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Ma]ortty—MmorttyDynamtcs 219
enerally, and in Pakistan, India, Sri Lanka, and Malaysia in-particular. It will then engage in
in-depth discussion of Muslim~Christian relations in the.United States as a paradigmatic
case to explore the dynamics of an interreligious dialogue bétween the religion of the majority and
that of a minority. What these countries have in. common is the fact that they are multicultural,
ulti-ethnic, and religiously diverse societies with sxgmﬁcant minority religious communities
the midst of a dominant religious majority, for instance Islam in Pakistan and Malaysia,
Hinduism in India, Buddhism in Sri Lanka, and Christianity in the United States. We proceed
on the basis thata persuasive case can be made that, in-the current religious climate, relations
etween Christianity and Islam are the most strained and bear the most grievous conse-
- quences, not just in the United States, but also around the world. Indeed, Islam has been on
‘the upsurge, especially in Asia and Africa, making it one of the fastest growing religions in the
orld. Unfortunately, this has often resulted in growing antagonism and hardening of attitudes
wards Christian minorities living in the midst of Muslim majorities in many parts of Asia
nd Africa, especially in the post-September-1 world. Northern Nigeria has witnessed sectar-
an violence between the Muslim majority and Christian minority populations, resulting in
e loss of lives and property destruction. In Lebanon, relations between the dominant Shia
ajority and the Maronite Catholic minority remain fraught with tension.?

The term ‘minority’ is controversial for its possible pejorative connotations. It is popularly
-used in the demographic sense to refer to groups of persons of small size in comparison with
e total population in terms of, for instance, race, ethnicity, gender, sexual orientation, age,
hysical abilities, economics, culture, religion, etc. However, it almost always connotes power
lations between the minority groups and the majority/dominant group, with the latter,
hich at times may be numerically small, controlling and occupying positions of power and
nsequently able to establish economic, political, and legal structures of discrimination
against minority groups. Syria is a recent case in point. It comes as no surprise therefore that
e discourse on minority groups is inseparably linked with that of rights and policies ensur-
g these rights, such as affirmative action. Hence, instead of the term ‘minority’, which may
e a pejorative connotation, especially when used by the dominant group, the expression
istorically excluded groups’ is at times preferred.

‘We will also examine, from the Roman Catholic perspective, how interreligious dlalogue
tween the dominant and minority religious groups, and among the religious minority
oups themselves, can profitably be done. Compared with ecumenical dialogue, interreli-
ous or interfaith dialogue engaged in by Christians is of more recent origin. In the Roman
atholic Church such dialogue, which requires a respectful and positive attitude towards

CHAPTER 10

Interreligious Majority-
Minority Dynamics

PETER C. PHAN AND JONATHAN Y. TAN

Before the Second Gulf War a conversational, if not actually dialogical, encounter between 2
" white American Southern Baptist from Texas and a Muslim from Iraq would have been quit
unlikely, even unimaginable. Today, thanks to globalization and migration, it is a routine
_ occurrence in the USA, as well as elsewhere. Despite its frequency, however, such encounte:
- between Christians and Muslims is fraught with tensions and illustrates well the complex and!
highly charged dynamics of relations between members of a racial, political, cultural, and: |
b gloﬁs majority and those of the minority. To understand the multifaceted challenges;
there is perhaps no more productive site than the meeting of white American conservative:}

- Christians and Middle Eastern Muslims. The attitude of these two groups towards each oth
is generally marked by suspicion and intolerance, and their political outlook vastly compli
cates their religious relations. American Southern Baptists by and large are opposed to inter:
religious dialogue and tend to condemn Islam as a violent religion and the Prophe
Muhammad as a purveyor of false doctrines and immorality. The Revd Franklin Graham, soni#
of the famed evangelist Billy Graham and president of the Billy Graham Evangelis
Association, has called Islam ‘a very evil and wicked religion The Revd Jerry Vines, forme
president of the Southern Baptist Convention, once referred to Muhammad as a ‘demon:
possessed paedophile’ On the other hand, Middle Eastern Muslims tend to accuse America
of being rabidly pro-Israel and of leading a crusade against Islam. Some groups of them are
engaged in mass violence against Americans, whom they regard as ‘infidels'
This chapter will begin with a global snapshot of the current situation of religious d1vers1ty
and the complexity of majority-minority interreligious encounters across the world

- 2 See Toyin Falola, Violence in Nigeria: The Crisis of Religious Politics and Secular Ideologies (Rochester, NY:
‘University of Rochester Press, 1998) and Rosalind I J. Hackett, Nigeria’s Religious Leaders in an Age of Radicalism
and Neoliberalism, in Timothy D. Sisk (ed.), Between Terror.and Tolerance: Religious Leaders, Conflict, and
eacemaking (Washington, DC: Georgetown University Press, 2011), 123-44.

3. George Emile Irani, ‘Between Intolerance and Coexistence: The Vatican, Maronites and the War in Lebanon,
in Sisk, Between Terror and Tolerance, 49—68.

! See Thomas S. Kidd, American Christians and Islam: Evangelical Culture and Muslims from the Colonial Perio :
the Age of Terrorism (Princeton: Princeton University Press, 2008).

‘



330 Peter C. Phan and Jonathan Y. Tan Majority-Minority Dynamics 221

other:religions, was given an official stamp of approval by the Second Vatican Council §
(i962-8)yand in the last fifty years significant efforts have been made at the institutional arid
grasstoots levels topromoté’religious harmony. However, the problems, theological as well a3
practical; that are raised by interreligious dialogue, are many and difficult, especially in lighti
of éurrent political and military conflicts.*

ome quarters they are also putting pressure ori religious minorities within their midst to
bandon Christianity as a colonial relic and foreign import in favour of the local religion of
e majorityS In addition, increased mobility in today’s world has generated large-scale
jovement of peoples, increasing diversity and plurality, and intensifying tensions between
he dominant community in the host countries and newcomer minorities. More problematic
s the use of terror and violence by a dominant majority community against a vulnerable
iinority community to conform to the majority’s definition of identity and social belonging:

e World Council of Churches was very direct in its 2004 assertion:

. -A GLOBAL SNAPSHOT OF MAJORITY-MINORITY

INTERRELIGIOUS RELATIONS AR
_In some parts of the world, religion is increasingly identified with ethnicity, giving religious ;- '
., - overtones to ethnic conflict. In other situations, religious identity becomes so closely related

. to power that the communities without power, or who are discriminated against, look to
their religion as the force of mobilization of their dissent and protest. These conflicts tend to
appear as, or are represented to be, conflict between religious communities, polarizing them
along communal lines. Religious communities often inherit deep divisions, hatreds and
‘enmities that are, in most cases, passed down through generations of conflict. When com-
munities identify themselves or are identified exclusively by their religion, the situation
becomes explosive, even able to tear apart communities that have lived in peace for centu-

ries. It is the task of interreligious relations and dialogue to help prevent religion from

" becoming the fault line between communities.”

Though qur focus is on Muslim~Christian relations within the broader discussion of majority
sinority religious encounters, it is highly likely that very similar dynamics are operative i
i‘flz’aj'Oﬁt};—mirlority encounters involving other religions throughout the world. Indeed,
éligion has been innocent of hatred and war, both within itself and against other religio
‘ommunities, including Juﬁhism, Christianity, Islam, and even religions that uphold ny
¥iblenice as moral ideals, such as Hinduism and Buddhism, especially when these two are th
religions of ethnic majorities embroiled in sectarian conflicts with ethnic minorities, as is
idia'and Sti Lanka.
ectarian violence against religious minority groups has hit the headlines in the past thr
fes in'faniy parts of the world—Muslims against Ahmadiyya and Christians in Pakistan;
iinst Muslims and Christians in India, and Buddhists against Hindus in Sri Lanka:
rreligious conflicts are often linked inextricably to broader socio-economic and politi
On the one hand, at the grassroots level one often finds harmonious interreligi
1is as‘majority and minority religious groups get along in daily living without any prob
 Hifidus and Christians making pilgrimages ta each other’s religious shrines and parti
patmg ii local communal festivals across religious boundaties, for example.* On the othe
hand, since the 1970s there has been a rise in inter-communal tensions and violence as réli
gion'becomes politicized in response to broader economic problems and its consequent
. political crises and social dislocations.
T worsen matters, in many parts of the world the popular association of Christianity wif
colonial imperialism often taints interreligious encounters. For many Asian and Afric
nations that have gained independence from their colonial masters since the mid twenti
Century, independence and postcolonial consciousness have led to a recovery of nation
pride and, with it, a massive revival of traditional religions. And Islam, Hinduism, an
Buddhism are now not only asserting themselves on the national and international stage,.

Vﬁm the blurring of boundaries between the majority’s legitimate quest for a distinctive

o o-cultural and religious identity construction and its hostility towards minorities for
g different, the unfortunate result is often communal tensions and religious strife, as can
¢ seen in Pakistan, India, Sri Lanka, and elsewhere. Moreovet, too often religious identities
ecome intertwined in ethnic conflicts, thereby giving religious overtones to ethnic conflicts,
s is the case in Sri Lanka.

:akistan

rom the time of the military dictatorship of the late General Zia Ul Haq to the present
ay, Pakistan has witnessed an increase in attacks against the Christian minority as alien
utsiders, especially through the misuse of controversial blasphemy laws to intimidate and
arass Christians.® It was against this backdrop that the Roman Catholic Bishop of
aisalabad, John Joseph, shot himself in the head on 6 May 1998 in protest against the
ecution of a Christian on spurious blasphemy charges.” But Bishop Joseph's death

§ Cf. Jonathan Y. Tan, ‘Rethinking the Relationship between Christianity and World Religions, and Exploring
Implications for Doing Christian Mission in Asia) Missiology, 39/4 (2011), 498-508:

Ecumenical Considerations for Dialogue and Relations with People of Other Religions (Geneva: WCC, 2004).
.Cf Owen Bennett Jones, Pakistan: Eye of the Storm; ardedn (New Haven: Yale University Press, 2009).
Linda Walbridge, Christians of Pakistan: The Passion.of Bishop John Joseph (New York: Routledge, 2002).

4 Cf. Paul Hedges, Controversies in Interreligious Dialogue (London: SCM Press, 2010) and Peter C. Phan, Bei
Religious Interreligiously: Asian Perspectives on Interfaith Dialogue (Maryknoll, NY: Orbis Books, 2004). :

5 See Karen Pechilis and Selva J. Raj (eds), South Asian Religions: Tradition and Today (New York: Routled
2013) and Selva]. Raj and Corinne G. Dempsey (eds), Popular Christianity in India: Riting Between the Lines (Alba
NY: SUNY, 2002).

«



222 Peter C. Phan and Jonathan Y. Tan

_ brought no relief to the beleaguered and vulnerable Pakistani Christian minority. The
~ ongoing harassment of Pakistani Christians culminated in the killings of six Christians in
‘Gojra on 1 August 2009 for allegedly desecrating the Qur’an. Christian activists have con-
tinued to press for the repeal of blasphemy laws that make it very easy for anyone to single

out Christians for harassment.

India

India is an example of a country where religion is caught up in a treacherous mix of caste,

" race, ethnicity, politics, class, and economics. Since the 1980s, India has witnessed the rise of
the militant Hindutva religious movement and its political wing, the Bharatiya Janata Party
(BJP), which reject the constitutionally mandated tolerance of Indian Muslims and Indian:’
Chrisﬁans, on the grounds that these minority religious traditions are foreign and alien to the -
majority Hindu culture of India.» Much of the sectarian interreligious violence by the Hindu

~ majority against the Muslim and Christian minorities has been fomented by Hindu radical -
groups-such as the Vishwa Hindu Parishad (VHP), Rashtriya Swayamsevak Sangh (RSS), -

Sang Parivar, and Bajrang Dal, which have been accused of coercing Indian Christians an

abri Mosque in Ayodhya by Hindutva fundamentalists on 6 December 1992. The ensu

and confrontational, The observations of the Indian theologian T. K. John in 1987 ar
pr sciénl; and still hold true in contemporary India:

e

[Hindu] critics see Christianity as an alien and complex power structure that threatens to
eventually undermine India’s culture, national integrity and its religions. They feel that a
religion that is disappearing from its former stronghold is being dumped, like so many
unwanted drugs, on the Third World where it has to be nourished, supported and propagated
. ...by foreign money, control and power, instead of drawing its strength from the soil. They
. conclude that even current efforts at inculturation (which meet with so much inside opposi-
. :‘tionl) are subterfuge measures to win over hesitant or unwilling recruits to the Christian fold.
" They accuse the Christian missionaries of taking undue advantage of the poverty, the illiter-
aéy and ignorance of the vast majority of the people, and for the proof of this they point to

10 gee Rowena Robinson, Christians of India (Thousand Oaks, Calif.: Sage, 2003) and Robert Eric Frykenbe
Christianity in India: From Beginnings to the Present (New York: Oxford University Press, 2008). See also Sus
Bayley, Saints, Goddesses and Kings: Muslims and Christians in South Indian Society, 1700-1900 (Cambrid,
Cambridge University Press, 1989).
1 Ram Puniyani (ed.), Religion, Power and Violence: Expression
Oaks, Calif.: Sage, 2005).

12 Sarvepalli- Gopal, Anatomy of
1993); Arvind Sharma (ed.), Hinduism and

a Confrontation: The:Rise of Communal Politics in India (London: Zed Boo
Secularism: After Ayodhya (New York: Palgrave, 2001): :

Ind1anMushms to abandon their faith and embrace Hinduism, or be killed." Interreligious:
relations between Hindus and Muslims plunged to their lowest point with the destruction of-

olent clashes between Muslims and Hindus in major Indian cities resulted in more than
2,000 dead and many thousands more injured.’? Hindu-Christian relations are especially,

of Politics in Contemporary Times (Thousan

......................... Majo’:ity_Minarity Dynamics 3
the fact that they have altogether withdrawn their. forces” from.the more difficult areas like
the caste Hindus, the educated and the economically well-off ..

Since the 1990s, many Hindutva nationalists have increasingly taken issue with Christian
~ missionary outreach among the Dalits, especially in Gujarat and Orissa, beginning with the
: cold-blooded murder of the Australian Evangelical missionary Graham Staines and his two
~ young sons Philip and Timothy in 1999 and culminating in the violence and mayhem against
% Dalit Christians in Orissa by Hindutva agitators in the aftermath of the assassination of the
Hindu fundamentalist Swami Laxmanananda Saraswati by Maoist insurgents on 24 August
" 2008. In the face of vitriol, hate, and exclusivism promoted by right-wing Hindutva militant
- groups, we may ask whether the quest for interreligious relations between majority and
; ‘minority groups in this case rather smacks of naivety.

. -+ The Statement of the Executive Body of the Catholic Bishops’ Conference of India (CBCI)
in response to the Orissa violence against Indian Christians is unequivocal in asserting that
for-tat responses will only worsen things. One cannot fight religious exclusivism with
more religious exclusivism. Rather, one disarms religious exclusivism with an inclusive
; hristian love. As the Indian bishops explained, ‘no matter how great the threat that may
- confront us, we cannot renounce the heritage of love and justice that Jesus left us’ because
‘when Jesus went about healing the sick, associating with outcasts and assisting the poor,
those works were not allurements but the concrete realization of God's plan for humankind:
o build a society founded on love, justice and social harmony’*

In a similar vein, the Catholic Archbishop of Delhi, Vincent Concessao points out that
inflammatory missionary tracts which disparage and denigrate Hinduism are counter-pro-
uctive because ‘they give fanatics a battering ram to crush Indian Chriéﬁanity at large’’s
“ommenting on the increasing tension between Hindus and Christians, the Indian théolo-
ian Sebastian Madathummuriyil puts forward the case for the Indian Catholic Church to
e-examine the Church’s imperialistic objectives of mission that reflect exclusivist and totaii—
tarian tendencies), as well as to rediscover its identity, ‘paying heed to the challenges posed by
;ligious, cultural, ideological, and linguistic pluralism’ In particular, Madathummuriyil
thinks that, as a minority community in India, the Indian Catholic Church is well positioned
o' bea prophetic voice for peace and harmony among Hindus, Muslims, and Christians in
dia against the backdrop of the Hindutva ideology of homogeneity of religion, culture, and

% T. K. John, “The Pope’s “Pastoral Visit” to India: A Further Reflection] jyoti i
Refll‘ecgo:ilﬁ(ws'])} e Ford gr ection, Vidyajyoti Journal of Theological
atholic Bishops’ Conference of India, ‘Violence Against Christians: Statement i
atho . of : of the Executive Body of thy
ltshoch'ie ?il?hcl)zps Coné'eren:clze of India, Vidyajyoti Journal of Theological:-Reflection, 72-(2008); 816. e
215, Cited in Francis Gonsalves, ‘Carrying in Our Bodies the Marks of His Passion, jyoti i
e{l:gﬂon’ s ) ‘Carrying odies the. vf,‘,ij-L_sP ; Vidyajyoti Journal of Theological
1] Ca . < . 2 STy e - . - . . :
(201::)6:11:: Gerald M. Boodoo, ‘Catholicity and Mission], Proceedings of the Catholic Theological Society of America,
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To be a prophetic Church in the Indian context, then, would imply, on the one hand, forfeit-
ing traditional strategjes of mission and, on the other hand, enhancing measures for regain
ing trust and confidence of both Hindus and Muslims through dialogue in an age

widespread anti-Christian sentiments.” .

d Christianity? On the other hand, similar initiatives ‘by the:Ghtistian minority have been

Sri Lanka

Sri Lanka continues to be a nation that is splintered along racial-ethnic and religious
lines: Sinhalese vs Tamil; Buddhist vs Hindu; and Buddhist vs Christian. The horrors o
long-running internecine strife between the majority Sinhalese and minority Tamil comm
nities have resulted in extremely poisoned relations between these two ethnic communiti
It does ndt help that most Sinhalese are Buddhists while the Tamils are mainly Hindus
Christiaris, and Sinhalese nationalists have often wrapped their inflammatory political rhe
ricin the garments of Buddhist religious pride.® Outright civil war between the Tamils

-Si‘nﬁélgs_eexupted" over ‘Black July’ with anti-Tamil ethnic cleansing riots by the Sinhales
' méjoﬁt}g that began on 23 July 1983. From 1983 until the military defeat of the Liberatio;
of Tamil Eelam (LTTE) in 2009, hundreds of thousands died and many more Tamils
anka-as refugees. Moreover, the use of Buddhist religious rhetoric to legitimize the
égéinst the Tamil minority in Sri Lanka by nationalist political parties such as thy
ela Urumaya (National Sinhala Heritage) Party has poisoned peaceful interreligious
ns,befWeen the Sinhalese and the Tamils." Significantly, the Jathika Hela Urumaya wa
; ;nhf_alese-;Buddllist monks who entered politics in 2004 on a Sinhalese Buddhis
aIi,sQ;plafform .promoting violence and war to driv‘e the Tamil minority out of St

ociety comprising Malays (50.4 per cent), Chinese (23.7 pet cenlt), aboriginals/indigenous
per cent), and Indian (7.1 per cent). About 60 per cent of the population of Malaysia is
1 slim. Christians are exclusively non-Malays and comprise around 9.0 per cent of the
opulation, followed by Hindus (c.6.5 per cent), and followers of Chinese religions (c.2.5 per
ent). At the same time, Malaysia is also a socially and politically volatile society divided by
explosive mix of ethnicity and religion. Although Islam is the official religion of Malaysia
d the majority of Malaysians are Muslims, freedom of religion in Malaysia is guaranteed
der article 11(1) of the Malaysian Federal Constitution.”* However, the Malaysian Federal
‘Constitution also empowers the federal and state governments to pass laws against the propa-
ation of non-Muslim religions among the Muslims.** The simmering discontent between
alays and Chinese, the two dominant ethnic groups in Malaysia, came to an explosive clash
in the series of violent racial riots, stoked by extremist Malay nationalists against the Chinese
ommunity, beginning on 13 May 1969.
In the aftermath of these riots, the Malaysian government embarked on a policy of
) ational reconciliation to rebuild a shattered society. In an ironic twist, the cornerstone of
e Malaysian government’s policy of national reconciliation is the New Economic Policy
NEP) which institutionalized communalism, Malay dominance in nation-building, ‘and
Malay sovereignty over the other minority communities in all matters—political, social,
and economic. In reality, the NEP resulted in widespread economic inefficiency; corruption
candals, cronyism, and nepotism as a small Malay elite controlled the political and éco-
nomic levers of powers to the exclusion of ordinary Malays and other races. As fhe*.faﬂgililé '
economic benefits of the NEP failed to trickle down to the ordinary Malays in riiral com-
munities, the Islamic Parti Islam Se-Malaysia (PAS) emerged to champion Islamization as
e alternative to the cronyism and corruption of the NEP. In response to the popularity of
’AS’s Islamization platform, the ruling political elite adopted a similar policy of Islamization
to blunt PAS’s tactics.

_:On the one hand, there have been attempts by the Sinhalese Buddhist majority to initiat
interreligious engagements to bring about peace, reconciliation, and healing across racial
ethnicand religious boundaries. For example, the Sinhalese Buddhistactivist, A. T. Arjyaratn
who foupded the Sarvodaya Shramadana Movement, a social movement with a successful
village-renewal programme that seeks to improve the lives of villagers amidst poverty an

civil war, has responded to the sectarian tensions in Sri Lanka by sponsoring peace walks
and peace conferences that have promoted reconciliation between the Sinhalese majorif
and Tamil minority on the basis of shared values that are common to Buddhism, Hinduismy

17 Boodoo, ‘Catholicity and Mission) 118.
8 See Darini Rajasingham Senanayake, Buddhism and the Legitimation of Power: Democracy, Public Religion an

Minoritiés in Sri Lanka (Singapore: Nationial University of Singapore Institute of South Asian Studies, 2009
Mahinda Deegalle fed.), Buddhism, Conflict and Violence in Modern Sri Lanka (New York: Routledge, 2006), an
Patrick Grant, Buddhism and Ethnic Conflict in Sri Lanka (Albany, NY: SUNY, 2009). ‘

®_See Stanley J. Tambiah, Buddhism Betrayed? Religion, Politics and Violence in Sri Lanka (Chicago: Universi
Chicago Press, 1992); Susan Hayward, “The Spoiler and the Reconciler: Buddhism and the Peace Process in'S;

Lanka) in Sisk, Between Terror and Tolerance, 183~200.
% Tessa J. Bartholomeusz, In Defense of Dharmas Just-War Ideology in Buddhist Sri Lanka (London: Routle

Curzon, 2002).

o See A. T. Ariyaratne, ‘Sarvodaya Shramadana’s A ilding), i i

. ¢ . pproach to Peacebuilding) in David W. Chappell (ed.

: Bu;izdhzst Pe.acewgrk: ‘Cr.eatmg C’ultures of Peace (Somerville, Mass.: Wisdom Pub]ica;ions, 1999), 69—80.P pell («4),
- _]eya.:a] Rasiah, ‘Sri Lanka, in Peter C. Phan (ed.), Christianities in Asia (New York: Wiley-Blackwell, 2011), 57.

i t}r'tlcle 11(1) of the Malaysian Federal Constitution states, ‘Every person has the right to profess and practise
1{1s ;ehgu?n and, subject to Clause (4), to propagate it’

, Ari?cle u(4) of the.Mala.ysiian Federal Constitution legalizes all federal and state legislation prohibiting the
g;f;gaiat}t)n of non-l;{;slém re].tfgx;n:] a;nong Muslims in Malaysia: ‘State law and in respect of the Federal Territories
‘Kuala Lumpur and Labuan, federal law may control or restrict the propagation of ligi i i
| lamong persons professing the religion of Islam” ) propagation of ny religious doctrine orbelief
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~Tosay that the Malaysian government’s heavy-handed programme of Islamization has
resulted in increased religious tensions between the majority Muslim and other religious
minority communities in Malaysia is an understatement. As a religious minotity, Malaysian
Christians have found themselves in the direct firing line of legislation and programmes
aimed at giving Islam a privileged position over the other religious faiths in Malaysia. For
sexample, federal legislation was passed in 1981 to ban possession of Indonesian translations of
the Bible. In response to vociferous protests by Malaysian Christians, a concession was made
in 1982 to allow them to use the Indonesian translation for personal devotion and public
,worsbip. However, current law prohibits the dissemination and circulation of any Indonesian
or Malay translation of the Bible among Muslims in Malaysia. In 1991, legislation was passed
by the Malaysian Parliament to prohibit the use in non-Islamic literature of, among other
things, the term ‘Allah’ for God. Malaysian Christians objected to this prohibition of the use
 for God, because it impinged on their rights to use these terms in Malay-language
tions of the Bible as well as in liturgies and prayer meetings.*®
n-Muslims in Malaysia re also rankled by legislation that criminalizes apostasy (takfir)
ms, as well as the actions of non-Muslims who proselytize their faith to Muslims
gainst apostasy drew international headlines and condemnation in the case

, who brought a suit before the Malaysian Federal Court to compel the Malaysian
Registration Department to record her change of religion from Islam to Christiani '
entity card after her baptism asa Roman Catholic.? On 30 May 2007, her appeal
2-1 majority, and she and her Christian fiancé were forced to leave Mal
ats of violence from Malaysian Muslim activists. More importantly, the Malays
ruling further inflamed interreligious tensions, as non-Muslim minorities p
is to be yet another nail in the coffin of religious freedom in Malaysia.”
esponse to pressure from the Malay Muslim majority, the Christian Federation
laysia (CFM) was established in 1986 as an umbrella organization for Malaysian Christi
atincludes the Council of Churches of Malaysia (CCM) representing the mainline Protest;
Churches, the National Evangelical Christian Fellowship (NECF) representing the Bvangeli
Brethren; and Pentecostal churches, as well as the Malaysian Catholic Church as equal p
ners. The. CFM comprises about 5,000 member churches and encompasses around 90
cent of the total Christian population of Malaysia. The CFM is also an active member of
Malaysian Consultative Council of Buddhism, Christianity, Hinduism, and Sikhi
(MCCBCHS), which was formed in 1983 with the following objectives: (1) to promote un
standing, mutual respect, and cooperation among the different religions in Malaysia; (2
study and resolve problems affecting all interreligious relationships; and (3) to

repres.entations regarding religious matters when necessary.? The MCCBCHS has becom

.orgamzed channel for dialogue between the non-Muslims and the Malaysian governm on
issues of religious freedom and the impact of encroaching Islamization on tfe rights eI;tt(l)ln
non-Muslim religious minorities to practise their faith without interference or fear. o

[
AMERICA: ‘THE WORLD’S MOST RELIGIOUSLY
Di1vERSE NATION’?

W{Vhereas there is little contention as to what the United States is geographically, there i
%wely debate about the current religious situation of this country, what constitut}:s aere‘ or
;1ty,.”‘ and Wh.at interreligious dialogue is and how it should be carried out, especially b?tvl:le(:r;
:rﬁllglou? majority and minority groups, and among the religious minority groups themselves.
‘The United States is itretrievably religiously plural, as hinted at in a recent book by Di
ck.3” Its basic thesis is nicely captured on its front cover by an unfurled American ﬂZ 18'1::11
e fifty stars in the upper left-hand corner replaced by the symbols of various reli ionsg ’];:k’
“lume , which came out of the Pluralism Project at Harvard University, introducei reaciers t:
?I?IefW America), characterized by not only religious diversity (a sociological datum) but al
].1g10us pluralism (a religious and theological challenge to the claim of uniqueness, su; s'o
}ty, and universal necessity for a particular religion). The New America is n,ot PZ‘;‘
vr'ot.estant, Catholic, Jew’, to invoke another landmark book, published in 1955, by the ; Y
v.glst Will Herberg,® but also Hindu, Buddhist, Muslim, and a lot of other, n:) lZss nns ooc:-
t, l:ehgious traditions, such as Jain, Sikh, Baha'i, Zoroastrian, Confucian, Daoist N:')dve—
erican, Mormon, Seventh-Day Adventist; and the list would be quite len,gthy if I;ew reli-
ous .movements such as New Age and Wiccan are added. The issue then is not whether the
erican religious situation is diverse and pluralistic—it incontrovertibly is—but rather:
America is to deal with this new phenomenon in all sectors of life; especially relig ;dm*IEj
re that fierce controversies, particularly theological, are raging. ’ gl _

ligious Diversity and Pluralism

i‘s deeply aware that not only are these religions transformed in and by America but also
face of the New America is shaped by this new religious diversity. As she tersely puts it:

o Paul Tan Chee Ing and Teresa Ee, Con

blications, 1984.), 13.

Cf. Michael Mazur, The Americanization of Religi inoriti i

];!ms I]—Slzllzkms A of Religious Minorities: Confronting the Constitutional Order (Baltimore,
iana Eck, A New Religious America: How a ‘Christi ' K

A AR ristian Country hc‘zs become the World's Most Religiously Diverse

‘Will Herberg, Protestant—Catholic-Jew: i i igi
B T 1955,) ‘ olic-Jew: An Essay in American Religious Sociology (Chicago: University of

iporary Issues on Malaysian Religions (Petaling Jaya: Pelanduk

3 See Albert Sundararaj Walters, We Believe in One God? Reflections on the Trinity in the Malaysian Col

(Delhi: ISPCK, 2002). .
.. % Jane PerleZ, ‘Once Muslim, Now Christian and Caught in the Courts), New York Times, 24 Aug 2006: <ht

www.nytimes.com/2006 /08/24/wotld/asia/ 24malaysia html> (accessed Aug. 2012). :
27 See Albert Walters, ‘Issues in Christian-Muslim Relations: A Malaysian- Christian Perspective), Islas

Christian-Muslim Relations, 18/1 (2007), 67-83.
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religious group might say, as long as they don’t bother us, and above all, do not harm our

‘Not onlyis America changing these religions, but these religions are also changing America*
interests.

Eck’s.sotiological and theological accounts of America’s religious diversity do not of course
go:unchallenged, especially by the more conservative Christians who steadfastly hold that
America has been and will remain a Christian nation. But that religious diversity has been
growing exponentially in America, and steadily since 1965, seems beyond doubt. Recently,
the Princeton University sociologist Robert Wuthnow confirmed this new religious phe-
nomenon.® New immigrants to the United States include large numbers of Muslims, Hindus,
Buddhists, and followers of other religions, and they do not for the most part live in reli-
giously homogeneous enclaves of their own, separated from the rest of the American popula-
tion; but in the same neighbourhoods as other Americans. Thus, believers of different faiths'
regularly.zub shoulders with one another in daily life.
- Inher.2006 Presidential Address to the American Academy of Religion, Eck explored the
impact of religious pluralism on the academy, civic life, and theology** Wuthnow takes Eck’s
_threefold concern further and asks whether Americans are taking advantage of the opportu
- nities that diversity provide? and moving towards a more mature pluralism than they have
' équ;;iénced,in the past. Both Eck and Wuthnow rightly point out that with the twin consti:
nal.principles of non-establishment and teligious freedom, America possesses a soli
foundation for religious diversity. But whether Americans privilege pluribus over unum
tional motto ex pluribus unum, and how they understand national unity implied b;
re moot points. However these debates are solved, it is clear that, as Wuthnow ha;
dly noted, ‘in our public discourse about religion we [Americans] seem to be a society.
Qphrepics’.“' On the one hand, a large majority of Americans believe that Americaii
Ination with a divine destiny, a shining city on- the hill, a beacon for the world
- Furthermore; a large majority of American Christians are convinced that Christianity is th
' aﬂe,ast unique, réligion,- and that America is a nation built on Christian pringi;

onl
ples: The President s expected to conclude every national address with the phrase ‘Godb

Religious Diversity and Power Relations

To the extent that American Christians claim and in fact do exercise dominance in the vari-
ous arenas of national life, especially religious, this dominance has not gone uncontested and
 resisted by different non-Christiah groups and even by Christians themselves. At the ve:
least, white Americans are now being challenged by the ever-growing presence of no:}-'
FuroPean immigrants, both documented and non-documented, particularly Hispanic, to
imagine an America in which in the near future the so-called ethnic minorities will becc;me
the demographic majority.* In addition, American Christians are challenged by the non-
Christian believers in their midst to rethink their belief in the superiority and universal
necessity of Christianity, to reconfigure their modes of interacting with non-Christian believ-
ers on the level of both individual and community, to negotiate religiously mixed marriages
and to seek forms of collaboration for the social, political, and religious common oid’
Clearly, the very identity and the future of both America and American Christianity fre at.
stake, and the way forward to a ‘New America’ seems to be much more than tolerance and
coexistence. In short, nothing less than interreligious dialogue is required.

ew Religious Minorities: Challenges and Opportunities

To assure the success of interreligious dialogue in the USA, it is necessary to acknowledge
1e fact that, in spite of the widespread talk about religious diversity in America, the nation'is
redominantly Christian and will remain so for the foreseeable future. Aocordir;g to the2008
S Religious Landscape Survey of the Pew Forum on Religion and Public Life, 76 per ‘Cen
f the American adult population self-identifies as Christian, whereas the total of no

America—

be suspected of being a non-Christian at heart (maybe a Muslim or a Mormon)! On
otherhand; a majority of American Christians are also convince
religious virtue conducive to democracy and harmonious living
to be respected if not promoted. Nevertheless, when American Christians occupy

nant position and enjoy the controlling power, especially in politics and economics, tha
hat it is, namely tolerance, and the:

cmr}gntlji_:l@ his religious tolerance remains merely w]
between it and intolerance is dangerously thin. Let

and that religious diversi

32 Eck, New Religious America, 25.

% Robert Wuthnow, America and the Challenges of Religious Diversity
2008).” i :

3 Diana Eck, ‘Prospects for Pluralism: Voice and Vision in the Study of Religion; Journal of the Ame
Academy of Religion, 75/4 (2007), 743~76.

35 ‘Wuthnow, America, 6.

and ‘God’ is implicitly taken to refer to the Christian God—otherwise he yvoul

d that tolerance is a civic an

the don v
the others be ‘other) the dominan

(Princeton: Princeton University Pres

s makes up 4.9 per cent (Jews 1.7 per cent, Muslims 0.6 per cent, Buddhists 0.7 pét ent,
dus 0.4 per cent, other world religions 03 per cent, and other native faiths 1.2 pet cent) »
“learly, non-Christians in America represent a demographic and religibusminorif;i‘lﬁ%eﬂiﬁ
; ‘ecc?nomic and political power, though there are anecdotal reports of riotable ‘sticcesses
.sp’e'c1a11y among Asians, non-Christians remain an insignificant minority. Even so n‘onj
4 stian minority groups, as mentioned above, present enormous challenges to Ar,nerica
d American Christianity.
The emergence of religious diversity in the USA may be attributed almost exclusively to
t-1065 immigration. There is little doubt that globally, migration, either forced or

was reported by the Washington Post, 17 May 2012, that for the first time in hi

o ras reported by the W 17 Ma ) e first time in history, most of the babies in the
i s of the minority groups, signalling the dawn of an era in which whites no longer will be in the
See Pew Forum on Religion and Public Life at <http://religions.pewforum.org>.
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Secondl - .
al ;C::: m:'l,]:’thouftl;1 non-Christian migrants can be economically and educationally success-
ma;rgina]jzed er :1) ose w.h'o are is very small. As minority religious groups, they are sociall
oor attack 0 ev<'an politically suspect, especially Muslims in the wake of the 11 Se temb: .
° Cﬁa ac': s. There is a temptation for these migrants to abandon their faith and fe]i . o

:jn :res in 0’1]1]1;1: ;:;) avoid discrimination and hatred and to move into the social and relig'wus
stream. Thi i - ous
onality maton al:f, the faith of non-Christian migrants is seriously threatene d by m(;gcliern
e ;f " l'; sm, ‘and consumerism whose combined onslaught is.a most serious men.
éjned ;; :1 Ch; the lmgran'ts children. To these, often educated in secular institutions and
aperstit € Chr:al professions, their parents’ faith appears quaint, backward, and eve
ous. Christianity, by comparison, is associated with sci ; i y 5
al superiority, and material ity an with scientific ationality, technologi-
: y prosperi d .
1eir homeland religions. perity, and thus offers a powerfully attractive alternative to
ouzsa Cirl,l and this is an extremely delicate point but must frankly be acknowledged, the reli
e :::C: of non- Chpstxan migrants in the West is arguably endangered by the ever-
! e pt—overt and subtle—of evangelization and even proselytism by Christians
- éon e case whe‘:re‘ non-Christians are not pressured—albeit gently—to reject their faith.
éri( % Ze(r:th:.:) tCilhnstlamty, especially if they matry a Christian, attend a Christian school
: Istian environment, especially in a country where th . Yy
ts (e.g. Christmas, Easter) are national holi Whete the celebration of Christian
o5 olida d P
hristian symbols, belicfs, and rituals ys, and whose way of life is pervaded by
’Ih‘es;iiot‘lir characteristics of the non-Christian migrants’ religious sifuation—precari
— ious
ifzi - :n :lﬂ:;a‘tenec‘l, anc'l endangered—make them extremely vulnerable to the loss o;'
ious dialo gru gious u.ijtl;y (&Jlnderstandably, they are suspicious of any attempt at inter
e, especially by those who hold the reins of i )
Interreliod ) power in almost all aspects of
rreligious dialogue often appears to them as proselytism through the back do[;rc 'Is}:s

of course not unknown to Christians livi i
ot stians living as a disadvantaged minority in non-Chris-

of non-Christians to predominantly Christian countries, has increased exponen-
tially since the Second World War, due often to new instances of violence and war; poverty

and natutal disasters; politicél and religious persecution; and globalization. In the USA, the
except Judaism, is the unintended effect of the changes in

emergence of religious minorities,
immigration laws in the 1960s. The Immigration and Nationality Act of 196, also known as
tically -

‘ the Hart-Cellar Act, abolishes the system of national-origin quotas and has drama
;:inér,e,as_ed the number of non-European immigrants, especially from South America, Asia,
and Africa. Whereas immigrants from Latin America are predominantly Christian, those
‘ft;qm»Asia, the Middle East, and Africa bring with them their non-Christian religions, espe:
: cj:,ia.}llyy Islam, Buddhism, and Hinduism. Migrants, especially transnational immigrants an
refugees, by necessity live in a strange land, forced to adjust to u
sive: cirgpéist,ances amidst painful experiences of displacement and
g t :deéi'of scholarly attention has been given to linguistic, economic, social, political, an
cultural challenges facing migrants, relatively little study has been made of their religious situ
ation ’,gespe_ciallynir‘l the casé of non-Christian migrants living in traditionally Christia

yoluntary,

disorientation. Whill

facilitate a fruitful dialogue between non-Christian minorities with the Christian majori
e USA and among these religious minorities themselves, it is of utmost importanc
call:the: sf;eciél‘ condition of these non-Christians, most of whom are migrants, otherss
erican-born but disenfranchised, especially with regard to religion.” This religious co ]
) fxmrmgrants may be described as precarious, marginalized, threatened, and endar
irst: of all, the religious faith of non-Christian migrants, especially those fa
: %g;,pi)vért}f,‘ ethnic and racial discrimination, social isolation, and political oppress
s c_o\gsj:glntly)under severe pressure. For their faith to be sustained and developed, wor
fhépse,s;;(synagogue, mosque, temple, pagoda, gurdawara, etc.), community fellowship,.
;Where'éappropx:iate, clerical leadership and institutional structures are all absolutely neces:
Bt : ,ﬁﬁfdrtunatel;g whether because of limited financial means or isolation from a sup
these things may not be available to non-Christian migrants

d expression may well be imperilled for

ortunities for a New Religious Identity

chax;cte:kizaﬁon of the condition of non-Christian migrants in the USA should not
ver be taken to imply that they are mere icti y
et imply. powerless victims or passive citizens, On th
ary, cf:;::t studies of immigrants in the USA (as well as in Europe) in different disc:
nud: Wghanth‘ropology, psychology, economics, politics, and religious studies again
ow immigrants of all faiths are constantl i
ain show ly and actively reshaping their reli-
dentities in response to external and internal pressure.* Contrary to theiecilar?:a:‘:h
on

close-knit community,
“faith will remain important, but its practice an
.of necessary support structures.

. 3 The situation of Christian migrants living—mostly as a tiny minority—in non-Christian countries is oft
more difficult than that of non-Christian migrants living in predominantly Christian countries. This ‘non-sy
fry’ deserves careful and greater attention than hitherto accorded.

% - See Graziano Battistella (ed.), Migrazioni: Dizionario Socio-Pastorale (Milan: Edizioni San Paolo, 2010
also Daniel G. Groody and Gioacchino Campese (eds), A Promised Land, a Petilous Journey: Theological Persp
on Migration (Notre Dame, Ind.: University of Notre Dame Press, 2008); Eleazar S. Fernandez and Fep
8. Segovia (eds), A Dream Unfinished: Theological Reflections on America from the Margins (Maryknoll,

Books, 2001).

.vaDnne Y. Haddad, laue L. Smith, 0 eligion and Immi ‘ation: Chnstmn, Iewmh,
y 3 , and lohn L. Esp sito (eds 'y R lg”l gr

lim Expenences in the United States (New York: Altamira Pr)ess, 2003); Karen J. Leonard, Alex Stepick,

] *PICK,

‘A. Vasquez, and Jennifer Holdawa ] ’ Fai
otk Al e e y (eds), Immigrants’ Faiths: The Transforming Religious Life in America
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e _transnational and transcultural ‘bridge-building.“z All these tensions not only produce p
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thesis, which predicts the death of God in modernity, religion has been a powerful and irre-
placeable force shaping and. changing the immigrants’ constructions of personal and com-i
munity identity in economic, social, political, and cultural spheres. :

In an informative overview of immigration and religion in the USA, the sociologist Alex:
Stepick argues that there are three obvious and well-established facts about immigrants and:
religion. First, religion is vitally important in the lives of the majority of immigrants in the:
USA; for them, God is very much alive. Secondly, immigrant religions are diversifying the
American religious landscape, hitherto largely Protestant, Catholic, and Jewish. Thirdly;:
immigrants practise their religion transnationally, crossing national, cultural, and religious
borders, maintaining continuous links with their homeland religions.* Stepick also points
out that-there are several emergent, not yet fully understood phenomena in the religious life
of immigrants. All of these have to do with the formation of the immigrants’ new religious
identity in their adopted country. Uppermost in their minds is the question of which old
elements must be-preserved and which new elements may and should be adopted to consti:
titte their religious identity. The choice is stark: the homeland religion vs American Christianityj; §
ctiltural preservation vs assimilation into the American mainstream; native tongue vs English;

soci g .
dci:aal services 1.nst1tut10ns, cultural and recreation centres, and have founded ideologically
vergent associations and societies for social and political activism. The question is whether

the vitality of these minorities and that of Ameri isti
erican Christianity will i
logue among themselves. anieywilbe enbanced bya da

INTERRELIGIOUS DIALOGUE WITH
NoN-CHRISTIAN MIGRANTS:
A CatHOLIC EXPERIMENT

'mentioned above, interreligious dialogue was officially approved and encouraged b
at%c:im 11, especially in its Declaration on the Relation of the Church to Non-leristi .
hglons. (.Nostm Aetate). In the last fifty years, dialogue between the Catholic Church anafil
ther religions, in particular Judaism and Islam, has made significant progress, especiall
der the pontificate of John Paul IL.# Unfortunately, alongside considerable a)ccoi ]ishy
ents, there have also been events and official statements that seem to hamper inten'eliP 'ou;
alog.ue. In theology, there has been no significant progress towards a more adequate u;gxlder-
standing of the salvific role of non-Christian religions beyond the oft-repeated thesis that
Ey contain ‘seeds of the Word’ and constitute a preparation for the Gospel’ Again, perha
unintentionally, the Vatican rather cast a chill on interfaith dialogue with the condérznaﬁc{:
e‘ (rather moderate) writings on interreligious dialogue of theologians such as Jacques
Dupuis. More recently, Pope Benedict XVI created a storm of protest with his 23)06
egensburg address ‘Faith, Reason and the University’, with his quotation of an offensive
i ark by the Byzantine emperor Manuel II Palaiologos about the Prophet Muhammad
fortunately, this mishap led directly to the response of an open letter signed by 138 Mushm
| .ers.,v A Common Word Between Us and You, initiating a serious dialogue between
hn tianity and Islam. On balance, Vatican II and its aftermath can be said to have éfeé.f 15
ohly favourable environment for interfaith dialogue. In the USA, the dialogue between the
éﬁc Church and Jews, for historical and theological reasons, has obtained pride of lace
has achieved momentous results.* Dialogue with Muslims, certainly actively | urI:ued
atican II, has gained renewed impetus with A Common Word. Dialogue letll)l Asm.n

ns 1s leSS' extenslve, a.ltho ugh dlalo (3 Wlth Buddhlsln h been Ilotable eSpéCla]lV m
gu
pe »‘ 0 sti text * ’

~cularity or pan-ethnic association; patriarchy vs gender equality; first-generation immigran
vs sécond-generation youth; individual piety vs structural organization; social networking
* church relationships; spiritual activities vs civic engagement; restriction to the USA:

 foundanxiety and deep conflict in the immigrants’ everyday life but also afford them e
* Jessopportunities to create an alternative religious way of life different from both Ameri
Christianity and homeland religion that is open, fluid, hybrid, and ever-evolving.
. Needless to say, each minority religion in the USA resolves these tensions differently, evetl
within the same religious tradition, depending largely on its location, time, ability for ada)
tion and change, and theological stance towards modern culture, and more specifically)
towards America. In general, the immigrant’s religious attitude towards the new cultur
either full embrace or total rejection, or most often, a variegated mixture of both. These!
approaches, with their myriad varieties and degrees, often produce divisions and subc
sions within each religious tradition (e.g. Orthodox, Conservative, and Reform Judaism;
Shia, Sunni, and Sufi Islam) among immigrant believers and native converts (Middle East
South Asian, and African-American Muslims), or along ethnic, class, national, and regiozal
origins (for instance within Hinduism and Buddhism). Notwithstanding these internal. ;
sions and rivalries, there is no doubt that minority religions in America are alive any
Many of them, if not all, have built houses of worship, schools and universities, hospitglé

See Francesco Gioia (ed.), Interreligious Dialogue: i i i
g co,mcillta P , Pauﬁne% ous anadg;\‘;dzjzf gf:)‘fl Teaching of the Catholic Church from the Second
ee Cunningham ef al. (eds), The Catholic Church and the Jewish People (New York: Fordham University Press
cl

and Philip A. Cunningham et al. (eds), Christ i
o (G e Micha Ese);dmans ,I::ﬁ ;nd the Jewish People Today: New Explorations of Theological

i

# plex Stepick, ‘God is Apparently Not Dead: The Obvious, the Emergent, and the Still Unka

Immigration and Religion) in Leonard et al,, Inmigrants’ Faiths, 13-14.
2 Stepick, ‘God is Apparently Not Dead), 14—26.
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‘ Christians’ treatment of non-Christian migrants in traditionally Christian countries but also
~on the part of non-Christians’ treatment of Christians in countries where the latter are a
- minority, especially in matters of religious freedom (64).

With regard to Muslim migrants, the Instruction acknowledges that ‘today, especially in
ertain countries, there is a high or growing percentage. Given that past relations between
hristians and Muslims have been marred by violence and war, the Instruction urges a ‘purifi-
tion of memory regarding past understanding’ However, it reminds Catholics to ‘practise
scernment’ and to distinguish between ‘what can and cannot be shared in the religious doc-
ines and practices and in the moral laws of Islam’ (65). Though the Instruction recognizes
that there are important similarities between Christians and Mauslims, such as ‘belief in God
e Creator and the Merciful, daily prayer, fasting, alms-giving, pilgrimage, asceticism to domi-
ate the passions, and the fight against injustice and oppression, it expresses the hope that

A Pastoral Initiative: Catholic Policies for
Interreligious Dialogue

The dialogue between Christianity and minority religions of migrants has been advanced by,
alittle-known 2004 document (‘Instruction’) issued by the Pontifical Council for the Pastoral
Care of Migrants and Itinerant People titled Erga migrantes caritas Christi. Tt is the first docu-
ment of the Roman magisterium to take into account the special religious situation of non=:
Christian migrants living in traditionally Christian countries, especially Muslims, and to
present an extensive treatment of interreligious dialogue with these migrants.”® In part jig
(‘Migrants and the Pastoral Care of Welcome’), the Instruction speaks of cultural and reli-
gious pluralism and the need for inculturation of Christianity (34-6). It insists on the duty of
all the logal churches to extend to all migrants, irrespective of their religions, assistance, true:
weléome; and integration (42). It then proceeds to expound the church’s pastoral care of
Cétholic migrants, Eastern Rite Catholic migrants, and migrants of other churches and eccle-
sial communities (49-58). Lastly, it discusses the church’s ‘pastoral care’ for migrants of othe
réﬁgiéps in general and for Muslim migrants in particular. This is of immediate interest to
it "i's;hélpful to highlight here the main points of the Instruction’s description of the church’;s
‘n §16n to non-Christian migrants. The church’s mission is said to be first of all ‘the witnes:
of Christian charity, which itself has an evangelizing value that may open hearts for th’

explicit proclamation of the gospel when this is done with due Christian prudence and full
ect for the freedom of the other’ (59). In addition to acts of charity, the church is callec
to ‘diéi@gﬁe with these immigrants albeit that such dialogue must be ‘conducted and imple
mented in the conviction that the Church is the ordinary means of salvation and that sh
ﬂ&hé.poSsesses the fullness of the means of salvation’ (59). ) ’
‘ VVith regard to practical policies, the Instruction calls attention to four matters. First, i
does not consider it ‘opportune for Christian churches, chapels, places of worship and othe
places reserved for evangelization and pastoral work to be made available for members o
hén-Christian religions. Still less should they be used to'obtain recognition of demands mad
on the public authorities’ (61). Secondly, while Catholic schools should be open to no:
Christian migrants and the latter must not be forced to participate in Catholic worship, th
schools’ ‘own characteristics and Christian-oriented educational programmes’ must not b
j‘é()pardized. Furthermore, Christian religious instruction, while not to be made compulsor
for non-Christian students, ‘may be useful to help pupils learn about a faith different from,
their own’ (62). Thirdly, marriage between Catholics and non-Christian migrants ‘should
discouraged’ (63). Fourthly, the principle of reciprocity’ should be promoted between
Christians and non-Christians in the sense that the ‘relationship based on mutual respect and.
on justice in juridical and religious matters’ must be practised not only on the part '

there will I'Je, on the part of our Muslim brothers and sisters, a growing awareness that fun-
damental liberties, the inviolable rights of the person, the equal dignity of man and woman,
the democratic principle of government and the healthy lay character of the State are princi-
ples that cannot be surrendered.  (66)

With regard to marriage between a Catholic woman and a Muslim man, the need for ‘a particu-
arly careful and in-depth preparation’ is stressed, and both parties are to be aware of ‘the pro-
ound cultural and religious differences they will have to face, both between themselves and in
elation to their respective families and the Muslim’s original environment, to which they may
ossibly return after a period spent abroad’ (67). Furthermore, the Instruction warns the
latholic party that if the marriage is registered with a consulate of the Islamic country of ori-
gin, he or she may have to recite or sign documents containing the shahada, a practice that it
implicitly disapproves as it can imply conversion to Islam. Finally, concerning the Baptism of
he children, the Instruction urges that the stark differences between the rules of Islam:and
-:;atholicism in this matter be made ‘with absolute clarity’ during the preparation of rﬁarriage’ '

d that ‘the Catholic party must take a firm stand on what the Church requires’ (68) o
Concerning interreligious dialogue more generally, the Instruction urges Catholics t§
ciiltivate ‘a convinced willingness’ since contemporary societies are becoming increasingly
ulti-religious. To this end,

the ordinary Catholic faithful and pastoral workers in local Churches should receive solid
formation and information on other religions so as to overcome prejudices, prevail over
religious relativism and avoid unjustified suspicions and fears that hamper dialogue and
erect barriers, even provoking violence or misunderstanding.  (69)

i

1111’15.dia10gue aims at not only finding common points between Christianity and other
eligions so as to build peace together but also at rediscovering ‘convictions shared in each

45 Gee Pontifical Council for the Pastoral Care of Migrants and Itinerant People website: (http://www.vaticans
mmunity’ (69). Catholics

va/roman_curia/ pontifical_councils/ ‘migrants/doc). References are to paragraph numbers.
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Christ is ‘the only Mediator between God and man” (69) willmost:probably sound not as a
humble confession of the church’s faith and a rejection of ‘relativism’«(62) but as a not-so-
subtle ‘invitation’ to them to abandon their religions and‘join:the church if they want to
prosper in their new countries. sl
In this respect, it is well to remember that, while the Catholic:Church itself may not be
engaged in crass proselytism, there are other Christian churches that are actively and mas-
sively engaged in this practice, especially those advocating the ‘prosperity gospel’ and those
who are adamant that unless one is a Christian one carinot be saved:*¢
C.llearly, interreligious dialogue between Catholics and:non-Christian migrants, if it is to
'achleve its true nature and purpose, must be thought anew. First of all; Catholics taking part in
interreligious dialogue should be deeply aware of their own vastly superior position of power
and the religious vulnerabilities of non-Christian migrants-and. must never exploit either of
them for religious gain. Secondly, they must state, unequivocally-and forthrightly, at the outset
of the dialogue that they have no intention whatsoever to ‘convert’ them to Christianity. Indeed
they will be slow in accepting conversions except-when they are ascertained to be motivated b :
purely religious convictions. Thirdly, while steps will be taken:to ensure that no human anZ
religious rights of Catholics are violated, their observance should not constitute the sine qua non
for entering into interreligious dialogue. Indeed, interreligious dialogue may foster such observ-
ance without demanding a strict application of the principle of reciprocity. Fourth, interreli-
d gious dialogue will always take the fourfold form of common life, common action tl’leological
exch?nge, and shared religious experience, with the extent and priority of each d;pending on
particular situations-and circumstances.* This fourfold dialogue might at times make the com-
‘mon use of Christian places of worship not only appropriate but also powerfully effective (as
’ itnessed at a common worship of Christians, Jews, and Muslims—and eveﬁ non-believers—
for healing and forgiveness shortly after 11 September 2001 in a Christian church).
; Interreligious dialogue between Christians and non-Christian migrants living in tradition-
ly Christian countries takes on a special urgency since the number of the latter is increasing

pidly. It can be especially difficult because of the extremely vulnerable religious condition
‘the non-Christian migrants, but this should not discourage interreligious dialogue.

mustnever renounce the proclamation—either explicit orimplicit, accordingtocircumstances—

" of salvation in Christ, the only Mediator between God and man. The whole work of the Church
moves in this direction in such a way that neither fraternal dialogue nor the exchange and sharing
of ‘human’ values can diminish the Church’s commitment to evangelization.  (69)

There is no doubt that Erga migrantes caritas Christi marks a significant and much-needed
qdvance in outlining a detailed policy of the Catholic Church’s pastoral care for non-
Christian migrants. On the other hand, for various reasons one may take exception to
séYe;al of its practical policies and recommendations. Though the Instruction does
strongly urge all local Catholic churches to extend assistance and welcome to migrants of
all faiths, especially those living in the West, and to help them integrate into their new
environiﬁf'e'hts, its overall tone is indisputably defensive and evangelistic rather than dia-
.logical. Tir matters regarding the exclusion of non-Christian migrants from using Catholic
places of worship, the preservation of the Christian character of Catholic schools and
educational prog}a'rhmes  the discouragement of marriages between Catholics (especially
women) and non-Christian migrants (especially Muslims), and the application of the
principle of reciprocity, the Instruction’s policies are designed to protect the Catholic
- Church’s interests rather than to promote a genuine interreligious dialogue between
~ Catholics and non-Christian migrants. E
_Furthermore, the Instruction at times blurs the line between acts of charity with evangeli
zafion, regarding the former simply as a means or a strategy for conversion. While it recom
mends‘due Christian prudence and full respect for the freedom of the other) the Instructior
sees-the-witness of Christian charity’ as ‘an evangelizing value that may open hearts for thi
explicit proclamation of the Gospel (s9). In light of this statement, non-Christian migrant
¢an hardly be blamed for accusing Western Catholics of exploiting their economic depriva; |
tion for religious gains. Similarly, the Instruction’s suggestion that Christian instructior
while not to be imposed on non-Christian children attending Catholic schools, ‘may be use
ful to help: pupils learn about a faith different from their own’ (62) will easily be seen '
non-Christian parents as a subtle form of proselytism. :
- As a whole, Erga migrantes caritas Christi does not seem to be sufficiently sensitive to the
peculiarly vulnerable religious plight of non-Christian migrants living in traditionall
Christian countries as described above. The Instruction does not appear to be aware th
Christians and non-Christian migrants living in the West stand in an asymmetrical powe
relation. To put matters starkly, Christians are seen as ‘givers’ and non-Christian migrants are .
‘receivers’; the former are opulent hosts, the latter often-unwanted guests; the form
endowed with powerful religious structures, the latter with destroyed religious communitie
To non-Christian migrants whose faith is precarious, marginalized, threatened, and endan |
gered, and who depend almost totally on the Christians’ charity and welcome for physi
and psycholoéical survival, the church’s proclamation that ‘the Church is the ordinary m
of salvation and that she alone possesses the fullness of the means of salvation’ (s9) and

"CONCLUSION: MAJORITY-MINORITY DYNAMICS
AND INTERFAITH DIALOGUE

ur discussion of interfaith dialogue between religious majority and minority groups shows
anumber of pertinent dynamics. Arguably migration is one of the most informative venues

# Interestingly, accordin; igi
g to the 2008 US Religious Landscape Survey of the Pew F igi
blic Life, seven in ten Americans a; ] igi . / e o woion and
gree that ‘many religions—not just thei — ife’
4 See Phan, Being Religious Interreligiously. Ve notjust their own—canlead 0 eternalif:
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pressure of proselytism. In such conditions interfaith dialogue is deeply affected; the pursuit
of interreligious relations is an acute challenge.

The power relations that obtain between majority and minority groups is clearly also a
hugely influential factor. At times, minority communities experience fear, insecurity, vulner-
ability, and bacldash from the majority community just for being different. The situation of
the Roma in Europe is a case in point. Minorities complain about the majority scapegoating
them for social ills and pressurizing them to lose their distinctive racial-ethnic or religious
features and become fully assimilated in the mainstream of society. It is also the case that, for
a migrant population, religious differences and divisions already existing among them in the
home country are almost always continued in the host country, and these vastly complicate
the dialogue between the majority and minority religions. And in pluralist societies, religious
leaders are often challenged to be the source of reconciliation, healing, and peace between
their own communities and other communities within their societies; overcoming intoler-
ance and extremism with acceptance and solidarity. However, interfaith dialogue is often
carried out not at the official but at the grassroots level, through sharing of daily life, collabo-
ration for the common good, intellectual exchange, and mutual participation in religious
activities. v

The World Council of Churches’ 1979 Guidelines on Dialogue hit the mark when it stated
that ‘dialogue is most vital when its participants actually share their lives together’, and went
on to explain that where ‘people of different faiths and ideologies share common activities,
intell‘ectual interests, and spiritual quest, dialogue can be related to the whole of life and can
'become a style of living-in-relationship’ (part III, guideline 6). Authentic dialogue can only
arise from genuine relations of mutuality and solidarity between majority and minority com-
munities at the grassroots level. The common good is promoted at all levels when barriers are
broken down, bridges are built between majority and minority communities, and goodwill is
promoted at grassroots levels to foster reconciliation and harmony and to break the cycle of
hate, fear, mistrust, and violence.

for the study of interfaith dialogue. The movement of peoples brings about the movement of
religions, whether it be Hindu Tamils brought in by the British to work in tea plantations in
Ceylon (Sri Lanka), Chinese migrants seeking a better life in colonial Malaya, or Muslims flee-
ing turmoil in their homelands for a better life in the United States. As people move, whether
voluntarily or involuntarily, they bring with them their cultures, religions, and ways of life. And
alongside the context of migration, which can often result in a situation where the religious
majority is constituted by the native population, for instance the majority German Christians
with the minority immigrant Turkish Muslims in Germany, there are many instances where the
majority/minority divide falls within the native population—such as Armenian Christians in
Iran, Shia Muslims in Irag, and so on. And it is not always the case that the majority group holds
 the power, as the situation of Syria has recently highlighted. Nevertheless, as people move from
one: placeo another the challenges of migration—whether voluntary or involuntary—for
interfaith Felations between the majority community and the minority communities cannot be:
ignored. And as migration leads to increasing cultural diversity and religious pluralism across:
the world, some interesting observations can be made. The American sociologist Peggy Levitt,
in noficing the close identification between faith, ethnicity, and culture in the identity con
 structions of Latino and Irish immigrants in the United States, shows how religion plays-an:
F nnportant role for migrants. One could say that the overlap between faith, ethnicity, and culture:
- amongmigrants is so deeply entrenched that they are often hard-pressed to distinguish what is:-
' “‘national’ or ‘ethnic’ about themselves and what is ‘religious) and therefore, when they ‘act out-

hese identities, either privately and informally or collectively and institutionally, they expres
yxfr‘if)ortant parts of who they are and pass on these formulations to their children*®
» Furthet, interfaith dialogue engaging majority and mmonty groups is not restricted t
rehgmus matters, but is implicated in all areas of life. In the Asian context, for instance, thi
issues in a threefold dialogue with Asian cultures, religions, and the poor.*” Further, all migra
tion, whether voluntary or involuntary, is more than transnational or global populatio
mobility simpliciter. It too often results in the commodification and exploitation, leading:t
the abuse and dehumanizing of the human person. It is often the case that migration ‘reveal
the vulnerability of people’s lives, their insecurity, exploitation, joblessness, uprootednes
political uncertainty and humiliating treatment as outsiders or foreigners'*® The ‘existenti
condition of a transnational immigrant and refugee’ can include ‘violent uprootedness, eco
nomic poverty, anxiety about the future, and the loss of national identity, political freedom,
and personal dignity’® And in many countries, religious minorities can face the adde
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CHAPTER 11

Fundamentalism, Exclusivism,
and Religious Extremism

DOUGLAS PRATT

this chapter we address the phenomena and interconnectedness of religious fundamental-
m, exclusivism, and extremism, for they impact both directly and indirectly upon interreli-
ous engagement. If dialogue and the quest for social harmony and mutual respectful
derstanding are positive drivers of interreligious relations, then ‘fundamentalism’ may be
entified as the spoilsport, with extremism and exclusivism conspiring against any form of

igious détente by opposing, or at the very least undermining, the idea of and opportunities
nterreligious engagement. We begin with a discussion of ‘fundamentalism’ which, despite
problems of suitability and applicability, is a term generally used to name a broad religio-
olitical perspective found in most, if not all, major religions. Although many scholars would
efer to excise the word from discourse on religion, and for good reason, it continues never-
theless to enjoy wide coinage. Like it or not, it is part of current vocabulary. So for our pur-
poses we need to critically examine its meaning and gain a more nuanced appreciation for
vhat the term properly refers to. Furthermore, the question can be rightly asked: how may
the negative and deleterious dimension of fundamentalism be ameliorated? In ordet to
spond to such a question, we need to begin with understanding. This means we need to
ntify where the term ‘fundamentalism’ comes from and what it means.

Following that, we will examine another phenomenon that is often, but not always, related
"ﬁmdamenta]ism, namely exclusivism. Here we will both explore its problematic dimen-
sions and pose a radical possibility of habilitating the term so that the root idea of something
clusive’ can be seen to refer to something needful and positive for interreligious relations.
klu’rthermore, fundamentalism not only connects with the phenomenon of exclusivism; at
nes it is clearly associated with variant forms of extremism and religiously motivated acts
of violence, including terrorism.! So we need to discuss the vexed problem of religious

See Gabriel A. Almond, R. Scott Appleby, and Emmanuel Sivan, Strong Religion: The Rise of Fundamentalisms
und the World (Chicago and London: University of Chicago Press, 2003).



