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Editorial

M. Abdus Sabur

eflecting on Bertrand Russell’s thoughts on
critical education, William Hare referred to
the importance of developing a critical
habit of mind, a critical attitude and critical un-
dogmatic receptiveness. This is an interactive self
education process which enables student to be
independent and to form reasonable judgments on
complex and often controversial questions. This in
turn prevents vices and indoctrination to take root

in an individual’s mind and enables students to act.

Unfortunately our history, our tradition and the
interpretation of religion are taught and opinions
are ‘built’ within the new generation which can be
biased, one-sided and unauthentic. This ultimately
fashions them to be prisoners of particular sets of
tradition and does not help to liberate them to think
and act based on creative knowledge.

If we look at the patterns of intolerance, violent
acts and stereotypes such as ‘others’ and ‘us’; these
are immense obstacles in building transcendent
human communities and there is always a source of
power behind these obstacles. Power can be both
positive and negative; the purpose of positive
power is the administration of country policies that
benefit the people through the facilitation and
nurturing of interaction that enhances cooperation.
This is done in order that the people themselves
can play a vital role in positively transforming their
societies. Negative power serves the self-interests of
ruling elites; whether such power is secured
legitimately through consent via a democratic
process or via the adoption of other means such as
military seizure of power, the political power gained
remains negative. In order to counter and transform
this negative power critical education is vital.

From early June, 2012 the plight of the Rohingya
people in the Rakhine state of Myanmar has been

3 amana

constantly presented in the media. This conflict is
portrayed as simply being between the Muslim
Rohingya and Buddhist Rakhine, when in fact
people from all ethnic communities in Myanmar
suffer primarily because of the country’s military
dictatorship. The international community has
expressed solidarity with the Myanmar people in
their struggle for the restoration of democracy and
human rights and it seemed that finally the military
rulers were adopting policies with an aim to
gradually reform the country and to achieve such
goals. However, suddenly the conflict between
Rohingya and Rakhine began and people once again
became polarized along ethnic and religious lines
and have not questioned the obvious course of
ethnic cleansing that is being perpetrated.

One may raise the question of why educated people
and pro-democracy forces have failed to prevent
themselves from falling into this trap. It is
interesting to observe, in this unique conflict, that
while the people of Myanmar are united in the goal
of establishing democracy and human rights, but
have failed to act on the protection of the rights of
the Rohingya.

It is not their fault and it occurs in many countries
around the world because people sub-consciously
submit to being part of a particular identity as
the

community. One reason for this could be that we

opposed to being members of human
lack critical education and/or critical thinking and
the outcome of these failings is the inability to
prevent vices from influencing our thought
processes. We are ultimately unable to assert our
independence and act in unity and solidarity with
the victims of evil power and do not become a
force for the liberation of oppressed people; in fact
we sustain this unfair system when we should be

attempting to transform it.

In this issue of AMANA some of these matters
have been raised and concerns expressed. Prof.
Chandra Muzaffar discusses faith and power and
advocates that people need to act to minimize the



abuse of power; if not totally eliminate it. Ms.
Natasha Panisara Paireepinath tries to draw
inspiration from the novel ‘The Color Purple’
regarding the empowerment of women from within
and to break the barriers that hinder gender equality
and participation. In his article, Dr. Asghar Ali
Engineer challenges the Muslim clergy who would
like to revive child marriage and Prof. Chaiwat
Satha-Anand draws attention to the growing
phenomena of attacks on sacred spaces which is yet
another cause of division and disunity among faith
communities. Dr. Yunus Yasin critically examines
the present education system; the devastating
impact it has on the current generation and how
educational reform is critical in order to meet the
needs of our time. Dr. Joseph I Fernando discusses
non-violent action and the role that this unique
form of action has played in key historical
moments. Finally, Mr. Ekraj Sabur shares stories of
community based peace education initiatives in
Southern Thailand that are sowing the seeds of
peace in the midst of conflict.

I am sure this issue of AMANA provides space to
discuss and debate on the roles and tasks that need
to be undertaken as we work toward social
transformation.

M. Abdus Sabur is Secretary-General of AMAN and the Asian

Resource Foundation.
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FAITH AND POWER:
POWER AS SACRED
TRUST

Dr. Chandra
Muzaffar

aith is belief in, or
attachment to God; to

a Transcendental

Reality. More often than not faith is
expressed through religion but faith goes beyond
religion. As the illustrious philosopher, Jalaluddin
Rumi, put it, “The true lovers of God have no
religion but God.” Religion may sometimes even be
an impediment to true faith which is to love God,

to be good and to do good.

Power is often equated to strength and/or
authority; power is relational. It manifests itself in
relation to someone or something and it expresses
itself in multifarious forms and settings. My
concern in this paper is largely with political power.
The nexus between faith and power is complex.
Throughout history women and men of faith have
challenged the misuse and abuse of power. Indeed,
the great faith messages of the Buddha, Jesus and
Muhammad were all conceived in the struggle

against abuse of power, injustice and bigotry.

Power in turn has shaped faith. The way a particular
faith is understood and practiced is often
determined by the prevailing power structures. If
feudal or capitalist structures are more dominant,
the different faiths practiced in society also acquire
some of their characteristics. More than that, since
time immemorial faith has been misinterpreted and
distorted to justify and legitimize the misuse and
abuse of power. In this perversion of faith, power
elites have invariably been aided and abetted by

religious elites. The perversion of faith hits its nadir
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abused
exploitation and greed.

when it is to legitimize oppression,

Why is faith so easily seduced by power? Why are
religious elites and why are men and women of faith
prepared to betray the fundamental values and
principles of their religions in pursuit of power or in
order to please power? Is it because of distorted
interpretations of some text or teaching? Is it
because of self-interest? Is it because of their ego?
Is it because of the perks and allurements? Is it
because of their awe of power? Or is it because of
their fear of authority? It will not be possible to
eliminate completely the abuse of faith by power or
the abuse of power by faith. Nonetheless we must
all endeavor to minimize this abuse. Exposing and
confronting such abuse with courage and
conviction should become our collective mission
and it is the abuse within our own religious

community that should be our primary concern.

We should also ensure that we are not one-sided or
biased in our censure. What this means in concrete
terms is that while we condemn the terrorism of a
group of religious fanatics we should not hesitate to
express our outrage over the religiously motivated
violence of a state, or refrain from venting our
anger over mass massacres committed by a global
hegemon who may be pursuing the agenda of a
certain religious constituency. At the same time, we
should raise understanding and awareness of the
entire populace on the meaning of holistic justice
and fairness, inclusive kindness and compassion,
and the total dignity of all living beings embodied in
all our faiths. The kernel of these values is a view of
power which all our faiths share to a greater or
lesser degree. Power is a sacred trust. Whatever its
level or form of manifestation, power has to be
exercised with a profound sense of responsibility.
This is the trust that defines our faith. It is because
we bear this trust that we are God’s stewards on
earth. It is this trust that joins faith to power.

Chandra Muzaffar is a Professor of Global Studies at
Universiti Sains Malaysia, Penang, and President of the
International Movement for a Just World
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I sing the song
of equality;

In my view gender difference
is essentially a triviality.
Everything that is great in the
world,
all the works, beneficial and good,
half must be credited to woman,
and to man half only we should.
All the vice or bad in the world,
and the pain or flowing tear,
for half, man should be blamed,
the other half only woman should
bear.

Who belittles you as woman,
connecting you to Hell's flame?
Tell him that for the first ever sin
not woman, but man must carry
the blame.

Or, it may be that sin or Satan
is in reality neither man or
woman,

Satan is gender-neutral, so
it flows equally in woman or man.
All the flowers blossomed in the
wotld,
and all the fruits grown,
isn't in beauty, nectar and
fragrance of those
woman's contribution?

By Kazi Nazrul Islam

‘THE COLOR
PURPLE’
AN INSPIRATION
FOR WOMEN’S
EMPOWERMENT

Natasha Panisara Paireepinath

lice Walker’s “The Color Purple’ portrays

the violence that was evident in African-

American society in the early 1900’s where
women were faced with, and resisted oppression.
Walker illustrates the dominance of a patriarchal
social structure through the life stories and realities
of her female characters. In the novel the majority
of the lead female characters are harassed by men,
even in their respective families; are abused as
sexual objects and generally de-humanized. The
novels protagonist is Celie; at the beginning she
attempts to survive her life of oppression in the
best way she knows how, which was to submit to
the authority of men; ‘T #hink bout Nettie, dead. She
fights, she run away. What good it do? 1 stay where 1'm told.
But I'm alive (p.22).”

As the novel progresses, we begin to see glimpses
of her attitude change and her attempt to fight
back. It is the examples set by the women around
her such as Sofia and Shug Avery, who do not
follow the long held belief and social conventions
that promote women’s inferiority, which begins her
journey to self-happiness and control. The
characters of Sofia and Shug Avery espouse the idea
that the social conventions of the time were in place
as they not only supported, but also promoted the

authority of men.

Sofia is a minor character and while her status is
equal to that of Celie in terms of wealth and social



stating she is strong and she fights back, with both
words and physical violence, when faced with
obstacles. If we take note of Sofia’s background, we
can see that she grew up in an extremely aggressive
family. It was this environment that taught her to
fight and use violence to protect herself; “a// my life I
had to fight. 1 had to fight my daddy. 1 had to fight ny
brothers. I had to fight my cousins and my wuncles. A girl
child ain’t safe in a family of men (p.40).” She also
realizes, however, that violence is not the only way
to solve problems. Submission is another way to
deal with conflict; “T jump right up and do just what they
say (p. 90).” This demonstrates that she has learned
when it is best to conform and when she needs to
rebel. A positive arc of the relationship between
Sofia and Celie in the novel is the mutual learning
that occurs between these characters; Celie finds
her inner strength and courage to fight with Sofia’s
help and Sofia learns how to deal with conflict non-
aggressively from Celie.

As mentioned above another female character is
Shug Avery; she influences Celie and Sofia to defy
social conventions as she feels that the social norms
undermine female value and dignity. She is a foil
character who is, at first, extremely different from
Celie in that she has high self-esteem, is self-
supporting and lives her life from the heart; “she
bound to live her life and be herself no matter what (p.274)”.
Shug Avery is also an inspiration for Celie in that
she demonstrates a strong faith in God and helps
Celie to realize how meaningful life is, “T think it
pisses God off if you walk by the color purple in a field
somewhere and don’t notice it (p.197)”.

All of the characters in the novel are related and
relevant to each other as they have formed their
sense of ‘self through exposure to violent
environments, social conventions, a patriarchal
society, and overall injustice and oppression.
Through friendship and solidarity they learned how
to fight for their rights and to live with dignity.
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Faculty, Thamassat University, Thailand

FWO-0ISC ERECIAL EGITION

FigSNE. fiakh & i A Trisoes
oF ELixbBierd DRCHA L EE "
-

e B §TERL T



CHILD MARRIAGE
AND ISLAM

Dr. Asghar Ali Engineer

ecently, the Legal Affairs Committee of the

Majles, the Iranian Parliament, told the

press that they regard the law that prohibits
girls below the age of 10 from being married as
“un-Islamic and illegal” Mr. Mohammad Ali
Istehani, the spokesperson for Majles stated “as
some people may not comply with our current
Islamic system — a girl is qualified to marry when
they This
challenges the Islamic Shari’ah law.

reach puberty.” contradicts and

In Iran recently more than 75 female children under
the age of 10 were forced to marry much older
men. A discussion by conservative legislators is
taking place on the Khabar Online news website. It
is very strange indeed how child marriage can be
Islamic in any sense of the word? How can it be un-
Islamic not to permit child marriage at the
immature age of 8 years old? Where is Iran going?
This is probably more cultural than religious; after
all, any law bears the footprint of culture and
cannot be uninfluenced by it. While Islamic laws
are very progressive and transcendent, cultures in
Islamic countries are still feudal or semi feudal.

There has also been debate among the Ulama, as
pointed out by Muhammad Ali Isfehani, regarding
the age of puberty. Many of these Ulama believe
that girls reach puberty by or before the age of 10,
while others believe it is by the age of 15.

For this to happen in Iran where women’s
participation in the revolution was so genuine and
enthusiastic that they voluntarily took to wearing
chador as a symbol of their Islamic identity is
unfortunate. A New York Times correspondent,
seeing a sea of women in black chador in 1979,
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once wrote, I wonder how the daughters of those
mothers who had caste off their chador could take
to chador again. He perhaps did not realize that
these daughters were wearing chador as a symbol of
their Islamic identity and to show their solidarity
with leaders of the Islamic revolution. However,
their experiences from the beginning have not been
particularly pleasant and the expectations of
women’s liberation not fulfilled. Gradually the
Islamic regime began to tighten its grip over
women’s liberty; particularly so following the death
of Imam Khomeini who was a great visionary and
believed in using persuasion rather than coercion.
The revolutionary leadership began to quarrel for
power among themselves in the post-KKhomeini

period and unfortunately the conservatives won.

It is important to note in the Islamic world that
whenever conservatives win, first to be affected are
Muslim women. Recently in Libya when Gaddafi’s
supporters were defeated and his opponents -
conservative Muslims - won, the first declaration
was that from now onwards polygamy will be legal,
as if their revolution was all about polygamy.
Women in Iran have also come under the ever
increasing control of conservative clergy. Just one
example of this conservative control occurred a few
years ago when a woman, who was married with
children, was accused of adultery and sentenced to
death by stoning. Human rights activists still
maintain that the adultery charges were never
proven. To date, there has also been no punishment
for her supposed adulterous male partner as men
generally receive no punishment in such cases.

Coming back to the case of child marriage in Islam,
there is nothing Islamic about it; if anything it is un-
Islamic. It is well known that marriage is a contract
in Islam and Qur’an calls it ‘strong covenant’
(mithagan ghaliza) (4:21). It does not require a lot of
argument to conclude that such a covenant cannot
be entered into by children who are 8 years of age
as a child does not even understand what covenant
is. It is also well known that both parties ie.
husband and wife can stipulate marriage conditions;



can a child stipulate conditions? As the Qur’an
clearly describes, marriage is a lifelong partnership
and a child cannot be expected to have the
experience and/or intellectual ability to choose
his/her life partner. Thus child marriage can in no
case be Qur’anic or Islamic.

What is then the origin of child marriage in Islam?
It is simply cultural and child marriage has never
been uncommon among Arabs. The jurists cannot
escape the influence of their culture and cultural
ethos. Though the Qur’an does not permit child
marriage it was allowed as it is widely prevalent
around them. Justification for it has been sought in
Prophet’s sunnah (PBUH). Many Muslims believe
that the Holy Prophet married Hazrat A’ishah when
she was only 7 years of age and that the marriage
was consummated when she turned 9 years old.

Firstly, this hadith appears approximately 300 years
after the death of Prophet and in depth research by
many scholars clearly shows that her age at the time
of marriage was not less than 17 or 18 years and
that her age at the time of marriage consummation
was between 19 and 20. There is no occasion to
discuss this matter in depth here but I have seen
this research and there is very good reason to
believe these researchers. That a prophet, who was
a role model for the world and who brought about
many revolutionary changes, particularly in the
status of women, would marry a girl of only 7 or 8
years, simply defies common sense.

Since marriage is a contract in Islam, Imam Abu
Hanifa,
sociological, rather than religious or Qur’anic

while allowing child marriage for
reasons, had to make provisions for what is called
‘option of puberty’ (khiyar al-bulugh) i.e. the girl, on
achieving puberty or the age of proper
understanding, can accept or reject the marriage and
that her marriage guardian (usually father) also
cannot force her to accept the marriage if she is
unwilling. Imam Abu Hanifa had to make this

provision because he knew that a marriage guardian
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should not have absolute authority to force a child
into marriage.

In fact religion should prevail over culture and not
culture over religion and that is why many Islamic
countries have now prescribed 18 years of age as an
appropriate age to marry and have made child
marriage illegal. Thus, the Iranian clergy would be
better advised not to make child marriage legal
and/or tenable. I am sure that the women’s
organizations of Iran would resist this measure if it
takes this regressive measure that defies the
Qur’anic  concept

of marriage as a ‘strong

covenant’.

Dr. Asghar Ali Engineer is The Chairman of the Asian
Muslim Action Network and also leads the Indian based
institute Islamic Studies and Centre for Study of Society and

Secularism in Mumbai




VIOLENCE
AGAINST SACRED
SPACES A RISING
GLOBAL THREAT

Prof. Chaiwat Satha-Anand

n August 6", neo-Nazi Wade Michael
Page walked into the gurudwara (Sikh
temple) of Oak Creek, Wisconsin and
people, the

president, before he was shot dead by police.

murdered six including temple

While Sikhs in the United States have suffered from
discrimination since they started coming to the US
in the early 20" century, they were driven out of
Bellingham, Washington, in 1907 and out of St
John, Oregon in 1910, this most recent killing in
Wisconsin ~ sparked a from

Washington DC to New Delhi. In India, members

global  outcry
of Sikh communities staged protests in several cities
including New Delhi and Jammu, Kashmir.

There are many ways to understand this abominable
incident. The perpetrators personal history of
and  his
psychological profile is one way; the violent history

associating  with  far-right  groups
of America, with its prevalent gun culture, including
the recent mass killing at a Denver cinema on July
20" which claimed 12 lives, would be another.
Situating this case in the larger context of the
growing number of hate groups in the US would be

yet another way.

According to the Southern Poverty Law Center,
there are now 1,018 hate groups in the US, a 69%
increase since the beginning of the 21st century.
There has also been a resurgence of the anti-
government ‘Patriot’ movement, which includes
groups with armed militia. Its membership soared
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by 775% during the first three years of the Obama
administration, from 149 in 2008 to 1,274 in 2011.
In Wisconsin alone, there are 8 hate groups
including the neo-Nazi ‘New Order’ in Milwaukee,
‘Crusaders for Yahweh’ in Eau Claire and ‘Aryan
Nations 88’ in Green Lake, among others. Situating
the Wisconsin killing in the American context is
certainly important but I would argue that the case
is much more dangerous if viewed in the global
context of a heinous trend conducive to deadly
religious-ethnic conflicts - that of violence against
sacred spaces which includes killing worshippers in
their houses of worship.

This article attempts to show that there is indeed
such a trend of violence against sacred spaces and
that to cope with such a phenomenon, it is
important to understand why violence against
sacred spaces is dangerous.

An Emerging Global Trend?

In Southern Thailand, there have been cases of

violence against sacred spaces and religious
personnel since the new round of violence was re-
ignited in 2004. Two of the most significant cases
were the killings of 10 Malay Muslims, including the
imam, while they were praying in the Al-Furqan
mosque in Narathiwat on June 8", 2009; and the
bomb attack that killed 2 Buddhist monks from
Suan Kaew temple while they were making their
daily

protection on a road in Yala on May 16", 2011.

rounds of alms-begging under military
This incident occurred one day prior to the most
important date on the Buddhist calendar, Visakha

Bucha Day.

Incidents such as these prompt me to ask if they are
isolated cases or symptomatic of a global trend.

In 2010, I conducted a study on the issue of
violence against sacred spaces covering 2009-2010.
I found that there have been 104 incidents related
to sacred spaces and religious personnel around the
world; 49 took place in 2009 and the number rose
to 55 in 2010. In 2010, the number of people killed



in incidents related to sacred spaces increased by
19.8% and those wounded rose by 29.1%. These
incidents combined have killed 1,730 people and
wounded 3,671.

The majority of these incidents took place in Iraq
and Pakistan which together accounted for 77.2%
of the casualties in 2009 and 71.2% in 2010. If one
considers the fact that Iraq has been in a state of
war and Pakistan has not, it is important to point
out that the number of people killed and wounded
in Pakistan is 33.8% more than the number of
casualties in Iraq in relation to sacred spaces and
religious personnel. The year 2010 saw a dramatic
increase of 147% in the number of casualties in
Pakistan resulting from violence against sacred
spaces and religious personnel compared to 2009
(Peace & Policy 17, forthcoming 2012).

In addition, a cursory glance at what has happened
to sacred spaces in the first 6 months of 2012 yields

the following results:

January - People's Republic of China: More than a
thousand North Western Muslims fought against
the Chinese police who demolished their mosque in

the Ningxia autonomous region (Bangkok Post, Jan
3,2012).

February - Thailand: Suspected insurgents threw 2
M79 grenades into a Buddhist temple in Southern
Thailand to avenge the earlier killings of 4 Malay
Muslims by Thai rangers (Bangkok Post, Feb 2,
2012).

March - Australia: The white supremacy symbol
‘KKK’ and ‘white power’ was scrawled across a wall
and several headstones were vandalized at the
Fingal Head Cemetery; a burial ground for
Aborigines in New South Wales (Bangkok Post,
March 9, 2012).

April - Sri Lanka: Buddhist monks led an angry
protest calling for the government to demolish or
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move a mosque in Dambala, North of Colombo
(Bangkok Post, April 24, 2012).

May - Jerusalem: Vandals, believed to be ultra-
orthodox Jews armed with hammers, caused serious
damage to a 4™ century synagogue in the town of
Tiberias on the shore of the Sea of Galilee

(Bangkok Post, May 31, 2012).

June - Iraq: Coordinated bombings and shootings
Shi'ite
commemoration killing at least 59 people and

took place during a major religious
wounding more than 200 in and near Baghdad

(Bangkok Post, June 14, 2012).

Each case needs to be construed in context of the
dynamics of its own local conflict, but taken
together what these incidents mean is that violence
against sacred spaces can happen anywhere; the
targets could belong to any religion or belief system;

the could be
spontaneous; and the violence that took place could

perpetrators organized  or

be either provocative or reactive.

Moreover, some of these cases engender deadlier
violence. For example, recent explosions at 3
churches in Kaduna, Northern Nigeria, that killed
at least 16 people led furious Christians to retaliate
against Muslims in a subsequent riot that killed at
least 45 and wounded more than 100 (Bangkok
Post, June 19, 2012).

The use of violence against sacred spaces that has
occurred around the world is possible precisely
because of the uncertainty of the cultural line
separating the sacred from profane spaces. When
these sacred spaces are attacked, it is their sanctity
that generates cultural power and collective identity,
often times through moral outrage. Because of this
complex conditionality, Muslims, Christians and/or
Buddhists, among others, who witness their places
of worship attacked, react with outrage and at times

with vengeful violence.



One of the reasons why attacking these targets
endowed with religious symbolism can be extremely
dangerous, making conflicts even deadlier, is
because the acts are perpetrated not against
individuals but an entire community. The site that
hurts is not the body or physical entity but the self

and at times the collective self.

Through the anger of those communities of faith
attacked, a kind of moral outrage can occur, as
evident in Nigeria. Violence against sacred spaces
oftentimes makes conflicts deadlier and intractable.

As a this
increasingly difficult to resolve.

result, kind of conflict becomes

Anticipating such incidents which seem to be
occurring with increasing frequency, the Toda
Institute for Global Peace and Policy Research,
together with the Center for Global Non-killing in
Honolulu, the Berghof Foundation, and the Peace
Information Centre in Bangkok, organized an
international conference on ‘Protecting Sacred
Spaces and Peoples of Cloths: Academic Basis,
Policy Promises’ in Bangkok on May 28-29, 2011.

The conference explored a specific class of ethno-
religious conflict when perpetrators target sacred
symbols and peoples, especially religious, which
usually render existing conflicts deadlier and/or
much more difficult to cope with.

At the conclusion of the conference, international
scholars and policy makers in attendance, including
the eminent Secretary-General of ASEAN, Dr.
Surin Pitsuwan, seemed to agree that this issue is
indeed a dangerous global problem rarely touched
upon by researchers. Those in attendance also
agreed that some appropriate regional and/or
global policy needs to be formulated to prevent
existing conflicts from sliding further into the realm
of deadlier violence.

Perhaps the beginning of the second decade of the
21" century is the right time for a country such as
Thailand or a region such as ASEAN to do

12 amana

something globally significant. For example, the
initiation of a cultural code of conducting conflicts
that would render violence against sacred spaces
internationally and formally unacceptable. By
overcoming its local or regional shortcomings, this
country and/or ASEAN could help re-imagine a
world where ethno-religious conflicts would be
contained by putting sacred spaces and lives of
religious personnel outside the curse of violence.

Prof. Chaiwat Satha-Anand is the Chairperson of the Strategic
Nonviolence Commission, Thailand Research Fund and
Senior Research Fellow of the Toda Institute of Global Peace
and Policy Research.




MODERN
EDUCATION: WHAT
FOR?

Dr. Yunus Yasin

odern day

education has two

main objectives: the first is to
enable a child to meet the demands of the future
economic needs of a community and/or nation; it
trains young people to be workers. The second
objective is primarily cultural as it is seen as a way
for a certain community to maintain its culture and
way of living. However, methods of living are
ultimately dependant on the environment. This is
not the case in today’s reality where the world is
changing at an immense speed and both economic
systems and the environment are changing with it
accordingly.

the

framework of the renaissance and on the back of

Modern education, which was built on
the industrial revolution, is finding it difficult to
keep pace with the rate of change we are
experiencing around us. In fact, in many nations,
the educational system is outdated and no longer
relevant to the needs of the people. How does one
prepare for the rapid change that the world is
currently experiencing?

The Renaissance view of education divides the
entire human race into just 2 types of people; ‘the
(people  with  deductive
capabilities) and the ‘non-academic’ (everyone else).

academic’ reasoning
The current education system forces non-academic
students to go through an education system that is
geared towards academics. This in many ways is a
tragedy, especially for young people who are non-

academic.
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On top of this, schools today are modeled after the
industrial revolution. They are factories which
churn out graduates who then fit into the industrial
system, which no longer exists, or at minimum is
quickly disappearing. For example, schools today
are divided into years based on a person’s age, not
his/her interest or capabilities. People of the same
age do not necessarily have the same interests and
people of the same age do not necessarily have the
same capabilities. Yet we put them all into just one
box and force them through the extruders called
modern day school (or madrasah).

The rise of standardized testing and curriculum
based education is also modeled on a ‘factory’ mind
set. Subjects are divided each day into small chunks
of topics which the students have to go through
every day. For example, a student may learn 30
minutes of history after which sthe) would then
have to switch automatically into learning
mathematics and then geography and so on;
therefore students are expected to be able to change
between subjects quickly. This is exactly how a

production line in a factory works.

This is one of the causes of a new phenomenon
called attention deficit disorder. In modern society,
when children are bombarded with a lot of sensory
stimulation ~ such  as

computers,  phones,

advertisements etc, school subjects are often
perceived as boring. School subjects are often seen
as irrelevant to their daily lives and yet they are
forced to undertake these subjects and attempt to
be successful in order to be recognized as

successful in their schooling.

The industrial production line does not end with
school. Today, more and more universities are
being established which is essentially forcing an
academic culture among people who are naturally
not inclined towards academia. Malaysia for
example, only produces enough degree level jobs a
year to hire approximately 60% of all graduates.
The remaining 40% have to take jobs that do not

require a degree. This is a compounding problem,



year by year and has resulted in a student loan crisis
where young graduates are unable to pay for their
education once completed. Thus they are exposed
to debt at a very young age.

Another question; does success in the academic
field always translate to success in life? Even
judging from a purely academic point of view this
has been proven to be untrue because a large
the world’s

current self-made

highly educated.

percentage of
billionaires are actually not
Ramanujan, considered by many as one of the best
mathematicians of modern times, did not receive
any formal education. Einstein is considered by
many as one of the best physicists of all time but he
had been asked by a teacher to drop out of grade
school and despite loving academics he disliked

school and eventually dropped out of high school.

Another problem with the modern education
system and standardized testing is that education is
viewed as something which is competitive. Students
at a very young age are divided by class, depending
on how ‘intelligent’ they are and more resources are
provided to the high achieving students as opposed
to the ‘weaker’ ones. These assumptions undermine
the most important fact that learning is best done in
groups; as learning is a collaborative experience. By
having this segregation it does not prepare the
which
collaboration. Collaborative learning assumes that

young for a working life requires
knowledge can be created within a group where
members actively interact by sharing experiences
and take on asymmetry roles. Thus the best
collaborations are undertaken with different types
of students with different abilities which are then
put together to solve a problem. This is also the

way our modern work environment functions.

There is 2 need to view education in a different
light. In 1983, Howard Gardner proposed the
theory of multiple intelligences that differentiates
intelligence into specific modalities and not just a
ability to do which
standardized testing tends to do.

single general things;
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Gardner argues a child who is good in arithmetic is
not necessarily a smarter child compared to one
who is not. This ‘weakness’ could be caused by a
number of reasons such as the child could learn
better through a different approach and may
outclass others in a different ability or maybe
understands ~ ‘multiplication” at  a

deeper

fundamental level - as did Ramanujan.

Today, we are often encouraged to think ‘out of the
box’, but no one says that ‘out of the box’ could
Gardner divided
intelligence into 8 plus 1 ability which meets the

also mean ‘out of the class’.
following criteria:

1. Spatial — the ability for spatial judgment and to
visualize with the mind's eye.

2. Linguistic — the capacity to use/expend words
and languages

3. Logical/mathematical — ability of logic,
abstractions, reasoning, numbers and critical
thinking

4. Bodily/kinesthetic — ability with one's bodily
motions and capacity to handle objects

5. Musical — sensitivity to sounds, rhythms, tones
and music

0. Inter-personal — ability to interact and
understand others

7. Intra-personal — ability to be introspective and
self-reflective

8. Naturalistic — ability for nurturing and relating
information to one’s natural surroundings

9. Existential and moral intelligence — spiritual or

religious intelligence

Another emerging set of research is in the area of
Learning Styles which contends that there are
various approaches and/or ways of learning.
Different people have different ways in which they
learn best. However, purely from a physical point of
view, a human is born with 5 senses which provide
5 types of input into the brain, thus the brain learns
from these inputs about its surroundings. Different
people learn better from different types of inputs
and it is clear that the modern education inputs to



the student focus on only some and not all these
inputs.

In reaction to the modern education system the
word "aesthetic" was coined as a reaction to the
rational  philosophy of Descartes and the
mechanistic science of Newton. Baumgarten, who
coined this word, argued that it is a mistake to
exclude sensations and  perceptions  from
knowledge. This 1is because sensations and
perceptions provide an equally valid conception of
reality if not a more vivid one than that of Cartesian
logic.

Furthermore, there are also definitions in the more
traditional cultures of the role of education, where
the main objective is to build the character of a
person. It should be aimed at equipping the
students with the tools to survive in a fast changing
wortld. It should be aimed at the students to have
critical awareness and live an ethical life.

It is clear that the modern education system is
designed to help only one type of individual and
one type of learning method, even though most
students may not be able to fit into this paradigm.
These students are forever doomed to thinking they
are ‘stupid’ and incapable of achieving great things.

This is indeed a tragedy, especially for young and
innocent minds. No one is stupid, everyone is
special and unique; we are not all the same.
Requiring everyone to go through standardized
testing and curriculum is an anathema to this
hypotheses. The student who is then left behind,
these students predominantly derive from
disadvantaged backgrounds, are forced to live the
life of second class citizens which can then draw
them to all the social ills we see today such as drug
addiction. It is important to note that not only does
the education system need to change, but so does
the modern social structure and paradigms.

Dr. Yunus Yasin is an AMAN Council Member of Malaysia
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EXPERIMENTS IN
NON-VIOLENCE:
GANDHI AND
MARTIN LUTHER
KING, JR

Dr. Joseph | Fernando

The
Violence

Meaning of Non-

There is too much violence in

the world today; our salvation
shall hopefully come from non-violence. Despite
severe attacks on the philosophy of non-violence by
some critics, non-violence has not lost its meaning,
value and efficacy. Space does not permit an
exposition of criticism of non-violence and
responses to the critics. Although it is hard to
practice non-violence, it is possible for human
What the

of non-violence? Non-violence

beings to be non-violent. are
characteristics
means abstaining from harming oneself and others
and is essentially a moral quality. There are three
ways of being non-violent: The first is non-violence
in thought as we must not entertain violent
thoughts about harming others, violence of the
heart means our heart is filled with anger, hatred
and a desire for retaliation and destruction. The
second is non-violence in speech or non-violence of
the tongue. A non-violent person avoids hurting
others by violent and abusive utterances such ‘I will
hit you’ or ‘I will kill you’ and so on. One who is
violent in thought cannot be non-violent in speech.
The third is non-violence in deed; this means
avoiding violence of the fist. A non-violent person
does not attack others physically and if a non-
violent person is struck they will not strike back.
Non-violence demands great moral strength as one

who is violent in thought and speech simply cannot

16 amana

be non-violent in action. One needs to be
consistently non-violent in thought, speech and
action. The practice of non-violence does not
happen naturally and we need to train ourselves to
be non-violent and this training takes time but it

produces long lasting results.

Gandhi
which means adherence to or holding onto truth

calls non-violent resistance ‘satyagraha’
(satya=truth; graba=holding onto). Non-violence or
ahimsa is part of one’s commitment to truth. Non-
violent resistance can be demonstrated by civil
disobedience and non-cooperation and people have
the right to practice such actions. We cannot obey
an unjust law because an unjust law is not a law. We
can obey only just laws and it is our duty not to
obey unjust laws. Similarly, we cannot cooperate
with an unjust system or government because if we
do, it means we cooperate with evil. Non-violent
resistance through civil disobedience and non-
cooperation is a moral duty performed by a
satyagrahi (one committed to the truth).

Non-violence as Spirituality

Gandhi challenged the mighty British Empire in
India with non-violent resistance. He was able to
silence the guns of the British by his satyagraha.
Some critics say it was not because of Gandhi’s
non-violent resistance that India won freedom from
British  rule, the British had a
conscience and decided to leave India. The people
of India remember the atrocities the British
India and if the British had a
such atrocities would never

but because

committed in
conscience have
occurred in the first place. The list of such actions
is too long to narrate but the fact is, Gandhi
exposed the British atrocities to the world, when
the British attacked the unarmed, innocent non-
violent resisters. Despite the merits of non-
violence, some critics reject it as impractical; it is
impractical only if one is not trained in non-
violence. It is easy to hold a gun and shoot
somebody but to undergo spiritual and moral
purification is hard and time consuming. Non-

violence is more than a strategy; 7 is spirituality, a way



of life. Violence is a shortcut; as a violent act leads to

retaliation and the chain of hatred remains

unbroken.
Gandhi’s Influence on King

The Civil Rights Movement spearheaded by Martin
Luther King, Jr. in the U.S in the 1960’s was
inspired by Gandhi’s non-violent struggle. King was
in search of a method to usher in a just American
society for its African-American citizens as they
denied

education, employment, housing and so on. King

were equal opportunity in terms of
was deeply fascinated by Gandhi’s campaigns of
non-violent resistance and profoundly impressed by
the idea of satyagraha or truth-force. He realized for
the first time the potency of non-violence in the
area of social reform and came to believe that
Gandhi was one of the first people in history to
transform the interpersonal ethics of the love of
Jesus Christ into a powerful social force on a large
scale. King said, “Love for Gandhi was a potent
instrument for social change and collective
transformation. It was in this Gandhian emphasis
on love and non-violence that I discovered the
method for social reform which I had been seeking

for so many months.”

Why did he choose non-violence as a weapon in his
battle against the powerful white oppressors? Was it
because the African-Americans were economically
so weak that they could not afford to arm
themselves against their oppressors and that non-
violence was inevitably the only available weapon to
attack the whites? Or was there something more to
the story? King was not driven to choose non-
violence due to the non-availability of other means
instead he deliberately chose it because of his
perception of non-violence for what it is. He
described his entire life as a “pilgrimage of non-
In his
organized, immoral and oppressive measures King

violence”. prolonged struggle against
was convinced of the saving power of non-violence
as he believed it is possible for humans to gather
enormous moral strength in order to rise non-

violently against oppression. The painful reality of
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liberation can be achieved with dignity and a
tenderness of heart together with firmness of
purpose and a basic affirmation of faith in the
people. King says that Gandhi demonstrated that
non-violence is active; not a passive form of
resistance. Active resistance is governed by a higher
law and not by lower principles such as immediate
gains and it avoids violence. King accepted
Gandhi’s approach; it was never expected and/or
that would

produce change immediately and King realized that,

promised non-violent  resistance
as in India, it would also take many years for the

African-American struggle to bear fruit.
Dynamics of Non-violence

King affirms that non-violence does not seek to
defeat opponents but to win their friendship.
Though the non-violent resister shows his protest
through boycotts, he realizes that these are not ends
but merely means to awaken a sense of moral
shame in the opponent; the end is reconciliation.
King believed that the aftermath of non-violence is
a beloved community, while the aftermath of
violence is hatred. In non-violent resistance the
attack is on forces of evil rather than on the persons
King the
Montgomery: “The tension in this city is not
between white people
people. The tension is, at the bottom between

who do evil said to people in

and African-American

justice and injustice, between the forces of light and
the forces of darkness and if there is a victory, it
will be a victory not merely for African-Americans
but a victory for justice and the forces of light. We
are out to defeat injustice and not white persons
who may be unjust.” King summed up the
Gandhian approach to non-violence as follows
when he told his opponents: “We shall match your
capacity to inflict suffering by our capacity to
endure suffering. We shall meet your physical force
with soul force. Do to us what you will, and we
shall continue to love you. We cannot in all good
conscience obey your unjust laws, because non-
cooperation with evil is as much a moral obligation
as is cooperation with the good... We will wear you



down with by our capacity to suffer. One day we
shall win freedom, but not only for ourselves. We
shall appeal to your heart and conscience that we
shall win you in the process and our victory will be
a double victory.”

Non-violent resistance is marked by a willingness to
accept suffering without retaliation, to receive
blows without striking back. Gandhi said: “Rivers
of blood may have to flow before we gain our
freedom, but it must be our blood.” One might ask
how he is justified in suffering violence; the answer
is that unearned suffering is redemptive and has
tremendous  transformational and educational
possibilities. Again, quoting Gandhi: “Things of
fundamental importance to people is not secured by
reason alone, but have to be purchased with their
suffering... suffering is infinitely more powerful
than the law of the jungle for converting the
opponent... shut to the voice of reason.” An
important ingredient of King’s non-violence is
creative or redemptive suffering which is unearned;
it issues from the evil of the inflictor rather than
that of the victim. It is redemptive in the sense that
by suffering the pain inflicted upon by the
oppressor, the victim makes an appeal to the
inherent goodness of the inflictor of pain. King
said: “Forced to stand before the world and his
God splattered with the blood of his brother, he
will call an end to his self-defeating massacre... if
physical death is the price that a man must pay to
free his children and his white brethren from
permanent death of the spirit, then nothing could

be more redemptive.”

King believed that another redeeming feature of
non-violent resistance is that it avoids not only
external physical violence but also internal violence
of the spirit. The non-violent resister not only
refuses to fire at his opponent but he also refuses to
hate him. The principle of love occupies the centre
of non-violence and in their struggle for human
dignity; the oppressed people must not become
bitter and hateful as retaliation of evil would only
intensify the existence of hatred in the world.
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“Along the way of life, someone must have sense
enough and morality enough to cut off the chains
of hate. This can only be done by projecting the
ethic of love to the center of our lives.” King’s
social ethics revolve around non-violent love. A
great merit of non-violent resistance is that it
gradually banishes hostility; “Non-violence not only
produces goodwill, but also offers the greatest
opportunities for evolving communal harmony. It
maintains moral, rational and cooperative attitudes
amidst conflict and thus increases the moral forces
instead of destroying them.” Another important
merit of non-violent resistance is its practicality
especially for oppressed minorities. The African-
Americans could not depend on the ‘moral sense’
of their oppressors; nor could they take to violence
in order to be free. Those who hated the African-
Americans outnumbered them and violence would
violence to the utter

only produce more

disadvantage of the cause.

The doctrine of non-violence does not demand an
eye for an eye, but invites one to ‘open the eyes of
blind prejudice’. According to King, African-
Americans rejected violence not only because he
knew he could not gain freedom through physical
force, but also he believed that through force he
could lose his soul. Winning is not everything but
being human is. King said that from history we
know instances of successful non-violent resistance;
the non-violent resistance of the early Christians
weakened the Roman Empire, non-violent protests
in colonial America ushered in the independence of
the colonies and Gandhi’s satyagraha freed India
from British rule. King wanted the African-
Americans “to be ready to risk martyrdom in order
to stir the conscience of America and to force the
oppressors to commit brutality for the whole world
to see.” King appreciated the African-Americans
who had the nobility to accept non-violence and the
audacity to reject the conventional ways of
American society. He once stated: “The eye-for-an-
eye philosophy, the impulse to defend oneself when
attacked has always been held as the highest
measure of American manhood. We are a nation



that worships the frontier tradition, and our heroes
are those who champion justice through violent
retaliation against injustice. It is not simple to adopt
the credo that moral force has as much strength
and virtue as the capacity to return a physical blow;
or that to refrain from hitting back requires more
will and bravery than the automatic reflexes of
defense.”

Non-violence as the Only Inevitable Option

Non-violent tactics put enormous pressure on the
government and forced those in power to repeal the
unjust laws and to implement the just laws of
desegregation, voting rights and so on. Under the
weight of non-violent pressure the white oppressors
were forced to recognize the African-Americans as
humans as opposed to slaves. The power released
by the non-violent African-American revolution
initiated by King shook white America; armed with
deadly and mighty weapons, white America had to
yield to the unarmed and powerless African-
Americans whose greatest strength was the
conviction that they were right in being non-violent.
King’s non-violent movement changed the face of
America to a large extent because non-violence
gave self-respect to the African-Americans that
were steeped in the agonizing memorties of slavery.
I believe it also helped give white America a sense
of fairness and decency and to both the shared
experience of the joy of fraternity and the
possibility of peace. We need to rediscover non-
violence for the sake of being truly human; to save
ourselves and the world. For this, non-violence is
the only inevitable option available to us as
members of the universal human family since the
potentials of contemporary violence can obliterate
all of us from the face of the earth.

Dr. Joseph I Fernando is a lecturer at the Graduate School of
Philosophy and Religion Assumption University of Thailand
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NURTURING THE
SEED OF PEACE
THROUGH PEACE
EDUCATION: AN
EXPERIENCE
FROM SOUTHERN
THAILAND

Ekraj Sabur

ne of the key inspirations for many peace

activists and peace educators to sustain

their commitment for peace is the belief
that the seed of peace is inherent in every human
being. Based on this conviction, each of us is
capable of nurturing this seed and can overrule and
transform the seed of violence within us into a
powerful force for positive change through non-
violence. This is how weapons are dismantled in the
mind of men and replaced with constructive and
non-violent alternatives. In fact, the concept of the
seed of peace can be found in every faith and
spiritual tradition which provides guidance to
discover, explore, nurture and translate the power
of peace into action and reality.
Hence, these religious and spiritual resources are
the primary form of peace education in our
societies.

Peace education in Thailand is comparatively new
when compared with other countries in Asia; most
of which have experienced massive destruction of
lives, property and infrastructure as a result of
warfare and violent conflicts. Thailand with its
record of having the highest number of military
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coup d’état in the world, began to see peace
education conducted in an informal way by civil
society groups comprised of students, civilians and
human rights activists during the major people
uprising against dictatorial rule in 1973, 1976 and
1992. The religious and spiritual concepts such as
Ahimsa and Satyagraha of Gandhi were the key
principles of these movements.

Despite its victory of overthrowing military
regimes, peace education and its contributions have
not enjoyed much recognition, populatity and/or
mainstreaming. It has drawn government and
public attention only in recent years following the
in  Thailand’s
Frontier Provinces in 2004.

eruption of violence Southern

A conventional heavy handed approach of the Thai
government in response to a Malay Muslim
nationalist movement for self determination has not
improved the situation, but further intensified
conflict and escalated the violence. The bitterness
of violence is used by both state and non state
actors to justify violent retaliations.

Young men and children are the primary targets of
indoctrination and armed recruitment by both sides.
It is, therefore, always a challenge to promote peace
education in such a situation where

fragile

communities are polarized and overwhelmed with
hatred.

Various organizations have facilitated peace

education programs in Southern Thailand. They
engage the direct victims of violence such as



widows, orphans and violence affected youth in the
integrated peace building and trauma healing
process. The overall aim is to empower the victims
of violence to be free from past burdens, to be able
to discern the complexity of conflict and to
transform themselves into peace builders. To
achieve these objectives, it is imperative to establish
the right understanding of conflict and its nature;
that conflict is not synonymous with violence and
can lead to opportunities and positive change if it is
dealt with the right attitude and proper means.

Although the root cause of conflict in Southern
Thailand is not religion, it has been used as a
dividing factor between Buddhists and Muslims. As
a result, belief takes precedence over the truth
which and  hatred
subsequently the polarization and collapse of

leads to prejudice and
communities. The concepts of overt, structural and
cultural violence helped them to realize how they all

are the victims and the perpetrators of violence.

One of the key elements of peace education is inter-
faith dialogue which equips beneficiaries with deep
listening skills which are required for empathy and
the courage to be understood. These skills enable
them to discover their hidden prejudices by taking
risks in order to deal with difficult and sensitive
questions regarding religion, identity and violence.
Sharing experiences of losing their loved ones is not
only part of trauma healing but it allows
participants to go beyond an image of the enemy
and develop empathy to help nurture healthy
relationships which serves as a strong foundation

for sustainable peace work.

Community development programs are another

way to foster and reconcile relationships.
Participants from both faiths are facilitated to
identify and analyze community problems and to
collectively seek outlets based on the mobilization

of resources available in their communities.

This process helps them break the barriers and
realize that despite the fact they have differences,
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they share the common experience of being victims
of an unjust structure and aspire to the common
goals of justice and peace.

Human rights violations and violent conflicts are
inseparable. Widespread human rights violations are
the best fuel to convert an innocent person into a
terrorist. It is an unfortunate reality that so far the
justice system has been unable to bring state
perpetrators of violence to justice and many
innocent Malay Muslim civilians have become
scapegoats and imprisoned without due judicial
procedures. As a result, local Malay Muslim
populations have lost their faith in both the justice
system and the government. Prisons have become a
hotbed of terrorism and violence is believed to be
the only means to achieve justice and peace. Peace
education in prisons and detainment centers has
been introduced to reach out to detainees. They
were equipped with different alternatives to express
their grievances and attain justice through non-
violent and democratic means.

Community based human rights protection and
peace building mechanisms are also components of
peace education used to build awareness among
people regarding their rights, and to furnish them
with legal knowledge in which to protect, defend
and promote their human rights. Networks among
targeted communities have been established to
create  bottom-up

socio-political ~ space  to

consolidate, push-forward and achieve their

demands through democratic means.

It is hoped that the success of these processes will

contribute towards the attainment of power
devolution and self determination of people, as well
as the withdrawal of military and a diminishing of

militancy and armed insurgency.

The situation remains complex and violence is still
on the rise. It is difficult to predict when peace will
be achieved. A culture of peace takes time to
cultivate but the seed of peace that exists in every
human being is a social capital that can be



nurtured through continuous efforts of peace
education. Peace may not prevail in the present
generation but if relationships can be positively
transformed between people in conflict through
peace education, then the next generation can use
this as a foundation to continue weaving our efforts
for peace. This is how the spirit of peace is

sustained.

Ekraj Sabur is the Director of International Institute of Peace
Studies (IIPS) in Thailand
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Letters to the Editor

Your selection of articles in the latest issue of AMANA was excellent,
espec ially the ones concern ing Manipur, Kashmir and Aceh will be very
helpful for readers not well acquainted with the ongoing 'right of
self-determination' movements raging in these regions.

Keep up the good work.

Ali Ahmed Ziauddin
Bangladesh

Dear Editor,

Dear Editor,
Thank you very much for sending AMANA. 1 found the publication to

be concise yet enriching.
RizkiAfhat

Indonesia

AMAN / AHI: programs

Emergency Relief

The Philippines Myanmar

Following severe flooding in Quezon City On June 8th full scale violence erupted
and the river belt area of the Philippines, between the ethnic minorities; Buddhist
approximately 2 milion people have lost Rakhine and Muslim Rohingya in Myanmar.
their homes and subsequently become The violence has led to tens of thousands
displaced. Emergency relief has been of innocent families being displaced from
launched by AMAN/ARF. Secretariat staff their homes and with no access to essential
along with local volunteers will distribute daily items. AMAN/ARF has supported these
essential emergency items such as rice, families through the delivery of items such as
canned fish and beef, safe drinking water, clean drinking water, food, clothing, blankets
baby milk and blankets to approximately and temporary shelters. This program has
5,000 people. This program has been been financially supported by Helping Hand
financially supported by Helping Hands U.S.A and MuslimAid U.K.
U.S.A.

For more information or to donate to the programs
please contact us at aman@arf-asia.org
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