming our bodies.

We could do worse than to begin with one of the classics of toleration in the
western world, namely John Locke's A Letter Concerning Toleration, which was
first published in 1689. Locke's viewsare particularly interesting because he was
himself acommitted Christian, yet heargued passionatelyfor religioustoleration.
Insofar asthisinvolvestol erating religions— someof whose beiefsareincompatible
with those of Christianity — Locke maintains that toleration requiresputting up
with those whom he thinks are wrong. The basis of this right to be wrong in
matters that do not harm others, is a central element in the case for religious
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toleration. So what are Locke's arguments for toleration?We need to distinguish
between unsound arguments, however well-meaning they are, and those arguments
which we can rely on and develop.

Theargument, which seems to have the most restricted scope, is the onethat
appealsto the internal demands of Christianity itself. Locke maintains that ""'no
man can be aChristian without charity, and without that faith which works, not
by force, but by love" (1955: 14).Others have maintained that the gentleness of
Christianity is incompatible with religious persecution. Parald arguments have
been used by believersof other religionsto persuade their fellow religious believers
to tolerate religious diversity. Thus, Muslims have appealed to passagesin the
Quran such as:

Let there be no compulsion in religion. Truth stands out clear from Error: whoever
rejects Evil and believesin God hath grasped the most trustworthy handhold, that
never breaks. And God heareth and knoweth all things (Alhabshi and Hassan, 1994:

ixand 51).

Tertullian, the Roman who converted to Christianity around the year 197,
went further in extending the argument to cover the nature of religions, and not
just a particular religion.

It isagainst the natureof religion toforcereligion; it must be accepted spontaneously
and not by force; the offerings demanded, indeed must be made willingly. That is
why, if you force usto sacrifice, you give, in fact, nothingto your gods: they have no
need for unwilling sacrifices (John-Stevas, 1964: 13).

The argument, which is often directed to the members of the dominant
religious group, is very powerful if the element of toleration in religion can be
established beyond controversy. In fact, there will almost inevitably be members
of adominant religion whose interpretation of their religion, and the relevant
holy book or text, will yield adifferent result. The fate of the argument will then
depend on how conflicting interpretations are perceived by influential believers,
or by the political authorities who have to implement the relevant policies. Even
if it isestablished that toleration isan element of the religion, therewill bedisputes
about therelativeweight to begiven toit when compared with savingsoul sthrough
acommon acceptance of the 'true’ belief. It is, therefore, not surprising that the
argument for toleration, derived from an appeal to the internal vaues of the
religion, has to be supplemented by other arguments. It should also be noted that
interpretative disagreements about the most cherished vaues of areligion are not
solely motivated by a purely disinterested study of the character and authoritative
texts of the religion. They areaso, in part, areflection of the different externally
grounded vauesof different true believers. So thosewho arealready convinced of
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theimportance of religioustoleration, or of toleration in general, are more likely
to support an interpretation of their religion that gives prominenceto toleration.
On the other hand, those who are more concerned about sharing the true belief
with al or those who unjustly fear the socially destabilizing effect of religious
diversity, are more likely to favour an interpretation that supports their aims and
values. Then, the internal argument about the true character of a religion does
not stand or fall on its own merits, but reliesinstead on independent arguments
about the value of religious toleration. Lockes argument is appealing to those
who already have such an independent basisfor tolerating different religions, and
want their fellow religious believersto acknowledgethevalueof toleration. Stripped
of the external motivation, however, the argument might not be sufficiently
convincing. Inany case, it will involveincreasingly esoteric textual interpretations
among scholars, which will fail to engage the ordinary believers.

Locke aso invokes a version of the Golden Rule argument: Do not do unto
others what you do not want them to do to you. If a Christian magistrate is
allowed to eradicate what is regarded as afase and idolatrous religion, then the
ruler in another country, where a different religion holds sway, would have the
same right to eradicate Christianity.

. what power can be given to the magistrate for the suppression of idolatrous
church which may not in time and place be made use of to the ruin of an orthodox
one?For it must be remembered that the civil power is the same everywhere, and the
religion of every prince isorthodox to himself. If, therefore, such a power be granted
unto thecivil magistrate in spirituals, asthat at Geneva, for example, he may extirpate,
by violence and blood, the religion which is there reputed idolatrous; by the same
rule another magistrate, in some neighboring country, may oppress the reformed
religion, and, in India, the Christian (Locke, 1955: 40).

Louis Vedillot is supposed to have said, "When we are in the minority, we
demand for ourselvesfreedom according to your principles; when we are in the
majority we refuse you this freedom according to our principles’ (John-Stevas,
1964 8). But if itisaprinciple of justicethat justice hasto bedone znd seen to be
done, then true believerswho demand to betolerated when they arein the minority
but who refuse to tol erate others when they themselvesarein the mgjority, will be
seen as hypocritical and unprincipled. A just society must be based on principles
whose social implementation is recognizably fair, and not perceived asinvolving
specia pleading. Thisisa point to which | shall return later.

Lockealso invokes thefallibility argument, which draws attention to the fact
that the state and its agents are no better placed to discover the true religion than
are ordinary citizens, who are also better motivated to seek their own salvation.
Theart of government does not give rulers any special insight into other areas; in
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particular, it doesnot equip them to pronounce the true religion. T he absence of
such special insight isshown by thefact that rulersdisagreegreatly about religious
matters. Locke argues that whileit may be safe to allow the state to dictate to us
what to doin mattersof trade, it isnever safetolet it dictate in mattersconcerning
the afterlife. In theformer case, the state can compensate usfor mistakesit makes
initsdirection, but in thelatter caseno such compensation is possible. Weare no
morelikely tofollow thetruerdligion if the state required that wefollow whatever
aparticular church dictates, for churches, too, arefalible.

As a general argument against state enforcement of religion, the fallibility
argument is weak. The discovery of the true religion requires knowledge of an
impersonal kind that doesnot vary with the particul aritiesof each person'sinterests
and personality. The choice of a career or lifestyle needs to be sensitive to the
characteristicsand experiencesof each person. Locke does not relativize the correct
religionto the circumstancesof the believer; if areligionistrue, thenitistruefor
dl. In which case, individuals do not have any special knowledge or perspective
that gives them an advantage over the state in the pursuit of truth. On the other
hand, it islikely that, as opposed to most individuals, the state has more abundant
resourcesand accessto moreinformation to helpitin discoveringthe true religion.
Locke's clam that the state isincapabl eof compensating individualsfor aspiritual
mistakeisodd without some account of the requirementsof salvation. Why should
it be assumed that God would punish those who bdievein afase rdigion as a
result of state enforcement of religion?

So, Locke needs an additional argument to rule out state enforcement of
religious belief for the purpose of salvation. That additional argument seems to
be an implicit appeal to the value of allowingafree collisionof ideasasameansto
discovering the truth. In tolerating different religiousviews, and in allowing these
tointeract with one another in afree environment, we makeit morelikely for the
truth to emerge. No one needs to rely entirely on her or his own intellectual
resources, for she or he may, in addition, draw on the pooled resourcesof others
when they present their varied and conflicting ideasfor consideration in apublic
forum. Locke need not think of the free competition of ideas as a sufficient
condition for the emergenceof thetruth. At most, he hasto regard it as a necessary
condition. Perhaps, he need merely regard it as a condition which, in the
circumstancesof the red world of falliblehuman beings, is the best way of arriving
at the truth. Aswe shall see, the case for toleration is further strengthened if we
think of the desirablegoal as not merely acquiring true beliefs, but dso as having
a proper understanding of the basis and significance of those beliefs, and of the
way in which they are to be applied to changing circumstances. Even those who
think that they already have the truth will benefit from discussion. Itisin thefree
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exchangeof ideas that we come to have relevant understanding. Those who arrive
at aview, even if it is correct, without hearing and discussing alternative or
competing viewswill lack the capacity to evaluatedifferent views, their respective
strengths and weaknesses, and the limits of their application.

Another argument advanced by Lockeis that toleration providesthe ground
for peace and stability in society. Those who believein intolerance and persecution

... would do well to consider with themselveshow perniciousaseed of discord and
war, how powerful a provocation to endless hatreds, rapines, and slaughters they
thereby furnish into mankind. No peace and security, no, not so much as common
friendship, can ever be establishedor preserved amongst men so long as this opinion
prevails that dominion is founded in grace and that religion is to be propagated by
force of arms (Locke, 1955; 27).

There is no doubt that Lockes argument carries much force. We have ample
evidence, from many countries over different periods of time, of the destructive
effects of religiousintolerance. Religious civil wars have wrecked many societies.
The fierce passionsthat religious conflictsarouse and the unshakeable belief that
God is on their side have led believers to some of the worst excesses. Believers,
acting in the name of a higher cause, fed licensed to commit atrocious acts that
few of them would think justifiedif they were done for purely personal benefit.
Ye, is the fear of "discord and war" and the "endless hatreds, rapines, and
slaughters" sufficient in itself to deter a religious person from intolerance?

David Lewis(1997) considersacontest between the orthodox and the heretical
about what will maximizehappiness. Each thinks that the other holds dangerous
opinionsthat should besuppressed. Now, suppose the two sidesare almost equally
matched. Each thinks that the best outcome is victory, and the worst is defeat.
But each fears that by aiming for victory, it runs asubstantial risk of defeat. If
orthodoxy triumphs, heresy is suppressed, and vice versa. For various reasons,
each might prefer mutual toleration to war: the suppression of their view might
beagreater lossthan the gain of suppressingthe other side; the chancesofwinning
in war might beless desirablethan the chancesof defeat; each side believes that it
has the advantage of saving the most souls under mutual toleration. Under these
conditions, both sides might settle for mutual toleration as providing the best
hope of maximizing happiness. What each counts as a benefit or loss will, of
course, be different, but each has a reason to value mutual toleration (Lewis,
1997: 1-29).

With the assumptions he makes, Lewis argument is persuasive. Indeed, even
if onesideis more powerful than the other, victory in war is not assured. A sustained
guerrilla war launched by the weaker side can cause considerable damage and
uncertainty over along period. The cost of war might outweigh the hope for
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victory and even if defeat is not feared, the continuation of war over time will
taste almost as bad as defeat. In the real world, however, a treaty of toleration is
hard to sell because each religiousgroup is likely to believe that, with God and
thetruth on itsside, eventual victory and al the great benefitsit brings iscertain.

Lewis anticipates some of the inadequacies of a treaty of toleration for the
defence of toleration in the rea world. One such problem isthat we believe that
the weak should be tolerated but, so far, the considerations that underpin the
treaty do not bring the weak within itsscope. Lewis responseisto point out that
there are many different factions in the real world, and these factions "wax and
wane, and split and merge" (1997: 23).For example, the weak may haveastrong
aly.Tocater for changing circumstances, and to avoid "endlessdoubt and haggling
about what the exceptions do and don't cover," it is best to have " one big simple
treaty, loosein itsterms, prescribing indiscriminate toleration al around" (Lewis,
1997: 25).

Thetroubleisthat in the real world, theweak often do not havestrong allies,
and theweak can bequiteeasily identified for exclusionfrom atreaty of toleration.
The waxing and waning, merging and splitting of factions that Lewis mentions
are sometimes themselves the products of toleration. They might not exist with
persecution, which prevents the free mingling of different groups, and out of
which common interests are discovered and developed, and alliances forged.
Sometimes, the adliesthat the weak gain are external groups that aready operate
in a tolerant environment.

Moreover, Lewis argument will, at best, deliver toleration only to riva religious
groups. For itisgroup conflict that issocially most disruptiveand dangerous, and
atreaty of toleration among groupswill help to prevent harmful conflict. When
it is properly grounded, religious toleration must be extended to individuals, to
move out of their current group and join another group. No one should remain
imprisoned to agroup sheor hewas born in but which she or he no longer wishes
to associate with. In incendiary situations, some limits may have to be set - if
only temporarily — on proselytism. Y, individual s should still befreeto associate
with groups of their own choosing.

Lockes argument, which hasattracted the most attention among philosophers,
is the argument that religious salvation requires true belief, which cannot be
obtained through coercion. State persecution is, therefore, useless. Coercion can
ater peopl€e's behaviour and makethem conform to arequired pattern of conduct,
but it cannot change their beliefs. Salvation, therefore, cannot be effected by
forcing peopleto professthetruereligion, or by compelling them to attend church,
or conform to "any outward form of worship."
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And such isthe nature of understanding that it cannot be compelled to the belief of
anything by outward force. Confiscation of estate, imprisonment, torments, nothing
of that nature can haveany such efficacy asto make men changetheinward judgment
that they have framed of things ...

For lawsareof noforceat al without penalties, and penaltiesin this caseare absolutely
impertinent, because they are not proper to convince the mind ... But penalties are
no way capable to ptoduce such belief. It isonly light and evidence that can work a
change in men's opinions; which light can in no manner proceed from corporal
sufferings or any other outward penalties (Locke, 1955: 18-19).

Here then is an argument for toleration that does not appeal to any higher
principle, but rather to the simple claim that coercion is not a proper means for
saving souls becauseit will never succeed in turning the false religious beliefs of
heretics into the true belief required for salvation. The argument, even if correct,
does not apply to those cases where the intolerance shown is not intended to
change beliefs but to enforce a certain standard of conduct, or to contain the
spread of fasereligionsby preventing proselytizing, or by asserting thedominance
of thefavoured religion in thelifeof thecommunity by ensuring that the symbols
and practices of other religionsare not visible.

Certainly, we have many examples of religiousintolerance that are expressed
through requirements of conduct rather than through attempts to change beliefs.
The burning down of Muslim mosques, Buddhist templesand Christian churches
by riva religious groups in different parts of the world are manifestations of
religious intolerance that are not designed to change religious beliefs.

Furthermore, Locke's claim that "only light and evidence" can change belief
isdubious. By "light and evidence," Locke presumably meansreason and argument,
revelation and facts. Yet, even when such "light and evidence" are insufficient to
produce belief in God, another 17 century thinker, Pascal, maintained in his
famous Wager that it is rational to believein God. The alternatives for him are
that God does not exist, in which case we would have suffered some minor
disadvantages in believing the contrary; or that God exists, in which case
unbelievers would be sent to Hell. Being sent to Hell is far worse than minor
disadvantages, so in theface of uncertainty about God's existence, it isrational to
want to believethat God exists. Pascd then suggeststhat acting asif we believein
God's existence will, in time, produce that belief. The idea seems to be that by
acting as if we believe even though we do not, by doing the things that true
believers do, that is, go to church, pray, etc., we might at first act without belief,
but belief will come eventually.'

If Pascal isright, then Lockeisat least partly wrong. Heiswrong about what
can change belief; itisnot only "light and evidence" that can be effective. Although
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this shows that there are more effective means of changing beliefsthan are dreamt
of in Lockes philosophy, it does not show that heiswrong about theineffectiveness
of coercion. The means of inculcation of true belief that Pascal recommended,
namely, acting as a true believer would, does not involve the use of coercion.
Thereisanother reason why the successof Pascd's methods does not undermine
Lockes claim about the impossibility of changing belief through coercion. The
change, in Pascd's case, isfrom the state of uncertainty about God's existenceto
belief that God exists. This is different from the cases Locke had in mind, of
trying by coercion to supplant one firmly held religious belief with another. It
might, perhaps, be conceded that it is moredifficult to do so. But isit impossible,
as Locke thought?

It has been suggested that Lockes argument "failsto rule out the use of force
in religious matters because force may be used not instead of reason, but to bring
people to consder reason” (Vernon, 1997: 18). This response to L ocke was made
by Lockes contemporary, Jonas Proast, who acknowledged that the form of
religious persecution by "fireand sword" that Locke had in mind would indeed
beirrational and even counterproductive. Moderate penalties such as compelling
church attendance through fines, however, might be effective in changing belief.

More generaly, it has been persuasively argued by Jeremy Waldron that
athough direct coercive means cannot change peopl€s beliefs, indirect coercive
means might be successful in doing so (1988: 81). For example, there might be
bookswhich, if read by heretics, would inclinethem to accept the orthodox faith.
Forcing them to read these books could, thereby, change their beliefs. On the
other hand, there might be other books which, if read by orthodox believers,
would shake their faith. The burning of such books might then help to keep the
orthodox within the fold. Waldron aso points out that religious practice may
help to sustainreligious belief,so the laws that require certainreligious observances
may help to arrest adeclinein religiousfaith.

It has been argued by Susan Mendus that religious beliefs are "ultimate and
compelling":

Ultimate in the sense that in a profession of religiousfaith a person states the most

powerful conviction that it is possibleto make. Compelling in the sense that sincere

religious bdievershave no choicein the matter: they simply acknowledgewhat isfor
them an undeniable reality (Mendus, 1989: 33).

There is, however, no reason to think that beliefs generated in the manner
suggested earlier — by manipulating the social environment — cannot be held in
an ultimate and compelling manner. On the contrary, people who have been
indoctrinated, or religious believers who have been brought up in a socid
environment in whichareonly permitted viewsfavourableto the orthodoxy, have
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powerful convictions that their bdliefs are in accord with an undeniable redlity.
How dse could reality look to them if it has been doctored to fit the orthodoxy?

Of course, it iseasier to inducewhat is regarded as the right belief in children
than to change the strongly held beliefs of adults, even through indirect and
subtle means. In the case of children, there do not exist powerful convictions
to fight against attempts at inculcating particular beliefs. Yet, wen this shows
the limitations of Locke's argument because it means that indirect coercion
can eventually, in the next generation, produce a population with the 'right'
belief.

Let us now focuson theissueof the difficulty of changing the beliefs of those
who aready hold strong convictions.

Mendus aso includes in the idea of the ultimate nature of a religious belief
that it is al-pervasive, or at least, it affects many areas of a beiever's life. Thisis
one reason why it is extremely difficult to change a religious belief. It is unlike
changing a preference, such as for eating unhealthy food. A preference can be
changed without affecting large tracts of a person's life, but "virtually everything
will have to be dismantled if religious belief is to be stamped out or radically
transformed" (Mendus, 1989: 34).

The idea that a belief is difficult to change because it affects large areas of
one'slife seemsto rest on ascenario of how different partsof the affected areasare
connected. If one has to dismantle each part in turn, bit by tedious bit, then of
courseit will bevery difficult and it will takealong timeto bring down thewhole
structure of bdlief. Suppose then that the whole structure is like an inverted
pyramid, resting on avery narrow base, such as belief in God and the afterlife.
The base supports a huge edifice; if it is destroyed, then the whole edifice will
come crashing down, not in parts, but al at once.

Can we assume that religious beliefs are much more difficult to dismantle
than particular preferences?The difficulty of changing a belief or a preference
does not necessarily depend on its scope. Some very specific preferences for
particular types of food or for sex arevery difficult to change. On the other hand,
it isafeature of some of the new cults, which dominate so much of their followers
lives, that their leaders are very much concerned about keeping their followers
isolated from family and friends, and away from the influencesand ‘contagion’ of
the outside world. Why ?Becausethey fear an undermining of all-pervasivebeliefs.
Again, pervasive as a religious belief may be, it is sometimes no match against
very specific traumatic events in life that change one's whole outlook, or even
against adesireto be thought well of by those one respectsor fears. This does not
mean that one can simply will oneself into a particular belief. The forces that
make onewish for the comforts and advantagesof orthodoxy, however, may help
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to shape perspectives and persuade one to look at the features of the world
differently, and to give them a different significance.

Of course there areindividuals, the Nelson Mandelas, who remain faithful to
their original idealseven in thefaceof prolonged repression. Even though coercion
can change religious beliefs in certain situations, there are other situations where
coercion might be counterproductive and merely breed costly resistance. Onceit
isacknowledged that Lockeiswrongin thinking that religiousbdlief residesin an
inner sanctuary of the mind that the external weapons of state coercion cannot
touch, then hisargument no longer createsan insuperable barrier against religious
intolerance. We have to find firmer foundations for religioustoleration.

No such firm foundation can be found if toleration is valued smply as a
means to the discovery of true belief. Declaring that " The telos of tolerance is
truth,” Marcuse argues that "the realization of the objective of tolerance would
cal for intolerancetoward prevailing policies, attitudes and opinions which are
outlawed or suppressed (1969: 104, 95). He attacks the granting of universal or
"pure" tolerance. Such tolerance will be extended to "manipulated and
indoctrinated individuals'; it tolerates "sense and nonsense” alike; it generates a
"' spuriousobjectivity" that will only work in favour of faseand regressiveestablished
views and against progressive policies, opinions and movements. The present
"regressive indoctrination" would have to be replaced by "progressive
indoctrination."

To enable them to become autonomous, to find by themselveswhat is true and what
isfalsefor menin theexisting society, they would haveto be freed from the prevailing
indoctrination (which is no longer recognized as indoctrination). But this means
that the trend would haveto be reversed: they would haveto get information slanted
in the opposite direction (Marcuse, 1969: 112).

Liberating tolerance, then, would mean intolerance against movements from the
Right and toleration of movements from the Left. As to the scope of this tolerance
and intolerance... it would extend to the stage of action aswell as of discussion and
propaganda, of deed as well asword (Marcuse, 1969: 122-3).

So Marcuse knows that he, and those who agreewith him, are on the side of
progress, and otherswho disagreeare to besilenced and indoctrinated out of fase
beliefs. Hewrites "that there are issueswhere either there is no 'other side' in any
more than aformalistic sense, or where'the other side' isdemonstrably 'regressive
and impedes possible improvement of the human condition" (Marcuse, 1969:
134). Heisnot worried that heisinstitutingadictatorship of an 'dlite'," declaring
that in the present situation, there isno alternative. He even invokes Mill for his
purposes. After all, had not Mill advocated plural votingfor the educated in order
to give their opinions greater weight?Mill, however, did not suggest that people
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should be given extravotes on the basis of their views. Although he envisaged an
eventual consensus of opinions, this consensus would only carry authority if it
emerges from freedom of discussion. On the other hand, Marcuse identifies his
elite by their opinions, and the agreement that is generated will be the product of
intoleranceand indoctrination. Mill's proposalsabout plural votes, like his proposa
on proportional representation, are intended to encourage greater freedom of
discussion. With increased representation of the educated in parliament, there
will be greater diversity in the views expressed. Parliament will, he had hoped,
become a forum of discussion rather than an arena for clashes of conflicting
interests. Mill wanted to avoid asituation whereany singlegroup with arestricted
set of interests can dominate over al others. Political participation will have
educative effects, enlarging interests and sympathiesamong people (Ten, 1998).

LikeMarcuse, Mill aso thought poorly of the prevailingstate of mind among
the masses. Therewas a" despotismof custom™ and asocial tyranny of the mgjority
"more formidable than many kinds of political oppression, since, though not
usualy upheld by such extreme penalties, it leaves fewer means of escape,
penetrating much more deeply into the details of life, and enslaving the soul
itself" (Mill, 1972: 68). Unlike Marcuse, Mill's weapon for combating
indoctrination was not counter-indoctrination but rather, greater freedom, greater
tolerance and increased variety of situations. He wanted to put in place, develop
and strengthen the institutions and socia attitudes of a free society in which
individuals can truly be free (Ten, 1995: 194).

For Mill, freedom of expression and toleration ceaseto be mere means, not
even indispensable means, to progress. Rather, they are constitutive elements of
progress. Those who truly know the truth have the correct belief and they hold
that belief in acertain manner, revisingand adjusting it as evidenceand argument
dictate. A society that seeksto cultivate such knowledge of the truth will develop
in its memberscertain intellectual and moral capacities, acertain opennessin the
search for truth, awillingnessto listen to alternative views, a receptivity to new
ideas and a willingness to follow arguments to whatever conclusions they may
lead to.

Truth gains more even by the errors of one who, with due study and preparation,
thinks for himself, than by the true opinions of those who hold them because they
do not suffer themselves to think. Not that it is solely, or chiefly, to form great
thinkers, that freedom of thinking is required. On the contrary, it is as much and
even moreindispensable to enable average human beingsto attain the mental stature
which they are capable of (Mill, 1972: 94).

It is only in a progressive society that there will be "an intellectually active
people," and asociety in which "even personsof the most ordinary intellect” can
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rise to " something of the dignity of thinking beings” (Mill, 1972: 94-5). Unless
people truly understand the meaning of and the grounds for, for example, the
religiousdoctrines they purport to believein, their livesare not going to be properly
guided by those doctrines. Coercion, which suppresses debate and removesfrom
consideration the arguments and evidence that go against the favoured bdlief,
cannot generate the necessary understanding. "Light and evidence" are necessary.
But "light" includes revelation, and it might be tempting to think that it is still
possibleto bypassreligioustoleration by giving knowledge of true beliefsthrough
revelation. Human societies, however, are constantly changing; circumstances
change, new cases arise, human ingenuity and inventions create novel problems.
We may receive through revelation the general principle " Thou shall not kill,"
but should this apply to euthanasia and abortion?Again, the reveaed principles
have to be interpreted, understood and applied to new situations before we can
determine whether surrogate motherhood or cloning iswrong.

With toleration and the resulting religious diversity operating against a
background of free and reflective thought, the truths we hold are unlikely to
regress into dead dogmas, with little or no understanding of the meanings of or
grounds for these truths. Such an environment satisfies the interests of rational
people. There are those who want to communicate with others about the world
in which they live, about human relationships, interests and emotions, about
conceptions of what are good or evil, etc. Otherswould wish to find out who else
shares their beliefs, or what views to hold on fundamental issues, and what the
casefor alternative viewsare. Some of our bdiefsareimportant to us partly because
they arelinked to our sense of who we are, and we want to register our identity
for all to seeand acknowledge. But oncewe put our beliefsinto the public domain
and make claims about theworld we all share, these claims competewith therival
claims of others and should not be shielded from them. Others are free to reject
our claims, just as we are free to reject theirs. In the process of discussion with
others, we are likely to discover that reasonable people may disagree about
fundamental issues, and we then have to acknowledge that they may choose to
live their own livesin accordance with their own viewsand values, so long asthey
do not harm others and respect their similar right. We should respect them as
people who are capable of forming such views under conditions of freedom, and
of acting on them. We do not have to share their values but we acknowledge that
they may take responsibility for their own lives, shaping them in thelight of their
fundamental commitments. It is respect for them, and not an endorsement of
their valuesor way of life, that underpins our toleration.

Religious fanatics, however, do not treat religious difference as a matter of
toleration. Instead, they seek to coerceothersinto conforming to certain practices.
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Theallegederrorsof others areseen as threats to fanatics well-being. They believe
that they have aduty to forceothers onto theright path. With red fanatics, there
is no scopefor rational argument. Where they are notin full control of thesituation,
they might accept toleration purely on grounds of prudence. Where they depend
on winning the support of othersin implementing their repressivepalicies, then
we might be ableto offer arguments to theas yet uncommitted — arguments that
try to show that asociety built on toleration isfairer and more attractive than one
inwhich fanaticismtriumphs. If we fail, and when truefanatics cannot bedeflected
from their intolerant policies, then there is no aternative but to fight them as
best we can without sacrificingtoo much of the valuesfor which we arefighting.

Classical defenders of toleration, like Mill and Locke, provide us not only
with the specificarguments for toleration, but also give ussome of the sentiments,
vocabulary, and most importantly, the general framework that we need to construct
the casefor toleration. That framework rests, in the end, on theideathat the state
should not be held together in the same manner that a religious group is held
together, nor should the state seek to perform the functions of a religious group.

The members of a religious group share a comprehensive set of values, and
they voluntarily gather together to expressthosevauesin their livesand to promote
them. In the modern world, however, societies are typically religiously plural,
with each group sharing a different set of fundamental values from others. Yet,
they have to live together and cooperate. On what terms can we fairly expect
them to cooperate?

If each group can dig deep down into itsown shared valuesand find something
common to bind them together, then that would indeed be excellent. But, as we
have seen earlier, such attemptsarelikely toend up in interpretative disagreements
about the true nature of a particular religion, and these disagreements will
eventually be confined to speciaist scholarsof the religion. If we are to have a
basisfor toleration that engagesthe ordinary person, then we need to find aset of
more general values that people with different comprehensive values can accept
& abasis of cooperation. Mutual toleration isthe only fair basisfor cooperation
that does not require that members of one group must cease to lead their own
livesin accordancewith their own values, and instead act in conformity with the
values of another. Of course, mutual toleration prevents me from insisting that
others aso act on the guiding principles of my religion, but there is no way in
which | can fairly privilege those principles. If | try to convince others that my
religious principles are superior to theirs simply because mine are true, | cannot
convincethem. Evenif | am right, | cannot show thisin social life. Socia policies
cannot be judged simply on the basis of their abstract truth or their objective
value taken in isolation from the socia contexts of their application.
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Policies that are not socially sustainable have to be abandoned. Those who
claimthat thestate may impose the objectivelytrue religionwill, in practice, simply
license the state to impose what it subjectively thinksis the true religion. We can
safdy say that sinceafter dl theseyears, reasonablepeopl estill subscribeto different
religions, religion is a subject on which reasonable people disagree. Y¢, if they
acknowledgesuch disagreement, then they should seek to regulatetheir livesby a
common value of mutual toleration, rather than by what each of them believesto
be the true religion.

Still, the price that a religious group, particularly a minority group, pays for
toleration may be heavy. To be tolerated is to be put up with, suggestingthereis
something wrong or unacceptablein what you do. Those who tolerateyou havea
negativeattitude towardyou, but unliketheintolerant, they do not seek to suppress
you. Maurice Cranston drew attention to a remark that T.S. Eliot once made.
Eliot said that the Christian does not want to betolerated (Cranston, 1967: 143).
Eliot was not inviting intolerance to be visited upon Christians like him, instead,
his point was that Christians wanted something more than toleration, someform
of recognition. Thisisan important point, particularly for members of minority
religiousgroupswho may find that in asociety in which they aremerely tolerated,
they would still be treated with condescension or incomprehension. So long as
they are |eft alone, the strict requirements of toleration would be satisfied. We
must now consider briefly why, in a healthy society, we need to go beyond the
minimal demands of toleration. Thisin no way diminishes the importance and
difficulty of meeting and sustaining these minimal demands.

In moving beyond toleration, what we need are appropriate attitudes among
thedifferent religiousgroups, both majority group and minority groups. Among
members of minority religious groups, there must be some recognition that no
matter how important their religion isto them, it should still not be the sole basis
on which their sense of identity is built. When Marx asked workers of theworld
to unite, he made the mistakeof thinking that the interestsof theworking classes
transcended national boundaries. A look at some of the constraints on the
migration of Asian workers to Western countries indicates that, sometimes, the
strongest resistance comes from some sections of the working class in those
countries. Not for them the unity of dl workers. Even Locke, who wasso passionate
in his defence of religious toleration, wrongly maintained that such toleration
should not be extended to Roman Catholics in the England of his day because
they owed an overriding alegiance to an alien power — the Popein Rome. Again,
theassumption isthat the community of interests based on shared religiousviews
overrides al other common interests. In the present time, it would be a mistake
for religious people to think that ashared religion necessarily generatesstronger



Religious Toleration and Beyond 157

common interests than al other bonds of solidarity, including the bonds of
citizenship in a just society. Thisis not the case, nor should it be the case. In a
tolerant society, the common interest of fostering and sustaining an environment
of mutual toleration isthe basisof justiceamong groups. It isabond of citizenship
that fairly protects the more specificinterests of al to practisetheir religion.

Other elements that should strengthen the bond of citizenship revolve round
ashared political framework within which all can participate in making decisions
about issues of common interest in social and economic life. Such participation
diminishes any sense of alienation, and opens up further opportunities for
cooperation and mutual understanding. I n preparing their youth for both active
participation in political lifeand meaningful choicesin their own lives, areligious
group needs to give them an education that is broad, and in touch with
contemporary developments; an education that devel opstheir multifarioustalents
and potential interests. Not to do so is to condemn the young to avery narrow
range of options and eventual marginalization. But once the young have the benefit
of a good education, the associations that are formed are dictated by those
developing interests, which cut across differences in religious beliefs. Whether
theseinterestsarein music and the arts, or sporting activities, or other professions,
they do not depend on shared religiousva uesfor their enjoyment or their success.
Religionwill continueto play avital part in their lives, but it is not the solesource
of their sense of identity. When social and economic life produce associationsof
peoplefrom various religions, drawn together by non-religiouscommon interests,
the religious differences themselves may becomelesssignificant in the formation
of attitudes. If we have been propelled closer to others by our shared associational
interests, then we may begin to better understand and appreciate their religious
values.

We may find that some religious differences do not mark deep and
irreconcilablevalues, any more than differencesin forms of greeting and rules of
etiquette mark major disagreements in values. Perhaps, many religious practices
and rituals merely reflect different ways of expressing the same fundamental
attitudes toward God. Religious people can then appreciate religious diversity in
the sameway that amultitalented professional athlete who can only participate at
an advanced leve in one or two games, is nonetheless able to be an appreciative
spectator of many other games. T he athlete's devotion to one game does not lead
him to harbour negative attitudes toward other games. Instead, the athlete is
drawn to them not as a player, but as an enthusiastic spectator.

Similarly, we may hope that different religious groups, including thosein the
majority, will, through their common participation in the political, social and
economic spheres of their society, treat their differences positively and with
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approval. If this happens, they would have gone beyond toleration toward some
degree of recognition, or even endorsement, of another's religion. We cannot be
too sanguine, however, for religionsdo makeincompatible clams, and there are
genuine — and sometimes fundamental - differences among them. When they
truly understand one another, they may dso be more aware of such clams. We
cannot then expect them to endorse one another's views, or to treat their
disagreements as mattersof indifference. Negativeattitudes toward others' beliefs
may then be unavoidable, o long as they regard the differencesas centring on
issues of importance. Yet, we can still expect them to tolerate one another, and to
provide spacefor each one to flourish. If we fail to go beyond toleration, we must
at least fal back on the virtue of mutual toleration. For without it, there will be
no justice.

Notes

1. | know someone who, for the amusement of hisfriends, at first acted asif he wasin love with
the young woman who was obviously besotted with him. He kept the pretence long enough to
actually fal in lovewith her. Alas, by then she had fallen out of lovewith him! Thestory has a
happy ending: they are both happily married, but not to each other.

2. Thisisan issue that has been discussed at great length and with enormous subtlety by Rawls,
and his version of "political liberalism" is a suggested solution (Rawls, 2001). Rawls theory,
however, involves the use of complex, conceptual tools, and | shall not discuss those here.
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Education for Tolerance among Religious Communities:

The Cas= of Indonesa
Franz Magnis-Suseno, SJ

Introduction

he period of euphoriaafter the downfall of Soviet communism, during which

hope grew for a "peace dividend,” ended a long time ago. Global
confrontation between the countries that practise"western-styledemocracy" and
international communism has been replaced by an increasingnumber of communal
conflictsthat are smallerin scaleand localized. In Asiaespecialy, religion is often
a key factor in these conflicts. Increasingly, the question of creating social
environments that are conducive to positive tolerance among religious
communities livingin the same society and state system is of crucial importance
in the work to overcome communal conflictsand to achieve peace. Simply put,
the challengefacing peoplein Southeast Asiais how religion, instead of being an
element of potential conflict, can become abulwark of peace among the respective
communities.

I n this chapter, which takesIndonesia asits context and usesit for illustrative
purposes, | will focus on the issue of education for positive tolerance among
communities of different religions that exist together within one country. Firstly,
| wish to postulate that the development of two attitudes is crucial in achieving
stable peaceful relations among different religious communities: tolerance and
fairness. Specificaly, as regardstolerance, | will show that positive tolerance means
more than just tolerating the other and is, thus, not merely a negative, but dso a
positive attitude and psychological capability of the greatest relevance to
intercommunal peace. In thesecond part, | will sketch the history of interreligious
relationsin Indonesia. | want to show that religious tolerancewas, and till is, a
socia fact in Indonesia. | dsowant to argue that, although there have dways been
tensions between different religionsin Indonesia, it is still necessary to pose the
question: why has religious conflict exploded into open violence in the last five
years?In the third part of this chapter, | will examine the relationship between
education and religious tolerance.
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Tolerance and Fairness

What should be the content of an education that fostersinterreligious peace and
helps to develop attitudes that would enable the members of different religious
communities to communicate in normal, peaceful wayswith one another, and to
manage their conflictsin a non-violent way?In my opinion, there are two basic
attitudes — both of which haveto belearned anew — that haveto beinculcatedin
the membersof apluralisticsociety. Thesearetheattitudesof toleranceand fairness.

Tolerance

Tolerance is sometimes regarded, rather negatively, as a practiceof merely letting
others beand of |etting them have their own way, not out of respect or sympathy,
but because of indifferenceor laziness. You tolerate many things although you do
not like them, sinceyou either cannot change them or becausetrying to change
them would involve too much trouble. Hence, rather than encouraging mere
tolerance, we should encourage mutual respect.

Of course, this is quite true, but it is dso mideading. In fact, to demand
mutual respectis, asabroad socid attitude, an attempt to demand too much. On
the other hand, tolerancegoes beyond just not interfering. Tolerance meansletting
your neighbours believe whatever they want aslong as they do not interferewith
your own way of lifeor break the law. It dso meansthat wefed at eese and relaxed
in living together with people of different cultural and religious orientations.
Erving Goffman conceived of the expression " civil inattention" as afundamental
‘virtue’ of modern societies(quoted from Sznaider, 1999: 394). It concernspeople
being at the same place at the sametime, for instance, in asupermarket or at the
underground railway station, but having nothing to do with one another. In such
a situation, the psychological capability of not caring about your neighbour -
with the condition that he or sheis not facing an emergency — or of not feeling
disturbed in the least, for example, by theideathat heor she may be an atheist or
may have unfamiliar beliefsisamost importantpositivesocia asset. Thisinattention
leaves everybody free to be his or her own sdf. It is 'civil' because one behaves,
generdly, in apoliteand civilized way toward others. It providesothersin asociety
the confidencethat they need to not be afraid of being their own salves Modern
pluralisticsocietiessucceed in large measure because of the preval enceof tolerance
and because the sense of civil inattention becomesroutine. Thus, itiscrucia that
education providesfor this attitude of positive and relaxed tolerance.
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Fairness
Fairness meansachivarousattitude towards one's adversary, for instance, in sports
or business. It means that we judge others with the same yardstick we use to
measure ourselves, and that we measure ourselves by the same criteriawe use in
evaluating others. Fairness, specificaly, means thewillingnessto judgeanother in
a just way even if he or she does not belong to our side. Although traditional
societies did not necessarily behave in an unfair way, the idea of being fair to
everybody is distinctly modern. In traditional societies, the demands of fairness
towards strangers or enemies were embedded in specific customs. Fairnessis an
extremely important virtue for citizensin modern democratic societies. Only
peoplewho haveinternalizedwhat fairness meansareableto fully and competently
participate in amodern pluralistic society. Thus, high priority should be given to
educating people to imbibe the value of fairness.

Before asking how positive tolerance and fairness could be made a goal of
education, | will pose the question of interreligious peace in the context of
Indonesia.

Thelndonedan Case

Toleranceand Conflict

The Indonesian state has, from the beginning, embraced a policy of religious
tolerance. The five principles of Pancasilaare the expression of a fundamental
consensus among the founding fathers of the Indonesian Republic — that the
Indonesian state and society are equally owned by al citizens, regardlessof their
religious creed. Both the Constitution of 1945, which was again enforced since
1959, and the"provisional constitution' of 1950 contain the principlesof Pancasila.
Both guarantee the same human and civil rights to all citizens without
discrimination. Different religiousallegiancesdo not result in different degreesof
access to fundamental human and political rights, or to the law in genera in
Indonesia. Thisisthe more remarkablesincealmost 90 per cent of al Indonesians
belong to the majority religion, Idam.

This remarkable fact may aso be partly related to the dominant role of the
Javanese in Indonesian politics. The Javanese are the original Javanese-speaking
inhabitants of central and eastern Java. They constitute about 40 per cent of al
Indonesians. Javanese culture gives great value to religious tolerance. According
to this way of inner feeling, religion — although it has to be taken seriously —
should aways be regarded as belonging to the category of away, rather than of
beingagoal in itself. Religions are God-sent waysto achieve the goal of one's life.
Thus, growing surrender to God would be reflected in agrowing feeling of inner
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lucidity, quiet self-assurance, tolerance towards others, and the ability to put
experiences into correct perspectives (see Magnis-Suseno, 1997). The Javanese
abhor fanaticism, dogmatic purism and exclusivism. They believethat everybody
should follow his or her inner feeling. This does not mean that Pancasila is
something exclusively Javanese. It means that the deep sense of tolerance and
fairness that our founding fathers felt received strong cultural support from the
fundamental attitude to life of the Javanese, and their perception of redlity.

Although there haveadwaysbeen tensions among religiouscommunities, with
occasional incidentsof violence (mainly directed at building, not people, it should
be pointed out), religious tolerance has been aredlity in Indonesia, and it still is.
Christian churches have been flourishing in Indonesia for a long time. Up to
now, the religiouslife of Christian communities in Java, Sumatra, South Sulawes
and other Muslim regions of Indonesia goes on without much hindrance. There
is freedom ofworshi p (with the exception that the freedom to build much needed
churches has been extremely restricted since the beginning of the Suharto era),
freedom of religious instruction, freedom to baptize and freedom to become a
Christian or Muslim. Church bellsin Javaring during liturgical hours every day.
Although for along time now, being a Christian has not been an advantageif one
wants a career in the government or as a state employee. Y&, Christians are not
discriminated against, and there are Christians in the government, state
administration, universities, military and in many other institutions. | believe
that thiswill not change even in the event of an Indonesian government with a
stronger Muslim orientation.

At the same time, rdigious tension and violence against religious minorities
have been sharply on theincreasein thelast ten years. The most terrible instances
are the civil war-like confrontations between Christians and Muslimsin parts of
the Molukkasand central Sulawes. Clearly, religioushatred can grow, and develop
itsown momentum. Add to it existingand newly-createdsuspicionsand prejudices
among religiouscommunities, and it is easy to seeasituation of new outbreaks of
conflict that are easily provoked by interested parties, including those that are
politically inclined. There is aso the phenomenon of the emergence of religious
hard-line groups that openly advocate religiousexclusivismand sometimes resort
to violence against what they regard as 'sinful places.' There have aso emerged
groups which, in their publications, openly voice extremely sectarian views, and
encourage an atmosphere of fear and violence. There has been, in my view, an
unfortunate tendency to religious segregation. For instance, 20 years ago, the
(National) Council of the Islamic Community (MUI) promulgated a fazwa that
Muslimsshould refrainfrom expressing Christmas greetingsto Christians. Since
then, awhole tradition of grassrootslevel interreligious contacts has dried up. |
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have also heard Muslim friends express their dismay at the situation in schools
whereteachersof religion havetold their children not to have contactswith Chinese
children or children of other religions.

A Complex Background

Why has religious tolerance deteriorated in Indonesia during recent years?The
factor of 'provocation’ isoften cited. In Indonesia, thisisastereotyped explanation
for communal conflict, but it raisesthe question: why are peopleso easily provoked?
It cannot be denied that exclusivetendenciesare on theincrease, both in religious
and tribal communities. Peopleof other religionsaredeclared 'godiess and children
are told to avoid contact with 'heathens.' There are many 'horror stories' about
rival religious groups. Mutual distrust and prejudice accumulate, and
intercommunal relations subsequently heat up. With regard to relations between
Christians and Muslims, one aways hasto remember that we are burdened with
avery difficult common history that has become part of our collectiveidentities:
a history of crusades and colonialism, of Arab invasions and 300 years of the
"Turkish threat." Muslims in Indonesia have aso been suspicious of Christian
intentions since Christianity arrived with the colonialists. These suspicions have
been reinforced by reckless proselytizing by certain Christian sects. Christians,
on the other hand, are suspicious that Muslims, should they come to power,
would restrict their religious freedom. If conflicts break out, regardless of the
cause, or if they are provoked by outside parties with certain political intentions,
they may feed on old suspicions and prejudices and become widespread. Thus,
religious sensitivities constitute a constant danger to religious harmony and
practical tolerance.

But this does not explain why negative emotions have become so strong in
recent years. One of the reasonsis that Indonesian society has, generally beenin
the grip of a culture of violence. The readiness for violent action, and the utter
brutality with which such action is taken, shows that something isdeeply wrong.
Indonesian societyisin asick condition. Indonesiaisessentially apluralisticnation;
it consists of hundreds of tribes, ethnic groups and local cultures. People belong
to various religions; they are dispersed over thousands of islands, and have high
mobility with many spontaneously going to other places, while others migrate
through government-sponsored programmesof transmigration. Such apluralistic
nation can only live together peacefullyif it developsthe psychological capability
for tolerance, that is, the acceptance of a plurality of traditions, way of life and
communication, world views, and religious customs, while simultaneously not
experiencing excessve stress as an outcome of this coexistence.
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Yet now, the fabric of national unity seemsto be starting to rupture. Society
seems to be undergoing a processof atrophy in its capabilitiesto build solidarity
above theleve of primordia bonds. Thereisakind of narrowing of thefocus of
attention to one's own group in an exclusive way, where the feeling of ‘we
Indonesians' is being broken up by a perspective of 'us against ‘them," where
'them’ can mean the government, the military, the Chinese, peopleof other religions
or tribes, or even the neighbouring village.

But again, why have these disintegrating tendenciesincreased so much in the
last ten years?T hisfact cannot be explained by the charactersof those involved or
by religiousteachings (which have not changed much), or by new tribal traditions.
Thedecisvefactor must belooked for in theexperiencesof thelndonesian people
in thelast decades. When we look at this experience, we come to understand the
impact of the political system of Suharto's "New Order." The New Order was,
essentially, asystem of institutionalized violence. Real power, down to the village
leve, lay in the hands of the military. Dissent and protest were aways brutally
suppressed. The people were depoliticized through a policy of "floating mass'
where the two legd political parties, themselves severely incapacitated, were not
allowed to operate at thevillage or local leved; the government party, Golkar, held
power through village officias. Thus, the people had no way of expressing
themselves politically. Although most people did benefit somewhat from
‘development’ (pembangungan), the extreme differences between the common
people and those who really profited from ‘development’ were obvious to
everybody. More and more people had to give up their land or homes for
government-sponsored projects that profited the rich, while displaced groups
received inadequate compensation, which often did not even reach them. People
felt themselves becoming "victims of development" but they had to be silent
becausg, if they protested, they would beaccused of being communists or Muslim
extremists. Theonly thing peopleredlylearnt wasthat the government understood
only one language — violence.

Besidesthis, thereisamore general background for the emergence— not only
in Indonesia but all over the globe — of communal conflict. This general
background is made up of the processof modernization and now, of globalization,
resulting in afar-reaching transformation of Indonesian society. Modernization
and globalization exert enormous pressures on people since benefitsand threats
are not distributed equally. Only the upper middle class and the €elite enjoy the
benefits, while the lower middle classand poorer people mostly fed the negative
impactsand threats. Modernization is pushing society i nto a continuing condition
of stress. Besides setting in motion the processof cultural transformation from a
traditional society to a post-traditional one, it is aso creating disorientation,
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dislocation and dysfunction of traditional socia mechanisms and traditional

individual capabilities. Individual s and whole communitiesexperiencethis process
& economic, psychological and political threatsto their identity and even, their
existence. The most obvious sign of this dislocation is urbanization, where the
only effectivelaw isthat of brutal competition for scarce opportunitiesfor survival.
In this situation, the old ways of conflict management are no longer effective.
Traditional modes of coping with pluralism in society no longer work. As a
consequence, primordial tendenciesare growing, leading to exclusvit attitudes
within groups, and aggressive outlooks and perceptions towards those outside
one's own community. Modernization is experienced as a situation of existential

insecurity and injustice. What this means dso is that Indonesians are beginning
to understand how extremely demanding the task of building apluralisticmodern
society is.

Educationfor RdigiousTderance

How then can the capacity for religioustolerance be improved?In this section, |

point to the importance of successful interfaith dialogue and the need for an
official and normative insistence on tolerance as an essentia religious virtue. |

a0 ventureto proposesome suggestionsdirectly concerningeducation for religious
tolerance.

Macro Conditions
It hasto bestressed that education a onewill show no resultsif the macroconditions
for ending the general climateofviolencein Indonesian society arelacking. Here,
the state and all socia groups have to be taken to task. There will have to be
action both at the national and thelocal levels. On the national level, work hasto
begin immediately or, better still, has to be resolutely implemented, in four
directions:

e We have to re-establish the rule of /zw (rebuild the Rechtsstaat). People are
now taking the law into their own hands because they do not believein the
willingness, or even the capability, of the government to uphold the law.

* Wehaveto decentralizepolitical and economicpower in Indonesiain an orderly
and well-organized way. Unity of the Indonesian state and nation does not
mean that we haveto befixatedon a unitarian state. On the contrary, only if
al regions, tribes and religious communities in our huge country want
themsdlvesto be part of Indonesia, will Indonesian unity become stable. This
presupposes that people have authority over their own lives, identities and
development.
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*  Wehaveto build ademocratic society with ademocratic culture. Authoritarianism
has been shown to have a most devastating effect on the social coherenceof a
country; it has been the main reason for society's regression into violence:

* We have to build up our econonmy in such a way that ordinary people $an
experienceit as being just, or at least, as not being grossly unjust.

Interreligious Dialogue
If dialogue among religious communities is mainly confined to €elite circles, thlS
would not haveavery directimpact on the communiti es themsalves. Nevertheless,
thisdialogue isimportant for several reasons. Oneisthat it isameansfor respecﬁive
trendsetters to overcome social alienation and conflict, to become acquainted
with one another, and to build up trust and sympathy among different groups
Secondly, interreligious dialogues encourage various parties to new levels of
theological reflection. Theological reflection aways requires the inspiratiorﬂ of
new impulses from the outside or insights from new situations that challenge
traditional patterns of interpretation. In thisway, it will produce more open and
positive views towards others and establish sound foundations in the faith of
one's community. These dialogues are especially valuable since they often show
that different religious communities share common values and should also be
able to facesocia problems from acommon base.
Back to the Nermative Foundations of Tolerance
In order to build positiverel ations among different religiouscommunities, genéral
moral appea sare not sufficient. Religiousleadersand other religious membersof
communities have to be convinced that religious tolerance is demanded for by
their own religion. Generally speaking, in the religiousteachingsof most religions,
one can find exclusive and inclusiveel ements. Very often, becauseof psychological
reasons, the exclusveones are more popular and widely known than theinclusive
ones. If one looks at these elements from a deeper theological point of view,
however, it becomesclear that the exclusveelementshaveto beinterpreted inthe
light of inclusiveones. Thisis the reasonwhy theol ogianswho have del ved deeper
into the roots of their religion tend to be more open-minded than others v:vho
have not studied their religion deeply. Thus, aconcerted effort has to be made by
al religionsto do justiceto the inclusive elementsof their teachings, not onl)} to
advancereligious tolerance but in order to be more faithful to their own faith.
Sincel am aCatholic, let me, as an example, refer to the official teachings of
the Catholic Church on these matters. It may be of relevance to point out (hat
these inclusive convictions were only systematically formulated and ofﬁaally
endorsed by the Second Vatican Council less than 40 years ago. Accordmg to



172 Patricia A. Martinez

seeksto establish and nurture channel sof communi cation between variousreligious
communities. Thisloosdly defined category encompasses much of thework carried
out through the World Council of Churches (WCC) and the Vatican, theWorld
Council of Muslimsfor InterreligiousRe ations and others. Numerous variations
of thisdialogueare discernibleat thelocal level. Institutional dialogueencompasses
much of what is recognized and organized, but other activities carried out by
NGOs and other groups deserve more exploration. Such dialogueis within the
ambit of an institution, too, but it is difficult to keep tabson these. For example,
there is no universal core or hierarchy, or even the equivalent of the WCC, in
Isam. Thus, thereisless recognition of the kind of interreligiousdialogue that is
more informal and undertaken by NGOs or individuas, many of whom are
distinguished scholars.

In part, because of their history of intolerance and world domination,
Christians and Catholics are committed to interreligious dialogue, and over the
years, have resourced to many foraand texts. The important document, " Zurich
Aide Memoire," which outlines the begs of interfaith dialogue, wes presented to
the Central Committee of theW CC meetingin Addis Ababain 1971. Thisled to
the creation of a new sub-unit, "Diaogue with People of Living Faiths and
Ideologies' in the WCC. The primary function of thissub-unit was to build up
rel ationships between Christians and peoples of different religious traditions at
national, regional and international levels. Realizing that the practice of dialogue
raises many theological and practical issues, the WCC published Guidelines on
Dialogue with People of Living Faithsand Idedlogiesin 1979, whichisin itsfourth
revised edition. It issignificant that the document includesthe explanation that
"thewords'mission’ and 'evangdism' are not often used in this statement. Thisis
not because of any desireto escape the Christian responsibility ... but in order to
exploreother waysof making plain theintentions of Christian witnessand service'
(Guidedlineson Dialogue with People of Living Faithsand Idedlogies, 1990: 2).

Likewise, the Catholic Federation of Asian Bishops Conferences Dialogue:
Resource Manual for Catholicsin Asa quotes the 1990 encyclical of Pope John
Paul 11 caled Redemptoris Missio. |t statesthat "' the Church sees no conflict between
proclaiming Christ and engagingin interreligiousdialogue ... thesetwo elements
must maintain both their intimate connection and their distinctiveness;
thereforethey should not be confused, manipulated or regarded asidentical, or &
though they wereidentical” (Dialogue,2001: 19).A document commonly referred
to as Dominus lesus released in 2000, however, has created considerable
consternation among some of those who participate in interreligiousencounters.
Thedocument affirmsin no uncertain termsthedistinction between Christianity
and belief in other rdigions, and isvery definitiveabout evangdization. In Malaysia,
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the debate which ensued continued for afew months through the CatholicAsian
News, beginning with an articlein the May 2001 issue by Malaysian Jesuit Jojo
Fung.

Thus, athough institutional interreligiousdialogueisavery important aspect
of interfaith encounters, it is also beset with the problems of history and
evangdlization (for Christians) and Zzwa for Muslims. The dilemma has been
that of maintaining faith and interreligious outreach in tension — often made
complicated by the convol utionsof institutions delineati ngfidelity whileexhorting
encounter.

Earlier in this section, | placed the efforts of the state under the rubric of
institutional dialogue. In termsof national governmentswith populationsof diverse
religions, institutional dialogue has a two-pronged objective: to enable
communities to understand one another and live together peacefully; and for
governments to be seen to foster such relationships, even as some of these
governments themselves uphold one religious tradition as normative, official or
privileged (in Southeast Asia, Singapore would be the exception as it is wholly
committed to secular governmentality).

Theological dialogue refers to particular elements found in interfaith
encounter, as well as to the larger process of reflection among Muslims, Jews,
Christians, Buddhists, Hindus and other religions. It includesstructured meetings
in which theological and philosophical issues arethe primary focus of discussion.
Christians and Muslims, for example, may concentrate on their respective
understandingsof Jesusor the Spirit of God, or therole of prophets and messengers
in communicating God's revelation.

Dialogue in community and dialogue of life are inclusive categories that
encompass most of the unstructured interaction among people of different
traditions. These take place in marketsand on street corners, at times of festivals
or holy days, in the course of civic or humanitarian projects, and at times of
community or family crises. These dia oguestake placeas peoplein communities
think together about violence, militarism, or economic depression. They happen
spontaneously or if organized, concentrate on practical issuesof common concern.
Unfortunately, these spontaneous dialogues are rarely recognized and celebrated
for their value, and organized community dialogues are more often precipitated
by a problem or crisis.

Spiritual dialogueis concernedwith deepeningspiritual lifethrough interfaith
encounter. Thistypeof dialoguedoesnot struggleovertly with theol ogical problems
or issues between communities of faith. Rather, it is designed as a means of
nourishing, expanding and developing spirituality or the spiritual dimension of
religiouslife. TheWorld Conferenceon Religionand Peace, for example, includes
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multireligious services as part of its meetings, conferences and assemblies. A
non-structured but pervasive manifestation of spiritual dialogueisevident in the
periodic popularity of different groups as well as the more recent New Age
movement in the West. A visit to amost any large bookstore with a section on
religion makes the point.

Finaly, inner dialogue takes place in each of us. It is operative in various
dialogical encounters es well as in our process of thought and reflection. It is
intimately bound up with growth and change and the development of one's
religious perspectives. It takes place in our minds and hearts when we read the
scriptures of another religious tradition, or when we hear their cal to prayer. We
are gripped by insights and questions, & well a emotions — both constructive
and negative- that shape and reshape our world views.

Our world views are dso impacted by the context in which we live. This
context includes the histories of our religious traditions as well &s the existential
realities of our lives. In Southeast Asia, the context includes the ways in which
religion is politicized for political expedience, or racialized, or appropriated for
national agendas. These complex configurations have contributed to the way
religion is divisive, and reifiesor at least reiterates the many and serious ethnic
schismsin the region. It isnot an exaggeration to claim that in some nations of
Southeast Asia, ethnic and religious schisms are not only growing, but are
sometimes enhanced for political expedience.

Isinterreligiousdialoguethe only solution?It isthe most obviousand powerful
forum in the world to enable cohesion among different religions; but | suggest
that dialogue hasitslimitations. Among them and asstated earlier, isthe dilemma
of having religiousinstitutions enact it, enabling outreach amidst aguarding fidelity
that is complicated by evangelization, which is incumbent upon Christianity,
Catholicism and Islam.

For example, at the 3" Congress of Asian Theologians held in Yogyakarta in
August 2001, | found myself wanting to say most of all in the paper | presented,
that much formal interreligious dialogue is conducted in safe spaces, with safe
agendas often agreed to beforehand, in the presence of those already willing to
talk and listen to one another. In retrospect, thisfrustration has been growingin
mesince 1997 when, after participatingin interreligious meetings, | asked myself
what has changed significantly. O n the one hand, | am heartened by the effort to
reach out to the Other. Ye again, | am increasingly convinced that thesewonderful
effortsare, nevertheless, limited because we speak to the like-minded from spaces
and about issues that are suitably abstract and distant from the raging conflicts
that rend our world. | do not wish, however, to disparage the wonderful work of
organizations at the grassroots level. Two outstanding groups are MADIA
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(Masyarakat Dialog Antar Agama) and Interfidei in Indonesia, whosework isless
formal and more spontaneously reactiveto red crisesin the areasin which they
operate.

Asthefirst non-Muslim Malaysianwith an academicspecialization in another
religious tradition, this epiphany was, perhaps, especialy acute. In interfaith
meetings, | speak and write almost exclusivelyfrom the Christian and/or Catholic
premise as my experience in interreligiousdialogue has been limited to speaking
and representingthisposition despite my academicspecializationin Ilam. Perhaps
thisislogical, but it is dso indicative of political correctness; to ensure that no
discourtesy or insult arises, oneisrelegated to ones religiosity and may only speak
with authority from it. Such political correctness has becomevoguein the past 10
years, and continues to contain the possibilities of genuine solidarity and deep
engagement. This kind of political correctness has an appropriate rationale; in
the past especialy, there were non-Muslims who spoke and wrote disparagingly
about other religions, especially Islam. Edward Said called this negative
construction of the Other of theWest 'orientalism.' Enduring orientalism, however,
is both fact that we must combat, and aso fiction that is used to precludethered
engagement of empathy.

For example, in Asia, the Vatican convenes biannual meetingsentitied "Adan
Journey" and the fourth such meeting wes held in Kuala Lumpur, Malaysiain
January 2000. | was delighted and honoured to be part of the interreligious
meeting. | was asked to respond and was announced as responding "from the
Christian perspective" to the Muslim keynotespeaker's addressabout maintaining
the values and ethics of our faith traditions in the face of modernity, secularism
and globalization. | ended up talking as much about the zafsir of those like Abd
ar-Rau'uf of Singkel (d. 1693) and the exhortations of Syed Sheikh al-Hadi (d.
1934) as | did on exegesis of the Bible, asking that "we need to look closer to
home for the resources which will enable us to indigenize, and thus internalize,
interpretation of sacred textsto translate the abstract vaues of our faithsinto the
guiding principles for the unique contexts of our individual lives' (Martinez,
2000: 166).1 hopefor aday when an interfaith meetingof Christiansand Muslims
will invite me to speak about Idam and a Muslim is invited to speak about
Christianity!

Assuch, | have becomeincreasingly convinced that what we need in aworld
riven with ethnic and religious strife are what | call pedagogies of interfaith
encounter.
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From Interrédigious Dialogue to a Pedagogy of | nterfaith Encounter

The document The World’s Religions for the World’s Children, convened by the
United Nations Children's Fund (UNICEF), begins by stating that societies are
obliged to confront the broad constellation of human forcesand failurethat affect
children. Among theresponsibilitiesdelineated for governmentsand international
organizations is the cal for working together so as

to minimize the atmosphere of conflict by which so many children are surrounded
and to promote the spirit of love and good neighbourliness in one world which
respects justice, peaceand theintegrity of nature in such away asto enable them to
become transformers of their world (Declaration of the Worid Religious Leaders, 1990).

Perhapsthehopefor our world isa new generation of children who are taught
to accept the Other. Theemphasishereis on thewords"taught” and " generation."
Instead of a few enlightened individuals or institutions, the hope for the world
liesin changing an entire generation of people. Education is the most powerful
conduit for meaningful change. Nations have aways recognized education as the
foremost instrument of creating good citizens and cohesivenations, and education
is often the highest priority of the state, but not always for entirely altruistic
reasons. Pedagogy is about teaching, therefore, apedagogy of interfaith encounter
would teach children how to think, negotiate and accept those who are different
from them. This would happen not because the children areinstructed to accept
difference, or lectured about other religions, peace and harmony. A pedagogy of
interfaith encounter would be the way children are taught so that their cognitive
abilities are developed to embrace difference as being integral to understanding
and meaning. What this means is that children would get to understand that
whatever isdifferent, although not normative, isimportant to their understanding
and theway they |earn about everything. I n other words, whatever is not normative
is not deemed irrelevant or abhorrent, or to be rejected. Such a pedagogy takes
teaching beyond the dichotomy of 'right' and 'wrong' thinking that engenders
thought processes of negation and rejection, rather than varying degrees of
acceptance.

Aswith many ideas, others, too, came to the same concept about pedagogies
of encounter but for different reasons and in different ways. The rest of this
chapter describesa pilot project in Indonesia to overcome the cleavages of race
and religion. | have been part of this project since its inception as a consultant
evaluating the project for UNICEF Indonesia, which is supporting and funding
it. My role has been defined and has evolved beyond evaluation; | have aso given
input after each study/evaluation visit in reports that are both summative and
formative. As such, what is shared in the rest of this chapter is both descriptive
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and prescriptive, with theintention of providing possibilitiesfor such projectsin
other countries.

The Indonesan Context: The Problems and Possbilities of Pluralism and
Diversty

The context within which the project evolves needs to be understood first. Many
of us are aware of Christian-Muslim conflicts that have erupted al over the
Indonesian archipelago, especidly over the last few years in the Malukus and
Sulawesi. Many of usare dso aware that the reasonsfor the conflict havea much
to dowith politicsand economicsas they do with differencesbetween the adherents
of two religions who were sometimes set against each other in Indonesia during
the colonial era. These violent incidents have made many people aware of the
threat of national disintegration asaresult of the enduring political and economic
crisis beginning with the Asan meltdown and the fal of Suharto. The conflicts
have been bloody, and the methods employed to deal with this unrest "have been
far from acceptable, far from respectful of diversity. All this makesit difficult to
predict wheretoday's spreading crisiswill lead. How far and deep can conflict and
unrest spread before ndonesian society reachesbreaking point?*(Th. Sumartana,
1999). Thisisafamiliar refrain among I ndonesiansintensely concerned with the
grave ramifications of the burning of houses of worship (both Muslim and
Christian), the loss of livesand the escaation of conflictsbecause of interference
and even incitement by thosefrom outside the conflict areas, and even by those
given the authority to end the conflict.

Less analyzed and dwelt upon are the possibilities of pluralism and diversity
that define Indonesia more so than its interreligious and interethnic conflicts.

In the early modern era (16" to 17* centuries), the Indonesian archi pelago
was inhabited by more than 300 ethnic groups living on some 6,000 inhabited
islands, separated by marked divisions of language and culture. Although the
majority of coastal people in the area had come to profess Islam by the early
modern period, many of thelarger islands’ hinterlands maintai ned locally-oriented
ethnic religions. Even coastal Muslim territories were crosscut by regional and
ethnic divides. This diversity was the result of encounters with an economically
expansive and Muslim-pioneered age of commerce that had endured for almost
1,000 years (Reid, 1993).

The trade that moved through this great commercial zone was multifaceted,
but its most lucrative circuitsinvol ved the transport of spices, cloth, riceand gold
from eastern Indonesia to commercia centresin southern Sulawes, Java, the
Malay Peninsula and Sumatra. From these ports, goods were shipped to China,
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Indiaand southern Arabia, creating a trading zone comparable in scale to that of
the eastern Mediterranean in the early modern period. As in the Mediterranean
world, thisarchipelagan trade had long influenced regional culture and politics.
In the first centuries of the Common Era, commercia exchange between the
archipelago and Indiaand China catalyzed the emergence of the areds first states.
Shortly thereafter, this same trade facilitated the diffusion of Buddhism and
Hinduismfrom Indiato roya courts throughout theregion. Although the remote
islands of eastern Indonesia and the inaccessibleinteriors of the west were not
dramatically transformed by thismovement of people, goodsand idegs, the region's
major states wereforever changed.

By the time the Europeans arrived, the Indonesian archipelago had enjoyed
more than a thousand years of civilizational efflorescence. I n fact, at the time of
the European arrival, the archipelago was experiencing avast renewal of cultural
and commercial energies, on a scade that invites comparison with renaissance
Europe.

All this had far reaching effects on society. Rather than stimulating the growth of
empire, political power remained dispersed across a host of mercantile city-states
and inland agrarian kingdoms. It was the imposition of European rule that began
the forced homogenization of the archipelago, and the beginning of a centralized
state and its attendant problems (Hefner, 2000: 27).

These problems that Hefner aludes to included cobbling together arbitrary
boundaries as regions for the convenience of colonial governance, thus dividing
and creating forced communities of people who, on their own, would not have
and had not gravitated together.

Thestrifein Indonesiaisin part thelegacy of these fantasy borders drawn by
colonial administrators. Thelinesthey drew rarely corresponded to any pre-existent
historical, tribal, cultural or geographical redity. The nations they invented were
arbitrary agglomerations, their borders thrown up around dozens of peaceful or
warring local fiefdoms. A nation so fancifully constructed does not easily lend
itself to governance. If the European inventors of postcolonial countries believed
that generously drawn borders would encourage a commensurate enlargening of
national asopposed to local consciousness, the effectshave been quite the reverse.
In Indonesia, asin many postcolonial nations, the concept of nationality isrelatively
weak. It would be hard to fedl patriotic allegianceto the capriciouslinesdrawn by
colonials, rather than an allegianceto alinguistic, cultural and religious heritage
of which there are literally thousands in Indonesia. Thefact that the archipelago
is fractured into islands exacerbates the problems of cohesion. A powerful sense
of thecivic, asit relatesto peopl€e's ethnic group or island, is sometimes matched
to the national, and no amount of enforced flag-waving and protestations of
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fealty to the nation or president changesvery much at the grassroots. Herein also,
the premise for the demands for autonomy from certain regions.

It isobviousthat at the birth of the independent nation of Indonesia, there
was the cognition of this pastiche of cultures, ethnicities and religions cobbled
together by the colonial empire. Thisisevident from thesymbol or seal (lambang)
of Indonesia, which carries the words Bhineka Tunggal Ika, commonly translated
as "unity in diversity." Its literal meaning is even more powerful. In old formal
Javanese, "Bhinna /kz” means "that which is different” and "Tunggal /42" means
"that which isone." Therefore, Bhinna Tunggal | ka literally means that which is
different isalso that which isone. Among thefirst records of the use of the motto
was in the 14 century by the writer M pu Tantular. He used Bhinekka Tunggal
Ikain the context of the differences between Hinduism and Buddhism, and how
to reconcile them in acommunity and its people.

If Bhinekka Tunggal Ika was a founding principle of the birth of modern
Indonesia, then dialogue and the struggle to embrace difference is not new.
Recognizing that there are differences, and that they have to be overcome and
accepted so as to constitute one nation is at the core of what it means to be
Indonesian. Diversity in this context isastrength and a positive aspect.

Likewise, the use and evolution of the Pancasilain Indonesia. The word
Pancasiladerives from Sanskrit and literally means "five principles." Indonesias
first President, Sukarno, addressed the I nvestigating Committeefor the Preparation
of Indonesian Independence in a now famous speech known as "Lahirnya
Pancasila" He set out a common platform on which all competing ideologies
could meet and not threaten the unity of the Republic. The five principles were
belief in God (ketuhananyang maha es3), humanitarianism (kemanusiaan yang
adil dan beradab), national unity (persazuan |ndonesia),consultation and consensus
(musyawarah dan muafakat) and social justice (keadilan sosial). Ramage tells us
that the Indonesian elitewereand continue to be deeply concerned with ideol ogy,
and the discourse (contentiousasit has been) about Pancasilaappeal s constructively
to most Indonesians. This appeal is as aformulaic representation of the idea of
the Indonesian state based on humanevaluessuch asethnic, religiousand regional
tolerance and social justice (Ramage, 1995: 185).T he power of Pancasilaisevident
when Hefner writes that Suharto's actionsthat exploited ethno-religiousdivisions
for personal power "betrayed the principleof Pancasilapluralism earlier promoted
by his regime — albeit often hypocritically”" (Hefner, 2000: 19).

A project to teach children how to overcomethedifferencesof raceand religion,
therefore, can be perceived as a reiteration of the founding principles of the
Indonesian nation, but translated i nto pedagogy for theimperativesof the conflicts
that continue to rend Indonesia into the 21 century.
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In the last section of this chapter, | describe the project called the Whole
Child Education Project, explain what was involved in training for the project,
and share evaluation outcomes after one year of implementation. All these are
offered as useful pointers for how such a project can be refined or reformul ated
for other contexts.

TheWhole Child Education Project (WCEP)

Background

TheWhole Child Education Project (WCEP) is apilot project initiated in 2000
by the government of Indonesiatogether with the Global Dialoguelnstitute (GDI)
of the USA, with the support of UNICEF Indonesia. The objectiveof the WCEP
is to enable Indonesians to understand, accept and live with their ethnic and
religiousdiversity because there have been seriousincidents of ethnic and religious
strifein the nation's history, including more recently.

TheGDI proposedaprogrammeto achievethisobjectiveby teachingchildren
how to dialogue despite differences by using critical thinking skills. This method
is referred to as DDICT (Deep Dialogue/Critical Thinking). The pilot project
wouldintroducethe DDICT philosophy and teaching-learning processesin Class
| to Class VI in selected primary school clustersin two pilot districtsin Takaar
(Sulawesi) and Malang (Java). These schoolsin Takalar and Malang are among
the over 50 school clusters throughout Indonesia that are supported by the
UNICEF. The objectivewas that through this pilot project, amodel of how DD/
CT could be taught to teachers and to school children in aculturally appropriate
and educationally relevant way would be devel oped.

The project pre-implementation activities started in October 2000 with the
experientia training by the GDI of atechnical working group (TWG), whose
members were drawn from the Ministry of Education, the Ministry of Religious
Affairs and UNICEF Indonesia. A future search conference on the theme
"Improving Quality of Basic Education during Decentralization" followed in
February 2001, with the aim of gaining common agreement on the education
priorities from eight education stakeholder groups. A three-day training
programme with select teachers and administrators was conducted in February
2001 totry out and refinesomeof the training methods to be usedin theTraining
of Trainers (TOT) in July 2001. The TOT was undertaken at the PPPG-1PS
(Teachers Training Centre) in Malangin July 2001, and a major evaluation of its
efficacy was undertaken. It is worth sharing this evaluation in some detail.

The concept of DDICT as well as teaching models, essentially, Concept
Attainment aswell as co-operativelearning, were conveyed during the TOT that
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was conducted in July 2001. The Concept Attainment model that was taught
involved using picture examplesor role-playingto enable students to deduce the
concept being taught, rather than be told about it by the teacher. Through
such an exercisg, differenceis not negated but enables cognition of the concept.
The "no" pictures and examples become vital to being able to understand the
“yes” pictures and examples; thus, what is negative emergesas an inherent part of
one's world view rather than as being "wrong" and unnecessary to the concept.
However, the concept of what Concept Attainment achieves in terms of the
WCEP’s objectivewas not sharedwith those being trained. An American professor
in pedagogy gave asuperb demonstration of what it was but the connection about
why it was relevant was not made by the GDI to trainees. This omission was at
the root of why the model of Concept Attainment ultimately implemented in the
pilot lacked the most important element — "yes' and "no" deduction (Martinez,
2002).

Activitiesduring the Pilot Year

The one-year pilot project (2001-2) was set up to try out the implementation of

DDICT in the two pilot school clusters. The activitiesin the first year of pilot

implementation included:

« oOrientation and training of key actorsand implementers on the philosophy of
DD/CT and the appropriate classroom pedagogy through a 10-day training
of trainers (TOT) in July 2001;

* work planning for the two pilot clusters,

* cluster-level three-day training for al teachersin the 16 schoolswho did not
participate in the TOT (first batch for grades 1-3 teachers and second batch
for grades 4-6 teachers);

* school leve lesson plan preparation and tryout (at least onelesson per month
per teacher who did not attend the TOT and two lessons per month for
teacherswho attended the TOT);

* monthly meetingsof teachersin the pilot clusters(KKG) for regular exchange
of experiences and instructional support;

* basdline casestudy evaluation of the pilot school clusters to establish profiles
prior to pilot implementation;

*  mid-year case study follow-up; and

* final evaluation at the end of the school year.

Monitoringand Evaluation
Since the pilot project was intended to develop a classroom-based DDICT
teaching-learning model appropriate for Indonesia, close monitoring and
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documentation of the implementation processes, as well as the intended and
unintended results and lessons learnt, were deemed extremely important.

There was a basdline case study of a core school and satellite school in each of
the pilot school clusters, as well as one of a non-pilot school as a control, in
Takalar and Malang in August 2001. Although the mid-year monitoring follow-
up was scheduled for December/January 2002 as part of the planned activities of
the pilot, the objectives of these evaluations were reformulated because of the
unexpected shortfall in the outcome of the TOT in July. Since the GD I model of
DDICT taught was neither suitable nor significantly understood by thosetrained
for the pilot, the evaluationsof December/January constituted monitoring more
than they did asevaluationof progress, since theanticipated trajectory of 'progress
would have been premised on an inadequate TOT.

More on the TOT and what was problematic. At the end of the TOT,
participants were to:

a. Haveadeep knowledgeand understanding of the DDICT process from the

Indonesian mindset and for the Indonesian context.

b. Haveexperiencedthe DDICT processin theway they are taught in the TOT
and in the lessons they will create.

c. Have sufficient ability and confidence to use DDICT processesin their
classroom practices.

d. Havesufficient ability (confidence, language) to explain and teach the DD/

CT process to other teachers.

e. Have the appreciation and confidence that DDICT gives a unique
contribution to theimprovementof the teaching-learning processin Indonesia.

Training Content

The training content consisted of three main categories: (i) core content — 69 per
cent; (ii) supporting content — 17 per cent; and (iii) additional content — 14 per
cent. The total timerequired to deliver the training contentswas 80 hoursand 15
minutes. T he participants were expected not only to gain knowledge, experience
and skills from the 80 hours of training, but were also to get some credit points
for promotion in their careers as teachers, lecturers, or instructors within the
government.

Training Methods
The training methods used in the TOT were meant to utilize experiential,
interactive and inquiry based methods.

Teachingincluded methodsto createan environment for learningthat supports
the development of DDICT in Indonesian elementary education. The TOT
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offered practices and methodology supportive of DDICT that were related to
interactive learning; meaningful change within the Indonesian educational
experience; creative, appreciative inquiry; and peaceful, dialogic resolution of
conflict. The TOT sessions examined commonalities and differences, and other
ways of understanding what DDICT Education looks like with examples and
practice in civics and science teaching. Traineeswere to experienceand practise
DDICT using cooperative learning, concept development, discussions and
discovery learning.

Theexperiential, inquiry-based, interactivelearning methods were to be used
o that traineesand participantswoul d engagein significant, purposeful interaction,
and opportunitiesfor critical thinking, problem-solvingand dialoguethat reflects
both deep understanding and communication among the participants. Trainees
would have opportunities to utilizethese practicesin their resulting teaching and
curriculum design, in this case, lessonsin civics (PPKN) leading to Indonesian
DDICT practicein the pilot classroomsand, ultimately, in the schools.

Trainees were to experience the stages of DDICT so that they would
understand it and be able to communicate it with others — parents, colleagues
and community members- and facilitateitslearningin the teaching of elementary
students. Teachersand traineeswere to engagein purposeful dialogueto identify
significant moral issues in their communities relevant to Indonesian civics
curricular topics. Techniques for teaching would include the use of multiple
intelligence, brainstorming and mapping. Examples of this type of teaching in
action were shown on video, in photographs and in the jointly devised lesson
plans as well as a science plan. Lessons in sustaining innovation would model
meaningful change in learning and teaching approaches in the context of
Indonesian education.

Theteachingwould build on what Indonesian trainees bring with them: their
knowledgeand interests, along with their cultural and linguistic resources. Skills
and principlesof DDICT wereto betaught by linking trainees current knowledge
to new information. Trainersand resource personswere to pay attention to what
the trainees gather from what was being taught. Thiswould be through the ways
it was reflected by traineesin their dialogue, in the trainees' creation of lessons,
and in their ideasfor educational changein their Indonesian communities. Mutual
reflection, it was hoped, would lead to deeper understanding for al participants.

Reviewd the TOT

Asislikely obviousto the reader, what islisted and described abovewastheideal,
and extremely ambitiousfor 12 days of training. The GDI had never implemented
such training at any levd before, let alone in a context outside the USA. The
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immediate outcome of the TOT reflected this 'over-reaching,” and the fact that
technology transfer is a lot more complex than just having translators tell
Indonesian teachers what the American facilitatorswere saying, and viceversa.

The DD/CT model of the GDI is described by the GDI as involving the
fundamental skills of negotiating interactions across and between diverseworld
views. The GDI model entail sthe processof entering another person's perspective
and world view, and then returning to one's ownworld view — transformed by the
deepened sense of one's own world view and on€'s greater understanding of the
Other. In order to practisedeep dialogue, one needs to have the skills of critical
thinking — defined as the ability to raise one's unconscious presuppositions to the
conscious level, analyze them, and make an informed judgement. This was
transmitted to participants at the pilot training (TOT) in Malang in July 2001.
As the description above, lifted from the instruction manual for participants,
bearsout, DD/CT remained highly abstract and philosophical. The descriptions
above beg the questions. How does one enter another's world view?How would
this be effected in a classroom?

In evaluation questionnaire responses, less than 50 per cent of participants
showed that they had achieved afull or significant enough understanding of DD/
CT (Martinez, July 2001).

A major impediment to achievingthe desired output — acore of teachersand
trainers who would understand and be sufficiently confident to implement the
WCEP - was this GDI model of DD/CT itself. Despite threein sizu workshops
in Indonesia over six months, the model remained largely philosophical and
uncontextualized for the particular world view/cognition and level of ability of
those being trained.

Although participants found the TOT very helpful, less than half of those
who were trained understood clearly at the end of the exercisewhat DD/CT was.
Part of the reason, as stated earlier, was that the GDI model remained largely
untested before being brought to Indonesia. It aso remained philosophical and
abstract, besides being uncontextualized for Indonesia. Other reasonsinclude the
problemsand limitationsof translation, and the considerably low level of education
of most primary school teachersin Indonesia, making sophisticated and abstract
theories and concepts difficult to assimilate.

Astheresultsof thefinal eval uation exerciseshow, thisinability to understand
what DD/CT is hashad considerableimpact on the way the WCEP has evolved.
Ininterventions during the year of the pilot project by the Ministry of Education,
trainers at the PPPG Malang and UNICEF Indonesia were focused aso on
enabling a better understanding of the project and, especialy, DD/CT. Although
these effortswere useful, another manual devised at an October 2001 meeting in
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Mawang, Sulawesi, did not simplify and Indonesianize the DDICT concept
sufficiently either. The section explaining DD/CT was still too abstract and
philosophical, and thelanguage used in somesectionswas too difficult for primary
school teachers. Moreover, it appears that most of the teachersin the core school
in Takalar, for example, did not have accessto this resource guide; the Principal
said: "our teachersdon't read, so it's no use."

TheFinal Evaluation — | nformation-Gathering Devices
Information-gathering for the final evaluation report had a summative and
formative premise; summative in that the priority was data collection of the
outcomes at the end of the pilot project period of the W CEP in selected schools.
Information-gathering was formative because the WCEP is a pilot project, and
considerable reformulation is implicit after any pilot if the project is ultimately
deemed worthy of implementation on a large scale. In tandem with the Baseline
Study | had conducted in August 2001, thesame extensiveinformation-gathering
deviceswere used for the Final Evaluation Study duringvisitsto thepilot projects
in June 2002. The objective was to gather as much data as possible. The tools
used included questionnaires for principals, supervisors and teachers; individual
interviewswith every principal, supervisor and teacher in both the school ssel ected
for evaluation as well as a "control" outside the WCEP project (to enable
comparison); interviews with representatives of parents whose children study in
the pilot project schools, and with local officias; input from UNICEF Field
Officers who work closely and well with the schools; an observation of an entire
civicslesson in each school; and focus group discussions with students, with only
the UNICEF Field Officer and myself present. Records of lesson plans aswell as
KKG mesetings (regular meetings among teachers in school clusters to upgrade
teaching methods) were also obtained to enable a more comprehensive
understanding of the kind of teaching that had been implemented.

The analyses offered in the Final Evaluation Report remain tied to the most
fundamental expectations with afocus on the stated objectivesof the WCEP by
thoseinvolved in the project.

The anticipated output of the W CEP for both the Basdineand Final reports
was devised from data provided by those being trained at the TOT. In addition,
the simplest and most basic norms were used. For example, in order to evaluate
whether DDICT had been understood and was being implemented, UNICEF
Indonesiaand | had to deviseadefinition beyond the entering of another's world
view, etc." that was described earlier and that the GDI had provided. The
measurement that we came up with ultimately was that students should be able
to listen to and accept opinions or answers that were different from theirsin a
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classroom, and that teachers should enable this interaction and a successful

negotiation of differences. The anticipated outcomes were:
o Students: self-understanding; able to listen to another; understanding of
another's point of view; respect of differences with others; acceptance of
differencesand of those who are different. What this would entail is
a) anunderstanding that differencesexist, are not problematic, and are part
of one's world and its meaning;

b) an acceptance of differences (not merely toleration), so that each person
who is different iswelcomed as afull and equal human being;

¢) animproved school/classroom climate of respect and accommodation of
differences.

* Teachers: understanding of new role s facilitator; respect differencesamong
students; respect students and their opinions, including not meting out
corporal punishment; able to prepare lesson plansto teach models that enable
DD/CT paradigmatically.

* Teaching-learning process. interactive, cooperativelearning, and other suitable
pedagogy models such as Concept Attainment; encourage dialogue and idea
exchange so that students achieve the ability to dialogue, whether within the
GDI model or an Indonesianized version if one is developed, becausethereis
the potential of those who did understand the TOT training in Malang but
who had synthesizedit for their own context; lessonssupported by instructional
aids; creativeand active engagement of dl pupilsin thelearning process.

e Classroom environment: learning corners available; display of students' work;
flexible classroom organization.

e School management: democratic and consultative management involving
teachers and including parents and the community; open to criticism and
suggestions; able to accept different views and differences among teachers,
parents and community; responsiveto innovations and change.

Final Evaluation Profile

The outcome of the Final Evaluation, as to whether the WCEP hasfulfilled this
need, was both positiveand negative. It was positive because despite considerable
shortcomingsin the training and the significant difficultiesthat reality presented,

those implementing the WCEP made an enormous effort to employ it. These
implementers included officias at the Ministry of Education and UNICEF
Indonesia. Most of all, the shortfalls and problems did not come about because
there was a lack of will from principals, supervisors and teachers; they coped as
best they could. Their effortsand optimism (and expressed desire for theWCEP
to continue) that engendered the programmearevital elementsfor the possibilities
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of future success. The outcome of the Final Evaluation was also positive because
significant progresshad been madein getting principals, supervisorsand teachers
to understand that children should be encouraged to expressthemselves(although
the element of negotiating differences among themselves had been largely
neglected), that their learning should be joyful, and that the relationship among
principals, supervisorsand teachersis consultative. Teachersand students obviously
respected one another, and there was much positiveinteraction between teachers
and students. All this, however, cannot be credited entirely to the WCEP because
the CBSA or Active Student Learning Process was one of the most successful
teachingmodel simplemented in I ndonesian school sin the 1990s, and respondents
often referred to it. Nevertheless, the WCEP does indeed tap into and enhance
existing pedagogy, and this is a strong point about the WCEP’s potential in

Indonesia. The shortfallsin the anticipated outcome were considerable, and the

implementation of the WCEP has been considerably flawed.

A summary of the shortcomingsin theimplementation of the WCEP include:

« Thatall the principals, and asignificant number of teachersin the pilot project,
did not understand what DDICT is, nor did asubstantial number know the
objective (significance) of the WCEP in Indonesia. Therefore, the element of
children interacting enough with oneanother to enable them to learn how to
negotiate differencesis largely missing.

e Due to the lack of understanding of what DDICT is and its relevance for
Indonesids problems, the implementation of the WCEP was geared towards
following, as narrowly as possible, the teaching technologies transmitted at
theTOT.

*  Perhaps, dueto insufficient understanding, including among thosewho have
been monitoring and enabling the implementation of the WCEP, the Concept
Attainment model that was being taught was without its “yes” and "no"
components. These components are what enable deductiveskillsin achild to
show that even what is negative contributes positively to one's ability to
understand. This, in turn, facilitates the acceptance of what or whoever is not
normative and deemed " Other," or even "negative." | had pointed this out
during thefinal visit, and perhaps some remedial action has since been taken.

* Severefinancial constraints and time constraints also meant that because the
Concept Attainment model is dependent on pictures and examples, the use
of such teaching materials were themselves limited. In some schools, the
understanding of useful teaching aids appearsto be focused more on making
mobilesand handicraft, activitiesthat were perhaps given too much attention
at theTOT.
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The implementation effected largely came from following teaching models,
and not through sourcingfor anything new because of alack of understanding
of what DDICT is and what the WCEP hopes to achieve. Thus, teachers
complaintsthat therewereinsufficient DD CT teaching model saresignificant.
Teachersasked for more training, more funding and morevarietiesof teaching
models, especially those that constitute "cooperative learning.” This could
not beimplemented becauselearning clusters (of desks) arevirtuallyimpossible
in the crowded classroomsof most Indonesian primary schools (with over 40
students per class).

Recommendations

The recommendations suggested include:

There is an urgent need for a programme that will not just teach, but will
inform upcoming generations of Indonesians on ways to engage positively
with the ethnic and religiousdiversity that is their heritage. In other words,
the programme should not just tell; it should exemplify in every way, the
objectives of dealing constructively and positively with difference.

The WCEP, asit was originally conceived, has not been implemented fully —
not even conceptually in terms of its core, DDICT. What have been
implemented are those aspects of pedagogy and teaching methodology that
were understood at the TOT. Therefore, not even the model used to convey
DDICT - Concept Attainment — had been taught in ways that enable
fulfilment of the WCEP’s objective, which isto show children that difference
isnot problematic asit contributes constructively to cognition.

If this programme continues, the most urgent priority is to develop an
Indonesianized, that is, a contextualized concept of DDICT, and to convey it
not in philosophical abstractions, but in language and with rea-lifeexamples
that can be easily understood by primary school teachers.

Concurrently, it is equally imperative to develop a process that alows those
being trained to deduce for themselveswhy such a project is important for
Indonesia. In other words, there has not been sufficient emphasis on helping
those implementing the project to understand the important ramifications
of raising a generation of Indonesians who do not find difference — and
ultimately, ethnic and religiousdifferences — a problem. If the implementers
do not havethisvision, they cannot achievetheaobjective. But theenvisioning
has to come from them voluntarily, and not because someone in authority
told them so.
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« If theproject isto continue, the narrow conceptualization of what constitutes
adequate training has to be enlarged to include motivation- and confidence-
building components for teachers implementing the project, aswell as kills
enhancement.

e An adapted version of Concept Attainment that will not stress the meagre
resources of funds and time has to be developed, and more importantly, a
variety of more suitabl e teaching models that achieve the objectiveof enabling
children to express themselves and deal with the differences that will ensue
when children are thus empowered.

* The curriculum should be reviewed to accommodate the needs of teaching
the WCEP, because the WCEP cannot be contained merely through the
transmission and assimilation of material for children to be tested on in an
examination-oriented system.

e What constitutesadequate, but not demeaning or violent, punishment should
adso be devised. From the bottom up, that is, from the perspective of the
children, thisfactor figuresprominently in their ability to becometheWhole
Child that the WCEP envisages (Martinez, 2002).

An IndonesianizedVVerson of DD/CT

The basic premise of what should have been conveyed at the TOT is not only
that the WCEP is a highly innovative pilot project that is among the first of its
kind in theworld, but that itsimmediateobjectiveis to create changesin teaching-
learning processesin the classroom, based on the philosophy and practiceof deep
dialogue through the use of critical thinking skills. What should have been the
coreof thetrainingwas unpacking, zogether with Indonesi ans,what " deep dial ogue’
and "critical thinking” are in their context. Since the problems of religion and
ethnicity are premised on the inability or unwillingnessto understand and accept
someone who is different, the ultimate objective of the WCEP is that through
their education system, Indonesianswill overcometheway religion and ethnicity
divide the nation. Key to this would have been Indonesians being enabled to
figure out for themselveswhy they need DD/CT and what it could look likein
the context of their schoolsand communities.

An Indonesianized version of DD/CT would take the process beyond the
GDI model of dialogue. | suggest that a DD/CT model for Indonesia, that has
been transformed as practice-in-context for the WCEP, should entail:

a Recognizing that thereis a need to overcome the cleavages of ethnicity and
religion that divide Indonesians because of thosein a community or society
who are differentiated as "' Other" or outside one's world view or norm.
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b. Recognizingthat teachersand trainers can and will play an important rolein
overcoming this problem of being unwilling or unable to understand and
accept those who are different.

Learning how to listen to another.

Thinking about and understanding the world view of the Other.

Being introspective about on€e's reactions, prejudices and new knowledge.

Becoming open to the Other because of this new sdlf-awareness.

Recognizingand accepting that differences among people areintegral to the

meaning and reality of one's existence.

h. Acceptingthe person who isdifferent — of adifferent religion, race, colour or
gender - 25 an equal, a human being who isapart of oz¢’s community or society
and, thereby, renders the person who is different no longer as "Other"
(Martinez, July 2001).

The GDI modéel was premised on the particularities of North Americansociety,
which is individualistic. Hence, their model included understanding the Other
and returning to ones location. In anation with over 200 million people, almost
half of whom are crowded into asingle island, the imperativesare different; it is
not enough to understand and return to one'slocation, the model has to be pushed
farther and should include acogptanceas avita factor. One hasto both understand
and livein close proximity to the Other in Indonesia, accepting him or her as part
of ones community and nation.

As described earlier in this chapter, the foundational premise of the need and
ability to dialogueas described aboveis embedded in the history and evolution of
Indonesia; thus, the process proposed is not something that is radical or
problematic. This is evident in the national emblem and motto of the nation
upon which it was built — Bhineka 7unggal 1ka, loosely translated as unity in
diversity (and more accurately translated as diversity being dso unity).

@ ™o a0

I ntegrating the WCEP

Among proposalsthat arefundamental for implementing the W CEP successfully
in areformulation of the training (this is really about integrating the WCEP),
there is the need to:

1. Brainstorm how and where the WCEP fits into Indonesian education and
existingteacher training, and formalizeW CEP components and programmes
within this structure.

2. Brainstorm and strategize where the WCEP fits into new developmentsin
Indonesian education, to ensure that the WCEP helps to shape thesg; if not,
therewill dways beadisuncture, alack of "fit" when the teachersimplement it.
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3. Thus, inthenextTOT, there haveto beformal sessionsabout the curriculum,
where teachersand administrators giveinput that will be used in devising the
new curriculum in their provinces.

4. Brainstorm and strategize to give input to textbooks. These are formative
sources, yet many of the messages in them are not wholesome — whether
consumerist, sexist, or subtly intolerant (Martinez, July 2001).

Conclusion

As stated earlier, the WCEP is a pilot project. What this means is that as the
Ministry of Education, Ministry of Religious Affairs and UNICEF officias
deliberate the final evaluation, there is every possibility that the project may be
scrapped or amended drastically.

TheWCEP isabravenew venture, started during the administration of former
president Abdurrahman Wahid, and continuing in the presidency of Megawati
Sukarnoputri. Thereare more problemsand issues to be clarified and settled than
was ever envisaged by the dedicated and experienced core team of Indonesian
government officials and UNICEF Indonesia officers. Ye, there is a sense of
urgency and commitment, and this has emerged from those on the ground as
well — the teachersand administrators who are to implement this project. In my
visit to the schoolsfor the baselinecase study in August, | was urged to convey to
Jakartaat one meeting that this project wasimportant and viable. Indonesians at
the grassroots — the ones who live out both the problemsand possibilities of the
diversity of their heritage— recognize the need to raisefuture generationsthat can
negotiate coexistence. Perhaps, thiswill include a pedagogy of encounter that will
trandlate interreligiousdialogue as a praxis in ageneration of Indonesians.

From my own experiencesof interreligiousdialoguein Indonesia, and aclose
monitoring of the ethnoreligious situation in Indonesia, it is absolutely vital and
urgent to have education that enablessocial cohesion, peace and stability, despite
the rich diversity of ethnicity and religion. Therefore, the need for theWCEP or
a project with similar objectives remains paramount, despite the problems and
shortcomings encountered.
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Certain Dimensionsof Hinduism and their Valuesin
Interrdigious Education
A.N.Rao

I ntroduction

nterfaith dialogue - identifying, discussingand recording theinterrelationships
| between religionspractised — isavery interesting and broad topic. Educational
methods would not only help to broaden the visionsof religions, but would also
help toidentify and utilizecommonalitiesto formulate agood working programme
to achieve better cohesion and harmonious living. Such values are particularly
important in the multicultural, polyethnic and multireligious societiesin many
Southeast Asian countries, including Singapore. Certain dimensionsof Hinduism
and the benefits they offer in achieving the objectivesidentified at thisworkshop
are briefly discussedin this chapter.

Hinduismin Southeast Asian Countries

There are Hindus in al the countries of Southeast Asia. The population
percentage of Hindus in each country varies, perhaps not more than one to five
per cent, perhaps even less when compared to some total populations. The
countries that host the most number of Hindus are, in decreasing order,
Indonesia, Malaysia, Singapore, Thailand, Vietnam, Cambodia, Laos and the
Philippines.

Historically, the influence of education, if any, on development in the
aforementioned countriesshould be examined and its details recorded. Such data
may help us understand the present situation. I1n the remote past, Hindus came
to Southeast Asian countries first, followed by Buddhists, Christians and Muslims.
The conversion of people from one religion to another was common, and the
dominating religion varied from country to country. Even though people converted
to other religions, traditional methods and customsarestill regularly practised till
today, especialy during important occasions and festivals. Examples thrive in
many different countries.

Hinduism is the oldest religion that spread to Southeast Asia, followed by
Buddhism and Islam. Larger proportions of populations now practise these two
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latter religions than Hinduism. Due to its long historical origins as well as the
geographical distancesit has travelled, Hinduism as practised in different countries
varieswhen compared with the practice in India, both in content and methods.
The basic detailsfollowed, however, remain unchanged. No study has been made
nor data recorded in a systematic way to document the history of Hinduism in
Southeast Asian countries, and the reasonswhy it wassucceeded by other religions.
The few details found in school history books are very sketchy. There may be
scholarly works, but these have not reached most people. There has been no
impartial or dispassionatestudy of the subject. In most cases, writings are slanted
towards a particular objective of the individual author's point of view. Many of
the writings are biased, and comparisons are made to elevate the status of one
religion over others.

Even today, the closer a country is, geographicaly, to India, the stronger is
the Hindu influenceonitsfaith, bdiefsand practices. Asacasestudy, the methods
followed by Hindusin India, Malaysia, Indonesia, Cambodia, Vietnam or Fiji
can be compared. Over the centuries, the religious knowledge and practices of
Hindus in these countries have changed considerably, and alternative methods
have been established and followed. For example, the practice of worshipping
Shivain Indiacan be compared to that in Bdi or in Hawaii.

Wisdom in Philosophy

As lovers of wisdom, philosophers can hardly make any claim of the knowledge
they possess. Since ancient times, there have been such glorious philosophers as
Socrates, various | ndian saints and sages, and others. They haveall |eft their noble
ideasand thoughts behind without any claim of ownershipon them. Many volumes
have been published that compare philosophy in the East and West. Bibliographic
studieson different aspectsof Asian philosophiesareaso available. Unfortunately,
these stand gloriously on library shelves, and their comparative value to society
are not emphasized for the benefit of most people.

For philosophers, the processis moreimportant than the product; thetravelling
is better and more interesting than the destination. Philosophical teachings are
dive, and they are not remote to life problems. A philosophica approach to life
has helped people tide over many difficult situations. Infinite pathos of life and
sorrow are healed by the passing of time. Nothing is permanent and no one can
change the course of eventsthat one hasto facein life. Results of various actions
are not obtained according to one's programmeor plans. I n the past, the mgjority
of people lived asimple and more harmonious life than we do now, because the
objectiveof lifethen wasto follow truth and honesty, aswell asfollow otherswho
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had set certain exemplary ways of life; whether they were rich or poor, or with or
without authority.

Spiritual Truthsfor Mankind

The highest aspects of teaching in every religion are more or less the same. They
are meant for the benefit of the whole of humankind. These truths explain the
relationships that should exist between one human being and another.

The basic points are: the universal spirit is equal to truth which is equal to
God. This existed before any religion was propounded or created; it is caled
perennial wisdom, or wisdom uncreate. It isthe same now asit ever was and will
remain the samein the future. New ideas and interpretations, however, need to
be developed to reorganize thoughts, and to enlighten people on the spiritual
truth through more modern methods. Suitable philosophicforms and terms need
to be coined and used to make the explanations more explicit. The different
religions started with one person teaching another, and no religion denies the
process by which the universe was created and al beings, including humans,
evolved. Most religionsaso accept the existence of God or the Creator, though
called by different names.

Organic lifein thisworld started around 1,200 million years ago. Humans
appeared on earth only about half a million years ago. Civilization started about
12,000 yearsago. So whatever we know about man (Purusha) and nature (Prakriti)
is, comparatively, very recent. Many more years will pass, perhaps with more
changes to come, for understanding God, nature and truth.

Reformul ations of religious principlesare necessary to keep up with the norms
of changingsociety and to eliminate contradictory opinions. All dogmatic themes
and unessential teachingsand practicesshould beavoided or reorganizedto match
with the times. For this, it is necessary to engage the help of scholars with deep
knowledge of religions, and who are aso facing the problems of modern life.
Further, scholars of different religionsshould get together to exchange ideasand
come up with suitable formulae to strengthen interfaith beliefs. Inspirationsfrom
the past should be reconfirmed, but the peripheral outdated parts of each religion
should be discarded. Such a process will further strengthen the beliefs of people
in their own religions as well as in those practised by others. In this way, both
spiritual and social cohesion will be achieved in any given society. Old dogmatic
beliefs should be cast out, and more generous, broad beliefs should be adapted
withfull faith and practice. Thisdoes not mean that the religious methods of any
religion should be discarded; it means that common core values should be
strengthened.
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The Supreme Power or Ultimate Reality

Thesupreme power or ultimate reality is beyond any definition, attribute or quality
that we can think or speak of. It isthe cause of creation and the forcethat sustains
lifetill death ensues. Particular nameswere given to understand and explain these
processes, but the red spirit is not the sum of these processes. It is above and
beyond all these processes. From the ineffable unity, such distinctions are made.
Certain questions were posed and attempts were made to understand the ultimate
reality. These arewell discussed in the spiritual literature of many religions.

What is theworld rooted in?Who am | ?What isit that helps us perceive the
world around us?God cannot be known or experienced unless heisworking in
us. Whoishe, or she?Or what isit?In Hindu religious texts, the supreme power
is called Brahman. Theworld is not self-caused, sel f-dependent or self-maintaining.
What is the reality of being?The supreme power is that from which beings are
born, that in which they live and that into which they enter at their death. That
supreme power isthereality of therea. Theworld is not an automati c devel opment
without any intelligent cause or objective.

Matter, life, mind and intelligencearedifferent forms of existencewith specific
characters and modes of action. Each interacts with another, but all beings are
equal in thecreatedworld. Lifeemergeswhen material conditions areappropriately
suitable; it is not produced by inert or lifeless particles. Life actions or activities
are promoted by incentivesand instincts, but noliving being, except humans, has
power of speech or expression. The habits and life processes or actions of other
beings are not understood completely by man, and perhaps never will be. At
present, however, al beingsin nature are equal in showing or displaying different
comparable activitieslike hunger, thirst, sleep, reproductive instincts and so on.

Nature is, thus, working or functioning according to the fundamental laws
establishedby that supreme power whichiscalled" God by some. Thedimensions
of religious understanding include this supreme power, and theimmanent roleit
plays in the functioning of the universe. Saints and sages have declared from a
long time ago that life and living beings cannot be properly understood unless
they understand the role of divinity in the universe.

The Concept of Soul

Each living being ischaracterized by lifeactivities, starting from birth and ending
with death. These physical activitiesof individuals are different from the supreme
singlelifefactor that energizesand activatesall beings from birth to death, called
soul or Atma.
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The soul is independent of living beings but is an integral part of al living
beings. Only when soul existswill life activities be in operation. Soul exists and
operatesindependently of the human body, life, mind and intellect. The body is
the temple of the soul; how or when it enters or exitsfrom the body is unknown.
Birth and death are the two cardinal points that indicate the operational brackets
of the soul. Just as living beings are supported by the soul, the entire universeis
supported by the supremesoul. Soul and supreme soul are not confined by either
time or space.

The Concept of God

One of the common names given for the soul or supreme soul is God, and one
and the same God is called by different names. Negating God is not a rational
choice because the whole of creation, including us, are part of God. Truth isone
but the wise men cdl it or interpret it by different names. God or the spiritua
truth can be redized only through the inward path. For thosewho cannot follow
the inward path, other methods ofworship, like meditation, are prescribed. Each
method has its relative merits and advantages, and helps people with different
mental make-upsand abilities to redize divinity.

Some contemplate on one name and some on another. Which of these is the
best?They are dl eminent clues to the transcendent, immortal, unembodied
supremesoul or Brahman.These names are to be used, lauded and at |east, denied.
For by repesating these names, one rises higher and higher in thisworld; where all
comes to its end, there, one mergeswith the unity, or the supreme Person.

One of the most illustrious ways of practising religion in recent times was
demonstrated by Mahatma Gandhi. To him, the inspiration of life was religion,
not conformedto ritual, subscription to dogma, or practicewithout understanding.
Understanding was the red education to him. Ghandi emphasized abiding faith
and practicein the absolutevaues of truth, love and justice, and a persistencein
educationto redizethemin life. Hedeclared: " Truthis God, nothingso completely
describesmy God as Truth." We might be familiar with a denial of God, but we
cannot know adenial of truth. Gandhi's lifewas an experiment with truth, Satya
Samshodbane. Supremefactor or God is described as truth, knowledgeand eternity
(Satyam, Gnyanam and Anantam). Sanctity and service of man are inseparable.
Gandhi declared: "Wipe out every tear from every eye. Palitics divorced from
religion is a corpsefit only to be burned." One cannot practise religion without
society. Living, experiencing and practising religion in society are part of a red
education. In thisway, proper comprehension of religiousvaues playsan important
rolein thelife of al individualswho live in civilized societies.
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Teachingand Practisng Religion

Each religion should function independently for the common good of al, but we
need to establish unity in this diversity. Diversity does not mean differences, but
variations of the same. Fusion, conversion, or uniformity constitutes a mediocre
way of thinking, and curtailsvast noble thoughts into tailor-made or streamlined
processes. On the other hand, people should be exposed to different points of
view but should not get confused, or sway over to the other side by neglecting
their own traditional knowledge. Thisiswhat is happening among lessinformed
groups in any society, thus, creating socia problems. The Bhagavar Geetha says
that God acceptseveryone, and in whatever form he or she praysto him.

Also,itisloudly proclaimed that noblethoughts, likeapleasant breeze, should
come through all the windows in the house for circulation of fresh and free air;
but let not the wild wind topple the contents of the house.

Traditions are many and different, and they are all well employed in
understanding redity, which is one. Truth is one, but the wise cdl it different
names, asin thewell-known Upanishadic saying, Ekam Sat Vipra Bahuda Vadanti.
How can anyone who is redly interested in promoting interreligious teachings
ignore the following?

e Spiritua radiance of Hinduism

e Faithful obedience of Judaism

* Noble compassion of Buddhism

* Visionof divinelove of Christianity

e Spirit of resignation to the sovereign Lord, of Ilam

They all emphasize the different aspects of inward spiritual life. Each one of
these teachings needs to be cultivated irrespective of which religion oneis born to
or belongs to.

Perhaps, in the past, the basi caspectsof Hinduism were taught in asystematic
way to emphasize the values of Dharma (righteousness), Sazhya (truth), Shanthi
(peace), Prema (love) and Ahimsa (non-violence). These are the main building
blocks of Hinduism, over which the superstructure is built. This foundation
standsquitefirmin the present asit hasin the past, and has been put into practice
in daily life. By and large, however, there has been no organised or systematic
method of teaching Hinduism in any country. Most of these axiomswere sincerely
followed and guided the majority of people tolead apeaceful life. Early teachings
were transmitted orally; they were heard (Shruthi), remembered (Smrithi) and
practised. Furthermore, the medium of instruction wes in scholarly language,
mostly Sanskrit rather than the popular local languagesthat developed in different
parts of India.
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I n Southeast Asian countries, the samemethod - or itsvariations— dso existed.
Hindu temples and shrines that are 100 to 500 years old or more stand firm in
the different countries of Southeast Asia. Some are used for regular worship, even
till today. Others stand as monuments or architectural curiosities. Thestructures
in Bali, Surabayaand Angkor Wat are the main examples. Templeswere the main
centres used to spread religious knowledge to the people. Besides philosophy of
the religion, performing different duties was the main focus of worship. When
the religion spread oversess, that particular aspect of learning or that particular
deity was enshrined in different places. The variations that we see today are the
relics of old methods that were adopted in new locations or places.

Past and Recent Experiences in Singapore

About 15 years ago, serious and successful efforts were made in Singapore to
teach different religionsto secondary school students almost up to 'O’ levd, or as
subjectsfor junior Cambridge examinations. Specially prescribed syllabuseswere
prepared by agroup of experts, and thesesyllabuseswereapproved by the Ministry
of Education. Teacher training courses were organised for teachers who were
specially selected to teach the subjects. The syllabuses were all-encompassing,
including the various aspects of religion, philosophy, sociology, ethics and other
subjects. Thelife historiesof certain eminent peoplewereincludedin theteaching
programme to il lustrate examplesof virtuouslivesand the principlesthey followed.
Their devotion in life to truth and duty were absolute. Teaching materials and
handbooks were published. The teaching of religionswent ahead for afew years
and was then discontinued. The present practice is to teach the major points of
each religionin an ethics classat the primary school level. Besides discussing the
major festivalsof each ethnic group, Thaipusam, Ponggal and Deepavali are dso
discussed with referenceto Hinduism.

At the university level, especidly in the Department of Philosophy at the
then University of Singapore, certain aspectsof Hinduism and other religionsare
taught at the undergraduate level, and | believe the same trend continues even
today to enlighten students on interreligious subjects and their socioeconomic
implications. Different publicationslike newsdl etters, magazinesand proceedings
of seminarsor symposiaare put out by variousorganisations to enlighten members
of particular societiesor groups, and aso the general public, about Hinduism.

Religion is, no doubt, very important as it enforces many ethical and moral
valueson children from an early age, thus, shaping their good conduct, character
and behaviour. For the majority of people, respect for law, order and good
behaviour grows even without any academic efforts. Spiritual values develop in
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the family and through institutions like templesand afew religious organizations
that are functioning well in Singapore to help the Hindu community. Among
Hindu children, fear of sin is inculcated and nurtured, along with respect and
adherence to truth from ayoung age. Faith in God is practised through family
prayers and temple worship, while participation in customs and rituals help to
improve knowledge of the faith. The depth of faith and degree of practice vary
among different sections of Hindu society.

Secularism has not undermined moral development. Asin any other country
or situation, it is the promiscuity of new changes brought about by western
influencesthat causesomeyoung people to becomeaddicted to undesirable habits
and practices, thus, causing damage to individual health, and creating serious
social problems. Examplesabound to illustratethe point, and every day, newspapers
report cases of the erosion of socia vaues. Although the problems are dealt with
to contain them in ageneral way, morestudies are required to pick out the details
and find better remedies. Both public and private effortsare needed. As has been
mentioned, Singaporesociety is multiracial, multicultural and interreligious. There
is peace and harmony in the society despite the many differences among the
various ethnic groups as law and order are well enforced by the government and
living conditions are satisfactory. Both peace and harmony are cultivated
irrespectiveof the different religionsthat people belong to. It is noteworthy that
people are compassionate and kind, and quickly respond to help whenever there
are cdlsfor help, whether within the country or for unfortunate happenings or
disastersthat occur in neighbouringcountries or in the rest of theworld. Religious
affiliationsmake no differenceand the publicis, in general, generousin rendering
help to the poor, the needy and the distressed.

I'n undergoing compulsory national service, males are encouraged to become
well-rounded personalities who understand their fellow servicemen better,
irrespectiveof their ethnic origins or religious beliefs. Multicultural values play
an important role here. National servicegivesadditional opportunities to develop
the more cohesive values required for living in a multiracial society.

There are no critical problems, either religiousor sociological, in Singapore
that need to besolved immediately. Yet, people should be better informed to face
the various problems that may arise either in the country or in the surrounding
region. Prevention is better than cure. The present level of sociopolitical
understanding needsto beimproved so that even if socioeconomic conditionsin
the region deteriorate, people will bein a better position and be moretolerant in
facing and overcoming them. Mental preparation and better knowledge would
help them in many ways. The Hindu teachings widely practised in Singapore
today emphasize the values of truth (Sazhya), righteousness (Dharma), peace
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(Shanthi) and non-violence (Ahimsa) These values are al so practised by people of
other religions, and even irreligious people follow them.

Educational or pedagogical methods are minimal. Religious classes are
conducted, usually once a week and mostly for the benefit of children. Specia
lectures delivered periodically by visiting saints and sages help Hindus reimbibe
the precious values that they should adhere to for the betterment of sdlf, society
and country. More lectures by eminent men should, be organised to spread the
message of interreligious harmony. The Interreligious Organization of Singapore
has been functioning well for many years; they should launch many more
programmes to highlight theimportance of practising valuesin different religions.
More attempts need to be made to achieve the goals of religious tolerance and to
establish social cohesion. More work aso needs to be done at the individual,
societal, national and regional levels.

Many international bodiesfunction at the global leve, but the resultsof their
actionsand programmes do not reach the common people. Thereare no obstacles
to establish or perpetuate such dialogues, but more innovations are required to
devel op well-designed working programmes.

InterreligiousUnder standingand Cooper ation

Interreligious understanding and cooperation among peoplewho practisedifferent
faiths or religionsin any one country are very vital today. Almost al countries
have a mixture of people of different faiths, and the majority of people in any
given country may follow one particular religion. Yet, their fellow citizens, though
aminority, may followdifferent religions. M ost Southeast A sian countriesrecognize
and support different faiths in coexisting and functioning harmoniously, even
though some countries declare one religion or the otlher a national religion.
Occasionally, interreligious or interracial disturbances are not uncommon since
people are either unenlightened or intolerant of another religion. There is agreat
need to understand the major religionsin a better way and help their adherents
improve their methods of interacting with others. At the same time, the basic
values of religionsshould be made well-known to the other citizensin acountry
who follow different religions. Religious tolerance as well as mutual help would
help to promote peacein society. As one famousstatement goes. "If you are born
as a Hindu, try to be a better Hindu; a Christian, better Christian; a Muslim,
better Muslim; a Buddhist, better Buddhist, etc.”

The different methods adopted so far to convert peoplefrom onereligion to
another should be stopped immediately. The ill effects of conversion are well-
known dl over theworld. Instead of conversion. methods should beidentified to
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help people of different faiths rediscover the virtues of their own religion and
practise them. All religionsaresimilar ultimately in their nobleideasand religious
values. There is no need to compare and claim that one religion is better than or
superior to another; there is no superior or inferior religion in the world. This
point has been repeatedly made by dl the saints and sages over centuries. When
values of different religionsin any given country become uneven, conflict and
hatred will exist among different groups. Peace and harmony in asociety will be
disturbed and socia unrest becomes a common &ffair. Further, there are many
instances in different countries to show the ill effects of conversion, and a
germination of hatred between one group and another, or even within the members
of the same family. Rifts and separations within familiesare common.

In conclusion, more intelligent, rational programmes are urgently needed
and should be practised to establish both peaceful and harmonious societies and
nationsin theworld. Let ushopethat the outcome of certaininternational meetings
likethisonewill show theway for peopleto become moreenlightenedin practising
better values and faith in their lives.
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and judgemental component. Even if the term hasfallen into disrepute and many
of its assumptions have been questioned and its logic critiqued, | suggest that in
an altered form, the rationale and insights of "comparativereligion" continue to
inform contemporary effortsto theorizereligionsfrom acomparative perspective.

World Religion
By the end of the 19™ century, the term "world religions' had aso been coined.
Writing in 1915, Max Weber supplies us with this definition:

By world religionswe understand thefive religionsor religiously determined systems
of life regulation which have known how to gather multitudes of confessors around
them. The Confucian, Hinduist, Buddhist, Christian and Islamist religious ethics
all belong to the category of world religion. A sixth religion, Judaism, will also be
dealt with. It is included because it contains historical preconditions decisive for
understanding Christianity and Islam.

Weber is possibly among the first comparative sociologists of religion because of
hisinterest in comparing the religions of the "Occident" and the "Orient," and
he uses the differences in these religions to account for larger civilizational
differences. Weber developed a schematic frame for comparison, using specific
features. Some examples include the idea of "economic ethic" of a religion,
asceticism versusmysticism as polar types, and this-worl dly asceticism versusother-
worldly asceticism. Since those early days, the field of world religions has found
many supportersand it continues to thrive today (Smart, 1960: 1991).

To me, the fields of "comparative religion” and "world religion” are crucial
because they initiate a language, a terminology, and a framework* and logic for
talking about religionsin the plural. Although much has changed in the hundred
or moreyearssincethesefields cameinto existence, continuities prevail nonethel ess.
| want to emphasizeonly two components of this received tradition that continue
to pervade even contemporary accounts of religions:

(1) Identification of named, labelled religious traditions

The process of identifying, naming and labelling religious traditions is a direct
contribution from the field of "world religions." No doubt, names and labels as
markers of self-identity and self-differentiation are a feature of community life
everywhere, often as acts of self-description. Here, however, | am referring to the
assigningof specific, often alien, labelsto the cultural practicesof "others." What
isproblematichereis not just the choiceof labelsand names, but dso the conferring
of particular traits and featuresto these named religionsand specificidentities to
its members. Thiswas aselective processthat relied on arbitrary criteriaand was
clearly neither inclusivenor comprehensive. Its effect was to placesome religious
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traditions legitimately on alandscape of religiouspossibilities, and exclude others
from due consideration.

What is significant is that in such naming and listing, it was the analysts
(oftenin conjunction with religiouselites) who were bestowing particul ar identities
to named religious traditions by denoting their unique, distinct character, while
at the same time according a certain coherence and unity to their practices that
may have been alien to the practitioners themselves. Most crucially, a select set of
named, labelled religious traditions becamediscrete units of analysisindispensable
to discussions of multireligiosity. This process of naming and labelling is highly
problematic, at least, in that it produces homogeneous, monolithic and essentialist
accounts of religion.’ Collectively, such characterization produces totalistic,
singular, uniform and fixed, unvarying, unchanging accounts of the religionsin
question by according samenesswithin the boundariesof alabel. Moreimportantly,
such aportraya culminatesin common sense understanding that view not just a
named, labelled religioustradition — sy, "Hinduism™ — in aset and specificway,
but also accords a particular identity ("Hindu") to dl its members.

(2) Identification of "Sameness' and "Difference"

The traditions of "comparative religion” and "world religion" can be traced back
to the second half of the 19% century, when discussions on similarities and
differences among religious traditions centred on questions of the origin and
development of religion, within an evolutionary framework.® Even if the latter is
regjected, it is difficult to deny that the major contribution of the field of
"comparative religion” lay in bringing into conscious focus the themes of
"sameness’ and " difference” among named, labelled religious traditions. According
to Turner,

... thelanguage of comparison is the language of difference (1991: 18).

To know something is, in principle, to be able to speak about it and language
necessarily involves contrasts and comparisons between sameness and difference
(1991: 19).
These two traditions are not concerns of the past either, they continue to be
relevant today (Smart, 1995; Tiwari, 1983; Turner, 1991). In making sense of
religious pluralism in the contemporary world, we are still grappling with the
question of common ground amongst religions, or its absence, often in highly
politicized and polemical terms.

Thefocuson "sameness* and " difference” hasstructured analyses of religions
ininteraction, particularly,in askingwhat shape such encounterswill take. Severa
options are offered as possihilities, ranging from religious tolerance to religious
harmony; to religiousconflict and religioussyncretism. Most critically, the noted
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pointsof commonality and divergenceare used to account for apresenceor absence
of conflict or harmony, as the case may be.

Thelanguage of named, |abelled religioustraditions, and the similaritiesand
differences among them have provided students of religion today with away of
talking about multireligiosity and religious encounters. It is not without
significance that in the original discourse of "comparativereligion” and "world
religions,” similarities and differences among religions were recognized on the
basisof textual, theoretical and often elite conceptualizationsand understandings
of religion. Also, comparisons proceeded on the bass of aselected model or vantage
point, deemed to be the norm, against which other cases were judged. Given the
specific sociopolitical and historical configurations of imperial and colonial
enterprises, this norm was represented by Protestant theology and practices, and
sometimesin thespirit of inclusion, the monotheistic Judeo-Christian tradition.’

Most ethnographic contextsin the present arereligiously plural, with religious
communities in close contact and interactions within specific boundaries. It is
fair to say that contemporary analysesof religion are dominated by the notion of
religiousdiversity (Smart,1995; Waardenburg, 1998; Warner, 1998). | n thesecond
part of thischapter, using relevant material from Singapore society, | demonstrate
the complexities of this multireligiouscontext, where religion is only one factor
amongst many others such as race, ethnicity and language; the rel ationsamongst
them dl need to be attended to before the question of interfaith dialogueand its
value can be addressed. In addition, the Singapore case alows me to make the
argument that thelanguage used by analystsof religion dso pervadesnon-academic
discussions of multireligiosity.

TheComplexitiesof a" Multirdigious" Context: TheSituation in Singapore

In the context of teaching the module at present, clearly, the issues of
multireligiosity, and religious encounters and their specific forms are completely
relevant both in the everyday life experiences of students in Singapore, as well as
in making sense of religious phenomena e sewhere.

(1) The "Obviousness" of ReligiousPluralismin Singapore

Multireligiosity is afamiliar and taken-for-granted reality in Singapore, which is
recognized at all levels as a religiously plural society. Singaporeans can readily
produce common sense religious descriptions of Singapore society by naming
and listing the various "religions" in this officially secular state. Despite this
familiarity and obviousness of religious pluralism, or perhaps because of it,
discussions about religious communities and religions as well as interactions
amongst them are characterized by a certain density and ambiguity.
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If multilingualism and multiethnicity are two core features of Singaporean
socidl life, then multireligiosityisits third crucial component. Singapore, amodern
nation-state, contains within its boundaries severa religious communities and
groups. Higtoricaly, theethnically diverse natureof its migrant popul ation, through
the input of colonial authorities, has produced a religiously heterogeneous
population. Multireligiosity is not a novel feature of socid life in Singapore.
Rdligious diversity has characterized Singapore society from its earliest days asa
colony. Soon after its separation from Malaysia, Singapore's ruling eliteinherited
both the republic's multireligiosity as well as the responsibility of careful
consideration and managementof it. Sinceindependence, religion has been viewed
as a sensitive subject and a source of potential socia conflict; nonetheless, it is
considered "legitimate'" and necessary for individual spirituality.

Singaporeis, by definition, a"multireligious’ society. How does thistranslate
into practice, and with what consequences?A multireligious context indicates
that different religiouscommunities® with varied spiritual orientations, opinions
and viewpoints exist in, and occupy, the same space. These religions are
theologically varied and some even see these differences as contradictory,
incompatible and, hence, irreconcilable. We find the major religions of India,
Chinaand the Malay World representedon theisiand. In addition, theimportation
of religionsto Singapore is not a thing of the past either; it continues to occur
today, in the shape of a variety of "reform" movements, and what have more
recently been popularly labelled New Age movements.

Y&, although thesereligiousdifferencesareseen to be potentially problematic,
they have not yet prompted the stateto wish for ardigioudy uniform Singapore.
Religion is seen as an inevitable, but sensitive, feature of Singapore's identity. In
fact, government ministers see the idea of Singapore society being "religioudy
homogeneous" as impossible and absurd. That Singaporeis, and must continue
to be, defined by diversity and plurality in its ethnic, linguistic and religious
make-up, is entrenched in al public discussions of social life on the idand.

(2) Conflation of Religionwith Other Identity Markers

It isobviousthat talk about religiousidentity in Singaporeis conjoined with talk
of other identities — racia, ethnic, linguisticand "cultural.” Hence, referencesto
"multirdigiosity" areseldom, if ever, confined to discussionsof religionsinisolation
from other factors. In this context, | find Puru Shotam’s (1998) idea of "racing"
languages completely applicableto the rdigiousdomain aswell. In thelocal context,
clear, specific and tight equations are made among particular identities and one
can extend Puru Shotam’s ideas to speak of "racing religion" in Singapore. As
such, particular racia and ethnic identities are associated with specific religious
identities, which lead to a collapsing of ethnic and religious communities. For
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example, at a discursive level and in everyday consciousness, Maay-ness and
Muslim-ness always go together; Indian-ness and Hindu-ness are conflated;
Chinese-ness has severd affiliating identities — Taoist, Buddhist and Christian,
and so on. In practice, however, it is clear that not al Muslims are Malays, that
there are Indians who are non-Hindus, etc.

A related issueisthat the rhetoric of equality pervades multicultural discourse
in Singapore, particularly in official, public domains. At an everyday life leve,
however, one does hear the language of mgjority-minority group dynamics, the
presence of racia prejudice and discriminatory acts, and the sense that specific
groups are culturally, ideologically, politically and economically dominant. This
isevident in discussionsamongst religiouscommunities involved in debatesabout
the Religious Harmony Act. Thus, the classification of individuals into specific
categoriesisnot simply descriptive, it dso connotes that thereisacertain hierarchy
at work.

What this meansis that talk of multireligiosity is, simultaneously, talk about
multiracialism, multiethnicity and multilingualism. Such discussions occur at al
levels of Singapore society, including the level of government leadership. It is
clear that interethnic relations dways carry statements about religious harmony,
making it impossible to disentangle discussions of religions and religious
communities from deliberations about race or ethnicity. Thus, making sense of
multireligiosity in Singapore means addressing the complex relations betweenits
other two defining strands — multiracialism and multilingualism. Religion is not
the only variable to be addressed in making sense of religious pluralism here.

(3) Situating "Difference" in the Discourse on Multireligiosity
Thediscourseon multireligiosity in Singaporeis defined by a heightened sense of
different kinds of "differences,”" including those among religious traditions,
expressed at al levels of Singapore society. At the same time, emphasis is placed
on building a common space and identity for Singaporeansof different cultural
backgrounds. This is by no means a new phenomenon, but let me quote some
recent examples to illustrate. After the general electionsin 1997, Prime Minister
Goh Chok Tong made these observationsin a speech:

This election has again shown that the deep fault lines in our society over race,
language, culture and religion will not go away ... Singapore is a multiracial,
multilingual and multireligioussociety. It requiresafine balance of interests to keep
every community at ease. Every community hasan equal place in Singapore ... Our
approach isfair toal: of an open, level playing field for al Singaporeanswith English
as the common language, plus separate playing fields for each community. Every
community plays on two playing fields. All compete equally in the open playing
field. At the same time each community can retain and develop its own language
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and culture in its own separate playing field. This practical approach has given us
multiracial harmony and our placein Asean (TheStraits Times, 7 January 1997).

Speaking in a different context days after the events of September 11, 2001, in
New York and Washington, D.C., Deputy Prime Minister Brigadier-Genera (BG)
Lee Hsien Loong makes asimilar point with different imagery:

We must also consolidate the progress made in national integration and continue to
draw thedifferent communities closer together. We want the different communities
to interact more and be more comfortablewith one another, and to participate fully
in the mainstream of Singapore life. We do not seek to assimilate the minorities to
the culture of the magjority Chinese community, and to give up their own culture
and traditions.

Singapore 21 envisions a multiracial society comprising overlapping circles. Each
community would retain its cultural space and distinct identity. But, over time, the
areas of overlap should gradually widen and our common Singapore identity should
strengthen (The Straits Times, 25 September 2001).

Despite the perceived need for building a common ground, there is a stream of
thinking that these sociocultural and religious differences are ultimately
irreconcilable. With regard to religion, thisis clear. According to BG Lee Hsien
Loong:

We have to find some way to compromise practically what isimpossibleto reconcile
theologically (The Straits Times, 31 January 1990; emphasis added).

It is not the case that this perception of difference is confined to government
leaders. Self-descriptionsby ethnic and religious communities also reved thesame
trend, as do descriptions of "other" communities.

A recognition and statement of differencesamong religious traditions, or any
other differences, is not necessarily a problem (King, 1976). The anthropological
argument would be that diversity and pluralism (in al societal domains) define
the condition of being human. As such, the presenceof a multiplicity of ways of
conceptualizing and approaching the supernatural realm, and the diverse
organization of religiouscommunitiesis"normal." Some scholarshave also made
the powerful and persuasive argument which argues that religious diversity is
both necessary and inevitable (Jones, 1999).

Although the discourse on multireligiosity in Singapore society allows for
similaritiesand points of divergenceto bearticul ated, the differencesamong named
and labelled religious traditions appear as a dominant strand. This focus on
distinctions is crucial. Limited and contextual space is devoted to identifying
commonalities and overlaps among the various religioustraditions, but they are
often too generalized, obvious, facile and even banal in the face of asserted



Multireligiosity and Religious Encountersin Singapore 211

differences. Furthermore, the emphasison similarities(or the need for identifying
them) does not pervade discussions of multireligiosity under conditions of
normality, but emergesmore during specific occas ons— either to present an officid,
public face of solidarity or, at what | would cal "crigs' points, to manage and
smooth over potential tensions in view of religious (differences. The various
responses in Singaporeto the events of September 11in the USA are atestimony
to this. The selective attention to differencesamong sectors of the population on
grounds of race, religion, language and culture is "normal," and it overshadows
any red or abstracted similaritiesthat could be recognizable. Furthermore, the
nature of "differences' among sectors of the population is often not clearly
articulated and remainsrather fuzzy. Differences are assumed, asserted and deemed
to be naturally present. What is clear, however, is that in the discourse on
multireligiosity, it is not only the theologicaly given differencesamong religious
traditions that are at issue. These religiousdifferencesare compounded with other
points of distinction on the basis of race, language and culture.

(4) Management of "Multireligiosity": Dealing with Differences

Related to the theme of religiousdiversity is the issue of religiousencounters. In
talking about "religiousencounters,” | am referringto interaction, exchangesand
contact among "different” religious traditions. The multireligious context® of
Singapore means that individuals of different religious orientations are brought
into close proximity, with opportunitiesfor regular interaction.

The mention of multireligiosityin the Singapore context often accompanies
talk of religiousharmony and religious conflict. In the Singaporestate's discourse
on multireligiosity, religioustoleranceand sensitivity are defined as being absolutely
necessary for the prevention of religious polarization and sectarianstrife. Idedly,
religious diversity is socialy desirableif there is no accompanying friction and
conflict. From the state's point of view, these following elementsare undesirable,
for obvious reasons. excessive religious fervour, missionary zed, and religious
assartiveness. | n an interview, Deputy Prime Minister BG Lee Hsien L oong noted:

The trend towards stronger religious consciousness is not just amongst Muslims.
Christians are also undergoing an evangelical revival. Many Singaporeans take their
Christian faith very seriously. The number of Buddhists has aso gone up. Thereis
an emerging interest in Buddhism amongst professionals. Buddhists are now
conducting dbarma classes in English. Overall, Singaporeans have become more
religiously conscious over the past 10 or 15 years. It's atrend we have to warch. It's
sensitive to even highlight this trend. But it's a fact and you can see ir. The
government's concern is that while people feel more strongly about their faiths, this
must not affect interethnic relations and racial harmony (The Straits 7imes, 23
September 2001).
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There is a further assumption that differences among communities can be
problematicfrom the point of view of achievingaharmonious coexistence.In the
sameinterview, BG Lee continues:

Because they will prefer to be together with people from the same religion, who
share the same habits and rules of behaviour. The risk will be less interaction with
Singaporeans from other faiths, and so less identification with them. This would
weaken our society. We worry about this (TheStraits 7imes, 23 September 2001).

Theideathat "sameness" is preferred over "differences’ hereisquiteinteresting as
is the reasoning that differences (including religious differences) result in a
distancing from others. This providesa"natural" incentiveto "manage” potentially
problematic differences identified amongst the citizenry.

A situation of religiousharmony isamatter of " national pride," not to mention
a good selling point in presenting Singapore as a haven of harmonious unity in
the midst of religious and ethnic differences. Again, the ties between political
stability and religious tolerance and moderation are emphasized. The state has an
obvious and pragmatic interest in ensuring that religious differences amongst the
citizenry do not lead to conflict — something the state sees as being counter-
productive to socioeconomic and political security of the nation. In these
discussions, one notes both an interesting conceptualization of “multireligiosity”
and a fairly serious and potentially problematic admission — religious diversity
cannot by itself ensure religious harmony. If anything, it is the reverse. The state's
leadersacknowledgethat religiousdiversity and religiousdifferenceswill necessarily
generate religioustensionsand disharmony; but this potentiality must be prevented
at all costs, through arational, practical, common senseand tolerant approach.
According to Prime Minister Goh Chok Tong:

| consider the racial and religious harmony as the most important bedrock of our
society. If there is no harmony, there will be no peaceful, prosperous Singapore — as
simple asthat (TheStraizs Times, 24 February 1990).

One mode that the state has employed in managing religious differencesis the
introduction of specificlegidation. | detail briefly the articulated needfor legidative
measures accompanying the passing of the ReligiousHarmony Act in 1990.

Maintenance of Religious Harmony Act

| use my analyses*® of discussions relating to the passing of the Maintenance of
Religious Harmony Act (1990) to illustrate the kinds of complexities that surface
in managing different concerns across religious communities within a
multireligious context.
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Thegovernment’s rationale for introducing additional legislation'' to manage
multireligiosity in Singapore and deal with possible religious disharmony was
grounded in evidence drawn from several arenas.'? First, conditions internal to
Singapore were cited. The government noted a shift in religious sentiment
from "tolerant coexistence" to "fervently held beliefs" It was argued that these
shifts in religious trends carry long-term socia and political implications. One
trend that was highlighted was the "disproportionately” large number of
convertsto Christianity. There seemed to be asuggestion that thislarge Christian
population could potentialy "unsettle” the religious harmony of the nation.
Theincreasein the Christian population signalled a parallel decrease in the size
of "other" religious communities, such as Buddhists, Taoists and Muslims.
Although it was never articulated as such, there does appear to be a given
numerical religiousmake-up that is acceptable and deemed to beworkablein the
Singapore context. Similar arguments have been made about the need to maintain
the ethnic percentagesin Singapore. This fear that the "imbalance of numbers’
vis-a-vis Size of religious communities may lead to a shift of traditionally
accepted religious boundaries that could be a source of interreligious tension, is
clearly articulated by government and religiousleaders. The message seemsto be
that the political stability of Singapore is premised on a particular formulaic
configuration of religious communities; it has to be just right — nothing more,
nothing less.

Second, government leaders referred to contemporary examples of "other"
societiesthat had been plagued by communal-ethnic and religious tensions and
violence. Therewas a clear outward orientation and government ministers, from
S. Jayakumar to Ong Teng Cheong, mentioned India, Sri Lanka, Fiji, Lebanon,
northern Ireland, the Philippines, Iran, Iraq, Armenia and Azerbaijan as
examples of societieswhere religious sensitivitiesand the mixing of religion and
politicsculminated in communal clasheswith devastating consequences. Finaly,
the logic of the ReligiousHarmony Act was rooted in alanguage that alluded to
the dangers, negative potentialities and anticipation of ardigioudy disharmonious
situation.

A most striking admission that can beabstracted from thesediscussionsisthe
idea that religiousharmony existsin Singapore but cannot be taken for granted,
and is to be seen as an ongoing achievement. Government leaders argue that
religiousharmony must be accomplished through work and effort at variouslevels:
sdlf, community, state. In the midst of adominant discoursein Singapore about
areligiously harmoniousenvironment, it isclear that interreligioustensionsprevail.
Thegate's positionisthat beforethe situation deterioratesany further, intervention
iscrucial, hence, their legidlativesolution.
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In addition, the argument goes, although it is a redity, religious harmony
needs to be guarded. A statement by S. Jayakumar states this position in no
uncertain terms: religious harmony needs "careful handling and it is a folly to
assumeit will dways be there" (TheStrazzs Times, 23 February 1990). Also, since
the multireligiousbalanceis precarious, consciouseffort and work (on the part of
individualsand the state) is needed to continuously maintain it. Finally, despite
the veneer of religious harmony, there is, in fact, evidence of interreligiousand
intrareligioustension in Singapore. It isfurther argued that religious harmony in
Singaporeis "a delicateand fragile balance” because of the "ethnic and religious
coincidence" here.

While many religious and community leaders welcomed greater efforts to
maintain religious harmony, there was clearly no consensus over the exact
formulation and interpretation of the proposed set of laws.'* Accordingto public
statements, Roman Catholic, Ilamic, Hindu, Buddhist, Tacist and Sikh religious
leaders agreed that action was necessary to foster interreligious harmony. Most
supported the principles grounding the Bill. Yet, there was an interesting and
varied response from the different religious communities.

These mixed reactions produced an array of diversevoicesand positions. For
the most part, in the state's dealing with religiouscommunities, "religion™ is reified.
Also, religionisaccorded an abstract generalized singul arity devoid of any particular
content. Despitethe presenceof religiousdiversity in Singapore, acertainsameness
and homogeneity has often been conferred on all religions, even in an explicitly
religioudly diverse context. While the strongest support for the Bill camefrom the
Hindus and Buddhists, sectionsof the Muslim and Christian communities were
wary and wanted both more clarification and more safeguards put into place
vis-a-vis thislegislation.

There was aheightened consciousnessof religiousdifferences, particularlyin
terms of the practical implications of enforcement. On the question of religious
differences, let me abstract somestatements about the variousreligionsarticul ated
in the context of debatesover the passing of the Religious Harmony Actin 1990.
Certain very explicit perceptions of the different religions appeared in these
discussions. Comparative references were constantly made to "other" religions;
without being named, these were explicitly "known" and recognizable to all
concerned parties. " Christianity"” was typified by an aggressive proselytizing trait
and seento bea" dominant," successful, resourceful and organizedreligion, given
itsability toattract followers. Interestingly, "' Buddhism," "Taoism" and " Hinduism"
self-defined themselvesas " minority" religions, numerically wesak and theologically
unable to withstand the onslaught of evangelica forces, particularly from the
Christian quarter. It seems rather ironic that discussionsinspired by alaw that is



Multireligiosity and Religious Encounters in Singapore 215

intended to foster greater interreligious interaction culminated, instead, in a
discourse that heightened religious differences rather than emphasized the
commonalities.A perceptionof differential experiencesamong thevariousreligious
communities exemplifiedthe array of responses.

First, therewas the position of the Protestant churchesand organizations. At
aforum organized by the Evangelica Fellowshipof Singapore, Protestantsexpressed
reservations about the Bill. Severa issues were raised: why was new legidation
needed if other laws aready existed to address religiousstrifeANVould the Bill not
accentuate religious sensitivities?Did the Bill grant absolute power to the Home
Affairs Minister? Was there no ambiguity in interpreting specific phrases and
clausesin the Bill?As agood example of the latter, parts of Section 8 of the Bill
werecited: " causingfeelings of enmity, hatred, ill will or hostility." The Graduates
Christian Fellowship (GCF) representativeargued that this clause was open to
subjective readingand reguestedthat theword " deliberately" be added to indicate
"intention" of thewrongdoer. The President of the Singapore Council of Churches
suggested that the word "feelings" be changed or dropped because it was "highly
subjective." The President of the GCF, Prof. Ernest Chew, made the point that
the Bill would" curb and hamper some of thediscussionsgoingon inour seminars'
and generate the fear that they might be reported to the authorities by “over-
sengtive" people. BG Lee Hsien Loong, a member of the Select Committee,
asked if the GCF was concerned that the Bill might “curb missionary work."
Indeed, Christians for whom evangelizing and missionary work are central to
their religiousliveswere concerned about the line between | egitimateand genuine
“evangelizing” and "harassment," and about who woul d decidewhen theline had
been crossed.

A diametrically opposed reaction typified the Hindu camp, which seemed to
welcome legislation with open arms. This response was duly noted by members
of the Sdlect Committee, as BG Lee pointed out to the President of the GCF that
the Hindus had expressed an "opposite joy" at the possibility of legidation to
restrain over-zealous proselytization, given that it was a "minority" faith in the
Singapore context. The representatives of the Hindu community were certainly
categorica in their support of legidative intervention. Hindu religious leaders
welcomed the Bill as a tool that would protect their smal community from
"aggressive conversion tactics of the other religions.” The Hindu Advisory Board
(HAB) and the Hindu Endowments Board (HEB) representatives argued that
Hinduism was a"passve' religion, lacking in the "dogmatic religious militancy”
of other religions. At the sametime, it lacked resourcescompared to the “bigger,
better organized and more aggressive religious groups.” The former President of
the HAB, Mr Sat Pd Khartar, spoke thus before the Sdect Committee:
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As aminority community and as one whose underlying religious beliefs are liberal
and broad-based, we are of the view that the dangers of strong proselytization are
real. The actual conversion of Hindus to other religionsis of concern to us. The
processand manner in which they haveattempted to do soisof graver concern (The
Straits Times, 21 September 1990).

In this series of statements, Hinduism is portrayed as a unique, theologically
different and minority religion without "aggressive marketing tactics,” hence,
threatened by over-zeal ousevangelizing. A comparative, critical referenceto “other,”
unnamed religions produced a heightened sense of religiousdifferences.

The Mufti, the religiousleader of the Muslim community,'4 welcomed the
law saying that "the new laws might help to avoid clashes between Christians and
Muslims over the issue of conversions' (The Straits Times, 11 January 1990).
Other Muslim organizations sought clarification about how the proposed laws
would be enforced and with what consequences. For example, the Secretary of
the Islamic Fellowship Association asked: "how far a group's missionary activity
can go under the law ... We are not sure whether activities such as distributing
|eaflets door-to-door areallowed," reiterating some of the Christian community's
concerns with the question of what constitutes legitimate missionary activity.

While there was general agreement that some action needed to be taken,
there wasless certainty about who should takealeadin this: theindividual citizen,
leaders of religious communities, or the state? Alchough the state in Singapore
has quite self-consciouslydefined itself as “secular,” it is at the same time neither
"atheigtic" not "anti-religion.” It is a secular government that seesitself as being
responsible for curbing potential religious conflict and as the fina arbiter in
religiousdisputes. Two statements by key politicians underscore this point:

The government cannot avoid the responsibility to act or not to act against leaders
or members of religiousgroups whose actions might threaten the peace, after taking
advice from the Presidential Council (BG Lee Hsien Loong, The Straits Times, 31
January 1990)

Singapore is a multireligious society and it would be foolish of any group to think
that it can harassand unseat the government without expecting the government to
strike back using the counter-religious forceif necessary (Goh Chok Tong, TheS#aizs
Times, 24 February 1990).

In July 1993, three years after the Act came into existence, Member of
Parliament Wong Kan Seng stated the obvious: "law alone cannot ensure religious
harmony. It is also up to the people to be practical and tolerant towards other
religions’ (The Straits Times, 12 July 1993). Clearly, religious harmony was not
seen to befirmly secured simply because of the Act; interreligiousand intrareligious
tensions had not suddenly disappeared. At most, it could be reasonably said that
the Act served as a"reminder" to Singaporeans, and perhaps as a deterrent.
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Thediscussionsrelating to the passing of the ReligiousHarmony Act supply
alanguage that enables talk about religiousconflict in a discursive context that
celebrates religious pluralism, almost to the total denial of tensions.” | thought
the following rather dramatic statement by Goh Chok Tong captured the essence
of this rather unconventional portrayal of Singapore's religious scene.

In a sense, this Bill is recognition of a retrogression, a potential deterioration in
religious harmony. The government takes no joy in introducing it. | take no joy in
speaking on thissubject. It is not something which weare proud of. Weintroduceit
more with sorrow or more in sorrow than with joy. It is to prevent usfrom sliding
backward. It isan act aimed at preserving common sense and harmony (TheSraits

Times, 24 February 1990).

Thisstatement is premised in an interesting assumption about Singapore — apast
of harmonious coexistenceof different religioustraditionsin the absence of overt,
public displaysof religiousintolerance (for example, riots, killings, looting, violent
behaviour). One notes a certain reminiscing of the "good old days"; the glorious,
amicable past of amultireligious era. According to thisstated logic, Singapore has
moved to a problematic present: a multireligious context strewn with seeds of
religioustension and disharmony; hence, the need for regulation and intervention.

Themultireligiosity of Singapore is not unique, although the absenceof overt
religiousdisharmony is As my discussionof the ReligiousHarmony Act discourse
shows, variousinterested parties are very conscious of existing interreligious and
intrareligious tensions, but this is not to suggest that religiousstrife is rampant
here.

Formulating a Response: EmphasizingCommonalitiesand Connections?

Given such arendering of the multireligious scenein Singapore and the nature of
religious encounters therein, what sort of response is possible and feasiblein the
spirit of promoting interfaith dialogue?Indeed, to what extent does the enabling
of interfaith dialogue across communities serve a pedagogical function?It isclear
that in discussions of pluraism locally, multireligiosity is not just a descriptive
term; it signifiesa number of definitive statements about the nature of religious
traditions, of religious communities, of their inherent irreconcilable differences
(which can be potentially problematic); hence, the need to "manage” these
differences. As is evident from the foregoing discussion on the religiousscenein
Singapore, religious pluralism and religious harmony are not two sides of the
same coin — something the state, too, acknowledges. Multireligiosity (understood
simply in terms of the presence of "different™ religiouscommunities in the same
space) does not by any meansautomatically lead to religiousharmony (understood
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& genuine, non-judgemental acceptanceof other religions, despiteincompatible
theological differences). | argue that an un-problematized notion of multiplicity,
amonolithicand totalistic understanding of named, labelled religioustraditions
and amode of recognizing differencesand similaritiesamong religioustraditions
that derives from textual, theological and elite sources — something that unites
both academic and non-academic discourses— are limiting as they do not allow
us to make meticulous sense of socia contextsthat are plural in religious, ethnic
and linguistic dimensions.

My own response is to engage with the-issues of religious pluralism at the
discursivelevel, where specificand problematic statements are made. | think it is
crucial to focuson the discourse because utterancesabout religionsand theinherent
differenceswithin are powerful, derivinglegitimacy from theauthority of speakers
(for example, religious leaderships and dlites, journadlists, social and politica
commentators and government leaders, etc.). In my attempt to problematizethe
discourse on multireligiosityand religiousencounters, | consider it important to
highlight inconsistencies and contradictions within, as well as demonstrate gaps
between the discourseand the practice. In my view, it ismorecrucia to re-position
the discourse on multireligiosity by demonstrating that the recognition and
assertion of "differences’ (of any kind) do not exc/ude the possibility of harmonious
interaction. | briefly discuss thefollowingstrategiesthat | have used in the course
of my teachingin an effort to problematizethe discourse on rnultireligiosity and
religiousencounters soasto produceamore nuanced understanding of the religious
scene here; perhaps some general pedagogical principles could be abstracted from
these.

(1) I identify and highlight specific empirical and ethnographic spaces/sites in
different societieswhere one sees two or more different religious traditions come
together and interact without tension. | assign this as fieldwork for my students
in the context of Singapore, wheresuch "mixing-up" in thefield of religionisthe
norm rather than an aberration. These may occur at severa levels

(@ Institutional/Communal Leve

For exampl e, this might bein the close, physical proximity of two placesofworship
of different religioustraditions and there is asharing of resources.

(b) Individual Leve

Examples include the attendance at Novena Church by Catholics and non-
Catholics alike, or in Chinese Buddhists celebrating and participating in the
"Hindu" festivasTai Pucam and Timiti. These are individuals who constantly
and without any trauma mix up carefully differentiated religiousdomains. (Please
refer to footnote 16 for more examples).
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Students are encouraged to visit these sites and observe the aspects of these
"different” religioustraditions and religiousidentitiesthat arein interaction. Such
examplesserveto demonstrate that theologically given differencesdo not shut up
people, either at theleve of practiceor thinking, into prescribedboundaries. The
possibilitiesfor crossing over and making connections do exist in practice.'” As
we have seen, the discourse is dominated by talk of differences and necessary
separation amongst communities on cultural grounds; at the everyday lifeleve,
in thedomain of practice, weseearather different picture, whereconnections are
made acrossboundaries. Also, in thelocal context, interfaithdialogueunfortunately
cannot confine itself to addressing the issue of religious commonalities and
distinctions in theory, in the abstract and in isolation, but redly does need to
approach the race question as well, and the complex rel ations between the two.

(2) Another responseisto emphasi zesameness, but not necessarily acrossreligions,
and not in arhetorical fashion that appearsobviously doctored, manoeuvred and
fashioned to express a politically correct and uncontroversial position. Rather,
one might aim to normalize talk about sameness rather than difference in
discussionsof religiouspluralismthat might pervade everyday life consciousness,
awareness and practices under normal conditions, and not just at crisis points.
There is clear evidence that the rhetorical assertion of "sameness' in religious
world views does not eliminate stereotypesand preudices about "other" religions
nor foster genuine religious harmony. Noticing these similarities could occur at
severd leves

(@ One, by emphasizing "sameness' among and across religious traditions that
are normally defined and viewed to be different. When differences are asserted
and identified, one can insist in being specific about wherein lies the difference,
the natureof thisdifference,and how consequential itisor is not for everyday life
interactionsand encounters. In thiscontext, | find Tiwari’s reasoningquitesound:

Asamatter of fact, religionsof theworld agreeand differ together in many important
points. But over-enthusiastic persons exhibit maniac tendencies in either bringing
together useless and far-fetched points of similarity or in exposing unnecessary,
unimportant and artificial points of difference among religions. In making honest
and objectivecomparisons, both these extremist tendencies areto beavoided (Tiwari,
1983: 3).

Indeed, social scientistscan makeacontribution here in providingalternative
terminologies that facilitate recognition of sameness across apparently diverse
traditions. While such terms as monotheism, polytheism, monism and dualism
have served to categorizethe rangeof religioustraditions, other conceptualizations
could alow us to see connections and overlaps instead. In this context, | have
found it instructiveto use anthropol ogist Geoffrey Benjamin's concept of "modes
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of orientation"*in demonstrating that specificelements of Hinduism and Taoism,
as practised in the Singapore context, are similar rather than different. Whileit is
truethat thesetwo religioustraditionswoul d beviewed as “polytheistic,” diffused,
folk religionseven in conventional renderings, the ideaof approaching them with
the understanding that they are defined by an "'immanent mode of orientation™ is
crucia, particularly given the "racing” of religion in Singapore. Here, Taoism is
seen asa "Chinese" religion and Hinduism as an "Indian" one and these ethnic
categoriesare racialized and naturalizedas different. To say that therearesimilarities
between Hinduism and Taoism in Singapore is a departure from the norm and
clearly makes students sit up and take notice. Some do resist and challenge this
re-categorization but most do not.
(b) Another mode of emphasizing samenessacross distinct religiousboundaries
is to insist on a deeper and broad-based historical perspective. The anayses of
religion in the social sciences as well as in religious discourses emanating from
within specificreligiouscommunities adopt arather presentist framework, which
does not alow an exploration of common historical experiences within these
communities. One good example is that of Judeo-Christian-Islamic religious
traditions, which areviewed as different and incompatible, both by their members
and others.

| stressto my studentsthe need to refresh our historical memories so that we
can see the interconnectedness and continuities at a theological level amongst
religious traditions that are defined as distinct. There are areas of overlap and
agreement over fundamental issuesdespite significant differences, and these could
be emphasized and more widely disseminated. Again, this is highly relevant in
the local context, where religions do get talked about in highly racialized and
ethnicizedterms, such asthe conjoining of Christianity and Buddhismas" Chinese"
religions, Isam as a "Maay" one and Hinduism as an "Indian" one. Despite
empirical and ethnographic evidenceof the intermingling of raceand religionin
practice, here one sees the power of conjoining race and religion at a discursive
level.

(3) Emphasizing commonalities in our given identities outside/beyond our
assumed or assigned socially constructed identities. Clearly, identities are
constructed vis-a-vis invocation of criteria — such as race, ethnicity, language,
religion, gender, political ideology — as is membership to a community. These
affiliations and attachments are not in themselves problematic. It is pertinent to
ask though: when doesone's privilegingand prioritizing of specificidentitiesoccur,
and with what consequences?Under what conditions and with what motivations
can invocation of, say, religiousidentities serve to be divisive,"" in that it makesit
possiblefor usto view othersas"different™ and, hence, prevent usfrom seeing the
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common humanity we al shareAWhat consequencesthen follow?These questions
are raised for discussion, but quick and simplistic answers are not offered, given
that this is neither possible nor desirable.

As | see it, the present need for interfaith dialogue is embedded in the
anticipation of an end result that eliminates, if not diminishesthe possibilitiesof
religiousconflict and tension (Smart, 1991). Theidea of achieving asituation of
religious harmony® — an outcome of religious encounters — is deemed highly
desirable.

The year 2001 has been designated by the United Nations as a year for
promoting dial ogue among civilizations. I n arefreshing piece, Afrasiabi critiques
Huntington's thesis of the "clash of civilizations' by arguing in a diametrically
opposite mode, and proposesan " alternative perspective identified as'civilizational
paraleism™' (1999: 114) which perceives cultural and religious differences as
non-threatening to various civilizations (1999: 114-115). Differences— religious
and others — can and have been politicized. Afrasiabi imagines the possibility of
retaining parald differencesin amode of equality. His position is quite different
from that of Todorov (1982), who wonders if difference and equality are at al
compatible or feasible, arguing instead that difference seems more eesily aligned
with hierarchy, inequality and hegemony, at least since the 1500s, in the context
of global historical encounters.

Concluding Thoughts

Where do these thoughts take discussions of religious pluralism and religious
harmony?In an ideal configuration, religious differences could be retained, and
even celebrated and valourized, without the felt need for consensus and total
agreement on al or even fundamental issues, but with equality and legitimacy
accorded to al positions, and without being hegemonic and divisive. At an
individual, personal level, this does happen, and we could all furnish anecdotal
evidenceto claim this asaredlity already. T he challenge, however, isto enablethis
at astructural and communal level.

My argument has been that both the overwhel mingemphasison differences
amongst communities and individualson the basis of religiousidentities, and the
fact that "religions’ exist in awider societal and global context that is defined by
hegemonic relations of different kinds, means that an authentic, non-divisive,
non-judgemental stance towards "others" does remain an ideal. In that sense,
interfaith dialogue for me is not about providing more or different kinds of
information about religionsto the "ignorant™; knowledge per seis not the solution.
Instead, an honest exchangeamong religiouscommunities that addressesthefield
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of hierarchiesand inequalitieswithin which religionsare also embedded, and one
that generates and sustains chauvinisms, stereotypesand prejudices, would be a
step in the right direction.

Notes

1. A copy of the course syllabus is appended.

2. Distinctions between religious diversity and religious pluralism have been made by some. For
example, Wiggins favours the use of "religious diversity" over “religious pluraism” for the
following reason:

... theword diversity emphasizes differences from which somelearning can occur, whereas

pluralism conveys residua confidence in some deep underlying commonality that onetoo

often minimizes differences or dismisses them as unimportant (Wiggins, 1996: ix).
While | find this position thought-provoking, | will not engage the issues here. But | do take
the point rhat terminologies are not simply descriptors but do carry an evauative dimension.

3. A name thac isimmediately associated with thisfield isthat of Max Mueller, who isviewed as
a pioneering figure in initiating comparative, cross-cultural work in languages and religions
(Sharpe, 1983).

4. Here are some concepts and dichotomies that have structured the categorization of different
religions: the notion of theism (with itsvariants — monotheism, polytheism, henotheism), and
the dichotomy of monism and dualism. Using these frames, religious traditions have been
placed into pre-existing categories. This scholarly exercise has by now, | would argue, even
pervaded common sense understandings of specific religions. Thus, it iscommon knowledge
that Christianity is a monotheistic religion and Hinduism is polytheistic.

5. Inthecourseof teaching, | demonstrate the problematic effectsof naming and labelling with
respect to adetailed historical account of thelabel "Hinduism."

6. Sharpe (1983) notes the definitive role of Charles Darwin's publication of Qigin ¢ Spedies,
and, hence, of the idea of 'evolution’ in formulating the logic of the field of *comparative
religion."

7. That the nature of Western scholarship, particularly in theorizing "other" cultures, has been
shaped by the presumption rhat Western/European redlities are the norm is abundantly clear
by now (Said, 1976; Turner, 1991), in the face of orientalist and postcolonial critiques. In
fact, the currency of the phrase "Judeo-Christian" rather than "Judeo-Christian-lslamic”
religious traditionsagain becomes away of asserting differences, and hastheeffect of exclusion
and non-recognition of similarities. Itisclear that these three religioustraditions share important
historical links aswell as theological overlaps (Turner, 1991).

8. By "different" religious communities, | refer not only to conventionally defined named and
labelled religioustraditionssuch aslslam, Christianity, Buddhism, Hinduism (World Religions),
etc., but moreimportantly, to thevarieties, strands and interpretations of these broadly identified
faiths. We have strong evidence from Singapore that these internal varieties do exist and find
adherentsin Singapore. (For some examples of intrareligious diversity in Singapore, please see
Mariam Mohd Ali, 1989; Vineeta Sinha, 1987; Vivienne Wee, 1978).

9. Inthecaseof Singapore (whichis by no means unique), multireligiosity in the sense of having
adherents of different faiths is a reality not just at the level of groups and communities, but
aso at the level of households. There is plenty of evidence that it is quite common for
Singaporean households, which normally house families and kin groups, to include individuals
who belong ro different religions. For example, in ahousehold that has, say, three generations
living under the same roof, all three generations might have different religious identities. So,
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households here are by no means religiously homogeneous. Even within anuclear family setup,
the adult parents and siblings might adhere to different religions. These ethnographic data are
supported by recent studies of religiousconversions and religiousswitching in Singapore on a
larger scale (Tamney and Hassan, 1987).

| deal more fully with the details leading up to the passing of the Maintenance of Refigious
Harmony Actin another paper "M aking Senseof ReligiousPluralism and ReligiousHarmony:
The Evidence from Singapore,” Italian Review, 2001.

It issignificant that there are already several piecesof legislation that can potentially beinvoked
ro handle instances of religiousdiscord. These are rhe Internal Security Act, Sedition Act and
the Penal Code. Proponents of new legislation argued, however, that this existing legislation
was too disproportionate and severe, thus, the need for a more appropriate law to deal more
effectivelywith those who incited feelings of religious animosity, etc.

Thegovernment's reading of theinternal religious scenein Singapore wassupported by various
reports by the Internal Security Department and the Ministry of Community Development,
which involved input from academicswho are social scientists.

The government's Feedback Unirt initiated and held a discussion among 20 representatives of
major religious, clan and cultural organizations in Singapore on 17 May 1989. Participants at
the session agreed that religious harmony must be preserved and interreligious interaction
regulated, but were not in agreement that the proposed legislation was the way to ensure this
(The Sraits Times, 18 May 1989).

It isinteresting that the proposed Bill elicited responses not just from within Singapore but
also acrossthe Causeway, from Malaysia. The Straits 77#es in Singapore carried an article that
reported the reactions of opposition Parti Islam (PAS) to the Bill. PAS had "expressed
reservations over the proposed set of laws” and urged "the government to enforce the proposed
lawswith cautions that religiousfreedom and | egitimate missionary work would not beaffected"
(TheStraits Times, 9 January 1990, p. 3).

Thishascertainly been my own personal experienceviathecontact | havewith undergraduates
while teaching a 3* year module "Religion in Society and Culture." In the assigned tutorials
on thesubject of religiouspluralism and religioustensions, | noticethat thevocabulary that is
most easily availableto my students in describing the religiousscene in Singaporeis one that
emphasizesits positive, tolerant and harmonious facets. Most of these undergraduates do not
seem to be able to talk fredy, and without awkwardness, about religious tensions, let alone
admit any prejudicesor complaints they may haveabout "other" religions. After some prodding
and encouragement though, the floodgates open and we have lively, if heated, discussions
about how people "redly" feel about "other" religions.

It would be"easier,” in fact, to writea piece on religiousharmony in Singapore. The evidence
is everywhere. Here, | provide a select listing: In 1994, the Islamic Religious Council of
Singapore (MUIS) planned to launch severa programmesto promote religiousharmony. These
included monthly talks on comparative religion to facilitate better understanding among
religious communities. In 1993, aseries of "Know Our Community Heritage Tours" as part
of "Community Day" saw the participation of 1,700 Singaporeans of different ethnic and
religious backgrounds. Some examples of the programme included visits to temples, mosques
and churches. Various community centres located in different parts of the island have their
own strategies to promote interreligious harmony, for example, visits to different places of
worship or even to homes within the constituency. Other examplesinclude theclose proximity
of places of worship of different faiths. By now, names like Waterloo and Bencoolen Streets
(whereonefinds that a synagogue, a Catholic church, aHindu temple, aMuslim mosque and
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a Chinesetemple are neighbours), Commonwealth Drive(whereaHindu templeand aCatholic
Church are neighbours) and the Hock Huat Keng Temple (where Taoists and Hindus worship
together within the same compound) are well-known and cited as evidence of interreligious
harmony. The latter is probably the only temple on the island where onefinds deities of both
the Chinese and Hindu pantheons under the same roof, and worshi pped by the same devotees.
The management staff and religious leaders of the temple note with pride this harmonious
coexistence of different ethnic and religiousgroups (7%e Straits Times, 20 April 1998).

17. | dso provided examplesfrom other placeswhere these connections occur. T he case of Lebanon
isinstructive, where Muslims and Christians negotiate their religious differences and where
"religion is not the locus of contrasted difference, but of negotiated difference, thanks to the
multiple participation in transreligious celebrations” (Kanafani-Zahar, 2000: 146).

18. | find Benjamin's (1987) formulation and elaboration of the modes of orientation very relevant
and insightful for theorizing religioustraditions. Thefour ideal types he notesare transcendental,
immanent, dialectical and Zen. These signify relations between the self and the other, and
patterns of social interaction amongst them, and allow me to talk across communities that are
conventionally defined as"different.”

19. As with Seligman (1999), | raise the question: is there evidence for "concern that religious
identities will serve as obstacles to tolerance, understanding and respectful coexistence"?
{p. 50)

20. Religiousencounters can culminarein avariety of eventualities: religious tolerance, religious
syncretism, religiousharmony or religiousconflict. Neither tolerance, syncretism nor conflict
are desirableoptions. On the question of religioustolerance, | agreewith King (1976: 9) that
"There issomethingintolerable about the concept of tolerance." He continues,

... to tolerate, generally means to endure, suffer or put up with a person, activity, idea or
organization of which or whom one does not redly approve. One can 'put up with' an
item both when we can and cannot do anything about it ... an agent will be said to be
‘tolerant’ of an item where the item isobjected to — whether disliked or disapproved — and
isyet voluntarily endured (p. 22).
Theideaof syncretism, as Peter van der Veer notes, refers to the "borrowing, affirmation, or
integration of concepts, symbolsor practicesof one religioustradition into another by a process
of selection and reconciliation™ (Berlin, 1980: 9, quoted in van der Veer, 1994: 196). But the
term itself is neither “cransparent” nor simply “descriptive” (Ibid.: 196). The notion of
"supposedly equal theological viewpoints' (Ibid.: 196) being put together is, further, not tenable.
In my view, syncretism is ultimately a political act that does not facilitate an equal acceptance
of world views but is rather the domination by some, and marginalization and incorporation
of other wesker positions. Is genuine religiousharmony possiblein view of questions of universal

and singular truths, and the claimsof different religionsto these?
References

Afrasiabi, Kaveh L. (1999). "From the 'Clash of Civilizations to 'Civilizational
Parallelism'," 7elos, 115, Spring, pp. 109-116.

Benjamin, Geoffrey (1987). "Notes on the Deep Sociology of Religion,"”
Department of Sociology, National University of Singapore, Working Paper
Series, No. 85.



Multireligiosity and Religious Encountersin Singapore 225

Constitution of the Republic of Sngapore. Republic of Singapore.

Jones, CharlesB. (1999). " The Necessity of ReligiousDiversity," Sudiesin Religion,
28, 4, pp. 403-417.

Jurgensmeyer, Mark, ed. (1991). Teaching the Introductory Course in Religious
Sudies. Atlanta: Scholars Press.

Kanafani-Zahar, Aida (2000). "Relational Pluralism between Christians and
Muslimsin Lebanon: The Emergence of a Space of 'Relative Laicization',"
Archives-de-sciences-sociales-des-veligions, 45, 109, January-March, pp. 118-147.

King, Preston (1976). Toleration. London: GeorgeAllen & Unwin Ltd.

Kuo, Eddie CY. and Quah, Jon S.T. (1988). Religion in Sngapore: Report of a
National Survey. Report prepared for the Ministry of Community
Development, Singapore.

Maintenance of Religious Harmony Act. Republic of Singapore, 1990.

Mariam Mohd Ali (1989). "Uniformity and Diversity among Muslims in
Singapore,” M. Soc. Sci. dissertation, Department of Sociology, National
University of Singapore.

Puru Shotam, Nirmala (1998). Negotiating Language, Constructing Race:
Disciplining Difference in Sngapore. Berlin: Mouton de Gruyter.

Quah, Jon S'T. (1987). Religion and Religious Conversion in Sngapore: A Review
of the Literature. Report prepared for the Ministry of Community
Development, Singapore.

Seligman, Adam B. (1999). "Toleration and ReligiousTradition," Society, 36, 5
(241), duly-August, pp. 47-53.

Sharpe, Eric (1983). ComparativeRdigion: A Hiszo .24 Ed., lllinois: Open Court.

Sinha, Vineeta (1987). 'Hinduism in Singapore: A Sociological and Ethnographic
Perspective," M. Soc. Sci. dissertation, Department of Sociology, National
University of Singapore.

(2001). "Making Sense of Religious Pluralism and Religious
Harmony: The Evidencefrom Singapore,” Italian Review.

Smart, Ninian (1960). World Reigions. A Dialogue. Hammondsport: Penguin
Books.

(1991). "Teaching 'Religion’ and 'Religions: The 'World Religions
Course," in Mark Jurgensmeyer, ed. Zeaching the Introductoy Coursein Religiow
Sudies. Atlanta: Scholars Press, pp. 7-14.

(1995). " The ScientificStudy of Religioninits Plurality,” in Frank
Whaling, ed. Theory and Method in ReligiousStudies: Contemporary pproaches
to the Szudy of Religion. Berlin: Mouton de Gruyter, pp. 177-190.

Stewart, Charlesand Shaw, Rosalind, eds. (1994). Syncretism/Anti-syncretism: The
Palitics of Religious Snthesis. London and New York: Routledge.



226 Vineeta Sinha

Tamney, Joseph and Hassan, Riaz (1987). Rdigious Samitchingin Sngapore: A Sudy
of ReligiousMohility. Singapore: Select Books.

The Sraits Times. Singapore.

Tiwari, Kedar Nath (1983). Comparative Rdigion. Delhi: Motilal Banarasidass.

Todorov, Tzvetan (1982). The Conquest of America. New York: Harper & Row
Publishers.

Tong Chee Kiong (1988). Trends in Traditional Chinese Religion in Sngapore.
Report prepared for the Ministry of Community Development, Singapore.

(1989). RdigiousConverson and Revivalismt A Sudy of Chrigtianity
in Sngapore. Report prepared for Ministry of Community Development,
Singapore.

Turner, Bryan (1991). Reigion and Social Theory. 2*¢ Ed., New Delhi: Sage
Publications, pp. 15-37.

Waardenburg, Jacques (1998). " Religious Pluralism and Citizenship," Encounters,
4, 2, September, pp. 123-135.

Warner, Stephen R. (1998). " Approaching Religious Diversity: Barriers, Byways
and Beginnings," Sodology of Religion, 59, 3, Fall, pp. 193-215.

Weber, Max (1969 [1915]). "Major Features of World Religions,” in Roland
Robertson, ed. Sodology of Rdigion: Sdected Readings Harmondsworth:
Penguin, pp. 19-41.

Wee, Vivienne (1978). "Religion and Ritual among the Chinese of Singapore:
An Ethnographic Study,” M. Soc. Sci. dissertation, Department of Sociology,
University of Singapore.

Whaling, Frank, ed. (1995). Theory and Method in ReligiousSudies: Contemporaly
Approachesto the Sudy of Religion. Berlin: Mouton de Gruyter.

White Papar on Maintenance of Rdligious Harmony Bill, presented to Parliament
by Command of The President of the Republic of Singapore, 1989.

Wiggins, James B. (1996). In Praiseof ReligiousDiversity. New York and London:
Routledge.

Van der Veer, Peter (1994)." Syncretism, Multiculturalism and the Discourse of
Tolerance," in Charles Stewart and Rosalind Shaw, eds. Syncretism/Anti-
gnareian The PaliticSof Religious Synthesis. London and New York: Routledge,
pp. 196-211.



Multireligiosity and Religious Encounters in Singapore 227
Appendix
SC 3208: RELIGION IN SOCIETY AND CULTURE

Session 2001-2002: Semester |

This module on religion in society and culture has historical, theoretical and
substantive dimensions. It beginsby problematizing the taken-for-grantedness of
thecategory "religion" and tracesitsemergencehistorically asan analytical domain,
vis-a-vis other categoriessuch as"science" and "magic." The material is organized
to introduce the multiple, complex and sometimes opposing strands in the huge
literature on sociological approaches to the study of religion. Apart from a brief
and select survey of thisfield, thereisan emphasison critiquing some el ements of
these received traditions to identify problematics (e.g. universalism, orientalism,
androcentrism, etc.) within and to seek ways of moving beyond them.

A second, major component of the module addresses issues arising from
empirical and ethnographic accountsof religion. Our aim isto understand religion
as a socid institution while paying equal attention to the ream of individual
experienceand practice. To thisend, thelogic of the modul e encouragesstudents
to actively and fredly draw upon their own lived experiences of "religiosity" and/
or lack of it in order to dialoguewith and challengethe theoretical and empirical
material offered. To make sense of "living religions" in varied sociocultural and
political contexts, a number of substantive themes have been chosen:
multireligiosity and pluralism; encounters between and within religious
orientations; religion, state and poalitics; religion, modernity and secularization;
the emergence of new religious movements; invention of religious traditions;
religion, technology and cyberspace.

Lecture 1 (30 July 2001)
Housekeeping matters
Overall introduction to the module

Part I: Issuesin Studying” Religion™

Lecture 2 (6 August 2001)

Problematizingthe category " religion"
Isolating "magic" from "science" from "religion”
Europeanizing "religiosity"
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Readings:

Malinowski, Bronisaw (1925). Magic, Science and Religion and Other Essys
Boston, Mass.: Beacon Press, pp. 1-71.

Tambiah, Stanley (1984). Magic, Science, Reigion and Rationality. Cambridge:
Cambridge University Press, pp. 1-32.

Lecture3 (6 August 2001)

Making" reigion” an object of intdlectual investigation: Theorizing” religion”
Etymology of the term "religion”

Emergence of "religion” as a category of analysis

Readings:

Asad, Talal (1993). Genealogies of Religion: Discipline and Reasons of Power in
Christianityand Zs/zm. Batimore: The Johns Hopkins University Press, pp.
27-54.

Wordey, Peter (1969 [1966]). “Religion asaCategory,” in Roland Robertson, ed.
Sociology of Religion: Sdected Readings. Harmondsworth: Penguin, pp. 221-
236.

SurveyingtheField

Lecture4 (13 August2001)

Demar cating and bounding the" religious’ domain
a) Problems of definition

b) Methodological issues

Readings:

Berger, Peter and Luckmann, Thomas (1969 [1963]). " Sociology of Religionand
Sociology of Knowledge," in Roland Robertson, ed. Sociology of Religion:
Sected Readings. Harmondsworth: Penguin, pp. 61-74.

Geertz, Clifford (1968). "Religion asa Cultural System,” in Michagl Banton, ed.
Anthropological Approaches to the Study of Religion. London: Tavistock
Publications, pp. 1-45.

Lecture5 (13 August 2001)

Sociologizing Religion: " Sociology of Religion” as adomain of inquiry
Religion, culture, society: intersections

Empirical, scientificaccounts of religion



Multireligiosity and Religious Encounters in Singapore 229

Readings:

Wach, Joachim (1944). Sociology of Religion. Chicago: The University of Chicago
Press, pp. 1-17.

Robertson, Roland (1970). The Seciological Interpretation of Religion. Oxford: Besil
Blackwell, pp. 7-33.

Critiguing Received Traditions

Lecture 6 (20 August 2001)

World Religionsand the Compar ativeSociology of Religions: Survey of the
Fidd

World religions/“other” religions

Comparative religion

Readings:

Weber, Max (1969 [1915]). "Major Features of World Religions,” in Roland
Robertson, ed. Sociology of Religion: Sdlected Readings. Harmondsworth:
Penguin, pp. 19-41.

Sharpe, Eric (1983). ComparativeRdigion: A Higtory. 2~ Ed., lllinois: Open Court,
pp. 27-46.

Lecture7 (20 August 2001)

World Religionsand the Compar ative Sociology of Religions: Problematics
Methodological and Substantive Limitations

a) Universalist notion of religion

b) Orientalist critique

¢) Androcentric critique

Readings:

Carroll, Michael P. (1996). " Stark Realitiesand Eurocentric/Androcentric Biasin
the Sociology of Religion," Sociology of Religion, 57, 3, pp. 225-239.

Almond, Philip C. (1996)." The Heathen in His Blindness?* Cultural Dynamics,
8, 2, pp. 137-145.

Turner, Bryan (1991). Religion and Social Theory. 2*¢ Ed., New Delhi: Sage
Publications, pp. 15-37.

Lecture 8 (27 August 2001)
Extending the AndrocentricCritique
Religion as gendered
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Readings.

King, Ursula (1995). "Introduction,” in Ursula King, ed. Reigion and Gender.
Oxford: Blackwell, pp. 1-38.

Walace, Ruth A. (1997). "The Mosaic of Research on Religion: Where are the
Women?1995 Presidential Address,” Journal for the Scientific Study of Religion,
36, 1, pp. 1-12.

Lecture9 (27 August 2001)

Religion and Patriarchy: An Assessment
Contributions from feminist theorizing
Patriarcha elementsof religionsin practice

Readings:

Wallace, Ruth A. (1996). "Feminist Theory in North America: New Insightsfor
the Sociology of Religion,” Social Conmpass 43, 4, pp. 467-479.

Young, Katherine K. (1987). "Introduction,” in Arvind Sharma, ed. Women in
World Religions. New York: State University of New York Press, pp. 1-35.

Part II: Shifting Frames — Wheredo we go from here?
The Realm of Practiceand Experience

Lecture 70 (10 September 2001)

(a) Phenomenological Perspectives

The realm of individual religiousexperience
The place of the non-rationa in religion

Readings:

James, William (1941 [1901-02]). The Varieties of Religious Experience: A Sudyin
Human Nature. London: Longmans, Green & Co., pp. 53-77, 485-519.
Otto, Rudolfo (1923). The Idea of the Haly. Az Inquiry into the Non-Rational
Factor i nthe ldea of the Divineand its Relation to the Rational . London: Oxford

University Press, pp. 1-25, 112-117, 175-178.

Movie: Watch The Sxth S
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Lecture 11 (10 September 2001)

(b) Religion, symbols and communication
Religiosity and meaning

The human foundation of religiosity

Readings:

Van Bad, J. (1971). Symbols for Communication: An Introduction to the
Anthropological Sudy of Religion. Assen: Van Gorcum & Comp., pp. 214-
241.

Polanyi, Michael (1975). "' Persond Knowledge™" and “Acceptance of Religion” in
his Meaning. Chicago: Chicago University Press, pp. 22-45, 149-160.

Lecture 12 (17 September 2001)

(c) Religiousorientationsnot “religions”
Core of ardligious orientation

Modes of coherence

Readings:
Benjamin, Geoffrey (1990). "Notes on the Deep Sociology of Religion,"
unpublished manuscript.

Unity and Diversity in Religious Orientations

Lecture 13 (17 Septemnber 2001)
() Conceptualisng Religious Diversity and Pluralism
Frameworks, typologies and dichotomies

Readings:

Ludwig, Theodore M. (1987)."Monotheism," in MirceaEliade, ed. Encyclopaedia
of Religion.Vol. 10, New York: Macmillan, pp. 68-76.

Bellah, Robert (1965). "Religious Evolution," in William Lessaand Evon Vogt,
eds. Reader in Comparative Religion: An Anthropological Approach. 2*¢ Ed.,
London: Harper & Row Publishers, pp. 73-87.

Lecture 14 (24 September 2001)

(b) Named "rdligions' : Samenessand Difference
Text, interpretations and practices

Deconstructing "religions’
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Readings.

Sharma, Arvind (1986)."'What is Hinduism!" A Sociological Approach,” Social
Compass, 33, 2-3, pp. 177-183.

Sinha, Vineeta (1997). "Unpacking the Labels 'Hindu' and 'Hinduism' in
Singapore," Southeast Asian_Journal of Social Science, 25, 2, pp. 139-160.

Lecture 15 (24 Septenber 2001)

Encounter s between and within religiousorientations
Theorising "religious pluralism”/multi-religiosity
"Internal" religiousdiversity

Readings:

Mariam Mohd Ali (1990). "Uniformity and Diversity among Muslims in
Singapore," M. Soc. Sci. thesis, Department of Sociology, National University
of Singapore.

Mullan, David George (1998). Rdigious Pluralismin the West. Malden, Mass.:
Blackwell Publishers, pp. 317-345.

Religionsin Transformation: What are the Possibilities?

Lecture 16 (I October 2001)

Rdigion and Poalitics: Separateand Mutually Exclusive Domains?
Church-state separation

Religionand secularism

Sovereignty, territoriality and legitimacy of the nation-state

Readings:

Basu, Amrita (1998). " Appropriating Gender," in PatriciaJeffrey and Amrita Basu,
eds. Appropriating Gender. New York: Routledge, pp. 3-14.

Riis, Ole (1998). "Religion Re-emerging: The Role of Religion in Legitimating
Integration and Power in Modern Societies," International Sociology, 13, 2,
pp. 249-272.

Wuthnow, Robert (1991). “Understanding Religionand Politics," Daedalus, 120,
3, pp. 1-20.

Lecture 17 (1 October 2001)

Réligion and M oder nity: The End of Religion?
The"disgodding" of Nature

The Re-enchantment of the World
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Readings:

Berman, Morris (1981). The Re-enchantment of the World. Ithaca: Cornell
University Press, pp. 25-65.

Lee, Raymond (1992). "The Structuration of Disenchantment: Secular Agency
and the Reproduction of Religion," Journal of Theory of Social Behauiour, 22,
4, pp. 381-402.

Lecture 18 (8 October 2001)
Religionin a Secular World

The secularization thesis
Religiosity = Church-based religion?

Readings:

Tschannen, Olivier (1991). "The Secularization Paradigm: A Systematization,"
Journal for the Scientific Szudy of Religion, 30, 4, pp. 395-415.

Wilson, Bryan (1969). "Religion in Secular Society,” in Roland Robertson, ed.
Sodology of Religion: Sdected Readings. Harmondsworth: Penguin, pp. 152-162.

Lecture 19 (8 October 2001)
Revistingthe SecularizationThesis
(a) Religion and the "private sphere"
(b) "Civil" religion

Readings:

Luckmann, "Thomas (1967). The Invisble Rdigion: The Problem of Rdligion in
Modern Society. London: Collier-Macmillan, pp. 69-76, 107-114.

Greely, Andrew (1972). Unsecular Man: The Persgtenceof Religion. New York:
Delta, pp. 17-54.

Bellah, Robert (1967). "Civil Religionin America," in his Beyond Belief Essyson
Religionin a Pogt-traditional World. New York: Harper & Row.

Lecture 20 (15 October 2001)
Repackaging of Traditional Religions
Invention of Tradition

Revitdization Movements

Readings:
Giri, Ananta (1994). "Religious Resurgencein Contemporary United States: A
View from India," Sociological Bulletin, 43, 2, pp. 177-192.
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Wittberg, Petricia(1997)." Deep Structuresin Community Cultures: The Revival
of Religious Ordersin Roman Catholicism," Sociology of Religion, 58, 3, pp.
239-259.

Waxman, Chaim |. (1992)."Are Americas Jews Experiencinga ReligiousReviva 7
Qualitative Sociology, 15, 2, pp. 203-211.

Lecture 27 (15 October 2001)
New Rdigious M ovements
Globalization and religiosity
Religiousconversionsand switching

Readings:

Beyer, Peter (1994).Religionand Globalization. London: Sage, pp. 70-108.

Melron, Gordon (1995)." The Changing Scene of New Religious Movements:
Observations from a Generation of Research,” Social Compass, 42, 2, pp.
265-276.

Robbins, Thomas (1999)."'Quo Vadis the Scientific Study of New Religious
Movements?'Journal for the Scientific Sudy of Religion, pp. 515-522.

Lecture 22 (22 October 2001)
Religionand " Technology"

Much ado about nothing?

Recasting religiosity through technology?

Readings:
Cobb, Jennifer J. (1998). Cybergrace: The Search of God in the Digital World. New
York: Crown Publishers, Inc., pp. 34-45, 73-85, 121-125, 234-239.

Lecture 23 (22 October 2001)

Responding to and AppropriatingTechnology
What is the evidence?

Religion and Cyberspace

Readings:

Zaleski, Jeff (1997).The Soul of Cybergpace San Francisco: HarperEdge.

Waters, Sarah (1997)."Ghosting the Interface; Cyberspace and Spiritualism,”
Sdenceas Culture, 6, 3, pp. 414-443.

Lecture 24 (29 October 2001)
Review Lecture
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The Role of the Human Sciencesin the
Dialogueamong Civilizations*
Syed Farid Alatas

Idam, theWest and September 11

D espite the fact that the attack of September 11 was not an attack by Idam
against the Wegt, it is often portrayed as such. Within hours of the attack,
people were likening the attack to Pearl Harbor, &s if to equate Muslims with
those Japanese. Days later, Bush spoke of getting Osama bin Laden dead or dive,
even though therewas no definite proof that Osama bin Laden was the cul prit. In
linewith pushing the imagery further back into the past, President Bush referred
to the war against terrorism as a crusade. Although some claim that the President
did not havein mind a holy war and that he was using the termin ageneral sense
& used in everyday language, the term "crusade” is as much misunderstood in the
Musdlim world asjihad is in the West. For the record, he regretted the use of the
term "crusade" and went on to clarify that Idam is a religion of peace not to be
associated with terrorism.

Nevertheless, Muslims before and after September 11 are also convinced that
the West is against them to the extent that media reports of Muslimsand Arabs,
Hollywood's trafficking of Arab and Muslim stereotypes, and the writings of
Orientaist-type journdists— that is, the demonization of Idam — influence public
opinion in the United States and elsewhere in the world. The Italian Prime
Minister Silvio Berlusconi did not help matters when he said in Berlin that "we
should be conscious of the superiority of our civilization,"' or when Alex Standish,
editor of janes’ Intelligence Digest, said on BBC’s Hardtalk that Islam is a military
religion.?

We a0 have to consider the element of historical consciousness. Idam hes
been in conflict with the West since the 8* century. First, there was the conquest
of Spain and Sicily. The Arabs werein Spain for 700 years and in Sicily for 500
years. Then, therewere about 200 years of the so-called Crusades. Some centuries
later, the Ottomans threatened to overrun Europe, making their way to Vienna.

" This chapter draws heavily from my previous papers. See Alatas, 2002; 2003.
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Even after the ascendancy of Europe and then America, Muslim civilization
continued to constitute a threat and a problem in the form of anti-colonial and
other types of movements following political independence. Therefore, the
feeling of animosity and threat is deep-seated both in the West and among
Muslims.? These feelings have been exacerbated by the war against Irag.

In the midst of al of this, there is a discourse of misrepresentation. Let me
give two examples, which have to do with the trap of dichotomies. One is the
moderate versus the extremist Muslim. The dichotomy isa creation in the minds
of politicians and journalists and does not have an empirical referent. Y, this
dichotomy functionsto "educate" the public that moderate and by extension, less
strict Muslims, are the good Muslims while extremist and, therefore, stricter
Muslimsare the ones prone to evil. Nothing can be further from the truth. There
is actually no correlation between strictness of religious belief and the propensity
for terrorist activity. For example, in the handwritten document that the FBI
says it found in the luggage of Mohamed Atta, the suspected suicide bomber
from Egypt, waswritten “... in the name of God, of myself, and of my family" —
something no Muslim, however irreligious, would ever write. | believethat astudy
of the biography of terrorists of different religious backgrounds will reveal
different leves of religiosity even though the acts of terrorism may have been
committed in the name of religion.

Another problematic dichotomy is that of modern Muslims who regard the
United States as a benign power versus anti-modern Muslims who regard the
United States as a malevolent power, as if to say a Muslim could not be both
modern and highly critical of United States foreign policy at thesametime. In a
recent report in Singapore's The Sunday Times, the same faulty misconception is
applied, thistimenotin referenceto Iam. Thestory isof an Indian national who
murdered his Singaporean wife of Indian origin. The story revolved around the
man as being traditional and religious while the woman was cosmopolitan and
liberal. Within ayear of their marriage, hestabbed her to death and was sentenced
to 10 years jal and 15 strokesof the cane (TheSunday Times, 17 March 2002).

The need for dialogueis, therefore, clear. What can we do to preparefor and
engage in dialogue?The human sciences have a role to play in both public
discourse as well as in formal education. There is a need for more balanced
media reports that cover, for example, al suffering around the world; anti-war
protests in the United States and Europe; sane voices from within the Muslim
world; cooperation, respect and love between Muslims and non-Muslims, and so
on. Americans need to know that most Muslims are not scruffy-looking
Kalashnikov-wielding warmongers, and Muslims need to know that most
Americansare not “tough guy," redneck, cowboy types.
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The Problem of Eurocentrism

The human sciences must go beyond merely correcting the fallacies and
distortionsin public discourse. It must attack the root of the problem, that is, the
problem of Eurocentrism (as well as other types of ethnocentrism) in socid
science education, which ultimately informs public discourse. In this chapter, |
will focuson Eurocentrism.

| would like to illustrate the problem of Eurocentrism with recourse to the
example of the concept of religion, for which | draw from the work of Joachim
Matthes (2000). This concerns the translation of cultural terms, such as religion,
into scientific concepts. Social scientific concepts originate from cultural terms
used in everyday language. As such, they present problems when brought into
scientific discourseand used to talk about areasand periodsoutside of their origina
contexts. The result isadistortion of the phenomena that they are applied to.

The Latin rdigio, from which the English term "religion™ is derived, was a
collective term that referred to diverse practices and cults in and around
Rome prior to the emergence of Christianity. When Rome became Christian,
Christianity became the dominant belief and dl other beiefs were absorbed or
eliminated. But refigio was not applied to Christianity as there was no need to - it
wastheonly legitimatebelief, so it wassimply known asthe Church. With Luther
and the Protestant Reformation, rdigio referred to Christian beliefsand a way of
life separate from the institution of the Catholic Church. It wasin opposition to
the clergy, that is, it was the layman's religion. In 1593, the French philosopher
Jean Bodin published his Colloquium Hepzaplomeres (Colloquiumof the Seven about
the Saxds of the Sublime). In this text, there was a generalized understanding of
religion thatincluded non-Christian faiths. By the 18* century, "religion” came to
be used as a scientific concept, referringto belief systemsother than Christianity.

While "religion" meant all beliefs, European scholars who wrore about
religion critically had in mind Protestantism (asin Marx’s referenceto religion as
the opiate of the intellectuals) or the institutional religion (Catholicism), as
opposed to the religion of the believers(Protestants).

When "religion” is applied to beliefs other than Christianity for example.
Islam or Hinduism, thereis an implicit or explicit comparison with Christianity
which results in an omission of reality. According to Matthes, the logic o
comparison is such that the two things to be compared are subsumed under
third unit that is at a higher unit of abstraction. For example, apples and ped
arc subsumed under fruit. "Fruit" becomes the tertium comparationi
Similarly, Christianity and Islam are subsumed under religion. The proble
with this is that the characteristicsof religion are, to begin with, derived fro
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dominance that North American academics themselves exercise over academics
elsewhere (Saberwal, 1968: 10).

Despite an awareness of the state of thehuman sciencesin Indiaover all these
decades, J.P. Singh Uberoi's indictment of foreign aid is as relevant today asit was
in 1968:

The existing system of foreign aid in science, to which rhe internationalist notion of
collaboration lendscredence, in truth upholds the system of foreign dominance in al
matters of scientific and professional life and organization. It is nothing but the
satellite system, with an added subsidy. It subordinates the national science of the
poor to the narional and international scienceof therich. It confirms our dependence
and helplessnessand will not end them (Singh Uberoi, 1968:; 120).

According to Sabenval (1968: 13), the "dependence on North American
sponsors is pathetic; its consequencesfor problem selection, research design, and
modesof publication aredisastrous.” The need, therefore, for alternativediscourses
in Indiawas keenly felt and did result in a critical tradition of scholarship in the
social sciencesand historical studies. One has only to mention the early example
of Subaltern Studiesto redlize this.

Another interesting example to bring up comes from Rabindranath Tagore’s
The Hore and the World (1919). Tagore challenged commonplace notions and
attempted to transcend ideas founded on an East-West dichotomy. An example
of his undermining, or calling into question, this dichotomy can be seen in
The Horeand theWorld. While thisisawork of fiction, it servesto also function
as a theoretical reflection on history. Standard Marxist accounts would tend to
view the aristocrat as oppressive and seeking to advance the interests of the old
order, while the patriot and nationalist may be portrayed in a more positiveand
progressivelight. It is partly for this reason that, as Ashis Nandy (1994: 15-16)
points out, Ceorg Lukacs’ review of The Homeand theWebrld (1983) was highly
unfavourable, being based on a Eurocentric Marxist reading of Tagore.

Teaching in the Spirit of Alternative Discourses. Preparation for Dialogue
among Civilizations

It isin the spirit of the critical tradition of alternative discourses— a traditior
that is conscious of the problems of Eurocentrism — that a colleagueand I, botl
lecturers at the National University of Singapore, have tried to introduce it int
our teaching. | am not suggestine that no other colleagues in Singavore draw fros
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teaching of sociological theory at the university.

What do the ideas of Marx, Weber and Durkheim from almost two centuries
ago, and a different cultural milieu have to do with the non-European regions of
the world today?T he critique of the social sciencesthat emanated from academic
institutionsin Asia, Africaand Latin Americatended to remain at an abstract and
reflexivelevel. There had been several thoughtful pieceson the state of the various
disciplines, raising the issue of the lack of connectedness between social science
and the societies in which it is taught. The cdls to decolonize the social sciences
were generally not manifested at the level of teaching in the social sciences.

Given this scenario, my colleague, Vineeta Sinha, and | have attempted to
deal with the issue of teaching sociol ogical theory by way of a more universalistic
approach to the study of sociological theory. Thisincludes raising the question of
whether sociological theorizing had been employed outside of the bounds of
European modernity. Thiswould imply changesin sociology theory curricula. We
have been experimenting with various approaches entailing changes in the way
sociological theory is taught. Some interesting results came out of such changes,
which we had reported in the journal Teachi ng Sociology (Alatas and Sinha, 2001).

These changesinvolved, among other things, introducing Asian thinkers who,
like nineteenth-century European scholars, were grappling with similar problems
of social change and emerging modernity. For example, theworks of Ibn Khaldun,
Rammohun Roy, Jose Rizal and Benoy Kumar Sarkar were taught in addition to
those of Marx, Weber and Durkheim. We are dso planning to introduce the ideas
of East Asian thinkers such as the Japanese, Ogyu Sorai (1666-1728) (see Ngjita,
1998).

| followed asimilar logicin another coursel taught, “Development and Social
Change." The aim of this course was to understand tlhe different reasons for
peoples livesin so many parts of the world being affected in one way or another
by poverty, income inequality, low levels of education, corruption, political
oppression, and other features of underdevelopment. The complexity of the
devel opment process can be grasped from the multitude of explanations that have
emerged since the nineteenth century and include those from Indiasuch asfrom
D. Naorgji, who wrote at the turn of the last century (1962 [1901]) and the
Indian Marxist M.N. Roy (1971 [1922]).

The purpose behind such changes to coursesor curricula lies in the need to
educate people about the multicultural origins of modern civilization, about the
contributions of the Muslims, Indians and Chinese to modern Europe, about the
positive aspects of all these civilizations, and about the common values and
problems that humanity shares. A course on world religionsshould beintroduced
to schools. Children should not be learning only about their own religions but
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about all religions. Apart from having such asubject, the theme of interreligious
experience can be reflected in other subjects such as social studies, literature,
geography and history. All this would require a serious reassessment of the
curriculain schoolsand universities.

Therelativeautonomy that university professorsenjoy puts usin aposition to
makesuch changesin the coursesthat we teach, even if theentire curricula cannot
be revamped along theselines. In addition to the two courses mentioned above, |
have attempted to put into practice some themes that | believeshould inform the
dialogue among civilizations, in a course entitled "Iam and Contemporary
Muslim Civilizations."

This is an introductory course to Muslim civilization. Emphasis is on the
historical, cultural and socia context of the emergenceand development of Islam,
and the great diversity that exists in the Muslim world, from Morocco in the
west to Indonesia in the east. The course is divided into five sections. Thefirst,
consisting of two lectures, providesan introduction to the study of civilizationsin
general, defines Idam as belief and practice, creed and civilization, and briefly
discusses the origins of Idam. T he next set of lecturesdiscusses the spread of ISlam
and the encounter between Idlam and the West in the past. This part of the course
introduces the major cultural areas within Muslim civilization, that is, the Arab,
Persian, Ottoman, Moghul, and Malay cultures, and covers topics such as the
Muslim conquest of Spain and Sicily, the Crusades, and the Islamization of
Southeast Asia. The third part of the course examinesthe cultural dimension of
Muslim civilization, with particular emphasis on the religious and rational
sciences that devel oped among the Arabs and Persians, their contact with Greek
heritage, and the impact that ISlam had on medieval European philosophy and
science. Also discussed in this part of the course are the literary and artistic
dimensions of Muslim civilization. The fourth part of the course focuses on
current issues in the contemporary period (post-World War II). Particular
emphasis is given to the emergence of Orientalism in Europe and the Islamic
response to it. Thissection also providesan overview of the political economy of
the Muslim world, setting the stagefor discussionson a number of contemporary
problems and issues such as gender, underdevelopment, Islamic revivalism and
imperialism.

All thisseemsalot to cover in one course. It would be if the objective of the
course was to impart knowledge of the facts and events concerning Islam as a
civilization, but thisis not the dominant aim of the course. The main objectiveis
to bring students to an understanding of what | understand as the three central
themes of the study of civilizations:
|.  Intercivilizational encounters. The study of Ilam is one case of encounter
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between civilizations.As|slamwas the only civilization to haveconquered the
West and to bein continuous conflict with West, it isimportant that people
be introduced to the idea that such civilizational encounters are not aways
negative. The Crusades, for example, resulted in many scientificand cultural
exchanges between the Muslims and the Europeans.

Multicultural origins of modernity. Modern civilization is usualy defined in
Western terms, but many aspects of modern civilization — including the
sciences, the arts, cuisine, commercial techniques, and so on — come from
Islam and other civilizations. The university is afine example. The notion of
the university as a degree-granting institution of learning was developed and
put into practice by the Muslims by the tenth century, and adopted by the
Europeansin thethirteenth century. Thisincludes theideaof the hierarchy of
teachersand scholars, the idea of a chair (professorship), and the idea of the
degree (Makdisi, 1980). When we add to this the examination system
developed by the Chinese, we have the modern university.

The variety of points Of view. The study of Isann provides us with an
opportunity to experiencea multiplicity of perspectives, from which any one
fact or event can beviewed. For example, most works on the Crusades provide
accounts from the point of view of the European crusaders. T he perspectiveof
Muslims who fought the crusaders and then lived amongst them when
European soldiers settled in and around the Holy Land between Crusades, is
instructive asit helpscomplete the picture of an otherwise fragmented redlity.
Another example of this concerns the 4ijab or head covering worn by many
Muslim women. While in some settings it coexists with the oppression of
women, in othersit isasymbol of liberation. It isimportant, for example, to
exposestudents to the experiencesof Muslim women who took to the zjabin
order to escape the critical gaze of the fashion and beauty industry.

Conclusion

It can besaid, therefore, that the roleof the human sciencesin the dialogue among
civilizationscovers a number of areas:
1. Theparticipationin and monitoring of public discourse, with the objectiveof

2.

breaking down stereotypes and unsettling commonly held notions that,
typicaly, trandate into prejudiced views.

The formal education of the public at all levels, that is, primary, secondary
and tertiary levels, in such a way that the three themes mentioned above -
intercivilizational encounters, the multicultural origins of modernity and the
variety of points of view — inform the development of curricula. In order for
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thisto bedoneon the basis of asound intellectual bass, there must be serious

efforts to develop adequate rerzium cornparationis
3. Greater interaction among socia scientistsin the Asan and African regions,

and more support to journals and other scientific publications produced in
these regions.

In order for dialogueamong civilizations, particularly between the West and
other civilizations, to be facilitated, it goes without saying that serious inroads
must be made in the trafficking of stereotypes by the media. It is, however, not
enough to stop there as the mediaand public discourse themsavesare influenced
directly or indirectly by knowledgethat is produced in the universities, research
ingtitutes and think tanks. The problem, therefore, has to be dealt with at the
level of knowledge production in theseinstitutions, that is, teachingand research.
This, in turn, would mean a greater need for interaction among scholarly
communitiesin the variouscivilizations.

Notes

1. 26 September 2001.

2. 17 September 2001.

3. For useful introductions to Islam, see Ali, 1922; Landau, 1958 and Armstrong, 2000.
4. Kim, personal communication, 21 June 1996. See aso Kim, 1996.
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Epilogue
Lim Teck Ghee & Kazuhide Kuroda

en the interfaith dialogue meeting wasinitially planned, the goal was to
bring together a small group of scholars, religious leaders and officids
actively engaged in the development process to examine some key issues related
to theinteraction of religion and development in Southeast Asa. The intention
was not only to initiate a scholarly discourse around the discussion papers that
participants from various faiths would bring; it was also hoped that the meeting
would generate an interfaith dialogue that would carry on after the event and
benefit alarger audience. The collectionand publication of papersin thisvolume
represent a small but important step in this process of opening a window of
opportunity for wider and, hopefully, more balanced and judicious public
discussion on an important set of issues. If alowed to fester within the confines
of private contemplation, these issues have the potential to generate more heat
and discord than light and agreement.

An important factor for the success of the meeting was the selection of
participants. Although the meeting was supported by the World Bank, the
participants were not the usual development practitionerswho typically dominate
the Bank's programme of work in the Asian region. Rather, they were drawn from
disciplinesand backgrounds that some observers may regard as unconventional,
if not marginal to the circuit of development assistance. Thisattempt to bring in
new blood and fresh ideasto debate the relationship among what can be broadly
construed as ethics and social and economic development, has been relatively
dow in coming to this part of theworld. Ye, the paradigm shift that recognizes
the centrality of ethical valuesin devel opment thinkingand the need to incorporate
key ethical values and dimensions in the design of public policy — ashift that has
been ongoingin other partsof theworld - dso hasitsstrong adherentsin Southeast
Asia Hence, the meeting underlined a recognition of the importance of lending
support to "other voices' in the development world; it was a response to the
urgent need to listen to the fledgling community of home-grown scholarsand
activistsswho are asking about the final objectives of development, the priorities
and acceptable means to reach thesegoals, and other similarly difficult questions.

The meeting was also consciously designed to bring together participants
from various religions and faiths. Southeast Asia has long been a crossroads of
many civilizations, cultures and religions: Muslims in Indonesia, Malaysia and
the southern Philippines, Mahayana Buddhistsin Vietnam; Theravada Buddhists
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inThailand, Burma, Laos and Cambodia; Buddhist-Confucianistsin Singapore;
and Christians in the Philippines, together with smaller groups of Hindus in
Singaporeand Bdi; significant groupsof animistsin many areas; and many other
minor sects and faith practices throughout the region. While the event did not
bring together members from the full range of religions and faiths across all
countries in the region (it should be emphasized that participants camein their
individual capacities and presented their persona viewpoints rather than as
representatives or spokespersons of particular religions or faiths), those who
participated providedan excellent cross-sectionof the region'sdiversity of religions
and faiths. This heterogeneity of faiths and religions represented at the meeting
was important in ensuring richness and complexity in the discussions; it aso
provided acute points of departure in some of the debates— rising from different
religioustraditions and philosophies- and introduced subtle el ementsof creative
tensionintotheinteractions. Althoughit is not possibleto reproducethe contents
of the debate within and outside the meeting hall, participants were provided an
opportunity to reflect on and learn from the meeting through the presentation of
their individual papers aswdl asfrom the other presentations. We are confident
that the revised papers in this volume have taken into account and benefited
from the contending, and often contentious, views expressed.

The timing of the meeting was quite fortuitous, and in atragic sense, could
not have been better arranged. I n the early stages of planning, theinitial decision
had been to hold the meeting in late 2000 or early 2001. This schedule turned
out to be inconvenient for a number of key participants, so it was decided that
the meeting be held in October 2001 instead. As it turned out, this date was a
month and a half after the horrific attacks on the World Trade Center in New
York and the Pentagon in Washington, D.C. The two attacks, which raised the
spectreof aclash of civilizationsand religionsin some quarters, provided asense
of urgency and relevance to the discussions. It should be admitted that, during
consultations on the meeting immediately following September 11, some of the
organizers and participants felt that the meeting should be put on hold until a
date further removed from the traumatic events of September 11. The globa
atmosphere of uncertainty at that time prompted some fears that the meeting's
intention and subject matter may be misunderstood or misrepresented by the
mediaand other circles, and could result in unintended publicity or consequences.
There was aso concern that holding the meeting so soon after September 11
might serve to constrict discussions or impose political bias. When the meeting
eventually took place, however, the consensus amongst participants was that the
timing was appropriate and the meeting should not have been delayed. Indeed, as
discussions unfolded during the meeting, it became clear that participants found



248 LimTeck Ghee & Kazuhide Kuroda

it important to link its initial modest scope to events such as those that had
recently taken place in New York and Washington, which had global and
transboundary implications. Clearly, the repercussionsof the eventsof September
11 and the ensuing debate are going to stay with the global community for along
time. For the organizersand participants, the scheduling of the meeting — sosoon
after September 11 - lent an urgency and immediacy to the views heard around
the conference table and in the informal meeting places; the tragic events dso
sarved as a powerful reminder to all who took part in the meeting that this new
phase in globalizationis accel erating the interconnectedness of events occurring
in seemingly disparate parts of the world.

The same forces of globalization make it imperative that Southeast Asians
and peoplefrom other partsof theworld — not just thoseimmediately or directly
affected by the events of September 11 - should contribute to the assessment and
analysis of incidents and developments that are reported and beamed to us dl
almost instantaneously &s a result of global mediaoutreach. It is dso inadequate
to wait or react at aleisurely pace to events unfolding in other parts of theworld
if the region's thinkerswant to avoid beingleft behind or becoming merespectators
asthe history of theworld unfoldsand isinterpreted. It isimportant and necessary
for regiona actors to aso be fully engaged in and provide input to the global
market of news, ideasand dialogue, even if this marketplace may appear skewed
and unfair. By the same token, the region's thinkers (and policy makers) need to
redlize that events taking place in Southeast Asa — especially those related to
human rights, rule of law, rights of minorities, rights of religious groups and
faiths, and freedom of expression and assembly — are being widely reported to a
worldwide audience. The region, like dl other regions of the world, must now
expect to be placed under the scrutiny and judgement of other peopleand countries
for what may have once been viewed aslocaized events and momentsof repression,
terror or violence, including thosethat appear minor and isolated. I n this respect,
the meeting served to remind participants of the need for regional policy makers
and the intelligentsiato be more open, and to engage in atransparent process of
dialogue on the many complex and sensitiveissuesof religiousand racial concerns
that dominate the local and national politics of Southeast Asa.

One of the most pressing questions raised during the meeting was whether
the events of September 11 made up a unique occurrence, or whether a similar
act of terror by misguided religiouszealots and extremists might not take placein
Southeast Asa. Although many of the participantsin the meeting did not subscribe
to Huntington's hypothesis that the clash of civilizations will dominate globa
politics, or that the fault lines between civilizations (and religions) will be the
battlefield of the future, the eventsand impact of September 11 provided much
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of the backdrop for the discussionsand views expressed during the meeting. Will

conflictsalong ethnic, cultural and religiouslinesgrow in importance and surpass
ideological or other forms of conflictWill theinteraction of groupsfrom diverse
religious, ethnic and cultural backgrounds degenerate into more frequent and
uncontrollable spasms of intolerance, conflict and violence?How can Southeast
Asian states— with their heterogeneousredigious, cultural and ethnic populations
— avoid polarization along particularisticand divisivelines, and crisesin national

unity and solidarity that will likely follow?

Several of the participants expressed concern that the acts of terror in the
United Stateswould unleash achain reaction amongst Musimsand non-Muslims,
subsequently causing rippleeffectsin Southeast Asian countriesthat haveMuslim
and non-Muslim populations living next to each other. Unfortunately, some of
these fears have proven to be true. In October 2002, just over a year later, an
equally horrificact of terror occurredin Bdli, resultingin theloss of many innocent
lives. The bombingsin Bali il lustrate that the September 11 attack and itsaftermath
are not distant and remoteissues connected to aMuslim-Western/Christian divide
in the West or in the Middle East only, but are events with consequencesand
impacts that are relevant to Southeast Asa The subsequent military actions of
the United Statesand its alieson Afghanistanand Irag, together with the US-led
war on global terrorism, have especialy brought into sharp focus the relationship
between Islam — afaith to which many Southeast Asans belong — and the West.
These recent developments also raise questions about the relationship between
Idam and the non-Christian religionsand faithsthat are practised in much of the
non-Western world, especially in Southeast Asia

As aresult of the post-September | | military events, many Muslimsin the
region are fearful and concerned that Idam and Idamic countries are now the
target of Western designs. There is also concern that the United States and the
West, in generd, are using these eventsas an opportunity to subjugate the Muslim
world, including Southeast Asa. These fearsand concerns- linked also towhat is
happeningin Israel and the Middle East — need to be examined and addressed in
view of their possibleimpact and repercussionson racia and religiousrelationships
in Southeast Asia. It is not only Muslimswho fed fearful and unsettled in the
swirl of the changing agendas of the great powers, and of the waysin which their
religion is being represented or misrepresentedin the mediaand other corridors
of global power. Non-Muslims, namely Buddhists, Christians, Hindus, and
adherentsof other faiths, often find their religiousvauesand beliefs coming under
scrutiny. They have, on occasion, felt their religiousidentities threatened or |eft
insecure by events that they have no control over.
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Whilst Muslim groups have expressed misgivingsthat public perceptions of
Idam are being manipulated by the unfair correlations drawn between Muslim
religiosity and fanaticism, somenon-Muslim groupsin the region have fearsabout
the status of their religions, which aso need to be considered. In some countries
in the region, where the state maintains strong control over civil liberty and
individual freedom- including religiousfreedom- therehave beenlong-standing
reportsof official harassment of certain religions. These include abuse such asthe
destruction of informal religiousbuildings, arrest of religiousleaders, confiscation
of tribal land, and soforth. I n other countries, non-Muslim groups have expressed
concern over what they percelve to be the rise of (and lax, if not permissve,
official policiestowards) a home-grown Islamic militancy complete with its own
domestic agenda that includes intolerance towards other faith groups or even
domination of these groups and a restriction of their rights. In Indonesia, for
example, non-Muslims have watched with growing apprehension the growth of
Islamic extremist groups such as the ISam Defenders Front. These groups have
engaged in violent demonstrations, smashed up nightclubs, bars and restaurants,
and attacked other religious groups. The recent growth of the MM led by the
Muslim cleric Abu Bakar Bashir, who has been identified by official quartersin
Singapore, Maaysia and the Philippines as the spiritual leader of the Jemaah
Islamiyah radical group that is working towards the creation of a pan-Islamic
state in parts of Southeast Ada, is of specia concern. Bashir is also allegedly
connected to the al-Qaedaand is currently facingtrial for beingdirectly involved
in the Bali bombingsand in the burning of churchesin various partsof Indonesia.
Hence, the region facesamajor issue: on the one hand, Muslimsin the region are
fearful that the US-led war on terrorismis a prelude to an assault on Islam and
the Muslim world; on the other hand, non-Muslims have fears and insecurities
about the rise of Muslim intolerance, fanaticism and hegemony in their part of
theworld.

What did the meeting accomplishin the context of this backdrop of dramatic
international and regional developments, and the growingfault linesand stresses
in the dynamicsof socia cohesionin the region?Firstly, a consensuswas reached
in the acknowledgment that many acts of religious conflict are rooted not so
much in the differencesbetween religions, faithsand their interactions but rather,
in the machinations of politically vested interests that make use of religion for
opportunistic ends. Often, these palitical interests do not operate by themselves
but work hand in glove with extremist elements of the religious clergy for the
purpose of inciting religious and related communal feelings and hatred. Given
the growing political and socia instability in some parts of the region, such acts
of politically-inspired, religiousextremism could very well become more frequent
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and lead to further destabilization of the state and society, bringing about a
downward spiral of instability, extremism and violence. In such situations, it is
important for leaders of religious groups & well as leading members of secular
organizations to defuse this potential time bomb by paying greater attention to
the development of mutual tolerance and respect. The promotion of religious
toleranceand understanding can take place in many ways. These include greater
attention and work on the part of religiousleaders within each faith to educate
their followersin rejecting extremist or exclusivist religious ideologies. Such a
goal would be part of the moredifficult but equally necessary work of outreach to
other faith groups, in a bid to build partnerships and foster mutual respect and
goodwill. Many practical ideason how to construct positive religiousvaues, and
toleranceand respect for other religions, startingwith children and at thegrassroots
level, were put forward during the meeting. The meeting's focus on the roles of
religion, education and the development of society provided insights into the
shared objectives and values of socia and moral capital building, together with
the need to bring these to a convergence. It is hoped that the participants, and
readers of thisvolume who are persuaded of the urgency to build bridges across
various religious and faith groups, will follow these ideas and suggestions with
concrete action.

Suchwork is necessary for al the different faith groupsin the region that live
side by side, particularly for the large number of Musimsand non-Muslimswho
livein close proximity in heterogeneousaress or in neighbouring townsand villages.
Theam of bridging the Muslim-non-Muslim divideis the most important and
urgent of al religious interactions. Even before September 11 and the Bali
bombings, the relationship between Muslims and non-Muslims in the region
has, generally, been difficult and contentious, and has required special attention.
Given the historical record of animosity and conflict between Idam and various
faiths, especialy during the colonial period of the region's history, the ability of
the post-colonial states in Indonesia, Singapore, Maaysia, Thailand and the
Philippines in preserving religious peace and bringing about at least passive
tolerance between Muslims and non-Muslims should be viewed as remarkable.
Muslim and non-Muslim coexistence, however, should not be taken for granted.
In fact, there is an urgent need for ties to be strengthened and made more
sustainablein light of recent developmentsin geopoaliticsat the national, regiona
and global levels. As pointed out in the foreword and introduction of thisvolume,
it is not enough to merely talk about the common vaues among religionsin
termsof justice, truth and equality, or of the common body of ethical valuesthat
bind together most civilizations and peoples. The more pertinent issue is the
course of action that is being pursued in fostering a Muslim-non-Muslim
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understanding and solidarity, and the results and impact of this course of action,
or lack of action.

Can the leaders of the region successfully foster the interaction of different
religions 0 as to bring about peace among their adherents instead of conflict,
toleranceinstead of bigotry, and respect instead of disdain or disregard?How can
theseleadersmeet the challenge of bringing the agendaof religion, and economic
and socid development into alignment, if not convergence?These questions are
especialy pertinent to those in positionsof moral and civil authority, who make
the decisionsor initiate the actionsor activitiesthat can make adifferenceto the
issues laid out in this volume. They are adso as relevant to those who work in
development institutions, whether at the higher levels of policy-making and
management or at the grassrootslevd in the preparation of projectsat the country
levd. The foreword to this volume, provided by Katherine Marshall, Director
and Counselor to the President on the World Bank Development Dialogue on
Vauesand Ethics, emphasizesthe importance of work aimed at achievinga broad
partnership, including with stakeholderssuch as faith institutions and religious
communities. The foreword especialy mentions the efforts of the President of
theWorld Bank and religiousleadersin initiating adial oguefor acommon purpose
among world faith institutions and leaders of development institutionsin globa
devel opment work, and to address shortcomings through comprehensive, holistic
approaches that take into account the concerns and sensitivities of each religion.

For the World Bank's staff, the issue of the interface of religion and
development in their work is neither hypothetical nor theoretical. In a region
historically preoccupied with internecine religiousand racia tension and strife,
understanding these dynamics and attempting to defuse them or prevent them
from disrupting specific project activities are necessary components of the
preparatory processes of a project. Increasingly, too, the Bank's project staff
stationed in conflict aress have begun to put in place proactive structures and
systems aimed at minimizing religiousstrife, or have initiated measures amed at
encouraging and building multireligioussolidarity and partnershipsso asto have
positive impact on project operations, be they in health, education, poverty
reduction, or environmental management." The difficulties of undertaking
development work in conflict-affected communitiesshoul d not be underestimated.
As an example, the Bank's recent Mindanao Social Fund II project had the
objectives of providing social and economic facilities and services to the poor,
and promoting intra- and inter-community partnerships among Muslim and
non-Muslim stakehol derswho have been on opposing sides of the armed conflict
in the Mindanao region. The Bank's staff involved in this project have had to
grapplewith ahost of complex design and operational issues that go well beyond
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the normal range of conventional performance and safeguard issues covered in
Bank projects. One of the significant findingsfrom the early project preparations
wasthe recognition that work aimed at promoting peaceand devel opment among
rival religious groups needs to be firmly grounded in strategies and operational
principles based on community participation if it isto haveany chance of success.
Also, the use of community block grants, subject to careful screening, can provide
an important incentive to galvanizelocal participation and responsibility. This,
inturn, hasraised anew set of questions and dilemmas. What if,for example, the
community decides on investment in religious schools as its preferred choice of
social facility?Given theimportant rolethat madrasah have playedin the education
of Musglim students in Mindanao and throughout the region as a whole, this
choiceis not as unlikely asit may initially appear to be. In fact, such arequest is
likely to be the preferred choicein areaswhere the local community is influenced
by religiousteachers, or where the local leadership is motivated by a strong sense
of religiouspurpose. I n the case of the Bank's project in Mindanao, this dilemma
was addressed by the establishment of a"semi-open" menu of subprojects which
excluded al types of religious schools and facilities from funding as a policy
principle.

Should and can the Bank play a bigger rolein the regionin targeting potential
or existing conflict areas and groups through, for example, the establishment of
rapid response mechanisms to mediate conflicts before they become violent, or
promote reconciliation in the wake of violent conflicts?How much attention and
what priority should the Bank give to activities that promote interfaith dialogue
(identified by the participants in the meeting and listed in the Introduction to
this volume), including investments in curricularevision and other activitiesin
the educational sphere that can foster social cohesion?T he papers presented in
this volume provide a useful starting point for further research, discussion and
anaysisof thesedifficult issuesfor staff of theWorld Bank and other international
development agencies.

Notes

1. Readersmay beinterested to learn that theWorld Bank recently adopted an operational policy
on development cooperation and conflict to address issues related to violent conflict. It calls
for, among other things, integration of conflict-sensitivity in Bank assistancethrough conflict
andysis. Theconflict analysisframework devel oped can be used to support country and regional
efforts to analyzeand address conflicts in the context of country assistance, poverty reduction
and other development strategies. See" The Conflict AnalysisFramework," Dissemination Note
No. 5, Conflict Prevention and Reconstruction Unit, The World Bank, October 2002.
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Abidhamma (Budd.)

Abidhammasuksa (Budd.)

Ahankara (Budd)
Ahimsa (Hin.)
Akusala (Budd.)
Akusalamula (Budd.)

Al-amr (Isl.)

Al-taqlid al-am (IsZ.)

Al-wahy (Isl.)

Anakarika/anagarika
(Budd)

Anantam (Hin.)
Anatta (Budd.)
Anicca (Budd.)
Atma (Hin)
Babaylan (7ag.)
Bedug (In.)

Bhikkhu (Budd.)
Bhikkhuni (Budd.)

BhinekaTunggal Ika (In.)

Bodhisattva (Budd.)

Brahman (Hin.)

Brahma Vihara (Budd.

Glossary

"Higher" Dhammaldoctrine; the analytic doctrine
of the Buddhist canon; ultimate redlities.

Study of higher Dhammal doctrinel ultimate
reslities.

"I" or "me" instinct; ego.

Non-violence.

Unhealthy; evil.

T he three unwholesome roots of moral evil, i.e.
greed (lobha), hatred (dosa) and delusion (moha).
Command.

Abiding by religious law without enquiry.
Revelation.

Wandering persons, the homeless; those who enter
the homelesslife without formally entering the
sangha.

Eternity; no ending.

Non-self; self-less.

Impermanent.

Soul.

Indigenous priestlpriestess (usually women).

A drum with an elongated body used in mosques
to announce prayer times.

Male Buddhist monks.

Female Buddhist monks.

"Unity in diversity" (state motro/founding
principle of modern Indonesia).

A being who aspiresto be the Buddhain the future
through self-perfections (Theravada); an
enlightened being who does not enter nirvana,
devoting himself or hersdlf to help sentient beings
overcome suffering (M ahayana).

Supreme soul or power.

The four sublimestates of mind, i.e. loving kindness
(metta), compassion (karuna), sympathetic joy
(mudiita) and equanimity (upekkha).
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Bundaran (In.) Roundabout.

Dana (Budd.) Generosity.

Dasa S| Mata (Budd.) Order of Junior Nuns in Sri Lankataking the ten
precepts.

Dawa (Isl.) Call; preaching.

Dhammacakkappavattana The name of the first sermon preached by the
Sutta (Budd.) Buddha

Dhamma (Pdli) (Budd.) The teachingsof the Buddha.

Dhammasuksa (Budd.) Study of Dbamma.

DhammaVinaya (Budd) The law of nature (dbamma) and the application of
the law of naturein human affairs (vinaya).

Dharma (Hin.) Righteousness; correct conduct.

Dharma (Skr.) (Budd.) Object; idea; phenomenon; righteousness; nature
and the law of nature.

Dosa (Budd.) Hatred.

Dukkha (Budd.) Suffering; dissatisfaction.

Ekam Sat VipraBahuda  "Truth is one but the wise men explain differently.”

Vadanti (Hin.)

Fatwa (IsL.) Religiousdecree.

Gantha-dhura (Budd) Textual or doctrinal study of Buddhism without
practice.

Gnyanam (Hin.) Knowledge.

Hiri-ottappa (Budd. Sdlf-esteem; sense of moral shame and fear of
wrong-doing.

Idul Fitri (Zs2.) Celebrationsat theend of the Mudim fasting month.

[lustrados (Sp./Phil.) Wealthy and more educated Filipinos; Filipino elite
during the Spanish colonial period.

Imam (I4.) A leader of prayers.

Igra (Is.) Read; recite; rehearse or proclaim aloud.

lsraMi'rg) (5L1) The night journey of the Prophet Muhammad

(p-b.u.h.) from Meccato Jerusalemon 27* Rajab,
the seventh month of the Muslim caendar, where
he ascended to the heavens.

Jilbab (7sL.) Vel worn by Muslim women.

Kalyanamitta (Budd. Good or spiritud friends.

Kalyanaputhujana (Budd.) Laypersonswho practise the Dhamma.

Kamabhogi (Budd.) Laypersons, those who indulge in sensual plessures.

Karma (Skr.)/kamma (Pali) The law of action; the causal law of moral action

(Budd.) and its result.



Karuna (Budd.)
Kusala (Budd.)
Lambang (In.)
Lobha (Budd.)
Madrasah (Isl.)
Mae chee (Bud.)

Mafuul bihi (7sZ.)
Mamankara (Budd.)
Mantra (Budd./Hin.)

Masjid (I5l.,)
Maulid Nabi (%1.)

Metta (Budd.)

Moha (Budd.)

Mudita (Budd.)

Mujer indigena (Sp./Phil.)

Nirvana (Skr.)/nibbana
(Pdli) (Bud.)

Nuzulul Qur'an (I4.)

Orde Baru (In.)

Palang (In.)

Palisuksa (Budd.)
Panjassa (Budd.)
Panna/pannya (Budd.)
Papamitra (Bud.)
Parami (Budd.)
Paratokosa/paratoghosa

(Budd.)
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Compassion.

Healthy; good.

Symbol; sedl.

Greed.

School.

Thai white-robed Buddhist nuns with shaven heads
taking the eight precepts.

Object.

"Mine" instinct.

Formula; sacred words repeated in religiousand
ceremonial rituals.

Mosque.

The bircthday of the Prophet Muhammad
(p-b.w.h.), celebrated on 12 Rabi al-Awwal, the
third month of the Muslim calendar.

Loving kindness.

Delusion; mental dullness.

Sympathetic joy.

Native or indigenous women.

The ultimate aim of human lifein Buddhism; a
spiritual state where human beings are free from all
defilementsand suffering.

The time when the Prophet Muhammad (p.b.u.h.)
received thefirst revelation of the Quran, on 17%
Ramadan, the ninth month of the Muslim calendar
and aso the fasting month.

New Order (government in Indonesia under
President Suharto between 1966 and 1998).
Cross.

Study of (Buddhist) Pali language.

Pattern; order.

Wisdom,; insight.

Fasefriends; foesin the guise of friends.
Perfection; positivequalities.

External influence.

Paticca samuppada (Budd.) The doctrine of " dependent arising or " dependent

origination."
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Peace be upon him
(p-b.uwh.) Isl.)

Pembangunan (In.)
Pondok (In.)
Prakriti (Hin.)
Prema (Hin.)
Purusartha (Hin.)

Purusha (Hin.)
Ramadan (/5£.)
Rechtsstaat (Ger.)
Sakshin (Hin.)
Samadhi (Budd.)
Samanasak (Budd.)

Samaneri (Budd.)
Samathi (Budd.)

Sangha (Budd.)
Santosa (Budd)

Satya Samshodhane (Hin.)
Satyam/sathya (Hin.)

Shanti (Hin.)
Shruthi (Hin.)
Sikkha (Budd.)
Sila (Budd.)
Smrithi (Hin.)
Surah (Isl.)

Sutra (Skr.)/sutta (Pali)

(Budd.)

Words of respect used by Muslims when speaking
about the Prophet Muhammad; the Arabic version
is"salaAllabu 'alaihi wa-salaam™ (may the peace
and blessingsof Allah be upon him), often denoted
by the letters “s.a.w.”

Development.

Islamic religious boarding schoal.

Nature.

Love; affection.

Thefour stages of life or basic human pursuits:
ethics or righteousness (dharma), security or
material prosperity (artha), desires (kama), and
spiritual liberation (moksa).

Man; prime person.

The Muslim fasting month.

Law-governedstate; constitutional state.

Witness consciousness.
Concentrationlone-pointedness of mind.

A title conferred by theThai King on Buddhist
monks with specificreligiousqualities.
Novicefemale Buddhist monks.

Peacefulness; bliss; meditation. (A Thai word for
samadbi.)

Community of Buddhist monks and nuns.
Contentment; satisfaction.

"Experiment on Truth.”

Truth.

Peace.

Heard.

Training; education.

Morality/moral conduct; a precept/rule of morality.
Remembered.

A chapter of the Quran.

The Buddha's teachings given in the form of
dialogue.
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Swadeshi (Hin.) Sdlf-reliance; a movement in Indiawhich started on
7 August 1905 to protest against the political
division of Bengal, through the boycott of foreign
goods to break British political-economic

dominance.

Takbir (Isl.) The recitation of the phrase “Allahu Akbar” or
"Allah is Great."

Tafsir (Zsl.) Commentary on the Quran.

Tai chi (Ch) A form of Chinese martial arts.

Tanha (Budd.) Craving; unrestrained desires.

Theravada (Budd.) The earliest or original school of Buddhism practised

in countries such as Sri Lanka, Myanmar, Laos,
Cambodiaand Thailand (as opposed to Mahayana,
areformist school which emerged | ater).

Tripitaka (Budd.) TheThree Baskets or the three parts of the
Buddhist scripture (Pdi canon), i.e. Discipline
(Vinaya Pitaka), Discourses(Sutta Pitaka) and
Higher Teachings (AbhidhammaPizaka).

Tudong (Budd.) Austere practices; constituents of ascetic practiceto
remove defilements.

Upasaka (Budd.) Laymen.

Upasika (Budd) Laywomen.

Vipassana (Budd.) Insight meditation.

Vipassana-dhura (Budd)  The practiceof insight meditation.

Vinaya (Budd) Monastic rules.

Weltanschauung (Ger.) World view; philosophy of life.
Y onisomanasikara(Budd.) Critical self-awareness.

Key:

Budd.: Buddhist
Ch.: Chinese
Ger.: German
Hin.: Hindu

In.: Indonesian/Bahasa Indonesia
Isl: 1dam

Phil.: Philippines
Skr.: Sanskrit
Sp.: Spanish
Tag.: Tagdog
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he Centrefor Research on Idamic and Malay Affairs, (RIMA), Singaporeis
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Professionals(AMP). 1t focusesits research and related activitieson issues affecting
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RIMA is governed by a Board of Directors and is strongly supported by a
Steering Committee made up of Maay and Mudlim community leaders, academics
and professionals. An International Resource Panel comprising renowned
academics from around the world is aso in place to widen RIMA's efforts in
networking within the research community.

RIMA’s programmesinclude:

(@ ResearchProgramme, which comprisesboth appliedand issue-oriented research
conducted on aregular basis or as specially commissioned projects;
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forums, lecturesand focus group discussions, to serveas aformal aswel asan
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Mudims;

(c) PublicationsProgramme, where the Occasional Paper Sriesand other forms of
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conflict to sustainable peaceand economic growth. Asinnovativework in uncertain
and fragile conflict-affectedsocietiesis often not possible through normal sources
of Bank funding, the PCF supports planning, piloting and analysis of ground-
breaking activities through funding governments and partner organizations in
the forefront of this work. The emphasis is on speed and flexibility without
sacrificing quality. The PCF makesgrantsto awiderangeof partners (institutions,
nongovernmental organizations, United Nations agencies, transitional authorities,
governments, and other civil society institutions) to provide earlier and broader
Bank assistanceto conflict-affected countries. Grantsarefocused on the restoration
of thelivesand livelihood of war-affected population, with a premium placed on
innovative approachesto conflict, partnershipswith donors and executing agencies
and leveraging resources through a variety of funding arrangements. As of 31
March 2003, the PCF has approved a total of US$55.9 million for 114 grants.
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