RELIGION, VIOLENCE, AND CONFLICT RESOLUTION 

Marc Gopin

Religion has a dual legacy in human history regarding peace and violence. Conflict resolution theory must examine more systematically the decision-making of religious actors and leaders in order for strategies of peacemaking to be effective in the relevant contexts. It is the argument here that the study of religion and conflict resolution will yield an important new field of inquiry. A series of topics need to be addressed, including the mixture of religious and pragmatic motivations in behavior, the struggle between intracommunal moral values and other traditional values that generate conflict, multifaith dialogue and pluralism as conflict resolution strategies, the sociopolitical impact of religious leadership on conflict generation and resolution, the limited scope of religious ethics in regard to the rejection of nonbelievers and traditional outgroups, and the promising role of interpretation of sacred tradition in generating peacemaking strategies. 

Every major religion of the world has expressed at some point, through its leaders and thinkers, a commitment to the value of peace, both in classical texts and modem reformulations. [1] Furthermore, religious actors are playing an increasingly important and valuable role in resolving international conflicts. Mennonite, Quaker, and Catholic leaders have successfully intervened in and mediated African, Asian, and Latin American conflicts, as have key Buddhist leaders such as Maha Gosananda from Cambodia and Thich Nhat Hanh from Vietnam. [2] But a faith-based commitment to peace is a complex phenomenon. While some believers creatively integrate their spiritual tradition and peacemaking, many others engage in some of the most destabilizing violence confronting the global community today. The purpose of this article is to outline what will be necessary for a new course of study of religion that examines its relationship to conflict and conflict resolution methodologies. 

Throughout the long era of human history, religion has been a major contributor to war, bloodshed, hatred, and intolerance. Yet religion has also developed laws and ideas that have provided civilizations with a cultural commitment to critical peace-related values. The latter include empathy, an openness to and even love for strangers, the suppression of unbridled ego and acquisitiveness, the articulation of human rights, unilateral gestures of forgiveness and humility, interpersonal repentance and the acceptance of responsibility for past errors as a means of reconciliation, and the drive for social justice. 

There are two essential benefits to exploring a relationship between religion and conflict resolution theory. 

First, there is a vast reservoir of information in sacred texts on peacemaking and on prosocial and antisocial values that affect conflict. This literature contains a litany of individual struggles with the inner life that have led either toward or away from a violent disposition. What has worked and failed to work in the past, and why? What can it teach us about the relationship between violence and the religious person in a particular culture? The replicability of past methods of conflict resolution or of deterring violence should be a critical concern. 

Second, religion plays the central role in the inner life and social behavior of millions of human beings, many of whom are currently actively engaged in struggle. Diplomats and mediators could benefit from an in-depth understanding of the motives for either violence or coexistence. With this understanding there might be more productive interaction between religious communities and conflict resolution strategies. 

THE NATURE OF RELIGIOUS DECISION-MAKING REGARDING PEACE AND VIOLENCE 

It is certainly often the case that motives other than religion, such as the desperation of economically disenfranchised people, are central to conflict. However, religious language and symbolism are critical ways in which human beings interpret reality. [3] It is essential to be schooled in how the variety of myths, laws, or metaphysical assumptions express in the minds of believers their deepest feelings. This enables the negotiator to empathize with the forces on both sides of the conflict, and to interact dynamically with the spiritual language of frustration and anger that leads to violence. Thus, even if the roots of the conflict are economic discontent, the revolt against the status quo may in fact express itself in religious terms. [4] This requires an intervention strategy that can acknowledge and utilize the role of religion. 

It is important to understand not only the relevant texts of a religious system but also the actual practitioners themselves. What, for example, is the inner life of a Gandhian Hindu today in India dedicated to peace, as opposed to that of another Hindu who is prepared to destroy a mosque and die in the effort? What are the metaphysical priorities of each, and why do they attach themselves to differing visions of Hinduism? Clearly there is a complex array of contributing influences beyond religious instruction or orientation, but it would be valuable to examine several overtly identifiable aspects of such choices. For example, which sacred phenomena--texts, rituals, or images of God or gods--emerge most often in the minds of believers who are prone to violence, as opposed to those who advocate conciliatory approaches? 

A sharply focused study of such phenomena may contribute to several theoretical approaches to conflict resolution theory. For example, close analysis may indicate to what degree perceptions of empowerment or lack thereof are at work in a particular crisis. Psychodynamic models of conflict resolution that analyze the relationship between enemy and sell or the role of deep injuries, could be enriched. One might also examine what human needs are fulfilled by religious texts and imagery. This information may also provide a useful frame of reference for conflict resolution workshops, creating a bridge to the unique cultural expression of a particular conflict, although more experimentation in the field will tell us how this might work well. [5] 

Theories of peacemaking and conflict resolution need to analyze the nature of the leaders in society who have the courage to advocate peace with an enemy, even when they are subject to ridicule. What, for example, are the laws, prophetic texts, and rabbinic stories that passed through the mind of an Orthodox woman in Jerusalem who was a member of a group called Women in Black that protested the West Bank occupation on a weekly basis on the streets of Jerusalem? Why was she willing to suffer insults for what she believed in? What sustains that degree of courage? [6] What, by contrast, is in the mind and heart of the West Bank settler who will die to defend his piece of sacred, ancient Israel? One may know by heart selections from the book of Joshua in which the Israelites are commanded to occupy all of Canaan and dispose of its inhabitants, while the other dreams of the moment between God and Abraham in Genesis 18:19 where the gift of the land is based on a commitment to justice and righteousness. These textual foundations of religious positions can offer crucial insight into what creates, sustains, or, alternatively, prevents violence in Israeli life. 

In the Zionist context there has developed a fundamental disagreement over the relative sacredness of land, human life, and morality itself. For most of the history of rabbinic Judaism, when forced to choose, priority has been given to human life and morality. [7] In the twentieth century there has been a minor but steadily growing trend to attach supreme sacredness to land, and to sanction violence in order to protect it. [8] 

But there is still a great degree of inner confusion about these matters. This confusion is important because it implies that the path to violence may be negotiable if it is clear that attaching too much sanctity to land is endangering human life. Fear and insecurity in the face of terrorism and war are more significant in the minds of many religious people than is the inviolability of land. That means that confidence-building measures regarding the protection of Jewish life could be more effective both in the secular and religious community if it became clear that giving up land would truly lead to personal security. In point of fact, the vast majority of religious Jews in Israel are not affiliated with Gush Emunim or Kach, two radical groups that have placed a premium on land. [9] Rather, the primary religious opposition to the peace movement is the simple fear of loss of life, which has explicit halakhic (religious/legal) ramifications in terms of obligatory defense. Knowing this should profoundly modify the goals and tactics of conflict resolution strategies involving religious Jews. 

There are a variety of possible explanations as to why people choose one religious response over another regarding conflict. Certainly one cannot dismiss the cognitive or emotional needs that may be met by a particular text, idea, or spiritual image. Further, it is often true that there are powerful social motivations for affiliating with any group that espouses a certain doctrinal approach to religious experience, an affiliation that, in turn, enmeshes the person in a particular moral, social, and political universe. The violent or politically coercive aspects of that response may be less important to the individual than the other benefits received from this association. How deep is the commitment to violence? Can it be separated from the rest of the spiritual commitment? For example, the Islamic Brotherhood in Egypt, along with other religious groups, seems to enjoy great popularity for its humanitarian and post-disaster work among the poorest elements of society. When people vote for the Brotherhood in the polls, are they voting for caring humanitarians who fulfill the demands of the Qur'an to redistribute wealth, or are they voting for a group that works to overthrow the government? Clearly we cannot know without better research, but we are certainly failing to comprehend the appeal of extremism, or to address adequately the violence, if we do not understand this complex interplay of religious values and institutions. 

It is only partially true that what causes a person to focus on one text or another is due to one's emotional nature, family upbringing, or socioeconomic status. This is too easy a dismissal of the powerful impact of ideas on human minds or hearts in the search for guidance in ambiguous ethical and political circumstances. It is the ambiguity of many human situations that is crucial here. No one would assume, at least on the individual level, that an arbitrary poverty line, for example, can predict who will become violent or antisocial. Some disenfranchised people, often in the worst of circumstances, become saints, while others become rebels, revolutionaries, and terrorists. [10] To offer another example, a loving family structure will not necessarily provide a guide as to how someone will behave in complex confrontational circumstances. Certainly it is helpful to have been reared in a nurturing environment, and it has been persuasively argued that family ethos has a critical impact on which personalities are more prone to either violence or altruism. [11] Yet the ambiguity remains, especially over an extended span of time where the stress of protracted periods of fear greatly affects a person's judgment. More investigation is required into the effect of one's most deeply held beliefs on violent behavior. For many people those deeply held beliefs and habitual actions are religious in character. The values and texts that spring to mind first in radical circumstances of societal upheaval or personal crisis are critical. 

UNIVERSAL CODES OF CONDUCT AND RELIGIOUS SUBCULTURES 

Among people of a secular, liberal religious, or cosmopolitan orientation, there is broad-based support for the notion that the best way to move society away from religious intolerance and toward pluralism is the development of a universal set of guidelines, such as those expressed in United Nations documents regarding political and civil institutions and individual rights. However, many religious people around the world do not share this universal, "secular" moral discourse. It is fine to wish that they did, but in moments of crisis what is needed are methods of dealing with religious actors as they currently define themselves. A nuanced approach will identify those actors who are prepared to engage in a more universal discourse, but work as well with religious actors who span the spectrum of attitudes toward modernity. 

Analysis of religious peace organizations is instructive in this regard. Take, for example, Oz Ve-Shalom, the Orthodox Zionist peace group in Israel. They have, over the course of the last twenty years, provoked a national conversation on the nature of Jewish values, writing essays and citing numerous legal and nonlegal Judaic sources that justify a peaceful solution to the Arab-Israeli wars. Their publications are dedicated, for the most part, to justifying this position from the vantage point of premodern halachic (religious/legal) and midrashic (Biblical exegetical) texts, as well as by citing contemporary rabbinic authorities. [12] Many of the Oz Ve-Shalom writers happen to be quite committed to Enlightenment conceptions of human rights and civil liberties. But it is vital to their arguments that they justify their positions independently of the modern universal discourse, mostly due to the kind of people whom they are trying to convince. A conflict resolution expert who steps into this fray must understand key subtleties in order to know how religion can be used to resolve rather than exacerbate social and political conflict. The mistake of the Israeli left often has been to undermine potential alliances by promoting themselves politically as the group that will fight religion in Israel, rather than the group that will fight hateful religious expression. 

TRACKING TRENDS IN RELIGIOUS SUBCULTURES 

There are a number of ways in which religious texts and traditions can contribute to conflict resolution studies. For example, in a more negative sense, the study of religious traditions and laws will reveal the dangers that lie ahead in dealing with a particular group whose leadership is buoyed by violent traditions. Subtle theological changes in a particular culture might provide an early warning system of sorts as to the nascent growth of religious intolerance and the justification of violence. This would be an invaluable tool in responding to conflict before it reaches a stage beyond which it cannot be controlled. Tracing the full range of benign and violent interpretations jihad in the Arab world, for example, would provide an important set of clues as to the source of crises. 

Familiarity with classical sources might make it possible-to distinguish where and when a leader is expressing genuine traditions and when he or she is merely using religion to gain political power through the use of violence. Even if he/she is expressing an authentic violent imagery, exploration is required to see if there is room for theological deliberation, a new look at the sources or at alternative sources that might countermand the desire for conflict. Religious traditions are dynamic and can change profoundly through discussion and the influence of leadership. 

In a more positive sense, scholars and activists should examine ways of coexistence within the ideal community as expressed in the sacred texts and history. Leaders of most religious traditions have expressed a rhetorical commitment to peace, but a more far-ranging analysis of the cultures in question will yield significantly more than this. There have been many theologies created over the centuries replete with ethical precepts and inspirational literature designed to create coexistence in spiritual communities. This has something crucial to contribute to the contemporary discussion of strategies of communal conflict resolution. 

One example is the spiritual process of transformation of character through reflection and ethical improvement of one's behavior. Several theories of conflict resolution suggest the importance of personal transformation for the resolution of deep conflicts. [13] For example, a unilateral gesture of forgiveness is encouraged in many traditions, and much has been written over the centuries on this one self-evident but extremely complex gesture. A related but very different value is the requirement to confess to past wrongs, repent and apologize to the victim. What is the inner spiritual/psychological dynamic of unilateral acts of forgiveness or repentance? Could such phenomena be incorporated into conflict resolution strategies among religious peoples, or even more generally? [14] The answer may be yes, if the challenge is presented equally to both sides of a conflict and speaks to profound cultural and religious metaphors of both adversaries. [15] 

Another pertinent aspect of religious literature involves the critical importance of authoritative leaders. Such leaders could be either living or dead, human or deified. Their critical role in the inner life of religious adherents cannot be overestimated. The role of charismatic leadership in conflict resolution theory and political psychology has received some attention. [16] 

How can the role of the religious leader be analyzed more fully in this regard? In many societies, emulation of an ideal figure, including a deity, is the foundation of all prosocial values. [17] This makes the analysis of leadership critical, and might suggest unique strategies of coping with violence. Gandhi understood this well, and therefore undertook to study and interpret the Bhagavad-Gita, one of the most widely recounted books, and reinterpreted the role of battle in order to make princes and gods into teachers of a peaceful path in life. [18] Furthermore, leaders play a crucial role regarding the process of injury and healing mentioned above; their smallest gestures, for better or for worse, take on mythic significance. This is a liability when one is saddled with callous leaders, but a boon when a leader understands the healing power of symbolic behavior. 

RELIGIOUS VALUES, EAST AND WEST, AND CONFLICT RESOLUTION STRATEGIES 

There is an abundant supply of religious values around the globe that need to be identified in terms of their importance for conflict resolution theory. We may tentatively identify just a few of them. 

EMPATHY 
The role of empathy in Western religious and secular traditions is critically important. [19] The concept or experience of empathy could be used in religious contexts, either in terms of advocacy and long-term education, or more directly in the workshop setting. The advantages of its use as a basis for devising mediation strategies is that there would be a built-in spiritual motivation to engage in exercises emanating out of a familiar value. [20] As an example, hearing the public testimony of parties to a conflict is critical to Moral Re-Armament's conflict resolution process at their retreat center in Caux, Switzerland. [21] Empathy is evoked by the painful story of the other party, and, in this religious setting, both parties refer to God's role in their lives. This, in turn, generates a common bond between enemies that has often led, with subtle but careful guidance, to more honest discussion and better relations. 

The religious adherent must see that his/her way of looking at reality is being directly addressed by the content and method of conflict resolution. If relational empathy is a key concept that informs the conflict resolution methodologies at work, one could explore a means to view that concept in positive spiritual terms, an easy leap for many religious value systems. [22] For example, in a dialogue or conflict resolution workshop involving devout Christians and Muslims, one might frame the discussion in terms of emulation of God's empathy as a vehicle toward understanding each party's needs and aspirations. Allah is referred to throughout the Qur'an as "the Compassionate and the Merciful," and Jesus' empathy with others in their suffering is well illustrated throughout the New Testament. 

NONVIOLENCE AND PACIFISM 
A critical concept for the inner life in the Eastern traditions of Jainism, Buddhism, and Hinduism is ahimsa, nonviolence, made famous in the West by Mohandas Gandhi. [23] Certainly, in an Asian context, the elaboration and use of this principle could be a critical cultural tool to traverse ethnic and social boundaries. 

Pacifism is a related, though different, concept that has had a profound impact on the early Christian church and many sectarian interpretations of Christianity. [24] Even for those who do not subscribe to a purely pacifist view of Christianity, the pacifist writings, primary and secondary, are a powerful basis of discussion and debate. [25] 

SANCTITY OF LIFE 
Another central value in religion, often a source of controversy, could also be a source of reconciliation or joint commitments. The sanctity of life is a core value of Christian society, however one may feel about the way it has been interpreted or the uses to which it has been put. What has been less obvious is that this value is shared across many cultures. [26] This too could become the basis for inter-religious conflict resolution. 

INTERIORITY 
Another important aspect of religious experience that will condition the nature of conflict resolution strategies is interiority. By this I mean that disciplines, even in societies that are quite communally oriented, are especially focused on the inner life of the individual. Prayer, meditation, the experience of divine love, ecstasy, guilt, and repentance all reflect the central importance of the inner life. [27] This means that conflict resolution techniques applied to religious groups or workshops might consider, where deemed appropriate to both sides, the usefulness of focusing on this aspect of human experience. For example, I was witness to the work of Maha Gosananda, a Cambodian Buddhist monk who is quite prominent in the efforts at Cambodian reconciliation, when he moved a large room of religious people of many faiths practically to tears, simply by recreating with them, in a matter often minutes, the kind of meditation practices that help generate in him a perpetual state of metta, loving kindness for others. Many of the people in that room were very conservative Christians. But the monk touched something quite deep in the inner life that circumvented the cultural divide and generated a transformative moment. [28] 

BUDDHIST COMPASSION 
The Four Sublime Moods of compassion (karuna), equanimity (upekkha), joy in others' joy (mudita), and loving kindness (metta) are an important tool of conflict resolution available in the Buddhist context; they also have important pedagogic value for the general understanding of changes necessary in internal perceptions of the "Other" who is an enemy. [29] The focus of the Four Noble Truths and the Eightfold Path has been mostly on restraint. [30] For this reason, "Right Action," one element of the Eightfold Path, expresses itself in five precepts of restraint: murder, theft, adultery, intoxication, and lying. But there is a proactive character to the Four Sublime Moods that makes them a critical tool of conflict resolution: They enjoin the person actively to engage in compassion. [31] 

RELIGIOUS DISCIPLINES AND CONFLICT RESOLUTION 
Related to the experience of interiority in religious traditions is the great emphasis placed on discipline of the body. Gandhi's experiments are instructive here. It seems clear that for Gandhi his brahmacharya experiments with discipline of the body were critical to his commitment to satyagraha and the attaining of ahimsa. Self-restraint of the senses was critical to his conception of self-restraint in violent situations. The multiplication of wants that inheres in Western civilization was a key for him to the understanding of political violence, repression, and imperialism. [32] 

Gandhi combined religious discipline, pluralism, and conflict resolution. Religious fasting and dietary restrictions were used on Gandhi's Tolstoy Farm as a means of promoting mutual respect and tolerance, as each religious community member--whether Parsi, Hindu, Christian, Jewish, or Muslim--would aid the others in the observance of the discipline of their respective traditions. Consider the effect on the participants or the witnesses to Gandhi's encouragement of Christians and Parsis to help a young Muslim to fast the whole day during Ramadan and to provide food at night for him. The fast itself is rooted in ancient tradition. Yet it is transformed, in Gandhi's hands, into a moment of inter-religious discovery of immense power that leads the participants to nonviolence. Gandhi's concern was to provide a model for religious observance that simultaneously creates tolerance. There are very few models that have been generated by the world's religions that are simultaneously authentic to a religious tradition and accepting of other traditions. Gandhi's concept of lived religiosity that is both authentic and pluralistic needs to be examined as a model for contemporary societies that mix people of many faiths. Contemporary American examples include the Jewish community's organizing of volunteers for soup kitchens and homeless shelters on Christmas Eve so that the Christian workers can spend the night with their families. The key is not the blurring of religious distinctions or categories, but the peacemaking quality inherent in enabling someone else to practice his or her religion. 

MESSIANISM AND IMAGINATION 
All three monotheisms have a crucial contribution to make to conflict resolution studies in their vision of a more just society amid new possibilities for the human social order. The phenomenon of religious messianic dreaming and envisioning of new realities should be studied in terms of how to combine it with the imaginative element that is necessary for conflict resolution. The prophetic imagination, as it expressed itself in biblical literature, may provide a critical precedent. [33] 

STAGES OF INTERFAITH DIALOGUE AND CONFLICT RESOLUTION THEORY 

Interfaith dialogue is another important avenue of research. What models have worked better over the years, and what models have failed? Many of the same considerations of conflict resolution theory regarding states or other large entities need to be applied to religious institutions. Strategies such as confidence-building measures and unilateral gestures have all been used at one time or another in interfaith work, but little has been done to document the successes and failures of these methods in religious settings. 

There are discernible patterns of progression in interfaith conflict resolution that, if properly identified, may provide a framework of analysis and activism not currently available. For example, in the past decade there has been a remarkable development in the Catholic Church's attitude toward Jews and Judaism that has progressed from papal pronouncements to changes in catechisms and educational materials. [34] This is of profound importance because it represents not only a theological shift but also a commitment to change the attitudes of over 800 million believers. The confidence-building character of this development, especially for those who have felt deeply injured by the long history of repression of Jews and Judaism, is remarkable. By contrast, the Christian-Jewish relationship in Russia is still at the primitive stage of trying to get the higher echelons of the Russian Orthodox Church to condemn anti-Semitic beliefs, some of which are still occasionally promulgated by prominent members of its own hierarchy. [35] Such cases illustrate the fact that religious dialogue has stages of development, and that there could be a fruitful interplay of conflict analysis, resolution strategies, and interfaith religious discourse. 

CONFLICT ANALYSIS AND SITUATIONAL RELIGIOUS ETHICS 

I have offered a brief sampling of values derived from classical sources that might be considered as creative conflict resolution techniques in religious settings. While this deductive method is useful in preparing for dealing with religious conflict, in a real confrontational situation priority must be given to an inductive approach, which involves an empirical investigation of a conflict scenario, listening to the needs being expressed in the conflict, and then eliciting a series of religious ideas, values, and institutions that may be appropriate for resolution. 

My own work in Arab-Jewish relations and intra-Jewish conflict has led me to the conclusion that each new scenario of encounter between enemies can elicit the use of religious values and corresponding strategies of behavior that may work only in that setting. This is why replication and professionalization of these efforts by third party actors must be accompanied by (1) broad-based knowledge of the traditions in question that can be drawn upon in a wide variety of circumstances, and (2) a level of elasticity and humility on the part of interveners that allows each new situation to dictate its own unique constellation of responses, both in terms of conflict analysis and in terms of religious texts and ideas. [36] 

When I met a group of Jordanian students in a retreat center several years ago, the clear danger was that the relationship would be reduced to a series of angry exchanges about Israel. Dialogue and conflict resolution work regarding Israel was clearly the goal in this setting, but how to get to that goal was unclear. The unique circumstances of this meeting--the retreat center, the pluralistic religious context, and the personalities involved--led me to interpersonal strategies of conflict resolution that were derived from my knowledge of rabbinic Judaism. That was only occasionally made explicit to the other parties. Mostly this was an internal process of struggling with conflict resolution techniques, my conscience, and traditional ethics. But the techniques that emerged from that internal process, including an intensive commitment to honor adversaries, a commitment to external and internal humility, empathy, listening, and the wisdom of silence, all worked quite well in breaking down barriers and creating constructive relationships. It was a powerful motivator to me, as a party to the conflict as well as a conflict resolver, to be able to draw upon deeply held sacred traditions while engaged in the difficult and emotionally draining process of mediation. 

RELIGIOUS JURISPRUDENCE AS A PEACEMAKING TOOL: PROSPECTS AND PROBLEMS 
There is an entirely different set of religious literature which, I would argue, could be used in fruitful conjunction with the more traditional subjects of peace studies. I refer to the uses of international law in situations of conflict, arguments for international commitments to human rights, and new paradigms of global relations and mutual security based on the rule of law. [37] Another way, therefore, in which religious literature can play a role in conflict resolution is in the examination of practices and laws as they might relate to international concerns. There are two possible areas of investigation here: (1) an analysis of the correlation of religious laws and values with the basic institutions of civil society, such as human rights [38]; and (2) an analysis of religious traditions as they pertain to conflict management and the peaceful resolution of legal disputes. Religions with strong legal traditions, such as Islam and Judaism, should be investigated regarding the management of such conflict. The foregoing would be studied as a paradigm of intra-communal relations that could be applied to broader intercommunal dialogues. [39] 

The problem is that communitarian commitments are limited to the faithful. The difficulty in widening the scope of religious ethics to include outsiders or nonbelievers remains a serious challenge, especially in fundamentalist circles. This is a cognitive and emotional leap that would have to be nurtured very carefully by third parties, 

EXTENDING RELIGIOUS ETHICAL CATEGORIES BEYOND THE FAITHFUL: THE PROBLEM OF SCOPE 
There are two questions to be asked about nonbelievers: first, which values affirm coexistence with those outside the world of the believer, and which do not? Second, can the values that affirm coexistence be strengthened by leaders and activists in such a way as dramatically to remove animosity toward nonbelievers? 

There is today an unprecedented level of interaction between people of many faiths around the world, due to patterns of rapid mobility, mass communication, and the spread of market capitalism. This is deeply threatening to many religious leaders, especially fundamentalists of whatever stripe. These leaders are reacting to the chaotic reality of a pluralistic society by emphasizing that aspect of their respective religions that most rejects the legitimacy and even humanity of nonbelievers. [40] On the other hand, more adherents are coming into contact with others who are not of their belief system than ever before. Clearly, a religious hermeneutics that creatively engages tolerant texts of the past is necessary in order for the respective faiths to flourish without building their base of support through advocacy of intolerance. 

It is necessary in a conflict situation, therefore, to develop a methodology of positively interacting with religious leaders and thinkers, even fundamentalists. The mediator must elicit from this interaction the possibility of developing religious traditions that are accepting of the "Other."[41] Rarely do diplomats or conflict resolution experts currently engage religious groups on their own terms and dynamically interact with their categories of thinking in order to produce a greater commitment to coexistence and peacemaking. Yet the effort may produce important benefits that have thus far eluded international diplomacy. 

The task will undoubtedly be complicated by the fact that religious leaders and practitioners are also influenced by the emotional and socioeconomic factors discussed above. The complexity of mixed motivations does not negate, however, the usefulness of interacting hermeneutically with a religious tradition. It simply means that the interaction must be initiated on many levels, as would any secular discourse. Some people think of peace and conflict as a rational calculation of interests; others think in terms of ideological principles that necessitate conflict; and still others in deep emotional terms. Most people tend to envision the dialogue as a combination of cognitive and emotive constructs. It is exactly the same in religious life. Some people are moved to conflict or hatred by deep emotional scars, and they express this in religious terms--they need to be moved from that stance by deep emotive methods that emerge from traditional moral guidelines combined with appropriate conflict resolution techniques. Others, especially in leadership positions, tend to think more in terms of the cognitive categories of faith, dogma, law, and institutional interests. They need to come to believe that coexistence and peace are defensible legal and metaphysical possibilities within their system of belief, and are of practical benefit to their institutions as well. The successful conflict resolution expert will learn to interact creatively with all of these strains of religious life. 

Religious leaders have often successfully mediated difficult or violent dogmas. Allow me to demonstrate this by way of an example from Judaism. There were clear rules in ancient Judaism against idolatry and, in many instances, against idolaters, that would produce terrible violence if they were ever put fully into practice again. [42] But another fundamental metaphysical assumption of Judaism, based on Genesis 1:26, is that every human being is created in the image of God. That assumption led to a series of ancient rabbinic rules that reinforced the idea that every single human life is precious, as precious as the world itself. [43] Hillel, an older contemporary of Jesus, and the most important founder of rabbinic Judaism, was motivated by this belief to call for the love of every human being as the highest calling of Judaism, as was Rabbi Yohanan ben Zakai, the central hero of Post-Temple rabbinic Judaism in the first century, to greet every human being, Jew or idolater, with kindness and peace. [44] Thus, a dynamic process was set in motion that led one metaphysical assumption to overwhelm and, effectively, to cancel the practical implications of another; the result was a more peaceful society. This choice made by religious leaders provides a precedent from classical sources for later generations to follow. 

This ethical posture makes a place in the rabbinic universe for someone utterly "Other," who will never be Jewish, or even monotheistic. Furthermore, the position is not based on a hidden agenda or the mixed motives of a hoped-for conversion. [45] The latter, while better than violence, would call into question the ultimate acceptance of the Other, who will remain different and distinct. Rather, the motivation for coexistence is the fundamental belief that God has commanded believers to value all human beings. 

True, there is a good deal of bad precedent in the treatment of traditional Others, especially in the history of the monotheisms. An easy illustration is behavior toward heretics, apostates, and slaves. Likewise there evolved harsh attitudes toward women, and a feminist critique of religious systems is therefore quite important in this regard. But any critique should be undertaken in order to see both the systemic dangers as well as opportunities for constructive engagement. Much can be learned about the possibilities for growth within traditions by examining the steadily improved status of certain Others over the centuries. I do not deny that the status of some groups has often risen and fallen over time, without progress; however, what is crucial for purposes of conflict analysis and resolution is the dynamic of the internal process of change, when and how a group's status has improved and how it has been justified. 

* * * 
A few cautionary notes are in order before I conclude. There are two dangers to highlighting the importance of religion in conflict resolution: (1) that analysts and activists, in their enthusiasm about religion's positive contribution to conflict resolution, overlook its violent possibilities; [46] and (2) that analysts will overemphasize religion's role and not see it as part of a complex array of factors that generate struggle as well as opportunities for peacemaking. It would be a profound error, for example, to attribute a conflict exclusively to religious differences if, in fact, the society in question is plagued by problems that have been appropriately called "structural violence."[47] If a society is afflicted by gross economic inequities or tyrannized by a brutal regime, it would be seriously misguided to think that intra- or interfaith dialogue is all that is necessary to resolve the conflict. Such analysis could worsen societal violence by masking the underlying problems and, thereby, unwittingly or wittingly, taking sides in the struggle. That does not mean that religious intervention cannot be an important element in the conflict resolution process, rather that it should not distort that process with a narrow agenda. 

This brings me to my next point. Let us assume that there is a broad range of values in most of the world's religions that express a commitment to peace and elimination of violence. [48] That happy circumstance does not begin to address the problem of countervailing religious beliefs that will at times override the call for peace. This struggle of conflicting values or, in some traditions, conflicting laws is, to be sure, often manipulated by powerful interests that do not want peace. Still, the conflict of values remains a formidable reality for the average believer or cleric who struggles with his/her conscience. Acknowledging and dealing with countervailing beliefs is crucial for conflict resolution in a religious context. 

For instance, examine the public response in the United States to Bosnian genocide in the last two years. Numerous voices in the Muslim and Jewish community called not only for an end to Serbian-initiated violence--which was strongly reinforced by leaders of the Christian community--but also for a commitment to arm the Bosnians in order to defend themselves, even to strike Serbia militarily. On the latter point, the Christian community was divided, with traditional "peace" churches seeking an end to all violence in the region. Various cultural factors could be pointed to in order to explain this rather unusual alignment of Jews and Muslims versus Christian pacifists. But it must be noted that in Judaism, according to most readers of the traditional texts, the principle of saving innocent lives in violent situations, where there is no alternative, overrides the commitment to peace. [49] In Islam, unjust injury is certainly grounds to defend oneself. [50] 

Such multilayered crises remain problematic. As the cultural and religious differences are fully confronted, there will erupt interesting alliances that may seem unusual in the predominantly Christian West. In Christian conversations about war and peace there is a great deal of struggle with pacifism, probably because it has such strong roots in the pre-Constantine church, and due also to a laudable degree of soul-searching concerning the disastrous medieval religious wars and crusades [51] There are some voices, both classical and modern, in Judaism and Islam that are also pacifist. [52] But the latter represent weaker traditions. However, Islam, Judaism, and nonpacifist versions of Christianity all have a reservoir of sources that may commit them to aggressive efforts to limit war, pursue peace, or resolve conflicts even if they are not pacifist. In other words, there may be substantial agreement on conflict resolution strategies, yet not on pacifism. Conflict resolution, less ideological than pacifism, may be a much more useful bridge between religious cultures, offering a language of discourse that provides many more points of entry than either theories of "just war" or pacifism. The pragmatic emphasis of conflict resolution theory and the goal-oriented nature of its methodologies allow for people of many cultures to support the same processes of engagement. 

A final cautionary note involves what appears to be one of the central tenets of several world religions--namely, evangelism, or the notion that there is either an obligation unfulfilled or a spiritual reality unfulfilled as long as the whole world does not profess the tenets of a particular faith. A corollary is the drive to convert as many people as possible to one's beliefs. While this spiritual disposition does not by itself require violence, it certainly has sanctioned extreme brutality in the past, both in principle and in practice. Further, the very drive, nonviolent though it may be, will likely create more and more pretexts for violence in the crowded world of today. In particular, the corporate institutions of religion, for whom power is dependent upon the number of adherents, tend to vie with each other in increasingly hostile ways when this issue is not confronted. 

Can there be complete religious fulfillment for adherents in a world of unbelievers? We must explore the options within each religious tradition on these matters. The typical modern assumption is that radical change is the only possibility. That may not be the case. It may be that shifts in emphasis will suffice, as may a turn toward other nonevangelical classical sources or experiences, or redefinitions of concepts like "mission." Each religious system must work on this in its own way, yet such moderation must be incorporated in any long-term conflict resolution strategy for the world's religions. In this respect, more thought needs to be given to why some people find deep religious fulfillment through a particular tradition that exists side-by-side in their minds or hearts with an abiding respect for other religious traditions. [53] 

I would tentatively suggest that those, like Gandhi, who find it quite natural to honor and encourage other religious traditions, have a sense of self that is inclusive of but not exhausted by their own religious affiliation. Their religious worldview does not confine them to one identity. They see and define themselves not only as adherents to one faith, but also as human beings standing in communal relation with other human beings. It is the multiplicity of healthy identities that prevents a level of over identification with one group, be it ethnic or religious. 

* * * 
In summary, this article has examined a variety of issues relating to world religions that demonstrate the need to engage in a positive interaction between, on the one hand, the study of religious texts, traditions, and practitioners, and, on the other, conflict resolution research. This is necessary in order to elicit from that interaction a series of strategies for engaging in mediation where some or all of the parties to a conflict hold strong religious beliefs. The following conclusions can be drawn: 

1. Religion has a dual legacy in human history regarding peace and violence, and both its contribution to violence and its advocacy of prosocial values and peacemaking need to be studied. 

2. Conflict resolution theory regarding religious actors must examine the latter's complex ways of decision-making, including the mixed motivations typical of many actors. 

3. Universal commitments, such as human rights, may play a crucial role in achieving international consensus on basic civic values, especially among many religious liberals around the world. However, this may not be a sufficient common denominator for people who define their religiosity as opposition to universal, secular values. Good conflict resolution strategy demands a method of reaching out to even the most intractable and parochial religious position by engaging in a serious examination of values and culture. 

4. A close analysis of culture can yield prosocial intracommunal values that could be vital for conflict resolution. 

5. Leadership in the religious world should be studied in conjunction with theories emerging from the field of political psychology. 

6. There is an inordinate number of values among global religions, many yet to be analyzed, that may provide useful tools to engage in conflict prevention, conflict management, compromise, negotiation, and reconciliation. 

7. The history of interfaith and multi-faith interaction should be studied from the perspective of conflict resolution theory. There may be successful stages of interfaith interaction that may be replicable and generalized to a wide range of global conflicts involving religion. There may also be a long history of interfaith blunders that may be avoidable with the help of a systematic critique. 

8. The analysis of a conflict involving religion should never impose from above a set of values. Solutions need to emerge from an analysis of the unique nature of every situation combined with an interrogation of the religious traditions affected by the conflict. 

9. Religious jurisprudence in many cultures may provide ways to interpret and reinterpret traditions in such a way that moves religious institutions toward civil virtues, such as human rights, as well as toward conflict resolution. 

10. The problem of the scope of religious ethical concern, often limited to only the faithful who are in good standing, needs to be confronted. A full analysis of how each tradition has negotiated the reality of "others" and outgroups is critical. 

11. There are some crucial issues in dealing with religion in terms of conflict resolution strategy. Naiveté about religion can lead to disaster. Many religious values, both within and between cultures, are bound to contradict each other, most notably those of peace and justice. [54] Conflict resolution strategists must be prepared for this and design strategies accordingly. There is great danger in the future even from nonviolent religious institutions that have difficulty recognizing the limits of evangelism. 

12. The most hopeful and heroic stories of interreligious peace-making emerge from a combination of deeply authentic expressions of religiosity with unconditional respect for nonbelievers. This is a relatively rare combination inside the religious personality, but it bears serious analysis in terms of how such a psychological and ideological disposition could be fostered among religious adherents around the world. 
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