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Preface 

The situation of our world on the threshold of the new millennium and the 
perspective of foreseeable global developments have inspired the "Vienna 
International Christian-lslamic Round Table" from the beginning. Having 
identi fied four major problem areas that confront humanity on its way into 
the future - intolerance, violence, poverty, and injustice - we decided to 
dea l in our fourth meeting with " Education for Equality: An Answer to ln
justice and lntolerance." We strongly feit that education would be a proper 
answer to the major social injustices worldwide, not the least in view of all 
forms of gender inequa li ty still prevalent in our present world. 

So, from their individual v iewpoints and in the light of their varying ex
periences, the participants at the Round Table wished to cope with sig
nificant problem areas in the field of education. This broad programme 
covered a number of issues that appeared to be of special interest and 
actuali ty in the context of our endeavours to promote a spirit of joint sen
sitivity vis-a-vis common challenges and of readiness to tread new paths 
towards a world order under the sign of peace and justice. The wide range 
of crucial issues taken up referred to subjects such as education in view 
of religious pluralism, the right to education in religious texts and mod
ern laws, illiteracy and access to basic education, education and gender, 
religious education and identity, preaching and education in Christianity 
and Islam, mediation of re ligious values at schools in European Union, 
religious education in Central Asia, learning justice, human rights educa
tion, and education to overcome fundamentalism. A ll these topics were 
extensively discussed, many suggestions and inventive ideas developed, 
and conclusions drawn on how things could be changed for the better. 

In order to take a determined step further ahead, the participants at 
the Round Table were invited this time to take students along from their 
countries, so that the next generation could take over in time what we have 

7 



been pursuing in our common Vienna dialogue initiatives for many years. 
This idea was also welcomed by the University of Vienna and substantially 
supported by the Austrian Ministry of Science and Research, and under the 
title "VICIRoTa Summer School 2006" a pilot project finally emerged. Are
ception was arranged for VICIRoTa professors and students at the University 
of Vienna by Vicerector Dr. Arthur Mettinger. Doors were thus opened 
for the continuation of our common dialogue initiative in the forthcoming 
years under the auspicies of the university. 

What we all experience on the verge of this new millennium is an ongoing 
- and it seems tobe an irreversibly and irresistibly ongoing - development 
towards a hitherto unknown world scenario, towards a common living space 
for the many peoples of this earth, generally identified under the catchword 
'globalization.' To ensure that, as mankind comes closer together techni
cally and physically in its various regions, cultures, and interests, this takes 
place in peace and prosperity, we are in urgent need of a new attitude of 
mind that shapes brains and hearts among all nations and peoples around 
the globe. Physical proximity without mental closeness - without mutual 
respect and understanding, assistance and sharing - w ill lead to endless 
tensions and quarrels and may finally lead to worldwide conflicts. In other 
words, to turn the process of globalization into a promise for humanity, 
we need above all a d ialogue based on partnership, a worldwide dialogue 
process on all levels - among civilizat ions and religions, individuals and 
groups, various social strata and interest groups, etc. - w ithout which the 
hope for closeness would be illusory. In pursuing this process we will have 
to develop a new culture of dialogue, which does not interpret dialogue 
as a mere intellectual and academic exercise but as a matter of existential 
interest and importance for the future of humanity. 

In our fourth plenary meeting of the Round Table we again wanted to 
raise a sign of hope in a world which still has to suffer from manifold mutual 
accusations, from making always aga in a bogeyman out of o ur neighbour, 
from reproaching each other for historica l incidents which are kept alive 
in our collective memory in order to cross swords, instead of forgetting 
the past and striving for mutual understanding. May this dialogue meeting 
and its proceedings being presented here contribute to the joint task of 
the Muslims and the Christians to safeguard and foster social justice, moral 
va lues, peace, and freedom for all. 
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llliteracy and Access to Basic Education 

Saleha S. Mahmood 

"iqra' b-ismi r-rabbika 1/adhT khalaqa" 

"Proclaim! (or Read!) In the name 
of thy Lord and Cherisher who created" 

al-Qur'än, Chapter 96, Verse 1 

lntroduction 

"lqra ' - Read!" is the first commandment of God sent through Gabriel 
to Prophet Mubammad, which presumes literacy. The ability to read and 
write is a basic yet essential skill that has been valued highly in the lslamic 
tradition, making it the duty of every individual to seek knowledge even 
if (in one famous quote of the Prophet) one has to travel as far away as to 
China. In Islam one form of penance or paying for a 'sin' could be rendered 
through teaching someone to read or to write. Prisoners of wars were re
leased promptly on the condition that they agreed to teach reading and 
writing skills to others. Literacy, education and knowledge are highly valued 
in Islam as a faith tradition that places fu ll responsibility on the individual 
believer to 'read', to know and to understand, as weil as to explain and 
interpret and whenever possible, educate others. 

1. Education as a human right 

Almost fourteen centuries after the advent of Islam, the Universal Declara
tion of Human Rights was adopted at the United Nations in 1948, which 
included an article that affirmed that basic education is a fundamental 
human right of every individual. Emanating from this is the obligation of 
every society to provide universal, free and compulsory primary educa
tion that wi ll ensure some degree of literacy and enable every individual 
to acquire skills that facil itate communication and enhance comprehension 
and enable effective participation in the economy and civil society. 
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Ever since 1998, the United Nations Commission on Human Rights has 
issued a report on the degree of compliance with various articles including 
the right to education. However, Jamil Salmi makes an important observation 
in his article entitled "Violence, Democracy and Education: An Analytical 
Framework"1: "the report focuses on national legislation on compulsory 
and free education, without reviewing actual compliance. The equality 
of opportunity dimension is looked at exclusively from the viewpoint of 
gender inequities: unequal access deserves to be analyzed as weil along 
socio-economic, ethnic, linguistic, and religious lines". Nevertheless it is 
important to note that according to UNICEF, 60 per cent of the 130 million 
children aged 6- 11 who are out of school are girls, even though among 
those in school, girls outperform boys. 

According to the current United Nations Charter, not only does the 
State have the obligation of providing free universal education, it must 
also provide education to all without discrimination. To ensure this, Salmi 
cites the UNESCO Convention against Discrimination in Education which 
ensures the principle of equality of educational opportunity regardless of 
differences in terms of regional, ethnic, religious, linguistic background or 
gender. Furthermore, the Covenant on Civil and Political Rights recognizes 
the importance of "respect for the liberty of parents: to ensure the religious 
and moral education of their children in conformity w ith their own convic
tions." lt is important to note that this 'respect' is often denied to parents in 
democratic societies based on their allegiance to the principles of secularism 
to which the society wholly subscribes. 

2. Education as crucial in the achievement of MDGs 

At the Millennium Summit in 2000 the member countries of the United Na
tions adopted the Millennium Declaration that set out eight Millennium De
velopment Goals (MDGs) tobe reached by 2015, and these are as follows: 

Goal 1. Eradicate extreme poverty & hunger 

Although global poverty rates are falling, more people are poorer today 
than at any time in history and poverty has increased in sub-Saharan Africa 
where levels of education are also the lowest. 

1 J. Sa_lmi, "Violence, Democracy and Eclucation: An Analytical Framework", in LCSHD 
Paper Senes, no. 56 (2000). 
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Goal 2. Achieve universal primary education 

While un iversal enrollment has spread in more regions, sub-Saharan Africa, 
Asia and Ocean ia still have a long way to go in providing universal primary 

education. 

Goal 3. Promote gender equality and empower warnen 

Gender gap is closing faster in the sector of education but not equally fast 
in economic empowerment. However, w ith expanding educational oppor
tunities for women their empowerment would also become enhanced. 

Goal 4. Reduce child mortality 

Each year eleven mill ion children die from preventable or treatable causes. 
lgnorance and illiteracy on the part of parents and particu larly mothers 
would aggravate this statistic. 

Goal 5. lmprove maternal health 

At least half a million women die each year during pregnancy and child 
bi rth. The figures for maternal mortal ity are always lower among educated 
warnen. Thus to ensure better health of women, they must have education 
to take care of themselves and their families. 

Goal 6. Combat HIV/AIDS, malaria & other diseases 

As a leading cause of death in many countries part icularly in sub-Saharan 
Africa HIV/AIDS, malaria and other diseases are preventable and more 
manageable w ithin populations that have better levels of education and 
literacy, as they could be informed and educated effectively in the preven
tion of disease and in the maintenance of health. 

Goal 1 Ensure environmental sustainability 

The techniques and methods of sustainable development, so essential to 
the future survival of the human race, are effectively applied in literate and 
educated popu lations. 

Goal 8. Develop a global partnership for de velopment 

The goal of establishing a global partnership for development wi ll be reached 
when we have partners from developed and developing countries w ith en
hanced commitment as weil as understanding and awareness of the various 
issues involved. Education is a key element in successful implementation 
of such partnerships. 
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3. An unprecedented promise 

UN Secretary-General Kofi Annan has described the MDGs as "an unprec
edented promise by world leaders to address as a single package, peace, 
security, development, human rights and fundamental freedoms"2. He then 
goes on to declare that: 

"We wi 11 not en joy development without security, we wi 11 not en joy secu
rity without development, and we will not enjoy either w ithout respect for 
human rights. Unless all these causes are advanced, none will succeed." 

Ambitious as these goals might be, their importance lies in the fact that they 
are people-centered, time-bound and measurable; they are based on a global 
partnership between the more and less developed countries to advance these 
goals; they enjoy the support of governments, civil society and development 
institutions; and they are achievable. lndeed, if one is to analyze closely, the 
successful attainment of all of these goals is most directly related to one of 
them, and that is to achieve universal primary education. lndeed education 
facilitates the reduction of extreme poverty, enhances literacy, promotes 
gender equality, and empowers educated women. Education is also known 
to be associated with reduced child mortality; better maternal health; more 
effective prevention of H IV/AIDS and of other regional diseases. Educated 
populations may be better informed to ensure environmental sustainability 
and better qualified to negotiate global partnership for development. 

The ability to read and write is not only desirable, but in an increasingly 
complex world that revolves around information and communication the 
ability to read is essential to ensure safety and survival. How eise would one 
be able to learn and acquire knowledge and information so essential to the 
fulfilment of one's vocation and even to the meeting of daily health, dietary 
and other needs and in an information age, recognize signs and labels, read 
and understand terms and conditions, interpret clauses in contracts and 
agreements, etc.? 

4. Education: the eure and the means 

For overcoming poverty 

In the VICIRoTa of 2002 2nd Plenary Meeting when the theme was " ln
tolerance and Violence: Manifestations and Reasons", 1 had stated in my 

2 
The Millennium Development Goals Report 2005. New York, 2005. 
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repared remarks that poverty _is the most se.rious form of v iolence3 per
~etrated by man against humanity. Over a bdlion people around the world 
live in abject poverty, and close to a billion go hungry every day. Women 

d irls form half of the world's total population and male children forma 
::ar~er. Thus th ree-quarters of the population in all societies, developed or 
less developed, are poorer and economically vulnerable. Endemie pov~rty 
is not just a result of the indolence of the poor, but of the greed of the nch; 
not just due to natural catastrophes such as earthqua~es,. floods, famine, 
drought and climate change alone but due to human md1fference, greed 
and arrogance which enable the rich to get richer and force the poor to 
stay poorer. Due to the ignorance and lack of educatio~ among the poor 
and the vulnerable, the vicious cycle of poverty contmues through the 
generations and is thus perpetuated. 

And leading to development 

In a report by EarthTrends entitled "Rx for Health: Education"4, well-edu
cated, healthy populations are of fundamental importance in raising levels 
of socioeconomic development. 

Research suggests that increasing the average education of the labor 
force by one year raises the GDP by 9 percent. According to the World 
Bank, human resources are one of the most important components of the 
wealth of most nations.5 

Research indicates that investment in basic social services including 
literacy and primary education usually has more impact on human devel
opment and economic growth than does spending on higher education 
or advanced medical faci lities. A UNDP-report estimates that the social 
rate of return for all developing countries averages 24 percent for primary 
schooling, 15 percent for secondary schooling, and 12 percent for post
secondary education.6 

The 1998 EarthTrends-report points out that many economists "now at
tribute much of the economic success of the 'Asian tigers' to their govern
ments' commitment to public funding of primary education as the founda-

3 S. S. Mahmood, " lntolerance and Violence: Manifestations and Reasons", in: A. Bsteh 
- T. Mahmood (eds.), lnto/erance and Violence. Manifestations - Reasons - Approaches 
(Vienna International Christian-lslamic Round Table; 2). Mödling, 2004, pp. 23-33. 

4 World Resources 1998-99, date written: 1998. 
5 The World Bank, World Development Report 1997. The State in a Changing World. 

Washington, D.C., 1997, pp. 5-15. 
6 UNOP-Human Oevelopment Report 1996. New York, 1996, p. 74. 
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t ion for development." lt cites the examples of Pakistan and the Republic 
of Korea when in 1960 they had similar incomes but quite d ifferent school 
enrollment ratios - 30 percent in Pakistan and 94 percent in Korea. Over 
the next 25 years, it is observed that the per capita GDP in Korea grows to 
three times that of Pakistan. lt is re iterated that "if Korea's enrollment ratio 
had stayed the same as Pakistan's, its per capi ta GDP would be about 40 
per cent less than it is today"7. 

Access to schools 

Recent trends in school enrol lment ind icated a worldwide increase in 
secondary school enrollment, 1980 to 1994, as weil as increase in adult 
l iteracy rates between the years 1980 to 1995. According to the UNESCO 
report published in 1997, the world average for secondary school enrollment 
ranged from 45 to 55 percent of the school age population between 1980 
and 1995. The lowest percentages were observed in Africa ranging from 
20 to 30 percent and the highest was in Europe, ranging between 85 to 95 
percent of the secondary school age popu lation (Figure 1 ). 
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Figure 1. More chi ldren are attending school -
trends in secondary school enrollment, 1980-1994 
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7 Op. cit. (fn. 6), p. 76. 

Adult literacy 
As for trends in adult literacy, the same UNESCO study (1997) indicated 
the world progress from 70 to 78 percent of the adul t population as literate 
(Figure 2). Though the trends were upwards everywhere, the lowest rates 
were observed in Africa where only 40 to 55 percent of the adult popula
tion are literate, while Europe retains the highest levels with about 95 to 
98 percent literate population. However, the issue of functional literacy 
remains tobe addressed by al l affected populations. 

Figure 2. More adults can read - trends in adult literacy, 1980-1995 
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A further positive trend reported by the UNDP is that the gender gap has 
narrowed for educational attainment between boys and girls and this has 
happened at all educational levels. lt also points out that most progress on 
this front has been made in the Arab States, followed by Southeast Asia 

and Latin America.8 

Adult illiteracy 

The world has progressed in material terms with the advances in technology 
and the enrichment of economies of scale. What has continued to persist 
in many countries is the level of ignorance compounded by il literacy and 
the abject poverty that even strikes those in the richest of countries. In the 

8 UNOP-Human Oevelopment Report 7995. New York, 1995, p. 29. 
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United States, for example, 20 percent of the children live in poverty and 
3.5 million people are homeless. In terms of literacy, 21 percent of Ameri 
cans are functionally ill iterate! In Europe, lreland exceeds with a 35 percent 
functionally illiterate adult population followed by the U.K. with 25 percent 
functionally ill iterate adults. However, the highest number of illiterates is 
found in South and West Asia (Table 1 ), with almost 35% of the world's 
ill iterates living in lndia. In fact, 75% of the world's ill iterate people live in 
only twelve countries in Asia and Africa (Figure 3). 

Table 1. Estimates of adu lt illiterates and li teracy rates by region, 
1990 and 2000- 2004 
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Source: U NESCO, Education for A ll - Li teracy for life, Summary, 
available online, p. 19. 
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Figure 3. Distribution of globa l adult illiterate population, 2000- 2004 
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In the developing world, ill iteracy rates, estimated in 2002, are highest in 
Africa with most African countries having an ill iteracy rate of about 60 
percent and at 83 percent, Niger has the highest illiteracy rate in the world. 
The average illiteracy rate for sub-Saharan Africa is 43.20 percent; Arab 
States are even slightly higher wi th 43.40 percent, but the highest rate of 
illiteracy for a region is in Southern Africa w ith an average of 49.80 percent. 
On the other hand, the average for Eastern Asia and Oceania was much 
lower at 17.40 percent and that for Latin America was the lowest among the 
developing countries with a rate of 13.40 percent i lliterate popu lation.9 

9 International Literacy Explorer. Philadelphia, Pa., Graduale School of Education, Uni
versity of Pennsylvania, 1999. http://literacy.org/explorer/index.html. 
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s. Education for life and for meaningfu l living 

Thus, to answer the question " How do we eliminate this cycle of poverty", 
the key factor is education - education "not only to provide a means of 
livelihood but also to promote meaningful living". However, the role of 
education in the elimination of poverty w ill be effective and enhanced 
only if we include instruction in moral and spiritual values so essential to 
the education and social ization of our children. lt is only when we learn 
to apply ethical and moral principles to our lives and in our interpersonal 
relationships that we shall see the elimination of injustice and the manage
ment and control of greed and selfishness, w hich are fueled by rampant 
competition, and proliferating conflict. 

As our faith tradi tion informs us that w hile we come empty handed into 
this world and return leaving everything behind, we may send forth only 
the good deeds, for worldly success may be an indicator but not a guarantor 
of everlasting success and salvation. lndeed the utilization and application 
of moral and ethical teachings that are present in all faith traditions could 
make this world more just and fair to all, which indeed is essential to achieve 
a peaceful world. 

1 n my earlier statement I had recommended that as part of an action plan, 
we at the VICIRoTa should develop a policy statement on the inclusion of 
values/ethics/morality content in the core curriculum of schools and higher 
education institutions. The policy may be formulated w ith the assistance 
of curriculum specialists, particularly those associated w ith faith -based 
educational institutions. This form of pedagogy is to be disseminated and 
incorporated into all educational systems in order to combat the crisis in 
values that results from anomie or a culture of suspended values. lt is only 
when ethical and moral issues are integrated into secular learning that we 
can provide the bases for balanced and informed choices. 

Conclusion 

In Islam, knowledge has been recognized as the most valued asset for an 
individual to acquire and a learned person to give. The early history of 
Islam saw the flowering of its culture and civ ilization mainly through its 
institutions of learning. The golden age lasted as long as these centers of 
learning continued to flourish and enriched the economy and society. O nce 
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d t·on system entered into decline then followed the downturn in 
the e uca 1 
economic and political trends. . . . . 

Yet with the contemporary emphas1s on educat1on and vocat1onal tram-
. · · ·mportant to recognize that in order to meet the challenges of 
1ng it 15 1 · h ld b 'd 1·fe education particularly of the younger generat1on, s ou e 
mo ern 1 , d 
eared toward the objective of an overall _development ~f the person an 

g · t towards developing vocational sk1lls and producmg the fodder for 
not JUS . · II d 
the labor market. That philosophy of educat1on, equatmg a pe ag?gy as 
a preparation for the labor market, has _b~come redundant al~ng w1th the 
failed experiments of Marxism and socialism. ~ an does not live by bread 
alone. As human beings, we need to live by h1gher values and meet and 

fulfill our basic spiri tual needs and requirements. 

" [ ... ] God will raise up, to (sui table) ranks (and degrees), those of you 
who believe and who have been granted (mystic) know ledge. And God 

is well-acquainted w ith all ye do." 
al-Qur'än, Chapter 58, Verse 11 
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illiteracy a 
problem even 
of religion 

Questions and Interventions 

KHOURY llliteracy is not just a problem of the State 
and of society in general, but also of religion, for the 
illiterate has no direct access to a genuine understand
ing of the teachings of his/her rel igion. He/she is not 

able to scrutinize what he/she is being taught, what other people present 
as their own view. But, exactly this would be an indispensable prerequisite 
for rel igions, too, to make progress in the course of history, from generation 
to generation. 1 consider this also to be important for Islam, since there is 
no legitimized central authority in Islam that can speak and lay down things 
in the name of the whole umma. 

religious beliefs 
and the values of 
the State 

The right of parents to decide that their chi ldren are 
educated according to the parents' own religious be
liefs can result from time to time in confl icts with the 
State. This is repeatedly the case in Germany: certain 

small groupings or sects do not allow their children to go to school because 
there the State would also like to convey its own values, of which some, 
however, are not accepted by the parents. 

Mubammad-
an illiterate? 

W hen, in the beginning of her presentation, Dr. Saleha 
S. Mahmood mentioned the term "iqra' - read ! 11 she 
drew the conclusion from it that God's commandment 

presupposes education, including the capacity to read and write. How then 
is this term to be understood w hen it is applied to Mubammad, of whom 
Muslims believe that he was illiterate? 

ill iteracy seen 
from a religious 
perspective 

MAHMOOD S. S. No doubt, 1 should relate il literacy 
to religious ill iteracy. What I was addressing mainly 
from the sociological perspective, Professor Khoury 
of course has looked at from a theological standpoi nt. 

In fact, in Islam we do not have a central religious hierarchy, and the burden 
of acquiring knowledge rel ies exclusively on the individual. And therefore, 
it is very important for Muslims tobe literate in order to inform themselves. 
There is nobody who could really teil them what to do. Even though the 
Prophet could not read nor write, God shows the importance of the skill 
to read and write. 

the issue 
of contents 
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GABRIEL As expected, it appears in our discussions 
that not on ly formal literacy is the issue, but much 
more the question of what contents do we convey by 

literacy? Since children are being taught to read and write by means of 
certain materials, their education may be religious or secular, tolerant or 

intolerant, etc. 
MAHMOOD S. S. 1 totally agree - what is taught and how it is taught, is 
absolutely essential. Finally, the contents will always be at stake, as much 
as the ability for critical thinking, for analysis, and for interpretation. Par
ticularly the right of the individual to understand and fully comprehend, 
is very significant. And basically, in a sense that is built into the lslamic 
position that you are supposed to think for yourself a_n~ to be respon_sible 
for yourself in finding out what has to be done. That 1s mdeed essential to 
Islam, although I did not expressly elaborate on it in my presentation. 

1 
f 8STEH lt seems to me that in this context we may not 

··· and the ro e O rnake do wi thout the aspect of the community. On 
the community the one hand, certainly, education of the individual 

is at stake: to make the individual human being capable of taking care of 
her/his own life. On the other hand, also the community will have to play 
a decisive role. For, is it not also the community that continuously and 
substantially models the contents of education? In other words, we must 
be sufficiently aware of the responsibil ity of the community to become 
rnature for conveying the proper values to its members. 

MAHMOOD S. S. 1 think my paper is becoming round-
"it takes a vil lage ed up with all of these excellent suggestions, and I am 
to raise a child", h reminded of a very famous title of a book whic is 
yet, we are actually a quotation of a saying in Africa, " lt takes a 
loosing the vi llage 

vil lage to raise a chi ld." The book is written by Hi llary 
Clinton. lt takes, indeed, a whole village to participate in the socialization 
and education of our chi ldren. And that's another problem in our contem
porary society: we are loosing that vi llage. lnstead, we are having mainly 
the parents, often single parents, to raise their chi ldren individually, as far 
as character development and inculcation of values is concerned. 

'unlearned' - to 
be understood in 
face of God 

8STEH Another small remark to the fact, mentioned 
above by Professor Khoury, that the Prophet is tradi
tionally qualified as illiterate, ummf. Although, 1 cer
tainly do not feel competent to interpret a saying of 

the lslamic tradition, 1 wonder about and ask myself whether we are not 
altogether unlearned people in face of God. Doesn't this term primarily 
refer to our relationship with God, and has only secondarily, if at all, to do 
with our ignorance in earthly matters? Independent of how much or little 
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we know, we are and remain listeners vis-a-vis God, people who know 
only by listening. 

KHOURY This understanding is being reconfirmed by the following Qur'änic 
verse, "Thou knewest not (before) what was Revelation, and what was Faith 
[ ... ) ." (Süra 42,52). His knowledge of what he has to proclaim comes from 
God, not from his own. 

the danger of GABRIEL We only have to be careful that statements 
playing off piety like that are not used to create opposition to real 
against knowledge knm,...,ledge. ~here are in fact trends towards playing 

off p1ety against knowledge and opening up some 
kind of gulf between both of them; as though the truly pious one would be 
an unlearned person, an ignoramus by nature. 1 think this would serve 
neither the purposes of Christianity nor of Islam as 'religions of the book'. 
BSTEH This indeed would be nothing short of an ideology, if we played off 
the religious motive of the 'unlearned', which was previously mentioned, 
against true knowledge and, if we would deduce from it: the less we know 
the more pious we are. 

the role of KHOURY The paper, in its title, was speaking of basic 
higher learning education. 1 am wondering about the role of higher 

learning - for the development of society, in the inter
est of the international community, of religions, etc. 

basic education MAHMOOD S. S. My assignment was basic education. 
So, 1 confined myself to that and presented in the 
course of my explanations some figures to show that, 
in economic and developmental terms, basic educa

important, but 
not sufficient 

tion is extremely important as it sets the foundation for the development 
of personality and the configuration of the value system. But, seen as a 
whole, basic education is not sufficient; you need to have more than to 
know the religious texts and scriptures. 

in God's light As far as knowledge and piety are concerned, we 
we see light certainly _should not play off the former against the 

latter or vice versa. The very fact that without reading, 
the Prophet became the recipient of so much knowledge and information 
shows that knowledge basically is something divine and that we real ly 
should not be too arrogant about our human knowledge or ability to know 
things. Because what we know is just a spark in an ocean of darkness (cf. 

Süra 6,97). What we do not know is immensely more than what we know. 
And ultimate knowledge, in any case, is left to divine knowledge. Therefore, 
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e should not be too proud in our stance, but remain humble, since we 
:ceive knowledge from a w ider divine source. And thi~ i_s_ reason enough 

1 
remain modest in our self-awareness and human act1v1t1es. 

0 
BELARBI I feel that we are dealing here w ith education 

education - insofar as the community is responsible for it, which 
and the role of certain ly is true. But perhaps, in this context we do not 
the State sufficiently consider the role of the State. A community 

that is poor and illiterate, that lives under an authoritarian regime, etc., how 
could it effectively promote education? Therefore, we should not overlook 
in this context that a substantial part of the responsibility lies with the State 
and that it is sometimes tobe blamed for heavy failures in this respect. 
The latest UNDP-report on the Arab world has mainly raised three deficien
cies: failures in the area of know ledge and education, failures in gender 
issues, and, thirdly, in democracy. In any case, we ought to remember the 
substantial share in the responsibility for education that the rulers of the 
States and governments actually have. They should not get tired in look
ing for ever new ways to spread basic education and eliminate illiteracy. 
Although we hear a lot about progress that is made in spreading education 
and despite continuous protestat ions that universal primary education, one 
of the M il lennium Development Goals, w ill be achieved by 2015, we more 
and more get the impression that we might have to wait ti ll 2050 to reach 
that goal. We all must take up responsibility in this matter. 
In listening to God, we especially need education, basic education in general 
and religious education in particular. Otherwise, how will it be possible 
for people to recognize God, to live their religion and conceive of those 
principles that are conveyed by religion? 
KHOURY When speaking about contents in the realm of education, the 
question remains: w ho is defining these contents and who is looking after 

their mediation? 
MAHMOOD S. S. As far as Dr. Belarbi 's intervention is concerned: yes, in
deed, the State is responsible, but right now, States are fail ing in this regard 
to a great extent, and w hat has come to supplement the work of the State 
are the multinational organizations and NGOs. States are repeatedly help
less and in many ways hopeless. They have failed in many ways. 
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Mediation of Religious Values at Schools 
in European Union 

Richard Potz 

1. lntroduction 

The following reflections1 shall focus on the question to what extent present 
legal foundations for rel igious instruction in Europe can offer an adequate 
framework for the mediation of common religious values. 

Jn this respect, we have to set out from the fact that the relationship be
tween Church, State and school is part of the classical topics of European 
religious law. So far, the issues of education and schooling are direct ly 
Jinked to the organization of the relationshi p between State and rel igion 
and, repeatedly, in the focus of re ligio-political discussions. Accordingly, the 
relevant levels of regulation in educational law are complex. At the outset, 
the inevitable hints referring to present European law may be presented: 

First, 1 would like to refer to the area of competence regarding education 
in the European set of agreements. Principally, in the field of education and 
teaching the responsibility for contents remains with the Member States. 
However, in Article 149 of the founding Treaty of the European Community, 
professional and general education is indirectly included in the responsibi l
ity of the Community: the European Union contributes to the development 
of a qualitatively distinguished education by promoting the cooperation 
among the Member States and through supporting and complementing their 
activities, in strict compliance w ith the responsibility of the Member States 
for the teaching contents and the organization of the educational system 
as weil as for the variety of their cultu res and languages. This may be quite 
relevant to the denominational private schools and theologica l faculties, 
and therewith also to the relevant lslamic institutions. 

On the other hand, since the Amsterdam Treaty in 1997, by virtue of Dec
laration No. 11, a status-quo-guarantee exists with regard to the religio-legal 
concepts of the Member States. Therefore, concerning politics in both fie lds 
of education and religion, in Europe variety is on the agenda as a matter 

1 They refer to R. Potz, "Religionsunterricht in den Staaten der Europäischen Union", 
in: A. Rinnerthaler (ed.), Historische und rechtliche Aspekte des Religionsunterrichts (Wis
senschaft und Religion; 8). Frankfurt/M. etc., 2004, pp. 377-394. 
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of principle. But we rei terate the fact that in th is case 'variety' pertains to 
a typical matter of cross-section, which goes on from the normative con
sideration of re ligious (and ideological) interests, so that the Community 
law supercedes at least indirectly national religious law in various seg
ments that are governed by EU law. In other words, we have increasingly 
to expect European Standards in the area of formal conditions of rel igious 
education, which wi ll also affect the variety of existing and future lslamic 
educational institutions. 

What are the subject areas that have to be explained? Fundamentally, 
there are three areas that define the triangle relationship of State - religion 
- education. The first two, denominational schools and religious education, 
belang to the classics of religious law, w hereas the third, adu lt education 
and lifelong learning, is concerned w ith a field of activ ity that, in the last 
two decades, has increasingly gained importance. 

Denominational private schools: Common to all European States, we find 
that the late modern State has, more or less, appropriated the educational 
system. In general, there is at present freedom of private schooling in Europe, 
of which the religious communities above all have traditionally made use. 
Therefore, practically, in all European States the private school system is de
nominationally determined. However, typical for the private school system 
is the obligation to fu lfill certain legal prerequisites in order to be on the 
same level w ith public schools. And so, we may take a relatively standard
ized legal set-up as a starting point. Even in States w ith a large proportion 
of denominational private schools, the State-competence for regulation has 
increasingly defined the general set-up, which in a way represents a chal
lenge to lslamic private schools. 

Furthermore, we have to mention in this context that the implications of 
religious education in schools have, above all, to be measured against the 
share of denominational schools in the general educational supply. lt was 
no accident that the closing down of denominational private schools and 
the monopolization of education by the State ideology was part of the first 
measures taken by Communists or National Socialists after their seizure of 
power. Statistics of students who attend denominational private schools in 
Europe indicate quite interesting aspects. For example, in lreland the vast 
majority of schools are denominational, and in Belgium sixty percent of the 
students in secondary schools attend Cathol ic private schools. But even in 
a laic State like France, where Church and State are separated, the number 
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of students who attend denominational private schools, is surprisingly large, 

larger than, for example, in Austria.2 

With regard to religious instruction, as is well-known, there are various 
rnodels. These models manifest themselves in the following ways: 

• is there rel igious instruction in schools or not? 
• is it provided by the State or by religious communities? 
• is it a matter of a compulsory, facultative or free subject? 
• how are religious instruction teachers trained? 
• who ernploys the religious instruction teachers? 
• who defines the curricula and teaching materials? 
• what is the relation between rel igious instruction and the 

other subjects? 
And final ly, not less important: 
• who is financing religious instruction? 
O f course, all this impacts on the issue to what extent cooperation and co

ordination between religious instruction teachers of various denominations 
is possible or in which way common religious values may be conveyed. 

As for adult education, it is taking place across Europe, not least in view of the 
demand for li felong learning, and is becoming more and more important in 
a continuously spreading civi l society. Very early on, the Churches took this 
into account, so that now, in many European States, adult education may be 
seen virtually as a typical field of activity of the Churches. Although this is 
beyond the scope of this contribution, 1 would like to stress the link connect
ing the concepts of lifelong learning with these opportunities of conveying 
common religious values. The concepts-opportunities link would also be an 
interesting field of activity for the future work of VICIRoTa. 

2. Rel igio-legal systematization and religious education 

The incorporation of educational affairs into State-competence has had 
various consequences in the individual European States: 

• in most of the States, the Church's influence in the field of school 
instruction was reduced to rel igious instruction, w hich is basically still 

2 Cf. the articles concern ing the individual States in G. Robbers (ed.), State and Church 
in the European Union. Baden-Baden, 1996 (German: Staat und Kirche in der Europäischen 
Union. Baden-Baden, 22005. 
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maintained, whi le at the same time the tendency of State supervisio 
has increased; n 

• within the system of strict separation of State and Church religious 
education was eliminated from public schools; 

• insofar as institutional forms of an interconnection between State 
and State-Ch_urc~ remai~e?, th~ State maintained the corresponding 
State-denomrnat,onal rel1g1ous rnstruction in its responsibil ity. 

ldealtypically, the connection between State and Church manifests itself in 
the State-Church oriented organization of rel igious instruction through the 
State, in the various forms of integration of a denominationally organized or 
defined instruction into the public schools, or in the elimination of religious 
instruction from public schools. 

Notwithstanding these divergent traditions, the basic types of religious 
instruction have become overlaid in recent decades by three distinguish
able, but interconnected phenomena: 

1/- Basically, we have to refer to Article 2 of the Protocol No. 1 of the Eu
ropean Convention for the Protection of Human Rights and Fundamental 
Freedoms. By means of the "claim to respect" which was formulated there, 
the State is not required by the obligation to guarantee education according 
to the religious and philosophical convictions of the parents, but rather to 
respect these convictions in the framework of the official education system 
(safe-guarding educational pluralism). As explained by the judiciary of the 
Strasbourg instances, the parental right does not exhaust itself in the clas
sical liberal right of defence, but implies the obligation of the State to take 
positive measures of protection, to protect pluralism of school types and 
pluralism in school. However, from th is guarantee of parental rights, neither 
a claim to the establishment of certain teaching institutions or approved 
schools nor an education system that corresponds to certain religious or 
philosophica l convictions of the parents can be derived.3 When becoming 
active in the field of instruction and education, the State is prohibited from 
religious or philosophical indoctrination within the scope of materials that 
are integrated into the programme of instruction. 

3 Cf. B. Schinkele, "Staatski rchenrechtliche Überlegungen zur aktuellen Diskussion um 
Religions- und Ethikunterricht", in: Festschrift Schnizer, Österreichisches Archiv für Kirchen
recht42 (1993), pp. 220-255 (here: pp. 244 f.); M. Göllner, Die Bildungs- und Lehraufgabe 
des Ethikunterrichts in Europa im Vergleich (Philosophie in der Schule; 2). Münster, 2002. 
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-
h mphasis on individual religious freedom in connection w ith the 

21- T e le . ht has had type specific-varying and yet quite converging 
parenta rig , 
consequences. 

• N rmall y, in the States of the first type (the 'State-Church'), the re-
~nsibility of the State concerning religious instruction is retained. On 

sp · h · 1· · f d ccount of the legal warrant,es t at are protecting re 1g1ous ree om, a 
:ransition took place to present in religious instruction other religions 
as weil, thereby approaching a kind of comparative religious-ethical 
instruction. An example of this are the schools in the United Kingdom, 
which are either supported by the State or are independent. In each 
school that is supported by the State, the Standardcurriculum includes 
religious instruction. There is basically obligatory Christian rel igious 
instruction. Since the mid-1970s, a partial restructuring took place 
towards a multi-religious instruction, special attention being paid to the 
presentation of Islam. However'. thi~ type of instruction_ was criticized 
both by the Christian-conservat1ve s1de and by the Muslims because of 
the secular foundation of multicultural education, that was underlying 
the respective concepts of instruction. 

• In the States of the second type, 'religio-neutral civi l-social integration 
of religion', the right to give denominational religious instruction was 
increasingly conceded to the rel igious communities-for the purposes 
of the religio-legal principle of parity. These States are socio-historically 
stamped Catholic or bi-denominational, respectively. The prevail ing 
differences between the individual States of this type are essentially 
defined by the size of the non-Catholic minorities and the degree of 
being bi-denominational, respectively. In some States that belang to 
this group, such as ltaly, a preference emerges for Catholic religious 
instruction. 
In States that provide denominationally organized religious instruction, 
the State is responsible for making it compatible with civil education. 
Together with the realization of denominational instruction in public 
schools, the religious communities, on their part, take the responsibil
ity upon themselves to meet in this instruction the central purposes 
of education especia lly in the interest of an open and democratic 
society. This system has already been implemented, mainly in Austria 
and Belgium, with regard to Islam. 

• In States with strict separation of Church and State, no real change 
resulted at first from this development, for, by cutting out the rel igious 
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dimension, religion as a whole but not the individual religious com
munities were discriminated against. In France, the prototype of this 
system, religious instruction is provided for only at denominational 
private schools, which traditionally are rather important however. 
But private schools, which are bound by contract, endeavour to treat 
all students on an equal basis without discriminating with regard to 
religious affiliation among other things. Therefore, in these schools, 
religious instruction is not mandatory. 
In these cases, too, a certain amount of adjustment to the general 
educational goals is expected. lnterestingly, at present, the establish
ment of rel igious-ethical instruction is under discussion in France. lts 
background might be the attention paid to the emergence and publicity 
of manifold rel igious commitment. lt needs to be borne in mind that 
the original reason most important for eliminating religious instruction 
from public schools, that is in this case the disentanglement of State 
and Catholic Church, would cease to apply. 
In these States, private extra-curricular religious instruction is regularly 
offered, which, however, being beyond public control, runs the risk 
of losing transparency, a characteristic that belongs to the basic social 
rules of an open society. 

3/- A third phenomenon, which has tobe looked at, are the reforms in the 
1970s and 1980s that relate to education and schooling, and which also 
have a bearing on religious instruction. In these reforms, the previously 
mentioned developments were connected with rearrangements of the 
pedagogical concepts, which necessarily led to conflicts with the Churches. 
Having been concentrated for a lang period on the interpretation of texts 
in general and of Holy Scripture in particular in the light of the Modern 
Age, a kind of rel igious instruction was now called for that was conceived 
of in the line of comparative religion and expected to convey basic knowl
edge in the field of religion by refraining from any kind of indoctrination. 
What followed was a type of religious instruction that oriented itself by 
the students: it tried to focus on them, on their queries and problems, and 
permitted in dass to treat only what relates to the life of the students. The 
most recent concept of a correlative religious instruction tries to combine 
the advantages of all concepts by assigning the same status both to the li fe 
of the students and to the faith of the religious community in their inter
relationship and interaction. 
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3. Final observations 

1 
ummary, we may notice that in all European States o ld religio-legal 

s~rictures have been relatively clearly maintained as regards denominational 
chool systems and religious instruction. However, since the reform thrusts 

~f the 1970s and 1980s, we tend to find in all European States a number 
of convergences, which can be summarized as follows: . . . 

• a rel igious freedom and parity tendency leads to a reduct1on in granting 
individual Churches privileges with regard to religious instruction; 

• the increasing w illingness of Christian Churches to co-operate leads 
to an ecumenical tendency, which, seen in a wider ecumenism, also 
brings together all the other religious communities; 

• the just mentioned wi llingness to cooperate as weil as the religio-neu
tral interest of the State results in a comparative-religious tendency in 
religious instruction. 

Through all these developments the religious communities are also chal
lenged. Religious instruction cannot be seen as a function w ithin a sheltered 
space, wh ich immunizes against criticism. lt needs to expose itself to the 
raw atmosphere of public critical discussion. The credibility of religions is 
at stake here. This requires their capabili ty of playing an active part in the 
social discourse and conveying common values therein, even under the 
conditions of an open society. 
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the right of 
parents to 
ensure rel igious 
education 

Questions and Interventions 

MAHMOOD S. S. lf I have understood Professor Patz 
correctly, it is the right of parents to provide religious 
education to their chi ldren, and it is said very clearly that 
there is no duty on the part of the State to look after it. 
The Convention, therefore, which assures the parents 

of their right, is not so much about the State's duty to provide religious educa
tion, but rather about its duty not to hinder the parents' right to provide it. 
Parz The "Protocol No. 1 to the [European] Convention for the Protection 
of Human Rights and Fundamental Freedoms" (1952) says that "the State 
shall respect the right of parents to ensure such education and teaching in 
conformity with their own religious and philosophical convictions". That 
is to say, the State has to respect this right, and not only not to hinder it. 
For this, in the realm of public education and teaching, the State must not 
provide lop-sided ideological education. 
As an example taken from the Austrian situation, 1 would l ike to point to 
the fact that the concern for the religious dimension belongs to the main 
goals of the Austrian school system. And from this results the legal basis for 
granting religious instruction in school. A person committed to religion, on 
the said constitutional basis is therefore entitled to receive religious educa
tion in Austria. This is more than what is said in the European Convention 
for the Protection of Human Rights. 

the role of 
private ;rnrl of 
State schools in 
providing religious 
education 

MAHMOOD S. S. What seems to me, furthermore, 
worth mentioning is the fact that in Europe private 
schools tend tobe denominationally determined. On 
the other hand, in many lslamic countries most private 
schools, being very secular and providing modern 
liberal education, tend tobe non-denominational. So, 

in lslamic countries, the State schools tend to convey religious contents 
rather than the private schools. What a contrast! 
Porz Behind it, you will find a historical development in Europe. There 
the State has been simply taking over the school system in its differenti
ated manner. And by that the State schools are of a secular kind and the 
private schools in all European countries for the most part denominational. 
Certainly, this development, in its inverse similarity, is note-worthy. 
IQBAL A minor comment on Dr. Saleha S. Mahmood's observation that in 
lslamic countries private schools are mostly non-denominational: in fact, 
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there are two categories of private schools. Those which are, for the most 
art schools for the elite- they have somehow the right tobe not religious. 

~ut ~hen we have the madrasas, which is a very pervasive private school 
system, and they are obviously totally religiously dominated. As a matter of 
fact, the different madrasas are related to different religious denominations, 
which is really creating a lot of problems for us. 
Porz Of course, this is a problem in all European countries, too. Those 
private schools that are interested in getting State recognition, need to 
acknowledge a certain framework of standards. These general conditions, 
for example, are also accepted by lslamic schools, which then receive 
recognition according to public law. This mainly concerns general State 
curricula, which are accepted in these schools and supplemented by units 
of lslamic religious instruction, Arabic language, etc. 
The situation may become problematic when certain schools are not inter
ested at all in being affil iated to the school systems of the State. In this case, 
however, they are not private schools in the legal sense, and their school 
qualifications are not acknowledged by the State. 

f h BELARBI I would like to refer back to the article quoted 
the right O tdeh above of the European Convention for the Protection 
Parents - an t e f H R. h Th h · h · d d h . h f h hild o uman 1g ts. ere, t eng t 1s conce e tot e 
ng ts o t e c d h . h'ld . 1 . . parents to e ucate t e1r c I ren in a re 1g1ous way. 

To some extent this is opposed by the Convention on the Rights of the Child 
(1989), which grants the child the right "to freedom of thought, conscience 
and religion" (Article 14). Doesn't this imply some sort of dilemma? On the 
one hand, parents are entitled to give their child religious education, and 
on the other hand, the chi ld is granted the possibility to choose its own 
religious belief. 1 think, for this reason many lslamic and Arab countries did 
not unconditionally approve of this Convention. 
Porz I was mentioning the Protocol to the European Convention for the 
Protection of Human Rights because, in contrast to the Convention on the 
Rights of the Child, the regulations that are included in the former can be 
pushed through by law. In fact, a number of decisions that were taken by 
the Strasbourg Law Court refer to this additional Protocol. 
Professor Belarbi has rightfully been pointing to a dilemma that exists 
concerning the issue of religious education, i. e., between the right of the 
parents and the rights of the chi ld. This also is true of Austria, where a 
chi ld, aged 14 years and above, becomes responsible to choose its own 
religion and, simultaneously, between the age of 14 and 18 years -vaguely 
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speaking - is still under the limi ted authority of its parents. In one of our 
earlier meetings, 1 had already been referring to a particularly significant 
case in this context.1 

By that, a young person aged 14 years and over, in Austria or in Germany 
for instance, can lay claim to the right of leaving his/her religion. But when 
coming harne, he/she is sti ll, to some extent, under the authority of his/her 
parents. This dilemma, in the legal sense, is difficult to be resolved, and 
therefore it is also difficult for courts to deal w ith it. On the other hand, 
one wants to insist on the age of 14, because a religious decision is a most 
personal decision, that can be already taken earl ier in life. 

various ideas 
on secu larism 
affect education 
systems 

MAHMOOD T. 1 think it is generally accepted, that 
East and West have each their own idea on secular
ism. That also affects the education system. So, for 
example, the Indian constitution knows in the field 
of educational institutions of three different types: 

first, there are educational institutions which are established and wholly 
financed by the State; they are ordered not to practise any kind of religious 
education. Schools, however, which are not established by the State, but 
only supported f inancially, are permitted to convey religious education, 
yet only on a voluntary basis, and the decision of the school to give religious 
instruction depends on the free consent of the parents. Finally, there are 
schools, wh ich are neither established by the State nor do they receive 
any subsidies from the government: they are completely free to do in the 
field of religion what they think to be proper. And it is th is third category 
to which the innumerable madrasas belang that are scattered all over the 
country. 
This difference between the Western education system, as it was explained 
by Professor Potz, and the system which we find in lndia-and quite simi larly 
also in Pakistan or Bangladesh - is characteristic for the Eastern concept of 
secu larism, that mirrors our option to be secular, but at the same time not 
to put up a partition between religion and State. 

. 
1 1 

. Porz I would like to take an example as a starting 
spec1a regu at1ons . h . . v· F h h I h . A t . point: t ere ex1sts in 1enna a renc sc oo, t e 
in us na , d . " h" h b d "Lycee Franc;ais e V1enne , w 1c , ase on a treaty 

between Austria and France, offers both Austrian and French diplomas. lt 

1 See A. Bsteh - T. Mahmood (eds.), Reading the Signs of the Time: Contemporary 
Challenges for Christians and Muslims (Vienna International Christian-lslarnic Round Table; 
1). Mödling, 2003, p. 113. 
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is therefore, a French state-run school, in which religious instruction is 
;actised, because it is at the same time an Austrian school and, by that, 

~as to offer religion as a compulsory subject (apart from the fact that in 
France itself, in three Departements w hich in 1905 belonged to Germany, 
there is religious instruction too). 
So, here in Austria, the secular State does not put up a partition between 
religion and State, but takes the view of an " inclusive neutrality" [einer 
"hereinnehmenden Neutralität"]: there, rel igion as a phenomenon is in
cluded, however, from a neutral point of view, it is accepted as an essen
tially social phenomenon, yet without any preference for a certain re ligious 

system or philosophy. 
KHOURY As far as religious instruction is concerned 
in Germany, it is not the responsibility of the State 
either to define the curriculum or the subject of in

... andin 
Germany 

struction, which is in fact seen as belonging to the assignments of the in
dividual rel igious community. That is why rel igious instruction becomes a 
problem in Germany, because there the Muslims do not forma homogenous 
negotiating partner for the State. There is, in other words, no body that 
could accept this function in the face of the State. 
ßut, since the State is also interested in establishing regular lslamic rel igious 
instruction in schools, in North Rhine-Westphal ia, for example, a curriculum 
was introduced that was elaborated by the State with the help of an expert 
in lslamic studies and of a professor in pedagogics, both being Christians. 
The curriculum was then sent to competent authorities in Ankara and in 
Cairo who agreed to it and said that it can be introduced. Subsequent ly, 
however, the Muslim communit ies in Germany protested against this pro
cedure and the curriculum was rejected. 
As for lslamic private schools, they quite often fail, first, because the school is 
maintained by somebody who, according to the public authorities, perhaps 
is not competent to run such a school; second, because of the teaching 
materials, insofar as in these schools certain points of the curriculum are 
disguised, and third, because of the lack of qualification on the part of the 
teachers. 
The government has now established three chairs - one of them at the 
University of Heidelberg and the others at the Universities of Münster and 
Frankfurt, the problem being the small number of students who are in fact 
interested to follow these courses and to achieve the relevant qualifica
tions. 
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parallel situation MAHMOOD S. S. Just to fol low up on Dr. Khoury's 
of Christian and of comment, it would be interesting to know more about 
Muslim minorities the situation of religious education for Christians in 

Germany, whether Catholics or Protestants. When we 
hear of the problems of Muslim minority communities, we must be aware 
of their various geographical origins and cultural backgrounds; some are 
minorities of conversion, some minorities of migration, some minorities of 
dislocation, etc. So their issues may be very different. Therefore, we need 
to know what challenges parallel Christian denominations are facing in their 
schools. Same things may be different, some again parallel. 
Po1z A very good example concerning the question raised by Dr. Saleha S. 
Mahmood is the situation of the Christian Orthodox community in Austria. 
First, we have to consider the fact that the vast majority of immigrants in 
Vienna in the recent 20 to 25 years does not come from Turkey, but from 
Serbia and Bosnia. And, in fact, the Serbian Orthodox religious education 
is a veritable problem. In one case, a Creek Orthodox Albanian wanted her 
daughter to participate in the Orthodox religious instruction. But when she 
heard that the teacher there was a Serb, she declared her child to be non
denominational and sent her voluntarily to a Catholic dass, because it was 
simply unimaginable for her that she, as an Albanian, should take her child 
to a Serbian Orthodox religious instruction, although this would still have 
happened within one and the same religious denomination. So, all in all, 
it is more difficult to organize a common Orthodox religious instruction in 
Austria because of the various nationalities (Serbs, Albanians, Romanians, 
Russians, etc.) to whom the families belang, than to organize a common 
lslamic religious instruction. 

special questions 
concerning the 
situation in lndia 

GABRIEL Following up the latest intervention of Pro
fessor Tah ir Mahmood, 1 would be interested to know 
whether or not the Indian madrasas are authorized to 
issue certificates that are acknowledged by the State. 

And: at which age are Indian children entitled to decide to which religion 
they want to adhere? 
MAHMOOD T. According to the national law of lndia, the child's right to 
choose her/his religion is on her/his attaining the age of majority, i. e., at 
the age of 18 years. A young person under 18 has to follow the religion of 
his/her father. 
About the madrasas: there are two kinds of madrasas in lndia. The first kind 
of madrasas blend the secular education with religious education. These 
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madrasas are fully recognized by the State, and most of the federal units 
have special legislation for regulating their operation; their degrees and 

diplomas are recognized. 
There is a second category of madrasas, however, which is providing only 
religious education. And for that there is neither a legal requirement of 
registration nor a State recognition of their degrees and diplomas. 
PoTZ One more ward concerning Professor Khoury's latest observation on 
the situation of lslamic religious instruction in Germany. lt is indeed due to 
a lucky historical incidence that in 1912, Muslims in the Austro-Hungarian 
Empire, after the annexation of Bosnia, gained, in legal terms, complete 
equality and in this context, the Muslim religious community was given a 
homogeneous structure. Here, the State has an official contact and is for
mally entitled to react to certain things. And in this connection the question 
of competence is not raised either, because, according to Austrian national 
law, every recognized religious community is authorized ex legeto run such 
schools, whether they are Muslims, Buddhists or Mormons. 
By the way, the University of Vienna will start a master curriculum for 
lslamic religious education in autumn this year. lt is planned that students 
who take part in it have already fin ished before a three year's curriculum 
at the lslamic Religious-Pedagogical Academy and acquired some kind of 
Bachelor, in order to continue their studies by the aforementioned Master 
course at the University of Vienna. For this purpose a chair of Religious 
Pedagogics was established, which is comparable to the previously men
tioned ones in Münster or Frankfurt. 
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Right to Education in Religious Textsand Modern Laws 

Tahir Mahmood 

lntroduction 

Early this year the government of lndia announced a plan to provide for a 
reserved quota for certain social ly backward classes of the society in the 
higher-level general and professional educational institutions. As a similar 
quota already existing since 1950 is restricted to three chosen rel igious com
munities and select tribal groups, the newly proposed quota was obviously 
meant mainly for the backward among the other religious groups. While 
nobody has ever objected to the pre-existing restrictive quota, the new 
proposal led to a massive agitation spearheaded by professional students 
and trainees. All efforts of the government to placate them failed and the 
agitation turned violent. At last the confl ict reached the apex court of the 
country which has now warned the agitators to behave and, simultaneously, 
sought from the government some explanations about the justifiability and 
feasibi lity of its new quota plan. Going by the country's legendary delay in 
the decision of court cases, a temporary truce has been achieved. 1 have, 
however, been asking myself all these days if the government's new plan is 
meant to ensure some measure of equa lity in educational opportunities for 
all the backward sections of the society irrespective of creed and caste, why 
did a section of the present-day students express such a strong resentment 
about it? ls not lndia a nation whose Constitution does guarantee to all its 
citizens equality and justice and does mandate the State to handle with 
special care the educational and economic needs of all weaker sections of 
the society without any discri mination? 

While stil l searching for an answer, 1 came across two disturbing news 
items in two different leading dailies of lndia about certain happenings 
elsewhere in the world. The Times of lndia of 1st June informed its readers 
that the government of Britain - a fully developed nation that is never t ired 
of swearing by the modern human rights law - has decided of late to treat 
entirely different ly in every respect the so-called " EU and non-EU" doctors, 
though both are serving the ßrit ish citizens under the local National Health 
Service. Disgrunt led with the government's move the British Association 
of Physicians of Indian Origin (BAPOI) has, according to the report, chal-
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lenged it in a local court. My conscience was disturbed by this unexpected 
news. The other news, in the Asian Age, did not disturb my conscience - it 
stirred my soul. lt related to Pakistan - where as per the Constitution Islam 
is the State religion and the Qur'än and the Sunna the guiding principles 
for the government for all its policies and actions. The report cited a recent 
speech of the country's Education Minister saying that his country had a 
low literacy rate of less than 50 % and was "indeed a nation of drop outs 
with a massive 45 % of students quitting schools mid-way - at the end of 
the day only 2 % of school-goers joining the universities." 

ls it understandable why this should be the state of affairs in the world 
today, while Islam and various other religious faiths have laid so much stress 
on literacy and education and where for more than a century national and 
international laws have been proclaiming education to be a basic human 
right of every human being? lt is in this background that I present to my 
listeners here a brief account of how classical religious teachings, modern 
international law and domestic constitutions propose that education is a 
basic human right and how terribly the proposal is being disposed in actual 
practice worldwide. 

1. Right to education in religious precepts 

The majority religion of lndia, Hinduism, has in its scripture and other re
ligious texts laid great stress on learning (vidyä). SarasvatT, the goddess of 
learning, is worshipped in most Hindu homes. vidyädan (gift of learning) is 
considered in the Hindu religion the most pious service the educated can 
render to the society. All the other religions of the fast and the West also 
lay stress on literacy, education and learning; no religious faith wants its 
followers to remain unlettered. Under the lslamic teachings, to get educated 
is a basic human right of every individual - male and female - and to make 
every member of the community educated a sacred duty of the commu
nity as a whole. The very first Divine revelation the Prophet of Islam had 
received on the Mount f:"!Trä' in the 7th century AD began w ith a command 
for reading and a reference to the importance of pen: 
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11/qra' b-ismi r-rabbika 1/adhT khalaqa, 
khalaqa l-insäna min 'alaqin. 
lqra' wa-rabbuka 1-akramu 
1/adhT 'allama bi-1-qalami, 
'allama 1-insäna mä /am ya'lam. -

Read in the name of thy Lord, the Creator 
Who has created the man from a clot of blood 
Read and thy Lord is most kind who taught through pen 
And let the man learn what he knew not." 

(The Holy Qur'än, Chapter 96, Verses 1-5) 

Faithfully conveying this Divine command directing all men and women 
to educate themselves, the great Prophet had soon emphatically declared: 
"Talabu /-' ilmi farTdatun 'alä kulli muslimin wa-muslimatin-To get educated 
is. a sacred obligation of every Muslim man and woman." Not specifically 
limited to the youngsters, this command indeed implied also what is now 
called adult education. And certainly the Prophet was not talking of reli
gious education only, but wa~ted all. ~en ~nd women ~mong his followers 
to acquire also worldly learnmg. Th1s 1s evident from h1s other mearnngful 
exhortation: "Utlubü l-'ilma wa-law käna bi $-$Tn-Acquire knowledge even 
if you find it in China." Clearly, China was not a place he would ask his 
people to go to learn lslamic theology. Translating his vision on education 
into concrete action, after his glorious victory in the celebrated Battle of 
ßadr the Prophet had decided to free w ithout ransom the educated among 
the prisoners of war if they could impart reading and writing skills to the 
illiterate among his own followers. Even a non-lslamic society was thus 
fit enough for learning, and the services of even enemies fit enough to be 
utilised for acquiring literacy and education. 

Despite these great teachings of Islam today not only higher-level edu
cation but even literacy is not common among the Muslims of lndia and 
many other countries. lt is a pity that both the right of the individuals to get 
educated as also the duty of the community to educate them-both of which 
are given utmost importance in the lslamic religious texts - have both been 
eclipsed by some other far less important religious teachings. This, in my 
opinion, is the primary reason for all the multifarious problems the Muslims 
are facing - and some of them causing to the rest of the world - even in 
this 21st century. This state of affairs is indeed shameful for a community 
whose religion is replete with such forceful principles and precedents on 
the right to get educated and the duty to educate others. 
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2. Right to education in international law 

Coming to the modern human rights law, it was over 57 years ago that the Uni
versal Declaration of Human Rights had proclaimed in no uncertain terms1: 

• "Everyone has the right to education. Education shall be free, at least in 
the elementary and fundamental stages. Elementary education shall be 
compulsory. Technical and professional education shall be made gener
ally available and higher education shall be equally accessible to all on 
the basis of merit. 

• Education shall be directed to the full development of the human per
sonality and to the strengthening of respect for human rights and funda
mental freedoms. lt shall promote understanding, tolerance and friend
ship among all nations, racial or rel igious groups, and shall further the 
activities of the United Nations for the maintenance of peace. 

• Parents have a prior right to choose the kind of education that shall be 
given to their children." 

Eighteen years later the International Covenant on Economic, Social and 
Cultural Rights of 1966 had affirmed that2: 

"The States Parties to the present Covenant recognize the right of every
one to education. They agree that education shall be directed to the full 
development of the human personality and the sense of its dignity, and 
shall strengthen the respect for human rights and fundamental freedoms. 
They fu rther agree that education shall enable all persons to participate ef
fectively in a free society, promote understanding, tolerance and friendship 
among all nations and all racial, ethnic or religious groups, and further the 
activ ities of the United Nations for the maintenance of peace." 

As regards children's right to education, the UN Oeclaration of the Rights 
of the Child, adopted in 1959, had said that3: 

"The child is entitled to receive education, which shall be free and 
compulsory, at least in the elementary stages. He shall be given an edu
cation which wi ll promote his general culture and enable him, on a basis 
of equal opportunity, to develop his abilities, his indiv idual judgement, 
and his sense of moral and social responsibility, and to become a useful 
member of society. 
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Universal Declaration of Human Rights (1948), Article 26. 
International Covenant an Economic, Social and Cultural Rights (1966), Article 13 (1). 
UN Declaration of the Rights of the Child (1959), Principle 7. 

The best interests of the ch ild shall be the guiding principle of those 
responsible for his education and guidance; that responsibility lies in the 

first place w ith his parents." 
After three decades the Convention on the Rights of the Child (1989) 

had reasserted that4: 
"States Parties recognize the right of the child to education, and with 

a view to achieving this right progressively and on the basis of equal op-

portunity [ ... ] · . . . . 
States Parties shall promote and encourage international cooperat,on in 

matters relating to education, in particular with a view to contributing to 
the elimination of ignorance and il literacy throughout the world and facili
tating access to scientific and technical knowledge and modern teaching 
methods. In this regard, particular account shall be taken of the needs of 

developing countries. [ ... ] 
States Parties agree that the education of the child shal l be directed to: 
{a) The development of the chi ld's personality, talents and mental and 

physical abilities to their fu llest potential; 
(b) The development of respect for human rights and fundamental 

freedoms, and for the principles enshrined in the Charter of the United 

Nations; 
(c) The development of respect for the child's parents, his or her own 

cultural identity, language and values, for the national values of the country 
in which the child is liv ing, the country from which he or she may originate, 
and for civi li zations different from his or her own; 

(d) The preparation of the child for responsible life in a free society, in 
the spi rit of understanding, peace, tolerance, equality of sexes, and friend
ship among all peoples, ethnic, national and religious groups and persons 
of indigenous origin; 

(e) The development of respect for the natural environment." 

The Vienna Oeclaration adopted here in Austria at a World Conference on 
Human Rights in 1993 had reaffi rmed that5: 

• "States are duty-bound [ ... ] to ensure that education is aimed at strength
ening the respect of human rights and fundamental freedoms. 

4 UN Convention an the Rights of the Child (1989), Articles 28 f. 
5 World Conference on Human Rights. Vienna Declaration and Programme of Action 

1993, 1/33 and 11/ Section D/78-80. 
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• Education should promote understanding, tolerance, peace and friendly 
relations between the nations and all racial or religious groups and en
courage the development of United Nations activities in pursuance of 
these objectives. 

• [ ... ) education on human rights and the dissemination of proper informa
tion, both theoretical and practical, play an important role in the promo
tion and respect of human rights w ith regard to all individuals wi thout 
distinction of any kind such as race, sex, language or rel igion, and this 
should be integrated in the education policies at the national as weil as 
international levels. [ ... ] 

• The World Conference on Human Rights considers human rights edu
cation, training and public information essential for the promotion and 
achievement of stable and harmonious relations among communities 
and for fostering mutual understanding, tolerance and peace. 

• States shou ld stri ve to erad icate illiteracy and should direct education 
towards the full development of the human personality and to the strength
ening of respect for human rights and fundamental freedoms. The World 
Conference on Human Rights calls on all States and institutions to include 
human rights, humanitarian law, democracy and rule of law as subjects in 
the curricula of all learn ing institutions in formal and non-formal settings. 

• Human rights education should include peace, democracy, development 
and social justice, as set forth in international and regional human rights 
instruments, in order to achieve common understanding and awareness 
w ith a view to strengthening universal commitment to human rights." 

3. Right to education in national laws 

National constitut ions across the globe invariably recognize people's right 
to education and the State's duty to make them educated. 

Among the most populous countries of the East, in China the Constitu
tion declares that the citizens have "the right as weil as the duty to receive 
education" and the "freedom to engage in scientific research, literary and 
artistic creation, and other cultural pursuits."6 

In lndia the Constitution had begun in 1950 w ith a Di rective Principle 
of State Policy mandating the State to ensure within a decade free and 

6 Constitution of the People's Republic of China 7 982, Articles 46 f. 
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compulsory education for all children below 14 years.7 While this target 
remained beyond the State's reach for five decades, half a century later 
the Constitution was amended to make education a fundamental right for 
all children in the age group of 6 to 14 years8, and to provide the same to 
them a fundamental duty of all parents and guardians.9 

Under the Constitution of South Africa "Everyone has the right (a) to a basic 
education, including adult basic education; and (b) to further education, which 
the State, through reasonable measures, must make progressively available and 
accessible." Also, the "State must consider al l reasonable educational alterna
tives [ ... ) taking into account (a) equity; (b) practicability; and (c) the need to 
redress the results of past racial ly discriminatory laws and practices.1110 

In Egypt the Constitution declares that "education is a right guaranteed 
by the State" and that "Combating illiteracy shall be a national duty for 
which all the people's capacity shall be mobilized." 11 

4. Ground realities: global concerns 

The question is whether the dictates of the international law and guarantees 
of the domestic constitutions in respect of people's right to education and 
State's duty to provide the same are being actually followed in practice? 
Let us see what the world scenario in this regard is. 

At a grand world conference organized by the UNESCO in 1990 at}om
tien in Thailand the nations of the world had acknowledged that12 : 

"Despite notable efforts by countries around the globe to ensure the 
right to education for all, the following realities persist: 
• More than 100 mill ion chi ldren, including at least 60 mill ion girls, have 

no access to primary school ing; 
• More than 960 mi llion adults, two-thirds of whom are warnen, are il

literate, and functional i lliteracy is a significant problem in all countries, 
industrialized and developing; 

7 Constitution of Jndia 7950, Article 45 [original] . 
8 lbid., Article 21-A added by The Constitution (86th Amendment) Act, 2002. 
9 lbid., Article 51-A (k), The Constitution (86th Amendment) Act, 2002. 

1° Constitution of the Republic of South Africa 7996, Article 29. 
11 Constitution of the Arab Republic of Egypt 7980, Articles 18. 21. 
12 UNESCO World Declaration on Education for All, Jomtien/Thailand, March 1990, 

Preamble. 
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• More than one-third of the world's adults have no access to the printed 
knowledge, new skills and technologies that could improve the quality of 
their lives and help them shape, and adapt to, social and cultural change; 
and 

• More than 100 million children and countless adults fail to complete 
basic education programmes; millions more satisfy the attendance re
quirements but do not acquire essential knowledge and skills." 

The Jomtien global meet had eventually proclaimed a World Oeclaration 
on Education for All (EFA). Reaffirming the right of all people to education 
and forcefully describing this to be "the foundation of our determination, 
singly and together, to ensure education for all", the nations of the world 
had committed themselves "to act cooperatively through our own spheres 
of responsibility, taking all necessary steps to achieve the goals of educa
tion for al l."13 

The EFA Declaration especially cal led for "an active commitment" 
for " removing educational disparities" referring in this connection to the 
"underserved groups: the poor; street and working children; rural and 
remote populations; nomads and migrant workers; indigenous peoples; 
ethnic, racial, and linguistic minorities; refugees; those displaced by war; 
and people under occupation".14 

A few years later, in April 2000, a massive exercise was undertaken at 
a World Education Forum conducted at Dakar in Senegal to assess the 
aftermath of EFA Declaration. Attended by 1100 participants consisting 
of governments and NGOs worldwide, the Forum adopted the "Dakar 
Framework for Action". Making an assessment of the progress on EFA, the 
Forum concluded that15 : 

"The EFA 2000 Assessment demonstrates that there has been significant 
progress in many countries. But it is unacceptable in the year 2000 that more 
than 113 million children have no access to primary education, 880 million 
adults are illiterate, gender discrimination continues to permeate education 
systems, and the quality of learning and the acquisition of human values and 
skills fall far short of the aspirations and needs of individuals and societies. 
Youth and adults are denied access to the ski lls and knowledge necessary 

13 lbid., http://www.unesco.org/education/efa. 
14 lbid., Article 111 /4. 
15 World Education Forum, The Dakar Framework for Action. Education for All: Meeting 

our Collective Commitments. Dakar/Senegal, April 2000, no. 5. 
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f r gainful employment and fu l l partici pation in their societies. W ithout 
~celerated progress towards education for all, national and internation

:lly agreed targets for po~e~ty re~u~tion :'ill ?e ~~ssed, and inequalities 
between countries and wrthm soc1et1es wrll w rden. 

Recognizing that education was the key to peace and stability w ithin and 
among the nations, and making a frank assessment of the ground realities 
in that regard prevailing worldwide at the turn of the century, the Dakar 
Forum had made the following major proclamations16 : 

• "The vision of Jomtien remains pertinent and powerful. lt provides a broad 
and comprehensive view of education and its critical role in empower
ing individua ls and transforming societies. lts key points and principles 
include universal access to learning; a focus on equity; emphasis on learn
ing outcomes; broadening the means and the scope of basic education; 
enhancing the environment for learning; and strengthening partnerships. 
Tragically, reality has fal len far short of this vision: millions of people are 
still denied the right to education and the opportunities it brings to live 
safer, healthier, more productive and more fulfilling lives. [ ... ]" 

• The Assessment shows that progress has been achieved, proving that 
Education for All is a real istic and achievable goal. But it needs to be 
frankly acknowledged that progress has been uneven and far too slow. At 
the start of a new millennium, the EFA 2000 Assessment shows that: 
(i) Of the more than 800 million children under six years of age, fewer 
than a third benefit from any form of early chi ldhood education. 
(ii) Some 113 million children, 60 per cent of w hom are girls, have no 
access to primary schooling. 
(ii i) At least 880 million adults are illiterate, of w hom the majority are 

women." 
These figures represent an affront to human dignity and denial of the 
right to education. They stand as major barriers to eliminating poverty 
and attaining sustainable development, and are clearly unacceptable. 

• "Such a fai lure has multiple causes: weak political wi ll, insufficient fi
nancial resources and the inefficient use of those available, the burden 
of debt, inadequate attention to the learning needs of the poor and the 
excluded, a lack of attention to the quality of learning and an absence of 
commitment to overcoming gender disparities. There can be no doubt 

16 lbid., Expanded Commentaryon the Dakar Framework for Action. http://www.unesco. 
org/education/efa/ed_for_all/dakfram_eng.shtml. 
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that the barriers to achieving Education for All are formidable. Yet they 
can and must be overcome. [. .. ) 

• Schools should be respected and protected as sanctuaries and zones 
of peace. Education programmes should be designed to promote the 
full development of the human personality and strengthen respect for 
human rights and fundamental freedoms as proclaimed in the Universal 
Declaration of Human Rights (Article 26). Such programmes should pro
mote understanding, tolerance and friendship among all nations, and all 
ethnic and religious groups; should be sensitive to cultural and linguistic 
identities, and respectful of diversity; and reinforce a culture of peace. 
Education should promote not only skills such as the prevention and 
peaceful resolution of conflict but also social and ethical values. [ ... ] 

• To achieve these goals, we the governments, organizations, agencies, 
groups and associations represented at the World Education Forum pledge 
ourselves to [ ... ) meet the needs of education systems affected by confl ict, 
national calamities and instability and conduct educational programmes in 
ways that promote mutual understanding, peace and tolerance, and help 
to prevent violence and conflict. [ ... ] Political wil l and stronger national 
leadership are needed for the effective and successful implementation of 
national plans in each of the countries concerned." 

Conclusion 

Today, nearly 58 years after the Universal Declaration of Human Rights 
proclaimed education to be a fundamental human right for all with a v iew 
to eliminating inequalities of all kinds and dimensions, the landscape of 
the right to education remains far from being just and equitable. There is 
a hast of guarantees under UN documents, regional charters and national 
constitutions on free and compulsory education for all school-age children 
w ith an absolute equality and no discrimination w hatsoever. But not even 
primary education is free in almost half of the countries in the world. The 
goal of making all human beings equal through proper education has not 
been achieved at all. Human rights bodies confirm that education is a human 
right and ci te international legal guarantees agreed to by the world govern
ments. These same governments are, however, often found at the WTO 
meets seeking liberal ization of business in education. How can education 
be both a basic human right and a luxury available only to those w ho can 
meet its exorbitant costs? This is indeed a bewildering paradox. 

so 

The letter and spirit of international human rights law requires the edu
cational system to adapt itself to the needs and interests of the chi ldren 
corning from different backgrounds. Contrary to this, in many countries 
child ren are often forced to opt between their socio-rel igious traditions 
and education, or at least good education. Adherents of one religion have 
to participate in the rituals of another as the price of good education. In 
sorne countries girls are expelled from schools if they wear a head scarf, in 
sorne other countries if they don't. 

lt is conveniently forgotten that chi ldren do not start school as equals. 
Their diverse abilit ies and varied backgrounds affect their result transcripts. 
This in turn shatters the promise of "education leading to equali ty." Schools 
often increase inequalities by rewarding the lucky and punishing the less 
fortunate. Education has traditionally been seen as the way in wh ich in
dividuals can overcome the inequalities of society for themselves. Yet the 
enduring inequalities in the society based on discriminatory grounds l ike 
class, gender, minority status, ethnicity and disability are sti ll reflected in 
and reproduced by the educational system. In the hands of disgruntled and 
rnisguided individuals these inequalities get cooked into all sorts of activities 
culrninating into injustice and intolerance. 

In our time proper education of the individual has become the most press
ing need of the human society- for therein lies the answer to the injustices 
and intolerance rarnpant in the human world. Religious texts that ensure 
human-rights based education must be made use of; and national and 
international laws must be recast to ensure that education at all levels 
and everywhere in the world leads to the establishment of a human-rights 
culture on the globe. 

There is a pressing need to have a second look at w hat is taught at 
schools and colleges. Human rights must be made an essential part of the 
curriculum right from the primary levels. lt must be ensured that education 
does not do more harm than good. Education must be designed so as to 
become the solution to the injustices and intolerance the human world is 
grappling w ith, not a minefield of sources and motivation for creating the 
same. The human world as a whole owes this responsibility to each of its 
present and future inhabitants. lf this solemn responsibil ity is not fulfi lled, 
all the religious precepts and modern legal prescriptions on li teracy and 
education w ill perpetually remain hollow and meaningless. 
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Questions and Interventions 

standards of KHIDOYATOV Of course, there is a fundamental right 
education in rural to education. We know, however, that there is a big 
and in urban areas difference between rights on the one hand and their 

factual implementation on the other. During my re
peated visits to Pakistan and lndia, 1 was deeply affected by the fact that 
you can note high standards of education in urban areas and, vice versa, 
an immense number of illiterates in rural areas. At the same time, 1 was 
extremely impressed in lndia to see the progress in the field of computeri
zation, as far as I know in this regard ranking second in the world. 
So I wanted to ask Professor Mahmood how he thinks about the develop
ments in the educational field in the Indian vi llages. For, it was Mahatma 
Gandhi who paid special attention to the problem of primary schools in rural 
areas. lt doesn't seem tobe only an Indian problem, but one that probably 
exists all over the Asian countries. However, Chinese and Japanese people 
have been very successful in eliminating ill iteracy from their countries. We 
can take this as a very positive example of the important role of the State in 
spreading education. Perhaps, it is the task of the State to make education 
policy part of the State policy. 
MAHMOOD T. What was just said by Professor Khidoyatov I understand 
more by way of a statement than of a question. But if he wants to know 
whether there has been any progress from the days of our Father of Nation 
Mahatma Gandhi up to now in respect of education in rural areas, then 
there has been tremendous progress. At the same time, there has also been 
tremendous increasing of our population, both rural and urban. Today, 
lndia is the home of 1.1 billion people and, w ithin this exorbitant popula
tion, the State does not have the resources to provide free and compulsory 
education to every child. The issue, therefore, continues to occupy lndia's 
state policies. 

Indian Muslims 
educationally in 
a problematic 
situation 

lt was 20 years from now that the government passed 
a national education policy, and there it was frankly 
acknowledged that the 140 million Muslims have 
been educationally the most backward community 
in the country. And it was a shame on the Musl ims 

who confess, that "to get educated is a sacred obligation of every Muslim 
man and woman" [cf. above pp. 42 f.J. Fora community having this com
mandment from the Prophet, it was definitely a shame when the government 
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declared that Muslims are educationally the most backward community in 
our country. But neither the government did much nor the community itself 
used its own resources. Nothing, more or less, has changed since then. 
However, the basic problems in lndia are different from the rest of the 
world: there are prejudices, there is poverty, there are inadequacies by the 

local politics, etc. 

which factors 
hamper, which 
support increase 
of education? 

KHOURY So far we have analyzed the factual situation 
and its lamentable consequences. Therefore the ur
gent question: which factors hamper the transition 
from theory to practice, from right to law and from 
law to its implementation, so that we have to take 

notice of this lamentable state of education in lndia and in many other 
countries? Second: w hich factors could be helpful to get on? 

blend of religious 
commandments 
and legal 
prescriptions 

MAHMOOD T. lt wi ll be too unrealistic for us to de
pend exclusively on the State resources and the State 
mechanism anywhere in the country. That is why, in 
my paper you w ill find a blend of the religious com
mandments concerning religious education in various 

religions and the legal prescriptions. lt is high time that instead of focussing 
our attention only on the legal prescriptions, if we turned our attention also 
to the rel igious prescriptions, if the religious communities and leaders 
worldwide, by uniting themselves, faithfully translated those command
ments of the religions to put religious education into practice. There is total 
disunity in the Muslim world in every country. At least in respect of educa
tion they should unite. That w ill be one of the preconditions for them for 
doing anything in respect of reinforcing the religious commandments relat
ing to religious education. They should unite to see that the religious com
mandments of all re ligions in respect of education become the ground 
reality in the world. The responsibility lies heavier on their shoulders than 
on the State. 

get religious 
leaders to act 

The States do have their resources. There are interna
tional grants given to the various countries, but there 
are different conditions for giving those grants. These 

institutions, which are in a position to give aid for educational purposes, 
they are most concerned about the business aspect of education, as for 
instance the World Trade Organization in New York. 1 think we have waited 
enough for action by the governments. Now it is time that we should not 
only wait for action from the religious leaders, but force them to act. 
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GABRIEL This kind of provokes me to bring in two 
let religions, States 

points into our discussion. First, 1 would like to note 
and international 
community 
cooperate 

that there are always strong interests connected with 
education and that the question of contents is most 
relevant in this context, which also arouse a lot of con

flicts within our communities. Second, there is the financial question, and 1 

am not sure whether it should really be left to the religious communities 
mainly. Should we not be concerned in the present situation with bringing 
the different agents together: religions, States and international community? 

educational 
programs 
to be based on 
fundamental 
human values 

And should we not also try our best to design educa
tional programs which rely on the best type of con
tents, that means on fundamental human values, like 
peace, justice and all the important issues we have 
been discussing here around this Round Table? 
MAHMOOD T. Certainly, we should not absolve the 

State of its legal responsibilities. This would be a great misunderstanding. 
On the contrary, we should keep on forcing the State to perform its du
ties in the field of education. But in addition to that, it is high time that 
religious leaders are active too, and they should realize that they have to 
act for warranting education quite generally, not only religious education. 
Coming to Islam, for example, when our Prophet had declared, "Acquire 
knowledge even when you have to go to China", obviously he was not 
expecting Muslims to go to China to learn lslamic theology; he wanted 
them to learn science and mathematics, in which China was leading in the 
world at that time [cf. above p. 43]. So the religious leaders had to learn 
that this is what the Prophet expected. But the problem is that if you ask 
a cleric in Pakistan or in lndia about this, he will say that this MadTth is of 
doubtful authenticity. 

·t t· . 
1 

d. MAHMOOD S. S. First a ward of thanks to Professor 
s1 ua 10n in n 1a . 
d t fl t II 

Mahmood for statmg the issue about the HadTth and 
oes no re ec a · -

the Musl im issues then two short remarks. What was said about the 
specifics of education that Muslims receive in lndia: 

since they constitute on ly 12 % of the Indian population, it does not reflect 
all the Muslim issues. 

... and the success The second point refers to the success story in Kerala. 
story in Kerala lt would be interesting to know more about it, because 

there, as everybody knows, we d iscover - even among 
Muslims - the highest literacy rate in lndia and also in Asia. And, as Profes-
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sor Khidoyatov already has mentioned, it has to do with the IT revolution 

in lndia as wei l. 
f d' MAHMOOD T. The latest Indian census report puts the 

Musli~s O In ,a a national level population of Muslims at 13.4 %. Fu r
major actor thermore, those 13.4 mean 145 million people, and we 

should not forget that the Muslims of lndia, Pakistan and Bangladesh taken 
together are the dominant majority among the Muslims of the world. Only 
the Muslim population of lndia is larger than the total population of Britain 
and France. Therefore, what is happening to this section of the Muslims shou ld 
be much more important for the international bodies and scholars. 

Concerning the question about Kerala: 1 would say 
the special Communism is part of the answer, because Kerala has 
situation of Kerala 

always been ruled by the Communists. lt is because 
of that high level of education, literacy and consciousness about world 
affairs, that Communism and socialism carry with them, that Kerala has 
been able to achieve that much progress. But maybe there is still another 
reason which is more important: the fact that Muslims and Christians, the 
minorities, if you count their total number, are the majority in Kerala. 
Therefore the local Hindu majority cannot take too much liberties in ne
glecting this long segment of the population constituted by the Muslims 
and the Christians. This also has played an important role in keeping Kerala 
the most progressive State in the country. 

Pmz A problem that interests me a lot is the decline 
of education in Central Asia after the collapse of Com

education in post-
Communist era munism. So, for example, many colleagues in Tajikistan 

decline of 

deplore that, soon after the breakdown of Communism, 
the interest in participating in the educational process on the part of girl 
students has quickly decreased. What reasons might be decisive for that? 
Obviously, this concerns an internal ideological problem of Communism that 
is not specifically referring to the relationship between Communism and 
Islam, but turning up again, for example, in the relationship between Com
munism and Christianity: thus we will find no State in Latin America in which 
there are no ill iterates, but Cuba. What are the reasons for that? 

the emphasis 
on education in 
Communist era 

KHIDOYATOV The Russian Revolution in 191 7 was 
followed by a clash between the Communist ideology 
and Islam. lt was in the interest of the Communist 
system that the influence of Islam was eliminated. This 

was not intended to be accomplished by way of a militant conflict, but 
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through education. First, they changed from the Arabic to the Latin alpha
bet and afterwards to the Russian one. Understandably, it was a very 
complicated situation. What was decisive then was the fact that in the 
Communist era education became a matter of State policy. Whereas the 
expenditures according to the budget in some countries made up about 1 % 
of the total budget, they rose during the Soviet era to 10 %. This implied a 
Jot of financial resources in favour of educational purposes. In every village 
new schools were establ ished. Tobe educated became a matter of prestige. 
Without being educated, there was no access to work. Whatever can be 
criticized of Communism, but in the field of education, of cultural develop
ment great advances must be admitted. 
An example of this is China with its 1.5 billion people. lf you go there, you 
will discover that everyone in this country is literate, notwithstanding all the 
difficulties in connection with the Chinese characters. Mao Tse-tung was the 
most educated man in his country. He was familiar with 2,500 characters, 
while, for a modern and intelligent Chinese it suffices to know about 1,000 
characters. We can notice an enormous progress, even in Tibet. lt does not 
prevent people from educating themselves and studying, so much as the 
Dalai Lama is being worshipped there. 

MAHMOOD T. 1 think, what made the difference is 
the emphasis of Communism on equali ty in every

stress on equality 
of all citizens thing. In other, non-Communist ideologies there is 

the Communist 

not so much stress on equality, because education is 
being denied on various grounds, sometimes even on the basis of religion, 
minority status, and so on. So it seems to me that it is this stress of the 
Communist ideology on equality of their citizens irrespective of God's creed 
and other reasons, that education became more prevalent there. Al I nations 
and all '-isms' claim that education is part of their ideology - but in the 
Communist regime the said emphasis on equality gained acceptance more 
than in other regimes. 
MAHMOOD S. S. lndeed, one thing that Communism has successfully 
achieved is to spread education universally in these Central Asian and other 
former Communist countries. But otherwise there were a Jot of discrimina
tions and differentiations for other reasons in the times of Communism. 

conveying va lues 
a joint task of 
religions 
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KHOURY In the course of this discussion, the assign
ment of religions to the task of conveying values was 
mentioned once. Perhaps, we should not leave this 
task only to religions, but we must also call on them 

.... 

to cooperate in this respect and contribute their share. Why should we take 
a sceptical view of religions where the mediation of values is at stake which 
education is supposed to convey. ls it not especially in the field of values 
that all religions come close to each other? lf scepticism is appropriate here, 
this must be due to other reasons. 

GABRIEL In my previous intervention the point was 
that in all issues concerning education, the question 
of contents which are conveyed through education is 
at stake too. We must not assume that education 

not automatically 
the proper values 
are conveyed in 
education 

necessarily aims at values like tolerance and humane
ness. Therefore, my scepticism did not refer to the religious communities, 
but generally to the assumption that in education automatically the proper 
contents would be conveyed. 

in the field 
of religious 
education - new 
contents and 
policies must be 
elaborated 

BELARBI On my part, 1 would like to underl ine also 
Professor Gabriel's concern about the contents of 
education because, frequently, this issue plays a de
cisive role. lf only we think that precisely these con
tents also might convey authoritarian ideas and dis
criminatory assumptions vis-a-vis minorities or in the 
context of gender issues. That is why, on the basis of 

the main fundamental principles of religion, which are tolerance, solidarity 
and equity, we must focus on the elaboration of new contents and new 
policies in the field of religious education. Haven't rulers sometimes been 
using religious education to keep the population in a state of ignorance and 
Jethargy in order to keep them away from struggling for their democratic 
rights? We disapprove of this kind of religious education, because it is di
rected against the human being, democracy and human rights. lt is directed 
against religion as such. 

religious 
education must 
be permanently 
readjusted to the 
true values of 
rel igion 

MAHMOOD T. Towards the end of my paper I have 
expressed great concern about the contents of educa
tion. And insofar as religious education goes, there is 
so much disagreement and difference of opin ion 
among the various groups within different religions, 
that sometimes we do not really know what wi ll be 
taught in the name of religious education. lf, in the 

name of religious education, we go to the Christians about crusades and 
the Muslims about fij.ihäd, for example, it is not going to lead anywhere. 
Religious education must not mean that one religion expects its followers 
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to fight the followers of other religions, it must permanently be readjusted 
to the true values of religion, which is universal brotherhood, which preaches 
man to respect man. This kind of religious education should be made 
compulsory, not what some of our clerics think is religious education. 
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Preaching and Education in Christ ianity and Islam: 
An Orthodox Perspective 

Georges Khodr 

By way of an introduction 

At the outset of my talk, 1 would li ke to suggest that our title "Preaching and 
Education" implies first and foremost the fashioning of human behaviour 
into a process of gradual social ization-in-community that takes God as its 

ultimate revolving axis. 
In other words, the main purpose of preaching is education-in-commu

nity. lt is to broaden the confines of the community of believers and push 
it beyond its material boundaries, to take it into people's souls, into their 
homes and into their l ife-in-the-city. 

As Archbishop John (Shahovskoy) puts it in a poetic image: "Just as 
bees, gathering honey from the flowers of the field take it into their hives, 
so believers, after true prayer, take heavenly sweetness from the communal 
worship 'event' to their homes and distribute it into the world."1 

1. The proclaiming of truth 

From an Orthodox Christian perspective, a sermon is an outpouring of the 
Spirit on the people, on their heart, mind and will. lt is a pastoral task that 
could take three forms: 
• Preaching in church or in other words, the whole field of hermeneutics. 

lt has its basis in the exegetical proclamation of the Gospel truth in the 
light of church tradition or the teachings of Jesus as it has been carried 
down to us first in the Gospels and the commentaries of the first 'preach
ers' or the Apostles and later on, of the Church fathers. The preacher's 
words should be a direct, simple proclamation of the Gospel truth. 

• Lecturing outside of the church or the whole field of Christian education 
in formal and informal institutions such as schools, institutions of higher 

1 Archbishop John (Shahovskoy), The Orthodox Pastor: Outline of Pastoral Theology 
(Saint Vladimir's Press) . 1966, p. 50. 
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learning as weil as set-ups of continuing education such as clubs, com
munity groups and the like. 

• Bearing w itness in the homes and thereby in the 'city'. 

This Christian perspective has interesting parallels in Islam: 
The tradition of lslamic preaching has its basis in the Qur'än and the 
traditions of the Prophet Mu~ammad, who is regarded by Muslims as 
the first and model preacher (kha(ib).2 Mu~ammad delivered sermons, 
conducted meetings and rallied his followers in the first mosque, a 
space adjacent to his home in Medina.3 He carried out this task in his 
capacity as the first leader of the umma or Muslim community. In this 
sense, the mosque itself was conceived of as the ultimate community 
center, with both spi ritual and practical uses. Early on, the mosque took 
on a multipurpose character that reflected the multifaceted role of the 
preacher. As described by Richard Antoun in his famous book Muslim 
Preacher in the Modem World, the mosque "was a place of asylum, a 
place to discuss important public matters, a school, a resting place for 
travellers, and a place of worship."4 

The preacher's role within such a framework logically corresponds to a 
blend of the worldly everyday life aspect and the soteriological aspect, 
essentially mediating between the two. 
Muslim preaching has thus been central in forming public opinion, bui ld
ing grass-roots organizations, and developing educational cadres for a 
wider Islamist approach to education. 
As for the aspect of bearing witness, this task in Islam is referred to as 
gjihäd. As Gaffney explains, it is common for non-Muslims to believe that 
the ward Ii.jihäd, which l iterally means 'holy struggle' in Arabic, means 
waging a physical war against the infidels.5 While this meaning is cor
rect, the ward itself is not l imited to just this meaning. gjihäd could also 
be done through peaceful preaching of Islam: " lnvite (all) to the Way of 
thy Lord with wisdom and beautiful preaching [ ... )" (Qur'än 16,125) . 

2 R. T. Antoun, Muslim Preacher in the Modem World: A Jordanian Case Study in Com
parative Perspective. Princeton, NJ, 1989, p. 67. The title khatfb refers specifically to the 
preacher giving the Friday sermon (.khutba) in a mosque. 

3 P. D. Gaffney, The Prophet's Pulpit: Islamic Preaching in Contemporary Egypt(Compara
tive Studies on Muslim Societies; 20) . Berkeley, 1994, p. 19. 

4 Op. cit. (fn. 2), p. 68. 
5 Op. cit. (fn. 3), p. 28. 
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Muslims are commanded to do gjihäd with non-Muslims in open dia
logues, and this through_ knowledge and wisdo~. lf a ~ usl im di_es whi le ~e 
. contributing to spreadmg Islam, whether he d1ed whde prepanng material 1
\ died on his way to a dialogue, then he would be considered a martyr 
~ the will and the mercy of the Lord. lt is interesting to note here that the 
A~abic word for 'witness' (shahäda) also means literally 'martyrdom'. 

2. The preacher 

In Islam the most familiar and ritualized form of preaching takes place in 
mosques where the preacher, who gives the formal Friday sermon, is known 
as the khatTb (or imäm, literally meaning the one who stands in front), and 
the ceremonial delivery of the khutba represents a straightforward inherit
ance from the tradition established by the Prophet, designed to replicate 
his method of speaking to the 'umma' (or people). 

The development of the khatTb's role is inseparable from the legacy 
of the Prophet. But in order full y to understand the cultural, political and 
social roots of the preacher's authority in lslamic politics and society, the 
tradition of the khatTb should be traced back to a time before the spread 
of Islam, when the khatTb was a tribal spokesman or storytel ler. He carried 
special insignia in public appearances which could be a lance or a staff 
which was an outward sign symbol izing the fact that he represented the 
tribe. In the early days of Islam, the Prophet adapted the role of the khafib 
to speak "publicly with ceremony and authority."6 Still carrying the staff or 
lance of the tribal khatTb as a symbol of authority and dignity, the lslamic 
khatTb addressed the Muslim community, not in the context of tribal war 
and competition, but as a messenger of God's divine purpose. Moreover as 
khatTb, the Prophet did not only pronounce on spiritual issues; he also used 
the pulpit to promote a dynamic project of ethical and social reform. 

The sign ificance of the preacher's pulpit as a place where earthly and 
spiritual authority intersects is reinforced in its traditional association w ith 
the Prophet and the Rightly Guided Caliphs, all of whom delivered the 
khutba themselves in their capacity as leaders of the Muslim community. 
lt was "quite in keeping with the nature of early Islam and with that of the 
Arab khatTb that the ruler himself was spokesman and that he not only 

6 Encyclopaedia of Islam (E12) . vol. IV, s. v. khatrb, p. 1110. 
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made edifying speeches from the minbar [pulpit] as kha(ib but also issued 
orders, made decisions and pronounced his views on political questions 
and particularly questions of general interest."7 

This explicit political connection, l inking the ruler with the minbar, and 
the role of khatTb continued beyond the first four Caliphs under the rule 
of the Umayyads and their governors, who held the right to control the 
pulpit by giving the authoritative Friday sermon and presiding over con
gregational prayers ($alät). Even long after the actual ruler ceased to act as 
khatTb, a tradition developed in which the khatTb, sitting on the minbar in 
the ruler's place, would include a prayer for the well-being of the sover
eign. In modern times and in accordance wi th this tradition, the mention 
or omission of the ruler's name could indicate to the people gathered for 
prayers a political statement on the part of the khatTb either for or against 
the political establishment. 

In support of this, Gaffney writes that the pulpit embodies public author
ity and mosques "are local manifestations of the religio-political order that 
characterizes the communities that build, maintain and ideally staff them.118 

In this sense, the preacher's authority comes not only from God, but also, sig
nificantly, from within the community itself, which theoretically legitimizes 
that authority through igjmä' or consensus. Antoun rightly remarks that many 
individual preachers today continue to use the sermon as a form of symbolic 
public discourse to promote the 'official line' as dictated by government. 
Since preachers and their sermons play central roles in transmitting ethical 
norms of behaviour in ' lslamizing' society, they are able to exercise a great 
deal of influence and flexibility within their own communities. 

Nonetheless, Islam knows no sacramental priesthood and drawing paral
lels between the role of the priest and that of the khatTb may lead us to mis
understandings. A few interesting remarks though cannot be neglected: 
• The pastor in the Orthodox understanding is an imäm in the sense that 

he is delegated by the people ' to stand in front' of the assembly at God's 
altar. At the ceremony of ordination it is essential that the people pro
claim in igjmä' (consensus), "He is worthy!", before the officiating cleric 
invokes the descent of the gift of the Spirit on the one to be ordained. 
However, the priesthood is a function of the people as an organic unit 
representing the one common body of Christ. 

7 lbid. 
8 Op. cit. (fn. 3), p. 23. 
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• The pastor is not a-political or neutral. He is rather meta-political and 
seeks the City that is to come. That is why he should know the conditions 
of 'l ife in the city'. Without joining any particular party or siding with or 
against any particular sovereign, he must be prepared to have among 
his flock men of widely differing convictions and mutually hostile par
ties. He must admonish these men standing side by side before the holy 
Chalice, to bring into their lives the Spirit of unity in brotherly love. 

• A pastor is not 'outside life' : he is merely outside its vanities, his direct 
task is not to invent new methods of social organization, but to make 
the most of every given social organization in order to teach men to be 
faithful to God. He educates men to be faithful in all conditions of life 
and on every path of it to be followers of Christ's Spirit. 

• Like the Lord Jesus Christ himself, a pastor teaches men not what social 
forms they should adopt, but in what way they should relate to one 
another in society. 

3. The educational process 

The teaching task in Islam is not a duty limited to khatTbs, who lead prayers 
in the mosque and deliver the formal khutba (or message). On the contrary, 
extending the 'invitation' or da'wa (call) to accept Islam can be considered 
the responsibility of all true believers and is not necessari ly limited to a 

mosque setting. 
The primary use of the concept of da'wa in the Qur'än refers to a per

sonal appeal or vow to God's commandment to Muslims to spread the 
message of the revealed religion by guiding others, through reason and 
persuasion, to the 'straight path' of God: " lnvite (all) to the Way of thy Lord 
with wisdom and beautiful preaching; and argue with them in ways that 
are best[ ... ]" (16,125). 

Since the Qur'än also proclaims that there is "no compulsion in religion" 
(2,256), the idea of da'wa as a religious and social mission suggests an em
phasis on 'rational intellection' rather than force or compulsion. The Qur'än 
acknowledges that some stubborn or foolish people will never answer the 
call, no matter how often or persuasively they are invited, but there is also 
a Qur'änic argument for stressing patience rather than retaliation: 

"[ ... ] For thy Lord knoweth best, who have strayed from His Path, and 
who receive guidance. And if ye do catch them out, catch them out no 
worse than they catch you out: but if ye show patience, that is indeed the 
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best (course) for those who are patient. And do thou be patient, for thy 
patience is but from God; nor grieve over them: and distress not thyself 
because of their plots." (16,125- 127). 

da'wa is issued by a dä',or dä'iya (caller), who can be any Muslim using 
well-informed argument, eloquent persuasion and self-example to summon 
others to take up an lslamic way of life and join the community of believers 
(umma). This 'communal dimension' of da'wa is emphasized by the Qur'änic 
concept of 'contract' or 'covenant' (mtthäq) existing between God and all 
Muslims. In this sense, believers enter into the mtthäq in response to God's 
original da'wa as passed down to human beings through his Prophet, taking 
up the duty of da'wa as an inheritance: "The appeal of God transfers into an 
appeal by the Prophet; whereon Mubammad, in turn, organizes those who 
answer him, taking from each a covenant and creating thereby an 'ummah' 
that ultimately assumes the responsibility of 'da'wah' on its own.119 

lmportantly, da'wa also can be understood as a spiritual project that is 
"as much intended for the benefit of Muslims as of non-Muslims.111 0 The 
fundamental essence of da'wa is tawf:i,d, or acceptance of the oneness of 
God11

, but the concept can have a broader philosophical and social ap
plication. lsma' il al-Faruqi argued that the idea of da'wa is at the heart of 
lslam's spiritual and intellectual experience as a quest for self-knowledge 
and fulfillment of God's divine plan to realize human potential: "All men 
stand under the obligation to actualize the divine pattern in space and time. 
This task is never complete for any individual. The Muslim is supposedly 
the person, who, having accepted the burden, has set himself on the road 
of actualization. The non-Muslim still has to accept the change. Hence, 
'da'wah' is necessarily addressed to both, to the Muslim to press forward 
toward actualization and to the non-Muslim to join the ranks of those w ho 
make the pursuit of God's pattern supreme."12 

Understood in this way, da'wa is as much a personal process of self-actu
alization as it is a religious mission. al-Faruqi's image of da'wa summoning 
non-Muslims to "join the ranks" of Muslims in their efforts to realize God's 
plan conjures up the image of an army of believers, not in the sense of 
military gjihäd, but as a divinely inspired society communally striving for 

9 The Oxford Encyclopedia of the Modem /slamic World, s. v. da'wah. 
10 1. al-Faruqi, "On the Nature of lslamic Da' wah", in: Christian Mission and fslamic 

Da'wah: Proceedings of the Chambesy Dialogue Consultation. Leicester 1982 p 35 
11 Op. cit. (fn. 9). ' ' · · 
12 Op. cit. (fn . 10), p. 35. 

64 

p 

f 
. rovement. Such an interpretation can be based on the fo llowing 

sei -,mp f b d f 1 · · · 11 ,- · lines· "Let there arise out o you a an o peop e 1nv1ting to a 
our anic . . . d f b"dd" h . [ ] " · ood enJ·oining what 1s nght, an or I ing w at 1s wrang ... 
that IS g ' 

(3,l04). d d f" h . . . 1 da'wa then is the command to promote goo an 1g t lnJUSt1ce at arge. 
- 3 104 articulates a sense of da'wa as a synonym of umma and of Sura , 

13 
righteousness itself. 

In this context one cannot help but stop at the_ words of the risen Lord 
to the disciples: "Go into all the world and procla,m the good news to the 

whole creation" (Mk 16:1 5). 
These words put the Christian understand ing of da'wa- if it can be called 

50 
_ in a nutshell. They help us, Christians and Muslim~ alike, ~ut our co_m

mon calling in its proper perspective. As we are today increasingly walking 
in a world of like predicament and mutual involvement, we may be outsiders 
to one another's dogmas, but none is outsider to humanity and to the God 
with whom we have to do. As we get nearer to Hirn we realize more and 
more that He gets us into a common situation of response, a response to 
Hirn, w hich has to be expressed-in-community in order to bea~ fru it. The 
words of our response do not happen as speech, as an educat1onal mes
sage, as mere words rushing out over the other's head. This speech has no 
alphabet; each of its sounds is a common situation, which binds us together 

in our everyday lives. 
Both our Christian mystics and Muslim $Dfis have spoken of the ulti

mate meaning of 'education' as the divine darkness of unknowing. lt does 
not reside in ideological conversations limited to concepts and doctrines 
preached and taught in two self-enclosed communities where none re?ar~s 
and addresses his partner in reality. This divine darkness of unknowing 1s 
the night of an expectation - not of a vague hope but of an expectation 
that is fu lfil led in us and through us only in th is relation of mutual response. 
We expect a theophany of which we know nothing but the place, and the 
place is called umma or commun ity. 

In the common night of our common expectation, we are perhaps on our 
way to realizing that there is no single ward of God, which can be clearly 
known and advocated, but the words delivered are clarified for us in our 
human situation of being turned to one another. 

13 Op. cit. (fn. 9). 

65 



There is no obedience to the Coming One w ithout loyalty to his creatures. 
Only then will genuine common life appear, not that of an identical content 
of faith, but that of a common situation of anguish and expectation. The 
way we respond to this Situation binds us together in a common quest of 
Hirn who comes to us. 

Perhaps the most eloquent summing up of preaching and education is best 
portrayed in an-Nasafi's creed which states, "He, whose Majesty is majestic, 
speaks with a Word (kaläm). This Word is a quality from all eternity, not 
belonging to the genus of letters and sounds, a quality that is incompat
ible with coming to silence [ ... ). God Most High speaks w ith this Word, 
commanding and prohibiting and narrating. And [ ... ) the uncreated Word 
of God, repeated by our tongues, heard by our ears [ ... ], preserved in our 
hearts, yet not simply a transient state (/Jä/) in these [ ... ] .1114 

14 D. B. MacDonald, DevelopmentofMus/im Theology:JurisprudenceandConstitutional 
Theory. New York, NY, 1903, pp. 309 f. 
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the proclaimed 
word creates 
community and 
makes people 
personally 
responsible to 
their God 

Questions and Interventions 

BsnH Being most appreciative of Msgr. Khodr's pres
entation, 1 think that a field of tension becomes obvi
ous here, in which the Christian community is living. 
The proclaimed word on the one hand creates com
munity; on the other hand, the community that Jives 
out of this word is an assembly of people w ho are 
personally answerable and responsible to their God. 
The tension between this indispensably cr itical el

ement of the individual human being vis-a-vis his/her community and the 
proclaimed word, on the one hand, and the role of the word insofar as it 
creates community, on the other, how can we get both elements into a 
balanced interrelationship? 
The faithful's openness to the word that creates its own community of be
lievers and, at the same time, the absolutely personal element- immanent 
to the individual's responsibility, that must always be self-critical and never 
accept unquestioned and uncritical from the community what is a livi ng 
real ity in the community or, now and then, still handed on although it has 
passed away long since. Here, 1 realize a wide field of tension if both the 
community and the individual believer in it wish tobe alive. 

eschatological 
character of 
the Christian 
community 

KHODR lt applies to the Christian community that it 
is of an eschatological character, as we like to say, 
that means, a community which is rooted in hope, 
awaiting eagerly God's definitive revelation - be it 
Christ's second advent or, if one thinks of the Muslim 

community, the advent of the Mahdi'. lt is a community that is continuously 
moving and, speaking of the Church, here and now never completely 
identical w ith the 'body of Christ'. lt Jives in the world, but it does not 
belang to the world (cf. Jn 15 :1 9; 17:14-18). 
After a long time of discussions among the Reformers and the other Churches, 
we are now ready to confess that we are a 'Church of sinners'. What we 
are, we live always in the tension between a sinful body, a body to be 
continuously corrected and renewed by the word of God - and what this 
community will be at the end of times, "a bride adorned for her husband, 
the w ife of the Lamb" (Rev 21 :2.9). The word and the sacraments are as it 
were the structure of the Church, the sacraments being some other form 
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of the ward itself. Therefore, the Church is in itself criticism of the world 
in obedience to the ward - and yet we are still striving for w hat we are 
cal led to be. 

the umma in 
the tension of 
being the "best of 
People" and still 
in need of being 
corrected 

Of course, in Islam we don't have the same way of 
seeing things w ith respect to the umma; there is no 
such concept in Islam as the 'body of Christ'. And yet, 
the Qur'än says, "Ye are the best of Peoples, evolved 
for mankind [ ... ) - kuntum khayra ummatin ukhridjat 
li n-näsi [ ... ]" (Süra 3,110). Of course, Muslims do not 
think either that their community as it exists in fact 

now in Lebanon, Syria, Saudi -Arabia or Afghanistan, is already the best of 
all. Muslims rather conceive of themselves as the community of God, in
sofar as they face up, always anew, to the call of God, to the ward addressed 
to them, and thus are ready to correct themselves. Only in this way - hop
ing, fighting and striving - the Muslim community is about to become the 
best one. 

MAHMOOD S. S. Where Christian and Muslim un
differences 
between the Chris- derstanding of education is at issue, w ith emphasis 
tian preacher and on preaching, we must be aware of the fact that the 
the imäm 'preacher' is a different category of people in Islam 

and in Christian ity. We have neither professional 
churches nor preachers as such, in other words, the imäm is not the equiva
lent to the priest and we do not know of a ritualized system of priesthood. 
How would that affect the differences in emphasis on education for preach
ing, for the formal preacher in Christianity and the informal leader in 
Islam? 

God guides us KHODR In Christian understanding, the priest is not 
through His ward a mediator between God and humankind. There is 

no mediation except that of "Christ, Jesus himself 
human, who gave himself a ransom for all" (1 Tm 2:5 f.). Any other human 
being is not a mediator. The approach to God is open for all. In some sense, 
however, we may attribute to the Church a mediating function, insofar as 
the Church offers an inner and spiritual community, that extends to the 
individual the chance to become a person that is in communion w ith oth
ers, a community in wh ich we may experience God's saving proximity. 
God guides us so to say directly by his ward. And if the priest preaches his 
own ideas, his private theology, we need not listen to him, can correct him, 
and so on. 
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and the priest is 
~~lled to educate 
and help people 

Same time ago, we had a very good 'älim, 'Abdalläh 
al-'Aläyil"i, who was educated at al-Azhar. He was not 
too religious a man, but, at his time, he was perhaps 
the best Arabist in the whole world. He once said, " I 

on their way watch the Christians having that priesthood, because 

there are people who take care of the individuals." lf we bear in mind that 
the church w ill receive its perfection only at the end of times and is there
fore an eschatological entity, the individual believer will not yet be perfectly 
sanctified till then. And al-'Aläyili interestingly observed that the Christian 
institution of priesthood is meaningful, because by that one does not only 
look after the preaching of the word of God, but also pays attention to the 
fact whether people veri ly have received it in their hearts and live accord
ingly. So the priest is somebody who helps people on their way so that they 
do not get tired, but finally achieve their goal. Of course, among priests 
there is also from time to time the one or the other hired hand "who sees 
the wolf coming and leaves the sheep and runs away [ ... ) because a hired 
hand does not care for the sheep" (Jn 10:12-14). 
In my diocese there are 97 parishes and I regularly get reports on the si tu
ation of the various local communities and their priests - whether they 
are facing imminent dangers from inside or from outside, and so on. So 
the Bishop is someth ing like a shepherd and guard, he is a mudjtahid, one 

who keeps guard. 

the ward of God 
proclaimed by 
humans? 

the question of 
Scripture and 
tradition 

ScHABESTARI A priest proclaims the ward of God, this 
was said by Msgr. Khodr when he spoke about preach
ing in a Christian perspective. 1 would like to know 
more in detail what this in fact means. 
KHODR We all know of Martin Luther's famous say
ing "so/a scriptura": that it is only the Bible where the 
ward of God can be found. In the Roman-Catholic 
Church, however, the emphasis is on the fact that 

there are two sources of faith, namely Scripture and tradition. One did not 
know of a catechism in the Christian Church before Martin Luther: people 
had been reading the Gospel and they participated in the liturgy. These 
were the sources of their education in matters of faith. 

In response to the question which was raised by Pro
it is the spirit that 
. l"f fessor Schabestari, 1 would li ke to stress the fact that 

gives I e we find the ward of God in the words of the Bible the 

way they are handed down to us in the consensus of the Church Fathers. 
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But what does this exactly mean, the consensus of the Fathers? No doubt, 
we repeatedly have to ask where this consensus in fact may be found and 
where an individual Father was right or not right in stating this or that. 
We even might say that this ward of God is given to us through the tradi
tion of the Church. W hat do we mean by that? 1 once formulated that the 
Church tradition does not mean anything but the faithfulness of the Holy 
Spirit to himself. By that, in simple words, the Spirit of God is meant w ho 
- throughout all centuries and w ithin the change of periods - inspires the 
same truth . So there is no physical definition of God's ward, but a spiri tual 
one: a definition that understands the ward of God in the light of the Spirit, 
who, through the change of times, remains faithful to himself and hands 
over the ward of God to both the individual and the community. 

th d f G d 
ScHABESTARI As I see it, we have to note a different 

e war o o . 
b d 

understandmg of the ward of God, the kaläm Al!äh in 
can e un er- 1 

stood only in its Islam and in Ch~is~ianity. Concerning the human ward, 
effec( not in its we know what 1t 1s, because we are experiencing our 
essence own humannessr because we are living in a human 

society, and are capable of expressing ourselves - this 
is then our own ward; and when other people express themselves - it is their 
ward that consoles or hurts, that gets us further or pins us down, and so on. 
But the ward of God, how can we define it, if it is in fact something eise than 
the ward of man? lf God is the Wholly-O ther, as Karl Barth used to call him, 
then his ward is entirely different, too. But if a ward is entirely differen( how 
should we understand? Ibn 'ArabT, a great mystic in Islam, he says that the 
ward of God must be understood in the light of what it causes. So, we cannot 
define it in its essence, but only in its effect, because and insofar as there is 
no similar effect resulting from the human ward. ls there a comparable under
standing in Christianity - that the word of God can only be recognized from 
its special effect, its spiritual effect? 

we should respect MAHMOOD T. Before Msgr. Khodr w il l answer to 
differences in both Professor Schabestari 's question, 1 would like to say 
our religions thatr ~irs~, we ~ust ta~e care ~~t to deviate from this 

meetmg s spec,al top1c by ra1smg the question after 
the Christian or Muslim concept of kaläm Al!äh. 
Furthermore, 1 want to take up once again what Dr. Saleha Mahmood was 
saying very rightly that in Islam, unlike the great Christian religious traditions, 
there is no clergy. The Qur'än or the Holy Prophet, they did not create an 
ecclesiastical hierarchy in Islam. And therefore the word 'preacher' is a ward 
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alien to original lslamic teachings. All his life, the Prophet kept saying, "1 
am but a man like you - innamä anä basharun mithlukum11 (cf. Süra 18, 11 O; 
41,6). He never said, " I am a preacher" or, "1 am teaching re ligious th ings", 
but, " I am a human being". He secondly said about himself, "1 am the ci ty 
of knowledge. 1 am the city of learning - anä madfnatu 'ilmin." He neither 
ascribed to himself the role of a preacher nor did he create a hierarchy, li ke 

we have in Christianity. 
We have to accept these differences and we must learn to live wi th them. 1 

respect God and I respect the teachings of God. There is no need to com
pare every single teaching or every single feature of the two rel igions. We 
are expected here to speak about education and the teachings of both our 
religions on the issue of getting educated and educating others. 

preaching as 
a means of 
education 

of our own religion. 

KHOURY We are speaking about preaching as a means 
of education. The question suggests itself: for what are 
we educating by preaching? In any case, we intend to 
impart to the community something of our tradition, 

Furthermore, the question arises: to what extent are we as Christians ex
pected to fo llow the message of the Apostles and imitate their conduct, 
and similarly, to w hat extent are Muslims expected to follow the message 
of the Prophet Mubammad and imitate his conduct? The response might 
be different depending on whether the relevant basic religious decisions 
and intentions of the Prophet Mubammad or of the Apostles are at issue 
here or also the concrete sociopolitical implications of their original histori
cal context. In other words : are the basic intentions of a certain tradition 
at stake in our preaching or are we expected also to refer to the historical 
solut ions that were found once upon a time in reaction to the sociopolitical 
environment of a certain historical epoch? 

we have to 
translate God's 
meanings to our 
fellow human 
beings 

KHODR Whether the quality of somebody who speaks 
to the community leads to calling him a 'preacher' or 
otherwise, in any case, there is at least in Christianity 
and Islam somebody who translates, who expresses 
and conveys God's meanings to people. We don't give 
to that, if you like, a technical meaning. That is a good 

Christian tradition, 1 am not especially referring to the Reformation. 1 would 
think, there is no hierarchy in the older sense we have in Pseudo-Dionysius 
in the early 6th century. We Christians around the holy table are hierarchy. 
My best Roman-Catholic friends, li ke Cardinal Yves Congar, say: We are 
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not a pyramidal Church. So there is this togetherness of the comrnunity 
around the Holy Bible in the first part of liturgy and the holy Eucharist in 
the second part, which we call hierarchy. lt is the meaning of hierarchy in 
Greek that you are ordained to the book (in the first part of the liturgy) and 
to bread and chalice (in the second part). 

lf my presentation of Islam is correct, we have many things in common. 1 

think that we are dealing in this group, or in any other similar group, with 
this very nature of kaläm Alläh. Because a true Christian would first say, 
Jesus or the Christ is the word of God. The real Christian faith insists that 
he himself is the word of God, the kaläm Alläh. 
lf my Muslim friends regard what I said about da'wa and preaching as being 
faithful to Islam, 1 would be very pleased. 

MAHMOOD T. In interpreting those teachings of Islam, you have been more 
faithful to Islam than many Muslims. 
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Education and Gender 

Aicha Belarbi 

lnternationally, it has become quite fashionable to speak nowadays of liv
ing in a global village. The term i: usually intended to express the linka~es, 
interactions and exchanges established throughout the world through a w 1de 
variety of technology of information and communication. The similarities of 
issues confronting different people, the will of seeking for solutions at national, 
regional or international levels to resolve these concerns demonstrate the 
new needs to understand each other, to sustain one another by establishing 
and reinforcing the communication between individuals and groups. 

ßut if the expression 'global vi llage' implies a sense of collective respon
sibility, it describes more practically the integration of the world's economies 
into a global system, the homogenization of education, the implementation 
of !arge networks worldwide, and the search for new means and other tools 
to reshape and rebuild our world. 

However, this global village is characterized by deep structural imbal
ances between North and South, different classes, castes and ethnic groups, 
men and warnen and between the elite of decision-makers and those bereft 
of power and influence. lt appears like a place where democratic principles 
and norms are often circumscribed by underlying inequalities in access to 
resources, information and education. 

"Education is empowerment. lt is the key to establishing and reinforcing 
democracy, to development which is both sustainable and humane and to 
peace founded upon mutual respect and social justice. lndeed, in a world 
in which creativity and knowledge play an ever greater role, the right to 
education is nothing less than the right to participate in the life of the modern 
world"1: to take part and to be a part of this new global village. 

This righ t concerns both men and warnen; it is a fundamental right that 
many international conventions and treaties have highlighted. Many States 
have implemented it or are taking it into consideration. No country in the 
world could be prosperous, democratic and law-abiding if its females were 
sti ll living under the yoke of i lliteracy, poverty, and authoritarian regime. 

1 Education for All: Achieving the Goal. The Amman Affirmation. Mid-Decade M eeting, 
UNESCO, 1996, p. 8. 
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Moreover, 1 would like to retain the tight links between our VICIRoTa 
three and four. After a long debate on poverty, its roots and the ways to 
reduce it, we kept hold of one of the main factors of poverty, the lack 
of education. Of course, education is a key part of strategies to improve 
individuals' well-being, societies' economic and social development, to 
reinforce democracy and protect human rights. 

Poverty w ith its many faces is much more than low income. lt also reflects 
poor health and education, deprivation of knowledge and communication, 
inability to exercise human and political rights and the absence of dignity, 
confidence and self-respect.2 

lndeed, "when poverty engulfs a family, the youngest are the most af
fected and most vulnerable - their rights to survival, growth and develop
ment at risk. A child born today in the developing world has a 4 out of 10 
chance of living in extreme poverty"3. 

Education for All (EFA) and more specifically the education of girls is a 
vital factor in dealing w ith root causes of poverty and underdevelopment. 
Evidence shows a clear link between the level of girls' education and some 
indicators in economy, democracy, health and well-being of a society. 

Two concepts are recurrent in this paper: education and gender. Adopting 
a comprehensive approach, we will try to explain and give some definitions 
that elucidate our conception related to them. 

Education 

Education means "any process, either formal or informal, that shapes the 
potential of a maturing organism. informal education results from the con
stant effect of environment, and its strength in shaping values and habits 
cannot be overestimated. Formal education is a conscious effort by human 
society to impart the skills and modes of thought considered essential for 
social functioning. Techniques of instruction often reflect the attitudes of 
society, i. e., authoritarian groups typ ically sponsor dogmatic methods, 
while democratic systems may emphasize freedom of thought."4 

An ancient idea held by Socrates is that the rightly trained mind would 
turn toward virtue. This idea has actually never been abandoned, although 
varying criteria related to the search for truth through the protection of 
fundamental human rights, the human well-being, wealth and prosperity 
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UNDP-Human Development Report 1997, p. iii. 
UNICEF-The State of the World's Children 2001, p. 32. 

4 Highßeam Encyclopedia: www.encyclopedia.com/doc/1 El -educatio.html. 
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. fluenced educati on pol ic ies, the content and the techniques of 
have rn 
education. . 

Ed cation as an acquisition of knowledge 1s generally accepted, because 
~edge represents a core factor of production and a principal deter

k~ow t of productivity and human capital. "A limited knowledge stock, 
rninan · k I d · · · ·ally if combined with poor or nonex1stent now e ge acqUJs1t1on, espec1 
condemns a country to meagre productivity and poor development pros-

ts "s 
pe~~wever, education is a deeper concept. lt is not limited to the act of 
learning and teaching, but goes beyond to focus on ~he Socratic aspec~ of 
maieutic, or in other words, on the method of h~lpmg a person_ to _bring 

f th and become aware of latent ideas or memones. Then teachmg 1s not 
or h .. 
just transmitting, but helping the learner to discover is own capac1t1es, 
his hidden resources, and to develop what gives him the capacity to be 

autonomous, free, and responsible for himself. 
Thus, Khalil Gibran in his book The Prophet, said about teaching: 

"The teacher who walks in the shadow of the temple, among his fo llowers, 
gives not of his wisdom but rather of his fa ith and his l~vingness. lf he is 
indeed wise, he does not bid you enter the house of w1sdom, but rather 
leads you to the threshold of your own mind. The astronomer may speak to 
you of his understanding of space, but he cannot giv~ y~u _his understand
ing. The musician may sing to you of the rhythm wh1ch 1s in all space, but 
he cannot give you the ear which arrests the rhythm nor the vo1ce that 

echoes it."6 

Definitions of gender 

Although the terms sex and gender are used interchangeably in many writ
ings, some authors have differentiated between the terms. In its 1992 report, 
the "American Association of University Warnen Educational Foundation" 
used the term sex to refer to individuals as biologically female or male. On 
the other hand, it used the term gender to denote the set of expectations 
imposed by society on girls and boys simply because they are female or 
male. Sex is the way in which an individual was born, whereas gender is 
what the individual learns about the proper way for the sexes to behave. 

s Arab Human Oevelopment Report 2002: Creating Opportunities for Future Generations 

(UNDP). New York, 2002, p. 19. 
6 Kh. Gibran, The Prophet(1923). Chapter 18: On Teaching. 
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The "Oxford Advanced Learner's Dictionary" (1995) defines the terrn 
gender as the conditions of being male or female. 

Gender may also be understood as the way women and men are socially 
constructed from birth and throughout their lives by the institutions of family, 
school, media, civil society, political and religious institutions and States to 
adopt female and male identities. 

Neither women nor men are homogeneous groups; each individual's 
gender is influenced by dass, race, religious beliefs, age, and current fam
ily role. 

Gender varies from one culture to another, it also varies over time. We 
have to retain that cultures are not static; in their evolution they maintain 
certain traditions and develop new ones. 

1. What is the impact of women's education on economic 
and social development? 

Girls' education has a favourable impact on economic growth, reproductive 
health, child and family well-being and social change. 

Education also plays a key ro le in the democratic process by giving 
women and men the opportunity, the know ledge and the commitment to 
influence the nature and direction of society. lndiv iduals cannot develop 
their ful l potential w ithout education nor can they partic ipate fully as 
citizens. 

A very important consequence of investing more in the education of 
girls and women are the changes that are brought about in household be
haviour and practice. Some of these changes are highly valued by society. 
For example, the improved sustenance of children has been shown to be 
more strongly associated with increased levels of education of the mother 
than of the father. This is so with respect to the birth weight of children, 
chi ld mortality, nutrition, morbidity, school entry at early ages and longev
ity in school. 

A further welcome benefit of the schooling of women concerns its nega
tive impact on rates of fertility. In some societies, particu larly in Africa, 
the first few years of schooling appear to have little effect on ferti lity. But 
elsewhere, education is associated with reduction in fertili ty, cumulatively 
for each additional year. Moreover, the evidence suggests that additional 
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ears of schooling of men are associated w ith increased fertility. So, in this 

~ontext, targeting women and girls is particularly important. 7 

The economic and social benefits of fertil ity decl ine are considerable. 
lt lowers the dependency burden, w hich should increase national savings. 
lt increases the labour force in proportion to the population and via its 
employment effects in turn helps to boost per capita incomes. The effect 
on economic growth can be considerable - some estimates suggest that 
up to 2 percentage points of annual per capita income growth in East and 
south-East Asian countries was due to this demographic effect of declin
ing ferti li ty.8 High female education in these countries could thus have 

contributed substantially to their economic boom. 
Education is also a way of avoiding HIV/AIDS infection. With the rapidly 

increasing incidences of HIV/AIDS all over the world and especially in 
Africa, girls and women are the most vu lnerable. There is evidence that 
young girls are dropping out of school to take care of their sickly paren~s 
or younger siblings. The girls have to go to markets, to do the domest1c 
chores, to take care of families. In addition they themselves have to avoid 
contracting the deadly virus. Given the myths surrounding sexuality in 
Africa, it is crucial that girls have access to adequate information and 
knowledge about their sexuality and a basic education on HIV/AIDS and 

other sexually transmitted diseases. 
Summing up, we may assume that the benefits of female education are 

as fo llows: 
Education plays a key role in women's empowerment and gender equality 

and social changes. 
• As female education rises, ferti lity, population growth, and infant and 

child mortality fall and family health improves. 
• lncreases in girls' secondary school enrolment are associated with in

creases in women's participat ion in the labour force and their contribu

tions to household and national income. 
• Women's increased earning capacity, in turn, has a positive effect on 

child nutrition . 

7 Forum for African Women Educationalists (FAWE), Girls' Education and Poverty Eradi
cation: FAWE's response. Paper presented at the Th ird United Nations Conference on the 
Least Developed Countries. Brussels, 2001. 

B D. E. Bloom - J. G. Wi ll iamson, "Demographie Transitions and Economic M iracles in 
Emerging Asia", in: The World Bank Economic Review, vol. 12 (1998) no. 3, pp. 419-455. 
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• Children -especially daughters-of educated mothers are more likely to be 
enrolled in school and to have higher levels of educat ional attainment. 

• Educated warnen are more poli tically active and better informed about 
their legal rights and how to exercise them. 

All these direct and indirect benefits indicate that, w here females have 
less access to schooling than males, society loses. In such circumstances 
there is a clear need for the implementation of educational policies tha~ 
bridge the gaps between boys and girls in education and for the extension 
of greater subsidies to the education of females. 

2. Women's education worldwide 

Historically, warnen have been denied access to school, literacy and other 
educational opportunities. Through a complex set of social, cultural, eco
nomic and biological reasons, many warnen have been effectively deprived 
of the basic human right: education. This has produced a gender gap that 
persists even when school enrolment rates increased and progress was 
made in literacy and adult education. 

Nowadays, the world has made a Jot of progress to promote girls' edu
cat ion and reduce women's illi teracy. Many countries and especially Northern 
countries have reached an equal access to school, suppressed almost entirely 
the warnen illiteracy rate, and introduced many reforms in the curricula and 
textbooks to eliminate all the stereotypes that devaluate warnen and convey 
a false image on them. 

Today, the continuing prevalence of educational inequality in many 
countries, especially in the South, is a major infringement on the rights 
of warnen and girls, and it is also an important impediment to socia l and 
economic development. 

• Worldw ide, 840 mill ion people of the planet are undernourished and 880 
million adul ts are illi terate. These people are mostly the same, mainly the 
poor in Southern countries. When we add 130 million children out of 
school to the number of il literate, we reach 1 b illion of illiterate people 
in the world.9 

• One in six of the world's adults is ill iterate, among them two thirds are 
warnen. 

9 Food for Thought: Education for Rural People. FAQ Workshop, 12- 13 Dec 2002. 
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The enrolment rate is woefully low in sub-Saharan Africa (57 %) and 

south Asia (84 %). 
Together, sub-Saharan Africa and South and WestAsia account for almost 
three quarters of the unenrolled children in the world. 

• once enrolled, there is a pitiful one-in-three chance that a child in Africa will 
complete primary school, the situation being more disastrous for girls. 

• In the Arab States, 8.5 mil lion females between 15 and 24 never do at
tend school, compared w ith 4.5 mill ion of males (UNESCO 2003). 

• The children of uneducated mothers are more than twice as likely to 
die or be malnourished than chi ldren of mothers who have secondary 

or higher education. 
• In a typical developing country with a population of 20 million and a 

mortality rate of 150 deaths per 1 000 chi ldren up to the age of five, giving 
girls one additional year of schooling would save10 as many as 60 000 

children's Jives. 
• The participation of children and the youth in education in several Least 

Developed Countries (LDCs) is extremely low. The Grass Enrolment Ratio 
(GER) for primary school in Sierra Leone was 41 for the females and 59 for 
males. The GER for primary school in Angola was 88 for females and 95 
formales, while for Niger the GER for primary school was 22 for females 
and 36 for males during the period 1995- 1999 (UNICEF, 2001). 

• The statistics on the secondary school level show a more worrying trend. 
Sierra Leone has a GER of 13 for females and 22 formales and Niger has 
a GER of 5 for females and 9 for males. Ethiopia records a GER of 10 for 
females and 14 formales on the secondary school level for the period 

1995-1997. 

Women illiteracy as violation of human rights 

The female rate of literacy varies between 44.6 % to 53.1 % respectively 
in the Least Developed Countries, the Arab States (53 .1 %), South Asia 
(46.6 %), and sub-Saharan Africa (52 .6 %), while this rate climbs to 88 % 
in East Asia and the Pacific, in Latin America and the Caribbean.11 

Literacy rates are 18 % for females and 45 % for males in Sierra Leone, 
29 % for females and 56 % for males in Angola, and 7 % for females and 
21 % for males in Niger duringthe period 1995-1999 (UNICEF, 2001 ). These 

10 Save the children Report 2003. 
11 UNDP-Human Development Report 2005, p. 310. 
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indicators have tremendous implications for education and, consequently, 
sustainable development. 

The rate of illiteracy is still high in the Middle East and North Africa 
where 42 % of warnen are illiterate, in lraq 77 %, Yemen 75 %, Morocc~ 
64 %, Egypt 56 %, Algeria 43 %, Syria 40 %, Tunisia 39 %. Lebanon has 
20 % and Palestine like Jordan 16 %. The rate in the Gulf countries fluctu
ates between 17 % and 20 %. Saudi Arabia has 33 %. 

These figures witness why warnen today are still left out in the process 
of globalization. We understand very weil the feminization of poverty, and 
the underrepresentation of warnen in political institutions like governments, 
parliament and others. 

3. Factors of girls' non-schooling 

A closer look at the factors reveals that the main factors that influence the 
gender disparities in education fall into three categories: 

3.1 Socioeconomic disparities 

Poverty is one of the major factors that undermine the girls' right to educa
tion. We have to take into consideration the costs that the opportunity to go 
to school involve. School fees and expenses relating to transport, clothing 
and books widen the gender gap. As families cannot afford to educate all 
their children, girls are the ones that stay at harne, helping with household 
chores. Parents in many developing societies still prefer to have girls work 
at harne and assist the mothers. This leaves li ttle time for school work and 
assignments at harne for those who attend school. 

In the increasingly open global economy, countries with high rates of illit
eracy and gender gaps in educational attainment tend tobe less competitive, 
because foreign investors seek labour that is skilled as weil as inexpensive. 
Various global trends pose special challenges to warnen who are illiterate 
or have limited education. Economies' export orientation and the growing 
importance of small and medium-sized enterprises create opportunities for 
warnen, but warnen need the appropriate education and training to take 
full advantage of these opportunities. 

3.2 Sociocultural beliefs and practices 

In many societies, and especially in poor countries, girls are considered in 
their function of spouse and mother; marriage then, remains the ultimate 
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goal for girls. Hence there is no need to invest several years of formal educa
tion for them. Many rural communities consider girls as a source of wealth 
for the fami l ies. The majority of societies silently believe that "educating a 
girl is l ike watering another man's garden." A girl is considered as a visitor 

in her own family. 
The socialization process leads girls to view marriage as the ultimate 

purpose in life, and if they get a good husband, who can take care of them, 
they don't need any education. Early marriages and early pregnancies en
tail a high drop-out whi le girls are still in primary school and early years 
of secondary school. Usually, the youth has inaccurate information about 
reproductive health, and it is a shame for a girl to attend the available health 
services, which are usually not youth friendly. 

A number of famil ies find education irrelevant, especially where even 
children who have completed university education have no jobs; many par
ents are less convinced of the relevance of schooling, especially for girls. 

3.3 School environments 

In many cases the school environments are not conducive to learning, 
especially for girls. There is evidence that a majority of girls miss school 
during their menses because there are no separate toilet facilities to meet 
their needs. Some toilets have no doors and there is no running water. 

Safety and security when attending school play an important role in girls' 
schooling. A majority of girls feel not safe when walking long distances 
to and from school. Together with their parents, they fear being raped, 
abducted and in some cases being attacked by animals. In conflict zones, 
many schools have been closed down. For girls, the safety both w ithin and 
outside the school is very crucial. 

Gender bias in education is reinforced in many countries. Boys and girls 
are treated differently in schools. Gender bias includes teachers' behaviour 
towards students, the subjects and topics students are encouraged to study, 
and the images conveyed by textbooks and other materials representing 
social gender roles. In addition, society's emphasis on gender differences 
creates two separate sets of values, bel iefs, and assumptions for girls and 
for boys, which restrict opportunities for each gender to communicate and 
accept the other, and to a large extent impede all forms of gender under
standing and exchange, and obstruct the social change. 
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4. Gender discrimination at school 

At school girls encounter many obstacles that marginalize them and incite 
many to leave school at an early age. 1 would l ike to focus on four main 
obstacles, which silence and hinder the disclosure of sexist and discrimina
tory practices against girls and warnen. 

4.1 Sexual harassment and sexual violence 

_Sexual harassment exists in different schools all over the world. Pupils at 
schools are experiencing sexual harassment and violence. Girls were found 
to often encounter highly sexua lized verbal degradation in the school envi
ronment. The different forms of sexual v io lence were found tobe committed 
by other learners, by teachers or other school employees. 

In dealing with the prevalence of sexual harassment and sexual violence 
within the school system in South Africa, Erika George, the author of the 
Human Rights Watch Report concludes as follows: "On a daily basis in 
schools across the nation, South African girls of every race and economic 
dass encounter sexual v iolence and harassment at school that impedes 
their real ization of the right to education."12 

Since the 1990s, the Gender Equity Task Team (GETT), commissioned 
in 1996 by the Department of Justice to analyze the education system from 
a gender perspective, identified the problem of sexual v iolence in schools 
as severe and systemic. The GETT Report noted that while violence and 
harassment had been documented in the behaviour of teachers and students 
towards other students, there was insufficient data about the prevalence of 
vio lence in schools or who the perpetrators were. 

A later study by the Community Information, Empowerment and Trans
parency (CIET), Africa, in 1998 found that one in three Johannesburg school 
girls had experienced sexual violence at school and, of these, only 36 % 
said they reported the episode to someone (not necessarily the police).13 

The most recent report released by Human Rights Watch is probably the 
most useful way of assessing the extent of the problem today. The research 
needs tobe contextualized within the framework of poverty stricken areas, 
w here learners need to travel long distances in order to arrive at school 

12 Scared at School: Sexual Violence Against Girls in South African Schools. Human 
Rights Watch, New York e tc., 2001, 1. Preface. 

13 http ://www.rapecrisis.org.za. 
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and often make use of public transport, which in itself is inherently unsafe 

and dangerous. 
Human Rights Watch further found that in most of the prev iously disad-

vantaged schools there was very little or no monitoring of w hat happened 
on school premises during and after school hours. For example, learners 
were being abused in toilets or in secluded classrooms where there was 
no supervision at the time. A lcohol and drug abuse and the unmonitored 
presence of alcohol and drugs on school premises also contributed to the 

problem of sexual violenc~. . 
What is the most effect1ve tool for combating these problems? Educa

tion. According to the Global Campaign for Education, in order to stop this 
poverty w heel, a comprehensive package of interventions backed by clear 

policy aims is needed. 

4.2 Gender bias in the classroom 

Boys tend tobe offered more chance to express themselves and to negotiate 
their ident ities in school, whereas girls find themselves constrained by an 
overly protective environment, by acting through si lence. This difference 
can be expressed by the amount of physical, l inguistic and pedagogic space 
taken up by boys in mixed classrooms and schools: much of the 'action' 

in schools is male. 
Normative models of the male and female citizen are learned as chi ldren 

progress th rough the levels, hierarchies and processes of the school. The 
examples of school rituals (assemblies, uniforms, celebrations), forms of 
discipline, relationships between teacher and pupil, and between pupils, the 
curriculum content, all help to shape male and female citizen identities. 

The school is considered a small society, it is a microcosm w ith the same 
norms and values, shaping the behaviour of pupils through the social habits. 
School staffing structures represent to pupi ls the principles of the social order, 
and the same social women and female images are conveyed at school. 

Furthermore, these normative models are not always conducive to the 
promotion of greater social equality. ldeally, learning environments should 
model democratic principles and transmit equality. 

4.3 Gender and technology 

Gendered social systems surround technology, but equally the technology 
influences the social systems, including that of gender, changing them subtly 
and sometimes in ways unforeseen. 
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Technical know-how (design, maintenance) tends to be predominantl 
a male preserve, and female technical knowledge is more practical, so it 
is simply not classed as properly technical. 

Talking about the design, manufacture, wholesaling, retailing and use 
of microwave ovens, these faul tlines are repeated, with slight variations, in 
most of what society chooses to call technology: whether it is automobiles 
bicycles, appliances, computers or microwave. ' 

Teaching and learning environment are not always conducive to learn
ing especially for girls in science, mathematics and technological courses. 
Girls develop attitudes that mathematics and science are not for them and 
they perform very poorly to thei r detriment because they are not able to 
choose careers in science-based courses such as engineering. Teachers also 
discourage girls from taking mathematics and science subjects. 

4.4 Discrimination against migrants and especially warnen 

OECD education systems leave many immigrant children floundering, as 
shown by the report on educational systems in OECD countries.14 

Many developed countries are failing to help children of immigrant fam
ilies integrate into society through education. According to a new OECD 
study, immigrant children in some OECD countries lag more than two years 
behind their native counterparts in school performance, and a sizeable gap 
remains often even after accounting for socioeconomic factors, especially 
when we observe that the unemployment rates in many countries are two 
to three times higher among immigrants than among nationals. 

Cu ltural factors have a great impact on migrant girls' schooling. Learn
ing a new language, adopting other schemes of cu lture, trying to assume 
their integration in the hast society are complex tasks, especially for female 
migrants who are totally non-accepted, neither by their parents nor by the 
hast societies. 

School systems differ widely in terms of their outcomes for immigrant 
children, the report makes clear. In some countries, such as Canada and 
Australia, immigrant ch ildren perform as weil as their native counterparts. 

14
. OECD Ed~cation Systems Leave Many Immigrant Children Floundering, report May 

2006. the OECD s Programme for International Student Assessment (PISA), which tested 
15-year-old studen!s in 41 countries in mathematics, reading comprehension, science and 
problem-solv1ng sk1lls. lt focused on 17 territories w ith large immigrant populations: Australia 
Austria, Belgium, Canada, Denmark, France, Germany, Luxembourg, the Netherlands, Ne~ 
Zealand, Norwa~, ?weden, Switzerland and the U. S., among OECD countries, and three non
OECD PISA part1c1pants, the Russian Federation, Hong Kong-China and Macao-China. 
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But in other countries, notably those with highly tracked education systems, 

they do substantially less wei l. _ 
The report shows that more than a third of second-generation immigrant 

children in Austria, Belgium, Denmark, Germany, Norway and the United 
States, who have spent their entire schooling in the host country, perform 
below the base line PISA benchmark for mathematics performance. 

Furthermore, in a number of countries, second-generation immigrant 
children sti ll perform as badly as their first-generation counterparts. On 
the other hand, in some countries w ith high levels of immigration, the 
performance of second-generation immigrant children is much closer to 
that of native children and close to the national average, especially in the 
rank of girls. Many of the countries that do weil by this measure have in 
common well-established language support programmes in early childhood 
education and primary school that have clearly defined goals, standards 

and evaluation systems. 
The report spotl ights the challenge facing education systems in helping 

immigrant populations integrate into their hast societies. With migration 
Jikely to remain high and even to increase, European countries, in particular, 
need to respond more effectively to socioeconomic and cultural diversity in 
their student populations, in order to achieve a real integration for migrants 
and to respect gender equality. 

5. Right to education: 
legal instruments ancJ rolitical commitments 

There exist clear sets of legal and political commitments to achieve gender 
equality in education, which have been freely undertaken by a majority 
of countries. Thus the right to "Education for All" is weil articulated and 

accepted internationally. 
The UN Universal Declaration of Human Rights, adopted in 1948, gives 

witness to the nature and extent of human rights. Amongst many others, 
the right to education was acknowledged for everyone. Furthermore, it was 
declared that elementary education shall be free and compulsory, and that 
the higher levels of education shall be equally accessible to all on the basis 
of merit (Article 26). 

Transforming these undertakings into real ity has continued to incite and 
inspire, and has been included in many international activities ever since. 
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Such action has taken two main routes: 

1 /- The first of these has used treaties as instruments to secure human 
rights observance. Thus, between 1966 and 1990 a series of international 
covenants and conventions was promulgated, which provide a comprehen
sive legal basis for required measures to protect and deliver human rights, 
especially those which most affect education and gender equality. 

The earliest two of these, the International Covenant on Civil and Politi
cal Rights (ICCPR) and the International Covenant on Economic, Social 
and Cultural Rights (ICESCR), were adopted in 1966 and entered into force 
in 1976. These covenants contain the provisions on compulsory and free 
primary education and non-discrimination in education that were first set 
out in the 1948 Declaration. 

The two more recent conventions: the Convention on the Elimination 
of All Forms of Discrimination against Warnen (CEDAW, 1979) and the 
Convention on the Rights of the Child (CRC, 1989), contain the most com
prehensive sets of legally enforceable commitments concerning both rights 
to education and to gender equality. 

The Convention on the Elimination of All Forms of Oiscrimination against 
Women (CEDAW), adopted in 1979, entered into force in 1981, ratified by 
173 countries. Unlike the two previous treaties, CEDAW was developed 
specifically with gender in mind. lt gives emphasis on rights to education 
w ith provisions covering primary, secondary, higher education, non-formal 
education, sports education, and family planning information. lt includes 
w ide-ranging provisions for ending gender discrimination. lt focuses on the 
equal opportunity for scholarships, for continuing education, literacy, sports 
and physical education, bringing to an end stereotyping in curricu la. 

The Convention on the Rights of the Child, adopted in 1989, entered 
i nto force in 1990 and was ratified by 190 countries; it ensures the rights of 
the child and includes provisions to guarantee rights to education. Like its 
predecessors, it reaffirms human rights in a context that does not discrimi
nate anybody because of sex. lt contains a strong emphasis on measures 
to promote free primary education and financial support, human rights 
education, sex education and reproductive health information, educational 
counselling, and a gender aware curriculum. 

lt reaffirms the right of every child, "without discrimination of any kind" 
(Article 2/1 ), to free and compulsory primary schooling (Article 28/l a), 
and states that the higher levels shall be "available and accessible to every 

chi ld" (Article 28/1 b). Furthermore, it protects the child "from economic 
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exploi tation and from performing any work that is likely [ ... ] to interfere 
wi th the chi ld's education" (Article 32/1 ).15 

The process of ratification is important, because it accords the treaty an 
international recognition and obl iges the States to implement its provisions. 
Accordingly, the great majori ty of countries in the world-as a consequence 
of having ratified - are legally obl iged to meet the provisions for gender 
equality and for un iversal access to education which are set out in these 

two treaties. 

2/- The second raute towards securing acceptance of and compliance w ith 
human rights obligations has been to use the declarations of the international 
conferences, convened by the United Nations, as additional instruments. 
The outcomes of these conferences: 

(a) In 1990 in Jomtien, Thailand, at the World Conference on Education 
for All, world leaders agreed that " the most urgent priority [was) to ensure 
access to, and improve the quality of, education for girls and warnen, and to 
remove every obstacle that hampers their active participation". A deadline 
was set: universal access to, and completion of, primary education should 
be achieved by the year 2000 (UNESCO World Declaration on Education 
for All / EFA). 

(b) The Vienna Oeclaration and Programme of Action, drafted at the 
World Conference of Human Rights, Vienna 1993, places a strong emphasis 
on the State's obligations to promote gender equality, equality in education 

included. 
(c) The International Conference on Population and Oevelopment(ICPD), 

Cairo 1994: the nineteen entries span all areas of Appendix ·1 ("Rights to 
education and to gender equality specified by international treaties and 
declarations"), demonstrating an increasing level of awareness of gender 

issues. 
(d) The World Summit for Social Development, Copenhagen 1995. The 

World Summit for Social Development represented a new consensus on the 
need to put people at the centre of development. Among the decisions made 
were ten commitments, two of which affect gender education. These are 
(a) to achieve equality and equity between warnen and men and (b) to attain 
universal and equitable access to education and primary health care. 

1s The CRC has been ratified by all the nations of the world, with the exception of the 
United States and Somalia. 
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(e) The Beijing Declaration and Platform for Action (1995) . As an agenda 
for action, the Platform seeks to promote and protect the fu ll enjoyment of all 
human rights and the fundamental freedoms of all women throughout their life 
cycle. There are twenty-two entries related to gender and education, which 
span most relevant areas. Each of them reaffirmed (in different ways and wi th 
different emphases) the gender equality provisions in education to which 
States were already committed by the earlier human rights conventions. 

(f) In the World Education Forum 2000, held in Dakar, Senegal, new 
deadlines were fixed: al l children should complete "compulsory primary 
education of good quality" by 2015, and participants once again expressed 
specific concern about gender disparities in education, pledging to eliminate 
them by 2005. In addition, adult ill iteracy is tobe halved, early childhood 
education and programmes for out-of-school youth are tobe increased, and 
the quality of education is tobe much improved. "All children" comprises, 
of course, boys and girls. 

(g) At the United Nations Millennium Summit 2000, heads of State adopted 
the following targets as two of the eight Millennium Development Goals 
for reducing world poverty: 

Goal 2. Achieving universal primary education. Target: Ensure that, by 
2015, children everywhere, boys and girls alike, wi ll be able to complete a 
full course of primary schooling. 

Goal 3. Promoting gen der equality and empowering warnen in its broader 
scope is a key objective of the millennium. Target: Eliminate gender disparity 
in primary and secondary education, preferably by 2005, and an all Jevels 
of education no later than 2015. 

The Global Campaign for Education (1999), an international coalition 
of NGOs and trade unions, states that "because education is so crucial to 
improving health and increasing incomes, the girls' education goal has a 
domino effect an all of the other Millennium Development Goals. Failure 
to achieve it w ill set us up for almost certain failure an the other MDGs." 

(h) One of the main conclusions of the World Economic Forum, which took 
place in Jordan in May 2005, focused an the priority for education reform in 
most countries and the provision of universal secondary education. Funding 
should be channelled towards investment and reform of the curriculum in 
these schools in order to procure graduates equipped for a global economy 
which increasingly demands sophisticated knowledge-based ski lls. 

The educational commitments made in the Universal Declaration of Human 
Rights have also been reaffirmed an many occasions over the intervening 
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Most notably during the 1960s a set of regional conferences was con-
years. ' . . 

d by UNESCO. Target dates for the achievement of universal pnmary 
vene . . 
education (UPE) have been fixed by 1980 in most of the developmg reg1ons 

f the world. By 1990, however, there was still a long way to go, and the 
~orld Conference on Education for All, held that year in Jomtien (T~ail~nd), 
affirms that the world stil l has many efforts to exert and a strong solidanty to 
establish between North and South to achieve this goal. 

6. Good practices in warnen education and 
reduction of gender disparities 

The legal framework that establishes gender equality in education in addi
tion to the Dakar Framework for Action and the Millennium Declaration, 
expressed the education and the gender goals in ~ more form_al way. 

Many countries and especially developing countnes have carned out many 
initiatives to promote girls' education and gender equality. Here I would like to 
focus an some original initiatives that go beyond promoting school attendance 
of girls or maintaining them at school, but those that tend to implement a 
new vision on girls' education announcing a new era and other approaches 
to eliminate all forms of discrimination related to gender. 

1/- Nigerian Girls into Sciences (NIGIS): NIGIS is an action-oriented perfor
mance enhancement programme for girls at junior secondary level in Nigeria, 
whose primary goal is to expand interest and improve performance in science 
among Nigerian girls. lt is believed that a way of increasing female participa
tion in science, stimulating interest, and increasing confidence, is by paying 
special attention to their learning. Accordingly, the NIGIS project prompted 
the development of a teaching manual "Learn Science by Doing", based an 
the syl labus of junior secondary ()511) science in Nigeria. Learn Science by 
Doing (LSD) is a guide for teaching integrated science in schools. 

The pedagogical approach in LSD16 stresses a shiftfrom teacher talk-and
chalk or demonstrations to col laborative hands-on, activ ity-based learning, 

and skills development among students. 
The schools using the LSD approach found it of immense benefit to 

girls, because it increased their (a) interaction, (b) ability to manipulate 

1& Girls' Education and Poverty Eradication - FAWE's Report 2003. 
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the environment, (c) mastery of science subject, and (d) development of 
positive scientific attitudes. 

2/- Ngong Young Restore Hope: Training Centre for marginalized girls 
(Kenya). The Communities in the Ngong area live below the poverty line 
(USO 220 per household). Due to many social evils such as drugs, early 
marriages and prostitution, the most vulnerable is the girl-child who drops 
out from school due to early pregnancies and Jack of school fees. 

The centre attempts to rehabilitate 200 young girls and mothers through 
training in community based health care programmes, family life education, 
justice and peace awareness, and involvement in income generating activ
ities and small enterprise development with community participation. 

3/- Pre-Entry programme for female students at the Faculties of Sciences 
and Engineering, University of Dar es Salaam (Tanzania). The programme 
is an attempt to redress the gender imbalance in admission to the Faculties 
of Science and Engineering. In these two faculties, enrolment in the year 
1991 and 1996 averaged 15 % and 4 % of females respectively. 1 n response 
to this trend the lnstitutional Transformation Programme Steering Commit
tee of the university decided to actively pursue strategies that would raise 
the proportion of female students ultimately to reach 50 % of the overall 
enrolment. The programme was assisted by FAWE for two years. 

The course increased female participation for 1997-98 by 70 % in chem
istry and biology. One significant finding was that the programme oriented 
the students weil to the university environment, making it easier for them 
to know their way around the campus, use the library and understand lec
turers' expectation, and generally raise their self-confidence. 

4/- Empowerment of girls 
FAWE's17 most recent intervention is the creation of three FAWE Centres of 
Excellence, one in AIC Kajiado Girls' School in Kenya, the other in Mgugu 
Secondary School in the Ki losa area of Tanzania and the third in Kigali, 
Rwanda. These schools have been helped in terms of technical as weil as 
material support. This includes bursary schemes as weil as programmes 
that encourage girls' access to these centres. 

17 Cf. fn. 7. 
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5/- New Global Challenge 
In 2003, no fewer than 37 armed conflicts were raging around the world 
with 12 million of refugees and more than double that number of internally 
displaced persons, about 25 mill ion. A very !arge proportion of these people 
comprised chi ldren of school age, who would have had no school to at
tend; hence the need for special provisions for education in emergencies, 
conflicts and reconstructions - Educating Children in Crisis. 

indeed, the Dakar Forum 2000 reaffirmed the commitment of the in
ternational community to meet the need of education systems affected by 
conflicts, national calamities and instabilities with special programmes that 
promote understanding, peace, and tolerance. This education, often deliv
ered by international agencies, aims at protecting girls and young warnen 
by helping them to overcome gender disparities, but few agencies were 
involved. The initiative of 'Save the Children' is an important case study. 

'Save the Children' has launched a new global challenge initiative to pro
vide educational opportunities for millions of girls and boys whose schooling 
has been interrupted by crises, including war, conflict and natural disasters. 
As a starting point, 'Save the Children' is focusing on eight countries that 
have experienced recent disasters or conflicts and aims at ensuring educa
tion for 3 million children currently out of school in affected areas. 

The first priority countr ies are Afghanistan, Angola, the Democratic Re
public of the Conga, lndonesia, Nepal, Sri Lanka, Sudan and Uganda. 

Through this effort, 'Save the Chi ldren' hopes to mobilizethe international 
community to provide a range of education activities for millions more of 
girls and boys. lt seeks to establish education as a recognized means for 
protecting children against potential abuse and harm, while also offering 
children the opportunity to create a better future for themselves. 

In lndonesia and Sri Lanka, where thousands of children, including many 
girls, stil l have not returned to school following the devastating tsunami of 
December 26, 2004, 'Save the Children' is working closely with government 
officials to increase school enrolment and to provide informal education 
opportunities for children who cannot attend school. 

6/- The last World Economic Forum that took place in Sharm EI Sheikh, 
Egypt, from 20-22 May 2006, has launched the Egyptian Education Initia
tive, which focuses on improving schooling in the country th rough infor
mation, communication and technology. The EEI wi ll focus on 4 tracks: 
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pre-university education, higher education, lifelong learning, e-learning 
industry. Gender approach is taken into consideration. 

7/- The UNESCO programme for 2004/2005 to promote gender parity and 
equality pursues four strands of strategies w ith appropriate activities: 

the first strand is advocacy, using partnership and networks to strive for 
more understanding on girls' education and women literacy; 
the second strand is research and analysis of the root causes of gender 
inequality in education; 
the third is the provision of gender responsive services that can include 
guidance and counselling for school, reorienting and training teachers, 
assessing and promoting girls friendly environments and encouraging 
the production of appropriate learning material; 
the fourth strand is promoting wide options for girls and women in higher 
education in mathematics, science, engineering and technology.18 

A ll these statements on the right to education and all these initiatives 
have indicated their equal appl icability for all people, w ithout disti nction 
of race, sex or nationality. However, if the notion of gender equality was 
increasingly emphasized over the last years, the achievement of gender 
parity in education is still far away. So, equality and parity in education 
are of special importance in the most recent statements of the Millennium 
development goals. 

7. The leap from parity to equali ty 

Gender equali ty in education w ill not be possible without wider social 
change in many societies. 

Gender parity, which refers to the equal participation of both sexes in 
different levels of education, is a quantitative concept. lts indicators are 
static, measuring, for example, the relative proportions of girls and boys 
w ith access to, or participating in, primary, secondary and higher education. 
lt can serve as a dynamic indicator of change and represents the first steps 
towards achieving equality of the sexes. 

18 UNESCO Report of lnterworking Group in Education. Helsinki, 23-25 June 2003, p. 50. 
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However, gender parity indicators have some limitations, even when 
they are available over time. First, even if progress towards parity appears to 
be made, this sometimes masks declines in male or female enrolment and 
participation rather than indicating positive ga ins for both boys and girls. 
Second, a focus on quantitative balances reveals nothing about the pro
cesses by which they are being secured, nor about the qualitative changes 
that would be necessary if gender pari ty is to lead to full equality. 

Gender equality requires the achievement of equal outcomes for warnen 
and men, although they are starting from different positions of advantage, 
and are constrained in different ways. 

of course, warnen differ from men both in terms of their biological 
capacities and in their socially constructed identities. So, inequalities arise 
from unequal power relations between warnen and men, and from the 
divergent roles attributed to each gender. Hence assessments of progress 
towards gender equality need to establish whether the changes that are 
being achieved are signi ficantly oriented towards gender equality and 
women's empowerment. 

The erasure of the social norms that see women and men as making 
unequal contributions to society and having unequal entitlements to its 
benefits is critical to achieving a society free frorn gender discrirnination. 

Education would imply that girls and boys are offered the same chances 
to go to school and that they enjoy teaching methods and curricula free 
of stereotypes and academic orientation and counselling unaffected by 
gender bias. Most fundamentally, it implies equality of outcomes in terrns 
of Jength of schooling, learning achievement and academic qualifications 
and, more broadly, equal job opportunities and earnings for sirnilar quali
fications and experience. 

Conclusion 

Educational policies that govern education da not always favour girls and 
women. In the provision of school places, school equipment, teachers' 
distribution and deployment, the gender approach needs to be applied to 
ensure non-discriminatory practices. 

Girls' education is a necessary and irnportant aspect of eradicating pov
erty. What is critical now as the third mil lennium progresses, is what we do 
- at the individual level, at the fami ly and community level, at the national 
level and at the global level - to ensure that girls, the future citizens of many 
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countries and especially the Least Developed Countries, are not left behind 
as the world moves on to greater heights in technology and information. 

Girls must participate fully not only to organize and uphold their own 
lives or their future fami lies, but also to support and endorse their country's 
development as active and dynamic citizens. lndeed, the factors militat
ing against their full participation in education must be removed, so as to 
increase the number of girls that acquire a secondary and a post-secondary 
education as weil as acquire appropriate skills for development. To remove 
these hurdles requires a deliberate effort and the adoption of an integrated 
approach for the eradication of poverty by all stakeholders. 

Achieving full citizensh ip status for both men and women is not a single 
event. Attention needs tobe focused on how male and female are learning 
and through which curriculum contents, how they participate and how they 
are encouraged through styles of teaching and learning. Opportunities are 
needed for both boys and girls to achieve control of their lives and of the 
social environment in which they are located. 

lndeed, when girls and boys recognize their capacities and learn through 
schooling, so that they can control by themselves their own lives, they will 
be more able to take themselves in charge, to contribute efficiently to the 
social and econornic development of their society and to take part in the 
decision-making through their engagement in political issues when they 
become adults. 

A new vision of education for a sustainable future requires reorientation 
of traditional approaches and the implementation of new ones in view of 
promoting w idespread public awareness and understanding, critical analysis 
and support for sustainable development based on gender equality, through 
engagement of a wide spectrurn of institutions and sectors. 

Gender equality is seen as both an aim and a precondition of sustain
able development. Gender equality in formal education is also the main 
objective of the UN system, the States policies, and the NGO's actions. 
All these institutions emphasize the need for gender-sensitive approaches 
and materials, and for the integration of gender perspectives into all edu
cational activities. 
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how could this 
discrimination 
against girls and 
women happen 
at all? 

Questions and Interventions 

KHODR In autumn 1941 we were about 130 boys in 
our school and 1 girl. Although, at present, girls are 
numerically much better represented in high schools 
and universit ies and with better chances of success, 
the question arises: how was it possible that my father, 
in his days, was very much content w ith the way also 

his daughters were successful in their high schools, but did not send them 
to the university, much as he could have afforded it. The answer to this 
question was time and again that girls should get married and that it w ill 
do for them to write letters to thei r families and read the Bible or other 
books and newspapers. Was that so even in other countries, and how could 
that happen at all? 
BELARBI I think, in many countries gi rls and women are not recognized 
as citizens equal with men. They are simply the daughters of Mr. Soandso 
or the wife or the mother of Mr. X, but never citizens w ith their own rights 
and obligations. Their place is with thei r family and household. W hen 
they work, they are expected to meet the needs of the small family, which 
includes parents, husband and chi ldren. 
Even when we look at the educational level, when we go through textbooks 
and curricula, we will be taught that girls are expected to help their mothers, 
that husbands are allowed to beat their w ives - as can even be read in some 
religious textbooks - and, all in all, that man is superior to woman and domi
nates her. In fact, they are living in order to procure a name for someone 
eise, they do not l ive their own lives. 

we must be 
ready to do some 
rethinking 

What the declarations and conventions on issues of 
education and gender, on el iminating all forms of 
discrim ination against women are so concerned 
about, is the assessment that a woman must not be 

seen in the perspective of her sex, but as a human being, as a citizen. O f 
course, there are sex-specific differences, but women and men should live 
together in the respect of the difference of their sex, working together in 
order to achieve gender equality. 
We are aware that women were less educated at the beginning of the past 
century, but we are now living in the 21 st century, and we must be ready 
to revise and rethink our situation. The process of globalization is chang-
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ing our world; however, warnen are sti ll lagging behind, they are waiting 
formen to help them to survive, especially in rural areas. Because even if 
you have a very good system and equal rights on pri nciple, on the ground 
you w ill have a lot of differences. In the mind of men a woman, even if 
she is their colleague as an engineer, professor, or attorney, she is never 
considered as equal, just because she is a woman. We are warnen and we 
are proud to be warnen, and we are struggling for equali ty, not only on 
paper, but in reali ty. 

are there practical 
measures taken 
worldw ide 
to change the 
situation? 

KHOURY My question goes back to the plea of Pro
fessor Belarbi in favour of a strategy to fi nd means 
and ways in order to get out of th is unpleasant situa
tion: can already concrete efforts be observed world
wide? Are there groups and institutions who make an 
effort to elaborate appropriate measures and even to 

execute them in order to improve the existing condit ions? So far, did it 
remain w ith the wish or claim for such a strategy, or can we already discover 
first attempts towards it? 

each country's 
general state of 
development 
plays a major role 

BELARBI The fact that we do not only stay with visions 
and wishes has to do with our hope that, in the lang 
run, things will really change. However, if we do not 
get involved in it and do not become partners in this 
undertaking, nothing will change. 

Numerous international conferences are being held on equality between 
men and warnen, and a lot of relevant documents passed; nonetheless, in 
this respect we are confronted w ith strong issues : so, above all, w ith each 
country's general state of development, since obviously the more a country 
is generally developed, the more higher educational standards are w ithin 
reach. M orocco is a very good example for that, w here still in the 90s of the 
past century only 56 % of the girls went to a school in rural areas, whereas 
today we reach 90 % . 
But then the second problem : how to maintain these girls at schoo l, du ring 
six years of primary school and four years of secondary school? Again, it 
appears to be a problem of economic and social development: the num
ber of schools and teachers ava ilable, the problem of transport in rural 
areas, etc. Last but not least, all that remains a cultural problem as weil. 
Parents might be aware of school education being the only way to f ind 
jobs. However, they contemplate all these issues in a far too short-sighted 
perspective. 
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we need the 
cri tical voice of 
women and a 
concerted effort 
by women 
and men 

All in all, the issue of education will always be inex
tricably linked up with a country's general state of 
development, particularly with the degree of its demo
cratic development. In any case, we w ill never attain 
this aim of gender equality in education without the 
critical voice of women, because, up to now, educa
tion seemed to be a domain of men. But society is 

composed of men and warnen . Consequently, all the curricula, textbooks, 
etc. must be elaborated in a concerted effort by women and men together 
to get to a wise v ision on education, our future in general, and a balanced 
distribution of power between women and men in our society. 

the tradition 
of Prophet 
Mubammad was 
different from 
what we have 
learned later on 

M AHMOOD T. Rightly, Professor Belarbi referred to 
the fact, that women become in their husband's fam
ily Mrs. Soandso, because she comes from a tradi
tional M usl im country in the Maghreb. But, why is it 
so? Have we not blindly accepted this from the West? 
That is not a tradi tion that our Prophet Sayyid Mubam
mad has left for us. As we all know, Sayyida 'Ä'isha 

a~-$iddTqa in the house of her husband Mubammad, after her marriage to 
the Prophet, remained 'Ä'isha bint AbT Bakr, and she did not become Mrs. 
Mubammad. And his own daughter Fätima, after her marriage to 'AIT, re
mained Fätima bint Mubammad, and she did not become Mrs. 'AIT. So we 
are ourselves responsible for the plight of warnen in our society. 

tremendous 
progress has 
already been 
achieved 

Msgr. Khodr has explained to us w hat, in 1941, his 
father had replied to the question, why he did not want 
his daughter to become a University student. Even 
today, 65 years later, parents in the Muslim world and 
in many non-Muslim countries feel that the girl, sooner 

or later, has to go to another family, and why to invest on her education? 
Doesn't she belang to a different family in the end, isn't she a guest here, or 
a bird who will fly away the moment the cage is opened? But at the same 
time it is also true that there has been tremendous progress in recent years. 
This is very visible even from the composition of our VICIRoTa. 

a change 
of mentality is 
needed 

BELARBI Our society, in fact, is high ly susceptible to 
acting against warnen in a discriminatory manner, not 
only in Morocco, but in many developing countries 
and even in developed countries. lt is high time to 

make dec ided efforts to eliminate this discriminatory attitude towards 
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warnen, which affects the whole society. By nature, men do not feel this 
discrimination as deeply as warnen do in their lives and minds and in their 
interpersonal relations. At stake is not only the fact that we become, sooner 
or later, the woman of Mr. Soandso, but rather the danger that our indi
v iduality is excluded and no langer respected as a proper person. Of course, 
we are visible as warnen. We actually can be found in almost every part 
of modern society, etc. And people are sometimes very happy to find 
warnen in their midst - like flowers that please them or a fragrant perfume, 
as I can hear sometimes. But this is exactly part of the problem. We do not 
want tobe associated with flowers or perfume, we want tobe recognized 
as human beings. This criticism has tobe brought up time and again, in the 
hope of contributing by that one's share towards an urgently needed change 
of mentality. In fact, our world happens tobe in a thorough and far-reach
ing change and we should not remain in the world of our grandparents but 
get involved in favour of our present world and that of our chi ldren. 

the fracture 
between theory 
and practice 

Porz Previously, we gave a positive mention to edu
cational models in communist countries. However, 1 

also remember a Russian language textbook from time 
immemorial, which I was using at school. In fact, on 

one page there was the father represented as a teacher and the mother as 
an engineer. When you turned the page, however, you could see the fam
ily at harne: the father was sitting in the living room with the newspaper in 
his hands and the rnother standing in the kitchen preparing for the meal 
- Mrs. Engineer. So, real ity finally was only ideal with some reservations. 
BELARBI In 1975, 1 was in the preparatory cornmittee of the International 
Women's Year. Two celebrations were held: an official one in Mexico in 
June/July and an alternative one in Moscow in October for the Socialists, 
Communists, etc. who wanted to boycott the official celebration in Mexico. 
To prepare the latter conference, 1 was invited to Moscow w ith a strong 
women's group. On this occasion we were invited to visit different institu
tions, and among others a school, and I was surprised to see boys attend
ing technical courses and girls feminine training, like cooking and sewing. 
What I knew from my own country, being very critical of it, 1 thought that 
it would be different then in Russia - but there again the same situation. lt 
is therefore evidently a problem of mental ity. Although, at this time, more 
than 30 % of the deputies of the Russian parliament were warnen, they 
did not change much. They acted for the purpose of the given hierarchy 
of power, not as warnen. 
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warnen must take 
responsibility on 
themselves 

MAHMOOD S. S. 1 do agree with Professor Belarbi 
that warnen are rnarginalized and discriminated against 
by all the pressures that they suffer. A part of the 
problem is, that warnen do not take responsibility on 

thernselves to find out what can protect or defend them. Why, for example, 
do warnen have to take the name of their husband when it is not so required 
in Islam? In the younger generation, they are refusing in the Muslim families 
to adopt the name of their husband after marriage. However, within the 
Arab world, in Saudi Arabia for example, warnen do not change their names 
after marriage but retain the father's narne. 
In genera l, we warnen do not take on the responsibility to find out what 
our tradition provides for us, but tend to remain ignorant and let the men 
rnake the decisions for us. For example, there is the law of inheritance in the 
shar,<a which protects us. Whereas 95 % of the wealth around the world 
is owned by men, only in Saudi Arabia, which applies the sharT'a law on 
inheritance, 40 % of the wealth is owned by warnen. And that is, because 
when the law of inheritance in effect is applied, warnen inherit directly 
frorn their fathers and their husbands. And indeed investing in women's 
education even is an economic th ing; they say, when you educate a man 
you educate a person, when you educate a woman, you educate a family. 
So educating warnen is very crucial. But they themselves, to some extent, 
should feel responsible for their own plight. 

the role of 
warnen NGOs 
in our world 

BELARBI The fact that warnen easily tend to accom
modate and resign to given conditions, underlines the 
role warnen NGOs and development NGOs have to 
play in our world - to make warnen more aware of 

their rights and obligations. And also to encourage them to get more inten
sively involved in politics. Although warnen sometimes think, that there 
are special spaces, so to speak, reserved for warnen, others reserved for 
rnen, 1 think that in order to give all spaces the necessary strength they have 
tobe shared by men and warnen. 

warnen are 
not being 
ernpowered 

IQBAL I do find that even though there is still this 
gender inequality, times are changing very rapidly and 
perceptions of parents are changing too. Part of the 
problem, as for instance in Pakistan, is the fact that 

lots of people, when they get educated, they go abroad. And sometimes 
they send their earnings back, sometimes they don't. lf men send their 
money back, it goes to their wife and children, the parents are feeling a bit 
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neglected. So they like to educate the daughters, and when they are edu
cated, parents say, "Son is a son till he gets a wife, but a daughter is a 
daughter all her l ife." 1 have seen so many women, who are educated now 
and they are supporting their parents and their family and even their broth~ 
ers, because they are too lazy to do anything. 

So the qu~stion is not so much that they are not being educated, but they 
are not being empowered. They are educated, they earn - and their earn
ings are appropriated by the parents and by the siblings who often are not 
doing anything. Then the State has even started evolving strategies. In my 
country, at least now, what they are doing is: 80 % of school attendance 
of a girl entitles her to 2 Euros income from the State per month, which 
sounds a small amount here, but it means a lot in our country - at least it 
looks after her transportation, because the books and the uniforms and also 
food are now being provided by the schools for the girls. 
As for the beating of the w ife: there is the saying in the Holy Qur'än, the 
"men are the protectors or guardians of women" (cf. Süra 4,34). And it is 
said there that the reason for it is that they provide for them out of their 
earnings. But now, because the women are earning, if anybody needs a 
beating, it's the men, who don't do anything. 

wide-reaching 
changes in 
Morocco by the 
New Family Code 

BELARBJ Of course, there is still a lot tobe said about 
this subject of our deliberations here and now. 1 

would, however, like to conclude by referring to the 
wide-reaching changes that occurred in Morocco by 
the New Family Code that recently was established 

and is in fact very progressive, for it gives to women and men the same 
rights in the family. And that is actually a revolutionary achievement. 
But how may this code be implemented, how can it actually be understood 
and accepted by all? lt will still take time before we reach this goal. 

when you educate 
a girl, you educate 
a whole society 

As for the saying, which already was cited before, that 
when you educate a boy you educate a man and 
"when you educate a girl you educate a family", 1 

would like to change it as follows, "When you educate 
a man or a woman, you educate society." That means, 1 don't want to start 
by saying that when you educate a girl you educate a family, in other words 
1 do not like the idea of maintaining this link between girls and family. When 
you educate a girl, you educate a whole society. 
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Religious Education in Central Asia 

Goga Abrarovic Khidoyatov 

1. Historical background 

In the 8th century, Arabs conquered the territories of the current Uzbeki
stan, situated between the Amudarya and Syrdarya rivers, and began the 
forcefu l lslamization of the indigenous people. The struggle against Arabs 
and Islam continued for a long time, and it took two hundred years for the 
Arabs to establish their ultimate ru le and Islam as a governing religion in 
the region. Bukhärä became a centre of lslamic scholars. lt was called a 
'glorious Bukhärä' and turned into one of the pillars of Islam. Various lslamic 
schools were formed and some of the most outstanding lslamic scholars 
were trained there. One need only to mention al-BukhärT who created an 
invaluable compilation of ~adTths which has never lost its significance. 
There is a twelve-volume edition of his ~adTths in virtually every dwelling 
of faithfu l Muslims in lslamic countries. He is considered to be one of the 
most renowned lslamic scholars of all time. 

AmTr TTmür strengthened the ro le of Islam as a leading religion. Islam be
came an ideology in his conquests. Since the times ofTTmür, Islam became 
more than just a re ligion. lt became a way of life in Central Asia. lslamic 
clergy were entitled to investitures from governors and sovereigns (waküfs), 
which turned them into rich landlords and made them a powerful political 
force. Bukhärä was an embodiment of the supremacy of Islam. Thousands 
of mosques and religious schools in both urban areas and country sides 
thorough ly watched over the accurate execution of lslamic rituals and the 
implementation of Qur'änic rules. In the 15th century, the new mystic branch 
of Süfism came into existence, which further expanded the influence of 
Islam. Islam was actively instilled into family life, poetry, music, literature 
and politics. 

2. Russian conquest and Soviet power 

The conquest of Central Asia by Russia led to the destruction of Islam. The 
Tsar's administration could not allow for any other competing force in the 
process of strengthening its power in the region. Under the false pretexts 
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of an alleged danger coming from Panislamism and Panturkism the Ru 
I $-

sian administration bankrupted the financial base of the lslamic power. The 
lslamic clergy were deprived of their lands and turned into an impoverished 
organization, left only with scarce voluntary donations. The Tsar's admin
istration closed the borders to foreign Asian countries and liquidated the 
ties of local Muslims with their foreign 'brothers' in religion. The lslamic 
clergy were thrown from their powerful pedestal and became servants of 
the colonial regime. 

Later, the Soviet power with its atheistic principles declared Islam as its 
ideological enemy and started an uncompromising war for its complete 
destruction. Thousands of mosques were abolished and turned into clubs 
on atheistic propaganda, al l lslamic schools were shut down, and the 
observance of religious rituals was forbidden. However, even the Soviet 
dictatorship could not defeat Islam. Islam went underground and turned 
into a 'family religion,' becoming a private matter of ci tizens. lt survived 
it became a way of life, and it cont inued to be dominant in cultural life

1 

I 

moulding the spiritual development of the nation. The Soviet regime tried 
to replace Islam with the universal Soviet values, its system of education, 
the European cu lture, and the russification of spiritual life. However, Islam 
survived and won this hopeless war. 

3. Changes subsequent to the Second World War 

The Second World War drastically changed the position of the Soviet State 
with regard to religion, including Islam. During the years of the war and 
their hardships, in 1943 the participation of the Muslim people both in the 
military actions and at the harne front became vitally important. The MuftTyät 
of Central Asia was created. New mosques were opened and Islam became 
a spiritual organizer again in the patriotic movement of Muslims in the war 
against Hitlerism. A new lslamic school, MTr Arab, was opened in Bukhärä. 
After the Second World War, the Soviet regime used Islam for expanding its 
influence in Arab countries. Hundreds of students were sent to such lslamic 
schools as al-Azhar, schools in Morocco and Oman, in order to forma new 
generation of religious scholars, loyal to the Soviet regime. They were called 
'red mullahs.' They were fa ithful Muslims wi th higher lslamic education, yet 
at the same time serving the Soviet regime. They played an important role 
in strengthening the influence of the Soviet Union in the Arab East. In 1955, 
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prior to the crisis of the Suez Canal, the President of Egypt, Gamal Abdel 
Nasser, visited Uzbekistan. He was stunned by the number of mosques, the 
religious training of the clergy and the beauty of the mosques. His conver
sations with lshan Bobokham, who was at the t ime a muft, of Muslims in 
Central Asia, and his son Ziyautdin Bobokham fostered the development of 
the 'Nasserism' ideology and turned Nasser into a supporter of the Soviet 
Union. Islam was used as a brilliant fac;ade of Soviet socialism. At the same 
time, Islam was rapidly expanding by taking over new roles in the social life 
of the country. lt was hard to stop the process then. 

4. Uzbekistan's independence, the spreading of lslamic values 
and tendencies towards the politicization of Islam 

The declaration of Uzbekistan's independence in 1991 opened up huge 
opportunities in the process of lslamic development, strengthening the 
influence of Islam not on ly in the social but also in the pol itical life of the 
Republic. Uzbekistan's first president was Islam Karimov, i. e. lsläm kar,m 
- Holy Islam. He was a Communist, one of the leading representatives of 
the former Communist republic, but he realized the important role of reli
gion in the spiritual revival of society and of the State. He made a number 
of decisions, which induced Islam to assist him in his activity of fostering 
independence, of unify ing the people, and of spreading true lslamic values. 
Annually the State granted airplanes and subsidies for trips of i)adjdj (pil
grimage) and 'umra to Mecca. Hundreds of new madrasas (lslamic schools) 
were opened for educating a Muslim clergy of a new type, which would 
cornbine secular and religious education. Thousands of new mosques were 
built and lslamic scholars sent to Muslim countries. Bukhärä once again 
revived its glory as a centre of lslamic theology. 

Substantia l resources were allocated to lslamic studies, and new scholas
tic treatises were written, which demonstrated Uzbekistan's contribution to 
the implementation and development of Islam. For the first time, festivals 
were held at the occasion of ann iversaries in order to celebrate such out
standing lslamic scholars as an-Naqshband1 (d. 1389), al-Bukhär, (d. 870) 
and al-Margh1nän1 (d . 1197) . Their names were placed in the catechism of 
the Uzbek people's glory. Last but not least, the lslamic University in Tash
kent was opened, where hundreds of outstanding Arabists teach lslamic 
subjects, Arabic language and Muslim civ ilization. 
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However, something unexpected happened. Various groups of people, 
dissatisfied with the ex istent regime, took advantage of the current economic 
difficulties and began to use Islam for achieving their political goals. 1 think 
that in modern society rel igion should be separated from the State and it 
should not get entangled with poli tical activities aimed at overthrowing 
current regimes. The Taliban movement in neighbouring Afghanistan had 
an impact on the further involvement of Islam in the poli tics of Uzbeki
stan. New political organizations appeared w hich used lslamic flags, while 
some of their leaders did not even know Muslim religion. lt cannot remain 
unmentioned how extremist fore ign lslamic organizations attempted to 
use Uzbekistan as their basis in Central Asia for destabilizing the political 
situation. The goal was to create an lslamic caliphate in Uzbekistan. 

Various political parties such as " fjizb at-Tabrir al- lslämT," " Islam Lash
karlari," "Tawba," "lslamic Renaissance Party" and the WahhäbT movement 
were created in Uzbekistan. Their programmes and goals were taken mainly 
from such Muslim political organizations as the Muslim Brotherhood and 
the Baath party. There has been a complex situation during the years 
of 1995- 2005 in Uzbekistan. Members of propagandistic and terrorist 
organ izations were being trained in the military camps of Afghanistan 
and Pakistan . Many Arabs from Jordan enrolled in the local madrasas of 
Uzbekistan under various pretexts and propagated the idea of creating a 
caliphate. Terrorist attacks took place similar to those that currently happen 
in lraq and Pakistan. 

5. Uzbekistan a multi-confessional country 

Uzbekistan is a multi-confessional country, and the regime in power treats 
all religions and confessions equally; for each religion and confession, 
conditions are set for the observance of their religious practice. There are 
16 rel igions and confessions actively operating in Uzbekistan. The main
stream religions are Islam and the Russian Orthodox Church. Islam has two 
centres in Tashkent and Bukhara, nearly two thousand organizations and 
eleven schools. The Russian Orthodox Church has a centre in Tashkent, 
31 local organizations, one seminary and three monasteries. There are 
several schools administered by Evangelists. The Roman Catholic Church 
has a centre in Tashkent and four local organizations. There is a wonderful 
building of the Pol ish Catholic Church in the centre of Tashkent, which also 

104 

serves as a church for performing Catho lic rituals, such as baptizing and 
wedding ceremonies. There is a growing influence of the Korean Protestant 
Church, which has 61 local organizat ions. Judaism also has an important 
position; there are seven synagogues in Uzbekistan. 

Rel igious tolerance is one of the foundations for any State. There have 
never been conflicts based on religious differences in Uzbekistan. The ap
pearance of extrem ist lslamic organizations w ith their medieval fanaticism 
and aggressive character threatens to undermine the peaceful harmony and 
understanding between the representatives of the various rel igious groups. 
In the Orthodox seminaries, the Uzbek language is mandatory, whereas in 
the lslamic schools, the Russian language is mandatory. A new subject of 
religious stud ies is included in the curricula of the schools, where pupils 
are introduced to the various religions and confessions, their history, back
ground and role in the framework of world civilization. 

The struggle against lslamic extremism should be waged not only by 
repressive methods. A central ro le in this struggle should be played by 
enlightenment and education. On April 7, 1999, the lslamic University 
in Tashkent was founded under the auspices of the Cabinet of Ministers, 
according to a decree of President Karimov. lts primary aim is to prepare 
highly qualified specialists in the field of lslamic studies, its history, shar,'a 
and fiqh . All its faculty members received their education in the al-Azhar 
or in Morocco, Lebanon or Jordan. 

The University's curriculum includes, but is not limited to, the following 
subjects: Theology, lslamic studies, shar,'a, International economic rela
tions, Computer sciences, Natural sciences, Theory and practice of forming 
a democratic society, Philosophy, Oriental languages (Arabic, Farsi), English 
language, and Physical training. 

The Department of lslamic scholarly research offers the following sub
jects: al-Qur'än and tafs,r, al-/:lad,lh, History and phi losophy of Islam, 
shar,'a, and lslamic civilization and its cultural contribution to the world 
civilization. 

There is a great library at the University with ancient lslamic manuscripts, 
which help students to understand the original development of Islam. One 
of the prides of the University is an authentic copy of the 'Uthmänic Qur'än, 
written in the 7th century. 

The first dass graduated in 2003. lts graduates received prestigious 
jobs. Many of them are sent to foreign countries as diplomats in Uzbek 
embassies. 
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where does the 
new generation of 
academics come 
from? 

Questions and Interventions 

SCHABESTARI In his paper Professor Khidoyatov re
ferred to the fact that lslamic studies too are pursued 
in the universities of Uzbekistan. 1 would be interested 
to know more about the question where this new 
generation of academics comes from, where these 

people, who are involved in lslamic studies in Uzbekistan, get their scien
tific education - in the country itself or in foreign countries, and if in the 
latter, in which countries? 

varying relations 
to other lslamic 
countries 

KHIDOYATOV I think the relations to other lslamic 
countries have sometimes been tense. Former Com
munism was the main reason for it. In earlier years, 
for example, 1 was teacher in a religious academy and 

there half of the students were Chechens. And we must be aware of Che-
chens, in these days, being used to spread Communism secretly in all Arab 
countries. In this way Islam was sometimes used as a means to an end, but 
it also becomes evident why we offered resistance to it. However, within 
the balance of power in those days, Moscow had the f inal say. 

lslamic tradition 
mainly via /:,adTth 
l iterature 

On the other hand, there have been excellent Muslim 
scholars in Russia. They translated the Qur'än into Rus
sian, and we tried to translate it into Uzbek as weil, but 
this turned out to be difficult because it is hard to find 

the relevant expressions in our language with regard to the Qur'änic ideas 
and contents. And that is why, in our lslamic studies, we liked to refer back 
to the /:,adTths, to the /:,adTths of 'A'isha, al-1::lukhärT, at-li rmidhT, and others. 
This was very helpful to penetrate into the particular world of ideas and ways 
of thinking in the lslamic tradition, not so much in its literal sense, but ac
cording to its meaning and intentions. 1 think that actually in the Qur'än, and 
in Islam quite generally, the main point is its intrinsic meaning. So it was not 
that tragic that, in spite of repeated attempts, it was not possible to translate 
the Qur'än into Uzbek, for in modern Uzbek you w ill not find these concepts 
that are used in 'Uthmän's tradition in the 7th century. 

religious 
education above 
all in our lslamic 
University 
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Certainly, we are frequently on very good terms, for 
example wi th Saudi Arabia. For the benefit of the par
ticipation in /:,adjdj and 'umra, our government places 
free transport at people's disposal. So, in my opinion, 
it is indeed very important to educate a clergy that is 

capable of th inking in modern categories. This is also true of the lmäms, the 
leaders of community prayers, and of the kha(ibs, the preachers; al l of them 
rnust be educated at the lslamic University in order to make them acquire in 
their Jives a secular and at the same time divine way of thinking. 

Russia's ambi
valent historical 
relations to 
Central Asia 

KHODR I am certainly not an apologist for Russia, 
but in order to better understand the relationship 
between the M uslims in Central Asia and the Russians, 
we have to know first, that Russia for 200 years was 
occupied by Muslim tatars, and only after a hard fight 

did Russia gain independence. Second, we have to take into consideration 
that Russia and Turkey made war on one another. The confusion of 'Otto
rnan Empire,' being the centre of the caliphate, on the one hand, and Islam, 
on the other, led to great difficulties. One could, therefore, understand 
these feelings on the part of Russia. Conversely, for the people of Central 
Asia the Russians represent the West, although this is not necessari ly true. 
We cannot overlook either that it was a Roman Catholic who led the Swedes 
in their war against Russia. So, it is not hard to understand the Russians' 
resentment against other peoples holding their harne country occupied for 
more or less a lang time, and also their feeling of self-defence. 

Christian Arabs 
sympath ize w ith 
Muslim peoples 

A psychological explanation for it is, among others, 
the fact that the Russians see themselves as heirs to 
Constantinople. In the light of this ideology Moscow 
is seen as the third Rome, while Constantinople is 

called the second Rome. So there are a number of historical facts, and 
therewith associated feelings that make, to some extent, the Russians nega
tive behaviour understandable. 
Being Christian Arabs, we suffer a lot from the superiority complex of the 
former Christian nations like France and Russia, who developed a hostile 
attitude towards Muslim peoples. We, as Christian Arabs, cannot agree an 
these feelings: we da not only feel in a friendly, but rather in a brotherly 
way related to Muslims. So, for example, when I go to my family's hause 
in Tripoli, a Sunnite city, 1 normally do not look at my watch because the 
hause is near to a mosque, called Masdj.id ad-Da'wa, and I know my time 
according to the adhän, the call for prayer. lt is in this way that we also feel 
happy when the month of Ramadän gets closer, in order to gather with our 
Muslim brothers and eat together w ith them. We expect their invitations, 
and so forth. By that I only tried to give a more comprehensive picture, and 
not to justify all the Russian behaviour. 
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a renowned scien
tific tradition, but 
strained relations 
in practice 

KHIDOYATOV In an abstract and more general form 
Russians have a very good relationship to Islam, th~ 
concrete Qur'änic usage however they rather dislike, 
because it contradicts their own ideology. Russians 
developed an important, world-renowned scientific 

tradition in Arabic and lslamic studies. But in their factual relations to the 
lslamic countries, they develop different behaviour patterns. 

level of education 
fallen since the end 
of the Soviet Union? 

Russian language 
and Cyrillic script 
still used? 

IQBAL I would like to raise two questions: 1 got the 
impression that the level of education has fallen since 
the break up of the Soviet Union and independence 
of Uzbekistan. lf this is the case, to what extent? 
Furthermore, 1 believe that w hen Russia took over 
Uzbekistan, they changed the Persian to the Cyri llic 
script. Having regained independence, is there Cyril
lic still in use and w hat is the medium of education 

- is it Russian or Uzbek? 

KHIDOYATOV During the Soviet rule, we educated 
the long quest for 

the clergy in the Mir-e Arab Academy, where I was a proper script 
teaching. Since, at this time, there was on ly one 

mosque in each region and the number of students very small, this Academy 
was enough. Different to that Situation, there are now more than 2,000 
madrasas in the whole country. 
Wh ich script is in use at present? We have to remember in this context that 
the Arabic alphabet is not appropriate for the Turkish language. In the 19th 
century, the Azerbaijanis w ished to remove the Arabic alphabet. After the 
October Kevolution, the Soviet government organized the following experi
ment: they established in one place two schools - one of them with the Arabic 
alphabet, the other one with the Latin alphabet. 90 % of the parents sent 
their children to the school where the Latin alphabet was introduced. Finally, 
in order to disrupt all links with the Muslim brotherhoods, the Cyri llic script 
was installed. But also Cyrillic is quite strange for our Uzbek language. 

· So, starting from 1955 and end ing with 20061 every-
finally the Latin thing was transferred to the Latin alphabet. The Turk-
alphabet was 

ish language, however, especially in the time of Mus
adapted to the 
Uzbek language tafa Kemal Atatürk, very quickly adopted the Latin 

alphabet. But this alphabet was actually introduced 
to the Ottomanian language, whereas we practise a different Turkish lan
guage; and we realized very quickly that this Turkish-Latin alphabet is not 
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really appropriate for our alphabet. For ten years, we therefore studied the 
various types of the Latin alphabet to investigate their usabil ity in the inter
est of our Uzbek language. 

the venerable 
old tradition 
_ and the call for 
modernization 

KHOURY The lslamic institutes as weil as the Muslim 
scholars, do they refer back to the famous tradition 
of the great old days? Furthermore, are their attempts 
to walk along new paths in order to apply the sharT'a 
as a guiding line for the life after the communist ru le, 

face to face to the requirements of modern life in the present-day world? 

lslamization of 
the society or 
secularization of 
Islam? 

KHIDOYATOV The big problem in answering the sec
ond question is that some people say that in Uzbeki
stan the process of modernization consists in the ls
lamization of the secular society, while others affirm 
that thi s process wi ll involve the secu larization of 

Islam. lf you ask 100 people concerning this question about their opinion, 
you w ill get 100 different answers. That is why the lslamic University was 

founded. 
In any case, Arabic is the language in all the disciplines at the lslamic Uni
versity, beginning with the first course and the first lesson. This is the case 
because there are numerous Arabic-schools in our country and you cannot 
enter the lslamic University if you have not passed one of these schools. 
BsTEH I got the impression that Professor Khidoyatov's great interest in 
history sharpens his look at the present time and even gains there its topi
cality. And it is this perspective that doubtlessly very much enriches our 
dialogue at this Round Table. 

. . . . . GABRIEL Professor Khidoyatov was speaking about 
~ov,et in,t~at,ves 70 or 80 years of a terrible Soviet regime, a period, 

in 
th

e ~ociall f~nldd however, that had some positive aspects too w ith 
educat1ona 1e s . . f 1 

d 1 1 k regard to educat1on and social systems, or examp e. - oes s am ta e . 
th . h ·t , 1 would li ke to ask Professor Kh1doyatov two ques-over 1s en agei . . . . 

tions: how do you deal w1th th1s 1deolog1cal past as 
a historian and how do you deal with the institutions that Communism left 
in the f ield of education, but also in public health care? Are there lslamic 
institutions to take over that heritage? Repeatedly, we hear from post-Com
munist countries that there are big social problems concerning the chi ldren, 
for instance, who had been liv ing in social institutions under the Commu
nist regime and now they are exposed to the streets, because there is nobody 
who would look after them. 
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KHIDOYATOV Islam is a very flexible religion and 
Islam is flexible 
and feels called to would adapt to any regime. lt feels called to find its 

way in any given society. And it was always important 
find its way in any 

for Islam to find the way to the soul of the people. As given society 
said before, Islam, under the Soviet regime, became 

a religion of the family. My father, for instance, was a Communist, but at 
home he was a Muslim. lt was indeed a very complicated situation. 
In the Russian version of Marxism, Communism was irreconci lably up 
against any other ideology and therefore also, for a long time, against Islam. 
Until 1943, the Soviet regime was fighting the lslamic ideology, but then 
Islam became a substantial part of the patriotic war. And after World War 
II, Islam became a means for penetrat ing the Arab world and get it under 
the influence of Communism. Of course, this was very dangerous for the 
Arabic countries. So, for example, Saddam Hussein was studying at that 
time in Moscow and spoke Russian fluently; and he knew a number of 
KGB people in Baghdad. 
At this time, it was very important for Communism to spread its sphere of 
influence in this direction, and it was exactly this pressure on Communism 
that caused some sort of liberalization in its atti tude towards Islam. When the 
nationalization of the Suez Channel was at issue and Gamal Abdel Nasser 
was banned by the Western powers, the Soviet government supported 
him. And when the Soviet ambassador met Colonel Nasser in Bandung, 
the Soviets changed tactics with regard to Islam, not only in Uzbekistan, 
but worldwide. There are two international centres for lslamic studies: 
Oxford and Moscow. The Soviets showed themselves very flexible in their 
relationship to Islam. Whereas at first, the Communist rulers did not want 
to recognize General Nasser, later on they realized that it was an error and 
began to invite Arab leaders to Moscow. By that Islam has gained a Jot of 
negative experience with the Soviet regime, but at the same time learned 
also a number of positive things. 
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Religious Education and ldentity 

Mohammad Modjtahed Schabestari 

The topic of my paper being "Religious Education and ldentity," 1 would 
like to refer in this context to the following points: 

1. Can we think of a relationship between religious education on the one 
hand and personal and social ident ity on the other? In order to examine this 
question, 1 would like to speak first about identity. ldentity presents itself as 
a socially cond itioned, historical concept, which emerged in modern age. 
We speak of a society's or a person's identity by taking into consideration 
two historical moments with regard to a society or a person, these two mo-

'- m~nts beil;!_g th¾>ast and the present situation of a person or a society. The 
inquiry into the issue of identity is therefore the inquiry into the question 
of who we have been in the past and who we are today. 

2. We try to speak about identity when the natural, unconscious identity 
is affected by a serious crisis through changes in the social or personal 
sphere. In such a crisis societies or individuals try to relate themselves to 
other entities in order to seriously define themselves vis-a-vis these enti ties. 
Of course, this definition of the seif can only occur when 'the other' has 
been defined as wei l. 

3. But what do we mean by speaking of religious education? Religious 
education may have two different meanings. One meaning could refer to 
efforts that aim at convincing children through creeds and principles of a 
religion and to get them accustomed to certain religious practices and rituals. 
This kind of education will not be successful in our times and in face of the 
modern and even of the half-modern societies, because in the modern age, 
repeatedly epistemic and social changes are happening, which hinder the 
stability of any concrete phrasing of religious creeds, principles or obliga
tions and stimulate people to develop, again and again, new interpretations 
and expressions of their religion which, compared with the previous ones, 
appear tobe heresies.1 lf religious education takes place in this way, we can-

1 P. L. Berger refers to this in his book The Heretica/ Imperative: Contemporary possibilities 
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not possibly expect that a personal identity could develop in any individual 
on this basis, because the stability of a religious personality, as a result of 
these continuous changes, will always be exposed to danger. 

But re ligious education may have another meaning, too. We can educate 
children in a way that they get some idea of a religious-spiritual approach 
to the world, so that they can open up to God as the mystery of the world 
and experience an inner thirst for truth. We can get children acquainted 
with this kind of attitude and convey to them w hat such an opening up of 
oneself and what the thirst for truth really means. But the detai ls - how and 
in w hich ways this decision for a certain rel igion, for a certain creed, etc., 
is then definitively made - will in each case be left to the young people, 
whose education is at issue. 

lt goes without saying that parents, for example as Muslims or as Chris
tians, in their everyday life may behave as practising rel igious people and 
by that practice convey to their children an indirect impulse w ith regard to 
the aforementioned spiritual experience. 

Religious education, as described above, may lead to a situation in 
w hich somebody experiences him/herself as a religious being and in this 
way achieves personal inner harmony and unity and is spared inner strife. 
lf we define this as 'personal identity,' then the 'other one,' w ho comes to 
face this 'personal identity,' is everyone eise, who lives in the presence of 
truth . But since nobody can claim that she/he has the w hole truth at her/his 
disposal, nobody can know of another whol ly and perfectly that she/he 
does not actually have to do w ith truth. Viewed in this way, the personal 
religious identity is not confronted by any individual human being or group 
as the 'other one.' This identity does not lead to conflict, and we could 
even say that for this human being, the 'other one' is only God, insofar as 
He is the only one who fully lives in the truth. This difference establishes 
a borderline between man and God, which is why we must not try to 
become God ourselves. 

4. The final point of importance, which I would like to emphasize here, is 
that we should not try to achieve a sociopolitical identity through religious 
education. This thesis is based on two deliberations: 

of religious affirmation. Garden City, NY, 1979 (German: Der Zwang zur Häresie. Religion 
in der pluralistischen Gesellschaft. Frankfurt/M., 1980). 
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.... 

(a) The attempt to set up a sociopolitical identity and the question w ho 
we have been in the past and who we are at present, lead to confronting 
us with other peoples and human groupings as 'the others,' and even 
wanting to reinforce this by deepening the concept of 'the other.' But this 
approach leads to confl icts between peoples and civilizations. In add ition 
it is academically controversial today whether there is something like a 
sociopolitical identity at all. Historical research shows that practically all 
civi lized peop les have been influencing each other with regard to their 
cultures and that, for this reason, there is no genuine sociopol itical identity 
at all, or at least not in the sense as we conceive of it at first sight. 

(b) When rel igion is used as a means to achieve a sociopolitical identity, 
re ligion turns into a political ideo logy. An ideologized religion of this kind 
loses its spiritual impact and is no langer in a position of giving meaning 
to people's l ives. 

Religion that has been alienated in this way, leads to nihil ism on the one 
hand and to political conflict among the peoples of the world on the other. 
lt is then in the name of God that nations oppose each other and consider 
this as their rel igious duty. 

To avoid misunderstandings, 1 would li ke to underline that my warning 
about ideologizing religion does not mean that religion should remain indif
ferent vis-a-vis all the many forms of injustice and inhumanity worldw ide. 
Religion rather has to raise its voice in the name of truth and decidedly 
to protest against all forms of injustice and inhumanity in our world. The 
definition, however, w hat in concreto is tobe judged as just or unjust, has 
to be left to people themselves, w hether they are religious or not. 
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education may 
also serve to 
safeguard an 
imperilled identity 
in its basic 
components 

Questions and Interventions 

KHOURY The question about identity even includes 
situations in which our identity is in danger of being 
attacked. Education, therefore, must be able to take 
a given basic identity as a starting point, which, in 
certai n situations, must be strengthened, deepened 
or also defended. Education must be competent to 
ensure the respective identity in its basic requirements 

and guarantee its continuance in individual and social conditions, so that 
Muslims can preserve their identity in a non-lslamic country and Christians 
their identity in a non-Christian environment without living there perma
nently with a bad conscience. 

various ways of 
understanding a 
basic identity 

ScHABESTARI But what does basic identity actually 
mean? As explained in my previous presentation, it 
may be conceived of in a twofold way: first, as a 
summary of essential elements of a given rel igion and 

its binding ways of life - for the Muslim, this could include, for example, 
the prayer five times a day. What basic identity in fact means, however, 
can also be something different, namely that I open up for God, and then 
also decide on praying five times a day, but this in a way that, at the same 
time, 1 do not respect those who believe in God, but do not pray five times 
a day, as aliens, as 'the others.' 

So this also can be conceived of as a 'basic identity': that I pray to God 
and, as a Muslim, turn to him in my own personal way, but not in a sense 
that I were not allowed to do it otherwise and that no other form of prayer 
and professing your creed could possibly be harmonized with truth. lt is 
therefore my way of being religious that I have chosen for various reasons. 
And I have done so being aware that other people may have other ways of 
being pious and without confronting them as 'the others.' 

secluded ways of 
life may lead to 
social conflicts 

For this reason, if the Muslim children had not been 
educated at home in this way to conceive of their 
religious way of life as secluded and isolated vis-a-vis 
others, but in an open-minded way, in the spirit of 

togetherness and co-existence w ith other people in other re ligions, we 
would not confront all these problems, which, for example, we confront 
nowadays in Europe considering an appearance of the society that conveys 
to many people the idea of schism and inner confl ict. 
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KHOURY The important thing here mainly is the situation of the religious 
communities in which people of a certain common creed are living together 
and ask themselves what indispensably belongs to their own rel igious iden
tity _ as distinct from that of people in other rel igions. Furthermore, this is 
of course a question particularly raised to the leaders of the communities, 
to preachers and religious instruction teachers: which idea do we have to 
convey about what a Muslim is expected to be? What is characteristic of a 
Muslim, for example, in our European pluralistic society? 
This is very often difficult to decide because people concerned are not suf
ficiently prepared for reflecting this situation properly and giving appropriate 
answers to their believers. The average people are not sufficiently educated 
in theological matters to give themselves answers to these questions; they 
expect support. And help comes from preaching, from religious instruction 
in schools, etc. 

we have to get 
to the bottom of 

ScHABESTARI I know about these problems from my 
own experience, since I was living in Europe for nine 
years. However, we have to get to the bottom of these 

these questions 
problems, if we want to solve them: we must explore and explore new 
new ways and means how these preachers and answers 
community-leaders should be educated - especially 

those who are expected to convey relevant things to Muslims in modern 
Europe. 
1 would like to refer here, for example, to the question w hich we were 
asked at that time by our Muslim believers in Germany: how to shape the 
month of Ramac;län du ring summer time. We had to deal w ith the fact that 
Muslims sometimes were forced to work 18 hours in the heat of summer 
and at the same time expected to fulfil their fasting obligation. Undoubtedly, 
this was a very difficult situation, and we told them that they were allowed 
to time their daily fasting according to lslamic countries that have normal, 
i. e. 12-hour day- and night-time. So, for these practical problems feasible 
solutions can be found. 

shouldn't we 
distinguish here 
between secluded 
and open 
identities? 

GABRIEL Perhaps, it could be advisable to distinguish 
between secluded and open identities and not to 
abolish the concept of a collective identity totally, but 
to see to it that identity is conceived of as an open 
identity. And this for two reasons: 
First, because al l religious practice is contingent: it 

emerges in history and represents ways and means to find God, but it has 
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no absolute value. lf we do not bear this in mind, we are in danger to attach 
too great an importance to details in the context of defining identities. 
On the other hand, because every identity is relativized by practice: it does 
not depend that much on w hether I do this or that in detail ; God might 
rather judge by taking into account our w hole path through life, especially 
our relationship to our fellow human beings. 

religion cannot 
found sociopoliti
cal identity, w ith
out religion being 
distorted by it 

SCHABESTARI W ith regard to the personal sphere, to 
the sphere of personal education, 1 can agree with 
w hat has been said before. In this case we can even 
speak of an open identity. Yet, the crucial point for 
me is the sociopolitical field: religion must not be 
related to it; in other words, 1 cannot conceive of a 

sociopolitical identity that is achieved through religious identity, even the 
latter being an open identity. That means, 1 cannot think of a sociopolitical 
identity that is based on religion, w ithout fa lsifying religion by it, without 
defining polit ical and social concepts by religious texts. lf we refer to the 
fact that this or that is wri tten in religious texts and apply it straightaway to 
social l ife, it gets dangerous because social life has always to do with 
politics, w ith political measures, etc. In a society, religion may give impulses, 
indirect impulses even for polit ics; but identity - even an 'open identity' 
- in a sociopolitical context cannot be based on religion, without distorting 
religion through it. 

educate people 
towards an open 
and flex ible 
identity 

BELARBI 1 would like to thank Professor Schabestari 
for his deep presentation, which may help us to raise 
many questions, and take up Professor Khoury's de
liberations concerning the importance of education 
with regard to shaping identity. He was speaking es

pecially about the situation of M uslim minorities in foreign countries and 
of Christ ian minorities, among others, in lslamic countries. 1 think we some
times direct people to a fixed and rigid identity and, thereby, risk to overlook 
that identity continuously develops from the early childhood via all stages 
of development. We should, therefore, show more interest in directing 
people to a flexible and open identity, because nobody can perceive his/her 
own identity without recognizing the other's identity. Only in this very 
openness and through recognizing the difference between our own identity 
and that of others, we w ill be capable of sharing w ith others and dia
logue. 
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the world is 
moving rapidly, 
whereas religions 
tend to be static 

Fu rthermore, 1 would like to communicate w ith you 
an experience made in the context of my teaching 
assignment for young people in Morocco andin other 
countries: that most of the young people find that the 
world is moving rapidly, whereas religions on their 

part tend to be static. Maybe religious authorities and theologians do not 
give enough space to others for their own reflections and questions. And 
even when they ra ise their questions, they are considered as heretical. So, 
they start asking themselves what they can do to modernize religion and 
get it more adapted to the modern world. And, in fact, we know and it is 
confirmed by many theologians that Islam is a religion capable of adapting 
to al l values and needs. Maybe we should be more sensitive and appre
hensive for young people and their perception of, and ideas about, religion 
and how to get re ligion closer to them. 

the concept of 
a sociopolitical 
identity became 
controversial 
nowadays ... 

ScHABESTARI I agree that an lranian and somebody 
from Egypt or Austria should have some kind of social 
and political identity of their own. However, seen 
from an academic perspective, this issue of a socio
poli tical identity became controversial on principle 
in present day and age. In case some people think 

that this is academically acceptable, then one certainly could try to estab
lish, based on various historical factors, an appropriate identity. 

Only, we should not try to use religion for th is purpose. 
··· and we should This wou ld al ienate rel igion from its very essence, 
not try to use since it would deprive it of its spiritual function. lsn't 
rcligion for this 

the relation to God the core of religion? lt has to do 
purpose w ith the div ine, it speaks of God and teaches human 

beings to relate to God- and w hat has to do with God, should be somehow 
above time and space, in order to be able to exert a spiritual function in 
human l ife. 

how should a 
renewal of Islam 
look like today, 
how should it 
happen? 

Professor Belarbi also did right to speak of the necessity 
of a continuous renewal and reinterpretation in Islam 
too. And when our wise and scholarly people say that 
Islam is capable of adapting to all periods in history, it 
is not w ithout reason. But how and in wh ich way 
should this reform actually happen? For example, there 

have been various people who interpreted Islam from their own point of 
view: above all mystics, philosophers and jurists. When the philosophers 

117 



tried to understand philosophy in the light of the Qur'än, then the mystics, 
on their part, tried to understand mysticism in the light of the Qur'än, and 
similarly the jurists their jurisprudence. They all tried to elevate and upraise 
a particular dimension. How shall we proceed in our days? Wh ich interpre
tation shall we elaborate in particular in order to make us Muslims live in our 
days without schism and inner conflict, as Professor Khoury said? 

identity, based on 
religion, may lead 
to communal ism 

BELARBJ Once again referring back to the problem 
of defining identity, 1 would like to mention that there 
is a number of factors that can contribute to its defini-
tion: socioeconomic factors, sociocultural factors, 

and - as I would like to add on my part - the factor of international environ
ment and international ideas. lf we focus only on the spiritual side and on 
religion, we would run the risk of instrumentalizing religion and develop a 
very specific identity, a rigid identity that leads to communalism - and we 
al l know what happens when communalism has the say. 
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Learning Justice 

Ingeborg Gabriel 

In our three previous meetings, we have dealt with important issues on 
justice in our present-day worldwide political situation. By way of our topic 
this year, we make, as it were, a change of perspective, a change of view. 
At stake is now justice as a learning process, as something that can and 
rnust be learned and that, by teaching, we must get across to others. In this 
process we always remain learners and teachers at the same time. 

After all, this pedagogics of justice, which is at stake here, is always 
already included in the Biblical-Christian and also in the classical ethical 
traditions, which I am taking here as a starting point. For, as Aristotle writes 
in the Nicomachean Ethics: "Not for the purpose of knowing what being 
good real ly means, we make this investigation, but to become good people. 
Otherwise it would be useless."1 Therefore, it is obvious that even accord
ing to the Biblical Scriptures, the issue is not information about just ice, but 
rather that listening and thinking are oriented towards acting. Lastsemester 
1 was holding a seminar on this subject and I realized that we discovered 
here a sort of blank spot in modern discourses. Thinking is not in an equal 
rnanner coupled w ith acting, and the question after learn ing processes 
is largely left out. By that I have already indicated the way I am going to 
structure my deliberations. In a first section, 1 will take over Biblical and 
philosophical impu lses on the topic of "learning justice." In a second move, 
1 wil l raise the question as to what this means under the present conditions 
of globalization and medialization, and also why I feel that in contemporary 
thought a not at all harmless blank here exists. 

1. Learning justice as a lifelong task 

The learning of justice is not first and foremost a matter of information, it 
is rather a question of a special mode of education that refers to the whole 
person. 

lf we condense the multifarious and extensive narratives, prophecies 
and proverbs of the Bibl ical books in two sentences, we w il l discover 

1 NE l 103b27-29. 
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that it is, on the one hand, the recognition and worship of God that they 
are concerned with, or in other words, the love of God and, on the other 
hand, justice in face of fellow men, or in other words the love of neighbour. 
These are the two basic Christian commandments. The term ' love' may 
lead us astray here because in contemporary everyday usage it is used in 
a restricted sense. Obviously, in this context there is not a certain feeling 
at stake, but a personal learning process, w hich, in recognition of God's 
order of creation, is oriented towards a "righteousness that exceeds that of 
the scribes and Pharisees" (Mt 5 :20), a sort of righteousness that exceeds 
mere legal morality. 

In al l monotheistic religions, justice is the central moral norm. Just to 
mention a few dimensions of this extremely variform term: According to 
the story of creation, God has formed humankind in his wisdom to "rule 
the world in [ ... ] righteousness" (Wis 9:3), namely as an image of God to 
establ ish just orders, w here human beings can live together peacefully and 
harmoniously. Since reality looks totally different, an outcry against injustice 
traverses the following books of the Bible. Paradigmatic for this are the sto
ries of the Exodus as a model of divine assistance: God listens to the cry of 
his people and shows them the way out of their oppression. In the Book of 
Psalms, the prayer implores God to do justice to the person praying, and 
this means to help him against his oppressors. But he also confesses his 
guilt and asks for forgiveness: "O LORD, do not rebuke me in your anger, 
or discipline mein your wrath" (Ps 6:1; 38:1 ). In seven of the Ten Com
mandments, the just order in human relations is the subject. The prophets 
exhort the people tobe just and to condemn injustice. The "greater justice," 
which is demanded in the imitation of Jesus, calls for going beyond what 
is legally demanded and stipulated, in order to come to a fellow human 
being's aid, especial ly if he/she is in trouble. This includes the suffering for 
the sa ke of justice, to "overcome evil with good" (Rm 12 :21 ). 

Thus, justice as an expectation that is directed at others and equally as 
an appeal to one's own responsibility, does not primarily designate a state 
of affairs that has to be achieved, but enjoins an action. In addition, it is a 
never ending process. Through it, the human being develops into a person. 
In sum, in a Biblical perspective justice reveals itself as a learning process, 
which shapes humankind towards what he/she is expected tobe as an image 
of God: a just person. W hat basically is at issue is to train the capacity and 
wi llingness to do justice to the other as a person, tobe just to him/her. This 
approach is analogous to one of Creek ethics : becoming oneself begins 
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with self-knowledge ("Know yourself! "), the goal being justice as the highest 
virtue, acquired by means of training and habit, which presupposes bravery, 
moderation and w isdom. In German, the term 'Tugend' [virtue] derives 
from 'zu-etwas-taugen' [tobe capable or good for something). The goal 
of human life is to become w hat humankind can and should be - similar 
to the way that other things in our world shou ld serve their purpose. In the 
13th century, Thomas Aquinas has inserted this approach in a theological 
context: ethics as a learning process of justice and love takes up most of 
his central work, the Summa theologica. lts basic ethical design - now 
of a connotation geared towards the individual - says, that the individual 
human being comes from God, passes through the world and returns to 
God. This short formula (according to Max Seckler) - "from God through 
the world to God" - discloses the human life- and world-commitment as a 
moral Jearning process. Humankind is created in order to become human 
and to bri ng this humanness in God to perfection. Justice and learn ing, 
pedagogics and moral development are inseparably linked together. Life 
and activity are meant to strive for justice, i. e., to learn righteousness. In this 
dynamic process, conscience gets sharpened for what is just the langer the 
individual engages in moral questions. lt is also for that reason that ethics 
plays such an eminent role in theology. The moral language of that time, by 
the way, was much richer than that of the present day and age. According 
to the philosophy of language, the degree of differentiation in the modes 
of expression can be taken as a cri terion for a highly developed culture 
in a certain field; whereas the impoverishment of the moral language and 
the lower accuracy of eth ical concepts in the present time is an indicator 
of our weaker interest in a just order of human relations or of a less exact 
knowledge in this context. 

Today, as before, our daily routine confronts everybody with an abun
dance of issues concerning justice, which have to be decided in a re
sponsible manner and which need orientations, norms and models. In 
th is context, learning justice in the face of God, of our neighbour and of 
ourselves constitutes the core of a person's moral identity. lt consists in 
the knowledge "of being responsible for one's actions" and in the capaci ty 
of acting accordingly. This is the convincing thesis of the French philoso
pher Pau l Ricoeur.2 Not "cogito, ergo sum", but "credo et ago, ergo sum," 

2 P. Ricoeur, Das Selbst als ein Anderer. Paderborn, 1996, p. 185 (Engl.: Oneself as 
Another. Chicago, 1992). 
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whereby religious and moral identity are closely interrelated to each other 
By that, the_very nature of learning justice is defined: it is a social learn in~ 
process wh1ch challenges and forms the person as a whole and in which 
his/her most basic being is at stake. 

Closely related thereto is the fact that a dimension of unavailability is 
proper to moral learning and by that also to moral teaching, which cor
responds to that of the person him/herself. This is demonstrated by Plato 
at the end of his "Dialogue Menon": even if one can argue about the con
tents of what is good as justice and sobriety, crro<ppocruvri, nevertheless 
its achievement is a matter of divine grace.3 Similarly, the Biblical texts 
speak of a peculiar form of obduracy of those who hearing do not listen 
nor understand and who do not carry out w hat they have recognized as 
just and right (cf. Mt 13:13 f.). 

Learning justice, therefore, never is only a matter of wi ll, but a personal 
process, which is of a completely other kind than technical and economical 
procedures. Hannah Arendt, in her "Vita activa," has made a distinction 
between 'producing' and 'acting,' and she demonstrated that the modern 
'homo faber' does not grant 'acting' its appropriate place. Similarly, Jürgen 
Habermas differentiates between a communicative and an instrumental 
reason, whereby, in our technically and scientifically imprinted world, the 
latter became dominant to such an extent that it overgrows, as it were, the 
communicative, ethical reason. 

However, human justice in itself always also remains imperfect: it will 
attain its perfection in the Eschaton, in God's ultimate reality. lt is indeed 
the characteristic feature of the Kingdom of Heaven and cannot be realized 
in innerworldly conditions. 

2. Personal learning as social learning 

Since the learning of justice is of a personal nature, it takes place socially in 
groups and communities. This is true of the family, equally of the Church or 
the cult, of schools and universities, and last not least of the public realm, 
where the media play a crucial mediating role. All these social agents are of 
great significance in the context of the moral learning processes and shou ld 
be investigated separately. At this point only some brief annotations. 

3 Plato, Menon. 1 Oüb. 
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The family is the primary place of social ization and of learning justice. lt 
is time and again surprising that children have a natural feeling for justice. 
The spontaneous statement, "This is unjust!", demonstrates an elementary 
desire for social order and harmony. lt is within the family that, embedded 
in religious traditions, the proper ideas of what is just are passed on. "When 
your children ask you in time to come, 'What is the meaning of the decrees 
and the statutes and the ordinances that the LORD our God has commanded 
you?' then you shall say to your children, [ ... ] " (Dt 6:20 f.). 

The secondary place of social ization is the school, which, in complex 
societies, takes over wide areas of education, the issue being at present 
to what extent it even takes over and may take over moral education. The 
weakening of the family results in a situation where schools are chal lenged 
also in the field of the so-called social learning: this concerns interpersonal 
relations, which become more and more demanding through the media 

and multiculturalism. 
The Christian cult is another place, where justice is mediated. Especially 

the regular reading of Biblical texts in the liturgy is an important feature for 
the learning of justice, based on repetition and memorizing. The narrative 
traditions, i. e. the various stories and narrations, offer the chance of applying 
the specific demands of what was heard to the individual situations in life. 
In this way happens, as it were, a hermeneutical interpretation of what was 
heard. When the story of the poor Lazarus is read, who lies at the gate of 
the rich man, the listener immediately will ask himself about his own dealing 
with material goods. The very drastic threat of an imminent retaliation in the 
hereafter, of which this story speaks, reveals the radically serious side of our 
responsibility in view of wealth (Lk 16:19-31 ). We find such rousing appeals 
for justice in all the Gospels. They express the specifically prophetic character 
of the Christian message, which resumes that of the Old Testament prophets. 
Prophecy, however, is criticism of an alienation from God and of the contempt 
of human fellow beings. lt publicly rises up against injustice. Those are the 
false prophets who support a sort of appeasement policy: they shout "peace, 
peace," where there is no peace, and whitewash (Ezek 22:28). The prophets 
call for justice as a foundation of political rule and social relations. Justice 
is the be-al l and end-all of wisdom (Wis 1 :1) and the basis for internationa l 
recognition: "[ .. . ] for this wil l show Your wisdom and discernment to the 
peoples, who, when they hear all these statutes, will say, 'Surely this great 
nation is a w ise and discerning people!"' (Dt 4:6). Not physical power, but 
justice is the criterion for superiority. 
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Justice is learned by ward and example. In a special way this comes to a 
head in the New Testament, in which Jesus is presented as the embod iment 

of righteousness. He is "the righteousness of God" (2 Cor 5:21). This makes 

the personal element of mediation the focus of attention in a new way. 1 do 
not intend to elaborate in this context on the issue of the Christian doctrine 

of salvation. lt is rather the aspect of the imitation of God, which interests 
me here. This aspect is already an important topos in the Old Testament: it 

is the task of the believer to imitate God in his justice. In the Christian spiri t
ual traditions, this is transferred to Jesus: the learning of justice takes place 

through the imitation of moral examples. A deeper scientific investigation 
of the idea of Mimesis would be required. Does it not rather correspond to 

our basic human experience that we do not primarily learn through words, 

but through imitating the praxis of those whom we respect as the significant 
others? The proverb "verba docent, exempla trahunt" (words may teach us, 
examples attract) is to the point. Moral attitudes are not only and not even 

primarily transmitted by words, but through both the conscious and frequently 
also the unconscious orientation by other people. This is, as I was told, largely 

neglected in modern learning theory. 1 think that this is true because the said 
theory is too much cognitively oriented and takes the autonomous individual 

as its measure. But the reflection on one's own activity, and thereby the 
formation of conscience, is not only based on norms and values, but also 
on other people, like parents, teachers, brothers and sisters, and on models 

who are decisive for a certain culture. lt would be interesting to dedicate a 
separate investigation to this subject. In a further step only wil l it become 

possible to question always anew one's own understanding of justice and 
to interpret and re-interpret it in a given situation. As demonstrated by the 
American social philosopher Michael Walzer, th is is true not only for individ

uals but also for cultures and rel igions - and also our dialogue meetings here 
represent such a learning process. 

3. Attempt of an actualization 

Subsequent to these general observations, 1 would like to reflect on their 

meaning for us under the present living and learning conditions. 
Let me begin by quoting the Austrian child psychologist Dr. Max Friedrich 

on future developments. "Ski lls of the moral judgement, the formed con

science and the interior voice will be mediated by the united representatives 
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of monotheistic re ligions in fifty years time electronical ly in permanent ways 
by means of an audiological implantate. [ ... ] The children of tomorrow wi l l 
experience contemporary cultural elements, li ke architecture, music and 

sirnilar things, as if they were from the period of classical antiquity-by virtue 

of the fast acceleration 50 years wi ll be equal to former centuries."4 

This staternent confirrned me in my persuasion that moral learning pri

rnarily means personal and social learning. Quite apart from the strange idea 
of a syncretistic union of the monotheistic religions within the next 50 years, 

even in a stil l more technical 'brave new world' the learning of justice can

not be, shall we say, mechanically instilled into someone. The very opposite 
seems to be true: in v iew of further technicality, the fami ly, the community 
of believers and the school will gain ground. As stated by Friedrich-without 

establishing an inner connection between the two statements- the problems 

of children are increasing, given their deficient emotional education, and 
they become incapable of empathy because of their inability of interpreting 

and reflecting on either their own feelings or those of others. 
1 think that the question of which way the new technical and cultural 

conditions wil l affect the learning of justice is going to be crucial for the 
future because the learning of righteousness and, more generally, the moral 
education are more difficult today and at the same time more significant 

than ever before. As to this question, here some observations, w hich how

ever are hardly exhaustive. 
1/- The process of differentiation in modern societies leading to partial 

sectors, like economy, pol itics, science, and private sphere, results in vary

ing standards for the various areas and in different roles for people in these 
areas. But is justice not ind ivisible? lt integrates all areas, and by that it makes 

a comprehensive claim. lt is exactly here that the growing interest in moral 
education - some even speak of an 'ethics boom' - becomes understand
able. Courses of lectures about ethic questions meet with great interest in 

economy, science, etc. The issue of what is good and right has to be intro
duced into the various sectors of society, which all have their own logics. 
Christian and other religious traditions have an importanttask here, to make 

people sensitive to justice as a human value, without promising easy and 

facile solutions for all problems, which simply do not exist in view of the 
given complexity. The opposi te trend also has to be mentioned, assuming 
- as it is demonstrated by the aforementioned quotation - that morals and 

4 Die Presse, June 24, 2006, p. 41. 
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justice are superseded by an evolutionary technology, and humankind, 50 
to say, becomes its own creator, leaving uncertain moral standards behind. 
Justice as a question and the struggle for it then become a remainder of 
a religious and metaphysical era, belonging to the past, just as the legal 
system of the "Codex Hammurabi," chiselled into stone, or the Ten Com
mandments. In view of this tendency, it is necessary to keep the learning 
and teaching of justice on the agenda as a central ethical challenge. 

2/- The quantity of transmitted information, which through the Internet 
has increased nearly ad infinitum and is far more than human capacity can 
cope with, calls for an increase in general and philosophical education and 
above all in ethical education. For the mass media presuppose a higher 
degree of ethical discernment. Therefore the learning of justice constitutes 
a complementary programme, so that information can be incorporated into 
one's worldview and become coherent; because we have to regard this 
as the basis of human self-experience insofar as the person is the efficient 
source of his/her actions and responsible for his/her deeds. In addition, 
the technical possibi lities of a transfer of knowledge give ri se to the illusion 
that justice can also be learned and taught by the mass media - even if the 
assumptions frequently are not that extreme as it was formulated in the 
aforementioned citation. To what extent can electronic learning be em
ployed in school instruction? Are physically present teachers still needed at 
all? 1 think that especially in the field of ethics personal relations and com
munications in a social context, such as in fam ily, school and Church, will 
continue to be of decisive weight. Here, also the role of the med ia should 
be considered more in detail - which in my opinion exert a relativizing and 
indoctrinating influence - in case the media consumer him/herself does 
not have clear ideas that might be differentiated, reinterpreted, etc. through 
the messages of the media. 

3/- The cultural and religious permeation of the society can mean an 
enrichment, if we are successful in clarifying discursively the various con
cepts of law and justice and arrive at shared convictions in the national and 
international field. The world as a common living space also needs com
mon liv ing conditions, i. e. universally recognized rules, laws and values. 
The same is true for individual societies. Here too, the learning of justice 
is of special significance. The factual living side by side does not yet create 
togetherness. lf not accompanied by ethical education, the experience of 
different ideas of justice will lapse either into an ethical relativism or - so 
to say as a turnabout - into a moral fundamentalism. Both do not promote 
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social peace. Plurality demands a high degree of ethical discernment in 
order to conduct public discourses in a tolerant and differentiated manner. 
The exclusion of ethical scrutiny finally involves that, in an unreflected 
rnanner, it will return through the loophole. 

Let me end my presentation by defining the tasks that present themselves 
today in the process of learn ing justice w ith three headwords: 

• Clarification: the division of societies in sectors, the inundation of in
formation, the mechanized transfer of knowledge, and the multiculturality 
in the experience of the varying ideas of justice result in the chal lenge for 
religions to include the central concept of justice in the public discourse, 
put ethical issues on the agenda and promote the learning of justice in the 
private sphere. 

This is true for al l the topics that were dealt with in our dialogue meet
ings so far, such as international justice and tolerance, and also for other 
subjects, such as ecology, gender issues, biotechnology, and so on. Thus, 
the message of the monotheistic religions concerningjustice must be spelled 
out again and again in the concrete problems of the time. For achieving 
that, it is essential to learn from each other. Ethics however first of all needs 
people who educate their conscience and conduct their l ives according to 
moral standards. One could perhaps be a good technician and a w icked 
individual, but, regardless of all fallibility, the learning of justice needs 
ethical practice. 

• Criticism: Islam and Christianity are prophetic religions. Prophecy in 
the modern sense however means social criticism that carries forward to 
the publi c the quest after what is just. This is easier in liberal societies w ith 
warranted rights of freedom than in authoritarian and totalitarian States. 
Simultaneously, however, this leads to the legitimate expectancy of a public 
commitment of the religious communities to justice and to the teaching of it. 
They are also expected to clarify their differing ideas in a peaceful manner 
and through dialogue. As the history of religions, but also of philosophy 
shows, prophecy is not harmless at all. When it gets to the core of the mat
ter, criticism evokes antagonism. In order that " the inhabitants of the world 
learn righteousness" (ls 26:9), not only errors must be overcome, but also 
wickedness, violence and unscrupulousness must be confronted. 

• Creativity: the rapid changes in the contemporary world demand that 
the signs and structures, the talks and actions become effective for the ever 
new conditions. Vis-a-vis all the radical new challenges, which I previously 
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tried to outline, also a radical ethical creativity is needed, which corresponds 
to the creativity in the technical and economic fields and which is resolved 
to mould this progress more humanely. This, above all, calls for a change of 
perspective, which views the world with different, with good eyes, with the 
eyes of God. Could the world not become more just, if many or perhaps 
only a few people regarded the goods of this world not primarily as their 
own property, but as an entrusted general wealth that ultimately belongs 
to God? Would not the world become a more peaceful place, if many or 
perhaps only a few people regarded their fellow human beings primarily 
as God's creatures with their own capabilities and promises rather than as 
enemies, rivals, or unbelievers? An international study of experts, the Global 
Governance Report, formulates as follows: "The most important change that 
people can make is to change their way of looking at the world. We can 
change studies, jobs, neighbourhoods, even countries and continents and 
still remain much as we always were. But change our fundamental angle of 
vision and everything changes - our priorities, our values, our judgments, 
our pursuits. Again and again, in the history of religion, this total upheaval 
in the imagination has marked the beginning of a new life [ ... ] a turning of 
the heart, a 'metanoia,' by which men see with new eyes and understand 
with new minds and turn their energies to new ways of living."5 

The learning of justice demands exactly this, and I think that both of our 
religions have at their disposal the necessary resources, wh ich we should 
use trusting in God, so that al l progress can become a progress that is 
humane. 

5 The Report of the Commission on Global Governance. Our Global Neighborhood. 
Oxford, 1995, p. 47. 
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Questions and Interventions 

MAHMOOD S. S. lf we ra ise the issue of learning 
what does juStice righteousness, we certainly have to know, first, what 
mean, is there a justice in fact means. So do we not need in our con-
legitimate v~riety text above all a clear definition of what being just 
of concepts. II 7 rea y means. 

GABRIEL We have to depart from the fact, that the other one is a person 
who has certain chances in his/her life. John Rawls, for instance, approaches 
this issue constructionally by saying: imagine that you are in a certain room 
and when you leave this room, you do not know who you are going to 
be - whether you are going to be a peasant in some African country or a 
woman in Latin America, etc. Therefore, what is at issue here is to design 
an order, which we will stil l find as being just, even if we have left the place 
in which we were accustomed to live. 
lt is this very change of perspectives which I have described in my pres
entation: if we could look at the world by asking ourselves whether we 
could live in the varying conditions here and there, 1 think this could lead 
to a fair measurement for w hat 'being just' really means. And I think that 
people tolerate some differences. Not everybody will have tobe one of the 
richest people in the world, and maybe we need not even want to be it. 
But there is an inherent sense of justice, already in children. For example, 
if you have a group of children and something doesn't function in the right 
order, they say, "But this is not just!" All of us have this basic sense of justice 
and perhaps we do not really need a clear definition, when we set out for 
asking how righteousness can be learned. 
Of course there are still problems, which I haven't answered yet. For ex
ample when we start asking what justice in fact means in case we are 
confronted with a concrete type of injustice. How should we react to it? 
To what extent is it allowed to use violence in face of injustice? Even if we 
have in the Christian tradition an option for non-violence, it is not easy at 
all to "overcome evil with good" (Rm 12:21) and to make a general solu
tion out of it. 
BSTEH At this point, 1 would like to refer to our lranian-Austrian conferences 
since 1996, which dealt exactly with this complex of problems relating to 
justice and led us to deep insights, the last conference being on "Peace, 
Justice and Their Menaces in the Present Day and Age" (Tehran, 2003) and 
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again published in both conference-languages, Farsi and German as weil as 
in Arabic.1 So, together with our lranian partners in dialogue, for almost ten 
years we had been working hard to clarify crucial points in the whole array 
of questions concerning justice from Christian and Muslim perspectives. 

in which way 
equality and 
equity are linked 
together? 

BELARBI lf we can stay in this conceptual field, 1 would 
be interested to know more about the link between 
justice and equality, or between equality and equity: 
the reason being that there is repeatedly big confusion 
between both these concepts. Some people are of the 

opinion that equality means the same as equity. Or can we regard equity 
as the main principle that enables us to find out what equality really means? 
1 think it wou ld be important to clarify both these concepts. 
GABRIEL I think we can agree that equality certainly cannot be simply iden
tified with equity. But what are people equal in, and what are they unequal 
in? And which inequali ties are justified and which cannot be justified? 
For Muslims and Christians, all human beings are equal in their being human 
persons, created by God. By that they have their fundamental dignity, and 
this comes before all possible differences. Still there is this big discussion: 
what comes first, the difference or the equality? - be it in the discourse on 
men and women, be it in the discourse between religions. First of all, are 
we all equal or for example, because of our religion unequal? 1 think there 
should be a clear option for equality. 
But then, how far the differences can go and which social form they may 
take, this is of course undefined in the discourse on justice. lt is indeed 
a very difficult philosophical problem: al l these ethical concepts are of 
a different type than the knowledge of natural science. Ethical questions 
always leave a certain leeway for discussion of what is right or wrong. We 
very often cannot simply say, this is morally right and this is morally wrong 
- and this is just and this is unjust. 

KHOURY lf we refer back to the title of Professor 
how do we 
learn justice? Gabriel's paper, it is on learning justice. 1 would be 

interested to know more about the conditions and the 
environment in which somebody gets the right sense of justice and the right 
feeling for the practice of justice. ls it, first of all, in school, or, as I would 
think, rather in the family that we learn righteousness? 

1 A. Bsteh et al. (eds.), Friede, Gerechtigkeit und ihre Bedrohungen in der heutigen Welt. 
Mödling, 2005 (Farsi edition: Teheran, 2005; Arabic edition: Jounieh, 2005). 
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lf I think of the family as the primary environment, various levels come to 
rny mind: there you learn first the practice of righteousness, and of imperfect 
forms of righteousness too. Second, you learn in the family to overcome 
simple righteousness through solidarity. And, thirdly, you learn there to 
overcome simple righteousness and solidarity by love, selfless love. In my 
opinion, these are the first steps of learning justice, even in the realm of 
society and further on in international relations as wei l. 

... vis-a-vis 
all the problems 
in families and 
school 

GABRIEL I dealt with this aspect in my paper, but left 
it out in my presentation for lack of time because 1 
thought we could take it for granted that the family is 
the primary place of socialization. 1 then departed 
from the problem that nowadays in incomplete fam

ilies, this education for justice becomes problematic not least because of 
the influence of the media. lf it really happens that the family loses its 
primary role in the socialization of the children, nothing less than a funda
mental element of the society gets lost. The task is then transferred to the 
schools, but they are only in a limited way capable of doing justice to it: 
because there we will find only a vague idea of social education. In fact, 
there is a great number of strongly varying concepts and subsequent to it 
a sort of spl it-up in the field of education: when, increased by the influence 
of the media, nobody really knows what is right and what is wrong. In this 
situation, how should we be able to help people to get a moral identity, 
i. e. an open and flexible identi ty, which is not locked up in a rigid system 
of ideas, but also open for a dialogue w ith other people? This seems to me 
to be of fundamental relevance to learning justice. 

striving for what 
is perfect, in our 
earthly conditions, 
also needs some 
courage to be 
imperfect 

BSTEH The aforementioned widespread uncertainty 
of knowing what is right or wrong and all these prob
lems concerning an appropriate socialization of chil
dren in our present day and age could remind us of 
the basic fact that here in our earthly conditions, we 
still are on our way and therefore not yet perfect and 
that we have not yet reached our goal. In the said 

situation we need, in the interest of our striving for the perfect, also the 
courage to be imperfect. This does not mean, on no account, that we shall 
be content with imperfection as such. Doing so, we would establish a very 
dangerous ideology by acqitting ourselves of the obligation to strive for 
what is perfect. On condition that we have, so to say, a vision of what is 
perfect in our mind and incessantly strive for it, the courage, then, to accept 
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what is (yet) imperfect seems to be the only way to reach out for what is 
perfect. " For we know only in part," as Paul says, "but w hen the complete 
comes, the partial will come to an end" (1 Cor 13:9 f.). Otherwise, finally 
we would be crushed by the reality because we cannot but realize in these 
earthly conditions that we are still imperfect and on our way towards the 
perfect. 
As Christians we have Jesus' commandment "Be perfect, therefore, as your 
heavenly Father is perfect" (Mt 5:48). But how could I live under this di
vine commandment w ithout taking into account that only by striving for it, 
1 will be able to fu lfill it. lf I am well-advised, this motif of the way is also 
decisive for Islam, when Muslims are praying, day by day, "Thee do we 
worship, and Thine aid we seek. Show us the straight way" (Süra 1,5 f.), 
and constantly confessing that "[ ... ] God careth for all, and He knoweth al l 
things." (Süra 3,73). 
The way Annemarie Schimmel explained it to us, there is the wonderful 
fact that the Muslim believer, above all the mystic, knows that the way to 
God is infinitely distant. But the true believer knows that the real infinity of 
the way w ill then be in God. To understand God's infinity from this symbol 
of an infinite way, is fascinating. In other words, w ith the vision of what is 
perfect in mind, 1 think we all need the courage of being imperfect, i. e. 
still on the way and striving for the perfect. 

let us not do 
wrong under the 
pretext of not 
being perfect 

MAHMOOD S. S. Nevertheless, we have to be careful 
not to forget, that we should not make deliberate mis
takes on the pretext of not being perfect. We rather 
should accept the fact that we can be perfect, that we 
are capable of striving for perfection. So it doesn't really 

need courage, it just needs acceptance that we are imperfect. 
MARBOE I would like to add w ith regard to the role 
of schools, previously mentioned by Professor Gabriel, example in being 

a teacher that the role of the example in being a teacher is quite 

the role of 

often neglected, even in the modern learning theories. 
In fact, this is surprising and we should deal with the reasons for it. 
GABRIEL There are two blank spaces that are significant of the contempo
rary cultural situation: the high ranking of the autonomous, seif-reflexive 
individual, so that other aspects do not reach inside. Connected with it, 
we notice a second element, that is that the dynamic nature of personal 
development is neglected and narrowed down to a normative aspect 
which is closely linked to scientific norms. No doubt, we welcome these 

132 

norms in the fields of biotechnology, euthanasia, etc. But even though, this 
is important. The other aspect must not be ignored either - the personal 
development in the f ield of ethic values, which is typical also of religious 
learning. 1 think there is something very excit ing and motivating about 
this dimension: that we never really come to terms with it, that there are 
in many cases no clear solutions, that are valid once and for all, but that 
there is a lifelong way leading up to God and then in God; a way, wh ich 
is never accomplished and where we need not be perfect ourselves. And, 
perhaps, this dimension of a personal example is still tightened up under 
multicultural and multireligious condi tions. 
A very nice example, which I read in a newspaper the other day: an old 
lady feit always frightened of foreigners because they speak a foreign lan
guage, etc. But one day, she collapsed on the street and there was a Turkish 
family, who helped her up, held her hand and called for the ambulance 
- while all the others passed by. In this situation, a moral learning process 
happens - simply through this natural behaviour of the Turkish family. This 
aged lady, wi ll now see the world in a different light because this family 
acted li ke that. This is a general assignment for our daily routine, which 
can be rather interesting. 
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Human Rights Education 

lrmgard Marboe 

The manifold violation of human rights worldwide is still one of the most 
urgent problems of mankind. This is so in spite of the fact that since the 
Universal Declaration of Human Rights in 1948 many international and 
regional conventions on human rights entered into force and a still greater 
number of declarations and programmes of action were adopted in order 
to safeguard and respect human rights under international law.1 In the face 
of this discrepancy UN Secretary-General Kofi Annan said in 2001, 

"The international community has just emerged from an era of commit
ment. lt must now enter an era of implementation, in which it mobilizes 
the w ill and resources needed to fu lfi l the promises made."2 

Certainly there already ex ist mechanisms and procedures w hich monitor 
the compliance w ith those righ ts embodied in the numerous instruments 
on human rights and shall help with their implementation.3 They focus 
on States' reports, since the States parties regularly have to report to the 
monitoring bodies, which are consti tuted as independent expert commit
tees, on the compliance with and implementation of those rights embodied 
in the conventions.4 Same human rights conventions also provide for the 
possibili ty of an individual comp laints procedure5 or for a veri fication pro-

1 Of the international covenants on human rights, the seven most important are, the 
Covenant on Civi l and Political Rights (CCPR, 1966), the Covenant on Economic, Social and 
Cultural Rights (CESCR, 1966), the Convention against Torture and Other Cruel, Inhuman 
or Degrading Treatment or Punishment (CAT, 1984), the Convention on the Elimination of 
Al l Forms of Racial Discrimination (CERD, 1965), the Convention on the Elim ination of All 
Forms of Discrimination against Warnen (CEDAW, 1979), the Convention on the Rights of the 
Chi ld (CRC, 1989), and fi nally the Convention on the Protection of the Rights of A ll Migrant 
Workers and Members of Their Families (MWC, 1990), in force since 2003. Cf. M. Nowak, 
International H uman Rights Regime. Den Haag, 2003, p. 78. Most valuable also the survey 
on the homepage of UNHCR <http://www.ohchr.org/ english/law/index.htm>. 

2 Quoted from W. Benedek- M . Nikolova (eds.), Understanding Human Rights: Manual 
an Human Rights Education. Graz, 2006, p. 57. 

3 See on this, above all, the excellent presentation and analysis with D. Shelton, Remedies 
in International Human Rights Law. Oxford, 1999. 

4 Frequently special reporters are being nominated who act on their own initiative, draw 
up reports and formulate recommendations. 

5 As provided for in the Optional Protocols to CCPR and CEDAW as weil as in Article 
14 CERD, Article 22 CAT, and Article 77 MWC. See about it in greater detail M. Nowak, 
op. cit. (fn . 1 ), pp. 99 ff. 
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cedure.6 In addition, violations of human rights conventions are generally 
considered to be violations of international law and can even be taken up 
by the International Court of Justice in The Hague.7 

However, it turned out that all these instruments da not suffice for the 
efficient implementation of the internationally embodied rights. Therefore 
comprehensive participation of all those concerned and general and wide~ 
spread awareness of their importance are imperative. Human rights have a 
chance of being implemented only if a 'human rights culture' that appeals 
to every single person's responsibility is developed. 

1. UN Decade for Human Rights Education 

The United Nations therefore proclaimed the " Decade for Human Rights 
Education" (1995-2004).8 lt aims at the dissemination of knowledge an 
contents and methods of human rights implementation worldwide. Large 
scale efforts in favour of human rights education should lead to "the broadest 
possible awareness and understanding of all norms, concepts and values 
enshrined in the Universal Declaration of Human Rights." The right to 
human rights education can be derived from Article 26 UDH R, according to 
which " Everyone has the right to education. [ ... ] Education shall be directed 
to the full development of the human personality and to the strengthening 
of respect for human rights and fundamental freedoms. [ ... ] ." 

By the Action Plan of the United Nations, human rights education shall 
be defined "as training, dissemination and information efforts aimed at the 

& Cf. Article 20 Convention Against Torture and Article 8 Optional Protocol to CEDAW 
(1999). 

7 However, since only States have an active legitimation to file actions against other States, 
to this day no use was made of this possibility. An exception, perhaps, are the proceedings 
of Bosnia and Herzegovina and Croatia against Ex-Yugoslavia at the International Court of 
Justice, which deal with the breach of the Convention on the Prevention and Punishment 
of the Crime of Genocide (1948). But this is a special case insofar as the said Convention 
does not standardize individual human rights, but rather the States' obligation to prevent 
and punish genocide and similar cruel crimes. In a broader sense, however, the Genocide 
Convention also may be identified as a human rights convention. Cf. Case Conceming Ap
plication of the Convention on the Prevention and Punishment of the Crime of Genocide 
(Bosnia-Herzegovina v. Yugoslavia), Judgment of July 11, 1996 (Jurisdiction) and the recent 
developments subsequent to the ending of the public negotiations on May 9, 2006 <http:// 
www.icj-cij.org/icjwww/idocket/ibhy/ ibhyframe.htm>. 

8 UN GA Res. No. 49/184 o( December 23, 1994. 
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bui lding of a universal culture of human rights through the imparting of 
knowledge and skills and the molding of attitudes and directed to: 

(a) The strengthening of respect for human rights and fundamental free

doms; 
(b) The full development of the human personality and the sense of its 

dignity; 
(c) The promotion of understanding, tolerance, gender equality and 

friendship among all nations, indigenous peoples and racial, national, ethnic, 
religious and linguistic groups [ ... ] ." 9 

The objective of well -founded human rights education is to establish 
a culture in wh ich human rights are properly understood, defended and 
respected.10 Thereby, the needs and interests of the people and the skills 
and desires of the individual human beings in their social environment 
have to be taken into account. Therefore, human rights education might 
take varying shapes in different places.11 Differences even result from the 
context in which human rights education takes place.12 lt is important 
that human rights education contributes to a perspective, which makes it 
possible to examine one's own actions and the occurrences around on the 
basis of human rights standards.13 

The understanding of human rights principles and procedures enables 
people to participate increasingly in the decisions that determine their lives. 
Human righ ts education should explain why human rights principles and 
procedures are a proper means of achieving a people-centered human, 
social and economic development.14 On this basis, a worldwide 'culture of 
human rights' shal l enable people - as individuals or even as a group - to 
strive for social changes and ful l realization of their human rights. 

9 Action Plan of the UN Decade for Human Rights Education, UN Doc. A/51/506/Add.l. 
As for the difficulties to give an accurate defin it ion of the concept 'human rights education' 
see N. Flowers, " How to Define Human Rights Education? A Complex Answer to a Simple 
Question", in: V. B. Georgi - M . Seberich (eds.), International Perspectives in Human Rights 
Education. Gütersloh, 2004, pp. 105 ff. 

10 B. Oliveira et al. (eds.), Kompass: Handbuch zur Menschenrechtsbildung für die 
schulische und außerschulische Bildungsarbeit. Berlin, 2005, p. 17. 

11 Op. cit. (fn. 10). Examples of initiatives in Asia, South Africa, Latin America and Ger
many, for instance, in: V. B. Georgi - M. Seberich (eds.), op. cit. (fn. 9) pp. 21 ff. 

12 In this context, we generally distinguish between ' informal education,' 'formal educa
tion' and 'non-formal' or also 'private education': op. cit. (fn. 10) p. 21. 

13 W. Suntinger - B. Weber, Alle Menschenrechte für alle. W ien, 1999, p. 38. 
14 W . Benedek, "lntroduction to the System of Human Rights", in: op. cit. (fn. 2) p. 24. 
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2. The establishment of a global political cu lture 

In all cu ltures and religions, the respect for human dignity is of centra l 
importance. From that point of view, the protection of the rights of each 
individual, as also enshrined in the concept of human rights, is not alien 
to various cultures.15 However, the priorities wi th regard to the implemen
tat ion of the individual rights in everyday life and the possibility of their 
enforcement are distinct. 

W hereas the Western industrial nations gave special emphasis to the 
importance of the so-called human rights of the first generation, i. e. the 
basic rights and fundamental freedoms,16 the developing countries at
tached special importance to the second generation of human rights, i. e. 
the economic, social and cultural rights as weil as to the third generation 
of human rights, such as the right to international development, peace and 
environmental protection. In the course of time, especially on the occasion 
of the World Conferences on Human Rights at Teheran (1968) and Vienna 
(1993), there were attempts to remove the differences and dividing lines in 
favour of a really universal system of human rights. While the Conference 
at Teheran mainly underlined the link between civil and po litical rights 
and economic, social and cu ltural rights, the universality of human rights 
and the so-called cultural relativism were debated above all at the Vienna 
conference in 1993. This debate was coined by the serious endeavour to 
combine the universality of human rights with the recogn ition of cu ltural 
specifities and peculiarities of societies. In Article 5 of the Vienna World 
Conference on Human Rights this was finally formulated as follows, " [ ... ] 
While the significance of national and regional particularities and various 
historical, cultural and religious backgrounds must be borne in mind, it is the 

15 The so-called Golden Rule, for example, which was formu lated as an ethical prin
ciple by the en lightener Immanuel Kant, may be found in its central idea in the same way 
with Confucius, Rabbi Hillel, Jesus of Nazareth or the Prophet Mut:,ammad. Cf. op. cit. (fn. 
13) p. 8. 

16 They are, above all, enshrined in the UN Covenanton Civil and Political Rights (1966) 
as weil as in the European Convention for the Protection of Human Rights and Fundamental 
Freedoms (1950). Their enforceability on the international level is most advanced. The until 
now 105 States, which have ratified the Optional Protocol, recognize the individua l griev
ance procedure. All States that wish to become members of the Council of Europe must, 
together with the European Commission for Human Rights, also accept the jurisdiction 
of the European Court of Human Rights which is responsible for actions of individuals as 
weil. Cf. about it Chr. Grabenwarter, Die Europäische Menschenrechtskonvention. Wien, 
2005, pp. 15 ff.; D. Gomien, A Short Guide to the European Convention on Human Rights. 
Strasbourg, 2000, pp. 6 f. 

138 

duty of States, regardless of their political, economic and cultural systems, 
to promote and protect all human rights and fundamental freedoms."17 

This clarifies that the violation of human rights by States cannot be 
tolerated by reference to cultural peculiarities. lt should put an end to the 
rnisuse and instrumentalization of culture and religion through any repres
sive government system.18 

The universal val idity of human rights is essentially based on the fact that 
they emerged from a quite specific political, social and religious Western 
set-up, but the conflicts and problems wh ich were reason and basis of their 
ernergence meanwhile can be found in all parts of the world.19 This is con
nected to the spread ing of the 'sovereign state' as an organizational form 
of human coexistence that, notwithstanding varied cultural and religious 
traditions, gained acceptance worldwide. 

In the lslamic sphere of influence, too, the umma is no langer conceived 
of as the organizational form of the Muslim community in real ity, rather 
quite a number of States emerged claiming 'sovereignty' for themselves. 
This does not only mean sovereignty externally, as an actor with equa l 
rights in international relations, but above all internally as the owner of the 
supreme authority and of the monopoly on the use of force on persons and 
objects in its own territory. 

This monopoly on the use of force leads to the fact that the State also 
becomes a factor of potential threat to human existence. Hence, it would 
be entirely inconsistent to adopt the model of the sovereign State and, whi le 
doing so, to disqualify and reject the concept of human rights. This concept 
ernerged as an answer to the potential of violence and as the result of a lot 
of experience of suffering connected with it. The threats by the modern 
State and w ith it the specific experience of injustice are of the same kind 
worldwide and are independent of culture, such as torture, w ithdrawal 
of fundamental freedoms, despotic ru le of police or the refusa l of basic 
guarantees of procedure.20 

17 Par. 5 of the Vienna Declaration and the Plan of Action. Cf. about it M. Nowak, op. 
cit. (fn. 1) pp. 25 ff. 

18 Concern ing the political practice of the limitation of human rights with reference to Islam, 
cf. for example A. E. Mayer, Islam and Human Rights: Tradition and politics. London, 1995. 

19 St. Hammer - G. Luf, "Menschenrechte in den internationalen Beziehungen," in: 
A. Bsteh - S. A. Mirdamadi (eds.), Gerechtigkeit in den internationalen und interreligiösen 
Beziehungen in islamischer und christlicher Perspektive. Mödling, 1997, p. 136. 

20 St. Hammer - G. Luf, op. cit. (fn. 19) p. 143, with reference to H. Bielefeld!, "Zum 
islamischen Menschenrechtsdiskurs- Probleme und Perspektiven," in: Zeitschrift für Rechts
politik 25 (1992) p. 147. 
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In addition, there has been agreement that the system of the international 
human rights is sufficiently flexible to address specific cultural particularities 
and take them into account. Only a few human rights are constructed as 
absolute and inalienable rights. To them belang, for example, the prohibi
tion of torture, slavery and retroactiv ity of criminal offences. However, the 
greater part of human rights is defined in a way that allows the States to 
carry out certain restrictions or to warrant their fulfilment gradually. 21 

In the framework of human rights education it is therefore important to 
help the broader public to appreciate these rules. lt is not only the spread
ing of human rights as such that has to be mediated as much as possible, 
but also their concrete contents to be applied in practice as weil as their 
interpretation through the human rights monitoring bodies. Especially the 
conditions of legitimate restrictions must be made clear in order to make it 
possible to distinguish between permissible restrictions, on the one hand, 
and their misuse, on the other. 

3. Human security 

In the context of human rights education, also the relevance of human 
rights to the issue of human security has recently been emphasized. lt 
was underlined in the Human Development Report 1994 of the UN De
velopment Programme (UNDP) that human security is a decisive factor of 
development.22 W ithout human security there would be no peace and no 
development. In th is context the concept of "human security" was above 
all identified as "freedom from want" and "freedom from fear."23 

In detail, human security comprises especially individual security, eco
nomic security, ecologic securi ty and political security. These aspects are 
basically identical with the existing human rights.24 "The concepts of human 

21 Cf. for example H. Steiner - P. Alston, International Human Rights in Context. Oxford, 
2000, pp. 323 ff. Concerning such a gradual development specifically in an lslamic context 
s. Abdullahi Ahmed An-Na'im, Toward an lslam ic Reformation: Civil Liberties, Human Rights, 
and International Law. Syracuse, 1990, pp. 161 ff. 

22 UNDP (eds.), Human Development Report 1994. New D imensions of Human Security. 
http:/ / hd r. und p. org/repor ts/globa 1/199 4/ en/. 

23 Cf. about it the M illennium Repo rt of the UN Secretary-General Kofi Annan 2000, 
which especially emphasizes " Freedom from Want" and " Freedom from Fear" as signifi
cant goals of the United Nations in the new Millennium. <http ://www.un.org/millennium/ 
sg/report/ fu 11 . htm>. 

24 O n the three generations of human rights, s. above fn. 5. 
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security, human rights and human development are overlapping, mutually 
reinforci ng and contingent upon each other."25 

Some States, under the lead of Canada, united in forming the international 
"Human Security Network".26 In 2001 a "Commission on Human Security" 
was set up under the co-chairs Sadako Ogata, former UN High Commis
sioner for Refugees, and Amartya Sen, Nobel Prize Winner for Economics, 
to report regularly on the progress made in human security affairs.27 

The growing attention paid to human security by the community of States 
also becomes apparent in the framework of measures taken by the United 
Nations in the interest of collective securi ty. Whereas in the past, the idea 
of security was linked only wi th States that had to defend their territorial 
integrity against threats from the outside, threats inside the national terri tory 
were increasingly perceived as threats to international security in the face 
of which the community of States found themselves authorized to react.28 

However, this perspective still is at an initial state and, in the framework of 
the reform of the United Nations and UN Security Counci l, the proposals 
for a reinforced "Responsibi li ty to Protect" 29 have not yet been fully imple
mented.30 But as an outcome of the World Summit on the occasion of the 
60th anniversary, it was decided to deal with human rights issues to an 
increasing extent as weil as w ith the specific problems of human security 
and the right of each individual to the "freedom from fear and from want". 31 

The report of the UN Secretary-General, which preceded this summit, had 
already underlined the relevance of human rights to international security 
and development in its t itle "In Larger Freedom. Towards Development, 
Security and Human Rights for All."32 

Linking up human rights w ith security issues leads to the conclusion, 
that human rights violation are at the same time threats to human security. 

25 W. Benedek, op. cit. (fn. 14) p. 29. 
26 <www.humansecuri tynetwork.org>. 
27 <www.humansecurity-chs.org/finalreport/index.html>. 
28 The situations in Somalia 1992 and in the Kosovo 1999, for instance, were considered 

as " threat to international security", although it was a matter of purely internal conflicts; cf. 
resolutions of the Security Council no. 11 99 (1998) and no. 1244 (1999). 

29 Cf. for instance the Report of the Secretary-General's High-level Panel on Threats, Chal
lenges and Change. A More Secure World: Our Shared Responsibil ity. UN Doc. A/59/565 
(December 2, 2004), par. 203. 

30 Outcome of the Wor/d Summit 2005, Resolution of the General Assembly no. 60/1 
(September 16, 2005), par. 121 ff. and par. 152 ff. 

31 Op. cit. (fn. 30) par. 143. 
32 Report of the Secretary-General, In Larger Freedom: Towards Development, Security 

and Human Rights for All. UN Doc. A/59/2005 (March 21, 2005). 
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Frequently, they are reasons for and consequences of military conflicts. 
Therefore, human rights violations may be used both as ind icators of exist
ing confl icts and early-warning mechanisms for imminent conflicts.33 lt w ill 
therefore be less possible to consider the question of how States treat their 
own citizens as a mere internal affair, in which States and the community 
of States as a whole must not interfere. By means of human rights educa
tion increasing attention to the security politics dimension of human rights 
will be called upon. 

4. Individual rights 

Human rights are sometimes conflicting and have to be balanced against 
each other. In the framework of Christian-Muslim dialogue, 1 would like to 
point out two examples: the right to freedom of expression and the right 
to freedom from poverty. 

4.1 The freedom of expression 

According to Article 19, par. 1, of the UN Covenant on Civ il and Political 
Rights, everyone shall have the right "to hold opinions without interfer
ence." The right to freedom of expression, warranted in par. 2, shall include 
" freedom to seek, receive and impart information and ideas of all kinds, 
regardless of frontiers, either orally, in writing or in print, in the form of art, 
or through any other media of his choice."34 

In this context, the UN Covenant clearly distinguishes between the 
right to hold opinions w ithout interference and the freedom of expression. 
Whereas the former one applies unrestricted, the practice of the right to 
expression is subject to certain limitations. On account of the "special ob
ligations" and the "special responsibility" that are linked to the practice of 
this right, it can be subject to certain legal restrictions, which are required 
in the interest of 

(a) the respect for the rights or the reputation of others; or 
(b) the protection of national security, public order (ordre public), na

tional health or public morality. 
In this context, the task of human rights education consists of mediating 

the relevant contents of this right and of explaining the limitations in detail. 

33 W. Benedek, op. cit. (fn. 14) p. 26 f. 
34 Cf. M . Nowak, U. N . Covenant on Civil and Political Rights: CCPR Commentary. 

Kehl etc., 22005, Article 19, pp. 437 ff. 
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Que to the fact that they are rather broadly and generally formulated, one 
can hardly identify any precise content, at least not w ith an accuracy that 
is required to prevent misuse. The important thing here is to inform about 
the internat ional standards. 

In connection wi th the freedom of expression, certainly cultural differ
ences may play a major role. Only recently, this became again obvious in the 
course of the so-called Dan ish Cartoon Row, when, in a Danish newspaper, 
the publishing of cartoons of the Prophet Mul:,ammad led to furious protests 
in the lslamic world.35 While the supporters of the publication rested on the 
right to freedom of expression, many Muslims feit hurt in their religious fee l
ings by the disparaging representation of the founder of their rel igion. 

However, the provisions on the right to freedom of expression are formu
lated flex ibly enough in order to take into account the rights of others and the 
particular cultural differences in various societies. Also in Western societies 
the possible violation of religious feelings is a relevant criterion of considera
tion. Hence, even the European Court of Human Rights, which generally 
interprets the freedoms rather broadly, has considered the confiscation of a 
fi lm by an Austrian court, because of a disparaging representation of God, 
Jesus and Mary, not as a violation of the freedom of expression.36 

What is important is that the procedure be safeguarded, above all the 
limitation of the human right by a law whose reach can be examined in 
a legal procedure. Also the actual measure for the limitation of the right 
to freedom of expression must be assessable by independent authorities, 
be it by a Court or by an independent commission. In this context, the 
necessity and the proportionali ty of the measure taken must most of al l 
be examined. 

lt is interesting to know that the UN Covenant on Civil and Political 
Rights - in contrast to the European Convention for the Protection of 
Human Rights and Fundamental Freedoms, which only prescribes obliga
tions of omission - contains also an obligation of the States to take action 
against expressions of opinion, wh ich do not correspond to human rights 
or other common values. According to Article 20 of the UN Covenant, the 
States are obliged to take action by law against "any propaganda for war" 
and "any advocacy of national, racial or religious hatred that constitu tes 

35 See about it, for example, J. Cerane, "The Danish Cartoon Row and the International 
Regulation of Expression", in: ASIL lnsight, vol. 10, issue 2, February 7, 2006. 

36 European Court of Human Righ ts, Judgment of September 20, 1994, Otto Preminger 
Institut v. Austria, Series A, No. 295. 
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incitement to discrimination, hostili ty or violence."37 The UN Convention 
on the Elimination of All Forms of Racial Discrimination also contains such 
an obligation to act against discrimination.38 

However, the European Court of Human Rights considered the suspen
sion of a journalist, who presented a TV interview w ith a group of right
wing extremists, including racist and inhuman utterances, as a violation of 
freedom of information and, by that, of freedom to hold opinions without 
interference.39 This was justified, above all, by the fact that the transmission 
had been noticeably described as a documentation and had taken a critical 
and dissociating view.40 But the dissemination of the said utterances in TV 
as such, without appropriate cri ticism and dissociation, would not have 
been justified by the freedom of opinion.41 

W hen it comes to weighing up the rights of the individual vis-a-vis the 
rights of others, it is not a question of standards which may be applied in 
all countries in the same way, but the realities that prevail in the relevant 
social situation have to be assessed. This is true even for the relatively 
homogeneous culture in the European countries. Even within the same 
country, different national measures limiting the freedom of opinion can 
be considered as necessary and proportional.42 This means that within 
different social contexts the same legal criteria may lead to different legal 
consequences, without this being a matter of arbitrariness. 

Therefore, in the framework of human rights education it would be im
portant to impart both aspects of a human rights examination to a broader 
social stratum: on the one hand, the content and scope of the freedom 
of opinion as protected by human rights, and on the other hand the legal 
rules and criteria which are relevant for considering limitations of human 

37 Article 20 CCPR states: "l . Any propaganda for war shall be prohibited by law. 2. Any 
advocacy of national, racial or religious hatred that constitutes incitement to discrimination, 
hostility or violence shall be prohibited by law." 

38 According to Article 4 CERD all States Parties, among others, are obligated to "adopt 
immediate and positive measures designed to eradicate all incitement to, or acts of, such 
discrimination." This, however, must be clone "with due regard to the principles embodied 
in the Universal Declaration of Human Rights." 

39 European Court of Human Rights, Judgment of September 23, 1994, Jersild v. Den-
mark, Series A, No. 298. 

40 Op. cit. (fn. 39) Par. 33 f. 
41 Op. cit. (fn. 39) Par. 35. 
42 European Court of Human Rights, Otto Preminger Institut, op. cit. (fn. 36) Par. SO. 

Concerning the criterion for proportionality in the judiciary of the European Court of Human 
Rights, s. Chr. Grabenwarter, Die Europäische Menschenrechtskonvention. Wien, 2005, pp. 
241 ff.; as for the extent of the freedom of opinion in Europe also cf. D. Gomien, Short Cuide 
to the European Convention on Human Rights. Strasbourg, 2000, pp. 75 ff. 
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rights in order to protect the general public and for weighing several human 
rights against each other. 

4.2 Freedom from want 

p0 verty is one of the crucial problems confronting humanity at present. 
More or less all the UN M illennium Development Goals revolve around 
the question about how a fairer distribution of the basic requirements for 
life in this world may be accomplished and the opportunities be increased 
for a l ife befitting human beings.43 In a human rights perspective, the right 
to freedom from want is mostly seen in the framework of economic, social 
and cultural rights. For example, in Article 11 of the International Covenant 
on Economic, Social and Cultural Rights, it says, 

"1. The States Parties to the present Covenant recognize the right of every
one to an adequate standard of l iving for himself and his fami ly, including 
adequate food, clothing and housing, and to the continuous improvement 
of living condi tions. The States Parties wi ll take appropriate steps to ensure 
the real ization of this right, recognizing to this effect the essential importance 
of international co-operation based on free consent." 

Because of this rather general formulation and the vagueness concerning 
the concrete obligations of the States, which characterize the economic, 
social and cultural rights in general, there are increasingly efforts to regard 
certain minimum demands as part of the "right to life".44 As a human right 
of the first generation, the right to life would offer better opportunities of 
implementation45 and depend less on the economic and financial condi
tions of the individual State. However, nowadays this interpretation of the 
right to life is not yet generally recognized.46 But to categorize the freedom 
from poverty as a mere economic right against the State, which primari ly 
depends on the latter's economic power, is not to the point either. There 
is a bundle of obligations arising for the States. 

43 The UN Mil lennium Development Goals <www.un.org/milleniumgoals/>. 
44 W. Suntinger - 8. Weber, op. cit. (fn. 13) pp. 22 f. Fora better chance to implement the 

right to food, above al l the international NGO FIAN (Foodfirst Information Action Network} 
speaks up, "Food is the prerequisite to life and therefore the first human right that has to be 
established worldwide." <http://www.fian .at/pdfs/statuten_fian/ Folder_Fian.pdf >. 

45 See already above in fn. 16, especiall y the instrument of an individual grievance 
procedure. 

46 In the framework of the European Human Rights Commission, too, it is emphasized, 
that the right to life rather includes protecting obligations of the State, but that these obliga
tions do not include social rights as weil. See Chr. Grabenwarter, op. cit. (fn. 16) p. 133. 
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The monitoring Committee on the treaty of the UN Covenant 1 laid 
down in a General Comment (No. 12 of 1999) on the right to food that 
from the human right to food - as also from other human rights connected 
to it - several obligations47 follow for the States Parties, namely, 

(1) the obligation "to respect," i. e. the right to access to adequate food and 
to abstain from measures that cou ld prevent from an access of this kind, 

(2) the obligation "to protect," i. e. measures apt to warrant that the ac
cess to food is not hindered or limited by a third party, be they individuals 

or companies, 
(3) the ob ligation "to fulfi l" (or "to facilitate"), i. e. that the States pro

actively must perform activities to grant people access to, and use of, 
resources, and grant people their life basis, includ ing security of food, 

(4) the obligation "to provide" includes the obligation to provide directly 
this human right to food for individuals or groups who blamelessly cannot 
avail themselves of this right to food. lt extends also to victims of natural 

or other disasters. 
Having for a while criticized these unsatisfying States reports, this Com

mittee finally nominated a special rapporteur in April 2000, gave him a clear 
mandate to report on his own - not least by way of States visits - about the 
accomplishment of national obligations and finally also to elaborate detailed 
proposals for a better and more effective practice.48 

In the context of human rights education, we have to mention the fact, 
that the right to food and to an adequate lifestyle primarily represents a right 
vis-a-vis one's own State. lt is not only a question of a political claim for a 
fairer distribution of the world's riches, but a right of each individual that 
the aforementioned obligations are being respected most of all by his/her 
own home country. 

This is important insofar as a lot of studies on the reasons and founda
tions of poverty have come to the conclusion that the problem is not only 
the lack of availability of goods, primarily of food, but that frequently the 
obstacles and deficits in the various countries themselves are even more 
serious. However, this does not mean that the industrialized countries are 
freed from their obligations. lnstead, on this basis, proposals and guidelines 

47 The RighttoAdequate Food (Article 11 ), General Comment 12, UN Doc. E/C.12/1999/5 
(12 May 1999), Par. 15. 

48 The Right to Food, UN Commission on Human Rights, Resolution No. 2000/10, UN 
Doc. E/CN.4/RES/2000/10, Par. 11 ; also s. the homepage of the UN Special Rapporteur on 
the Right to Food <http://www.righttofood.org/>. 

146 

should be elaborated in the interest of a better and more extensive aid for 
developing countries. 

In this context, one of the relevant measures would consist in the best 
possible implementation of the individual human rights. Among other 
authorities, it is the Indian Nobel Economy Prize w inner Amartya Sen, who 
comes to this conclusion.49 

Based on a number of stuclies and historic research, he takes the fol
lowing preconditions for granted to be essential in order to prevent want 
and hunger: 

1. the right to take part in the conduct of public affairs in the sense of 
the UN Covenant on Civil and Political Rights, Article 25, and 

2. the freedom of expression in the sense of the said UN Covenant, 
Article 19. 

He explains this by the fact that the true reason for poverty does not 
consist in the lack of goods and food, but in their inadequate distribution. 
There would be sufficient food in the world, so that nobody had to die 
of starvation. But unjust distribution mainly occurs in non-democratic 
States. And this is not a mere coincidence or due to the fact that most of 
the democratic States are situated in climatically favoured terri tories; it 
has more to do w ith the functioning of systems of absolute power. Since 
poverty primarily is a problem of distribution, non-democratic rulers can 
afford to distribute what is available in unjust ways more easily. Normally, 
even in poor countries, the rulers do not suffer from want and hunger. But 
in democracies, they would have to be responsible to the whole country 
and therefore would strive for a more efficient distribution. 

In this way, Sen urgently demonstrates how the various human rights 
categories in fact are interwoven w ith each other. 

5. In itiatives 

In the framework of the UN Decade of Human Rights Education, many 
initiat ives have been undertaken. The "Human Security Network," for 
example, presented in 2003 in Mali a manual on human rights education, 
entitled "Understanding Human Rights,1150 which was translated into vari-

49 A. Sen, Deve/opment as Freedom. New York, 1999, pp. 160 ff. 
so The presentation took place at the African Learn ing Institute for Human Rights 

Education (INAFAEDH/ALIHRE) in Bamako, Mali <http://www.humansecuritynetwork. 
org/events-e.php>. 
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ous languages, such as Arabic, Chinese and Russian. The European Train
ing and Research Centre for Human Rights and Democracy in Graz had 
coordinated and edited this manual. The English version was published in 
a second edition already in 2006.51 

In Austria, also the Ludwig Boltzmann Institute of Human Rights devotes 
itself to research and teaching in the area of human rights. 52 The Institute is 
also involved in the European Master's Degree in Human Rights and De
mocratization in cooperation with almost 40 universities from 25 countries 
in the European Union.53 

Some initiatives start at the lowest level of the organized community, 
at the level of local communities and middle-sized cities. "The People's 
Movement for Human Rights Education," for instance, is particularly worth 
mentioning, on whose initiative many cities have declared themselves as 
"Human Rights Cities" or "Human Rights Communities,11 including Rosario 
(Argentina), Thies (Senegal), Nagpur (lndia), Kati (Mali), Dinajpur (Bangla
desh), Abra (Philippines) and Graz (Austria).54 Another initiative emerged in 
1998 in Saint-Denis, where a "European Charter for Safeguarding of Human 
Rights in the City" was adopted. Meanwhile, more than 235 cities in 21 
countries, especially in the Mediterranean area, have signed the Charter.55 

lt comprises political obligations based on international human rights and 
recommends the establishment of local institutions and procedures for the 
protection of human rights, as for example, ombudsmen or human rights 
advisory boards or the so-called "human rights balance sheets." At periodic 
meetings the signatory cities and communities exchange experience about 
"good practices". The strategy of promoting human rights on the local level 
has the advantage of discussing human rights problems in everyday life. 
Furthermore, a significant role in this context plays the training of teachers, 
officials, police, health- and social workers, neighbourhood associations 
and NGOs. 

In some regions, particularly in Asia, Africa and Latin America, the inte
gration of human rights education in schools has been intensified. 56 Thereby 

5 1 <http://www.etc-graz.at/cms/index.php?id =510>. 
52 <http://www.univie.ac.at/bim/>. 
53 <http://hrd-euromaster.venis.it>. 
54 The People'5 Movement for Human Right5 Education, <http://www.pdhre.org/>. 
55 The European Charter for Safeguarding of Human Right5 in the City, <http://www. 

menschenrechte.nuernberg.de/admin/upload5/fiJe5/charter-engl.pdf>. 
56 See the "Case Studie5 on Human Rights Education in Specific Regions or Countrie5," 

in: V. ß. Georgi - M. Seberich (eds.), op. cit. (fn. 9) pp. 21 ff. 
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it became obvious that the issue of human rights is closely connected w ith 
the political experience in each country, the latter being therefore determi
native for the conditions under which human rights education is possible. 

6. Conclusion: what may be achieved? 

Now, what is the special aim of human rights education, w hat can be 
achieved, in particular in the intercultural context? First of all, it is important 
to sensi tize as many people as possible. The dissemination of knowledge 
about the central human rights categories, values and principles as weil 
as about the obligations and responsibilities of individuals, States and the 
community of States, is an important step for improving compliance with 
the internationally enshrined human rights in the most varied contexts of 
l ife. The individual human beings shall be enabled to note and identify 
human righ ts violations as such. 

Secondly, the reasons for human rights violations can be examined. In 
the different contexts of li fe, they manifest themselves in very different ways 
and are not easily redressed. But the important thing is to develop empathy 
and solidarity and to search for possibilities of action. This may happen in 
everyday life and behaviour as weil as through the support of national and 
international institutions that promote human rights. Thereby, the alterna
tive or "shadow-reports" of NGOs, addressed to the international human 
rights monitoring bodies, are a very important source of information. They 
are disseminated very quick ly by the internet and may raise awareness 
either of special bodies or responsible authorities or also in genera l of the 
international public. 

Human rights education fina lly helps reminding governments to discharge 
their commitments and concessions which they have undertaken on the 
international level, and of holding them responsible for it. In view of the 
part ly incomplete possibility of the factual implementation of international 
obligations, the internationally enshrined human rights need an informed 
civil society which ca lls for their compliance on various levels. 

The concept of human rights represents an ethical, political and juridical 
system that devotes itself to the inviolability of life and centres around human 
dignity. Therefore, also in the context of various cultural and religious tradi
tions, solutions shou ld be found, not based on power but on generally recog
nized and accepted rules. Human rights education aims at offering instruments 
for conflict resolution on the basis of respect for human rights. 

149 



Questions and Intervent ions 

h II 
MAHMOOD S. S. Very pleased with Dr. Marboe's in-

w o rea y guaran- . . 
t h . ht 7 s1ghtful presentat1on, 1 am sure that a lot of these chal-ees uman ng s. 

lenging definitions and questions are calling for further 
reflections. Who really guarantees human rights? Who protects them? Repeat
edly it is said that the State is the deliverer and protector of human rights. At 
the same time the States also have the monopoly on the use of force. So there 
is a basic clash as to who assures and delivers human rights. 

democracy 
the best way 
for eradicating 
poverty? 

And with reference to Amartya Sen's statement that 
democracy should be the best way for eradicating 
poverty and inj ustice and that democratic societies 
do not suffer from hunger: how do we explain, then, 
for example, that the largest democracy in the world, 

which is lndia, has hunger? And also that in the richest democracy, which 
is the United States, 35 million Americans go hungry every night? So, frankly 
speaking, democracy cannot be the answer. We stil l have to keep looking 
for supplementary answers, despite Amartya Sen's mastery of economics. 

hunger mainly 
is a problem of 
distribution 

MARBOE The objection to the statements of Amartya 
Sen is obvious. But Sen himself qua lified his utter
ances in the way of being valid primarily in cases of 
famine, where he refers for example to Ch ina as a 

country, in which once a catastrophic famine occurred that caused 30 mil
lion casualties. And he says that, supposedly, this could not have happened 
in a democratic country. 
l::vidently, his merit is to have shown that hunger is a problem of distribution 
mainly. And this is a pressing problem in lndia as weil, if we take into ac
count that there are tons of corn in one part of the country, but they don't 
get to the other part of lndia, where people are forced to eat grass seeds 
or other seeds that actually are meant to serve for sowing, although it has 
quite negative health consequences. 

States have a 
monopoly on 
the use of force, 
but are subject to 
international law 

Who in fact guarantees human rights, who protects 
them? The States committed themselves to give account 
on their factual practice of human rights to higher au
thorities. For each of these international human rights 
instruments, a special committee was established that 
is held responsible for monitoring the compliance with 

the rights which were defined in the respective covenant. In the case of the 
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Covenant on Civil and Political Rights, the competent Commission also may 
come to quasi-judicial decisions because in the framework of the individual 
grievance procedures, it is authorized to accept complaints. 
The final report, w hich is normal in such cases, is not seen as a judgment 
in the strict sense of the ward; yet general ly the States feel obliged to fo llow 
the f indings of th is report, the so-called "views." By that, a central principle 
of international law is being addressed: States have the monopoly on the 
use of force, they are sovereign; all the same, they are not in possession of 
absolute sovereignty because they are subject to international law. There
fore, at stake is in this context a relative sovereignty which is valid for the 
States w ithin their own territories, as dominion over people and objects, 
but by no means a sovereignty vis-a-vis the international law. 

human rights shall 
be incorporated 
into national 
legislations 

MAHMOOD T. Subsequent to what was previously 
mentioned by Dr. Marboe, 1 wou ld like to convey 
some information. They refer mainly to the fact that 
in al l these international human rights instruments it 
is at least recommended to the States Parties to in-

corporate as many human rights as possible into national legislations. 

lndia has 
taken the lead 

And lndia has taken the lead to be the first country to 
incorporate fou r basic human rights into national legis
lation: the right to life, the right to freedom, the right to 

dignity and the right to equality. These four rights have been incorporated 
into the Indian national legislative definition of human rights. In addition, 
lndia has a " Protection of Human Rights Act," enacted in 1993 by the Parlia
ment, under which our National Human Rights Commission has also been 
consti tuted. For any violation of any of these rights in any corner of lndia the 
National Human Rights Commission is empowered to take all appropriate 
actions. And if the directions of this Commission are not faithfu lly followed 
by those against whom a complaint has been made to the Commission, there 
is a most remarkable provision that calls upon the National Human Rights 
Commission to petition the Supreme Court of lndia against that guilty entity, 
it may be the State, it may be the local government or any other corporation 
or person. And, according to the law of the country, the Supreme Court of 
lndia is required to give a decision w ithin three months. 

freedom from 
want - part of civ il 
liberties in lnd ia 

MARBOE In addition, what is remarkable with regard 
to the judiciary in lndia and can hardly be found 
elsewhere on the international level is the fact that 
the right to freedom from want and hunger is linked 
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to the right to life. By that, doubtlessly, lndia's judiciary takes a decisive step 
forward and interprets human rights in the sense of their best possible 
enforcement. For the right to life is accepted as a basic human right world
w ide, w hereas the right to food is still subject to certain limitations. 
MAHMOOD T. The Supreme Court of lndia has ruled in many judgments 
that the right to personal freedom, guaranteed by the Constitution of lndia, 
does not only include the mere right to life and liberty, but a fundamental 
right to a decent life. And therefore the right to freedom from want is part 
of the civil liberties as incorporated in the Constitution of lndia. 

human rights 
education 
therefore is so 
significant 

MARBOE Here we find another reason why human 
rights education is that sign ificant: for, similar to this 
National Commission on Human Rights and the afore
mentioned legal regulations in lndia, there are many 
things of great significance in the context of human 

rights, but they are not sufficiently known to many people. Precisely here, 
human rights education wants to put things right. 

KHODR A very simple question : who shall be educated 
also the States 
shall be educated in the matter of human rights - the individual people 

in matters of 
human rights? 

or the States, or both? Because it is a well-known fact 
that, for example, between 50 or 70 resolutions were 
taken against one State in the Middle East and they 

were like flowers over its head and there is simply nobody in the whole world 
who does or wants to do anything to get these resolutions implemented. 

My second question would be more practical: is it 
do the UN apply 
double standard? true that the United Nations applies a double stand-

ard< Why is it acceptable for everybody that Israel 
possesses the nuclear bomb and that mere researches in Iran - since it is 
not proved at all that Iran is willing to have a nuclear bomb (it may be, it 
may be not) - suffice to blame Iran for threatening the whole world, and 
Israel does not threaten anybody? 

disregard must not 
lead to blurring 
the difference 
between lawful 
and unlawful 

MARBOE As to the issue of double standard. This is 
the problem in all issues concerning international law. 
1 think we should not stop explaining the nature of in
ternational law and its violations. Disregard alone must 
not lead to blurring the difference between what is law 
and the infringement of law. This would imply a kind 

of self-abandonment. lt is the right and duty of everybody to form a personal 
opinion on these issues and also answer for it. 
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should the set of 
non-proli feration 
agreements be 
again untied? 

The double standard w ith regard to the non-prolifera
tion agreement can only be explained by the fact that 
some time ago a historical consensus was reached that 
the further development of nuclear weapons must 
come to an end. Soon after the Second World War, 

the arms race had assumed proportions that became a threat to the whole 
world. In consequence of wh ich a non-proliferation agreement was reached 
and signed by many States. Under the circumstances, wouldn't it be even 
more dangerous to untie this set of agreements rather than to insist on its 
compliance? 

clear dividing lines 
must be drawn 
between law and 
politics 

Furthermore, each and every breach of the law con
tinues tobe a breach of the law. Therefore, even here, 
clear dividing lines between law and politics must be 
drawn. So, with a certain satisfaction, one took note, 
for example, that in the United States a Court has 

called the treatment of prisoners in Guantanamo a breach of international 
law. This is only possible where clear dividing lines are drawn between law 
and pol itics. And this chance should be there also in future, on both national 
and international levels. 

human rights 
groups and NGOs 
- a true challenge 
for religions 

GABR IEL Since in her presentation Dr. Marboe 
brought up the meaningful motive of a worldwide 
human rights culture, 1 would like to mention in this 
context a detail that seems to me tobe very important: 
while having an interreligious dialogue at th is Round 

Table, we are simultaneously confronted w ith a secular system of values 
which, so to say, continues to be the third partner in our dialogue. This is 
a most interesting constel lation, since, in no way, it is a matter of course 
that these secular human righ ts standards are accepted by the religious 
communities. Put in concrete terms: taking into account that so many human 
rights groups and NGOs get that much involved in the interest of more 
justice worldwide, 1 cannot but conceive of it as a true challenge for the 
rel igious communities, so to say, as a competition in all virtues. 

the problem of 
humanitarian 
interventions 

This is followed by a number of other issues, concern
ing the universal recognition of human rights and their 
d isregard, and the extent to which human rights shall 
be implemented by force- the whole problem, there

fore, of the so-called humanitarian interventions. In which places human 
rights are appl ied, where not? In the context of this secular human rights 
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ethos, we still face many questions, and of course also in the context of the 
religious ethos. But here, in my understanding, the important thing is that 
this human rights ethos is a kind of ethos still tobe grappled w ith creatively 
by our religious traditions sometime in the future. 

human rights 
and the religious 
communities 

MARBOE I am very pleased with the idea of a third 
partner, who is also present when we sit at the table 
of interreligious dialogue. By that it even becomes 
obvious that the issue of human rights emerged as an 

answer to the State's monopoly on the use of force, and that they w ill mainly 
have to be understood in this way also in future. 
Perhaps this is also true when we speak of the universality of human rights 
and articulate these rights quite concretely vis-a-vis the sovereign States. But 
this does not mean that they are general ly and in the same way recognized 
by the different religions without further ado. This is of course another 
question. In any case, they play a most significant part w ith regard to the 
living conditions of Muslims and Christians in sovereign States the way they 
were once in fact organ ized. 

the question of 
humanitarian 
interventions 

As for the question of humanitarian interventions: first 
we have to state that they are violating international 
law. In other words, according to international law, it 
is not allowed to enter a sovereign State by using 

military force in order to enforce human rights. This also is true if somebody 
declares as the legitimate purpose of such interventions that human rights 
are systematically violated in this or that State and ethnic cleansing is noth
ing unusual there. Actual attempts of updating the UN system propose that, 
in such cases, the UN Security Council shou ld become active. 

human rights 
ofthe 
third generation 

MAHMOOD T. Since Dr. Marboe was speaking in her 
paper about some of the first generation rights and the 
second generation rights, 1 wou ld be pleased, if she 
could give some explanations on what are known as 

the third generation human rights, about which there is not much awareness 
in the society, but which are becoming a burning issue more and more. 
MARBOE Whereas the first generation rights deal with civil and political 
rights, i. e. with basic freedoms, like freedom of speech, democracy, right to 
life, etc., the second generation rights are on economic, social and cultural 
rights, i. e. on rights which should make an impact on the social conditions 
of human life. The third generation is marked by international solidarity and 
cooperation: among them are ranking the rights to peace, to security and to a 
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clean environment. There is no separate instrument, no separate convention 
on third generation rights; however, we may f ind them embodied in some 
other instruments. But we can also notice in various questions a development 
towards becoming binding internationa l law, as for instance in matters of 
maritime law or concerning the exploitation of the international seafloor. 

for example, the 
right to solidarity 

lt is especially the latter area that must be submitted 
to an international regime, with particular reference 
to the developing countries, because considering the 

enormous costs involved, they are not capable of mining them. Therefore, 
if the rich States are in a position of mining these mineral resources, the 
developing countries should have a share in it. By that, we tauch on quite 
a specific obligation that results from the right to solidarity. The same is true 
of al l environmental issues though actually no rights in the line of subjective 
human rights are at stake there. 

we need safe 
ground, not 
double standard 

KHIDOYATOV lf, in asking after the significance of 
human rights, we descend from the theoretical down 
to the more practical level, to the level of what is in 
fact happening on earth, first I would like to refer to 

an incident that happened in the Soviet Union in connection with the imple
mentation of a new constitution in 1937 - a constitution, which implied a 
perfect system of human rights. One of these rights was the right to secret 
elections. When, in this connection, Molotov was warning Stalin that such 
a right to secret elections could become dangerous, Stalin replied, " Don't 
worry, the election results wi ll not so much depend on how people react to 
this right, more important wi ll be the way how we shall count the votes." 
That is exactly what I mean by saying, what we need is safe ground not 
double standards. lsn't it a fact that some people think they were called to 
teach the world democracy and they themselves give the lie to their under
standing of democracy in our country. 

UN 'Commission 
on Human Rights' 
replaced by 
'Human Rights 
Council ' 

Take for example the newly-created "United Nations 
Human Rights Council." In this Council you will find 
represented, among others, Russia, China and Cuba -
all of them countries that violate human rights system
atically. Not represented in th is new body is the United 
States, the main fighter for human rights in the world. 

Why? Because this is most surprising for us, since President Ronald Reagan 
called the Soviet Union the "Evil empire" and President George W. Bush still 
amplified the term when he presented Iran, l raq and North Korea not as 
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the empire, but as the "Ax is of evi l." Now the United States has refused to 
join the aforementioned countries. So, 1 am asking myself, wi ll the new 
"Human Rights Council" be capable of playing a significant role w ithout 
the United States being a member of it, the main warrior for democracy 
and human rights in the world? 

MAHMOOD T. What was said by Professor Khidoyatov certa inly alludes to 
a very important recent development: the disbandment of the UN Com
mission on Human Rights and its replacement by the UN Human Rights 
Council. All the Nations of the world, 193 members of the United Nations 
were invited to stand for the election to this body, w hich is a 47 membe~ 
body. The United States very intensively and arrogantly refused to stand 
for the election, obviously because before they had actually opposed the 
resolution for the creation of this Council and for the abolition of the Human 
Rights Commission. Out of 193 countries, 174 countries - the highest num
ber -voted for lndia. Among the members, elected to the Council by secret 
vote, are Pakistan, Bangladesh, even Saudi Arabia, but not Iran. 

members of the 
Human Rights 
Council are 
expected to form 
an independent 
human rights 
authority 

MARBOE All the agendas that were looked after by 
the former Commission on Human Rights are now 
the area of authority of the Human Rights Counci l. A 
significant aspect of the former Commission was that 
it had establ ished an independent panel of experts, 
the Subcommission for the promotion and protection 
of human rights. Time wil l teil whether those who 
have been appointed members of this new body wi ll 

dominate fu rther on as representatives of their countries or as independent 
experts. lf the newly-created Human Rights Council w ill be following up 
the former Commission, the latter should be the case. Like, for instance, 
people who are nominated for their task in the International Court of Justice 
by certain countries, from the very moment their appointment comes into 
effect, they should decide independently. Otherwise the new Human Rights 
Council again would be a poli tical body, where quite different consider
ations w ill play apart - for instance whether a State should be condemned 
or not. We can only hope that the members of the Human Rights Council 
wi ll form a human rights authority as independent as possible, and not act 
as representatives of their countries. 
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Education in View of Rel igious Pluralism 

Adel Theodor Khoury 

Religious pluralism is a fact that confronts all rel igions. lt creates theoretical 
and practical problems for their believers, and challenges the endeavours 
towards a sound education in our world that grows together ever more. 
Even the repeatedly emphasized need for dialogue and cooperation can
not necessari ly eliminate the feeling of uneasiness, and calm down existing 
uncertainties. 

My presentation therefore deals with the fo llowing issues: 1) how can 
rel igious people live with the pluralism of religions, 2) in what way are truth 
and dialogue compatib le, and 3) what goals should be set by an appropriate 
education? 

1. Dialogue and faithfulness in believing 

Many people are afraid of entering a dialogue about their own rel igious 
convictions wi th believers of another faith. They do not want to get into 
a situation that could give them the impression that they were relativizing 
the truth in which they firmly believe. They have the feeling that in the si tu
ation of dialogue, the truth of their fa ith becomes a matter of negotiation 
although it is not negotiable at all. 

Such misgivings must be taken seriously and necessitate countermeas
ures. Certainl y, dialogue calls for a determined openness of the mind and a 
great readiness of the heart. For, whoever seeks dialogue must be ready to 
come out of one's own shell, the well-protected sphere of one's life, leav
ing the familiar security of one's own tradi tion and exposing him/herself 
to the other. The feeling of mistrust that spontaneously comes up vis-a-vis 
the alien disturbing the usual course of things and threatening to call into 
question the guiding norms of practical li fe, corresponds to usual experi
ence, but must be overcome. 

For, in a world that is filled with hatred and alienation, it is necessary to 
develop openness in order to overcome mistrust and misunderstanding and 
to evolve sincere sympathy, which enables and supports the wi llingness 
and the ability to understand one another. 
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This openness is based on the confidence of faith and implies both the 
search for understanding the other and fa ithfu lness to one's own belief. 

1.1 Certainty of faith 

The believer l ives in the certainty that what he/she assumes and confesses 
with reference to the ward of God corresponds with truth. This is t rue, above 
all, w ith regard to the contents of the relevant teachings of his/her religion. 
So, the believer has a right, even the duty, to identify him/herself with the 
truth of his/her faith, to confess it and to hold on to it notw ithstanding all 
challenges and temptations. Binding matters of fa ith are not at our disposal. 
They may be complemented, as they are the basis upon which the whole 
building is constructed. But a development of this kind does not mean 
revocation of the hitherto known and recognized truth. The development 
may happen by way of questions w hich, being answered, lead to a deeper 
understanding and better communication in matters of faith. The wealth of 
recognized truth can unfold; however, this does in no way mean that truth 
is abandoned; it is its unfolding. 

This attitude must not be mistaken as a sign of superiority and arrogance, 
arrogance of someone, who thinks that he is the only one who possesses the 
truth. lt is the attitude of a humble believer who is sure that truth has been 
given to him/her, truth has been entrusted to him/her, and that she/he shall 
grow into the task to cultivate this truth, to develop it and let its effects and 
fruits ripen in his/her own l ife and in the life of his/her community. 

What is said here applies to all believers of the various rel igions, so that 
the religious freedom of people must be respected as weil as the right and 
duty of each and every believer to hold on to his/her religion acknowledged 
and accepted. A further step will consist in trying to understand the religious 
traditions of the other ones. 

1.2 Trying to understand 

The believer is obliged to remain open for further search of the truth, also 
with regard to other religions. First, try ing to understand does not mean that 
we meet the partner in dialogue w ith all our ignorance and prejudices, but 
that we obtain information about his/her rel igion as objectively as possible. 
That information is based an the teaching of scholars and starts from the 
core of the very self-conception of this religion and tries to reach this l iving 
core in order to meet the partner in his/her true identity. 
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By that we da not recommend a blind sort of complaisance. The critical 
search for truth, also in this case, does not lose its justification and its place. 
Rather, critical openness and critical sympathy is demanded for love of truth 
and for respect of the partner in dialogue, who is really taken seriously in 
his/her personality and religion. A critical attitude prevents people from 
exchanging superficial politeness, from careless enthusiasm of discovery 
and from falling prey to levelling syncretism. 

1.3 Faithfulness to one's own bel ief 

Butan encounter with others does not live only from the open-mindedness 
and receptivity of the partners in dialogue. lt equally lives from the dyna
mism of sincere faithfulness to our own belief and religion. This faithfu lness 
must not be mistaken as blindly clinging to each and everything that belongs 
in one way or the other to our own tradition. Conversely, it also does not 
allow us to abandon carelessly what belongs to the substance of our own 
tradition and constitutes the identity of our own religion. This determined 
and open faithfulness to our own identity is a mainstay of a sincere and 
fru itfu l dia logue. For, the deeper we are convinced of the truth of our own 
religion, the more we may be involved in the dialogue and exchange w ith 
the others without giv ing ourselves up or gaining the impression of setting 
out to completely unprotected positions. 

In this way, dialogue does not live from ignoring the quest for truth, 
i. e. from abstaining from truth and the judgment on the truth of proposed 
teachings. On the contrary it lives from the faithfulness to the recognized 
truth of our own faith, and that on both sides. For both partners in dialogue 
owe it to themselves, their own rel igious communities and to each other 
to share with one another whereof their fa ith lives and their religious life 
is nurtured. 

2. Variety of rel igious experience 

2.1 Difference and compatibil ity 

Furthermore, if we consider that fai th is maintained and experienced wi th in 
history, we must take into account that an the level of human experience, 
a certain variety becomes obvious. 

• Variety is not always the same as contradiction. Where there is an 
explicit contrariety to binding teachings of my own religion, the incom-
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patibility of both positions is certain, because, being contradictory, both 
statements cannot be true at the same time. 

• In face of contradiction or only of difference, it is important not just 
to know what the partner says, but we must try to understand the reasons 
why he thinks and believes in this way. In other words, we must try to go 
along with the other believer's way (including premises, arguments and 
conclusions) towards his/her religious convictions in order to be able to 
really understand his/her position. Here the issue is not to agree, but to 
understand. For, the one who is able to understand what is said and why 
it is said, takes a more appropriate approach to his dialogue partner. 

• Difference does not always mean contradiction. Often it is simply dif
ference. Being different from others, even in the normal context of human 
relations, does not necessarily and firstly mean an assault on my identity, 
but may be simply another form of human existence. In other words, we 
need courage for patience and cultivate confidence in the possibilities of a 
future development. 

2.2 Difference and complementarity 

Because human knowledge and human experience play a major part in 
the context of truth and rel igious practice, we frequently may speak of a 
complementarity of religious knowledge and experience. 

Among the elements in the various rel igions, which are recognized as 
true and holy, there are many not due to the influence of my religion, but 
are authentic fruits of their own tradi tion. They demonstrate that there is 
some kind of complementarity at work between my religion and the reli
gious experience of other religious communities. The question then wi ll 
be: how is it possible for me, as a Christian, M usl im, etc. to integrale such 
elements into my own faith and religious practice? 

• These observations are true for the interreligious realm, for the relation
ship between the various religions as weil as for the intrareligious realm. 
Both of them have their own problems and difficulties, but also their proper 
demands and chances of success. Looking at the stage w hich does not yet 
imply the final and binding truth, we might observe a parallel between the 
endeavours of ecumenical work w ithin a re ligion and the dialogue aimed 
at w ith other religions. Parallel to the principle of 'unity in diversity' we can 
also formulate with regard to the interreligious dialogue, 'receptivity through 
understanding and rapprochement.' 
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3. Education towards tolerance 

In this context, one of the relevant concerns is education towards tolerance. 
But which tolerance is being referred to here? 

3.1 Not only practical tolerance 

In dealing with religious pluralism, at issue is not only the tolerance of 
pragmatists w ho, in a world community that moves closer together, take 
the necessity of peaceful coexistence as a starti ng point. Of course, it is 
true that in the one world the factual plurality of traditions and the religious 
claims of truth demand the search for ways of a peaceful and profitable 
coexistence. Most certainly, one of these ways is practical mutual to ler
ance, independent of the cla im to absoluteness and validity of one's own 
religion. This practical tolerance may help avoid the excesses of a militant 
fundamental ism of whatever origin or colour and eliminate the use of force 
as a means to solve problems of coexistence. 

Yet this practical attitude is not the only form of tolerance I want to 
mention here. There is also the question to be answered whether the rec
ognized religious truth offers space for tolerance notwithstanding its own 
certainty of fai th. 

lf this is the case, the next question is, how can we explain this tolerance 
and, in this context, ease the tension between certainty and relativization 
of truth, which becomes apparent in all the forms of tolerance? 

3.2 Tolerance not only on account of the affirmation of a sa lvific efficacy 
of other religions 

From the beginning, our Christian theological tradition holds that non
Christians have a chance to attain everlasting salvation. This was recon
firmed by the Catholic Church in Article 16 of the Second Vatican Council's 
Dogmatic Constitution on the Church "Lumen gentium."This possibility of 
salvation is linked to what is true and the basic faith in God (cf. Heb 11 :6), 
which is normally conveyed to them by their own religion, and to what is 
good (cf. Ac 10:35; Rm 2:10; 1 Jn 2:29), which they practise at their own 
rel igion's behest. Exactly this is what connects them to the grace of God 
and relates them to Christ th rough whom "God was pleased to reconcile 
to himself all th ings" (Col 1 :20). 

Therefore, if non-Christian religions are of a salvific relevance and effi
cacy, then for some of the pragmatists the religions seem tobe equally valid 
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in the framework of shaping practical life in society, something that could 
probably lead to the compliance w ith an open and calm tolerance. 

4. Truth is tolerant as a matter of principle 

Because God is the Lord of truth, his truth is not tolerant in the sense that 
it is at our disposal and could become the subject of a liberal search for 
compromises and polite complaisance. But because God alone is the Lord 
of truth, truth is tolerant in human knowledge, and the believers are on their 
way towards the full knowledge of the fu ll truth. 

4.1 God is transcendent 

The tolerance that we are talking about here does not refer to God's absolute 
truth. lt refers to truth that is known and recogn ized by human beings. And 
this truth is not absolute, but always only relative, i. e. it remains incom
plete, capable and in need of completion and perfection, because, even in 
revealing his truth, God remains transcendent, i. e. beyond human capacity, 
human terms and human usage. Paul, the Apostle, says unmistakably, " For 
we know only in part" (1 Cor 13:9). That is why Paul wishes the Christians: 
"you may [ ... ] grow in the knowledge of God" (Col 1 :10). Similar is the 
wish in the Second Letter of Peter, "But grow in the grace and knowledge 
of our Lord and Savior Jesus Christ" (2 Pt 3: 18; cf. 1: 8 ). 

4.2 Growing in the knowledge 

Therefore, the community of believers is on its way towards the full knowl
edge of the full truth of Christ and must grow in this knowledge. Supportive 
in this way, among others, is the attention paid to what is true and good in 
other religions, because, accord ing to Vatican 11, the other religions possess 
these elements of goodness and truth "by God's Providence."1 The Church 
fu lf ills her task, if she herself sets off towards attaining the full knowledge 
of all the riches of Christ's truth. The plenitude of this knowledge w ill only 
be attained at the end of time. Until then, she is under the guidance of the 
Holy Spirit, who w ill gu ide her " into all the truth" (Jn 16:13). 

As long as the Church, the community of Christians, is on her way, she 
wi ll not encounter the other rel igions under the sign of a rigid claim of sole 

1 Oecree an Priestly Formation "Optatam totius," Article 16. 
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ownership of all truth and of rigid intolerance. She w ill encounter them w ith 
openness and the readiness to investigate into the manifold activity of God's 
Spirit, count on the liberty of this Spirit and respect, recognize, support and 
receive what is true and good in them through his div ine operation. 

4.3 Abundant riches of truth 

Human insufficiency to know God's truth in a comprehensive way has tobe 
admitted not on ly with regard to the transcendence of God, as the subject 
of religious truth, and by that the need for an appropriate tolerance in the 
relations between people who believe in God and his truth, but also with 
regard to the inexhaustible riches of God's infinite truth the limitations of 
humankind may be feit. "So also no one comprehends what is truly God's 
except the Spirit of God" (1 Cor 2:11 ). 

God's truth is not only infinite and beyond all human capacity, so that 
humankind can on ly grope rather than clearly comprehend it. God's truth, 
which is made accessible for humankind, is also in its content so complex 
that it needs a repeated attempt to be known better and more precisely 
in al l its details, which deta ils need tobe realized in all their ramifications 
and express them in all their subtleties. 

ls not history, the whole history in all its breadth and length, after all 
the place of God's patience and longanimity? lndeed, history is the place 
where his truth unfolds into the knowledge and life of individuals and 
communities. 

In real ity, the believers do not possess the truth. They do not even have 
the truth at their disposal. In real ity, the believers get the chance to be 
grasped and enriched by the truth . In deep humility, they listen to God's 
steps and investigate his tracks in the faith and life of all people. They hope 
that the rays of God's truth, which again and again can be noticed in the 
rel igious traditions, can form fi rm bridges that interconnect believers of all 
communities and show them the path towards a greater rel igious unity. 

5. Truth that is practised 

Truth is not only truth that we believe and formulate and seek to argue 
about, religious truth, above all, is truth that we practise: " But those who 
do what is true come to the light" (Jn 3:21). Therefore, it is important to 
take truth and moral values of one's own religion as a basis to establish 
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friendly relations with others and to plan, together w ith others, a fruitful 
cooperation between religious communities. 

This means, among others: 
• to avoid unjust t reatment of others, 
• to overcome prejudices, 

• to jointly speak up for a humane social order and 
• universal solidarity of all human beings as creatures of God. 

6. Practical cooperation 

Dialogue between religions must lead to, and support, practical coopera
tion. The attitude in this context is no langer only that of partners w ho sit 
face to face to each other and speak about commonal ities. The attitude is 
that of partners who sit next to one another and consider together problems 
that concern all of us: 

• each one must ask him/herself and his/her own re ligious community 
what they are wi lling to contribute to the solution of these problems, and 
is entitled to demand this contribution; 

• each one must ask his/her partners w hat they and their religion are 
prepared to contribute, and is entitled to demand this contribution; 

• both together must make an effort to make their joint contribution; 
• and finally, to jointly make their joint contribution. 

7. Conclusion 

Truth and tolerance, dialogue and cooperation shall open up people for 
each other and bring them closer to one another. They shall enable them 
to experience in our one world the solidarity of all with all, a universal 
brother- and sisterliness. 

This means, w ith reference to our different cultural and religious systems, 
that they have to find a way that gets them away from the enmity of the 
past and leads them via a mere coexistence to new forms of living together 
and for each other. 
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experience and 
interpretation 
of faith are 
interconnected 

Questions and Interventions 

ScHABESTARI In his presentation, Professor Khoury was 
l inking faith w ith certainty. What do you mean by that? 
Do you mean that a believer never can question his 
faith the way he understands and consequently also 
formulates it? The problem comes up because there is 

no experience of faith without it being interpreted by the one who believes. 
However, if experience and interpretation of fa ith are interconnected, all intel
lectual challenges, all the questions and subjective uncertainties may become 
part of faith too. Consequently, this also must have its effect on the concrete 
ph rasing, on the language of faith, so that we may well be sometimes uncertain 
also with regard to our personal way of expressing our faith. So the question 
arises whether a believer may remain a believer notwithstanding his/her ra
tional doubts. 

questions may 
stimulate us to 
advance in the 
knowledge of 
truth 

KHOURY I think we have to differentiate in this ques
tion between two aspects: the content of fa ith that is 
guaranteed to the believer through the authority of God 
and his ward, on the one hand, and the fact that for 
various reasons we can address to this content of faith 
certain questions in order to get things more straight, 

to eliminate difficu lties, and develop and deepen our own personal under
stand ing, on the other hand. The content of faith always also wi ll be subject 
to questions because otherwise we cannot advance in the knowledge of truth. 
In this context, certain reservations and doubts may come up whether we 
have understood our faith so far in the best possible way or if certain correc
tions or emendations would be appropriate. Suchproblems do not necessarily 
give occasion to the believer to negate his faith in God or to deny what has 
already become intelligible for him in matters of faith. On the contrary, they 
do not result in turning one's back on God, but may lead us all the more to 
turn towards him and request his help and guidance, as the Qur'än says in 
Süra 20, verse 114, "O my Lord ! advance mein knowledge." 

many questions 
are necessary to 
free ourselves 
from the burdens 
of the past 

KHODR The great religious and social philosopher 
of dialogue is Martin Buber; 1 only remind you here 
of his basic work "I and Thou" (1923) . He was of the 
opinion that unless you consider yourself to be under 
question, you are not really open for dialogue. But 
can the bel iever in this way regard himself tobe under 
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question? 1 would answer on behalf of the Christian part that first, we have 
to consider our own Church history as being under question. We will cer
tainly concede that some of the Church's positions could be complemented 
or re-written, etc. lf we look into our history, could we not start questioning 
:"he_ther all that, what was announced and written in the course of history, 
1s still necessary and helpful today? lf only I think of all these conflicts 
between the main Churches, between Roman and Orthodox Churches, the 
so-called Jacobite and Nestorian Churches, for example-are these conflicts 
sti ll necessary today? And also in the past, did they ever have a true foun
dation at all? Have they not been based on terrible and of course most 
bloody misunderstandings for centuries? Being separated for more than 
fifteen centuries after the Council of Chalcedon (451 ), we strongly feel that 
we lost much of our time with struggling one against the other. Then, 
something really is under question. 

1 t 1 
.f The first goal of dialogue wi ll therefore always be to 

... a so o c an y 
1 

.f . 
things and remove c ~n Y thmg:. 1 ~annot possibly enter into a dialogue 
misunderstandings w1th a Musl.1m, 1f I pretend to hav~ a comprehensive 

understandmg of Islam. They will have to explain 
themselves. As a reader of the Qur'än, mainly in the original text, 1 can of 
course ask myself or a Muslim friend here and there whether they really 
believe this or that at which one could take offence. The same is true for 
Muslims who also are very good spiritual peop le, when they want to ask 
us Christians, whether we could really be so simple-minded to believe 
things that are hard to understand. So, it wi ll always be the first step to 
clarify things in order to eliminate misunderstandings, and not to consider 
others to be foolish enough to believe this or that, what perhaps seems to 
be out of place. 

a learning process 
is necessary to get 
people closer to 
each other 

As an example, 1 would like to raise the question who, 
in the Qur'än, the Christians in fact are. Are they real ly 
the Nasärä (cf. Qur'än 2,62.1 11.113, etc.)? Where does 
this term stem from? From the Hebrew of Arabia at 
that time? The Nasärä, are they or are they not Chris

tians? Sometimes, the Qur'än turns against these people. So it is important 
that we try to clarify together - first the Muslims because it is their holy 
Book, but then also we Christians who, like myself, study this book - who 
these peop le in fact are, who in this way is addressed by the Q ur'än. This 
is only an example for a learning process that is necessary in the interest 
of a sincere dialogue which aims at getting people closer to each other. 
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human response 
to God's calling 
is not knowledge, 
but prayer 

BsTEH For the believer, God always is the one who 
takes the initiative, and we humans are those who are 
cal led by him. The fundamental design of our answer 
to God's calling is not knowledge, but prayer, which 
also includes moments of falling si lent vis-a-vis his 

divine incomprehensibility. This prayer may assume the most varying forms: 
thanksgiving, petition, hymns of praise, complaint, search, and also wres
tling, as Jacob d id (cf. Gn 32:23-33). The open nature ofour faith will always 
have to do with the fact that in all things of faith, God w ill have the initia
tive. He is the one Lord, the Lord also of our faith. Therefore, as bel ievers, 
we are not people who know, but people who pray, "Show us the straight 
way, the way of those on whom Thou hast bestowed Thy Grace" (Qur'än 
1,6 f. ), for H is thoughts are not our thoughts nor are our ways His ways (cf. 
ls 55:8; Mt 16:23). This means for the faithfu l that she/he is permanently 
called to walk into what is unexpected and inscrutable, so that questions, 
cri tical and sometimes also doubtful questions, arise and have to be an
swered, whether this or that is really wanted by God and corresponds to 
God's truth. In the request, "Show us the straight path", the whole human 
existence is included, nothing verily human excluded, it includes day and 
night, l ight and darkness, birth and death. 

historically con
ditioned nature 
even of our faith 

MARBOE I am very grateful to Professor Khoury to have 
raised three reasons why we may address questions to 
the contents of our faith: first, to overcome lack of clar
ity, second, to eliminate problems and finally, to create 

opportunities for further development. And I wonder whether it could get us 
further on our way if we became more conscious of the fact to what extent 
the individual believer in his own personal attitude is conditioned by various 
historical facts like birth, education and sometimes even by mere coincidence. 
As grown-ups, we begin to feel ourselves responsible for who we are and 
what we are. Why should it then not also be helpful to take into account the 
conditions for our being a believer at all and, concretely, for our being a 
Christian and not a Muslim, or vice versa, a Muslim and not a Christian? 

faith generally is 
at first mediated 
by the community 
into which we 
were born 

KHOURY The first steps in religious education are 
certainly made in the community into which a human 
being was born. What was founded there and further 
developed in the years of childhood must then be 
re-enacted when we become grown-ups, so that we 
may more and more realize the act of faith as an act 
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of personal commitment, as an act of devotion to the word of God by means 
of our will and reason - including the capacity to raise questions and to 
further develop all this through religious education in school, through the 
communities in which we live, through sermons held in the services, etc. 
Of course, there are many other things which are suitable for mediating the 
contents of faith and deepening the certainty of faith, like literature, adult 
education, etc. 

MARBOE Nevertheless, is not faith, to a large extent, 
exposed to coincidence, beginning with the family 
into which we were born? 

between coincid
ence and personal 
responsibil ity 

KHOURY In fact, the beginning of faith, as many other 
things in our life, is also conditioned by a whole set-up of historical circum
stances. With all that what happened tobe in our life under certain historical 
conditions, even so it could have happened differently. We have to deal 
with it in our whole life and try to integrate it into our own responsibility 
by turning this coincidence into a matter of our personal decision. 

a believer is 
somebody who is 
in search of God 

SCHABESTARI For quite some time I am asking myself, 
whether it would be more appropriate not to use 'cer
tainty' when speaking of faith. Perhaps we should rather 
say that we are in our life permanently in search of 

certainty, but perhaps unable to really attain it. In this case, faith should be 
conceived of as an attempt to attain certainty because it wi lr not be possible 
for us to attain certainty unless we have realized truth. Certainty, yaq'in, per
haps is something that can be reached only by a few people. When faith is 
defined, we should therefore rather say that a fai thful is somebody, who is in 
search of God. Difficult as it may be to find certainty in faith, it is easy to 
become a seeker. As for the rest, we can notice that we are living in a period 
of history in which certainty, in other fields too, has got lost: in the fields of 
science, philosophy, politics, etc. So, humankind quite generally becomes 
obvious in present-day and age as somebody, who is on his/ her way, and the 
believer as somebody, who is on his/her way to God. 

KHOURY When somebody sets off for seeking God, 
why do we set off he/she has an initial certainty that God exists. How
for seeking God? 

ever, in human certainty we may identify various 
stages - there may be here and there a perfect certainty, a very strong or 
a less strong certainty, etc. But there must be an initial certainty because 
otherwise humankind, under the drifting conditions of present-day and age, 
would not set off for seeking God. 
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a dark night in the 
desert - will we 
be able to escape 
from there? 

SCHABESTARI There are great mystics, who prefer to 
compare their experience with a dark night in the 
desert in which they are living but at the same time 
trying to escape from where they are. lt is especially 
f-:iäfi? who speaks in this way. But they do not know 

how to get out from this desert - this is the night, and it is very dark there. 
Sometimes they speak of their situation as being that of a wrecked boat float
ing on an immensely wide sea, and surges threatening them permanently. In 
this situation one looks out for a God - however not tobe understood in the 
sense of Feuerbach - and yearns for finding him, yet this kind of seeking also 
may be under the sign of fai lure - just as somebody who is thirsty, is looking 
for water, but never can be really sure of finding it in time. 

... and in their 
being forlorn too 
they are longing 
for God 

KHOURY I agree with it. The mystics in Islam, in 
Christianity, and also in other religions are talking in 
a similar way about their experience of being in a 
tunnel that is thorough ly dark. Groping in the dark, 
they experience their being abandoned, their being 

forsaken by God. But also in this situation they are longing for a God who 
could save them from their being forlorn. And by that they experience in 
some way the transition from the state of being forlorn to that of an en
counter with God. From the certainty of their hope that on the other side 
of the tunnel the divine l ight w ill re-appear, the mystics are l iving. 

religious educa
tion shall qualify 
for a dialogue 
with all those with 

BELARBI I would be pleased if Professor Khoury still 
could explain in more detail what was understood in 
his very rewarding paper by the term 'community of 
believers.' In the centre of his presentation was the 
dialogue between religions. But there are other com-

whom we are 
. . munities too and many of them do not believe. Should 
living all of us be concerned in sharing through cooperation 

and dialogue, then dialogue should be extended to all people and not only 
to those who believe. In other words: if dialogue is needed in our world, 
education shou ld in fact be oriented quite generallytowards dialogue, towards 
the dialogue between religious communities, cultures and civil izations. 
KHOURY In the framework of this meeting, 1 had to speak about religious 
education, and it is for this reason that I had to remind the religious communi
ties of their promise to practise dialogue and to educate their followers in 
the spirit of dialogue. On the other hand, once this foundation is established 
in order to make people realize that dialogue is imperative and if we show 
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sincere interest in developing positive relations between people in general 
it is no langer relevant whether my partner in the dialogue is a believer 0 ~ 

a 'semi-believer' or no believer at all. lf there is a chance for dialogue, then 
religious education should be conducive to practise this dialogue with all 
people. Therefore, we do not want to limit the practice of dialogue to our 
fellow believers or other believers, but we wish on principle to keep it open 
for all our fellow beings with whom we are living together. Nobody should 
feel excluded from the believers' readiness to practise dialogue and coopera
tion and thus, as I previously have formulated, dialogue should increasingly 
become an expression of the solidarity of all with all. 

you cannot 
separate faith 
from truth 

MAHMOOD S. S. Professor Khoury's presentation has 
generated so many inputs for everybody around the 
table, and I get the impression that all contributions to 
the discussion mainly focus on faith and truth. Follow

ing Professor Schabestari's comment, we should not link faith with certainty. 
But how do we know what truth is and what certainty is? Faith is not certainty, 
faith rather makes us convinced of what is true. By consequence, what exactly 
truth in itself is, remains questionable from the perspective of the others. lf 
it is faith that tei ls us this is the truth, you cannot separate faith and belief 
from truth. Because truth may be related directly to that particular faith, truth 
may not be the truth that everybody agrees to be the truth. But truth itself is 
generated by faith and belief. Belief leads to faith and that to truth. 

the meaning 
of dialogue is 
dialogue 

As for Martin Buber's reference that we come to dia
logue only when we think that we are under question, 
it often happens that we go to dialogue because the 
other one is under question. Doesn't dialogue chal

lenge us to make neither this nor that, but to make just dialogue? 

they are not on ly 
in search of God, 
but they found 
him 

And concerning Professor Schabestari's statement that 
believers are those, who are in search of God: aren't 
believers those, who have found God? 1 think they 
are not just in search of God, at least they believe that 
they have found God. So 'belief' and 'truth' are di

rectly related to each other. 

seeking and 
finding - concepts 
that call for each 
other 
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8STEH Doesn't experience teach us that we become 
seekers of God to the extent that we have found Hirn? 
In practice, do not the two concepts of 'finding' and 
'searching' in this context turn into concepts that do 
not exclude each other, but call for each other? The 

very fact that I am seeking God, is it not at the same time a criterion that 
1 have already found him, or more correctly, that he has already found me 
and has shown me the way? 1 think that seeking and finding perhaps are 
both fascinating elements in our faith which call for each other, a paradox, 
maybe, which however corresponds with reality. 

on the paradox 
of love 

Can we not discover in our interpersonal relations a 
mirror of this wonderful field of tension? The more 1 
have found the other one, the more I may again feel 

called to set off for him/her. And the more I am longing for and seeking 
the other one, the more I may be sure that I have found him/her already. 
In seeking I find, in finding I become again a seeker. The unique Biblical 
"Song of Songs" is fi lled with this amazing and fascinating paradox of 

love. 

we do not only 
wish to find God, 
but also to please 
him 

MAHMOOD S. S. lf we speak about seeking God, we 
should not forget also to speak about pleasing God. 
Jndeed, this is the important thing. The main commit
ment of the believer is to find God and to please him. 
We found him, but we want more, we want to please 

him. This is what the faithful strives for. 

the path of 
dialogue - it is 
a lang way to 
go and needs 
patience 

KHOURY The fact that the believers in the various 
rel igious communities have varying contents of faith 
remai ns only the point of departure for the readiness 
to dialogue. We must endure this diversity, and this 
demands patience. From there, all the other steps 
result: the elimination of those misunderstandings 

which in the course of years and centuries accumulated, the exploration 
of existing commonalities, the accurate definition of extant differences, etc. 
lt is a lang way to go and it needs patience. 

the final word is 
not with us, but 
with God 

The Bible looks upon history as the time of God's 
patience. Paul, for example, speaks of "the riches of 
his kindness and forbearance and patience" (Rm 2:4; 
cf. 15:5). And the Second Letter of Peter says, "The 

Lord is not slow about his promise [ ... ] but is patient with you, not wanting 
any to perish, but all to come to repentance" (3:9) . lf, in the course of 
history, it were possible to get closer to one another, this would be won
derful; to the extent that this is impossible, we must bear up under this 
si tuation. The final word is not with us but with God, to him we must and 
may leave this word. 
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God alone is 
absolute, but the 
claim to truth is 
indispensable 

GABRIEL Stil l one word about the obl igation to dis
tinguish between the claim to absoluteness and the 
claim to truth. Much as there cannot be any claim to 
absoluteness under contingent conditions, for only 
God is absolute, a claim to truth is indispensable, both 

in our personal sphere and in our religious communities, and notwithstand
ing our contingency and deficient perfection, and all the sinfulness of our 
existence. 

MAHMOOD S. S. Semantically, there is a difference between an 'absolute 
claim to truth' and a 'claim to absolute truth'. 
GABRIEL My problem stays w ith the word 'absolute' under contingent 
human conditions. 
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Education to Overcome Fundamentalism 

Nasira lqbal 

We have discussed the right of all persons to education and equality of 
opportunity. This is guaranteed by the Universal Declaration of Human 
Rights and various international covenants as weil as by the constitutions of 
most of the members of the United Nations. But it remains in most cases a 
distant dream although the eight M illennium Development Goals all hinge 
on the right to education. Responsibility for education rests w ith the mem
ber States, but w ho is to determine the nature and content of education? ls 
religious education to be voluntary or mandatory? Can private schools be 
made to fo llow uniform curricula w ith State managed and funded schools? 
ls it possible to reconci le the beliefs of different faiths and of factions w ithin 
different re ligions w hi le formulating a unified curriculum w hich can be 
adopted across different geographic and ideological boundaries? 

M isconceived ideas, and wrong religious education are developing a 
group of people in all faiths to work as tools for destroying the communal 
harmony in the world, known for its tradition of peaceful coexistence of 
different fa iths and opinions for ages.1 In th is context we must reflect care
fu lly w hat kind of world and what kind of States we consider to be desir
able and how we may get dow n to evolving and implementing a strategy 
to implement the ideal. Today we stand at the crossroads of our existence. 
Shall we move further away from one another or move closer together as 
unique individuals sharing common values that allow us to unite as one 

human family?2 

Fundamentalism is essent ially a product of the twentieth century. Ti ll 
the advent of the modern world it was relatively easy for Jews, Christians 
and M uslims to acknowledge the words of their respective Scriptures to 
be self-evidently true, as wei l as being divinely revealed. This is no langer 
the case. The emergence of new independent States based upon their own 
speci fic ideologies, coupled with the knowledge and information explosion 
has brought about a rad ical change in the way of thinking of those w ho cling 
to their own dogmatic bel iefs as an anchor in a rapidly changing world . 

1 Shahriar Shahid, Islam Ki Bole, Aamra Ki Kori? (What Islam Says; What We Do?) Padma 
Productions Ltd. Dhakka, p. 14. 

2 Hassan Bin Tala l. Website : www.elhassan.org. 
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What all fundamentalists have in common is not a set of specific b 1· f 
b . . . e 1e s 

ut an att1tude of mm~. lt 1s the conviction that they possess knowledge 
of absolute truth of w h1ch they have become the divinely ordained d 
. Th b guar -
1ans. ey ecome crusaders, bent on defending and spreading the truth 
they see it. The task of interpreting their religious beliefs in a way which ~: 
relevant to the changing cultural context has brought about many different 
sects and creeds within the same faith. This has led to the modern extre · 

1. · • d f m1st re 1g1ous att1tu es o fundamentalism. 

Fundamentalism b:eeds into.lerance for it makes people absolutely sure 
that they know the mmd and w ill of God on any subject w hich particularl 
concerns them. Religious fundamentalists cling to particular beliefs an~ 
practices and regard them as absolute and fixed for all time. They regard 
tolerance as a form of moral weakness, an unjustifiable compromise with 
falsehood and evil. lntolerance, in turn, quickly leads to fanaticism. Fanatics 
are impervious to reasoning and w ill stop at nothing to achieve their ends 
passionately believing them to be not their own ends but God's. ' 

This is in absolute contrast to the original teachings of all fa iths which 
invariably advocate tolerance and respect for the beliefs of others. Both 
Christianity and Islam have a history which shows how, at their best, they 
have accommodated themselves to changing circumstances. Each has a 
livin~, ~volving tradition. By contrast, today's fundamentalists sti fle religious 
creat1v1t7 and deny their fa ith the opportunity to continue on its evolving 
path as 1t responds to the challenges of newly emerging knowledge.3 

Very often fundamentalism is fostered by nation States or vested interests 
w ithin ~ation States in order to strengthen their unity or to promote ideas 
of self-nghteousness to convince their followers that they are superior to 
all others. Hitler preached his own brand of fundamentalism which was 
bli.ndly accepted by his followers in much the same way as the fundamen
talism of the neo-conservatives is accepted today in the US to the extent 
that many declare that they are fighting a crusade and that they won the 
war because their God is stronger than the God of those whom they think 
they have vanquished. 

Some States use religion to prevent people from getting the benefit 
~f educ~ti~n. In some underdeveloped States education is discouraged, 
since th1s l1berates the mind and enables people to think for themselves 
and loosens the grip of the ruling elite on the masses. On the other hand, 

3 
L. Geering, Fundamentalism: The Challenge to the Secular World. Wellington, 2003. 
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powerfu l, developed States also use their religious or philosophic doctrines 
to convince their citizens that they must subdue those religious, cultural or 
ethnic groups who do not subscribe to their way of thinking, although the 
real motives behind such hegemonic ideas may be more economic than 
religious. This is leading to the 'Clash of Civilizations' as propounded by 
Samuel Huntington.4 

How can we attain a form of accepted wisdom that permits all persons to 
sit at one table and discuss w ith greater openness the various problems up 
to the point where it becomes possible even to advocate different opinions 
on various issues? Today the democratic form of government is considered 
tobe conducive to respect for diversity and there are in fact many countries 
that have introduced democratic systems. However democracy cannot be 
restricted to mean organizing free elections. Real democracy is w hat we 
need day in, day out, in our home, at school, in our family, in our world of 
employment, on all levels of society. The modern democratic civi l society 
cannot become a strong stable and prosperous conflict free society unless 
religious diversity or pluralism is accepted as a legitimate way of life. This 
awareness has tobe cu ltivated in children at home and through educational 
institutions all over the world. 

Only those nations can progress who give priority to education in their 
planning. Education develops thinking and improves a person and society. 
According to the International Encyclopaedia of Social Sciences:5 

'Education can be v iewed as including all communication of knowledge 
and shaping of val ues, since it is synonymous with socialization.' 

llliteracy and lack of knowledge of basic human values may not be re
sponsible for a poor quali ty of life for all, but it is definitely a crucial part of 
individual development and social participation. The development of any 
society, spiritual, material, social and economic basically depends on the 
kind of education provided to the children in schools. 

Education about democratic citizenship focuses on providing students 
the knowledge and understanding of democratic government; knowledge 
of human rights; and explanation of what is conflict and how it can be 
resolved . lt involves learning through active involvement in the affairs and 
development of the school and community through service and interaction. 
Learning by doing facili tates the acquisition of knowledge and understand-

4 S. P. Huntington, The Clash of Civilizations and the Remaking of World Order. New 
York etc., 1997. 

5 Vol. IV, New York, 1972, p. 517. 
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ing and the development of skills and dispositions required to fu lfi ll roles 
and carry out responsibi lities as democratic ci tizens, protect and promote 
human rights and learn to resolve conflict peacefully.6 

Today our social li fe is more complicated and we face many more socio
economic problems than past generations. The situation now demands more 
liberal education, which provides basic awareness of all major religious 
and social doctrines and inculcates respect for the bel iefs and practices 
of others. Education plays a vital role in minimizing social problems, re
solving religious, cultural and ethnic conflicts and is a vehicle for human 
development. 7 

We must focus on developing holistic educational programmes w hich lay 
equal emphasis on science, technology and moral values to promote such 
social development. People are also looking for authentic, practical and 
realistic sources of knowing religion through the print and electronic media. 
The media can serve as catalysts by providing informative programmes 
regard ing the common positive aspects of all cultures and beliefs and by 
providing forums w here people introduce more issues of concern for discus
sion, and suggest ways to resolve their di fferences w ith practical applications 
in their everyday life. However, a major part of a person's adjustment and 
social development in society takes place through literacy.8 

To acquire education is the sacred duty of every Muslim, even if it entails 
going to China. In Muslim societies, mosques function as community cen
tres and have traditionally been used for worship, education, social, moral 
and economic advancement. Even the smallest village or community has 
its own mosque. The Friday sermon of the imäm impresses the minds of 
the congregation drawn rrorn äll äges and strata of society, often including 
women. This is a great opportunity to educate the audience. The quality of 
the sermon depends upon the intellectual and educational capability of the 
imäm. The mosque imäms are usually uneducated in secular subjects, and 
have memorized the Qur'än by rote learning, w ith limited understanding 
of its philosophic content. Most worshippers view the Q ur'änic injunc
tions th rough the perspective of the imäm. Several mosques have attached 

6 B. L. Dean - R. Jo ldoshalieva - F. Sayani, Creating a Better World: Education for Citizen
ship, Human Rights and Conflict Resolution, Aga Khan University, Institute for Educational 
Development. Karachi, 2006, p. xii. 

7 G. Siddiqui, "Education and Socia l Development", in: Ethics, Values and Society: Social 
Transformat ion. LUMS Conference Proceed ings, April 2005. Oxford, 2006, p. 78. 

8 Op. cit. (fn . 7) p. 79. 
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madrasas headed by the imäm where the children of the community receive 
basic religious and primary education.9 

The fetters of fundamental ism imprison the minds of most imäms. They 
adhere to the doctrine of taq/Td (bl indly conforming to traditional interpre
tations of the jurists). God says in the Qur'än: "This day have I perfected 
your religion for you" (Süra 5,4). The teachings of the Qur'än being val id 
for all time, Muslims need to practice the doctrine of idj_tihäd (struggle to 
discover something new) which is the principle of movement in the social 
structure of Islam. 

In Christian societies also, perhaps to a lesser extent, the church plays a 
crucial role in developing the minds and values of the church goers. The 
world view of the priest shapes the opinions of the parishioners. Many 
chi ldren attend Sunday school where they imbibe religious and moral 
beliefs. The church and the mosque largely remain outside the domain 
of State control. However, governments can monitor and where deemed 
necessary, regulate the method and content of learning that is being im
parted in churches. Govern ments should ensure that quality education is 
accessible to rich and poor alike and that churches, mosques and other 
religious institutions are kept free from poli tics. We need close coordination 
and sharing of knowledge and ski lls between the teachers in religious and 
secular centres of learning. Educators in both religious and secular centres 
must have basic educational qualifications and meet standards evolved by 
consensus and prescribed by some central authorities. 

The responsibi lity to take decisions aimed at fostering dialogues between 
religious, spiritual and secular traditions has tobe accepted at the individual, 
family, and community level. liovernments of different States should also 
be made aware that fostering tolerance and goodwill can engender good 
governance. Most importantly, we must stress our common beliefs. We all 
believe in One God w ho is the same God from whom we have received 
the same moral law. The Bible and the Ho ly Qur'än contain the same com
mandments to worship God, honour our parents, and the same injunctions 
against ki lling, theft, adultery and false witness. 

We should commit ourselves to establish religious peace in our com
munit ies and to make al l efforts towards this target. The first problem tobe 
addressed appears to be the present dominant inequality, sense of poverty 
and deprivation and conflict. To resolve these problems we have to create 

9 R. Zia, "Citizenship and Education in Pakistan: An Overview", in: op. cit. (fn. 7) p. 91 . 
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awareness and education to pave the way towards living in this world in 
dignity by reducing inequality. The diverse nations should adopt in their 
educational syllabi elements which concern and address shared problems 
and those elements which can resolve these differences by clarifying what 
is the common l inkage of all followers of religions with each other. The 
focus should be on the elements of tolerance and friendship and promot
ing goodwill.10 

Syllabi in schools and centres of learning should consciously remove any 
material which manifests historical prejudices which have developed into 
current myths. W ithout forgetting history one should look at the positive 
things that happened in the past including the centuries of peaceful living 
between Muslims and Christians. With this emphasis on positive history, 
the schoolbooks also need to take positive steps towards developing this 
foundation into a structure of common progress through cooperation. All 
school children should be allowed to practise their own religions; their re
ligious and cultural practices should be shared in extra curricular activities 
in schools in order to foster respect for diversity. 

Parents and teachers must provide vision and direction to students. All 
schoolchildren should be famil iarized with the principles of the great faiths 
and the common features, aspirations and values shared by them. Empha
sis on character building of students makes them good human beings and 
responsible citizens. Teachers should act as role models. Education should 
be concept based and students should be encouraged to ask questions, 
speak their minds openly, freely andin a constructive manner. ldeas should 
be heard, discussed, analyzed and accepted. The individual aptitudes of 
chi ldren are tobe considered to train them to become productive members 
of society. Tolerance and ethical concepts are to be integrated in courses 
teaching professional and vocational skills. Democracy means freedom of 
thought and expression and liberty to do what one can do best. 

We can summarize the common teachings of Christianity, Islam and all 
major religions about human conduct as follows: 

Be truthful, sincere and straightforward. Don't lie or be hypocritical. 
Be honest, not corrupt. 
Be humble, gentle, and soft-spoken, not loud and boastful. 
Be moderate, considerate and compassionate, don't be harsh to others. 

10 N. lqbal, " Islam, Individual and Society, How to Organize Coexistence: Muslims in 
the Western World: Christians in the Muslim World" at the Vienna Conference 2005 on 
Islam in a Pluralistic World. 
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Be tolerant, gracious and forgiving, don't be intolerant, insulting or 
resentful of others. 
Be charitable, share and be content with God's bounty, don't be 
selfish or greedy. 
Be cheerful, optimistic and alert, not morose, cynical or pessimistic. 
Be confident and have faith in God's mercy, don't be doubtful or 
despairing. 
Be dil igent and vigilant of your duties, don't be negligent. 
Be thankfu l to God for His innumerable blessings. 

In an increasingly globalized world, where numerous and varied interna
tional conventions are prescribing world standards for citizenship both at 
national and international levels, the State remains the central administrative 
and implementing agent of enforcement of citizen's rights, obligations and 
responsibi lities. International agencies are taking on increasing responsibil ity 
to monitor ci tizenship practices and in itiate accountabili ty measures. The 
ratification of conventions and their implementation by governments make 
a tremendous impact to connect education with modern cit izenship. Edu
cation in any country faces an arduous task of resolving citizenship issues 
while keeping pace w ith a world that is changing at a very rapid pace. The 
need of the time is to produce 'informed and responsible' citizens rather 
than mere knowledgeable vessels.11 Such education nurtures equality and 
respect for the views and beliefs of others. lt is an answer to injustice and 
intolerance and helps us to overcome fundamentalism. 

To lerance is not only a cherished principle, but also a necessity for peace 
and for the economic and social advancement of all peoples, Article 4 of 
the "Declaration of Principles on Tolerance"12 postulates: 

"1 /- Education is the most effective means of preventing intolerance. The 
first step in tolerance education is to teach people what their shared rights 
and freedoms are, so that they may be respected, and to promote the w ill 
to protect those of others. 

2/- Education for tolerance should be considered an urgent imperative; 
that is why it is necessary to promote systematic and rational tolerance 
teaching methods that will address the cultural, social, economic, political 
and religious sources of intolerance- major roots of v iolence and exclusion. 

11 R. Zia, op. cit. (fn. 9), p.95. 
12 Adopted on The International Day for Tolerance, declared by UNESCO in 1995 to gener

ate public awareness of the dangers of intolerance, and annually observed on November 16. 
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Education policies and programmes should contribute to development of 
understanding, solidarity and tolerance among individuals as weil as among 
ethnic, social, cultural, religious and lingu istic groups and nations. 

3/- Education for tolerance should aim at countering influences that 
lead to fear and exclusion of others, and should help young people to de
velop capacities for independent judgement, critical thinking and ethical 
reasoning. 

4/- We pledge to support and implement programmes of socia l science 
research and education for tolerance, human rights and non-violence. This 
means devoting special attention to improving teacher training, curricula, 
the content of textbooks and lessons, and other educational materials in
cluding new educational technologies, with a view to educating caring and 
responsible citizens open to other cultures, able to appreciate the value of 
freedom, respectful of human dignity and differences, and able to prevent 
confl icts or resolve them by non-violent means." 

All nations need to accept these Principles on Tolerance in their national 
policies and inculcate these values in their citizens in order to establ ish 
a lasting and just global society. Emphasis should be on further explor
ing practical solutions to develop a pluralist society that accommodates 
religious, racial, cultural and ethnic diversity in the Third Mi l lennium, 
with an emphasis on supporting leaderships that promote unity through 
respecting and managing diversity. The choice is between acquiescing to a 
world which has become an arena of conflicts, or opening our minds to a 
new and humane vision of a peaceful, progressive and enlightened World 
Order. We must give a call to choose the latter path, not only as a means 
for survival, but also as a collective approach towards a new horizon of 
unlimited beautiful possibilities of a better world.13 

13 Nasira lqbal, "Problems Facing Humanity in the Third Millennium," in: A. Bsteh -
T. Mahmood (eds.), Reading the Signs of the Time: Contemporary Chal/enges for Chris
tians and Muslims (Vienna International Christian-lslamic Round Table; 1). Mödling, 2003, 
pp. 75-82. 
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the main 
problem, is it 
fundamentalism 
or terrorism? 

Questions and Interventions 

KHODR The main problem: is it fundamentalism or 
terrorism? To my knowledge, we have neither a legal 
nor a philosophical definition of terrorism. 1 can imag
ine that there are many believers who think that be
cause of the revelation that they have received, their 

rel igion is complete. And based on this concept of the fullness of their 
revelation, they are necessari ly implying that there are some small or big 
errors in the other rel igions. Otherwise dialogue would not make sense 
because there wou ld be no objective part for the dialogue if you believe 
that al l people are in the truth. 
1 do not think that we can share this opinion that all people are right because 
we all, whether Jews or Christians or Muslims, have an equal part in revela
tion. Since Judaism, for example, does not only refer to the Old Testament, 
but also to the Talmud, which came afterwards and is not at all revealed, 
the said opinion cannot be upheld. We have to make a distinction between 
faithfu lness to our religion and love. Faithfulness comprehends love and all 
these magni ficent virtues, which were mentioned by Ms. lqbal. My thesis 
would therefore be: peace among religions is compatible with the belief 
that your community received the fullness of revelation. 
IQBAL The first question was, are we discussing fundamentalism or ter
rorism? Fundamentalism assumes that your own point of view is the on ly 
correct one, whereas terrorism thinks that the point of view of the other 
cannot be accepted at all and one's own point of view must be imposed on 
the other by compu lsion. Sometimes terrorism is a reactive process. One 
man's terrorist could be another man's freedom fighter. Fundamentalism, 
however, is one of the basic causes giving rise to terrorism. 

"to each among 
you have We pre
scri bed a Law and 
an Open Way" 

The other question refers to the Christian point of view 
that their revelation is complete. The problem is that 
with every faith: those who come afterwards are one 
way or the other not acceptable, while those who 
have come before are acceptable, because they are 

mentioned in your testament and thus form part of your faith tradition. 
My belief- and I think it is or should be the belief of all Muslims - is very 
simply stated in the Qur'än, "To each among you have We prescribed a 
Law and an Open Way. lf God had so wi lled, He would have made you a 
single Peop le, but (H is plan is) to test you in what He hath given you: so 
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strive as in a race in all virtues." (Süra 5,51 ). And he is going to judge in 
the end, who did his part best. 

So, 1 see no difficulty in keeping my faith as to my own extent andin believ
ing that your faith is correct for you. This seems tobe true not only for the 
monotheistic faiths - if somebody believes something different, it is up to 
that person to believe, because God had created that person. Many of us 
try to reason, and I think we should. But when we are born into a belief 
we are entitled to accept that our belief is correct; at the same time we ar~ 
entitled to believe that the belief of the other is correct to its own extent. 
1 am happy to believe that anyone can reach the truth through whatever 
path he takes. lt would be more easy to live in a society where the belief 
of all is accepted. So, it should not be difficult to reconcile faithfulness to 
one's own religion with love. 

fundamentalism 
- a powerful 
political 
movement today 

KHIDOYATOV We must not forget that fundamental
ism is only the track; in fact it is a powerful political 
movement. We can notice two mainstreams: one 
refers to the WahhäbTs from Saudi Arabia, the other 
one to the lsmä'TITs in Afghanistan. Till the end of 1970, 

fundamentalists could not become an influential force. Both the Russian 
invasion in Afghanistan and the United States taking revenge for their defeat 
in Vietnam, the struggle between the two superpowers in that time gave 
rise to th is movement. This is why I think fundamentalism became a danger
ous ideological and political movement in the present day and age. 

... exploited by 
different powcrs 
for their own politi
cal motivations 

IQBAL I have already observed that fundamentalism 
is being exploited by different powers for their own 
political motivations. One of the functions of educa
tion, which is to overcome fundamentalism, is to make 
us aware of the dangers of falling into such kind of 

propaganda, which has a hidden agenda behind it, and look for what is the 
correct version of hegemonic inclinations. 

is dialogue 
possible with 
fundamentalists? 

KHOURY I get back to the religious form of funda
mentalism, which education should help to avoid or 
overcome; this would be the goal. But there exists 
also fundamentalism in human practice and life. 

Therefore, my question, which occupies me for a long time, is the follow
ing: is dialogue with fundamentalists possible or not? lf it is possible, 1 would 
like to know, how andin which way. So far, 1 had on ly one idea: fundamen
talists are believers who absolutize their own concept of faith. On the other 
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hand, if we speak of absoluteness, it should be obvious for every faithfu l 
that it is on ly God who is absolute and that nobody eise can claim absolute
ness. So, 1 wonder whether this could be a way to enter into a dialogue 
with fundamentalists instead of being on a collision course with them. 
IQBAL Although I have a very limited experience, 1 do find that so many 
people shy away from fundamentalists thinking that they are having a dis
eased mind or maybe they are carrying a virus of some kind. 
Qne day in the recent past, 1 was invited by the Population Planning Divi
sion of the Pakistan government to talk to about 60 or 70 lmäms of dif
ferent mosques and also teachers in the madrasas. 1 was a little bit fearful 
because, as it was said before, they might have the belief that they possess 
the absolute truth. Will they listen to me to what I have to say? But then 1 

thought if I don't go there I let down my own side by default. 1 have to try 
and speak with them. Of course, they are also human beings, and all human 
beings are subject to error and they couldn't possibly believe that there is no 
error. And I started on the premises of what was our common ground and 
what kind of good they were spreading; they were reaching those people 
who had no means of livelihood, because they also provide food, clothing, 
shelter to child ren who have nowhere to go, and they educate them, etc. 
And I found them quite open to reason. Maybe, we are fundamental ists in 
that way that we think that the others, who have a different point of v iew, 
are unable to dialogue. But actually they are capable of it. For about two 
or three hours, we never had even a moment in this meeting when I feit 
that it was acrimonious or that there was a problem. They just wanted to 
have an exchange of ideas. And when they were leaving they all wanted 

to have further contact. 

caused by the 
miserable political 
and economic 
conditions in 
many countries 

SCHABESTARI Religious fundamentalism is a recent 
problem only, which perhaps has been emerging in 
the past 30 or 40 years. We may easily understand 
that there are people who try to live their traditional 
way of life and religious practice - the way their par
ents and grandparents did before. But this recent re

ligious fundamentalism cannot be separated from the other type of funda

mentalism which is a political movement. 
Research after 9/11 on fundamentalism and terrorism demonstrates that this 
revival of the past is main ly caused by the miserable political and economic 
situation in different countries where, unfortunately, all the modern reform 
movements in the fields of economy and politics were to no avail. This is 
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why in these countries many people want to return to their past, and they 
protest by that. The bad, inhuman economical and political conditions in 
their countries do not allow them to find a way out, so, one way or another, 
they wish to bring the past back to life. And the lmäms even would back 
up their opinion. 

lt is tru.e that w~ ~ay influence these miserable conditions quite a bit by 
educat1on and s1milar countermeasures. But any sustainable solution of the 
problem would have to change in these countries the economic and pol iti
cal situation as a whole. In other words, education can help, but it would 
not be powerful enough to eliminate the said problems. 
Another point, which is worth mentioning, is that quite a number of these 
people, who become terrorists, da not know of any religious way of Jife. 
Their biography demonstrates it clearly. 

a religious battle - IQBAL I was only referring to the lmäms as one seg
in fact a complex ment of the educated, they are not al l. And I da agree 
of socioeconomic that the question of fundamentalism and terrorism is 
conflicts more socioeconomic than religious. But w hat I can 

see is why people are turning back to the past or why 
these people who are not religious have become terrorists: they are Jike 
ostriches burying their heads in the sand when they cannot come to terms 
with a situation in which they are captives. They realize that they are being 
deprived and they are holding other people responsible. What appears to 
be a rel igious battle is in fact a complex of socioeconomic conflicts. 

what is needed, 
is a proactive 
relationship with 
each other 

No doubt, there are serious disparities in our world. 
One of them becomes obvious in the question of 
nuclear technology: one country is entitled to it, an
other country is not entitled. But w hat is the difference 
between A and B? The country, wh ich is considered 

tobe disentitled, will it feel driven against those who hold it disentitled? A 
reactive tendency w ill be the necessary consequence. And I think the only 
way to get around this is to have a proactive relationship with each other 
which is to try and encourage the others to come up to the level of equal
ity rather than to go downwards. 

the role of 
education in 
overcoming this 
situation 

184 

MARBOE For al l what has tobe said about socioeco
nomic disparities and resulting conflicts, we have to 
pay appropriate attention to the role of education in 
overcoming th is situation. Here aga in, the just distri
bution of access is of vital importance - as this was 

thematized in my paper with regard to the access to food. How can access 
to education be granted for all? As I see it, this is not only a question of 
money. Sometimes it is a problem of tradition that above all warnen do not 
have equal access to education. How could we improve this si tuation? For 
various reasons, even in Western countries, girls are repeatedly refused 
appropriate education. This may also refer to religious ideas. 

perceptions are 
changing 

IQBAL lndeed, it is strongly connected to religion. But 
this is a worldw ide phenomenon. So far, did man try 
to take advantage from the fact that warnen are physi

cally weaker? 1 think at the turn of the millennium perceptions are changing. 
Even though in my own country we have had a situation in which warnen 
have been very oppressed, 1 am optimistic now. We have at present 20 % 
representation in parliament and 30 % in the local government level. Warnen 
frequently have done everything to help the other warnen in their neighbour
hood. Wherever communication is possible, education is being provided. 

tribal terri tories 
would apply their 
own law 

MAHMOOD S. S. Firsta commentto Professor Khidoya
tov's repeated warning to watch out for fundamentalism 
and certain movements, like Talibans, etc. in Afghani
stan. 1 would like to recall the fact that many countries 

in Central Asia, like Afghanistan, Baluchistan, are tribal territories, where no 
civil law would apply, instead they are applying their own law. So, what is 
happening there is very unique. A Jewish professor, who was seeking the 'lost 
tribes of Israel,' said he found them all in Afghanistan and Baluchistan. He 
proved by his research that the original Afghanis are living the traditional Jew
ish Jaw in Afghanistan, they are the descendants of the lost tribes of Israel. 

everywhere the 
same disgust for 
'the others' 

For the rest, fundamentalism is somehow inherent to 
all the various faiths. There are people, who get in
terested in the study of other religions, because ex
perience in their own religious communities teils them 

to what extent they are infected by the same virus, which is cal led funda
mentalism. Protestants know that Catholics finally have to go to hell, and 
vice versa. Everywhere the same contempt and distrust for 'the others.' 

vocational educa
tion frequently 
ignores funda
mental values 

The second point, that I would like to mention, con
cerns our education system. A ll of those beauti ful 
qualities, that had been menti oned in Ms. lqbal 's 
paper, indeed they have tobe inculcated to the young 
people. But the fact is that, in our education system, 

we do not take the time or the trouble to teach those qualities of how to 
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accept responsibilities after you get married, how to establish family life, 
etc. Similarly we are never taught how tobe a good citizen, we just assume 
to become this and that, but we never go to school to learn those qualities. 
W hat we focus on in our education system is to train them to be the best 
possible business warnen, the best possible designers, etc. School becomes 
more and more vocational training; we are just creating good business 
people, but we are ignoring the fundamental values and principles that 
make us good citizens. 

some kind of 
holistic education 
needed 

IQBAL lt is true, we have to train the educators to give 
a holistic education and not just to teach the young 
people to be good professionals and good business 
people. Self-interest should not become the main focus 

in their lives; professional ethics and morality should be included in whatever 
they are practising. Look at the consequences of the 'Food for Oil ' pro
gramme, what would it engender if not terrorism? Your child is dying because 
there is no medicine, no medical care; all you are getting is food, and your 
most valuable economic asset is being taken away. Somebody eise dominates 
just by the force of arms. Why cannot we all get together and formulate 
some such methodology which all countries can use in their training of 
educators, so that teachers are enabled to teach the children the same basic 
ethical pluralistic views? 

MAHMOOD T. What I am going to say is equa lly ap
plicable to most countries of the world and particu
larly in the East. lf I have understood correctly, it was 
stated before that the inferior status of warnen in the 

inferior status 
of warnen 
mainly results 
from religion 

sector of education is not linked to religion. 1 am afraid 
1 cannot agree to it: it has a very deep link to religion, even it mainly results 
from religion. 
Religious preachers, like the lmäms of the mosque, are those who create the 
problems, who aggravate the situation. lf we look, for example, at Pakistan. 
lt has begun with the great leaders like Fatima Jinnah, who was regarded 
by the newly born nation as the mother of Pakistan. And the same country 
today has produced Mukhtaran Mai. What has happened to her brings 
shame on the country all over the world. But at the same time we have in 
Pakistan very vocal human rights activists. Th is is true of most societies, it 
is true of lndia also, where we have all sorts of people as well. But to say 
there is no link between religion and this social degradation, 1 personally 
do not agree to it. 
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self-appointed 
spokesmen create 
major troubles 

ls it not true that these self-appo inted spokesmen - as 
one may call them with difference to religious leaders 
- keep on giving those weekly sermons on Friday 
telling their followers, "Look here, yours is the only 

true religion, and all others are false. You can tolerate them, but do not treat 
them as equal so far as the religion is concerned. And in this true religion 
there are certain basic features, and one of these characteristics is that 
warnen cannot be equal to men, and finally there is no place for warnen 
in it." And this is being demonstrated in practice, by not allowing warnen 
into the mosque; and if they must go to the mosque, they should pray in a 
separate sector. Very recently only some warnen tried to construct a mosque 
for themselves. 
1 think we have to do something about it. The way the sermons are delivered 
on Fridays in a language which perhaps many do not understand, but which 
has become very typical, the way the lmäms are teaching in the madrasas 
the boy students about lslamic religion, about the exclusive claim of Islam 
to absolute religion, including the verse of the holy Qur'än that men can 
beat their wifes (cf. Qur'än 4,34) - all this has to be stopped. 
Warnen have to get to themselves restored the rights which actua lly Islam 
created for them at the times when other religions could not have thought 
of it. lf we look at the rights that Prophet Mubammad, peace be upon him, 
gave to warnen, he was 1000 years ahead of his time. But those 1000 years 
have elapsed, and today we are in a different situation. And the 'credit' for 
that goes only to the lmäms. 
IQBAL So it is not the fault of religion, it is the fact that the lmäms are il
literate. They do not know what religion is, they are self-appointed: nobody 
has given them that righ t, they have appropriated it to themselves. 

but there are 
also redeeming 
features - the case 
of Mukhtar Mai 

But there are also redeeming features, as for example 
in connection w ith the story of Mukhtar Mai (or 
Mukhtaran [Bibi]). This is a woman w ho was gang
raped by order of a djirga1 -which is totally irrel igious, 
un-lslamic, prohibited by Islam. In this case, it was 

pointed out to the community by the lmäm of the mosque where Mukhtar 
Mai lived, and he said, "What have we come to? ls this what rel igion teaches 
us, that the djirga has ordered that this woman should be gang-raped? Are 

1 A n informal tribal assembly of the Pathans in what are now Afghanistan and Pakistan, 
w ith competence to intervene and to adjudicate in practically all aspects of private and public 
life among the Pathans (cf. 2EI, Glossary & Index of Terms to volumes 1- IX, p. 91 ) . 
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we going to stand by and watch?" The whole affair got to the notice of the 
President of Pakistan and also to the Chief Justice and the matter was taken 
up. 

Mukhtar Mai an 
icon for the rights 
of women 

Mukhtar Mai now became an icon for the rights of 
women. She rose above the oppression that she had 
to face. She goes everywhere and talks about the 
women of her country; she has collected funds and 

has opened a girls' and a boys' school in her own community, and she has 
the children of those people, who subjected her to that ordeal, coming to 
that school because she realized that it was lack of education which sub
jected her to that horror. Now she has opened a high school and she is 
opening a college. From this story we see so many redeeming features, the 
reaction to violence came from an lmäm and humiliated Mukhtar Mai is 
spreading education. 

So she is a role model. She was able with her resilience to overcome the 
situation. We cannot al low ourselves to capitulate to the lmäms, we have 
to regulate them. And that is partly what I have been advocating wherever 
1 go, that all the mosques and the madrasas must be subject to regulation 
and share a curriculum w ith the secular schools. lt may be more difficult 
in lndia, because this is not the faith of the majority. But I see no reason 
why we should not be able to do it in Pakistan - if the lmäms are educated 
and have some basic understanding of religion, and the whole set of cur
ricula is also prescribed. 1 was even trying to become a member of wifäq 
al-madäris. 

Another question has to be clarified: we have madrasas for girls also in 
Pakistan. You find them everywhere in the country. But when I visited them, 
1 was rather surprised to see what they are being taught: among others they 
had to remember the names of the goats of the holy Prophet and also those 
of his cows. So I said, what have these young girls to do with them? 1 would 
like to give them sewing machines, so they learn how to sew; 1 would like 
nursing training to be given to them, basic first aid, etc. So that is what 1 
am trying to do: talk w ith the wifäq al-madäris. 
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