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I must make you sit up right at the beginning. Your job at this conference is to rethink “diakonia” with respect to your relationship to religion and development. That is no easy task. The chosen topic is very straightforward. Yet not a single one of the terms used – religion, spirituality, development – is defined unambiguously. “Religion and development are concepts with a long history containing the traces of diverse conflicts. They are used more frequently to refer to other people rather than to oneself and as such are not impartial terms. They are completely unsuited to giving a matter-of-fact description of reality as such, and contain a whole armada of interpretations and ideological concepts.”

It thus seems to me important to start with specific contexts in which religion and development relate to each other. To do this, I have chosen that are relevant to my experience with the topic. 

Contexts of the topic of religion and development

In western Europe, “religion” resurfaced as an issue in public discussions in the 1990s, if not before. Since the fall of the Berlin Wall in 1989 new enemy stereotypes have developed - on the basis of Islamic or Hindu Nationalist movements, and other geopolitical conflict situations (Iraq, Iran). Political commentators often attribute to religion the role of warmonger and of causing the conflict. Examples are Sri Lanka, the role of the Catholic Church in Rwanda, ex-Yugoslavia, Sudan or Northern Ireland. The ideas put forward by Samuel Huntington
 [are seen to] serve as an explanation for the 9/11 events. 

Such patterns of interpretation have found their way into public debates in Switzerland too. For example, at present a very emotional discussion is going on about the building of minarets, sparked by a rightwing populist initiative. It seeks to ban such constructions because they are perceived as representing an Islamic claim to power in Switzerland (and not as expressing the right to free exercise of religion). There is no doubt that the religious landscape in Switzerland has greatly changed, not only through migration, but also through other socio-cultural processes. What sociologists in the 1960s called the “secularization thesis” is floundering. 

Those interested in development issues note the sometimes dramatic transformation processes being recorded on the religious maps in countries of the South. Some note with dismay that in countries like Brazil, “religious markets” are booming and churches promising healing and economic success attract hundreds of thousands of people. One wonders whether the neo-charismatic movements that give people a language to express themselves and a meaningful world view are more successful than traditional development aid.
 Europe’s historical churches are astounded at the way many autonomous churches in the South understand ‘church’ and ‘faith’ and have difficulty in dealing with it. 

The development agency of the Swiss government, the Swiss Development and Cooperation Agency (DEZA—Direktion für Entwicklung und Zusammenarbeit), has also had on numerous occasions to deal with this problem. It was increasingly confronted with requests from religious organizations which are often the first on the scene when disasters occur, engage in proselytism and give religious reasons for the disasters. The DEZA played the ball to its NGO partners and met with very diverse reactions. In 2002 the NGO section of DEZA opened up a discussion with the secular and faith-based organizations (FBOs)
 by asking the provocative question “Religion and Spirituality – are they taboo in development cooperation?” The reactions from private aid agencies, but also within our own institution, ranged from agreement to perplexity and denial and even to incomprehension of the question. Anyone who talks about religion and development cooperation can easily find themselves in a wasp’s nest. 

This introduction shows that it is not so much the religious justification for development cooperation that is controversial. I will not talk about this side of the topic, which is probably generally recognized. It is clear that diakonia and church-related development cooperation in the narrow sense is connected to church witness and taking responsibility for the world in which we live.

The purpose of my contribution is rather by means of a sociology of religion approach to point out on a practical level how important it is for development cooperation to take account of the “religious factor” and its complexity.
 

I have divided my paper into three sections:

1. Agenda-setting on the topic of religion and spirituality in development cooperation 

2. The “religious lens” in development projects

Instruments for the practical implementation of development cooperation.

3. Reflections and questions on the basis of practical experience

This concerns above all intercultural understanding on the relevance of faith, organized religion and theology for development projects. 

1. Agenda-setting of the topic of religion and spirituality in development cooperation 


1. The example of Switzerland

At the end of 2001, Walter Fust, then director of DEZA, praised the good work of the mission societies on different occasions and spoke of “Religion and Spirituality as a resource in development cooperation”. This caught our attention and from 2002 the NGO Department of DEZA created a discussion platform on the topic with secular agencies
 and FBOs
 . Several workshops took place and in 2005 the first results appeared in the form of a paper for reflection and study.

The NGOs’ first reaction was one of caution. Yet with time most of those concerned recognized that this topic was indeed practically taboo. The issue of religion was not systematically dealt with in government development cooperation, in secular NGOs or in the FBOs
, albeit for different reasons. In order to do justice to the complexity of the topic and the different cultural contexts we decided to gain further findings by means of case studies.
 The process will be provisionally concluded in the DEZA context with the appearance of a third reader at the end of 2008, containing an evaluation of the process, the instruments used, and quality criteria on how to deal with the potentials and risks of religion and spirituality in development cooperation.

The development agencies and mission organizations reacted positively to the DEZA initiative on the whole, but their responses were extremely nuanced, which reflects the profile and self-perception of the individual organizations (and people).  Thus the Christian organizations were often surprised by the initiative. They found it so normal to “do good” from a Christian motivation that they did not feel the need to think about the matter any more. Their main reaction was: “Finally we are no longer poor relations!” They appreciate the fact in a dialogue with government development cooperation religion can also be a strength. “As FBOs we no longer need to be ashamed of the ‘F’ (Faith).”

Other FBO staff took the line that the professionalism needed for project work had nothing to do with faith or religion. “Religion is a private matter.” They gave examples of church project partners who had no management skills at all: for this reason they preferred to work with secular organizations in the South. Likewise, the different understanding of church and spirituality in churches of the South was frequently seen as a problem. In particular, a strong charismatic or Pentecostal orientation of project partners could considerably hamper communication with them. Further, a problem of staff recruitment was noted: it was considered difficult to find professionally qualified people in Switzerland who still had a connection with the church. 

One Catholic organization had to clarify the relationship between development projects and pastoral mission: can they be neatly separated? Other agencies feared that as FBOs they were subjected to increasing control by state funding bodies and that the bureaucratic effort needed for quality assurance would constantly increase. In connection with the reflection process on religion and development, others again criticized the patriarchal anthropology of church leadership bodies, which made it difficult to raise issues of gender justice. So religion is perceived as an obstacle to development. 

Others again do not want to be pushed into a “church corner”, although they have a “c” (Christian) or “church” in their name. Fundraising considerations often play an important role here. Finally, some FBOs deliberately engaged with the complex role of religion at their conferences, underlining e.g. areas like the role of churches in conflicts (HEKS) or the contribution of interfaith activity to mission (mission 21).

It was generally rated positive that the treatment of the topic by the DEZA was not just characterized by the “security discussion” but also revealed an interest in the “potential of religion”. However, some organizations objected that the DEZA did not confront religion within its own organization.

2. European context and World Bank

a) Europe

The initiative to start a discussion came from government development cooperation in Scandinavia as well as in Switzerland. In other European countries, however, the discussion was started by church agencies. For example, Christian Aid in Great Britain presented its ideas on the topic back in 2001, in a paper entitled “Working with Church-related Partners (Overseas)”. A research program on “Religions and Development”
 was set up at the University of Birmingham. In Germany the topic was taken up by “Brot für die Welt” (Bread for the World) and discussed inter alia at its development policy conference in 2006 “Christsein in einer globalisierten Welt” (being a Christian in a globalised world). 

In the Netherlands two Dutch FBOs, Cordaid and ICCO
, are working to develop strategies for the topic of religion and development cooperation and they have founded a “competence centre for religion and development”. They call on their partners in the South to reflect on the role of religion not just in the non-western countries but also in the organizations in the Netherlands: “Religion is not just a question of knowledge, but also of belief and community.” The southern partners urge Cordaid and ICCO workers to engage with their (secular) religious identity:

“If you do not take into account religion and its dynamics, if you do not have sensitivity towards religious devotion, you simply cannot understand the mechanism and strategies of social movements or the motives of the people who are partners in development.” 

In the Netherlands there are also a number of critical publications
, concerned, amongst other things, with the (capitalist) western concept of development. In 2006 an international conference
 took place with the topic: “The role that actual religious practices, spiritualities, beliefs and ideas play in processes of development.” Strong criticism was leveled at a technocratic and one-sided donor-defined concept of development and the silence of the FBOs and mainline churches.

b) World Bank 

So while the development agencies were sometimes cautious in their reaction to the debate about religion and development, the Ethics Department of the World Bank received quite different messages. 1998 saw a major advance under World Bank director Wolfensohn with the founding of the World Faith Development Dialogue (WFDD)
.  In 2005 there were several conferences and case studies. Katherine Marshall
, for example, underlined the important role of the FBOs, stating that the MDGs
 could not be reached by 2015 without them.

Naturally such statements do not go uncontested. It is thus feared, not entirely without cause, that - although regarded with respect - religion may also be instrumentalized, more or less on the motto “in the last resort only prayer will help” or “we can turn to religion if all else fails”. Since it is not certain whether the MDGs can be reached, or not, additional non-monetary resources must be mobilized, including religion as an important driving force. To put it plainly, this could mean that there is an attempt to functionalize religion and spirituality: they can “pick up the pieces”. 

2. Religion-sensitive access to development cooperation
2.1 Why is a religious lens needed in development projects?

The discussion in Switzerland was strongly determined by quality assurance, owing to DEZA requirements. The main issue was the outcomes of the project and program activity financed by DEZA. No typology was made of FBOs. The result was that the staff of FBOs often got emotionally involved when trying to mark out the difference between themselves and other FBOs. That was often unconsciously expressed in defensive attitudes towards the ‘other’ FBOs and their own secular approach, where religion was at most a private matter.

In the context of my work for “Bread for all” I thus developed and tested instruments intended to contribute to a religion-sensitive practice in development cooperation. The main weight of these instruments lies in raising the awareness of the staff involved in the central offices and local partner organizations. In the following I would like to enlarge on my experience with introducing and using these tools.

All discussions with the staff of organizations were conducted on a highly emotional level. I almost always had the task of dealing with some degree of resistance on their part. I wondered why that was. Why did the topic of religion and spirituality trigger these reactions?

On the one hand, we noted that there is a major difference between countries of the industrialized North and developing countries with respect to religion. This difference is even greater when we are talking about the church connection of staff in FBOs in the North or South. Even if religion has been rediscovered in public debate in Europe in recent years, that doesn’t alter the fact that large parts of society and thus also of the membership of church-related aid agencies has moved away from the church. 

It is no exaggeration to talk about a kind of religious illiteracy. It is expressed in the fact that many staff-members simply have problems with questions connected in any way to religious theory or practice. They generally prefer to give such subjects a wide berth. This is not necessarily a sign of militant atheism, but rather of awkwardness. They do not have a language in which they can describe and reflect on their own spirituality or that of others.

They compensate for this lack of articulacy in religious matters by concentrating on methods of professional development cooperation. There is certainly nothing to be said against the latter: planning, monitoring, evaluation etc. are important to ensure the success and impact of programs. Certainly, a kind of professional blinkers can arise in this connection, which overlooks the ‘soft’, incalculable factors and, in particular, the human, ‘irrational’ aspects. 

Another danger of professionalization consists in reducing the perception of the cultural and religious dimension to the question: “Does religion help or hinder the realization of development policy goals?” In FBOs, too, there is a risk of instrumentalizing the religious factor. This is above all the case when someone has problems dealing with this sphere and lacks self-reflection.

This is apparently quite different In the South, i.e. in particular in rural regions of developing countries. Religion is not taboo, at least not in the beneficiary groups of church development cooperation. It rather becomes a problem that there are very different forms of religious affiliation – particularly in the context of political conflicts and hegemonic aspirations – which oft leads to religious or ethnic polarization. 

This conflict-enhancing role of religion is often raised. But here, too, we note a narrow approach, when religion is primarily perceived from the angle of ‘damage limitation’. Since 2000 the conflict-sensitive instrument “Do no harm”
 has been used to train staff involved in Swiss development cooperation, in order to uncover and avoid the unintended negative consequences of offers of assistance, i.e. also in the field of religion.  This important instrument may be conducive to an over-focus on ‘damage limitation’ and a partial neglect of the potential of religion and spirituality. This potential is to be found at the individual level in empowerment and motivation, and at the institutional level in (social-) policy influence through lobbying and advocacy.

Yet it is not enough to assess the religious factor positively. It may be asked what type of religion, faith etc. determines one’s own practice and development cooperation. And there are great differences (and not only in language) between the NGOs in Switzerland and in the South (e.g. liberation theology approaches of the kind I encountered in Peru or Nicaragua ….or the feminist theologian Mercy Amba Oduyoye from Ghana or [Prof.] Chung from [Korea])

The opposite may also be said: it is not enough if an organization claims to define itself as non-religious and non-denominational. At least in the South it will operate on ground that is not non-religious. Exploring this territory is the goal of the BFA Process on R+S. I have developed tools for that which I would like to describe for you.

2.2 Instruments for the analysis and observation of religion, faith and theology in development cooperation

In terms of method I found the analytic instrument of the UNFPA’s
 “culture lens” very helpful. For work with faith-based organizations I suggest translating the “culture lens” into a “religion lens”. When we consider our work from the angle of religion, faith, or theology what do we find? Where does religion play a role explicitly or implicitly? 

For the dialogue in practice I have thus designed three modules based on the three angles: outside, middle, inside: 


Outside = context
 
Middle = programs 

 Inside = person.

a) Context mapping investigates the question: in what religious context is the project located? What is the importance of religion(s) to state institutions? What power constellations arise? To what faith community do important officer-bearers belong (president, ministers, etc.)? Who are the actors? With whom does the project cooperate? What is the role of religious affiliation with respect to contacts and beneficiaries? What are the risks/advantages involved in conversions? Do disadvantages arise from religious affiliation and how is that handled? Who runs the basic welfare institutions (schools, hospitals, social institutions)? What religious approach to the family, illness, the body is to be noted?

Mapping can give information about the way in which the organization perceives its surroundings and what “blind spots” there are.  

The partners found this tool worked well and was helpful. 

b) SWOT Analysis 

is a strategic planning method used to evaluate Strengths, Weaknesses, Opportunities, Threats). Questions like:

What elements of religion(s), faith or theology particularly contribute to achieving the goal of a program? Are there religiously determined values that impact negatively on a goal (moral judgments, view of human beings in combating HIV/AIDS)? What influence do religious values have on the role description of men and women? How are contents influenced by religious attitudes: in agriculture, in the understanding of the body/illness, in nutrition etc.

c) Defining the position of religion related to the project goal

a. Personally

b. Organisationally 

Blind spots in the personal perception of topics and attitudes should be checked in relation to the project goal. Not in the sense of an examination of convictions but rather to discover blind spots and prejudices and also in the spirit of a genuine dialogue between North and South partners.  They may be more than an obstacle to the success of programs and make a substantial contribution to their success. However, that is still hardly ever mentioned. 

d) Analysis grid
The problem about the topic is this: How can one make visible what is invisible, unsaid or unconscious? “The nexus where development meets faith.” A grid can be helpful in grasping the different levels, areas of observation and focal points. I will show you a grid that I developed from my field research in a development project in Peru.

3. Final thoughts and questions


What conclusions do I draw from my experience so far in using these tools? Allow me to make a few final comments. 

a) With such instruments a reflection process can be introduced within a development organization that makes the importance and complexity of religion and spirituality clear in its own work. Answering these questions brings it home to those involved that it is relevant to concern themselves with the religious factor in development cooperation. It does not matter here whether the organization is committed to a specific church or religious confession, or deliberately defines itself as non-denominational. It has been shown that the religious or secular character of an organization – its charter [of self-understanding] - does not relieve it from the task of reflecting on the intended or unintended effects its own action may have in a still religiously defined context.

b) Such instruments take account of the broad range of religious attitudes existing within and between the FBOs. 
The diversity of religious attitudes is overlooked when – as is frequently the case in the western context – faith is declared to be a private affair. This diversity is also ignored when – as happens relatively frequently in non-western contexts – faith is assumed to be homogeneous. In both cases a veil of silence is drawn over vitally important questions regarding the operations of an organization. The consequence is often that the organization is blind to religion in its external dealings or at least blind to diversity.


c) Reaching an understanding on the diversity of religious meanings enables an intercultural dialogue that is crucial for the success of international cooperation. 
The general perception of interreligious dialogue tends to be reduced to talks between top-level representatives of world religions. Yet there is also an everyday dialogue, an encounter of the different – religious and non-religious – models for organizing daily life. Connections can be made to this implicit, mostly undeclared dialogue with the religious ‘others’ when the attempt is made to reach agreement on the religious-ideological norms underlying our development policy. Such an ‘interreligious dialogue’ is needed, particularly between faith-based and secular self-understandings. It is above all needed in relation to the goals we pursue with our actions. As Gerard Clarke says: “It is necessary to make explicit the moral agendas that frame all development models.” 



d) Successful development cooperation needs to overcome ‘religious ethnocentrism’
This statement by Clarke by no means concerns only religiously defined models of development or diakonia. A completely religion-free and ‘technically’ defined model of development has normative preconditions. That is shown by the recent debate on the harmonizing of development cooperation at the Accra meeting on the effectiveness of aid: donor-defined or donor-centered development cooperation would boil down to a continuation of Euro-centrism.
On the other hand, positions that legitimize themselves by appealing to non-western values and culture can also be ethnocentric. In both cases there needs to be a readiness to reflect on one’s own presuppositions and beyond one’s own context. Only then can there be a successful understanding and cooperation across continents or religiously defined borders.


e) And once again: religious ‘neutrality’ does not suffice to enable a substantive concept of diakonia and development – faith matters.
We must ask: what is the role of religion, faith and theology here? What understanding of faith and diakonie underlies the LWF’s action as it tackles development questions in a globally interdependent world? I suspect that it will be an understanding that does not reduce religion to a private affair, but includes changes and a ‘political’ diakonia. But what does it mean exactly “to be agent of change” as is mentioned in the invitation letter for this conference? It is certainly linked with a ‘prophetic’ concept of diakonia which goes beyond charity or aid and addresses the root causes of poverty and the systemic structures of injustice. Yet how do we then explain what we call ‘prophetic witness’ or ‘prophetic diakonia’ to those who do not share our biblical concepts and memories? Precisely in the context of development organizations we always find ourselves in the midst of a host of different life projects with differently designed identities and dominant models. We must not erase our religious commitment and our profile here, but rather explain them, making them visible and subjects for discussion. 

� Gerald Faschingeder (2007): Entwicklungsproduktive Religiositäten und Entwicklung als religiöse Idee – zu den zahlreichen Möglichkeiten, das Verhältnis von Religion und Entwicklung zu denken.” In Gerald Faschingeder/Clemens Six (eds): Religion und Entwicklung – Wechselwirkung in Staat und Gesellschaft, Vienna 2007 p. 17 (quote translated for this paper).


� Samuel Huntington, The Clash of Civilisations and the Remaking of World Order, New York 1996.


� See “eins Entwicklungspolitik“ 7/8 2006 and “der überblick“ 1/2005. 


� FBO = Faith-based organisation, a collective term for religious and church aid organisations.


� The background is my experience with “Bread for all”. I was mandated to accompany and implement this process from 2005-07. That included, inter alia, the development of instruments and a case study on the basis of a development project in Peru. “Bread for all” is the Development Service of the Protestant Churches in Switzerland. 


� Schweizerisches Arbeiterhilfswerk, Helvetas, cinfo etc.


� E.g. Brot für alle, HEKS, mission 21, Fastenopfer, caritas, Departement missionaire, 


� Holenstein, Anne-Marie, Rolle und Bedeutung von Religion und Spiritualität in der Entwicklungszusammenarbeit, Bern 2005 � HYPERLINK "http://www.deza.admin.ch" ��www.deza.admin.ch�.


� NGO = non-governmental Organisations, FBO = faith-based organisations.


� Reader 1 Entwicklung und Religion: Erfahrungen aus christlich geprägten Umfeldern. Fünf Fallbeispiele zum Umgang mit Potentialen und Risiken. Bern 2008 � HYPERLINK "http://www.deza.admin.ch" ��www.deza.admin.ch�.


Reader 2 Entwicklung und Religion: Erfahrungen aus islamisch geprägten Ländern. Vier Fallbeispiele zum Umgang mit Potentialen und Risiken. Bern 2008 � HYPERLINK "http://www.deza.admin.ch" ��www.deza.admin.ch�.


� It must be said that Political Department IV of the Federal Department of Foreign Affairs (EDA) is concerned with religion and conflicts. In 2005 this department made “religio-political conflicts” a special priority, conflicts where the mix of religious and political factors is a determining factor. In this sphere of activity there is a special, but not exclusive, emphasis on Islam and the Middle East. The Montreux Initiative is concerned with cooperation with Islamic charities in a project entitled “Towards cooperation with Islamic charities in removing unjustified obstacles”. The background to the project is the general suspicion with which Islamic charitable organizations are regarded since the terrorist attacks in the USA of 11 September 2001. In June 2005 an expert group in Montreux prepared a set of recommendations for governments and a code of behaviour for charitable organizations. The purpose of the initiative is to create a climate of trust and collaboration and to improve transparency. It contributes towards understanding between cultures and to combating terrorism. The initiative was welcomed by the Islamic organizations and western governments.





� www.rad.bham.ac.uk


� Cordaid is a Catholic Organisation for Relief and Development Aid; ICCO is the Interchurch Organisation for Development Co-operation


� Ananta Kumar Giri, Anton van Hasenkamp, Oskar Salemink (2004): The development of religion and the religion of development.


� “Religion and Development- crisis or new opportunities” VU University Amsterdam 14 &15 June 2007


� www. World Faiths Development Dialogue 


� She was Senior Advisor for the World Bank. Katherine Marshall (2005): Faith and Development: Rethinking Development Debates. The gist of this lecture is: the excessive orientation to objectives of development cooperation prevents sustainable development. Any transformation of structures (outside) must be linked to personal growth (inside). Our [the World Bank’s] approach is too technocratic, geared to methods and instruments and neglects the internal needs/structures.  The MDGs cannot be reached like that. Marshall thus sees the role of the FBOs and churches as important actors and advocates a changed strategy:  “New Partnership of Mind, Heart, Soul and Hands”.


See also Katherine Marshall: Religion und Entwicklung – eine alte Beziehung neu betrachtet. In: eins 7-8-06.


� MDG = millennium development goal


� Mary B. Anderson “Do no harm – How Aid can Support Peace – or War”, 1999.


� “Culture Matters” Working with Communities and Faith-based Organisations: Case Studies from Country Programs” United Nations Population Fund.


� Gerard Clarke (2005): “Faith Matters: Development and the Complex world of Faith-Based organisations”


Gerard Clarke with Michael Jennings (eds) (2007): Development, Civil Society and Faith-Based Organisations: Bridging the Sacred and the secular
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