Mission Challenges from Contemporary India:  That they may be one, that the world may know …. John 17.

Subtitle: Looking for a Fourth Way in Missiology and Moving from Church based Ecumenism to Cultural Ecumenism

Christian mission is a movement of the people of God in their contexts. When there is a crisis in their context the mission of God is to recognise, engage and address with it and thus witness Christ in and through their words, lives and action. Today in India we are faced with religious fundamentalism, linguistic chauvinism, caste exploitation, political vengeance and ideological conflicts in different parts. The root cause of all these issues is poverty. The rich people’s refusal to share their wealth, the natural disasters and government inability to serve the billions of people are some of the reasons for poverty. Unless churches or Christian communities address this issue strategically it is impossible to do any kind of mission in India. Christians alone cannot address this issue by doing charity or some projects. Rather they have to work together with other denominations, other religious communities and other ideological groups at various levels. In order to strategically develop mission thinking and mission action, the Christian communities have to find new ways of relating themselves with people of other faiths, people of other castes and people of other doctrines. 

The churches find it difficult to nourish the wider cultural groups within their structure or their doctrines to create such as wider ecumenical or multicultural communities to address the problems together. But one has to recognise the fact that the cultural gatherings such as varanda (frontier of the house) and tree gatherings, marriages, funeral meetings, cottage prayers, prayer halls, revival gatherings, clubs and teashop discussions are such encounters are happening and are nourished by the community with the wider interests.  Christians often relate with others in these cultural gatherings where they relate themselves in different ways. It is essential to encourage Christians to engage in such alternative spaces where they can ecumenically work together with other denominational Christians in sharing their resources, information and thus bringing about changes in their communities. To nourish such alternative cultural spaces, I am developing a model by holding a dialogue between Mahatma Gandhi (self-reliance of community), Amertya Sen (freedom), Habermas (Public space) and Yunis (Micro economics). The present theological proposals for relating with others in order to engage with these issues such as exclusive, inclusive and pluralistic methods are not helpful in engaging and bring about transformation within the Christian communities and thereby with others as well. Unless we take grassroots Christians and their simple faith in mission (which is to maintain the uniqueness and universal relevance of the Gospel) seriously we may not find a common ground to encourage them to engage in such wider cultural interactions. 

The grassroots Christians may find a middle way of maintaining their faith in Christ as the Truth without offending other faiths or claiming superiority over others. Because they do not experience God through others’ religious faith and narratives, they cannot compare with their own and so they cannot make judgemental statements about others’ faith. Their own Christian faith though unique and universally relevant and God has revealed through Christ completely, still God cannot be contained in one of the Christian doctrines or denominational statements. In this sense Christian narratives are not gods rather they enable Christians to relate themselves to God through Christ. In this way too Christians can proclaim their narratives of the Gospel through words, action and lives and thus invite others to accept them while recognise the fact that the narratives are not the absolute in themselves. It is the Triune God who is the absolute but mysterious and cannot be contained in any human narrative completely. These narratives are secondary to the relationship with God and also relationship with human beings. It affirms the life of every human being and thus becomes relevant both to Christian faith and common values of humanity. 

If Christians wish to work with their friends towards eliminating the poverty through an alternative community possibly outside the church with good relationship and coordination among them while they maintain the fact that they would like to witness Christ in every action and invite people of other faith to their own while listening to their faith stories as well. It means they will not make any judgement of other faiths and respect people of other faiths and their friendship. 

If their relationship and friendship are stronger then they may critically and creatively engage with each other’s faith. This is neither inclusive nor exclusive nor pluralistic rather a fourth way which accommodates the Christian aspirations to share and witness their Gospel without hesitation while being careful not to offend people of other faiths either by condemning or by judging their traditions and experiences. This is what I call as fourth way in doing mission in Indian context. My fourth way is to encourage Christian communities not only to engage with people from other denominations and other traditions but also with other faith communities in order to address together the issue of poverty and thus all other related issues. By bringing people together to eliminate poverty from across different traditions, denominations and religious faiths, lay Christians and so the church leaders may be able witness Christ in different ways in India. Such attempt addresses the issue of development and poverty, interfaith relationship and also Christian witnessing in new ways in Indian context. This is also a pragmatic way of doing mission among the multicultural communities. 

Starting with Poverty in India:

Poverty is the worst form of Violence

There are people in the world so hungry, that God cannot appear to them except in the form of bread..... Mahatma Gandhi
Poverty is the parent of revolution and crime. – Aristotle

If we enable people to come out of poverty in India we may be able to reduce the conflicts, discrimination and exploitation among the communities to a large extent. It is the refusal of people to share their resources or control them in a way others do not have access to them and thus control the freedom of people to earn for their basic needs which can lead to conflicts often between communities or individuals. The role of a Christian missiologist is to enable the churches, agencies, Christians to develop strategies of mission that would encourage them to create community space for addressing the issue of poverty of the people in India. 

At present Indian society have a few richest people in the World. Even after recession they seem to be in list of the richest people in the world. It is true that there is a considerable middle class who have improved their lives and have become upper middle class
. Because it is in large number even the churches have considerable rich people in the church.  To run a normal life at present as a middle class in Indian rural set up around 200 US dollars per month are approximately enough and in an urban set up 250 to 300 US dollars are just enough.  But the normal income for any person working in any reasonable local company or government institutions is more than this amount. In any international call centres or Indian multinational company the normal salaries are 600 to 2000 US dollars per month. Many the professionals get into this job and become elite in the society. They are mainly engineers and software professionals who get these pays. After the recession too the growth of the companies is not fast but jobs are reduced to some extent but not in the same speed as in the West as the salaries given to the staff are not high as in the West and so less jobs are cut.

There is another side to Indian society where 20% of the population have to struggle for one time food a day. It means 200 million people are living under poverty line according to the statistics of the Indian government
. It is certainly more than the total population of the Britain. On the one hand those who live under poverty line (People Below Poverty line –PBL) have decreased since independence but on the other hand those people who live under poverty line are still in great numbers. Many children die of malnutrition or hunger in different parts of India which does not become news worthy of publishing in any Indian newspaper. This is the contradiction in Indian society. Unless this issue of poverty is addressed the question about terrorism and religious violence in the society cannot fully be addressed. It is time that those who are involved in mission activities take sides with these people who are living under poverty line. 

 Poverty in India?!

Poverty in India is caused by many reasons. There are people who live in poverty for generations. Natural disasters such as flood, drought; war and conflicts; exploitation and scarcity of food and refusal to share resources are a few causes for poverty. In simple terms there are 200 millions of people struggling for their basic needs who are identified as people who live below poverty line in India. I agree with Amartya Sen, Nobel price winner in 1998 for economic philosophy, when he says the poverty cannot solely be determined by the economic income of a particular person rather by the freedom that person has to earn his basic needs within a particular environment.  According to Sen, “being a poor does not mean living below an imaginary poverty line, such as an income of two dollars a day or less. It means having an income level that does not allow an individual to cover certain basic necessities, taking into account the circumstances and social requirements of the environment”
. He then focuses on the other factors that enable an individual to find income to cover or not to cover the basic necessities. He goes on to say, “There are geographical, biological and social factors that amplify or reduce the impact of income on each individual. The poor generally lack a number of elements, such as education, access to land, health and longevity, justice, family and community support, credit and other productive resources, a voice in institutions, and access to opportunity
. The poor are constrained in a way that their basic needs are under control of someone else. Their income, education and support from the government are controlled so that they do not get the freedom to meet their basic needs and develop themselves. In another words I would also argue that not only they are constrained but they were not able to find an alternative space where they can express and experience such freedom. 

Poverty is thus seen as a lack of freedoms, as an unfreedom
. And development can be regarded as “the removal of various types of unfreedoms that leave people with little choice and little opportunity of exercising their reasoned agency.”
 Development is a matter of liberating people of what makes them unfree, of what prevents them to live a life they would have reason to choose and value. For me I wish to argue in a different way
. Development is not to remove the various types of unfreedoms rather create community alternative spaces where they can find freedom to move away from the poverty. For me liberating people means to enable them to liberate themselves by finding alternative spaces when the existing structure does not allow them to either work against or transform it completely. There may be individual motivations but organised effort within an alternative community can bring about micro level and macro level transformations within the society at large. 

So if it demands on focussing on the environment where an individual is not allowed to exercise the freedom to earn his livelihood. One may blame the structures of society such as caste systems and other political systems that control and constraint such freedom and thus do not allow people to come out of their poverty.  It is difficult to change the structures that are controlled by cultural worldviews and other power centres in the communities which are not easy to change or transform. Secondly the motivating individuals to change their environment radically may also not possible as collective mindset may not be brought immediately at mass level in order to make people to bring about changes. 

While I agree that there should be structural changes at wider level and also be motivational transformation at individual level, one may have to think about something more than these two which are influencing each other and intersecting and thus bringing changes into a society. These points remind us of the Anthony Giddens, third way
.  But my fourth way is to explore whether the Christians or mission agencies or possibly churches can work with Non governmental, governmental agencies or Faith based organisations to create, sustain and nourish the alternative community space or environment that would allow people to use their freedom to earn their basic needs. It is more than mere charity rather may be called investment on small communities and groups. It argues that both structural changes and developing individual’s skills are not enough rather organising small group and community network to create, realise and use a common space in order to created freedom to earn what they like to. 

In this sense alternative is not to replace or counter the wider community rather to work closely within it. It is a community of freedom and values that enables the participants to meet their basic needs and also to enhance a new type or form of relationship among the community members. It believes in the value of developing a multicultural community. It also affirms the commitment to equality of opportunity. It emphasises the responsibility and accountability of the communities. Some of these are basic characteristics of third way
. But it goes beyond in the sense the community is a new one where gender, caste, race and linguistic groups recognise and respect each other. They also share resources with each other. It creates an alternative structure within itself and the purpose is to build relationship and friendship; share resources and information, values and faiths and also worldviews. 

One has also to be sensitive to the resources available for the large number of people to create such an environment. At times the nature is not in favour of the people at particular places. For example situation of draught for a longer period of time can bring scarcity of food and opportunities in that part and then the grains have to be supplied from other places. To create such an environment with or without the support of the local government, people and also other agencies have to work together. Is this possible? Am I living in an ideal world? Am I simply living in a dream world? Such things might be possible. My question is also whether the churches can engage in this process?  

Example: “Yunus was an economics professor in his native Bangladesh in 1974 when he decided to understand why economic theories seemed not to work in the everyday realities that surrounded him. He ventured into a nearby neighborhood where he met a young woman who made stools out of bamboo. She was borrowing money from a trader who then required her to sell the finished product back to him, leaving her with only about 2 cents per day for herself. Yunus decided to lend her $6, which was enough for her to buy her own bamboo. Right away, she began earning $1.25 per day, which made a huge difference. 

In all, Yunus found 42 people in that neighborhood who needed a combined total of $27 to become more self-sufficient. He lent them the money out of his pocket. All of them repaid him. When Yunus took his idea to banks, he found no one willing to help. So he formed his own, the Grameen Bank. Now, other banks have been formed to make similar loans.
” 

In his nobel price lecture he said, Poverty is a threat to peace and poverty is denial of all human beings
. He told how his initiative in and through Grameen bank has brought about transformation among the beggers in Bangladesh. In his lecture in 2006, he said, In Bangladesh 80 percent of the poor families have already been reached with microcredit. We are hoping that by 2010, 100 per cent of the poor families will be reached. Three years ago we started an exclusive programme focusing on the beggars. None of Grameen Bank's rules apply to them. Loans are interest-free; they can pay whatever amount they wish, whenever they wish. We gave them the idea to carry small merchandise such as snacks, toys or household items, when they went from house to house for begging. The idea worked. There are now 85,000 beggars in the program. About 5,000 of them have already stopped begging completely. Typical loan to a beggar is $12. We encourage and support every conceivable intervention to help the poor fight out of poverty. We always advocate microcredit in addition to all other interventions, arguing that microcredit makes those interventions work better
.

I had the privilege of working with Grameen Network on Communications during my tenure in World Association for Christian Communication and worked with them in providing IT training for the marginalised people and developing communities at large in small groups. The grameem bank provided me examples of how developing and funding small community groups can succeed in business, innovation and investments. I have seen their success in Dhaka among the slums. Yunus strongly believes that they can put poverty in the museums
. 

Building such communities at grassroots that would create a freedom among themselves in order to enable people to earn their basic needs and possibly more. Focussing on marginal communities with micro-investments, skills, information, networking in business and organisational structures can help people to create this freedom. Tamil Nadu government has introduced self-help groups among women to develop similar schemes that seem to have worked reasonably well in many places. 

Interestingly Hebermas suggested that such a community space existed in Europe in 18th century. It is true such community spaces existed even in India. Unfortunately many of them became caste centred and male dominated Panchayats or tree shadow meetings. One of my students did a research about the tea shops in Kerala where such community centres were redeveloped through which much awareness about issues have developed and thus led to awareness of buying local things. Habermas
 pointed out to communicative public space which can be a transformative space through rational discourse and interactions between individuals and groups. There is a freedom to express and share one’s ideas and values and critically engage with them while there is no coercions within such community space among the members. Transformative changes within the community cannot be created merely with the freedom to earn their basic needs but also freedom to express and share among them. 

First we identified poverty as constraints on freedom of the people that would enable them to meet their basic necessities.  We argued that there is a need to proactively create a community space where such freedom can be exercised rather than merely changing the structures and motivating individuals to bring about changes. We see such changes are possible and were realised in Bangladesh through Grameen systems. But we also see that the freedom has to include not only the freedom to make their lives but also freedom to express and shape each other’s ideas and concepts to build the community further is essential part of the community formation. 

Such a community at local level has to be developed not only for relationship building but also for people’s sharing of resources, for creating freedom; for building support system for needed persons such as the differently-able or those who are struck by the disasters and so on and also for developing a communicative and transformative community within local area. Such community has to depend on the local resources and negotiate itself with other communities at different levels even at the global level. How far such a community can become self-reliant in terms of achieving its freedom where everyone is able to meet his or her own basic needs? It is the basic question that we need to ask. Local community based on the local resources and thus make the community to supply to meet the basic needs of the local people and then serve the wider community at large. Here I am careful not to identify the local community with natives and non-natives which is a dangerous identity issue. There is no local community which has any homogenous or one single identity but share a multiple and multicultural identities. If we are developing a community then we have to take into account this multi-identity as part of the commonness of the community and possibly a shared humanity rather than any particular identity though in some cases such identity become dominant or majority within the community or even become the only identity in terms of caste or race or language. 

Gandhi struggled with the similar themes in his writings about ‘swedhesi concept’. It means to make local communities self-reliant not completely in terms of eliminating dependency rather means to support local resources and thus create a community where such a freedom to meet one’s own needs can be met only when there is a positive attitude to support local suppliers. Let me put this in Gandhi’s own term, “If we follow the Swadeshi doctrine, it would be your duty and mine to find out neighbours who can supply our wants and to teach them to supply them where they do not know how to proceed, assuming that there are neighbours who are in want of healthy occupation. Then every village of India will almost be a self-supporting and self-contained unit, exchanging only such necessary commodities with other villages as are not locally producible”. 
 Gandhi’s vision of building local communities with local resources needs to be recognised. But in a global context there should be a negotiation between what we can take from local context and what we can take from international contexts. Gandhi rightly pointed out one is not exclusive of the other rather the local community needs to be developed and supported and cannot be neglected at the cost of global business.  

After developing a dialogue between Sen, Yunus, Habermas and Gandhi, I wish to highlight that the poverty can be addressed not merely by the structural changes or transformation of nations at large nor merely by motivating individuals and by providing them skills but by creating inter-mediatory and immediate communitarian type of networks that might help to bring people together for developing a space for freedom to earn, express and engage in eliminating the poverty of one’s own and of others too. This space has to negotiate between local, national and global institutions in the process of transforming themselves. I call this alternative community which would give a space for the churches in India to bring about transformation at local and national levels. My aim of this paper is to encourage churches to think about creating such space within every community in which they exist. Let me give an example from the Self-help groups
. If you happen to visit gurudwaras one of the important activities that have sustained the community lives among Sikhs is sharing of food. It is not charity as they call it sharing of God’s gifts
. Such practices can be found in Ashrams too. I am not suggesting a kind of free food sharing community rather I wish to see that Christians can actively engage in creating such community spaces where freedom to earn for oneself or for one’s family and to share one’s resources in terms of investment can be made possible. Whether this can be part of mission of the Christians at large is my primary question with which I move to churches in India about their present activities and any possible strategies that the churches have to consider in order to engage in such activities.  
Churches in India

Here I am starting with a few statements here about the churches in India. First the spirit of union is no more present among the churches in India that is to come together as one church – The church of India as the churches would like to maintain their own identity. Secondly many established churches are either being influenced by the Charismatic or prosperity oriented gospel that many Christians are concerned about their own well beings, their own individual salvation and their own fortunes. On other hand many churches are concerned about the conversion of all non-Christians into Christianity and give a lot of money for such activities from their income to those missionary organisations that carry out such evangelisations of non-Christians particularly in the Northern part of India.  Indian churches are growing not simply because of these charismatic and ultra evangelical groups rather because of the witness of the ordinary Christian people who share their wisdom, information resources and their love with their fellow human beings from other communities
. 

Of course many churches in India have concern for the poor and do a lot of charity and development work among the marginalised and economically backward people. Churches run a large number of schools and other developmental organisations
. For such projects and organisation they often depend on the foreign funds though there are a few emerging exceptions in raising funds from within the churches and Christians in India. Of course I would also criticise churches for some of their corrupt ways of conducting elections, selling properties and misappropriation of foreign funds and so on
. 

There are a few Christian leaders who think of genuine Christian mission. They would like to proclaim, witness for and invite people to Christ, send missionaries who would bring about transformation among the poor and the neglected people of the society; listen and interact with people from different faiths and also engage in their struggles for creating a community of freedom
. There is a need for strategic thinking in mission which can address the issue of poverty at large in India and elsewhere rather than simply focussing only on a few charity or developmental projects. There has been a wide range of discussion in addressing these issues among the theological colleges. I will start with the context of poverty in India and why do we need thinking and doing to go together in Christian mission.

In order to address the issue of poverty in India it is essential that the churches think strategically in doing mission and develop concepts, perspectives, theologies and practical models for bringing to the notice of the wider communities at large. This is what sets my paper a background for developing “ Fourth Way Missiology” in order to bring about social changes in contexts such as India, and to make the gospel alive and thus witness to Christ to all communities through the activities of the churches in today’s context. 

Ecumenical Journey of Churches in India

The first part of 20th century the churches in India were in the mood of union and thus engaged in the process of creating the Church of India. It was first realised on September 27, 1947, when Bishop C K Jacob
 (Central Travancore Diocese) uttered the Declaration of CSI,

“Dearly Beloved Brethren, in obedience to the Lord Jesus Christ, the Head of the Church, on the night of His Passion prayed that His disciples might be one, and by authority of the governing bodies of the uniting churches, whose resolution has been read in your hearing and laid in prayer before Almighty God. I do hereby declare that these churches.....have become one Church of South India....In the Name of the Father and of the Son and of the Holy Spirit. Amen”.  

It was already stated by the Founding fathers in their vision at the famous Tranquebar meeting in May 1919
. It was the missionary movements that were coming together in various places and at various times to work out the possibilities of collaboration in India with themes such as “Comity and Collaboration” and Church of Christ in India and also with issues such as self-support, indigenisation, self-government and self-reliance
. Missionary agencies were forerunners in forming this union since 1924s and even earlier in other ways. The CMS and SPG merged in 1924 into a single diocese in Tirunelveli which was a significant forerunner of the Church Union in South India (George p.67). I have used the CSI as an example where grassroots too were part and parcel of this union and is also a growing church and will remain a challenge to the churches not only in India but also around the world
.  . 

A similar story can be heard from the Church of North India too. The Church of North India is one of the best examples of the ecumenical union and covers larger areas than the CSI. Their church too has been growing in every possible ways The discussions began in 1929 and the ecumenical union was formed in 1970 including the Baptists, Brethren, Anglicans and others
. One should point out to the fact that it was movements outside the churches that were making a lot of impact on the churches and enabling them towards such a great union both in the South and in the North. 

There were also movements outside or inside the church that were enabling people to come together for various other reasons such as Christian Literature Society, the Christian Endeavour Conventions, the YMCA (1890), The Student Christian Movement of India and Ceylon (1896), Indian Missionary Society (1903), NMS (1904). There were individual leaders who were part of these movements such as G S Eddy, V S Azariah, K T Paul, C J Lucas, V.Santiago and A J Appasamy. Some educational institutions too played a key role in these unions such as MCC, Chennai, WCC, Chennai, UTC, Bangalore, Jaffna College, Ceylon. (Gladstone p.8) 

The purpose of the union of the churches is clearly stated in the constitution of the Church of South India by saying,

“The Church of South India acknowledges that in every effort to bring together divided members of the church’s body into one organisation, the final aim must be the union in the universal church of all who acknowledge the name of Christ” (Constitution Chapter II Rule 2).” (George p.10)

and also by saying, 

“Therefore the Church of South India purposes ever to be mindful of its missionary calling and prays that it may not only be greatly used of God for the evangelisation of South India, but may also take its due share in the preaching of the Gospel and the building up of Christ’s church in other parts of the world.” (Ch II, 3 – George p.13).

The dialogue between the CSI leaders and Lutheran churches’ representatives continued in India after 1947 until recently resulting in formation of the Inter church commission and also joint operation of a number of theological colleges in India. (George 149). The CSI, CNI and Marthoma churches have continued their discussions even proposing name for the new church in India as the Uniting Church in India or The Church in India and Bharat Christian Church in 1982. Though CSI and CNI wish to combine into one church, the Marthoma churches were concerned about their identity. 

In 1985 joint council executive committee began to raise questions about merger into one single church which will be called the Church of India rather wishes to remain in communion with each other into ‘organic oneness’ in which each church accepts others’ faith, ministry and sacraments. (George 156). It is often stated that the churches are no more interested in merging of the churches into one homogenous church – which might be called the Church of India though there were vigorous dialogue among the CSI, CNI and also Marthoma churches. The ecumenical vision with which CSI and CNI were formed in 1947 and 1970 no more shared by the present church leaders though there is a widen ecumenical mission that bring the churches together in other ways. There are in full communion with each other in the sense that they accept each other’s members, ordination and Bishopric and often have joint programmes at various levels. 

It has become increasingly difficult for the churches in India to unite themselves into one church – The Church of India. It will be very good if CSI, CNI and Marthoma churches can think about it without loosing one’s own identity or one dominating the other in some ways. Of course oneness is not pointing to sameness and unity is not pointing to uniformity. We can come together only outside our structure of the churches and form a common space where we can work together in order to address and eliminate poverty. Lutheran Churches and Methodist Church of India in North did not join the union but they work in close association with CSI, CNI and other churches. There are other growing evangelical churches such as Evangelical Church of India, Gospel for Asia and Baptist, Presbyterian churches in the North East India work at various levels closely with the other churches. Pentecostal and Charismatic churches are also coming closer at times in terms of issues and problems they face as being minorities. United Theological College has been pioneer in such ecumenical adventures including having staff from Orthodox to Pentecostals, Roman Catholics to Charismatic groups and other regular established churches and thus give a foretaste of possible ecumenical activities in India. Senate of Serampore is also a good example in giving affiliation to wide range of churches’ theological institutions including those of Pentecostal and charismatic groups. 

There are also disputes within some churches over the properties and church positions that lead people to take matters into courts. Some churches were involved in reconciliatory activities to come together. In spite of all these fringe ecumenical visions and activities the church today have developed structures and power centres  which make it impossible to make any initiatives in this regard. But the church related organisations and church supported organisations get involved in various activities that bring people from different denominations and from different religions together in order to work towards human rights issues, community development, interfaith activities and ecological awareness. The established churches such as CSI or CNI or Marthoma are not able to work within their structures with other faiths such as Hindus or Muslim or with other denominations such as Pentecostal or Catholic churches. One of my students from North Eastern Part of India wrote his research on how Baptists, Catholics and Pentecostals cannot get along or speak against each others on Sundays in their churches. While on Mondays they had to work together in their government offices. Particularly during a cultural festival “Moatsu” they had to hold each other and dance together. It is the culture that brings people together neither the worship services nor the churches. I hear recently from one of my Fijian students that Indians and Fijians use “Cava” as a drink to come together. Unfortunately the Eucharist cup of Fijians divides the Indian churches and Fijian churches whereas the cultural drink Cava can bring them together. 

This is true of marriages
 and funerals too where relatives and friends from different denominations, religions and castes come together and celebrate the lives together. There are many cultural centres such as tea shops, tree panchayats, Varanda meetings where social issues are discussed, reflected upon, engaged, addressed or acted upon by the community. People find these and other spaces easier for them to come together crossing their boundaries of denominations, religions and even at times castes. Such a space is not to replace the churches’ structured worshipping places. Rather one has to explore whether church can support and nourish such space for discussion, reflections and actions together in creating freedom within the community. Such informal organised spaces can be used for a more formal space for eliminating poverty within the community. Or at least these spaces can be a starting point for an ecumenical journey for the churches. 

Whenever there are natural or human made problems faced by the people they tend to come together as well, particularly when the minority institutions are under threat from the government they tend to campaign together against the government. When they issues are addressed together then each one goes on their own ways. In a similar manner natural disasters too cause the people across denominations, religions and caste groups to work together
. It means that ecumenical movement is in place except that churches and the grassroots do not get involved because the churches engage in creating a theological barrier or a religious block for the people thus have successfully divided them. In order to create a community space where there will be freedom for the people to share and invest their wealth and also to earn their basic needs through such freedom, it is essential that we encourage Christians and churches to recognise this common space, engage and nourish this space in order to address the issue of poverty in India. To face this the boundaries and barriers have to be overcome but with respect to every tradition, faith and worldviews of each other who may be involved in creating such space. 

If the church is creating an alternative community, it has to contain Christians from different denominations and people of other faiths.  Such a community is not at all possible for any established churches to create unless they do it outside its regular structure and practices.   Creating such alternative communities or open space can certainly reduce the poverty to much extent in India. But there are other difficulties that have to be addressed. First the way the relationship that has to be built with people from other denominations and people from other faiths are complex. Particularly there is tension among Pentecostal churches, Catholic churches and also CSI or CNI or other established churches in coming together in that way. There are also issues among Christians , Hindus and Muslims in coming together in creating alternative space.  There are concerns in bringing together various caste groups together for this purpose.  These are the three concerns that the churches would have while thinking of creating alternative communities for creating an environment of freedom where poverty issue can be addressed.  These issues or constraints make it difficult to develop such community space within the structure of the churches. But such community space exists outside the church structures where people come together often for different purposes and for different reasons. Whether churches can see such existing space and engage in such common space to create an alternative open space. 

I will highlight three crises that the church leaders may face in order to bridge this gap and thus enable to create community spaces for freedom and for elimination of poverty.  Without addressing the issue of poverty the church can no more do mission within the wider context of India. The first crisis is that of many grassroots Christians who relate with people of other faiths mainly to share their Christian faith, claim the gospel as ultimate truth and thus invite everyone to accept Christ in their lives. They cannot relate or engage with people of other faiths without evangelising or without trying to convert other to their Christian tradition. Second crisis is that many Christians are struggling with their own caste identities particularly in South India whereby they are not in a position to challenge the caste practices outside the churches nor able to invite all caste groups to the same community spaces. Third crisis is that among Christian traditions and new evolving movements there are so much differences and hatred attitude that the member of one church (such as Catholic church) may not consider other Christian as Christian at all. Among the Catholic educational institutions they give preferences to non-Christians after Catholic students than other denominational Christians. It is done similarly among other denominations too. 

Building Ecumenical Spaces

It is often cultural centres where such interactions used to happen or cultural gatherings where such common issues are discussed and debated in Indian context. In this sense if ecumenism is to bring people together to do God’s mission ecumenically and cross culturally, it is no more happening within the churches rather happening outside the structure and vicinities –particularly in the cultural centres.  It may be called “cultural ecumenism” initiated by different groups or organisations or individuals who are interested in such activities of bringing humanity together in order to face the social problems and address them. 

The purpose is to develop a community space together with other denominations if possible in order to work together for the betterment of the poor and for the purpose of doing God’s mission. By working together with those who find the common ground rather than try to use the platform to promote their own Christian tradition and faith, it is possible to find a unity that allows everyone to maintain their own tradition but make the work to be shared by all. Here oneness means to refer to working together for a particular purpose of eliminating poverty rather than a permanent union of the churches. After achieving the purpose the churches may still have a kind of friendship or relationship but may not also have such relationship after wards. 

My point is that the churches cannot attempt to bring in such spaces into their structures nor into their vicinities. On the other hand church members are involved in one way or the other either a leading role or an active role in such community spaces through their positions or their professions.  The churches also have similar spaces within their own communities such as house groups or prayer fellowships and so on. My question is to find out even if there are constraints to bring this within the church, whether the community spaces that exist outside and the existing communities within the churches can be transformed into freedom oriented spaces where people can freely earn their basic needs. 

Ecumenical movement is possibly only outside the structural space of the churches. It is my question how the churches can support and sustain and even upheld such movements and encourage participation of the church members unofficially and thus enhance the movement in a wider manner. This raises particularly questions about the relationship between Catholic churches, CSI churches and Charismatic/Pentecostal churches in South India. A few would highlight the ecumenical characteristics of CSI and so be proud of it. The Catholic churches are proud of their tradition and the universal relationship with other churches around the world and the Pentecostal churches often claim to be more revived form of Christianity and particularly trying to show as if they are the reformed version of the CSI or other established churches. Without attempting to bring in a physical union in the name of unity, is there any possible way of relating to each other and working together in the context of mission. It is also difficult to ask people to give up their superiority claims of the gospel version and tradition over other Christians. At times there are also exclusive claims of their traditional version of Christian faith. 

It raises question about the concept of people of God or community of God as it is defined by the church. Today Christian communities have been internalised in India and thereby have become selfish and do not wish to provide service to wider communities in many cases. Even if they do through some projects they would prefer such services are provided with the support from abroad. Of course there are examples where Indigenous support is raised and development projects are run with local help only.  They are only a few in numbers compared to other projects being supported by the outside agencies. 

For this we may also have to find a way to enable Christians from different denominations to hold on to their traditions while exploring the possibility of working together in some common ways for the mission of God. This raises serious questions about the claims of ‘the Gospel truth’ that brings a confrontation between different denominations. While being committed to one’s own tradition, without being asked to merge or accept another tradition, can one work together with a person from another denomination and to see the common mission of the Gospel. In this sense the ‘Missio en Christo’ is a more appropriate term for our mission in God. Paul uses this phrase very often in his letters meaning being in Christ means we are different in our approach to Christ and thus need to maintain the difference but are united in a way to share those common tasks of mission together rather than sorting out our differences in tradition and faiths. We are radically different from each other because of our doctrines, traditions and understandings. There can no more be one single Christianity but Christianities but in Christ we are united together as the Body of Christ in which there are different parts and different roles played but are united in the sense there is something common that connects us. These common factors can be our investment for cultural ecumenism rather than looking for a merely physical unity or a wider union. 

I am trying to find the union ‘in Christ’ as a more radical metaphor in which ‘the truth’ of each tradition can be accommodated and can also co-exist and possibly nourish and may be allowed to wrestle with each other at times as well. We have lived through a particular tradition which we believe in be the truth of the gospel, then we are called to proclaim this gospel while we are also called to correct and edify our mistakes. In this sense we are called to go back to our own tradition and learn from and through it our faith, then see the common elements with other traditions of Christian faith. We cannot make any judgement on other traditions as we have not lived in their traditions but at the same time when the relationship is stronger we can share some concerns about each other’s traditions in order to learn, correct and nourish each other. In this sense there is a uniqueness in each tradition and even universal relevance of each competing traditions has to be accepted but without judging other traditions as inferior or evil ones to their own. Learning of one’s own tradition should lead to this position by accepting the mystery of God beyond our comprehension and our limitation in understanding and explaining God experience through human language and narratives. While affirming the authentic Christian experiences we are called to find common denominators with other Christian traditions without compromising our own at times. Such a kind of understanding might enable the grassroots Lutherans to work closely with CSI members in creating a common space. It means we are not solving our differences but we are finding our common grounds to work together. 

Ecumenism as Building Multi-cultural Community

The church is the community of people whose lives are transformed by Jesus Christ, and who being rooted in him and empowered by him are committed to move people in the direction of the Kingdom. M M Thomas

Calling for the Church to be the Church is not a formula for a withdrawal ethic, not is it a self-righteous attempt to flee from the world’s problems; rather it is a call for church to be a community which tries to develop the resources to stand within the world witnessing to the peaceable kingdom and this rightly understanding the world… M M Thomas
.

Creating such a community throws challenges to mission in India today. This provides a challenge for the churches because it shows that the churches are sincerely concerned about the poor in India and they wish to do something for the poor in India. Though we start with Christian community in terms of creating this space, without the involvement and activism of other religious communities such space may not be realistic in many places and can create misunderstanding for others. When we talk about creating community through churches, it raises many questions. The second issue that arises from the creation of such communities is to relate ourselves with people of other faiths in new ways.  There are already three generally known ways of relating with people of other faiths – Pluralistic, Inclusive and Exclusive approaches
. I would like to bring out a fourth approach, where Christians can maintain their own Christian faith while relating to people of other faiths in a new ways.  Many Christians find it difficult to relate to their neighbours because they hold a kind of exclusive views about other faiths on the one hand and think that the only way to relate to other people is to invite them to Christianity. Many of them support missionaries and become themselves mission minded inviting people to Christian fellowship. Very often it leads to an offence or to an argument that leads friends of other faith to develop an anti-Christian attitude. On the one hand there are political self-interested groups such as BJP and other Hindutva groups create artificial fear among Hindus about Christians and also about Muslims and on the other there is a strong Charismatic and over enthusiastic Christian missionary groups tend to make claims of superiority over other religions and also condemn people of other faiths in strong manners. 

I have talked about the ignorance created and sustained by the media and by a few Hindutva political and national parties in India in my previous articles
. Such ignorance is spread through the mediated myths of communal hatredness and suspicions. I have also used the critique of Edward Said to question such ignorance which leads to generalisations and creates mass-phobia in the minds of the people at large in India
. It is through such grassroots communities and their interactions such ignorance can be reduced and friendship can be established between various religions. An alternative community can bring people closer to each other directly where each one would try to establish a friendship through certainly myths may be clarified and thus ignorance is removed. The dialogue at different levels may have to aim at bringing people at grassroots closer together. 

 I do appreciate the dialogue initiatives carried at various levels in India particularly by Christian leaders, theologians and other organisations. They have created a better understanding among leaders and educated people. This has not penetrated the Christians at grassroots who tend to neglect anyone who supports a compromising attitude towards uniqueness and universal relevance of the Gospel. I would like to take this seriously that means for the sake of establishing an alternative community to transform the poverty, it has to work with the grassroots Christians in a large scale. In order to create communities at grassroots, there is a need for developing better relationship between people of different faiths. Such a relationship is not possible if we are asking Christians to compromise with their faith in the gospel.  

The fourth approach to other religions is to allow Christians to hold the faith in the uniqueness and universal relevance of the Gospel and thus believe in their statement of faith that Jesus is the truth.  This allows them to share their gospel being unique and relevant to their lives and also to others. But at the same time they do not need to offend other people’s faith and claim superiority over other faiths as the Christians do not have any experience of other people’s faith and their lives within their narratives. At the same time if Christians would like to share their gospel or faith to others, they must also allow others to share their faith to them. It means to listen to them, if possible first and then share with others Christian faith.  

When we create community our prime purpose is to eliminate poverty and so that space, having been created by the Christians or church indirectly, it should not be a place for promoting Christianity though after establishing a good relationship through listening, there is a possibility. In short eliminating poverty should not be the means to persuade non-Christians to become Christians. But at the same time if people would like to know more about Christianity there should not be any hindrance or any prohibition on this. If enthusiastic Christians wish to use this space then they need to told to visit their houses or other places to communicate their faith rather than in this community space. If someone likes to join the Christian community as a member through conversion, careful consideration and time period should be given. Conversion is a decision taken by individuals who should not be on the basis of allurement, threat or fear or force. Even this community space should not be used for any attempts of conversion. The Christian community have to come openly and voluntarily against proselytisation using force, allurement or threat or any other wrong methods except through preaching and witnessing
. 

I would agree with the wider understanding of conversion as liberation from all that enslave us and prevent us being what God created us to be [Wingate
 279]. For Wingate liberation should be the key to conversion which should to full freedom in every aspect of life, which includes social, economic and political, personal and religious fields. Basically the alternative community space aims at creating such a freedom among people from different background and thus brings them into the reign of God [Wingate 8]. While accepting the fact that Christians do invite people of other faiths through their lives, action and words to follow Christ but wrong methods and means should be avoided and eliminated altogether from the practices of evangelisation. As Christians we need to believe that it is the Holy Spirit that brings people to accept Christian gospel rather than human effort to bring them. Any human effort to persuade other people to Christian faith is against the gospel values and practices. It is an attempt to proselytise others which is challenged by Jesus himself.  It is interesting to note that recently even the evangelical alliance have endorsed the code of conduct for conversion of people of other faiths into Christianity
. But Christians can certainly say that they are involved in eliminating poverty because they try to follow Christ. It is because of Christ’s teaching and of witnessing Jesus’ life that they are involved. 

If a Hindu or Muslim says similar statements Christians need not confront or offend rather in a good relationship and friendship such competition can be allowed and grow in a mature manner to give a space for them. We proclaim the gospel elsewhere and invite people to accept Christian faith on the one hand and on the other we do not wish to use this community space for such purposes unless asked for by the other members. This is a contradictory position but can be held together by Christians and thus engage in eliminating the poverty in India and thus witness the Gospel in this way. Christians are encouraged to hold onto their faith which claims to be the truth. It is their right to hold on to such faith and proclaim it in that way without any offence or superior claims over others. Christians cannot make any judgement on other people’s faiths as they have not experienced other’s faiths and also should not display the converts to claim that they moved from evil religion to the best religion. 

Christians should also recognise the fact that the churches or Christian fellowships do not practice the Gospel in an ideal way rather they are as corrupt as others, as exploitative as any other organisations in the world. In spite of these limitations people are still trying to witness to the gospel and share the stories of Christ through their own life stories. It is essential for Christians to recognise these limitations of their claims and thus find a humble way to share their gospel to the people of other faiths.  This is what I call as “Fourth way approach to people of other faiths” which leads the Christian community to be a sign of contradiction. It means to say that we are not ashamed of proclaiming and witnessing the Gospel on the one hand and on the other we are serious and sincere about our relationship with people of other faiths. Christians do not have any secret agenda but have an agenda to witness the gospel through their action. Christians are ready to listen and accept people as they are without any change in their faiths. This can also be called a “self contradictory approach” where Christians are called to be honest with their friends about their faith in Christ while trying to recognise the image of God in all by not making judgement on their faith, their culture, their experiences and their religious narratives. 

The third issue is to face the crisis in identity by the churches and also by the community space that they create. One of the main issue is to deal with caste and tribal identities. It was the church schools that provided a space for different caste pupils to sit together. The churches in India particularly in the South India are struggling with the caste differences and discrimination. Particularly Dalit and Tribal communities are struggling to break these caste barriers even after becoming Christians.  They are discriminated even by the fellow Christians from other communities.  There is an interesting contradiction here in this caste and tribal issue. Having worked among Dalits and Tribal communities, it is interesting to note that they would like to maintain their identity with their caste names and tribal identities.  I should also recognise the fact that there were movements led by Ambedkar and E V Ramasamy Periyar in India. They tried to eliminate the caste structures and developed counter ideologies against caste ideologies (Varna Dharma).  In spite of their movements, the caste discrimination among Indian communities are increasing in new ways particularly among non-Christian backgrounds. Among Christians there are more implicit ways of discrimination such as resistance for intercaste marriages and getting positions within the churches and so on. 

William Carey’s diary, “We began this wedding supper with singing, and concluded with prayer; between ten and eleven we returned home with joy. This was a glorious triumph over caste! A Brahman married to a Soodra, in the Christian way: Englishmen eating with the married couple and their friends, at the same table, and at the native house.”

Cited in G Smith The Life of William Carey,pp.127-128. M K Kuriakose, History of Christianity in India: Source Material. ISPCK, 1999.pp.76-77.

One should also notice the fact that majority of the people who are below poverty lines are from Dalits or Tribal communities. Economically, socially and psychologically they are discriminated in various parts of India. I think it is essential to create a space where many of the rumours about these communities will be reduced.  There are a lot of ignorance about Dalits and Tribal communities by other people. When the church creates a community space it is essential that each one not only develops a freedom to earn one’s own livelihood but also develops a freedom to express oneself and also a necessity to recognise and respect each other’s human dignity and lives at par with each other.  

Forming this community means it challenges both churches and the society at large in India and elsewhere the practices of caste discrimination. Fairness and equal opportunities cannot help the churches to take side with those who are affected by the caste system in India. It is essential that the church needs to identify herself with the suffering people. Having come from a Tribal background which is both oppressed and used as a instrument to oppress other communities by the upper castes, there is a need for giving all an opportunity to come together within this community but at the same time the poor and the marginalised should be supported in order to enable them to assert their identities and their intelligence at par with others. So this community needs to allow sharing of people’s difficulties and sufferings so that others would not only sympathise but also become aware of others and their dignity and issues. 

There should be a better relationship built in order to eliminate the poverty but also this relationship is not real unless everyone’s dignity is respected and recognised. So creation of such community should include all and should also try a learning and sharing process where ignorance about each other can be reduced and also challenge some of the caste discrimination within the wider society and even within the churches. If we use the concept of image of God in human beings it comes into confrontation with the other religious concepts such as the image of God with diverse castes.  We need to develop the concept of missio en Christo to mission in theo  which means when we are part of Christ we affirm the fact that there is no male nor female no Jew no Gentile but then what about people of other faiths we cannot impose on them such concepts, though it is very relevant for Christians.  We not only participate in God’s mission but also we belong to God. If we are one with Christ we are also one with God. This will have wider implications for our working with these communities and transforming them. 

In monistic Hinduism there is a strong belief that everything comes and goes into the Ultimate Reality (Brahman).  The relationship between god and Ultimate Reality and human beings are complex and mysterious one. But there is oneness with Ultimate Being is very much emphasised. Even though we cannot compare oneness in Christ and oneness with God as the same thing as oneness with the ultimate being which can be interpreted in a similar manner to encourage and identify the other people and their dignities regardless of caste practices.  In a sense the oneness with God has to be interpreted for Christians and also with other people within their religious faiths in a way the human dignity is recognised and respected. This would certainly help to eliminate or reduce the caste discrimination and exploitation in Indian society. 

Being one with God enables us to be part of Trinitarian mission. As Trinitarian community of God guides us to engage and encourage people see them as part of being one with God. It means in no way that we are equal with God. We cannot claim ourselves to be gods. Rather we can become one with God in a sense of we are working as co-workers with God. If we are one with God having accepted Christ and being one in Christ as new creation, then we have a share in God work and mission. As we recognise in each other the image of God we recognise in each other God. In our action God’s action can be revealed. In our lives God’s plans and mind are revealed. Our mind, action, life and everything reveal God. When we move into this communitarian action God moves. Though we have limited understanding of God and cannot contain God in our lives alone, still we can become one with God in every sense. In the same way we invite other friends to become one with their God and thus reveal God’s action and mind in their actions.  Many other friends and organisations work with the same mind and with same interests in eliminating poverty, caste discrimination and bringing harmony between different religious communities,  then they do reveal God’s mind and action in their activities. 

We all work as a widened community of God in which God is also not only present but partakes. When we turn a exploiter into one who upholds Dalits, when we convert a rich to share and enable the poor and to elimate poverty, when we enable communitie not to kill each other in the name of religion and in the name of their differences, then we make the community of God to have joy among themselves. When God want to do these, we are there to do on God’s behalf. We play the role of God in many places. Though we are god but we bring joy and happiness within Godhood by carrying out God’s intentions and actions in this world. We are able to understand the dialogue within Trinitarian God and being changes within Godhood through our mission. By recognising and participating along with others beyond religious boundaries we are able to see God’s plan outside our communities and recognise in each other God’s mind, plans and actions for this world. This is why I call this as mission within God’s community. What God wants within God’s Trinitarian community we are fulfilling and thus carrying out God’s mission. Thus we engage within God’s community and partake in God in doing mission. This means we do mission in God or we become one with God through Christ in doing Mission. 

My fourth way missiology will emphasise on this mission en Christo along with mission en theo in order to work with the friends and cooperating agencies who work closely with us seeing in them God’s mind and action. Unless we see other activities as part of God’s work and thus being part of God it is difficult to recognise in each other the image of God or Godhood and thus recognise in each other their dignity and their identity. This works well with the Fourth Way Missiology because we hold the truth in Christ and its universal and uniqueness but at the same time we cannot contain God in any form even within any one religion as God is beyond our ability to know and comprehend fully.  We are convinced of the need for sharing the Gospel to all, we Christians need to recognise the fact that the power, money and other evil structures and cultural narratives have distorted the Gospel and its narratives. So within our limitations we do not wish to compromise in any way proclaiming and sharing our faith in Jesus as the truth for all but at the same time we have also failed to reveal him completely in our lives and actions. Fourth Way Missiology provides a new platform for us to be what we are but at the same time establish a good relationship with people of other faiths, engage with them in recognising God  in each other and their dignity and work together to create a community space where poverty can be eliminated by sharing or participating. We are open for Christian conversion but not proselytization of other religious friends and thus block our own work in eliminating poverty. When we wish to share we should be ready to listen, listen to their faith stories, listen to their criticism about our faith and also listen to their life stories. We have to convert ourselves first in the sense of accepting their human dignity as they are, then only they will also accept us as we are.  

Starting with the Theology of Lotus

It is indeed a great privilege for me to present this paper here. I am thankful to all who have organised this seminar, proposed my name for this lecture and all who are here with great expectations. I teach Christian Communication as a subject which brings together new areas of mission and I am interested in the contemporary ecumenical issues rather than bring back some issues from the history of missions in India. I will also try to connect them to the British context if not during the discussion time we can raise together some of the similar issues in doing mission in both contexts. I should confess the fact that in this simple paper I cannot discuss all the mission issues in India. I cannot also claim to represent all the churches in India particularly those churches in the North Eastern part of India and also new emerging churches in India though I may refer to them at times in this paper. 

I wish to begin my paper by looking at the logos of a few churches in India. You may look at them carefully and please identify a few common pictures in them. I recognise two common features in the logos of the Church of South India (CSI), the Church of North India (CNI), the Marthoma Church, United Evangelical Lutheran Church in India (UELCI) and Malankara Churches in India. These two features are the cross and the Lotus. Both are rooted in clay or earth. The wood on the cross is hanging on the other wood with or without the support of a nail whereas the Lotus plant floats in the water. The Lotus flower leap outside the water as Jesus’ death on the cross is seen as leaving this world to the world beyond. I find three things in common between these two features – being rooted in the earth, floating in the air or water and leaping beyond which I would like to use as metaphors for my understanding of mission. One should keep in mind that there are different varieties of lotuses with different colours and different characteristics. Also there may be many lotus plants in one pond too.

 These need to be kept in mind when we will discuss about the ecumenical mission within and outside the churches today. The CSI logo is explained in the following way,

The symbols, the lotus and the Christian cross, used in the logo of the church possess a rich cultural heritage in India which is used to symbolize the call and mission of the CSI. In Indian mythology, the lotus flower is the seat of the Creator. It is also known variably as those that are born in mud and the flower of the sun. These symbolisms are adopted to interpret the position of God, and the nature and role of the people in the CSI
.

This explains why they had chosen to embed cross on lotus in the logo of CSI. But the lotus has other religious meanings in Hindu and Buddhist contexts. In Hinduism lotus flower often represents beauty and non-attachment
. In Christian understanding lotus represents holiness and beauty of God. C S Song compares these two symbols, cross and lotus in his article saying, “

For me lotus refers to being rooted in the earth which means being rooted in our identities –religious, cultural, social, linguistic and national identities. We need to be rooted in our Christian faith and tradition whatever we have inherited. Our Christian mission becomes meaningless unless we are rooted in Christ. Our faith is in Christ and we are witnesses for Christ. Lotus also refers to floating according to the current and level of the water which means to react to the issues and crises of the contexts around us with an approach of holiness. It means while we engage with the issues in our contexts we are non-attached from them in a way that they would not corrupt our lives. Third point is to recognise the lotus leaping out of the water to show its beauty. It means God’s beauty is not revealed unless we leap beyond our boundaries and engage with the other in a positive and creative way. These are three important mission signposts that I will be coming back to. 

No mission is happening in vacuum. Also Christian mission is a movement forward not backward. Mission happens in a particular or global context where people are involved in sharing God’s love and life. Similar to lotus growing tall or growing small according to the level of the water mission has to engage with the context according to its changes. If there is a serious issue that needs to be addressed in the context that is the point of entry for doing Christian mission. Without taking the context and its issues seriously mission cannot be done at all. As I am asked to look at Indian context I will start with one of the deepest crises in India at present which is poverty. 

� � HYPERLINK "http://thinkexist.com/quotations/poverty/2.html" ��http://thinkexist.com/quotations/poverty/2.html� 


� Rich people in India


“Other developing countries that saw fast growth in previous years were hit hard as well, including Turkey, where the number of billionaires fell to 13 from 35, partly due to the collapse in the value of the lira currency, and India. Indian businessman Anil Ambani, the biggest gainer on last year's list, was the biggest loser this time, with $32 billion wiped out over the last 12 months. Ranked sixth last year, he fell to 34 with an estimated wealth of $10.1 billion."India took a huge whack," Kroll said, noting that last year Indians held four of the top 10 spots and now only two, and the number of Indian billionaires more than halved to 24. Of those who remained or returned to the list, 656 saw their net worth fall, 52 held even and only 44 managed to expand their wealth.”


� HYPERLINK "http://www.reuters.com/article/topNews/idUSTRE52A78D20090311" �http://www.reuters.com/article/topNews/idUSTRE52A78D20090311� 





“Take Indian industrialist Anil Ambani for example, last year's fastest climber in sixth place, now he has plummeted back to number 34, dropping down the list faster than anyone else. He alone has lost 30 billion, that is more that the Gross National Product of a country like Surinam. Altogether the billionaires have lost an incredible 1,4 trillion. That is enough to buy half of Africa and keep it going for a hundred years, says editor-in-chief Sjoerd van Stokkum of Quote - the Dutch equivalent of Forbes. He says the most important success factor is where the billionaires earn their money.”


 � HYPERLINK "http://www.radionetherlands.nl/currentaffairs/region/northamerica/090313-millionnaires" �http://www.radionetherlands.nl/currentaffairs/region/northamerica/090313-millionnaires� 


� HYPERLINK "http://news.bbc.co.uk/1/hi/business/7938646.stm" �http://news.bbc.co.uk/1/hi/business/7938646.stm� 


Four Indians were among the world's top 10 richest in 2008, worth a combined $160 billion. Today, that same foursome is worth just $54 billion. � HYPERLINK "http://topics.forbes.com/Mukesh%20Ambani" �Mukesh Ambani� and Lakshmi Mittal still managed to hold on to their spots at Nos. 7 and 8, respectively. The same can't be said for Anil Ambani, who lost $32 billion this past year, more than any other billionaire in the world, or K.P. Singh, briefly the world's richest real estate baron, who lost $25 billion and is now ranked No. 98, worth $5 billion.


Singh is in much better standing than fellow property developer Ramesh Chandra. His cash-strapped Unitech lost half its market capitalization in one day last October; now Chandra is poorer by an estimated $9 billion from the $9.6 billion he was worth in 2008. He was the highest-ranked billionaire from 2008 to drop off the list. 


At least he has plenty of company. The 28 other drop-offs include a number of well-known businesspeople. Among the notables is flamboyant liquor and airlines tycoon Vijay Mallya, whose UB Group acquired Scottish distiller Whyte & Mackay for $1.2 billion in May 2007 to become the world's second-largest spirits group. 


He could probably use a stiff drink right about now, as his various booze companies lost between half and 90% of their values. Despite financial troubles, Mallya paid $1.8 million at a recent New York auction to acquire memorabilia of Mahatma Gandhi's that he will gift to the Indian government.


� HYPERLINK "http://www.forbes.com/2009/03/11/india-financial-loss-billionaires-2009-billionaires-india.html" �http://www.forbes.com/2009/03/11/india-financial-loss-billionaires-2009-billionaires-india.html�





"People Think India Is a Poor Country. It Is Not"


� HYPERLINK "http://www.time.com/time/magazine/article/0,9171,1034823,00.html" �http://www.time.com/time/magazine/article/0,9171,1034823,00.html�


Poor rural India? It's a richer place


� HYPERLINK "http://www.iht.com/articles/2005/10/18/business/rural.php" �http://www.iht.com/articles/2005/10/18/business/rural.php�


Is India poor, who says? Ask Swiss banks


� HYPERLINK "http://www.merinews.com/catFull.jsp?articleID=137213" �http://www.merinews.com/catFull.jsp?articleID=137213� 





� Poverty still grips millions in India 





Poverty in India – New Poor join the old 


Karma theory goes well with unfit and losers


India razes slums, leaves poor homeless 


� HYPERLINK "http://www.cnn.com/2009/WORLD/asiapcf/01/14/india.slums/index.html" �http://www.cnn.com/2009/WORLD/asiapcf/01/14/india.slums/index.html�


Er. . . just how poor is India?


The Planning Commission estimates that poverty levels in India have been falling sharply since 1983 and, based on the mixed recall period, around 21.8 per cent of the population (238 million out of a total population of 1,093 million) suffered from deprivation and were below the poverty line in 2005.


In terms of the rural-urban spread, 21.8 of rural Indians are poor (170 million people) while the figure for urban India is 21.7 million (68 million). Arvind Panagariya has somewhat different numbers, and argues that poverty numbers fell from 48.4 per cent in 1977-78, to 43 per cent in 1983-84, 39.1 per cent in 1987-88 and to 32.6 per cent in 1999-2000.


� HYPERLINK "http://www.rediff.com/money/2008/sep/04poor.htm" �http://www.rediff.com/money/2008/sep/04poor.htm� 


Every now and then, India gets a stark reminder that the feel good factor created by high growth rates in recent years eludes millions of its people. 


One came earlier this month when Unicef said that India had some of the worst rates of child survival in the world. In 2006, 2.5 million children under five died in India and China, of whom 2.1 million were in India. 


� HYPERLINK "http://news.bbc.co.uk/1/hi/world/south_asia/7556489.stm" �http://news.bbc.co.uk/1/hi/world/south_asia/7556489.stm� 


India tops world hunger chart


� HYPERLINK "http://timesofindia.indiatimes.com/India/India-tops-world-hunger-chart/articleshow/4197047.cms" �http://timesofindia.indiatimes.com/India/India-tops-world-hunger-chart/articleshow/4197047.cms� 


EDITORIAL COMMENT | Simply Distribute


� HYPERLINK "http://timesofindia.indiatimes.com/Editorial/EDITORIAL-COMMENT--Simply-Distribute/articleshow/4241672.cms" �http://timesofindia.indiatimes.com/Editorial/EDITORIAL-COMMENT--Simply-Distribute/articleshow/4241672.cms� 


Patel: rich stuffed, poor starved


� HYPERLINK "http://media.www.smccollegian.com/media/storage/paper841/news/2009/03/17/News/Patel.Rich.Stuffed.Poor.Starved-3672915.shtml" �http://media.www.smccollegian.com/media/storage/paper841/news/2009/03/17/News/Patel.Rich.Stuffed.Poor.Starved-3672915.shtml� 


Price of suicide: Rs 2 lakh


� HYPERLINK "http://timesofindia.indiatimes.com/Sunday-TOI/Price-of-suicide-Rs-2-lakh/articleshow/4240120.cms" �http://timesofindia.indiatimes.com/Sunday-TOI/Price-of-suicide-Rs-2-lakh/articleshow/4240120.cms� 


February 18, 2009


� HYPERLINK "http://counterpunch.org/sainath02122009.html" \o "external link" �FARMER SUICIDES SOAR IN INDIA �


P Sainath, Counterpunch - The number of farmers who have committed suicide in India between 1997 and 2007 now stands at a staggering 182,936. Close to two-thirds of these suicides have occurred in five states (India has 28 states and seven union territories). The Big 5 account for just about a third of the country's population but two-thirds of farmers' suicides. The rate at which farmers are killing themselves in these states is far higher than suicide rates among non-farmers. Farm suicides have also been rising in some other states of the country. . .


� HYPERLINK "http://prorev.com/2009/02/farmer-suicides-soar-in-india.html" �http://prorev.com/2009/02/farmer-suicides-soar-in-india.html� 


Farmers’ suicide


� HYPERLINK "http://www.indiatogether.org/agriculture/suicides.htm" �http://www.indiatogether.org/agriculture/suicides.htm� 


� HYPERLINK "http://www.yashada.org/organisation/FarmersSuicideExcerpts.pdf" �http://www.yashada.org/organisation/FarmersSuicideExcerpts.pdf� 


One suicide every 8 hours


� HYPERLINK "http://www.dnaindia.com/report.asp?NewsID=1049554" �http://www.dnaindia.com/report.asp?NewsID=1049554� 


Hinduism: poverty and wealth


Hindu dharma (natural order) encourages Hindus to work hard and earn money. In this way they can support themselves and their family. This is in keeping with one of the four purushartas (aims or goals) of life, artha. Artha is about gaining wealth by honest and lawful means. Everyone at the householder stage of life (grihastha), between being a student and becoming a monk, has a duty to work hard and earn enough to support his family.


It is accepted for Hindus to pray for money, and at Divali (Festival of Light) many Hindu businessmen make offerings to Lakshmi asking her to make them prosperous. This does not mean that Hindu believes greed to be acceptable.


As a student a Hindu should live a simple life without luxuries so that he learns to live on the minimum. He should learn that the most important things in life cannot be bought. As a householder he will have to earn money to look after his extended family. The Hindu scriptures teach that money alone cannot bring happiness especially if it is not shared with the poor. 


After the householder stage a Hindu should become less interested in money and possessions and more concerned with leading a religious life. Money is seen as necessary but it should not be seen as the most important thing.





� HYPERLINK "http://www.bbc.co.uk/schools/gcsebitesize/rs/poverty/hinduismrev2.shtml" �http://www.bbc.co.uk/schools/gcsebitesize/rs/poverty/hinduismrev2.shtml�


� � HYPERLINK "http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm" ��http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm� 


� � HYPERLINK "http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm" �http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm�


� Sen has found examples to illustrate his theory in the world of women, where he has done pioneering work, along with his studies on famines and freedoms, and on the economics of poverty. A woman with more education, he explains, tends to have a better paid job, better control over her fertility, and better health indicators for herself and her children. For years, Sen has preached that the image of women as heroines relegated to self-sacrifice for home and family has not helped them at all. 


"There are systematic disparities in the freedoms that men and women enjoy in different societies," says Sen, "and these disparities are often not reducible to differences in income and resources." There are many other areas with gender disparities, such as the division of labor in the household, the extent of education received, and the liberties that the different members of the same household are permitted to enjoy. How people must look in order to be accepted in society–the clothes they wear and their physical traits–limits their economic options, a phenomenon Sen refers to as "social shame." 


� HYPERLINK "http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm" ��http://www.globalpolicy.org/socecon/develop/2001/1205sen.htm� 


� Sen (1999a:xii). 1999a. Development as Freedom Oxford: Oxford University Press.


� Poverty: Amartya Sen Compared to Catholic Social Thinking


Séverine Deneulin  


� HYPERLINK "http://209.85.229.132/search?q=cache:gUmSoVMhLj8J:www.theology-centre.org/leuven28_04.doc+amartya+sen+poverty&cd=10&hl=en&ct=clnk&gl=uk&client=firefox-a" �http://209.85.229.132/search?q=cache:gUmSoVMhLj8J:www.theology-centre.org/leuven28_04.doc+amartya+sen+poverty&cd=10&hl=en&ct=clnk&gl=uk&client=firefox-a�


� The "First Way" was the traditional left: traditional social democracy, which dominated political thought and practice in the early post-war period. It was based on Keynesian economics and upon the notion that the state should replace the market in major areas of economic life. That approach foundered as the economy became more globalised and as it came to be recognised that the state is often inefficient and clumsily bureaucratic. The "Second Way" was Thatcherism, or market fundamentalism - the belief that the realm of the market should be extended as far as possible, since markets are the most rational and efficient means of allocating resources.


Thatcherism produced some important innovations and restored British economic competitiveness. Yet it too died a death as its limitations became apparent. Poverty and inequality rose more sharply in the UK during the Thatcher years than in almost any other developed country. Privatisation was the order of the day and investment in public services foundered. The legacy of Mrs Thatcher was a society with growing social and economic divisions and deteriorating public institutions. It was absolutely necessary to look for a third alternative - a political approach that sought to reconcile economic competitiveness with social protection and with an attack upon poverty.


Some have seen the Third Way as a sound-bite, empty PR - a political outlook devoid of significant policy content. This view is quite wrong. Labour has won three successive elections for the first time in its history and could very well win a fourth precisely because the Third Way is policy-rich. Gordon Brown is unlikely to use the term, and I have dropped it myself precisely because it has been so widely misconstrued. But he will not revert to Old Labour, and he will certainly follow - and further develop - the main framework of Third-Way political thinking.


That framework is based upon a number of key policy principles. The first is: hold the political centre-ground. No social democratic party can succeed today through a class-based appeal. The point is to try to shift the political centre of gravity leftwards. Over the last 10 years, Labour has successfully done just that. Tony Blair saw off four Tory leaders who stuck to Thatcherite views. The Conservatives have got back into the game by accepting the key importance of public services to a decent society, backing the NHS, agreeing that poverty must be reduced, and accepting that these aims are incompatible with reducing taxation.


The second is: ensure the economy is strong. Securing greater social justice depends upon a robust economy, not the other way around. Of course, delivering on this point has been Brown's forte. Previous Labour governments, almost without exception, have foundered in economic crisis after a few years in power.


The third is, invest heavily in public services, but insist that this is coupled to reform, to make the public services more effective, responsive and transparent. Choice and competition are essential to these aims; they are the means of generating reform and of empowering citizens who use these services. (Brown will sustain this emphasis just as strongly as his predecessor).


The fourth principle is to create a new contract between state and citizens, based upon responsibilities as well as rights. Government should provide resources to help people shape their own lives; but should expect people to deliver on their part of the bargain. For instance, in the past, unemployment benefits have been an unconditional right. But this situation discourages personal responsibility and has the effect of locking workers out of jobs. Those who lose their jobs should have a responsibility actively to look for work, and should be given retraining opportunities should they need them.


Finally - and most controversially of all, although crucial to Labour's success - don't allow any issues to be monopolised by the political right, a position Brown will again stick to. The right has always tended to dominate in areas such as law and order, immigration and terrorism; we need to look for left-of-centre responses to these problems. Given the impact of living in a more global world, we have to find a new balance between civil liberties and security. Labour has been widely accused of undermining our freedoms, but every country today is finding it hard to settle upon where the balance should lie.


So Gordon Brown will be a Third-Wayer - as in fact all successful left-of-centre leaders are today across the world. It doesn't mean he won't look for new policies and make changes. He will have to. As he has said, "mistakes have been made" - not only a catastrophic one in foreign policy, but many in domestic policies too. For example, Labour has not made a sufficient impact upon inequality; and Brown will need to look again at the civil liberties question. But he won't abandon the core ideas that have shifted the political complexion of the country.


� HYPERLINK "http://www.independent.co.uk/opinion/commentators/anthony-giddens-its-time-to-give-the-third-way-a-second-chance-454966.html" �http://www.independent.co.uk/opinion/commentators/anthony-giddens-its-time-to-give-the-third-way-a-second-chance-454966.html� 


� � HYPERLINK "http://news.bbc.co.uk/1/hi/uk_politics/458626.stm" �http://news.bbc.co.uk/1/hi/uk_politics/458626.stm� 


� � HYPERLINK "http://muhammadyunus.org/content/view/187/128/lang,en/" ��http://muhammadyunus.org/content/view/187/128/lang,en/� 


� Peace should be understood in a human way − in a broad social, political and economic way. Peace is threatened by unjust economic, social and political order, absence of democracy, environmental degradation and absence of human rights. 


Poverty is the absence of all human rights. The frustrations, hostility and anger generated by abject poverty cannot sustain peace in any society. For building stable peace we must find ways to provide opportunities for people to live decent lives. 


The creation of opportunities for the majority of people − the poor − is at the heart of the work that we have dedicated ourselves to during the past 30 years. 


� HYPERLINK "http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html" ��http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html� 


� � HYPERLINK "http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html" �http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html� 


� � HYPERLINK "http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html" ��http://nobelprize.org/nobel_prizes/peace/laureates/2006/yunus-lecture-en.html� 


� Habermas argued that the essential characteristic of the Öffentlichkeit culture was its "critical" nature.� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-Blanning.2C_T.C.T._page_27-5#cite_note-Blanning.2C_T.C.T._page_27-5" \o "" �[6]� Unlike "representational" culture where only one party was active and the other passive, the Öffentlichkeit culture was characterized by a dialogue as individuals either met in conversation, or exchanged views via the print media.� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-Blanning.2C_T.C.T._page_27-5#cite_note-Blanning.2C_T.C.T._page_27-5" \o "" �[6]� Habermas maintained that as Britain was the most liberal country in Europe, the culture of the public sphere emerged there first around 1700, and the growth of Öffentlichkeit culture took place over most of the 18th century in Continental Europe.� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-Blanning.2C_T.C.T._page_27-5#cite_note-Blanning.2C_T.C.T._page_27-5" \o "" �[6]� In his view, the � HYPERLINK "http://en.wikipedia.org/wiki/French_Revolution" \o "French Revolution" �French Revolution� was in large part caused by the collapse of "representational" culture, and its replacement by Öffentlichkeit culture.� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-Blanning.2C_T.C.T._page_27-5#cite_note-Blanning.2C_T.C.T._page_27-5" \o "" �[6]� Though Habermas' main concern in The Structural Transformation of the Public Sphere was to expose what he regarded as the deceptive nature of free institutions in the West, his book had a major impact on the historiography of the French Revolution.� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-Blanning.2C_T.C.T._pages_26-27-3#cite_note-Blanning.2C_T.C.T._pages_26-27-3" \o "" �[4]�


According to Habermas, a variety of factors resulted in the eventual decay of the public sphere, including the growth of a � HYPERLINK "http://en.wikipedia.org/wiki/Commerce" \o "Commerce" �commercial� � HYPERLINK "http://en.wikipedia.org/wiki/Mass_media" \o "Mass media" �mass media�, which turned the critical public into a passive consumer public; and the welfare state, which merged the state with society so thoroughly that the public sphere was squeezed out. It also turned the "public sphere" into a site of self-interested contestation for the resources of the state rather than a space for the development of a public-minded � HYPERLINK "http://en.wikipedia.org/wiki/Rational_consensus" \o "Rational consensus" �rational consensus�.


Democratic public life only thrives where institutions enable citizens to debate matters of public importance. He describes an � HYPERLINK "http://en.wikipedia.org/wiki/Ideal_type" \o "Ideal type" �ideal type� of "� HYPERLINK "http://en.wikipedia.org/wiki/Ideal_speech_situation" \o "Ideal speech situation" �ideal speech situation�",� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" \l "cite_note-6#cite_note-6" \o "" �[7]� where actors are equally endowed with the capacities of discourse, recognize each other's basic social equality and speech is undistorted by ideology or misrecognition. In this version of the � HYPERLINK "http://en.wikipedia.org/wiki/Consensus_theory_of_truth" \o "Consensus theory of truth" �consensus theory of truth� Habermas maintains that truth is what would be agreed upon in an � HYPERLINK "http://en.wikipedia.org/wiki/Ideal_speech_situation" \o "Ideal speech situation" �ideal speech situation�.


Habermas was optimistic about the possibility of the revival of the public sphere. He saw hope for the future in the new era of political community that transcends the nation-state based on ethnic and cultural likeness for one based on the equal rights and obligations of legally vested citizens. This � HYPERLINK "http://en.wikipedia.org/w/index.php?title=Discursive_theory_of_democracy&action=edit&redlink=1" \o "Discursive theory of democracy (page does not exist)" �discursive theory of democracy� requires a political community which can collectively define its political will and implement it as policy at the level of the � HYPERLINK "http://en.wikipedia.org/wiki/Legislative_system" \o "Legislative system" �legislative system�. This � HYPERLINK "http://en.wikipedia.org/wiki/Political_system" \o "Political system" �political system� requires an activist public sphere, where matters of common interest and political issues can be discussed, and the force of public opinion can influence the decision-making process.


� HYPERLINK "http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas" ��http://en.wikipedia.org/wiki/J%C3%BCrgen_Habermas� 


�I believe in the truth implicitly that a man can serve his neighbours and humanity at the same time, the condition being that the service of the neighbours is in no way selfish or exclusive, i.e., does not in any way involve the exploitation of any other human being. The neighbours will then understand the spirit in which such service is given. They will also know that they will be expected to give their services to their neighbours. Thus considered, it will spread like the proverbial snow-ball gathering strength n geometrical progression, encircling the whole earth. It follows that Swadeshi is that spirit which dictates man to serve his next-door neighbour to the exclusion of any other. The condition that I have already mentioned is that the neighbour, thus served, has, in his turn, to serve his own neighbour. In this sense, Swadeshi is never exclusive. It recognizes the scientific limitation of human capacity for service. (H, 23-7-1947, p. 79).


I have never considered the exclusion of everything foreign under every conceivable circumstance as a part of Swadeshi. The broad definition of Swadeshi is the use of all home-made things to the exclusion of foreign things, in so far as such use is necessary for the protection of home industry, more especially those industries without which India will become pauperized. In my opinion, therefore, Swadeshi which excludes the use of everything foreign, no matter how beneficial it may be, and irrespective of the fact that it impoverishes nobody, is a narrow interpretation of Swadeshi. (YI, 17-6-1926, p. 218).


� HYPERLINK "http://www.mkgandhi.org/momgandhi/chap87.htm" ��http://www.mkgandhi.org/momgandhi/chap87.htm� 


�� HYPERLINK "http://videos.desishock.net/index.php?module=item&action=show_item_full&itemurl=aHR0cDovL3lvdXR1YmUuY29tLz92PW50ZHVPaVJBQzFR" �http://videos.desishock.net/index.php?module=item&action=show_item_full&itemurl=aHR0cDovL3lvdXR1YmUuY29tLz92PW50ZHVPaVJBQzFR� This is the video evidence of such self-help groups organised by the government. 


� HYPERLINK "http://cvs.gnowledge.org/episteme3/pro_pdfs/38-vrunda-bc.pdf" �http://cvs.gnowledge.org/episteme3/pro_pdfs/38-vrunda-bc.pdf� 


� � HYPERLINK "http://www.bbc.co.uk/religion/religions/sikhism/ritesrituals/gurdwara_2.shtml" �http://www.bbc.co.uk/religion/religions/sikhism/ritesrituals/gurdwara_2.shtml� 


� Let me highlight on the other hand the situation of Christian church in India.  On one hand the churches in India are growing fast due to the movements at grassroots particularly Bible women, missionary sponsoring groups, young people prayer fellowships and house based communities. Many of them have grown into independent churches at times but then they have also supported local churches whether it is CSI or Methodist or Lutheran or Pentecostal churches. The churches’ income has also gone up because of increase in the number of elite member who contribute a lot to churches activities. It is worth noting that in some Cathedral churches the weekly offering would vary from 800 pounds to 1500 pounds from the collection boxes alone.  Of course the churches do their own charity work at times. Much of this money is spent for maintenance and paying for the staff and then invest in the buildings for further income. 


� Churches have a large number of schools both in rural and urban centres. Recently the self-financing types of schools cater to those who are able to afford to pay the fees and donations. Thus the Christian schools have popularity and standard which is well exploited in terms of donations. Thus the schools provide service to the elite children and not to the poor. The schools were originally established for the poor and marginalised in order to bring about changes in their lives. Unfortunately the strategies have changed to raise funds for various purposes through schools’ donations and so on. 


One should recognise the fact that the churches and their institutions are engaged in a lot of charity and development based organisations in order to bring about changes in Individual’s and communities’ lives. I should also recognise the fact that there are observable changes at individual and community levels. Particularly in the area of differently abled children and others in some states the churches have got many educational and supportive organisations than the government. There are many orphanages run by the church based educational institutions that support the lives of individuals whose parents are not able support their education. 


The churches and Christian organisations have got many advocacy agencies to influence and try to change the policies of the government in this regard. This is not done in large scale nor ecumenically done at wider level rather carried out with a few individuals or few churches or organisations’ own initiatives.  They are appreciated but without being representatives of all the churches in India very often their efforts to represent Christians and other are questioned or criticised. 


� In some churches power, money and opportunities have brought in a lot conflicts among the members and also between the members and authorities within the churches. There are a large number of court cases regarding transfers, admissions and appointments. Churches have often taken the side of the rich and elites rather than take sides with the poor and marginalised. Churches in India run a lot of charity and development services to the poor in India. Some of the are genuine and good while a few tend to misuse money for administration, buildings and equipment in the name of poor. Often many Christians schools and medical hospitals provide service to those who can afford to pay their fees or donations. At times they end up supporting the rich or middle class only and thereby take sides with the rich in the country. Churches in India too have huge number of schools and colleges that provide education to the public in various ways. Recent self-financing institutions bring a lot of money to the churches where many of those who can pay a large sum of fees are given admission. Such things clearly show that church is no more a church of the poor rather a church that provides services to the rich. Not many have challenged such issues.


There is a lot of corruption within the churches and particularly among many church leaders. One can hear a lot of court cases by the Christians in which much of the money collected as offering in the church are also spent. Not many Bishops or church leaders are bothered about the poor or about the marginalised communities. The churches’ politics and elections cannot be conducted without police protection and so on. Some of these make people to lose faith in the churches. Other religious friends are also becoming aware of the churches’ selfish motives, corruptions and wrong ways of conversions and are heavily criticising some of the churches’ ways of doing things in public. For example donations are collected forcefully in many Christian schools in India from among the non-Christians and Christians too. 


Through charity the churches have created a dependency culture. I certainly support charity work and have promoted myself many charity institutions. But in India we have to see the wider issue of sharing the resources among people as an inevitable responsibility of the people both within their faith systems and also within their social responsibility systems. 


Structural changes in the society are very much the need of the hour in India society. But such changes alone cannot bring changes at grassroots. So the individuals need to be motivated towards social changes. Faith can play a major role in bringing about changes at different levels – challenging the structures of power, politics and other agencies of societies in India, but also bringing an awareness and motivation among individuals to bring about changes in their mindset through faith or other thought patterns. 


I do have big dreams of changing the structures of the society and motivate individuals by interpreting their faith for social change in Indian context. There are a number of Christian lobbying NGOs with the government and advocacy groups that work for various way to bring about these changes. I also realise the fact that such dreams have a long way to go in order to be realised. Indian society having moved from Feudal systems to some extent in many parts, tend to opt between a kind of mixture indigenous capitalism and a form of socialism which was also the Nehru’s dream. Many in India argue to favour for neo-liberalism pointing to radical changes in economy and income of the large number of people and others argue in favour of a bid of developed Socialist or Marxist ideas of society which would promote the rights of people to share their wealth with the poor to address this problem. 





There are a few concerns for the churches that emerge from the following issues:


Episcopacy


Election in the Churches


Equitable sharing of church resources


Exercise of power and authority in the government of the church


Equipping the laity for the ministry and mission of the church


Administration of other institutions such as schools, medical hospitals and so on


Christian Involvement in the secular politics





� The churches of course raise the questions about the structures of the society which are at times and in various places oppressive and discriminatory in nature. Theologically various subaltern theologies are challenging these structures. There are faith based including churches and other non-Governmental organisations work to empower individuals particularly through educational institutions and developmental organisations. 


Ecumenical activism has to become a reality among the Indian Churches today.  These ecumenical engagement becomes an inevitable engagement in the Trinitarian God’s mission in order


Enable people to use, share and protect their natural and economic resources in India and elsewhere


Enable people to recognise, respect and live with each other’s dignity and cultures in spite of differences and similarities


Enable people to interact and relate themselves with each other and other religious communities in a way that will promote peace, justice and integrity of creation and also enhance mutual responsibility, accountability and transparency in their structures, cultures and beliefs. 


� Bengt Sundkler, Church of South India: The Movement towards Union 1919-1947, Lutterworth Press, London, 1954, p.343. Quoted from K M George, The Church of South India: The Life in Union 1947-1997,ISPCK, New Delhi, 1999, p.3.


� Tranquebar Manifesto, para 2, Quoted in K M George The Church of South India...page 9. “That the Union is the Will of God, even as our Lord prayed that we might all be one, which the world might believe. We believe that union is the teaching of Scripture; ‘There is one body, and one spirit, even as also ye were called in one God and Father of all, who is over all and through all, and in all”. 








� J W Gladstone, United to Unite: History of the Church of South India 1947-1997.Chennai: CSI synod. p.8. The missionaries in India had provisional conferences at Calcutta (1855), Benares (1857), Ootacamund (1858), Lahore (1862), Allahabad (1872) and Madras (1879).


� Mission of the CSI


Many of the CSI missionaries work in North India, Nepal, Srilanka, Malaysia, Bhutan, Thailand and also in other countries. One of the objectives of the CSI union is to ‘evangelize’.  Evangelising means to the need for making life available in all its fullness to all people of God as well as the entire Creation. Thus the mission mandate of the CSI is a comprehensive blue print to concretise the love of God in Jesus Christ (Minutes of the Working Committee of the Synod 1995 Appendix II WC:94-43. – George 191).  Some indigenous mission bodies raised support from within India, send Indian missionaries among other Indians. This has been good in some ways but not complete in some other ways. In Nepal and other places there are not many Indian mission workers. Even the concept of mission is much to proclaim and convert the non-Christians to Christianity. Many of these groups use television, radio and printed papers to communicate the gospel to other Indians. They also use Bible correspondence course, drama and classical music to effectively share the gospel in the mission fields. 


Examples of effective ministries of CSI


One of effective ministries in the CSI is done through women’s fellowship. Their objectives are: to unite members in prayer, service and witness; help them to grow in deeper spiritual life; to uphold the sanctity of Christian marriage and the family life; and to help in the Christian nurture of children; to train women for participation in leadership in church ad community and to serve the underprivileged and to seek to promote justice for all. (George 219). In 1978 the synod passed a resolution for training and ordaining women in the Church of South India. The CSI order of women was also developed though there was a sisterhood in Bethel Ashram in Kerala and also in Donavur fellowship.  


Laity ministry is described in the constitution of CSI as: Members of the church should by their life and witness in their family relationships do daily work through which God may renew and transform the situation in which they are involved; By responsible participation in secular organisations, legislative bodies, councils and panchayats and in other areas of public life, so that the decisions which are made in these areas may be controlled by the mind of Christ and the structures of society transformed according to God’s will; By sharing in Church’s corporate acts of witness and service; By their participation in the public worship of the church; By the full time service of the church in ministries in evangelism, education, healing and other forms of service and by part time and honorary service in the church and so on (Constitution Ch 7; VI). The Church of South India has made an impact on other churches through their emphasis on Bible centred life and worship; Gospel proclamation; Liberation; church polity based on democratic principles; Ecumenism and church unity. There are number of failures on the part of the churches in India which demands a reform within the churches themselves.(K M George)


Training the church minsters and leaders is very essential for promoting three main formations: Personal formation (Growth in Christian Commitment); Ministerial Formation (Development of professional skills) and Theological Formation (ability to reflect on issues in the light of Christian faith) (George 175). Theological education does not get support from the churches in India. There is so much negative attitude towards theological colleges as some of them emphasise on liberation and other social issues. 


� � HYPERLINK "http://en.wikipedia.org/wiki/Ecumenical" \o "Ecumenical" �Ecumenical� discussions with a view to a unified church was initiated by the Australian Churches of Christ Mission, Australian Methodist Church, the Wesleyan Methodist Church, the Methodist Episcopal Church and United Church of Northern India during a round table meeting in � HYPERLINK "http://en.wikipedia.org/wiki/Lucknow" \o "Lucknow" �Lucknow� in 1929.A negotiation committee was set up in 1951 using the plan of Church Union that resulted from the earlier consultations as its basis. The committee was composed of representatives from the Baptist Churches in Northern India, the Church of India, Pakistan and Ceylon, the Methodist Church (British and Australia Conferences), the � HYPERLINK "http://en.wikipedia.org/w/index.php?title=Methodist_Church_in_Southern_Asia&action=edit&redlink=1" \o "Methodist Church in Southern Asia (page does not exist)" �Methodist Church in Southern Asia� and the United Church of Northern India.. In 1957, the Church of the Brethren in India and the Disciples of Christ denominations joined in the negotiations as well.A new negotiation committee was set up in 1961 with representatives from all the abovementioned denominations. In 1965, a finalised plan of Church Union, known as the "White Paper", was made. The union was formalised on � HYPERLINK "http://en.wikipedia.org/wiki/November_29" \o "November 29" �29 November� � HYPERLINK "http://en.wikipedia.org/wiki/1970" \o "1970" �1970� when all the negotiating churches were united as the Church of North India with the exception of the Methodist Church in Southern Asia which decided not to join the union.In 1994 at a synod in � HYPERLINK "http://en.wikipedia.org/wiki/Etah" \o "Etah" �Etah�, a decision was made by some members of the then dioceses of � HYPERLINK "http://en.wikipedia.org/wiki/Agra" \o "Agra" �Agra� and Lucknow to withdraw from the CNI and revive the United Church of Northern India of which they belonged prior to the union. � HYPERLINK "http://en.wikipedia.org/wiki/Church_of_North_India" ��http://en.wikipedia.org/wiki/Church_of_North_India� 


� I should start with my experience in recent ecumenical activities in the Church of South India. I was sharing some thoughts and offering prayer in one of the marriage reception hall. During lunch time an elderly person sat beside me and asked me about my background in ministry. He told me that he is the vice president the London Missionary Society churches in Kanyakumari District (South India). There are 40 to 50 remaining churches which did not join or remained as congregational churches without merging with the CSI Kanyakumari diocese. Interestingly there are disputes between CSI and the remnant LMS churches in taking over a few churches. The present CWM formerly known as LMS had given in writing to CSI saying there are no more LMS churches in India as they merged with CSI altogether. Since 1947 the legal disputes continued and at times there were violence between congregations until 2003. The disputes are in the Supreme court of India with a lot of money spent by both CSI and the remnant LMS churches in this place. In my discussion with the vice president, he asked me whether I could mediate between these two churches and bring about a settlement. I knew the CSI Kanyakumari Diocese Bishop very well and also the vice president known to my wife’s family very well. The CSI Bishop and LMS churches’ president live within two miles from each other. They have never seen or discussed these issues beforehand for the past ten years except through lawyers in Supreme Court. It was during the CSI taking over of the famous ‘Kal Kovil’ in Palliyadi violence erupted and many of the people in both sides were attacked. The CSI Kanyakumari diocese has many churches, educational institutions and hospitals whereas the LMS did not have any such institutions except a few churches. 


After contacting one of the best Bishops in CSI, Rt Rev Devakatachem, the Bishop of Kanykumari diocese and the president of LMS remnant churches, we have held conciliatory meetings in the presence of UTC principal Dr O V Jathanna. After two years of continued meetings they have found a way to bring documents that both executive committee would agree and sign. They both agreed to sign and not to pursue the cases until these disputes are settled through such agreement. Even though the disputes were not completely solved the atmosphere between the two churches has become one of cordial and Bishop and the president were in touch with each other about disputes. They found in each other the love of Christ rather than spending millions of rupees in court disputes. It was a great privilege to be part of such conciliatory process though the disputes are not completely settled. The church structures of CSI and LMS do not allow them to settle them completely even after their executives have signed the agreement which was legally binding both the parties. 


In this experience I found an interesting fact that the ecumenical activities can begin or are present very much in the cultural functions and activities rather than within the churches. The church structures, practices, property, wealth, identity and doctrines have become so fixed that every ecumenical activity is either blocked or abandoned by those who pursue among or between the churches. I found it is the marriage or funeral activities outside the churches that bring people from different denominations, religions and nations together. I should also recognise and highlight another example from one of my student from Nagaland, a north eastern state of India where 90 percentage of the total population is Christian. Interestingly the Baptists and Catholics form the majority but there is considerable number of Pentecostal and Charismatic churches in the state of Nagaland. 





� When Tsunami destroyed the South Indian coastal areas on 26th December 2004, many of the coastal villages were destroyed. I remember reading two stories in the newspapers. The first story is about a mass burial in Nagapattinam where more than 200 bodies were buried in a mosque with prayers from different religion.  Nagapattinam is a famous worshipping place for Muslims. In the history of this Mosque this is the first time that different religious prayers are offered when a mass burial was conducted within the vicinity of the Mosque itself. Such an incident brought different religious priests and leaders and their hearts together to see the human reality and their inability to answer many questions about God and about nature after Tsunami. But in silence they held their hands together and prayed for the relatives and all those who lost their loved ones in that place. Muslims, Christians and Hindus came together to pray and burry their unidentified relatives’ bodies in the mosque with prayers from different religions. 


� HYPERLINK "http://www.asianews.it/index.php?l=en&art=2221&dos=34&size=A" ��http://www.asianews.it/index.php?l=en&art=2221&dos=34&size=A� 


� HYPERLINK "http://www.thehindubusinessline.com/2005/01/05/stories/2005010500010900.htm" ��http://www.thehindubusinessline.com/2005/01/05/stories/2005010500010900.htm� 


� HYPERLINK "http://www.csmonitor.com/2005/0103/p10s01-wosc.html?s=rel" ��http://www.csmonitor.com/2005/0103/p10s01-wosc.html?s=rel� 


� HYPERLINK "http://moreresults.factiva.com/results/index/index.aspx?ref=HNTM000020050120e11200guu" ��http://moreresults.factiva.com/results/index/index.aspx?ref=HNTM000020050120e11200guu�


Second story is about a CSI (Church of South India) church and school at Kulachal which accommodated more than 600 people for more than three months�. Majority of whom was from the Roman Catholic Background. The Catholic Church was just three miles away from CSI church. Both the church member did not visit each other’s church or stayed in other places before. But Tsunami brought them together in a way that they were looked after for a few months in the churches’ vicinity and the services were conducted alternatively in nearby places for both the congregations. When people realised the suffering of other humanity then denomination became secondary. It enabled them to stand together at least for that moment to share what they had and to comfort each other in possible ways and to transcend all the barriers that they raised against each other for nearly 100 or more years. All were broken in one day when they see humanity in each other.  When the Tsunami wave came did they think about protecting the church or their denomination but ran and ran for life and thus received by the other who too lost their own. But in spite of all their differences they were united in Christ on that day. 


� HYPERLINK "http://www.hindu.com/2004/12/27/stories/2004122707670400.htm" ��http://www.hindu.com/2004/12/27/stories/2004122707670400.htm� 


� HYPERLINK "http://safne.com/tsunami.htm" ��http://safne.com/tsunami.htm� 


� HYPERLINK "http://amrita.edu/news/media/wave%20of%20sympathy-frontline.pdf" ��http://amrita.edu/news/media/wave%20of%20sympathy-frontline.pdf�


� (Voices of Unity, ed Ans J van der Bent WCC, Geneva 1981.  – Gladstone 152)….


� (The peaceable Kingdom, University of Notre Dam Press, Nore Dam, 1983, p.102 – Gladstone 154).


� � HYPERLINK "http://www.biblicaltheology.com/Research/RajaJ01.pdf" �http://www.biblicaltheology.com/Research/RajaJ01.pdf� 


Exclusive approach –


Let me first talk about Exclusivism. “No other salvation is possible except through Jesus Christ” is the kind of statement the exclusivist would point to. The Biblical verses such as “There is salvation in no one else, for there is no other name under heaven given among men by which we much be saved” (Acts 4:12) and also Jesus’ sayings such as “I am the way, the truth and the life; no one comes to the Father, but by me” (John 14:6). 


Hendrik Kraemer is one of the names that are often mentioned in this paradigm. Kraemer objected to the surface level similarities between religions. Kraemer stated,


I propose to set the religions including Christianity, in the light of the Person of Jesus Christ, who is the Revelation of God and alone has the authority to criticize – I mean, to judge discriminately and with complete understanding – every religion and everything that is in man or proceeds from him (Kraemer H, Why Christianity of All Religions? (1962) P.15 London: Lutterworth Press. 


This he calls Biblical Realism which for him should determine a Christian attitude to the non-Christian religions. For him every Christian should proclaim the truth about God and humankind which is revealed only in Christ. But Christians should strive for the presentation of the Christian truth in terms of modes of expression that make its challenge intelligible and related to the peculiar quality of reality in which they (non-Christians) live (Kraemer H, The Christian Message in a Non-Christian World, London: Edinburgh House Press 1938. p. 303). He argues that under the search light of Christ all religious life, the lofty and degraded, appear to lie under the divine judgement, because it is misdirected (Kraemer Christian Message p136).  For him undeniably God works and has worked in man outside the sphere of Biblical revelation and so even in this fallen world God shines through in a broken troubled way: in reason, in nature and in history”. Any revelation can only be effectively discerned in the light of the special revelation of Jesus Christ (Religion and the Christian Faith, London: Lutterworth Press 1956 232). 


	Many scholars have highlighted the problems with Kraemer. D’Costa argues that Kraemer does not neglect the dynamic nature of religion as well as the creative interaction between beliefs and practice which result in the development and changes within religious traditions because of his emphasis on the totalitarian nature of religion (Theology and Religious Pluralism, Gavin D’Costa  1986 Oxford: Basil Blackwell, p.61).  First of all we need to accept the fact that there are a number of verses in the Bible that clearly point to an exclusive faith in Christ, and the need to spread this faith to all in the world.  The universal relevance of the Gospel cannot be denied by any Christian. There is a uniqueness of the message and revelation of Christ. It is also absolute within the framework of Christian faith, doctrines and Biblical narratives. 


	There are other passages or verses in the Bible where Jesus is seen to have an inclusive approach towards other faiths. The claims of superiority of the revelation of Christ over other religions cannot be substantiated as Jesus himself was a Jewish religious person, and he never started a separated religion as such. The claims of uniqueness of the revelation of Christ are also made within the framework of Christian faith. Even though Jesus was a historical personality many things were reported from a faithful early Christian Community which underwent the post Easter transformation. The demand by Jesus to proclaim the Gospel to all did not mean to spread Christianity or to proselytise people into another doctrine or ideology or faith; rather it means to invite people to the Kingdom of God, and to practice its values. The exclusive claims are often made to defend Institutional Christianity, or to protect the power structure of the Church, or to hold on to the deadly denominational doctrines which often divide people rather than unite; often excluding ‘the other’ in the name of denomination or religion or faith. In simple words the uniqueness of Christ is that the Logos became flesh and dwelt among us. The gospel narrative contains both the words of Jesus and also the words about Jesus. It is absolute and unique but could not be communicated in single definitive gospel and so four gospels have to be kept together in order to interpret the event of the Word becoming flesh. The early Christians who kept the four gospels together recognised the difficulty of explaining the Christ event from one perspective or within one Gospel, and so left each writer to explain it in his own way - and kept them together. The experience was unique and absolute but when the event was interpreted and communicated through narratives the early Christians accepted them as they were (and are) rather than absolutising the language of the gospel itself into a unique and exclusive one. Rather they continued to interact with their creativity on the narratives and thus provided new meanings for new issues that were arising in the first or second century context. 


	For me there is no problem with the uniqueness and universal relevance of the Gospel. The Gospel must be proclaimed to all because it is expected of every Christian. There is no need to claim superiority over any of the other faiths or doctrines because the Gospel that one preaches is shaped and packaged within one’s own doctrines, ideologies and also within one’s own conviction. The gospel’s main content is the announcement of God’s love to the world, to all, in particular, through Jesus Christ and a demand for all to love God and neighbour. The uniqueness of the gospel is that Jesus went to the extent of giving his life for the sake of bringing people to God and to understanding their neighbours. In this light God’s revelation continued even after the death and resurrection of Jesus Christ. God’s revelation cannot be contained within the Gospels that are written down because of its dynamic continuous activities in and through the Holy Spirit. Limiting God’s revelation within the narrative of the gospels means we are absolutising the narrative and thus placing it above God, and replacing God with the narrative of God. God’s revelation is continuously active and will be active in diverse ways. One cannot limit it to mere narratives of the Bible though they guide us into an experience of the revelation again. Exclusive claims have tried to make the Gospel into a static and dead fixed narratives which means to idolise them. 


The uniqueness of the Christian Gospel can be expressed only in the emptying of oneself and thus becoming the Gospel itself. The churches often find it easy to proclaim the ideal Gospel without practising it and thus distance the content from its praxis. Thus the major purpose of the Gospel is to bring people to God and also to their neighbours. If this is the case then the uniqueness of the Gospel is that it is ready to crucify the uniqueness itself for the sake of building communities and for the sake of bringing people to God. If any claims of uniqueness of the Gospel becomes a stumbling block for other religious people then we stop making such claims. Rather -  our service, mercy and love towards others should help them to understand the Gospel and thus bring them back to God and to their neighbours. There is a uniqueness that we can embody in ourselves and so in a state of maturity we become silent. But Christians are called to proclaim the Gospel to all which means we need to communicate the Good News not only through our words but also through our being (lives). When language fails us (creating confusion in the claims of uniqueness) our ‘being’ becomes a means of communication (life in silence). Even when we proclaim the Gospel we do not need to claim absoluteness and superiority of the Gospel over the other religious narratives. It does not help us emptying ourselves but rather labels us as colonial representatives.  


  


Inclusive approach –


	In this approach people believe that all non-Christian religious truth belongs ultimately to Christ. It holds together two convictions: the God’s grace is operating in all religions of the world that are searching for salvation and the uniqueness of the manifestation of God’s grace in Christ which makes a universal claim as the final way of salvation (Alan Race, Christians and Religious Pluralism: Patterns in Christian Theology of Religions, London: SCM Press, 1983 2nd ed.).  The Biblical verses such as Acts 10:35�; 1416f and 17:22-31 are often quoted by those who support this approach.  Justin Martyr writes  “It is our belief that those men who strive to do the good which is enjoined on us have a share in God… Christ is the divine Word in whom the whole human race share and those who live according to the light of their knowledge are Christians, even if they are considered as being godless” (I Apology 46, 1-4). This summarises the inclusive approaches which was later identified as ‘anonymous Christianity’ by Karl Rahner. Karl Rahner points out the two principles that have to be kept together which are: the necessity of Christian faith and the universal salvific will of God’s love (Karl Rahner, Theological Investigations, Vol 6, p.391, London: Darton, Longman and Todd, 1961-84). He outlines four theses in favour of this approach – first, he writes, Christianity understands itself as the absolute religion, intended for all men, which cannot recognise any other religion besides itself as of equal right (Vol 5, p.118, 1966); secondly, he emphasises x the universal salvific will of God revealed in Christ. Thus for him a non-Christian religion can be recognised as a lawful religion (although only in different degrees) without thereby denying the error and depravity contained in it (Vol 5, p.121); thirdly he argues that a non Christian cannot be considered as a person deprived of salvific grace, living totally sinful and depraved condition, untouched in any way by God’s grace and truth. Those non-Christians who have accepted God’s grace in the depths of their hearts are called by Rahner as ‘anonymous Christians’ (vol 5 p.132); fourthly for him the Church is the tangible sign of the faith, hope and love made visible, present and irreversible in Christ. 


 	There is no question about God’s grace being active in other religions. Emphasising the Christ event as the only way for salvation and Christianity as an absolute religion point to fulfilment theories. In these theories the emphasis is on God as being active in all religion. Nevertheless the respective religious narratives point to Jesus as their fulfilment or will lead to him - or finality has to be recognised in Christianity. There is no question that Christ is the centre of any Christian faith. No one can neglect the activities of God’s grace in Christian faith. When it comes to the interaction with other religions we may recognise God’s presence in a few religions. We need to move beyond our theo-centric as well as Christo-centric approaches because in our interaction with other religious faiths we need to see God’s grace is active within all religions, and Christ as part of this grace being active even without any need of being recognised as Christ in other religions. The Christ, the Logos was there from the beginning and so identifying Christ merely with the Historical Jesus is limiting the motives of the Incarnation itself. Christ as being God’s fuller form of revelation was active not only before Abraham and also after the Pentecostal movement but also outside Christian faith proclaiming different Good News to different people in different contexts. I am not talking about the hidden Christ but a Christ who is present but not willing to identify himself as Christ in other religions - rather enlightening and confirming through the interaction with Christianity, while revealing himself to Christianity from being in other religions. While accepting the Christ as the centre of our faith, we do not need to impose Him at the centre of other faiths or even in our dialogue with others. Christ cannot be exclusively claimed by Christians alone; Christ has been active from the beginning of the world, not only in Jewish religion but also in other religions, reforming, reviving, challenging and incarnating in them. 


	As we believe in the finality of Christ as being the complete revelation of God, other religious friends expect their avatar or prophet to be the final one from God. As I mentioned above Christ is being active outside Christianity too without being identified as Christ, without wanting to be identified as Christ. In this way any revival or reform in any religion that brings people closer to God and to their neighbour can be seen as an act of God’s grace and shows the presence of Christ as Logos. It is not an anonymous Christianity or Hidden Christ rather demanding us to recognise the other religious friends as they are. It also demands us to engage with other religious communities in their search for meanings of life and of God as Jesus himself engaged in his hearers’ search. While we hold on to our Christ centred faith we do not need to convince others to accept Christ as the centre of their faith too (except those who are willing to accept this line). Some may be willing to hold on to Krishna or Ram as their Saviour and Lord. We need to recognise their experience and their insights through which we may understand Christ more than before and may stand corrected. We are also called to share our experience of Christ with them through which their faith too might be enriched and nourished. We may join in the same search for meanings of life and of God or we may disagree, but still we can live together and find a common platform to serve God and serve neighbour. 








Pluralistic approach –


	This arises from the demands for tolerance of other religious communities. Tolerance needs to be seen as a Christian moral imperative and as a Christian theological necessity. Hocking argues the relation between religions must take increasingly the form of a common search for truth (W E Hocking, Rethinking Missions, New York: Harper and Row 1932, p.47). In the tolerant pluralism, knowledge of God is partial in all faiths including the Christian, and Christianity is the anticipation of the essence of all religion and so contains potentially all that any religion has (W E Hocking Living Religions and a World Faith, London: Allen and Unwin, 1940, p.249).  John Hick terms his pluralistic scheme as Copernican Revolution and thus he argues as the sun replaced the earth at the centre of the planetary universe so too God ought to replace Christ and Christianity at the centre of the religious universe (J Hick, God has Many Names, London: Macmillan, 1980, p.52). At the level of experience the religions portray a genuine, though different, encounter with the divine, and  the differences between religious beliefs and practices reflect the cultural forms and circumstances which embody the experiences (On Hick comments by Allan Race p.83). For Hick the incarnation should be understood mythologically rather than literally. His intention is not to destroy religious particularity, but to view different types of religious experience as complementary and not mutually exclusive. It is the question of the relative validity or adequacy of the images of God which are alive in the different traditions. The God whom our minds can comprehend is a human image, inadequate and incomplete, when set against what is ultimately indefinable. Difference in doctrine and theological statements reflect difference in the historical and cultural factors bound up in religious belief. The absoluteness of the experience is the basis for the absoluteness of the language (Hick in A Race, p.89).  A genuine dialogue and a mutual mission of sharing experiences and insights, mutual enrichment and cooperation should determine the attitude of Christians towards other religions. 


	I accept the fact that God is active in the different religions. But God is not active in all the religions at all times. At times Religion and the name of God is used to persecute or kill other people which is not God’s grace but rather Evil’s Religion. Any religion that leads people to kill or persecute other religious or faith communities is an evil religion. God’s grace is not present in the mind of such people. At the same time one cannot generalise the activities of a few as representative of the whole religion, as is happening all over the world today.  Our God is God for all:  which means the one who created a Hindu also created me and so his or her God is also my God. God reveals himself in all religions continuously that they may come to him and establish a good relationship with their neighbours. Because everyone is God’s creature, everyone experiences God in one’s own way. If I am born into a Christian family I feel Christ is the truth and the way, whereas if I am born into a Hindu family I would have seen Krishna or other companion gods as the reality. Out of each person’s experience of God religions, culture and practices are established, tested and interpreted over the years and generations. But the question is to what extent the religious narratives can lead us back to God and to our neighbours. Whether it is through Christianity or Hinduism or Islam I feel that I am taken closer to God and to neighbour regardless of caste, colour and class. At times religious narratives do take us towards a destructive culture rather than towards a creative way of life in which God is also present. My contention is that not all Religions, nor their narratives, take us to God, and  nor is God present in any religion or in any community that destroys other communities or kills other people. 


	The second point that I would like to argue against Pluralism is that the experience of God is real whereas the narrative that describes such an experience is real to the extent of explaining such an experience. For those who have not experienced the same experience it is only a narrative unless demonstrated in a lab or experienced in a similar manner. I will not term the narrative as myth, but narrative does not explain the whole experience; it simply attempts to describe it within the available language and symbols. Thus the narrative, with its limitations, cannot claim to be absolute or universal because similar experiences can cause different stories, and experiences of the same incident can also create a variety of narratives open to diverse interpretations. In this sense the different denominations interpret the narratives in different ways and so no one needs to claim their church or denomination is the true church or denomination.  This is also true of different religious claims. These narratives are written in order to preserve the stories of God’s revelation and intervention, and also to pass them on to the new generations so they are able to form  relationships with both God, and their neighbours. At an immature level the narratives were used to eliminate other communities but in its mature state the narratives are used to create new relationships between all living beings. 


	Narratives of God often unite people, but at other times they can be a source of division. Each individual determines the way he or she uses the narratives for his or her own growth or destruction. Each community uses the narratives as they choose, sometimes exclusively and in a destructive manner; sometimes in a creative and constructive manner. Communities and individuals receive information which contains both constructive and destructive narratives. They use, and emphasise, those elements of the narrative that accord with their own interests. At the same time individuals and communities are also engaged in the search for the meanings of God and of life that would continue to help them to interact with God, and also with their neighbours, within and outside their communities. On the one hand religious narratives enable people to experience God’s revelation continuously. In turn, God’s continuous revelation to every being leads to additional narratives and also to the reinterpretation of existing narratives. Sometimes people do not understand the existing narratives or are confused as they search for meanings in a new context, or when faced with new issues. When they engage in the search for meanings those religious narratives that have already addressed such issues can share their stories in order to nourish each other. For myself one religious narrative does not become the basic criterion for evaluating other religious narratives. Rather everyone is engaged in the search for new meanings of the mystery of God’s grace and revelation and also of life. In this process of search for meanings one religious friend may help the other without compromising one’s own conviction and beliefs. While engaging along with others we may learn together from each other and find out that our faith is enriched by the other and vice versa. 


	My conviction that Christ is the way does not need to be changed while engaging in a search for meanings along with other religious friends. In this way dialogue can be very helpful and even at grassroot level Christians can be convinced of such dialogical efforts. At times pluralism itself becomes an exclusivist viewpoint because it argues that unless you agree that God is active in all religions and also give up the claims of uniqueness of Christ, one cannot have a dialogue. Even though I criticise the claims of uniqueness in the previous sections, it is the reality of Christian faith at the church members level which one has to take into account. This is where I am introducing two concepts – ‘existential pluralism’ and ‘plurality of mission’ which arise out of the demand of the context. 


	In the Indian context different communities fight in the name of religion and of God. Once the society was secular and easily accommodated other religions, whereas nowadays different religious communities in India have become conscious of their identities and try to return to the fundamentals of their religions. Some feel threatened by other religious communities and thus try to form alliances among themselves in order to protect their faith and religion. Let me be explicit in this example: in India a few Hindus and a few Muslims are engaged in violent activities against each other in the name of religion. This was seen in the Godhra incident which was not an isolated one. This has led to a misunderstanding and suspicion between different religious communities in Gujarat, particularly between Muslims and Hindus. Such a misunderstanding is spreading all over India between these two communities. In many parts they could not live together as village communities anymore and so the majority ask the minority to leave the village or the place where they stay, unless they are willing to adopt the ‘majority’ culture. 


	The confrontation between Hindus and Muslims in many parts of India is a reality  which also affects other religious communities. Even Christians are seen as remnant of colonial rulers and so are seen as outsiders. Christians are also blamed for conversions in general and thus their institutions and mission workers are often attacked and occasionally killed. In such a context Christians cannot remain silent and should engage in bringing a better understanding between different religious communities. Christians should not only try to clear the misunderstanding concerning themselves but also should engage in reconciling the Hindus and Muslim communities wherever there is tension and  conflict - not simply to bring them to Christianity but to show concern for human lives and for establishing a culture of peace. Establishing a dialogical understanding between Hindus and Muslims means Christians should try to mediate  between the warring communities as co-existing human beings and also as Christian witness that would reveal God’s love and care for all. There is already a movement within Hinduism, as well as within Islam, that is engaged in the search for meanings of reconciliation and peace with other religions. Christians should engage with them in this search for meanings. This is where it is essential for us to establish multidimensional dialogic interaction between different religious communities. This interaction will enable people to understand other religious communities, and thus find within their religion a way to exist with others. 


In such interaction no one needs to compromise one’s own faith for the sake of dialogue. This is why I identify this as existential pluralism which means the existential demand for a dialogue towards removing ignorance and misunderstanding of one by the other has to be taken seriously. Otherwise many people’s lives are lost in the name of religion and the misunderstanding could lead to major confrontations and conflicts between different religious communities. Such a dialogue demands us to take part without losing our convictions and our faith experiences. Christians can believe that Christ is the way, the truth, and the life, as it is part of their lived experience. They can also proclaim the gospel to all - inviting them to enter into the Kingdom. But at the same time they do not need to offend others by saying their experience, traditions and narratives as wrong or inferior to Christian claims, since Christians have not shared the same experiences and traditions. Hindus can hold on to their experiences as true experiences without contrasting or without imposing their ways of life on others.  This seems somewhat ‘contradictions within’ or ‘chaotic proposal’ but let me try to make this clear – we do not need to accept other religious faiths and narratives in their fuller form,  nor do we need to adopt their traditions and experience in order  to hold dialogue with them. Conversely we do not need to misunderstand them or misquote them as pagans or heathens. We do not need to brand other religions such as Islam as terrorist religions, because we have not understood them. As outsiders we cannot truly understand other religions at all. What we can do is to try to remove our ignorance about them. If our ignorance about other religions costs people’s lives then why should we not try to remove such ignorance and thus help to save lives.  There is a need to overcome ignorance on all sides. For this we need to engage in interaction with other religions and also encourage other religions to interact among themselves. This is what I call ‘existential’ pluralism: where we try to live together as a community of communities, where religion will not divide us  but rather help us to relate to one another. There is an existential demand for us to live alongside the other with a better understanding which demands us to accept the others as they are, while encouraging them to accept us as we are. Through such interaction  misunderstanding, or ignorance about the other, would be reduced, and  the participants will realise that others too are engaged in a similar religious search for meanings of life and of God. If the participants in the interaction decide to travel together further in the search for meanings then they may correct, nourish and enrich each other’s faith and thus enable each one to come closer to God and also to form better relationships with their neighbours. 


In this context I would like to introduce the second thought about ‘Plurality of Mission’. For me evangelism, dialogue and social service are not three different contradicting concepts or words. Christians are called to do mission which clearly means communicating the gospel to all people, making people disciples and baptising them in the name of the triune God�. We are called to proclaim the good news of Jesus Christ to all regardless of caste, race and religion without expecting any conversion and without making any claims of superiority. When people try to enter the Kingdom of God, which is accepting and following the principles of Christ, we will welcome them. At the same time we can only invite others and not try to convert them to our religion. The conversion of illiterate peoples should be discouraged. Using missionaries to increase the numbers in the churches is against God’s mission. This is the first essential aspect of mission. At the same time our mission is also guided by Jesus’ other sayings and deeds. Jesus’ mission was to show his holistic care for the people, which includes liberating them from evil spirits and physical sickness. The judgement is based on whether we cared for the others or not. Thus mission should also include service to others without relating it to communicating the gospel. It is an entirely different form of mission but through our service we witness the gospel, rather than using it as allurement or persuasion towards x religious conversion. It is a way to communicate God’s care but we need to be wary not to become like the colonisers who went with the bread and the gospel.  We need to see engaging with other religious folks in their search for religious meanings and also for God as part of mission. When we try to co-exist with other religious communities, we need to correct many of our old models of mission and attitude toward them. We need to accept others as they are, as they accept us as we are. Many of our misunderstanding and ignorance about the other should be eliminated through interaction and dialogue. Thus dialogue should be seen as part of the mission through which we try to find a way to live with others and also to help different religious communities to live together. Our mission is also to engage with others in their search for meanings of life and of God, learning and growing together to our mutual benefit.


(One can refer to my article for references)


� Clashes across the world are diverse in nature. Huntington argued the clashes are between civilisations and so the final clash will be between Islam and West. Thus most of the clashes in the world are studied under the purview of clashes of cultures or civilisations. In the summer of 1993 Foreign Affairs published an article entitles “The Clash of Civilizations�?” by Samuel Huntington. His article generated discussions among many intellectual communities. In his article he wrote: 


“It is my hypothesis that the fundamental source of conflict in this world will not be primarily ideological or primarily economic. The great divisions among humankind and the dominating source of conflict will be cultural. …the principal conflicts of global politics will occur between nations and groups of different civilizations. The clash of civilizations will dominate the global politics. The fault lines between civilizations will be the battle lines of the future” [Huntington, 1993, p.1]. 


For him the evolution of conflicts began from the clashes among kings, emperors, nations and then moved to conflict of ideologies (Communism and liberal democracy). After the collapse of the Soviet Union the main conflict is between civilizations. The countries will group themselves in terms of their culture and civilizations rather than on the basis of their political or economic systems or of their ideological similarities. 


	He identified seven major civilizations� in the world which are: Sinic�, Japanese, Hindu, Islamic and Western, Latin American and African. He argued that the western civilization ends where western Christianity ends and where Islam and Orthodoxy begin [Huntington, 1996:p.159].  Huntington made an appealing thesis which was widely read and appreciated as a description of what is going on in the world. Among the civilizations he highlighted the clash between two – Islam and West. He argued, 


The underlying problem for the West is not Islamic fundamentalism. It is Islam, a different civilization whose people are convinced of the superiority of their culture and are obsessed with the inferiority of their power. The problem for Islam is not the CIA or the US Department of Defence. It is the West, a different civilization whose people are convinced of the universality of their culture and believe that their superior, if declining, power imposes on them the obligation to extend that culture throughout the world [Huntington 1996:p.217]. 


Though he recognises the internal differences in some nations and cultures his division of West and the rest, particularly of West versus Islam has been criticized by many scholars. Neither the Western nor the Islamic communities have a monolithic culture, as he seems to argue. It is difficult to understand why he speaks of West versus the rest, particularly Islam. While he identifies Islam to be single cultural identity, then why did he not point out the clash as between Christianity and Islam. The main clash should have been between Western Christianity and Islam but he selected the word ‘West’ rather than ‘Christianity’. These are some issues which are not addressed in his thesis. 





c. Chomski on Huntington - 


	Asghar Ali Engineer noted that the enthusiasm in the West for Huntington’s dubious hypothesis shows widespread prejudice against Islam since the period of crusades [Engineer 2001:16].  Chomski [2002:100-1] criticised the thesis by saying, “Huntington wanted (us) not to think about rich powers and corporations exploiting people, that can’t be the conflicts, but, as a clash of civilizations – between West and Islam and Confucianism”. Pointing out the United States’ support for the Saudi Arabian government, Chomski argued that the main reason for this support is that Saudi ensures that the wealth of the region goes to the right people: not people in the slums of Cairo, but people in executive suites in New York. For him there is a clash with those who are adopting the preferential option for the poor no matter who they are [Chomski 2002:101].  Though Chomski’s examples of clashes between Catholic churches and US in the Central America support his emphasis on economic elements, he does the same generalisation in relation to Islamic countries�. The clash between nations and religious communities is more than at cultural or economic level because the grouping of nations or communities cannot simply be explained using Huntington’s or Chomski’s theses. In a few contexts or incidents their theses might be true but that does not mean that their theses apply to all conflicts in all contexts. 





d. Tariq Ali on Huntington - 


	Taking a different view Tariq Ali [2001] in his book on ‘Clash of Fundamentalisms - Crusades, Jihads and Modernity’, argues that the clash is between American hyper-patriotism which is interwoven with market fundamentalism and radical Islam. For him Huntington’s thesis is reductive nonsense. The fundamental political relationship between ‘civilizations’ is better characterized by terms like ‘inter-related’ and ‘imbricated’ than by the zero-sum notion connoted by ‘clash’ or ‘conflict’. When different civilizations interact with each other, they do not necessarily end up in clashes and conflicts [Tariq Ali 2001: 274]. In some interactions between the Western countries and Muslim countries, there is a closer co-operation and co-ordination between the nations rather than conflicts (such as Pakistan and US in the war against terrorism). Even within so called western countries there is no general agreement on the war on terrorism (German’s objections). In this sense the Tariq Ali’s argument was right in his emphasis on the inter-relatedness of civilizations. It means the relationship between cultures and nations is more complex than what Huntington classifies as the West and the rest.











e. Said on Huntington -


	While appreciating the argument as compellingly large, bold, even visionary, Edward Said [1997:1] argues in his article, ‘The Clash of Ignorance’ that Huntington did not have much time to spare for the internal dynamics and plurality of every civilization or even the interpretation of each culture. For Said, a great deal of demagogy and downright ignorance is involved in presuming to speak for a whole religion or civilization. He argued that the huge complicated matters like identity and culture are simplified by Huntington like the Popeye and Bluto Characters in a cartoon network programmes “where both bash each other mercilessly with one always virtuous pugilist getting the upper hand over his adversary”. 


	For Said, Huntington reduced ‘civilizations’ to what they are not: shut down, sealed-off entities that have been purged of myriad currents and countercurrents. Civilizations animate human history and helped different communities and nations to contain wars of religion and imperial conquest but also to be one of exchange, cross-fertilization and sharing [Said 1994:2]. Though Huntington recognises the plurality within civilizations, his explanation of the conflicts in terms of ‘the clash of civilizations’ seems to represent a misunderstanding of Islam and other cultures. There is no such homogenized western culture just as there is no single Islamic culture common to all Muslims. Having lived in the ‘West’ and having read about Islam through books, media and conferences, Huntington seem to know more about Islam than those who lived among Muslims. 





f. Ignorance and Conflicts - 


	‘Ignorance’ about other civilizations is the major problem of the world today. Many of us know other people and their cultures mainly through the media. We perceive other people through what we see or hear or read. We are often exposed to the negative news and information about ‘other religions or cultures’ through the media. Sometime we believe in the information about others. Thus those stereotypical images and meanings in the media shape our perceptions and attitude towards other religions and cultures. The clashes begin in one’s mind where the other is often misunderstood and often mistaken as an enemy of one’s culture. This is where one needs to systematically study the problem to discover whether people are ignorant about ‘others’ and whether media contribute to it. 





g. Ignorance and the other - 


Reviewing Huntington Tariq Ali argued it is the clash between American nationalism and Islamic fundamentalims. However Chomski has pointed out the problem with the economic exploitation and its links with clashes. A strong argument is being made by Edward Said who wrote an article on ‘Clash of Ignorance’. It is the ignorance of the other that causes the clashes between groups and communities. Ignorance does not mean not-knowing the other but knowing in a wrong way that means knowing only the negative aspect of the other. Ignorance is exaggerated not merely by the media but  is also misused and articulated well by the power centres (economic, political and religious). This articulated ignorance is widely spread and confirmed with a few selected publicised incidents. Many of the politicians, media practitioners and the public knew the other communities as terrorists and fundamentalists mainly. The misuse of ignorance about the other by the politicians aim at polarising religious communities and thus help the power centres to maintain the status quo even at the cost of many people’s lives. 


Even if they (those who hold media or power centres) knew about the positive characteristics of the other communities, some of them intentionally or knowingly articulate about the ignorance to save their power or political status or wealth. Some of them even publicise this ignorance about the other for protecting their interests. This is also done in name of national interests, religious revival and defence of the local culture. In this way majority who attacks the minorities often knows them but they attack so because a phobia is created about the other in their mind which is created through an articulated ignorance both by the media in association with the centres of power. 








� 


h. Religious Narratives and Ignorance 


	Religious narratives have often fallen into those hands who often wanted to place once against the other. The creation, articulation and misuse of ignorance about the other among the religious communities is basically due to the religious narratives while economic, social, political contexts and population expansion contribute to the wider problem. We need to blame the religion for the problem but we should be careful not to isolate religion alone for the conflicts and clashes. Because we are part of religion we need to look at the ways to address the issues of conflict. We need to address this problem through religion by interpreting its narratives. Of course in some context religion is the cause of the problem whereas religion is not directly responsible for the problem. But we try to address and solve the problems through religious narratives. There are many ways of looking at the problem and addressing it. 


The way religions look at the other and the image of the other built in the religious narratives including basically accepted texts. Let me use examples from Christianity where the other is looked as a heathen or pagan often which is nowadays challenged and are no more used by many for the others. Children are also taught often by a few Christians other gods as evil gods. It is unfortunate that some are still using such terminology. Within each religious narrative the way the other is developed is related to the ignorance about the other. Those who have lived or interacted with the other have shown a wider knowledge about them. Whereas those who were brought up without any knowledge of the other and also with a negative image of the other can easily be influenced by the articulate ignorance of the media. Even the people who live with the other and knew about the other are also nowadays influenced because of the lies that are also propagated in the name of religion and national identities. If at all we are looking at removing the ignorance we need to look at the way the religious narratives operate in promoting the ignorance about the other. While trying to address this issue by providing a positive image of the other, we need to reinterpret religious narrative in such a way that it would support our own initiatives and others within our own religious communities. 


It is not clear whether being unfamiliar with ‘the other’ causes a natural ignorance, or whether being exposed to the tiny negative side of ‘the other’ causes an articulated ignorance�. Thus myths in the media are rationalised and are marketed as reality which creates ignorance and fear in the minds of the people. The myth not only creates ignorance and misunderstanding but also contributes towards a confrontation and conflicts between the religious communities. Ignorance is often built into the narratives and is then articulated and used by certain political and economic interested groups. It becomes difficult for other people to challenge this ignorance because it has reached an accepted and rationalised status. 





Examples of Myths of Fundamentalism


	First I would like to highlight a few ways in which media constructs such myths of fundamentalism in their texts. Then I will analyse the way such a mythical construction is being used by some politicians as a means of persuading the public in their favour. First the media often publishes reports about the activities and statements of any fundamentalist groups. Whenever a controversial statement is being made by them it is often reported and any rally with arms is often recorded with photographs. The media often highlight their reports with a particular colour – for Muslims it is often green and for Hindus it is often saffron. These fundamentalist groups are more popular than any other groups within the same religion. Thus media popularises the fundamentalist aspect of every religion. 


	I have discovered some characteristics of the myths that arise from the reporting of fundamentalist groups. In the market driven news media, an event is reported only when it is negative or abnormal or unexpected�. Religious activities are often reported when they have negative or unexpected characteristics�. In the religion section news about US Catholic church priests’  scandal is reported under the title ‘Church and a Crisis’ – Frontline, Apiril, 13-26, 2002, pp.131-132. This is the only report within the six months issues about a church which is also negative.  The news media should be seen as one of the sources of images, perceptions and representations. Let me begin with a few popularised statements that were given ‘front page’ coverage in the media. I have two types of study to justify my argument. First I have selected two English magazines and analysed samples for two/three years and then selected the news reporting of the Godhra incidents by Gujarat Newspapers in 2002. 


	1. From my analysis of the English magazines I came to a number of conclusions which are supported by the table in the Appendices – a. There is a sharp increase in reporting about religion in general and Muslims in particular (table 1); b. Muslims are seen as a monolithic community and thus Muslims in India are identified with Muslims across the world and the same language is used to describe them. Muslims are fundamentalists; they practice polygamy; they (Indian Muslims) sympathize more with Pakistanis than Indians and thus with terrorists (thus anti-Indians); they do not follow family planning and so have many children; they are of Arabian origin and they eat beef (cow is considered to be a holy animal in Hinduism). Islam is often shown as a religion of terror, sword, enemy and outsiders (e.g. India Today January,7, 2002 p.33 – Islamism; the new enemy; India Today April 29, 2002 The Sword of Islam Frontline July 5, 2002 Freelance Jehadis). c. Muslims are portrayed as fundamentalists, uncivilized, anti-Indian and religious fanatics. Majority of the Muslims are seen as fundamentalists, sympathizers of terrorists, vigorously promote their religion, supported by Pakistan ISI- intelligence agency (India today June 3, 2002), if they are in majority they would force minorities to become Muslims, trained in Madrassas to attack others. 


The media often refer to September 11 incident and the Parliament attack while Godhra was a proof. (e.g.‘Bloodied Brothers’ – statement by Hindutva leaders – in the India Today August 5, 2002; Prime minister’s statement “Wherever Muslims are, they don’t want peace. They don’t want to mix with others.  They use terror as a weapon”- quoted by P Chidambram -India Today April 29, 2002). Kashmir Muslims are shown as if they are trying to ‘Islamicise’ the state. The word ‘fundamentalists’ applied to all Muslims because they want ‘to return’ to their original faith. It means: (for the magazines) – Men could divorce their wives without their consent even through email, post or telephone (India Today May 20,2002); women should cover their head; the full application of Sharia Law where-ever they are in a majority (Frontline September 14-27) and so on. They are seen as fanatics and fundamentalist in promoting their faith whereas many of us have not heard anything about Red Crescent (e.g. Frontline 2002 July 5 – P 116 – Muslims will host their flag in the red fort). These are examples of myths that are popularly believed by other religious communities in India. Such myths are substantiated by political and religious leaders’ statement and small incidents.  


 d. They mistreat women yet they accepted a number of rulings by Indian courts in relation to Talaq and women’s rights (e.g. India Today 2002 April 29 Honour killings of Women; Male Dominated Society to refer to Muslim communities. India Today 2002 May 20, Talak is one of the most feared words in the lives of Muslim women). They are exploiting Hindu’s hospitality and patience. (e.g. India today May 13, 2002, News about RSS’ Prahnidhi Sabha in Bangalore – their statement is reported – Muslims to understand that their safety lay in the goodwill of the majority.  No good will and no safety, the RSS explains, unless Muslims respect, tolerate and co-operate with the Hindus.) These are myths constructed in the media about the religious minorities in India. The following will be specific cases where explicit misrepresentation and manipulative statements of the minorities are publicly displayed by media and vested groups.





Pre-Godhra Statements


2. The Chief Minister of Gujarat (one of the Western states of India) Mr Modi, (Barathya Janatha Party –BJP – a political wing of Rastrya Swyamsevak Sangh – a Hindu fundamentalist outfit) stated about Muslims - hum paanch, hamaare pachhis (we are five and we will be twenty five)�. While Indian government promotes family planning among Hindus to have two children a myth is created about Muslims as if a Muslim man will marry four women and have twenty five children and thus have more Muslim votes against the Hindu votes. This was disproved by the statistics of the government that shows a decline in the percentage of Muslim in the population growth and also for 1000 Muslim women there is 1068 Muslim men. This statement was made so popular by the media that the Prime Minister who was in the United States of America had to react to it. He also made remarks about Christians and other people and media took them to the public. Whether it is his attacks on the "fair-skinned, Italy ki beti" Sonia Gandhi (Leader of opposition parties) or the "Christian Lyngdoh" (the Chief Election Commissioner in India), or his remarks aimed at Muslims, senior BJP leaders are finding it difficult to defend him beyond a point. Modi's latest salvo has been directed against Pakistan President Pervez Musharraf, and BJP leaders are at their wits' end to justify this particular one. At one of his public meetings, Modi called upon the "five crore people of Gujarat" to chop off the hands of "Miyan Musharraf" for raising a "dirty, accusing finger" at the State. Incidentally, posters and advertisements, apparently released at the behest of Modi, asking the people to choose between him and Musharraf, have sprung up in the State, coinciding with Modi's diatribe. These statements are given front page coverage in many of the regional newspapers in Gujarat and elsewhere in India�.


3. The Second statement is made by the RSS which is Minorities (Religious) need the Majority’s Goodwill. Strongly defending the stand, RSS Chief K.S. Sudarshan told reporters here after a meeting with top Christian leaders that ``many people'' supported his organisation on the issue. For him, ``It is not a sentiment but a statement of fact that minorities have to earn majority's goodwill to live in any country. Can the minorities in Britain or France go against the majority Christian community?'' he asked. Sudarshan contended that minorities, instead of ``cultivating enmity'' should blend with ``majority samskrithi'' (culture). ``The 3 per cent Hindus in Kashmir were hounded out on basis of their religion. There were attacks on pilgrims in Amarnath. Naturally these are piling up in the Hindu psyche. The government cannot provide protection to each and every individual,'' he maintained (Times News Network, March 23, 2002). 








Godhra, Myths and Media 


4. Godhra Incident and Reports clearly show that there is a deep problem with the media in reporting such incidents. In February � HYPERLINK "http://www.campusprogram.com/reference/en/wikipedia/2/20/2002.html" \o "2002" �2002�, a train carrying Hindu Kar Sevaks who were returning from their worship and service to Ram Temple in Ayothya (a disputed area both for Muslims and Hindus) stopped at the Railway station of Godhra. The train Sabarmati Express, coming from Faizabad and proceeding towards � HYPERLINK "http://www.campusprogram.com/reference/en/wikipedia/a/ah/ahmedabad.html" \o "Ahmedabad" �Ahmedabad� caught fire a few minutes after it left the Godhra railway station on � HYPERLINK "http://www.campusprogram.com/reference/en/wikipedia/f/fe/february_27.html" \o "February 27" �February 27�, 2002, killing an estimated 58 people. It is claimed that a small dispute between a station shop Muslim vendor and Hindu sevaks spread the rumour nearby Muslim villages that a Muslim girl was taken into one of the compartments of the train. The villagers stopped the train and burnt one bogie of the train with people inside. This incident was a precursor to a spate of widepsread communal violence in the state which lasted nearly three months. The role of the media in reporting this event played a major role in creating communal violence after this incident. 


Sandesh a Gujarathi - News paper -quoted by India Today - 10-15 women were kidnapped and rapped by religious (Islamic) fanatics from the Godra Train (p.13, Aug 2, 2002) and “70 HINDUS ARE BURNT ALIVE” as Headlines�. “AVENGE BLOOD WITH BLOOD” This is a quote from a statement issued by a VHP leader. Ashok Singhal leader of the Vishva Hindu Parisad -VHP (World Hindu Council) quoted – ‘If Muslims continued to take the country towards partition, they will have to stay in refugee camps, as in Gujarat. The communal violence in Gujarat symbolizes the first positive response of Hindus to Muslim fundamentalism in a thousand years’�. 





Post-Godhra Statements


5. The Post Godhra reporting in the Gujarathi News papers went on reporting more negative myths of Muslims. The examples are - In another instance on 6th March 2002 the headlines scream HINDUS BEWARE: HAJ PILGRIMS RETURN WITH A DEADLY CONSPIRACY�. In reality hundreds of terrified and anxious Haj pilgrims returned accompanied with heavy police escorts to homes that could have been razed to the ground�. The pamphlets that were circulated in large numbers in Gujarat contained a number of calls for Hindus such as  Boycott of Muslims,  “Hindus and Sikhs Beware!” dated 13 April, 2001, and Rise! Awaken!.More than 2000 Muslims were killed after the Godhra incident in Gujarat and many thousands were internally displaced and cannot return to their native place�.  Sample this statement by VHP's Pravin Togadia, made soon after the Gujarat election results were announced, "India will be a Hindu rashtra in two years… the status of Muslims here will be similar to that of Hindus in Pakistan or slightly better". (December 17, New Delhi)�. 


These statements do not need an interpretation and show how the politicians and religious leaders make irresponsible statements and how the media often report such statements and contribute to the existing myths. Many religious leaders and politicians have made objective statements and engaged in a positive manner but they are not often reported. Media personnel argue that this is what the public often want to read or hear or see. Such practices have also become part and parcel of their media industry without which they claim that they cannot survive in the market of news making and entertainment.





Media and Myth 


	The media use an interesting dualistic approach in presenting the fundamentalist groups. As in the case of a myth they often pit one group against the other portraying one in the image of the villain. Thus the media divide the good (often the majority groups) from the evil (often the minority groups).They also give more space to the disastrous events that are often noted as human interest stories. The media generate an interest in the public on the division of majority and minority communities and then when the majority is affected they react in such a way that the majority community’s human interest is given more importance. They also tend to be the first in reporting. Ignoring the good practice of investigative journalism they report on whatever they have heard or received from less dependable sources without verification. They often tend to show their national identity: the spirit of nationalism enshrined within the Hindutva has won over the public mind (supporting Hindutva means supporting the Indian nation – supporting Muslims means supporting Pakistan). 


There is a fear that if they write in favour of Muslims they can be identified as traitors or pseudo-secularists who favour Islamic terrorism. Thus the media can be blamed as if they are siding with the outside terrorists and considered as a threat to the integrity of the nation. In this sense the Media role in the construction of myths of religious fundamentalism contribute towards public ignorance of the other religious communities. Though different religious communities lived side by side for decades the media have successfully created an atmosphere of suspicion and fear by their popularisation of myths, statements and articulated ignorance. There is always a need to engage with, and confront the media personnel educating them about the consequences of promoting negative images and ignorance about other communities (at times they do this intentionally for business purposes). 





Myths, Media and Violence


The incident at Godhra was waiting to happen as was the violent aftermath. This event was not an isolated incident but a culmination of small incidents that occurred earlier. More than events the myths that were circulated among people through the politicians, media and religious institutions against the other religious communities were the causes of such confrontation and conflicts. The Myths create ignorance about the other religious communities.  Media popularize such myths through their display of colour, photographs, language, rumours, headlines, sources, selection and incorrect reporting. 


These myths often led people to a ‘culture of suspicion’; to a ‘culture of confrontation’ and thus to a ‘culture of violence’. There is a strategically well-planned attempt to create a fear of minorities (such as Islamophobia) in the minds of the majority through such myths. This is done with the help of the articulated ignorance by a few vested groups. Their statements are getting ready access to the media; myths are popularized by the media and broadcast to the public. 


These myths contribute not only to people’s worldview and attitude towards ‘others’; but also create suspicion and fear of the ‘other’. When the majority group is in power then fear increases among the minority religious people. The minorities feel powerless and react to such situation in various ways. Though it is very difficult to establish a direct psychological relationship between the myths, images and attitude, there is a possibility that a one-sided view of others creates a biased understanding of the others. When biased views are justified through individual cases the fear is further compunded. This leads to mutual mistrust, where any action against the other provokes retaliation. 





Demythologizing through Dialogue


	Mass media provide one of the main sources of information for the people about other religious communities. At times it is very expensive to get access to the media or even to reach out to a mass audience through particular programs. The best way to enable people to demythologize these myths, to remove the ignorance and thus establish a better relationship between different religious communities is to look for other types of communication. We need to encourage people to deconstruct the media’s myths about religious communities by reading the texts critically and also to sit and communicate with other religious communities directly.  The first approach is to promote a media literacy program (MAP) through which people will be able to discriminately read the news and critically engage with the public media through verification (with other media) and thus react to any manipulative news items in different ways�. 


In this paper I am interested in the second suggestion which is to bring people from different religious communities together in groups and discuss among themselves the ways to coexist together. Alternative communication is possible by being part of the groups where one will try to understand the other and thus the myths perpetrated by the media can be demythologized through direct communication. 


This is interaction or discussion or dialogue at grassroot level. Through interpersonal and group communication we can help people from religions to understand each other. To do this we need to create the right atmosphere for dialogue. In order to know the ‘other’ one religious community needs to listen to other religious individuals and groups. Unless the people at grass root level are prepared to talk with other religious communities it is impossible to bring about an understanding among them. There is a need for small groups from different religions to engage in dialogue in our own places so that this ignorance about each other can be overcome and be replaced by a new understanding. This is an attempt to establish a culture of dialogue� and thus a culture of reconciliation between different religious communities in India. Such events challenge us to react to the changing reality in altogether different ways, setting us on the mission path of inter-religious dialogue, in order to bring communities together. This is where the dialogue and a need for the theology of dialogue are needed - especially at grassroots level.
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