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PREFACE

This project addresses two different dimensions of research and practice
in the field of adult education. First, it is an account of what we have learned
about the nature of adult learning in the context of interreligious dialogue. This
was the anticipated outcome of this research as conceived and developed in the
initial stages of the research process. The purpose of the study was to consider
the question: “What is the nature of adult learning that occurs in the context of
interreligious dialogue?” From this central question emerged the particular
questions we addressed in our interviews and analysis process: “What motivates
adults to begin and sustain involvement in interreligious dialogue?” and “What
elements characterize the knowledge that participants believe that they acquire
as they consciously and purposefully engage in interreligious dialogue?” The
findings gleaned from our research are metaphors and stories that describe the
nature of the learning in the context of interreligious dialogue in response to
these and other, related, questions.

Second, it is an account of both the development and impact of the
various kinds of collaborative processes, in which we engaged, to learn about
adult learning in the context of interreligious dialogue. A highlight of this
dimension of the project is a thick description of a new Collaborative Inquiry
Metaphor Creation and Analysis Method (CIMCAM) focus group activity we

developed especially for data collection and analysis, which we introduce in
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chapter three and elucidate in chapter five. While we always knew these aspects
of our collaborative research were important, we did not anticipate the

importance of writing and sharing this dimension of the study at the start.

Chapter Overview

Throughout this project, we share our reflections about both the
interreligious dialogue process, and the collaborative research process on
ourselves as individuals, as educational leaders in our own religious
communities, as adult education researchers, and as adult education
practitioners operating in the larger American milieu. Embedded deeply in both
dimensions of the research project are reflections on our experiences as fellow
students who met in the context of a doctoral cohort at National-Louis University
who then became collaborative learning partners, interreligious dialogue
partners, and ultimately, collaborative inquiry research partners.

We wrote each chapter so that it could stand on its own. Starting with
chapter one will provide readers with a helpful overview. However, if you are
interested in one particular dimension of this research, you can read the chapters
of interest out of order, with the help of the outline below.

Chapter one introduces us as individuals and as collaborative
researchers, and offers a rationale for why this study contributes to the field of
adult education. In chapter two, we talk extensively about our own commitments

as religious women, religious educators, and adult educators. Chapter three
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outlines the theoretical framework that informs the research, provides detailed
information about how participants were identified and provides specific details
about the research methodology, including the Collaborative Inquiry Metaphor
Creation and Analysis Method (CIMCAM). In chapter four, we share details of
the collaborative process with a focus on how we planned and made decisions,
collaborative data collection and analysis, and the collaborative writing process.
Chapter five provides a thick description of CIMCAM, using excerpts from
transcripts of our focus group interviews to illuminate the process.

In chapters six, seven, and eight we present the findings from our analysis
of data gathered in the individual and focus group interviews. They include many
of the personal stories and visual metaphors the 20 participants in our study,
including ourselves, shared in the data collection stage of the research process.
Chapter nine, addresses the question: “What are the implications and
applications of learning, in the context of interreligious dialogue, for the theory
and practice of adult education?” In this chapter, we discuss the significance of
how symbols, including words, images and stories, are an essential component
in the learning that takes place in the context of interreligious dialogue. We
further discuss how this also was a significant aspect of how we learned about
the learning in this context, as researchers. Further, we discuss how both the
cognitive/intellectual and the affective/emotional domains are engaged in the
context of interreligious dialogue and in our experience of collaboratively

researching the nature of the learning in the context of interreligious dialogue.



Each dimension of this work has been challenging and enriching. It is
therefore with a spirit of great joy that we bring the insights we uncovered to our
colleagues in the field of adult education. It is our hope that abundant, luscious,

and nourishing fruit will spring forth from the seeds of these fruits of our labor.
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CHAPTER ONE

PROJECT OVERVIEW

In the three years preceding the writing up of the findings of this study, the
world and its peoples have seen many examples of conflict. In the Middle East,
Israelis and Palestinians have scuffled, with the resurgence of violence between
the two sides in the last six months or so. In China, the majority Han Chinese
and the Chinese Muslims have clashed. In India, there have been conflicts
between Hindus and Christians. In Indonesia, ethnic and religious violence has
created unrest and upheaval. In the former Yugoslavia, Serbs and ethnic
Albanians clashed. Most recently, the Taliban in Afghanistan have destroyed
Buddhist statues representing a centuries-old religious, cultural, and historical
legacy. People of differing religious groups, representing different ideologies and
histories have responded to difference with violence.

While it may be argued that many of these differences are not religious but
rather political, there can be no denying that religious ideals have been used to
equip the arsenals. As Eck (1993) has suggested:

These struggles are not wholly religious in origin, but they are made more

difficult and complex by the extensive use of religious language and

symbolism. The encounter of people of differing faiths in the world today,

Igl.'zboe(;tger and for worse, is one of the most important facts of our time.

The United States is not immune from this clash of religious difference.

According to the FBI statistics on hate crimes, there were 1,532 reported
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religious hate crime offenses in 1999, ranging from intimidation to murder/non-
negligent manslaughter. This is up from 1, 475 reported in 1998. The picture is
not pretty.

In the midst of all this violence and intolerance, however, there have also
been rays of hope. A group of Muslims and Jews have been regularly getting
together to talk across religious difference, to learn from and about each other,
and to create positive relationships in a much-divided world. A group of Christian
and Jewish women have established a dialogue group that is now in its 16" year.
They too have been learning about each other from each other. Another group
of Christians and Jews began study of religious texts in order to better
understand each other, and many of these have gone on to other learning tasks
together. A couple of doctoral students — a Muslim and a Jew — have been
learning both about each other as religious people and about what happens
when religiously committed people sit down to learn together, about each other
These are but a few select examples.

None of these rays of hope are changing the world in its entirety, but each
is impacting its own little corner of the world in subtle and not-so-subtle ways. It
is the process that takes the participants in these dialogues from being on
different, and seemingly, opposite, sides of a religious border to a place where
while remaining committed to their own tradition they are able to understand,

empathize with, and appreciate the beauty and difference of those across that
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religious border. That is what this study is about. It is about the nature of the
learning in the context of interreligious dialogue.

We are those two doctoral students. We met in 1998 within the context of
our doctoral program in adult and continuing education at National-Louis
University in Chicago. We are American religious and adult educators from two
different religious traditions, born on two different continents, representing
different cultural and ethnic traditions, representing two different generations
according to American citizenship (one a first generation American and the other
a third generation American).

From our initial encounter as graduate students, eventually emerged a
conversation about our surprisingly common goals as American religious and
adult educators, and our mutually held conviction that greater understanding was
needed between people who are committed to different religious traditions and
worldviews. Our own interreligious dialogue and its impact in helping both of us
better understand each other, led us to think about how the vehicle of
interreligious dialogue might impact others, particularly in moving toward a better
world. We asked ourselves: “What would it look like if the social spaces
Americans share were filled with sincere dialogue about our ideas and
assumptions, our definitions and our feelings about our religious commitments
and how they impact upon our decisions and actions?” What would it look like
when adults learn how to cross borders of difference through dialogue without

becoming assimilated into what lies on the other side?
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This dialogue and these early questions, initiated the collaborative inquiry
research project that we present in this study. The purpose of this research
study was to investigate the nature of the learning that occurs when adults who
identify themselves as being members of particular religious traditions,
intentionally participate in purposeful and sustained interreligious dialogue for the
purpose of learning about each other. In the study, we learned about the
experience of learning in the context of interreligious dialogue through critical
reflection of our own experiences with one another as dialogue partners and
through a process of collaborative inquiry about the nature of the learning in the
context of interreligious dialogue as experienced by 18 others. These others
were participants from the Muslim-Jewish, and Christian-Jewish dialogue groups
identified above.

While we recognize that there are many borders of difference that can
potentially lead to misunderstanding, conflict, and violence, we have chosen to
focus on religious borders because this is an area that has historically not been
included in discussions in the field of adult education. Furthermore, our own
strong identities as religious people leads us to believe that religious identity and
religiously inspired personally held beliefs play a crucial role in how people act in
the world. Finally, we agree with Eck (1993) in her suggestion that “religious
traditions have been part of the problem as one surveys the divisions and
conflicts of the present world; and there is no question that religious traditions will

also have to be part of the solution” (p.215).
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Why We Believe That This Research Is Important For American Society

From a nation of primarily Protestants, Catholics and Jews, America has
become increasingly religiously diverse. Large numbers of new Americans have
come to this country bringing with them their diverse cultures including their
religious ideas and practices. One reason for this change was the shift in the
national position on immigration, reflected in the immigration act initiated by John
F. Kennedy, before his death, and signed into law in 1965 by Lyndon B. Johnson.
This new law eliminated national origins quotas and opened the door for
increased immigration from Asia (Eck 1993). As new Americans have always
done in the generations that have come before, this new generation of new
Americans has built new religious centers for community fellowship and worship
where none had been before (Eck, 1997). People of different religious traditions
do not live on isolated, separate islands; rather they are in constant contact,
“bump[ing] up against one another all the time” (Eck, 1993, p.190). America’s
common spaces - where we work, play and participate as citizens in the
institutions of democracy - are filled with adults who more and more know less
and less about one another.

Harvard religion scholar, Diana Eck (1993), helps us to imagine the
contours of what this change in the religious landscape of America means for
American adults, when she posits that there are three basic responses to the

challenge of an encounter with religious difference: exclusivism, inclusivism, and
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pluralism. While these are not the only responses, we agree with her that they
represent a range of interpretation that might be found within almost every
religious tradition.

The exclusivist response is the one that is best represented through the
example of the Christian fundamentalist groups in the United States. These are
the people who say: “Our own community, our tradition, our understanding of
reality, our encounter with God, is the one and only truth, excluding all others”
(Eck, 1993, p.168). For exclusivists, God is theirs alone. An exclusivist stance is
one in which religious identity becomes the basis on which a group battles for its
own interests against that of other groups with whom is shared social and
political space. Itis too easily a stance that leads to violence.

The inclusivist response is the one best represented by what has come to
be known as multiculturalism. In the inclusivist view, “the plurality of religions is
not seen as a threat, and ‘others’ are not seen as opponents” (Eck, 1993, p.179).
There are two major issues involved in the taking of an inclusivist stance. The
first is that it has the potential of bringing about a “theological supercessionism,”
a view that recognizes the presence of different religious communities and truths
while qualifying that recognition with a sense that “our own way of seeing things
is the culmination of the others, superior to the others, or at least wide enough to
include the others under our universal canopy and in our own terms” (p.168). It
is a casting of others in one’s own language and within one’s own framework.

The second issue is that it is “a ‘majority consciousness,’ not necessarily in terms
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of numbers, but in terms of power. And the consciousness of the maijority is
typically ‘unconscious’ because it is not tested and challenged by dialogue with
dissenting voices” (p.185).

The pluralist response is acknowledgment that truth is not the “exclusive”
or “inclusive” custody of any one religious tradition or community. This stance is
not simply a matter of acknowledging plurality; rather it is an active engagement
with that plurality. As pluralists “ we recognize the limits of the world we already
know and seek to understand others in their own terms [emphasis added]’
(p.169). The plurality of religious traditions, in the pluralist view is “an opportunity
for our energetic engagement and dialogue with one another. . . . it means
opening up [our] commitments to the give and take of mutual discovery,
understanding, and, indeed, transformation” (p. 168). It does not, however,
mean giving up our commitments.

We understand the response of the pluralist, as Eck defines it, as the
essential character of the intended outcome of interreligious dialogue that works.
As a result, it is important to understand that when we ask our research question
about the nature of the learning in the context of interreligious dialogue, we are
investigating the learning experience from the shared perspective of the religious
pluralist, even though it is clear that we do not share particular religious
worldviews. We believe that learning about the religious other, from the other,
addresses at least one important aspect of how to actualize the promise of

religious freedom in America, now, and in the future.
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In differentiating pluralism from relativism, multiculturalism, and
subjectivism, Eck stresses “pluralism is not the sheer fact of plurality alone, but is
active engagement with plurality” (p.191). The second point she makes in
regards to this is that “pluralism is not simply tolerance, but also the seeking of
understanding” (p.192). Third, she tells us “pluralism is not simply relativism, but
assumes real commitment” (p.193). Fourth, she makes the point that “pluralism
is not syncretism, but it is based on respect for differences’ (p.197). Finally, she
states “pluralism is based on interreligious dialogue” (p. 197).

It is our belief, framed within this pluralistic worldview, that if we can
understand how to enable the transition from being strangers with our religious
neighbors to not only accepting, but deeply understanding them, we will have
moved forward as a society. The process of acknowledgement of and
understanding about religious difference, accompanied by interpersonal
relationships characterized by empathy, can be a critical and practical part of the
process of life today. We agree with Eck that religious particularities and differing
understandings of spirituality are the subject of dialogue, not a target for
elimination (exclusivism) or inclusion into a larger majority norm (inclusivism).
Diversity and plurality of religious commitment offer opportunities for dialogue
and engagement that can lead to outcomes marked by "mutual discovery,
understanding, and, indeed, transformation” (p.168). It was investigation of if,
and how, the process of interreligious dialogue enables this journey of discovery

and understanding, that was the focus of the study.
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Who We Are in Relation to This Study

We are not distanced researchers attempting to hold ourselves outside of
the research process. Rather, we acknowledge that we are co-constructors of
knowledge about interreligious dialogue with the other participants of our study.
Who we are is therefore important to understanding all aspects of this study.
Throughout the book, we will refer to our religious commitments and how our
own process of engaging in interreligious dialogue informed all aspects of the
research. We introduce ourselves and the initiation of our collaboration briefly
below. We provide more specific details about our religious commitments in the

next chapter.

Jane’s Story

| am a third generation Jewish American woman, who grew up in a small
city in eastern Pennsylvania in the 1950’s and 60’s. Three of my grandparents
immigrated to Philadelphia from Eastern Europe in the early part of the twentieth
century. | have worked actively as a professional Jewish educator and
educational consultant since 1981, engaged in facilitating teaching and learning
programs for Jews of all ages. In addition, | have been involved in environmental
education, science communication, and visual arts, by vocation and avocation,
since 1974. My exposure to Islam and Muslims (prior to my meeting Nadira) was

limited to high school and college course work and books, participation as a
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guest in a couple of Iftar (Ramadan fast-breaking) meals at the Islamic Center of
Cleveland, film, and media reports. While living and studying in Israel, | had an
opportunity to visit the Islamic Museum and the Al Agsa mosque, as a tourist.
With these relatively limited experiences, my assumptions about Muslims were
limited, based on a relatively uninformed, uncomplicated, and monolithic
understanding of Islam. It was an understanding that was primarily filtered
through the face of the Muslim communities of the Middle East, with some
additional awareness of the uniquely American bent of the followers of the Nation

of Islam.

Nadira’s Story

| am a Shi’a Ismaili Muslim of East Indian ancestry, born in Zaire. | have
lived in seven different cities, in four different countries, on three continents. |
have been a religious educator, adjunct instructor, and educational consultant.
My exposure to Judaism and Jews (prior to my encounter with Jane) was limited.
It was primarily based on media coverage of the Israel-Palestinian situation,
textbook encounters through formal education, relationships with secular Jews,
historical (and sometimes polemic) accounts of Muslim-Jewish encounters, and
Qur'anic literature on the relationship of Muslims and Jews (as well as Christians)
as having originated from Abraham. My assumptions about Jews were based on
an understanding of Judaism as a monolithic body of religious tradition and

practice.
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Our Story

Educators from very diverse worlds of practice, we were brought together
as research scholars by being members of a cohort of learners in the National-
Louis University (NLU) Adult and Continuing Education (ACE) Doctoral Program.
Ouir first encounter was at the admissions weekend where we were placed in the
same group to discuss our motivation and goals for participating in the program.
From there, our awareness of each other grew, over time, during the program’s
first two-week residential summer institute and the weekends of study throughout
the first year of our doctoral program. First as fellow students, and later as
educators who are deeply grounded in our respective religious traditions, we
began to work together collaboratively in the program. Several essential events
fed the relationship.

Jane remembers: First of these events was my encounter with Nadira's
library of Ismaili Muslim religious education curricula for children, located in the
basement of her home. We had already established a friendly relationship during
the first two-week Summer Institute of the NLU doctoral program. In fact, Nadira
offered to give me a ride to the airport in Chicago, and a place to rest for a few
hours before my flight home. It was an opportunity | thought | would have to look
at Nadira's library of adult education books. Instead, time flew by as | asked

Nadira about the little colorful books with the Arabic writing | saw on her shelf.
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Nadira began to show me her collection of Ismaili Muslim educational
materials and the fact that we were both involved in religious education in
America for our respective religious communities became very apparent. This
discovery led us to move from being fellow cohort members and friends in a
doctoral program, to being religious and adult educator colleagues who shared
concerns about how to foster the development of religious identity in members of
our religious communities, while living as members of religious minority
communities in the predominantly Christian and secular milieu here in America.

Nadira remembers: The second significant event came when Jane had
the opportunity to plan an adult education program of her choice, as part of an
invitation to teach an alumni educator scholar-in-residence. A graduate of the
Rhea Hirsch School of Education at the Hebrew Union College-Jewish Institute
of Religion in Los Angeles (one of four seminary locations for preparing rabbis
and Jewish education and communal service professionals for the Reform
movement), Jane had been chosen to teach and speak on campus, for one
week, in late fall 1998.

Jane invited me to co-facilitate a program, for the rabbinical, education
and communal service students and faculty, based upon conversations we had
following our first experiences thinking about Muslim and Jewish education in my
basement, in Chicago. | accepted the invitation and we planned a program
entitled “A Conversation in Muslim and Jewish Education.” The program drew

over 40 student and faculty participants, many of whom had never had such an
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opportunity to learn about Islamic religious education in general, and the Ismaili
Muslim community in particular. Of great interest to the assembly was the idea
that there might be more to learn from one another not only about our respective
religions but also how to respond to challenges inherent in the process of
educating the children and adults within our respective communities, in America.
We were encouraged and excited by planning and facilitating this program
together.

While in Los Angeles, we consulted with Sara Lee, director of the Rhea
Hirsch School of Education, about her work in Catholic-dewish interreligious
learning with Mary Boys of the Union Theological Seminary. This conversation
inspired us to consider working on our doctoral research together focused around
interreligious dialogue and adult learning.

The third significant event was our decision to work together on a class
assignment for a research purpose statement that would be the precursor of a
concept paper that would eventually evolve into this opening chapter. With this
step, we consciously began to think about the larger implications of our work
together, with a focus both on our collaborative, interreligious experiences and on
what they might mean for the field of adult education. We began to look for
connections between what we were experiencing ourselves and what we were
learning through our coursework in adult education. For example, we found a
link between our experience of talking to one another for hours on end about our

personal experiences as a Muslim and as a Jew and the concept of dialogic
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learning as represented in Mezirow’s (1990) description of communicative
learning. In addition, we began to understand that in the process of learning
factual information about our respective religious traditions, we were engaging in
the process of critical reflection described by Mezirow (1990). As we look back
on it now, and as we have experienced it since then, we began our own learning
in the context of interreligious dialogue by “reassessing our own orientation to
receiving, knowing, believing, feeling and acting” (p.13) about one another as
members of our respective religious communities. We were doing this in the
presence of one another, and also on our own, as we reflected and moved
forward in time. What was significant about our dialogue was that we were
coming to understand the other against a global socio-political milieu in which
Jews and Muslims are often seen to be at odds with one another. Our
conversations were leading us down the path to a pluralist response to our
differences.

Parallel to these three significant foundational events was a deepening of
our personal and professional relationship. In spite of the fact that neither of us
now lives in Chicago where our doctoral studies are centered, our
accommodations at the home of another cohort member for the monthly
weekend seminars meant that we often spent time talking as we drove to and
from campus or shared a late night snack. The presence and participation of our
residential colleagues —our hostess, Carole Kabel, and another NLU ACE

doctoral student from out of state, Gary Cale -- further enhanced these
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conversations. The process of reflecting back on what had been covered in our
seminars or readings and sharing how this had relevance to our daily lives further
increased our awareness of each other as individuals and as members of our
respective religious communities. The structure of the doctoral program provided
us with opportunity for hours of dialogue and conversation that deepened our
friendship and we learned about one another, from one another, as religious

women, as religious educators, and as adult educators.

Significance For The Field Of Adult Education

The field of adult education does include scholarship in the area of adult
religious education as well as scholarship relating to learning across borders of
difference, however, there is little scholarship in the field that specifically explores
the crossing of borders of religious difference. Because of a current lack of focus
on interreligious dialogue in the field of adult education, these research findings
add to the knowledge base in the field of adult education, for people and
organizations who are engaged in interreligious dialogue, in religious and
educational contexts.

The focus of this study is interpretation of the experiences of participants
engaged in interreligious dialogue. While we recognize that no education is
neutral and that all education takes place in a socio-political context, we have
chosen not to focus on issues of power relations or differences based on race,

class, or ethnicity. Rather, our focus is on religious difference. Even within this
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category of difference, however, we have chosen not to focus on the questions of
power. Our focus is on the learning process at the individual, dialogical, and
small group level rather than the structural or societal level.

It is not that we are not proponents of radical social change. However,
this study focuses on our belief that the solitary, pluralistic responses of
individuals can make a difference to how social change occurs. It is when
enough individuals are motivated to stand up for the rights and privileges of those
who are different that change happens at a structural level. This study focuses
on the processes by which individuals change. It is for this reason that the
following bodies of literature are most relevant to our work.

There are three primary bodies of literature that both inform, and are
informed by, this research. The first body of literature is that of transformative
learning theory. The second body of literature focuses on processes and
outcomes of particular interreligious and ecumenical dialogue projects. This
literature does not come from the field directly, but our research informs the field
as we open the door to including discourse about interreligious dialogue in the
field of adult education. Finally, the third body of literature includes a wide range
of collaborative inquiry and collaborative learning ideas. A brief overview of how

each body of literature impacts, and is impacted upon, by our work, follows.
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Transformative Learning Theory

The first area of research that informs our thinking about this work is that
of transformation theory. Taylor (1998) discusses three distinct perspectives on
transformation in adulthood: Mezirow’s perspective transformation, Boyd’s
transformation as individuation, and Friere’s conscientization. For this study, we
believe that it is the research that has been generated in relation to the first two
perspectives that will have the most impact on our work. While Friere’s
conscientization has great merit, it is not a model that directly relates to this study
in that our focus is not explicitly on “unveiling or demythologizing of reality by the
oppressed through the awakening of their critical consciousness” (Taylor, 1998,
p.16) As we stated earlier, our focus is on change at the individual level and does
not address issues of power. While we emphasize the role of critical reflection,
we do not assume that this reflection is necessarily a reflection on the hegemonic
structures of society, but rather on how individuals have come to see self and
other.

According to Mezirow (1990)

Perspective transformation is the process of becoming critically aware of

how and why our presuppositions have come to constrain the way we

perceive, understand, and feel about our world; of reformulating these
assumptions to permit a more inclusive, discriminatory, permeable, and
integrative perspective; and of making decisions or otherwise acting upon

these new understandings.” (p.14).

Our investigation of what happens when religiously committed individuals

purposefully explore their assumptions and ideas about each other is informed by

this core idea in transformation theory. In particular, Mezirow’s ideas on
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communicative learning and its importance to meaning making are significant
aspects of the processes we seek to explore. As Mezirow (February 1999)
states “We cannot make meaning alone”. In the context of our work, a specific
and intended strategy of making meaning with others is the idea of not only
learning about the “other” through their eyes, but also learning about “self” in the
presence of the “other”. Thus, there are two aspects of Mezirow’s ideas that are
important to this study - the first is the process of critical self-reflection and the
second is the process of communicative learning through dialogue.

While we have used Mezirow’s work on transformative learning as a
reference, there are key points at which we divert from it. In fact, one of the
areas for which he has been criticized (Taylor, 1998; Kasl & Yorks, 2000) - and
upon which we focus - is his lack of attention to the role that the experiential and
affective dimensions play on the learning process. Another key point of
divergence is in relation to his description of transformation as a 10-phase
process that begins with a disorienting dilemma. Our understanding of the
learning involved is not as “a dramatic, extraordinary experience, arising from
and completing itself within a relatively unusual and upsetting event or series of
events” but rather as a “more subtle, evolutionary, and even enigmatic” process
(Dirkx, 2000, p.247).

In contrast to Mezirow’s emphasis on the rational, Boyd’s ideas on
transformation both acknowledge and explore in depth the role of the whole

person, with a focus on the psyche of the individual. However, Boyd’s grounding

Pg. 24



in depth psychology and the framing of his ideas based on the work of Carl Jung,
result in a focus that remains primarily on the individual. Our ultimate purpose for
engaging in this research resides in the social and interpersonal domain. While
we believe that social change can only be accomplished through first focusing on
the individual, we do not believe that maintaining a focus on the individual is
sufficient for understanding learning in the context of interreligious dialogue.
Thus, Boyd'’s focus on conflicts within the psyche of the individual and their
resolution as transformation is a deviation from our focus on understanding adult
learning within the social and interpersonal dimension of dialogue. In spite of this
difference, we will use research based on Boyd’s ideas as it relates to our
findings. For this purpose, we will be using Dirkx’s writings on individuation and
transformation.

In identifying a fusion between Mezirow’s emphasis on the rational and
Boyd’s emphasis on the individual psyche, we will make connections with
literature relating to spirituality (Tisdell, 1999; English & Gillen (Eds.), 2000) and
faith development (Fowler, 1981). The introduction of spirituality literature is a
fairly recent addition to the field of adult education and while it has not been
explicitly introduced in terms of transformative learning theory, we have chosen
to identify it in this area of the field. A key assumption in the pluralistic view is
that in the encounter with other, there is learning about self. It is this aspect of
knowledge of self and how it is manifested through the interreligious dialogue

that we hope we will most benefit from the literature on spirituality.
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Fowler (1981) suggests a six-stage process of faith development, of which
the last three stages — individuative-reflective faith, conjunctive faith, and
universalizing faith - are representative of adult faith development. He draws on
Kohlberg’s theory of moral development and Piaget’s theory of cognitive
development. He extends their work, however, with added focus on the role of
imagination in knowing, symbolic processes, and greater attention to
unconscious structuring processes.

Recognizing that the development of his ideas is based on a relatively
limited sample representing white, primarily Christian, and some Jewish,
perspectives, we nonetheless believe his ideas will be valuable to understanding
the experiences of participants in this study. Similarly, while we do not accept
wholesale the staged nature of faith development suggested by him, we believe
that the characteristics he describes related to faith development in adulthood
have merit for this research in terms of how they help us understand the
characteristics and religious commitment of participants in this study. In
particular, we hope to explore Fowler’s fifth stage of faith development:
conjunctive faith. His ideas on pluralism and symbolic/unconscious knowledge
production processes inherent in this stage of faith development are of interest to
us as we try to understand the learning about ‘self’ and ‘other’ that occurs in
interreligious dialogue.

While we draw on research inspired by the work of Mezirow, Boyd, and

others, our research, in turn, will contribute to the development of literature on
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transformative learning. We believe that what we have learned through our work
will provide additional perspectives on this area of adult education. The insights
shared by the participants of our study, as well as our own insights which result
from our collaborative interreligious learning project can enhance existing
descriptions and understandings about communicative learning and the role of
dialogue in transforming assumptions and stereotypes about religion. In addition,
we feel that the relational emphasis of our work adds valuable insight on the role
of affect, emotion, and image on the transformative learning process. More
specifically, our contribution to this area of the field is in adding detail to the
various facets of transformation, exploring the tension between individual
transformation and social change, and providing a more holistic picture of the

learning process.

Learning in the Context of Interreligious and Ecumenical Projects

In the area of interreligious learning, we have been inspired primarily by
the work of Mary Boys and Sara Lee. As authors and guest editors for the
journal Religious Education (Fall 1996), entitled Religious Traditions in
Conversation, they feature their work with the Catholic-Jewish Colloquium. The
Colloquium was an intensive interreligious learning project designed and
implemented by them with twenty-two Catholic and Jewish religious educators.
The Lilly Endowment funded the project. Essays by participants in the

Colloquium are included in the journal. About their work, Boys and Lee say: “ By
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engaging in a “thick” description and analysis of the Catholic-Jewish Colloquium,
we hope to stimulate serious reflection on the goals and processes of
conversation between religious traditions in order to foster a genuinely pluralistic
society.” (p. 417). Our research for the field of adult education, through this
study, builds on the important work of Boys and Lee, and shares with it a vision
of a pluralistic society as an ultimate purpose. There is ample evidence from the
work of Boys and Lee to suggest that the learning that takes place in the
encounter with the “other” across religious borders is not only learning about the
‘other” but it is also a process of learning about one’s self. In discussing the
findings from our research, in chapters six, seven, and eight, we provide
examples of how participants in this research study understand aspects of their
own learning about themselves and about others, across religious borders.
While there is quite a bit of interfaith dialogue that is taking place in North
America today, it is not generally discussed from within the perspective of
educational practice. This study is intended to add depth and substance to the
existing humanities and religious education literature about interreligious
dialogue, by initiating the conversation in the field of adult education. Little has
been written about how individuals who engage in these dialogue groups gain
meaningful understanding of other religions and eliminate previous assumptions.
As we envision a North American pluralistic and democratic society, a society in

which deep appreciation for different religious ideas and practices is the norm,
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we believe that this study contributes to the documentation and, ultimately, the

application of those processes by which interreligious learning takes place.

Collaborative Inquiry/Collaborative Learning

The third area of research that impacts upon, and is impacted by, our work
is that of Collaborative Inquiry and Collaborative Learning. Throughout the book,
we share our reflections about the collaborative research process. Our thinking
about collaboration has been influenced by the work of Bray, Lee, Smith and
Yorks (2000), Caron and Hyland (1999), Heron (1996), Lawrence and Mealman
(1999, 2000), Lee (1998, 2000), Mealman and Lawrence (1998), and Saltiel,
Sgroi, and Brockett (1998).

One major dimension of this study is an account of both the development
and impact of the various kinds of collaborative processes in which we engaged
to learn about adult learning in the context of interreligious dialogue. In chapter
four, we share details of our collaborative process with a focus on how we made
decisions, the nature of our planning, data collection and analysis processes.
We talk about collaborative writing and how we found our collaborative voice. A
highlight of this dimension of the project is a thick description of a new
Collaborative Inquiry Metaphor Creation and Analysis Method (CIMCAM) focus
group activity we developed especially for data collection and analysis in this

project. We first presented CIMCAM at the Midwest Research to Practice
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Conference in Madison, Wisconsin (Charaniya & West Walsh, 2000). In this
study, we provide more extensive details.

Since our focus is on dialogue and the learning that takes place within the
context of socially structured environments, the emphasis on co-creation of
knowledge that is vital to the collaborative process, informs much of our work in
this study. Here our work reflects the thinking of Schwandt (1998).

Our understanding of the process of learning about learning in the context
of interreligious dialogue by doing interreligious dialogue, has been influenced by
the writing of Kasl, Dechant, & Marsick (1993). Their description of how they
learned about group learning, by engaging in a group learning process
themselves, was helpful to us in thinking about the multiple layers of our
interaction as researchers and participants in our own study. The detailed
account of this dimension of our research process provided throughout this book
contributes a thick description of this particular kind of experiential learning, to
the field.

Finally, we add to the adult education literature more detailed information
about how we, as doctoral students in an adult education graduate program that
supported and encouraged academic collaboration, established a collaborative
learning partnership and a collaborative inquiry research partnership that yielded
rich results for the field. This study adds to what we have previously discussed
(Charaniya & West Walsh, 2000) by providing a more detailed account of how we

conducted our doctoral research collaboratively. As a second contribution, this
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research adds to a growing body of literature about collaborative learning in
academic settings and collaborative inquiry as a research methodology, (Baldwin
& Austin, 1995; Bosworth & Hamilton, 1994; Bray, Lee, Smith & Yorks, 2000;
Brufee, 1993; Christianson, Goulet, Krentz, & Maeers, 1997; Heron, 1996;
Lawrence & Mealman, 1999, 2000; Lee, 1998, 2000; Mealman & Lawrence,
1998; Saltiel, Sgroi & Brockett, 1998; Wildevsky, 1986). As an example of the
processes of collaborative research in action, this study offers the field of adult
education a detailed account, upon which other researchers, and teachers of

research processes, can build.

Some Closing Thoughts

As you read about this study and come to meet the many wonderful,
remarkable individuals who have helped us better understand the learning in the
interreligious dialogue process, we hope that you too will be inspired. The stories
we share are remarkable stories of incredible individuals who refused to be
satisfied with accepted understandings of self and other, who went out of their
way to learn about those who are religiously different from them, and who
responded to difference not with hate, apathy or violence, but rather with words,
ears, and open hearts. We invite you to journey with us through their
experiences and in so doing, perhaps, reflect on what you could be doing to

better meet the challenge of religious difference.
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CHAPTER TWO

COMMITMENTS THAT INFORM OUR RESEARCH AND PRACTICE

It is important that readers understand that our research can be better
understood against the backdrop of our commitments: who we are, what drives
us, and what we hope to accomplish through our work together. This research
has been the centerpiece of our work for the past three years. While our work
speaks for us, we want to be more explicit about how who we are - as religious
educators and religious women - informs our research. In this chapter, we will
describe the commitments we have each made, that we believe inform our
research practice as adult and religious educators. As you read each section
below, you will see that while each of us come from very different religious
perspectives, there are three aspects of commitment that we have in common.
We imagined our commitment as having three strong strands that, woven

together, make a strong braided rope.

A Braided Rope
The first strand in that braid is that of religious commitment. We will
highlight some of the core values from Judaism and Islam, which inform the
particular religious worldviews that inform our respective adult education
practices. Acknowledging these particularities is essential to understanding how
religious commitment informs, shapes and inspires us, not only as individuals but

also as collaborative adult educators engaged in research and practice. We will
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focus on some of the core values that are essential to our particular
understanding of ourselves and our personal commitments to our respective
religious traditions. However, we cannot, and do not, claim to represent all of the
ideals and values of all of the various perspectives within Judaism and Islam.

The second strand of the rope is the commitment to serving as teachers
and educational leaders in our respective religious communities. While we did
not know we shared this in common when we met, for each of us, this is a strong
and enduring commitment that informs our research and practice, and our very
lives. Here we talk generally about our role as educators and lifelong learners in
our own communities. We will explain how this role is important to each of us
and to the survival of our respective communities.

The third strand of the rope is the commitment to serving as adult
educators. This is characterized by our commitments to working proactively in
the wider world, beyond the Muslim and Jewish community. It is from the
foundation of our religious ideas, values and commitments that we move outward
into the world, making a commitment to democratic social change. Ironically, it is
this very strand that brought us together to explore the possibilities that learning
across religious borders holds for transforming the world, one person at a time.

For each of us, the braided rope of commitment is like a strong central
core that at the same time both defines and informs who we are as religious
women, as religious educators, and as adult educators. We have come to
understand that each of these three strands is like a length of twine braided into

a strong rope. Each strand informs and reinforces the other to such an extent
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that unraveling the strands destroys the rope. While we found it useful to create
this metaphor, we found, in the end, that the strands were woven fairly tightly into
one another. So, we have written about the strands, in order, in each of our
narratives, below. We present the strands in order, but the ideas representing
each strand weave back and forth, one reinforcing the other, as they do in our

lives.

Nadira

| was born and raised as an Ismaili Muslim in a family that had its roots in
the Khoja (those originating from the territory covered by India before its partition)
Ismaili community. In terms of ritual practice, this means that | regularly attend
whatever Jamatkhana (place of prayer and congregation) is closest to where |
live and participate in the ceremonies that are held there. It also means that |
have participated - first as student, then as teacher - in the religious education
system within the community. My religious commitment is based on the learning
that | have acquired through that religious education system as well as through
my own personal intellectual search and understanding of the message of Islam.

First and foremost, my religious commitment is based on an affirmation of
the belief in one God (the Islamic term is Allah) and the belief in the guidance of
Allah as was shared with humanity through the prophets, of which the Prophet
Mohammed (peace be upon him) was the final one. These two basic ideas of
monotheism and divine guidance ending with Prophet Muhammad (peace be

upon him) as expressed in the Shahada, or declaration of faith, are the basic
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creed of all Muslims. As a Shi’a Muslim, there is a third dimension that is added
to this creed — the belief in the moral and spiritual authority of the hereditary
office of Imamate that began with the Prophet’s cousin and son-in-law, Hazrat
Ali, and that is carried down through the generations through his direct
descendants. His Highness Prince Karim Aga Khan IV, Imam of the Ismaili
Muslim community, holds this office today.

The role of the Imam in the Ismaili Muslim context is different from the role
of imam as it commonly understood. The imam of a mosque is commonly
understood as the person who leads the Muslims in prayer. The term is also
sometimes used to refer to a respected leader or religious teacher of great
standing. This usage of the term does not apply to the idea of Imam within the
Ismaili Muslim community. Within the Ismaili community there can only be one
Imam at any given time and this person is the one on whom rests the authority
for the guidance of the community. His authority stems from his being a direct
descendent of the Prophet Muhammad (peace be upon him) through the children
of his daughter, Fatima, and his son-in-law, Ali, and by virtue of his having been
appointed as Imam by the previous Imam.

Secondly, my religious commitment is based on an understanding of the
Qur’an as a document that holds several layers of meaning, including the literal,
the allegorical, the jurisprudential, and the ethical. It is my perspective that the
Qur’an - a religious text embodying direct revelation from Allah to the Prophet
Muhammad (peace be upon him) - can be read and interpreted on any of these

levels to have meaning for a Muslim. Having recognized that there are multiple
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levels of interpretation that are all potentially valid, | choose to read and interpret
the message of the Qur'an from a primarily allegorical and esoteric perspective.
The power of the Qur'an, for me, lies in its potential in helping me understand its
message of the purpose of humankind through its examples and parables rather
than through a literal application of its dictums. That is, that the Qur'an - through
its many stories, admonitions and examples — provides me with inspiration for a
moral and ethical life that is informed by the Qur'an and which, at the same time,
is lived within the context of the time and space in which | live.

There is abundant evidence in the Qur'an that indicates that the text is
meant to be reflected on. In fact, in many places (2:26, 14:24-25, 24:35, 29:43,
30:28 & 58, 39:27, 47:3, 59:21), Allah invites or commands the believers to
reflect on the meaning and significance of the text. In chapter 38, verse 29, Allah
says: “(Here is) a Book which We have sent down to you, full of blessings, that
they may meditate on its Signs, and that [people] of understanding may receive
admonition.” (Ali, 1996, p. 301).

The third aspect of my religious commitment is based on my
understanding - derived from my interpretation of the Qur'an as well as from the
guidance of the Imam - of the role of humans on earth. (This use of the term
Imam in its capitalized form is used to refer specifically to the Aga Khan in his
role as spiritual leader of the Ismaili community rather than to the position of an
imam who leads the prayers in a mosque.)

The Qur'an puts great emphasis on humans as socially responsible beings.

We are responsible for not only our own welfare but also that of those around us -
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family, community, society, and humanity. In chapter 2, verse 177 for example, the
Quran tells us that virtue is not in the ritual practice of prayer but rather in having
faith and helping those less fortunate members of society. For many Muslims, such
as myself, verses such as these are read to be indications of the call for us to live
as socially responsible human beings who live out their faith in how they interact in
society. Syed Ameer Ali (1978) captures this when he suggests that, for Muslims,
the service of one’s neighbors and attention to the betterment of humanity are

paramount to the service and worship of Allah.

The Prophet Muhammad (peace be upon him) is also said to have
emphasized the importance of contributing to the betterment of society. His
example is one to which all Muslims turn for inspiration. As the Aga Khan (1976)

said:

The Holy Prophet's life gives us every fundamental guideline that we
require to resolve the problem [of defining what a modern Islamic society
should look like] as successfully as our human minds and intellects can
visualize. His example of integrity, loyalty, honesty, generosity both of
means and of time, his solicitude for the poor, the weak and the sick, his
steadfastness in friendship, his humility in success, his magnanimity in
victory, his simplicity, his wisdom in conceiving new solutions for problems
which could not be solved by traditional methods, without affecting the
fundamental concepts of Islam, surely all these are foundations which,
correctly understood and sincerely interpreted, must enable us to conceive
what should be a truly modern and dynamic Islamic Society in the years
ahead.

It is my strong belief that the purpose of my life and the reflection of my
own religious commitment is measured in the extent to which | am able to live out
these same principles through my work in society. As the Aga Khan (1987)
reflected when talking about the idea of Islam as a way of life, “the object is not to

achieve status, wealth and power, but to contribute to society's overall
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development. This implies moral responsibility to help the weaker, less fortunate
members.” My understanding of these words is that it is my moral responsibility
to use whatever resources | have available to me for the purpose of contributing
to the creation of a better world. My knowledge, or intellectual “wealth”, is the
resource that | have the most of. As such, it is my responsibility to use that
knowledge to help others in life. Thus, the task of education is very much an
aspect of this moral responsibility.

My understanding of the message of Islam is that one’s spiritual
responsibility and one’s intellectual responsibility are intimately linked. The very
first words revealed to the Prophet Muhammad (peace be upon him), captured in
Sura Alaq (chapter 96), verses 1-5, are:

Read! (or Proclaim!) in the name of your Lord and cherisher, Who

created - Created man, out of a (mere) clot of congealed blood: Proclaim!

And your Lord is Most Bountiful, - He Who taught (the use of) the Pen —

Taught man that which he did not know. (Ali, 1996, p.417)

A common Muslim reading of this text is that not only is Allah the source of
all knowledge, but that He is commanding the Prophet (and, through him, all
Muslims) to seek knowledge of Him. The significance of this idea is underlined
by the fact that this is the message from Allah that marks the beginning of
Muhammad’s (peace be upon him) prophethood. This text, when read in
conjunction with the many verses throughout the Qur'an in which Allah
commands the Muslim to understand Him through reading the signs evident in
creation, indicates to me that the pursuit of knowledge (or my intellectual

responsibility) is no different than my spiritual responsibility (which is to seek

knowledge of Allah). This understanding of the importance of knowledge is
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further reinforced for me when | encounter such sayings of the prophet (peace be
upon him) as “man’s glance at knowledge for an hour is better for him than
prayer for sixty years” and “pursuit of knowledge is an incumbent duty of every
man and woman.” (Qadir, 1988, p.16) As an Ismaili Muslim, | am also inspired
in this understanding of the interconnection between my spiritual responsibility
and my pursuit and sharing of knowledge by the following words of the Imam:

It is the light of Intellect which distinguishes the complete human being

from the human animal...The man [sic.] of faith who fails to pursue

intellectual search is likely to have only a limited comprehension of Allah's
creation. Indeed, it is man's intellect that enables him to expand his vision

of that creation. (Aga Khan, 1985)

One application of this belief regarding the role of reason and intellect in
the expression of my own religious commitment is that | have chosen to serve in
various educator roles within the Ismaili community. Within this context, | am not
an unbiased, impartial observer. Rather, | am deeply committed to helping the
community develop religious commitment that is informed by the Qur'an and the
guidance of the Imam. | am committed to inspiring members of my own
community to engage in their own personal intellectual and esoteric search and
to live out a life that is informed by the message of Islam.

From a young age, | was involved in sharing my knowledge and
perspectives with others within my community. | have memories of being a
young pre-adolescent turning up at one of the smaller religious education centers

at a jamatkhana (place of congregation and prayer) in London, England only to

find that there was to be no teacher that day. Instead of making the most of it
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and using that precious time to play, | instead gathered the younger students that
were assembled and proceeded to teach them.

From that initial memory, | move to my arrival in New York as an
adolescent where, again, | served in the role of mentor to my peers and those
younger than |. Here | took on the role of junior wa’ezeen (lay preacher) and
shared my knowledge of Islam and the Ismaili Tariqah (path or way; also
understood as brotherhood) through a series of speeches that were developed
with the help of my father. From that junior role, | eventually, after many years,
became one of the community’s core of wa'ezeen — a group of individuals who, in
the context of the United States jamat (community) have the primary
responsibility as adult religious educators within the community.

In addition to my work as wa’ezeen, | have taught in the religious
education center at all levels from pre-Kindergarten to secondary. | have worked
(both professionally and as a volunteer) as a teacher trainer and teacher mentor,
| have served as faculty at Youth Camps and | have conducted seminars and
presentations for adult members of the Jamat.

In my five-year professional role as national religious education
coordinator with the organization responsible for the religious education of the
Ismaili community, | had opportunity to act based on my religious commitment. |
participated in a variety of projects, including curriculum development, teacher
professional development, research into the history and development of Islam,
and youth identity development designed to help members develop the skills and

thinking necessary to living out their lives as informed, religiously committed
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individuals who are also fully contributing members of American society. In

short, | helped other Ismaili Muslims to develop a deeper understanding of the
teachings of Islam and the guidance of the Imam to improving the quality of life of
the members of the community.

Although I left my professional position several years back, | have not left
behind my commitment to and action on behalf of the community. In fact,
following a tradition of voluntary service that is a historic feature of the
community, | continue to play the role of educator, mentor, and wa’ezeen. |
continue to participate in teacher development efforts in the community,
contribute to the development of papers on various topics of import to the
community, to teach at youth camps, to deliver wa’ezes (informational and
inspirational sermons), and also serve as vice-principal of the local religious
education center.

To illustrate what drives me in my work within the Ismaili community, | will
share the story of Shahla and Meena, two Ismaili adolescent girls. The incident
occurred at a New Year’s Eve party, held at Meena’s house and it occurred with
a group of their Christian friends, girls with whom they interact on a daily basis.
Somehow, the conversation that night turned to the issue of religion and
salvation. Shahla described to me how two of the Christian girls began to try and
convince her and Meena that salvation was only possible through Jesus Christ
and that anyone who did not believe in him was lost. Eventually, in the interest of
moving on with the evening and bringing the onslaught to an end, the two girls

agreed with the Christians that perhaps they were right. While Shahla was
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confident that this experience had not shaken her own religious commitment, she
was, nonetheless, deeply affected by it.

As | watched her relate this experience to me and | talked with her about
what the experience was like, | was reminded that my work as a religious
educator is about helping people like Shahla and Meena deal with such
situations. It is about helping them develop the necessary knowledge and
internal resource to be able to face such confrontations without faltering in their
own religious commitment. It is about being strong and confident in their identity
as a Muslim minority within the larger Christian milieu. It is about being able to
articulate what you believe confidently and with clarity.

The reality is that, as a Muslim in America, | am a member of a religious
minority in @ much larger Christian environment. Everyday | am confronted with
challenges to my religious identity. The same is true for other members of the
Muslim community. Shahla and Meena'’s experience is an overt example of this.
Other subtler examples include the intrinsic messages that are communicated
about Islam and Muslims through the media, and the widespread assumption
that everyone celebrates Christmas (and that if you don’t you are some kind of a
scrooge). Itis only by having knowledge of Islam and developing a sense of
inner strength as a result of the knowledge that | have been able to overcome the
challenges | have faced. | see my task as a religious educator to help others in
my community deal with such challenges by not only recognizing them, but by
developing their skills, knowledge, and necessary inner strength to be able to

deal with them.
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My work with Jane is another element of the commitment that | have to the
Ismaili community. One of the areas of my work that | have consciously tried to
incorporate into my efforts within the community has been an effort to teach for
the particular without losing sight of the plural. An understanding of the
uniqueness and beauty of one’s own faith without it being equated with a
negation of the beliefs of others is something that | have always struggled to
communicate through my work with the community. Today, | find myself in a
position to teach this aspect of my religious commitment through a more
thorough understanding of the “other”.

The story of Shahla and Meena and their encounter is an example of
where my work with Jane can make a difference. Through my deepening
understanding of the “other” and my resultant ability to see the “other” from a
multiplicity of perspectives, | am better able to help my students do the same. In
fact, by sharing my understanding of Christianity as it has developed through our
work together, | am able to help people like Shahla and Meena see Christianity
beyond the proselytizing stance they encountered on New Years Eve. My hope
is that this will, in turn, enable members of the Ismaili community to develop
equally deep and enduring relationships with others based on issues of religious
commitment rather than despite them.

Islam is a way of life. There is no dichotomy between one’s religious life
and one’s secular life. In fact, it is widely understood by Muslims that the actions
taken in society should be on the basis of the ethos of Islam and that one’s

decisions about where, how, and in which manner one lives should serve to
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reinforce one’s religious commitments. This idea is expressed in the following
words of the Imam (1976):

Islam, as even non-Muslims have observed, is a way of life. This means

that every aspect of the individual's daily existence is guided by Islam: his

family relations, his business relations, his education, his health, the
means and manner by which he gains his livelihood, his philanthropy,
what he sees and hears around him, what he reads, the way he regulates
his time, the buildings in which he lives, learns and earns.

It is on the basis of this understanding of the interaction of faith and life
that | approach my vocation as adult educator. While an important aspect of my
religious commitment is captured through my efforts within the Ismaili Muslim
community, this effort is not the only endeavor through which this commitment is
epitomized. In fact, my efforts as an adult educator outside of the context of the
Ismaili Muslim community is, for me, as much an aspect of my religious
commitment as is my work within it.

Earlier, | shared my understanding that the purpose of human life is to
engage in a personal, intellectual and esoteric search that leads one to greater
knowledge of self, others, and God. One aspect of that purpose, is to enable one
to contribute to the creation of a stronger, more just society. It is from within this
frame of reference that | approach the understanding of myself as an adult
educator working in the wider world.

It should not be misunderstood that my contextualizing of the role of adult
education as a facet of my religious commitment is in any way an indication that
my practice is one of proselytization. While the intention behind my actions are

deeply rooted in my religious commitment, that same commitment is tempered by

the belief in, and respect for, multiple realities and multiple truths. The Qur'an
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makes a point of asserting that the message of the Prophet Mohammad (peace
be upon him) is a continuation of others that have preceded him, including
Abraham, Moses, and Jesus (peace be upon them). This understanding,
tempered by my reading of the verse in which Allah says that there is no
compulsion in religion (2: 256) mean that while | am strongly devoted, | do not
translate that devotion into a misguided desire to bring others outside of my
community, into my way of thinking and belief.

Rather, my practice as a teacher, trainer, and university instructor is
informed by the principles of my belief in the importance of intellectual activity as
a facet of human endeavor. Thus, everything that | do in the role of educator is
designed to encourage those with whom | am privileged to work to explore
whatever topic is at hand from as holistic a perspective as possible, to engage in
deep levels of critical reflection, and to seek to improve their own lives and their
contribution to society accordingly.

My approach is to encourage an exploration of divergent views. This
exploration is from a critical perspective in which it is not sufficient to simply
acknowledge this multiplicity of views. Rather, the task is one of considering and
reflecting on the implications of this diversity and on working toward change such
that the result is a better, more inclusive, and more just society.

This recognition of other viewpoints, and the acknowledgement that
others, especially those who are part of the Abrahamic tradition (that is, Jews
and Christians) are counted in the Qur’an as believers is grounded in my reading

of the verse of the Qur’an in which Allah says:
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Say, We believe in Allah, and the Revelation given to us, and to Abraham,

Ismail, Isaac and Jacob, and the Tribes, and that given to Moses and

Jesus and that given to (all) Prophets from their Lord. We make no

difference between one and another of them: and we bow to Allah (in

Islam). (2:136)

It is no accident that when the opportunity to learn more about these
earlier revelations offered itself in the form of my encounter with Jane, | jumped
at the opportunity. For to have not made the most of this opportunity would have
been in contradiction to who | am and what | believe. Through my encounter with
Jane, | have had the privilege of learning about Judaism and the Jewish people

from a representative of that religious group; on their terms and not simply

through my own lens.

Jane

Though born and raised as a Jew, it was as an adult that | consciously
chose to become a religiously committed Jewish woman. | was always a Jew. |
was the grandchild of at least two traditional Jews from Poland who brought their
upbringing within a world that respected Jewish values and traditions, with them
to America. But, it was as the result of a crisis in my personal life, a divorce from
my first husband in my late twenties, that | initiated a process of critical self-
reflection. This led to my becoming, for about a year or so, a religious seeker.

Feeling deep emotional pain for the first time in my life, | was surprised to
find that there was nothing comforting there for me, at least within my knowledge,
at the time, of Jewish tradition. Thinking then that religion was supposed to be

comforting, a view | since realized | assimilated from the larger American cultural
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milieu, | questioned my own background as a Jew. As a religious seeker | was a
Jewish woman searching for insight into what values would guide me in living my
life. Ironically, this search led me to places | never expected. In the process of
questioning Christianity, and learning about it as a seeker with some gentle
Christian companions and friends nearby, | learned how much | did not really
know or understand about Judaism. | had big gaps in my understanding of
Jewish values, the source texts that teach Jews about them, and how to live a full
life with Jewish values as a guide. | began to realize that | did not understand the
difference between secular and universal values and particular religious values.
Living in Denver at the time, in a neighborhood far from Jewish institutions and
far from my family on the East coast, | realized | was out on the far edge of
assimilation, overlooking the prospect of a leap of faith into Christianity and the
majority culture | had felt as a norm. With critical reflection as tool, and intuition
as a guide, | found that this was a leap that | simply could not make.

This experience was a bit like that of Franz Rosenzweig, the great Jewish
and adult educator who created the innovative Lehrhaus adult Jewish learning
center (1919 - 1927) in Frankfort, Germany. Rosenzweig was a Jew who had
been raised in a secular German home, without religious education. He debated
the merits of Christianity with his circle of family and friends, considering
conversion very seriously following intense conversations with Eugen
Rosenstock. Correspondence with his cousin Eugen Rosenstock, a convert to
Christianity, shows that he followed his cousin toward conversion himself. We

know that before he made this decision, Rosenzweig decided to attend a Yom
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Kippur service in 1913. It was on that night that he was moved to engage deeply
with Jewish learning and tradition, making his ascribed religion his chosen
religion (Glatzer, 1953). | too was moved by a sermon in 1981 given by Rabbi
Stephen Foster at Temple Emanuel in Denver, to engage more deeply in the
Jewish community by joining the synagogue and getting involved in Jewish
learning as an adult. | moved back from the edge of conversion, to learn more
about what being a Jew could mean to me as an adult. Somewhat like
Rosenzweig, | felt that | could not leap into Christianity without first gaining a
more sophisticated and knowledgeable understanding of myself as a Jew. |
called myself back from the edge to learn more about Judaism, and how Jewish
life informs all life, for Jews who are able to open the gates of understanding and
are supported in this effort by other Jews in their midst.

It is twenty years since that time in my life. Following those twenty years of
periodic reflection upon what really happened then, | have come to see that in my
search outside, | was an adult carrying around a child's very limited
understanding of Judaism. It was an understanding of Judaism that had
deteriorated from years of dormancy and neglect. | had been living my personal
and professional life, without serious thought to what being a Jew meant as |
negotiated the routines of life. It was a personal crisis that brought this
disconnect into sharp enough view for me to respond, then move forward in the
different way that | now have. Like Rosenzweig, it was then that | realized the

importance of lifelong Jewish learning. | then made a commitment to learning
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more about Judaism in adult learning classes sponsored by the Denver Jewish
community.

Today, this religious commitment to Jewish life means that | am a
participant in the conversation between God and the Jewish people and the
Jewish people with each other that began in the biblical desert at Sinai.
According to Jewish tradition, it was at Sinai that Moses, one of our greatest
teachers, told the people what God had told him we were to do in order to live in
relationship to one another and to God. Jewish religious life is characterized by
that search for a deeper understanding of what it means to the Jewish people of
today and tomorrow, to have been standing together at Sinai.

As a progressive, yet religious Jew, | understand Abraham and Sarah,
Isaac and Rebecca, Jacob and Rachel and Leah, and other important leaders
from Jewish tradition, to be related to me. We are members of a sociologically
extended Jewish family. As most Jews, | too have considered the question of
whether it is likely that these ancestors really lived on this earth. Whether they
lived in history or not is less important to me than what they represent to the
Jewish people as teachers of who we are and what is important to us as a
community. For thousands of years, these extended family members have
inspired my people with what they did and how they lived. When fellow Jews tell
and re-tell their stories, and talk about them as we teach and learn Torah, we
speak together as if these leaders are distant relatives, members of our family.
We learn from them as we would from members of our present day extended

family. These leaders are not perfect. They certainly are not gods. The stories
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we have of their challenges and how they confronted them are what we tell and
re-tell, generation after generation. | am inspired by them. | consider them as |
move through my own life story, confronting challenges of my own. They
connect me to Israel and the other places in the stories where they lived and
raised their families.

The stories and traditions that have been passed down from generation to
generation, starting with Torah at Sinai, are considered important to every Jew
because these texts are the bearers of the core values that guide us in living our
lives today, and in every age. As a religious Jew, | attempt to make meaning of
my life using the guidance and insight from Jewish tradition. | do it in relationship
to other Jews, to other people | encounter in the wider world, and to God.

Just as | stand with direction guided from the past, at the same time, |
have come to accept my responsibility to being a link to future generations of
Jews. Jews call this the chain of tradition. This responsibility is incumbent upon
every Jew in its most essential form as a parent. As in most socially constructed
communities, the act of bearing and raising children in the tradition is highly
valued by religiously committed Jewish people. However, for me, this idea is
expressed in my commitment to service as a Jewish educator.

For individuals, like me, who have not biologically brought Jewish children
into the world, there are other words of wisdom about the task. The following is
an example that comes from the Babylonian Talmud. The Talmud is the
compilation of a long oral tradition of laws and commentaries about them that

was eventually written down in approximately the year 550 of the Common Era.
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This is a traditional translation of the original text found in a section of the Talmud
called Masechet Sanhedrin 19b: "Rabbi Samuel ben Nahmani said in Rabbi
Jonathan's name: One who teaches the son of his neighbor the Torah, scripture
ascribes it to him as if he had given birth to him... "

In the time this was written down, the text was understood to be about
boys and men. However, for me to make any sense of the tradition as a Jewish
woman today, while | consider the original text and its context, | then further
translate traditional texts like these, in accordance with the circumstances of my
life and our world today. Next is my contemporary translation, which is also a
contemporary and liberal interpretation of the text, at the same time "One who
teaches Torah to the child of a neighbor, is worthy of the merit of parenting that
child.” As an adult educator, | understand — from this and other such texts — that
it is my responsibility to pass on what | can to others, as a teacher, as a guide, as
a mentor, as a facilitator. Here the Talmud is saying that the process of teaching
Torah is likened to the nurturing action of a parent. | understand this to mean
that the responsibility of teaching my neighbor's child is essentially linked to my
responsibility for teaching the parent of that child, my neighbor, the adult learner,
too. My commitment is to serve as an educator to all of the Jewish people, to
children and adults.

As a Jewish woman, part of the Jewish people on earth today, my
commitments are carried out within the context of relationships. To be a Jew is
to live socially and communally. It is a socially constructed way of being in the

world. The emphasis is not only on the responsibilities of the individual, but the
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individual living in relationship to others. As a progressive Jew, these
relationships are guided, and inspired by, the teaching and learning of Torah as
understood through a contemporary and critical lens of translation and
interpretation.

The guidance and teaching from Jewish tradition emphasizes both
relationships between human beings, one to the other (in Hebrew: bain adam
I'havero) and between humans and God (in Hebrew: bain adam I'makom). The
guiding principle for interpersonal relationships within the Jewish community is
simple. According to normative Jewish tradition, every Jewish person has a
shared responsibility for the maintenance and nurturance of others in the
community. One source for this core value is found in the Babylonian Talmud
Shevuot 39a where we read "Kol Yisrael arevim zeh b'zeh.” This means all of
the Jewish people (referred to here as "Yisrael”) bear responsibility for one
another. As a community that is spiritually, physically, and communally
interdependent, we teach and we learn, one from the other and, when one is in
need, we cannot ignore it. We are to take care of one another. It is reciprocal.
This is the ideal, the vision, of what the Jewish community could be like. This
ideal is expressed today in the many social service agencies and communal
organizations supported by the Jewish community, in many cities around the
world. In our own time, the expression of this is found in resettlement efforts for
Jews from the former Soviet Union and Ethiopia, and regular collection of
tzedakah (righteous giving of our resources and wealth) in religious schools,

synagogues, locally and regionally through communal agencies and federations
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and internationally through organizations such as the New Israel Fund, the
United Jewish Appeal, and the Jewish National Fund. While the freedom of
America enables me to live where | please, | have come to understand that |
cannot separate myself from the community and live fully as a Jew. This is a
choice and a commitment.

As a Jew, my life is also given meaning by the nature of my relationship to
God. As an educator, one of my favorite source texts, from Pirke Avot 3:3,
teaches that in that moment when two people sit down together to learn Torah,
God's presence is manifest in that very place. | like this text because it
expresses the idea that as | carry out my role as both teacher and learner of
Torah, the potential for God's presence becoming manifest in the world
increases. The author of the text must have had the same experience | have
had. That is the experience of Torah learning that is so powerful in its ability to
reach inside of me, as learner, that it has given me a glimpse of the image of
God in the presence of those with whom | study. It is learning with another that
touches heart, mind and spirit, all at once. This experience motivates and
inspires me to continue to both teach and learn Torah. When | do not learn
Torah with others for a long time, | feel that something is missing in my life.
When | teach others, | also learn.

Looking more globally, it is from the foundation of these commitments that

|, emerge as a partners with God standing in community with the Jewish people,
to engage with those of good will who live as "other" across borders of religion

and culture. As a progressive Jew, it is from these commitments that | carry out
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my obligation to live fully in the world, engaging with others, to make our world
better for all of humankind, where ever and whoever they are.

Yet, not only am | committed to serving as an educator to the Jewish
people, | am committed serving as an adult educator in the wider world. As an
educator, | explore those interstices as part of the teaching and learning process.
It is here that | come to my work with Nadira, and others, learning more about my
self and others, in the exchange across borders of religious difference.

My philosophy of education is based upon a theology of social action. As
an individual, and as a member of many socially constructed groups, including
the Jewish community, | understand my life and my actions in it as part of
transtemporal history. By transtemporal, | mean that my understanding of
agency is that | am acting in the world, within all of time, not only the here and
now. | believe that what | do today, my actions to ask and seek out truth, can
influence how | and others interpret and come to know what has happened in the
past and make meaning of it for our lives today. That in turn can influence our
lives, individually, and communally, in the future. It is understanding the past
primarily as a body of experiences, that is potentially meaningful and influential to
the present and future.

As a Jew, the past has a powerful influence upon me through the master
stories and texts and traditions that have been handed down from generation to
generation. It is learned from the many hours encountering ideas at the hands of
able teachers, those we call text people: our rabbis, our sages, our educators,

our elders, our parents, whenever and wherever the lesson could be taught.
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Learner or knower, conscious or not, as a Jew | am a link in that chain of
tradition. For those Jews who are conscious that their lives are such a link,
making meaning of that past is a never-ending part of life. As a Jewish educator,
helping fellow Jews to understand that past and make meaning of it for
themselves, and forming commitments to it, | become a teller of stories. This idea
does not stop with my interaction with the Jewish people. As an educator
working in the wider world, | feel the responsibility and the commitment to hear
the stories of others, and to link our stories meaningfully together, as we create a
future that is sustainable and healthy, and mutually supportive, for all of
humankind. It is also how | understand that God works in the world, with me,
through me and others, both inside and outside of the Jewish community, as
partners, in history. This partnership is made manifest in each moment-to-
moment interaction and relationship with people, ideas, and things. | start from
within the foundation of my community, and work beyond it to build on the
strength and support that | know and understand. | go from there to seek out
common ground, shared ideals and humanity, and to bring whatever personal
power that | may have, to bear on combating injustice and oppression, where it
lives.

As a Jew, | understand this seeking out of others as a reflection of the
Jewish value concept, from the book of Genesis or Bereishit in the Torah that |
refer to as B'tzelem Elohim, literally meaning "in the image of God." B'tzelem

Elohim is an expression of the idea that all human beings are made in the image
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of God. Two citations from the Torah, where this Jewish idea comes from, are
included below, using the translation of Everett Fox (1995):

Genesis 1: 26-27 God said: Let us make humankind, in our image,

according to our likeness! Let them have dominion over the fish of the

sea, the fowl of the heavens, animals, all the earth, and all crawling things
that crawl about upon the earth! So God created humankind in his image,
in the image of God did he create it, male and female he created them.

Genesis 9:5-6 However, too: for your blood, of your own lives, | will

demand satisfaction - from all wild animals | will demand it, and from

humankind, from every man regarding his brother, demand satisfaction for
human life. Whoever now sheds human blood, for that human shall his
blood be shed, for in God's image he made humankind.

Here | learn that only is there is a spark of divine presence in each one of
us who was ever born; it means we have a strong connection to one another.
And if | really understand that this is part of the Torah, | am called to understand
what it means to live my daily life, accordingly. While some may call the thread
of unity between all people something different besides an aspect of the image of
God, for me, this is one of the core values that has fostered my growing interest
in interreligious dialogue. This understanding of God's presence within reach,
something that is near to us, is one of the ideas that | hope to share with
religiously committed "others" in dialogue. Sometimes, when Nadira speaks, and
she tells me something about her religious practice as a Muslim, | feel that it is as
if God is speaking through her mouth to me. It is a strong feeling, and | have had
it more than once. It is that sense of God's presence indwelling in the midst of
our interreligious dialogue. We have talked about it. We have both felt it, at

different times. This feeling has been a powerful reinforcement that our search

for common ground and understanding is important. We want the product of our
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work together to inspire others to experience what we, and others in this study
have experienced, together. While it is not quantifiable, it feels very tangible
when it happens. While | draw inspiration and connection from my Jewish past,
and in my love of Torah learning, it is my interaction with others, like Nadira, in
history, today, that leads to the expression of the interconnectedness of all life
that is the essence of the agency | assert.

As an adult educator, | assert myself into the world and into history,
through those projects that enable me to carry out the commitments that | have
made. Learning takes place along the way, at every site, in every moment.
Generally, | am the learner and the teacher at the same time._Within this
paradigm, the content of adult education is a curriculum of life. It is about the
meaning that is given to what takes place within our lives. It is that which is part
of history, all of life and that which we call culture, both within those particular
domains where we live in our communities of commitment, and the universal
domain, where particularities meet up with one another quickly and borders are
acknowledged and felt. Itis that which is understood as having to do with other
people, that which is understood as having to do with the universe and all that
dwells within, and that which is understood as having to do with God. It is about
taking action within the world, in time, to be a partner with God in healing the
world (in Hebrew: Tikun Olam.) While | live through the particularities of Judaism
and the Jewish community, | am devoted to fostering the interconnectedness of

all life, human and otherwise, all over the earth, all over the world. It is my task,
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my commitment, to work with others on the healing and renewal of broken pieces

in the world, wherever they are found.

Conclusion
This chapter highlights the dimensions of whom we are as unique
individuals, operating out of two very different religious worldviews. Essential to
understanding this research is the fact that it is not in spite of, but because of
these differences, that we discovered this particularly spacious and verdant
stretch of common ground of research and practice, to share together. We hope

you enjoy the fruits of that discovery as much as we have.
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CHAPTER THREE

DEFINING METHODOLOGY: CHARTING THE TERRAIN

This chapter outlines the design of the study. It begins with an
explanation of the theoretical framework and research paradigm within which we
locate ourselves. This is followed by a description of the selection process and
criteria, and the data collection methodology. Next, we detail the approach used
to analyze the collected data. Following this is a discussion of dependability.

Finally, there is a brief discussion of the limitations of our study.

Theoretical Framework

The purpose of this research study is to investigate the nature of the
learning that occurs when individuals who are committed members of different
religious groups intentionally participate in purposeful and sustained interreligious
dialogue for the purpose of learning about those who hold different religious
beliefs. Currently, the field of adult education does include literature focusing on
the area of adult religious education (Elias, 1993), as well as literature relating to
learning across borders of difference (Armstrong, Miller, & Zukas (Eds.)1997).
However, we have not come across scholarship in the field that explores the
crossing of religious borders for the purpose of learning about the other.
Because of a current lack of focus on interreligious dialogue in the field of adult

education, we anticipate that our findings will add new insight for practitioners
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interested in investigating and fostering interreligious dialogue, in a variety of
different contexts.

This study is rooted in a constructivist theoretical framework in which the
concepts of collaboration and research as artistic endeavor are prominent. This
collaborative qualitative research study seeks to understand the experiences of
individuals engaged in interreligious dialogue. “Qualitative researchers are
interested in understanding the meaning people have constructed, that is, how
they make sense of their world and the experiences they have in the world”
(Merriam, 1998, p. 6). We will be focused on the experiences of adult
participants in four different contexts: (a) the interreligious dialogue process
initiated consciously and purposefully by us, a Jew and a Muslim, with one
another; (b) a Muslim-Jewish dialogue sponsored by a large Jewish communal
agency; (c) a community-wide Christian-Jewish dialogue program; and (d) a

Christian-Jewish women'’s dialogue group.

Constructivist Frame

According to Schwandt (1998), one who subscribes to the constructivist or
interpretivist frame believes that “to understand this world of meaning one must
interpret it” (p. 222). Thus, the goal of interpretive or constructivist researchers is
to comprehend the world through the lived experience of those who experience

it. While the terms constructivist and interpretivist are often used
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interchangeably, there are subtle differences between them in relation to the role
of the researcher.

While both constructivist and interpretivist research seek to explore the
world of lived experience through those who live it, interpretivist researchers
“struggle with drawing a line between the object of investigation and the
investigator” (Schwandt, 1998, p.223). Thus, interpretivist researchers seek to
understand and communicate the lived experience of those within their research.
Constructivist researchers, on the other hand, seek to go beyond mere
understanding and communication to “understanding and reconstruction of the
constructions that people (including the inquirer) initially hold” (Guba and Lincoln,
1998, p.211).

Our research is situated in the “constructivist paradigm” as suggested by
Schwandt (1998). Beginning with our decision to involve ourselves as both
researchers and participants, we have consciously engaged in the research as
full participants, contributing to whatever develops. In many ways, the meanings
that the participants in our research give to their experiences will be influenced
by the questions that we ask and the manner in which we probe. Thus, the very
act of our questioning participants is creating new meanings for them regarding
their experience of interreligious dialogue. Our role is such that we are an
intricate part of the research and “the findings or outcomes of [our] inquiry are
themselves a literal creation or construction of the inquiry process” (Schwandt,

1998, p.243).
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In addition, we locate our study within the “constructivist paradigm” from
the standpoint of the understandings, assumptions and beliefs that motivate us to
want to engage in a study of the nature of the learning that takes place in
interreligious dialogue settings. Rather than working from the assumption that
there is a single, fixed religious reality that has claims to possession of the sole
and ultimate truth, we believe that “There are multiple, often conflicting,
constructions, and all (at least potentially) are meaningful” (Schwandt, 1998,
p.243). We believe that the very act of engaging in interreligious dialogue can be
an acknowledgement of that very plurality and an attempt to better understand
and appreciate religious difference.

We also locate our study within Gergen's idea of Social Constructionism,
which is based upon the assumption that knowledge is the result of social
processes rather than merely individual ones (Schwandt, p.240). While we are
investigating the experiences of individuals, our focus is on the “intersubjectively
shared, social constructions of meaning and knowledge” (Schwandt, 1998,
p.240). In aligning ourselves with social constructionism, however, our intent is
not to convey an assumption that we believe that all knowledge is constructed.
Coming as we do from deeply religious perspectives, we are both fully aware that
our constructionist stance can easily be interpreted as being somewhat
paradoxical to our religious beliefs. However, when we talk of knowledge as
being socially constructed, it is from an understanding that that constructed

knowledge is situated knowledge. As Gergen and Gergen express (2000),
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constructed knowledge “can be valid so long as one does not mistake local

conventions for universal truth” (p. 1032)

Collaborative Inquiry

In order to understand our research, it is important to know the role of
collaboration relative to the research process. Our commitment to engaging in
collaborative inquiry research has its roots in an important collaborative learning
partnership (Saltiel, Sgroi, & Brockett, 1998) that was fostered in an environment
of collaborative learning in the National-Louis University (NLU) cohort-based
adult education doctoral program. This important collaborative research
partnership led to the creation of a new collaborative inquiry data gathering
method, which, in turn, established conditions for collaborative learning and
inquiry into our collaborative inquiry research question, for all participants in our
research project, including us. Specific details of this development as well as the

collaborative process in which we engaged are provided in chapter 4.

Selection Process and Criteria
The basis of our decision to investigate adult learning and the
interreligious dialogue process was the result of our own serendipitous
experience with each other. As such, not only were we the first participants
selected for the study, we were also the prototype for identification of other

potential participants. The criteria we set for selection of individuals was that
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they should currently be participating in interreligious dialogue and have been
doing so for at least one year; that they should be able to reflect on and talk
openly about their experiences in the interreligious dialogue process; and that
they should be committed to one religious tradition and, at the same time, be
open to learning about another. In addition, we wanted to make sure that they
were participating in interreligious dialogue without coercion, without financial
compensation, and without a direct connection to a course of study in which
participation in interreligious dialogue is a requirement for an academic grade.

The criteria we set in identifying dialogue groups to include in the study
was that such groups should focus on dialogue between only two different
religious groups, that they should be occurring in the United States, and that the
primary purpose should be the development of religious understanding, rather
than exploration of explicitly political or social issues or fellowship. Because we
had hoped to understand more about the experience of interreligious dialogue for
everyday people, we made the decision to look for participants from dialogue
groups that were not targeted specifically for academics or members of the
clergy. Through networking, searching the Internet and posting on listservs for
contacts, we actively sought participants from programs that were designed to
encourage typical members of a congregation to participate easily.

The three dialogue groups from which we selected participants for the
study included a Muslim-Jewish group, which we shall henceforth refer to as the

Shalom/Salaam project, a Christian-Jewish congregational dialogue group, which
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we shall henceforth refer to as the Origins project, and a Christian-Jewish
women’s dialogue group, which we shall henceforth refer to as the Living Room
project. These three dialogue groups, plus our own interreligious dialogue
process, made up the four data sites for our study.

Having identified the dialogue programs we felt were desirable for our
research, we set about securing their commitment. We began by contacting the
key individuals, securing their verbal agreement to allow us to use their programs
for our research, and then working with them to identify specific individuals from
within their programs to include in our purposeful sample.

In the case of the Origins group, we provided the developed criteria and a
description of what was expected from participants to our contact person and
requested that he suggest individuals for us to contact. Given that the particular
program sponsored by the institution was only 4 weeks long, it was important for
us to identify individuals who had been involved in a sustained manner both in
previous years as well as, potentially, in other contexts. As such, it was agreed
that we would have to seek referrals for such individuals from our contact person
who, as a program organizer, would have access to this information.

In the case of the Shalom/Salaam group, on the other hand, participants
were somewhat self-selected. Since the particular group has been in existence
for more than five years, it was possible for us to invite participants of this group
to volunteer. We provided our contact person with the identified criteria and a

description of what was expected of participants so as to enable her to screen
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out volunteers who did not meet our criteria. These criteria, along with a brief
description of who we were and what we were interested in learning about, were
shared with the dialogue participants at one of their regularly scheduled
meetings. The list of volunteers, along with their contact information, was
forwarded to us.

In both these cases, the process of finalizing the candidates involved our
contacting the individuals, sharing details about our research and our own roles
within it, and details regarding the commitment participants would be giving.
Candidates were also encouraged to ask questions and seek clarification on
things on which we had not been clear. Only when we were confident that
individuals met our criteria, understood our purpose, and were comfortable with
what would be asked of them did we proceed to confirm their participation.

Unlike the other two groups, the Living Room project was not identified
through our initial search. Rather, it was identified when we learned of its
existence through a participant selected through from the Origins project. In this
case, all of the participants were invited to volunteer for participation in a focus
group. The process of selecting which individuals we would include was then the
same as was followed for the other two groups.

While the description provided may appear to make the process seem
orderly, sequential and linear, the reality is that it was really a very dynamic,
complicated, and involved process. In fact, it is very difficult to fully capture the

processes that took place and that led us to where we ended up with our

Pg. 66



purposeful sample. Our purpose in providing here a general overview of the key
steps in the process is to enable the reader to have some sense of what
occurred not to provide a detailed journal of events as they took place.

At the end of the selection process, there were a total of 20 participants
from the four data sites in our study. Of these 20 participants, 7 were Christian, 5
were Muslim, and 8 were Jewish. 4 participants were from the Origins project, 5
were from the Living Room dialogue group, one was in both the Origins project
as well as the Living Room dialogue group, and 8 were from the Shalom/Salaam
group. All of the participants were middle to upper-middle class Americans. 19
participants ranged in age from their early 40's to their mid-60's, and one was in
her mid 30's. 16 of the participants were white and 4 were people of color (1
African-American, 1 Egyptian, 1 Indian, and 1 Pakistani). 7 participants were

male and 13 were female.

Data Collection
Merriam and Simpson (1995) speak of data collection procedures as
“steps or activities that describe the general way data are gathered” (p.141).
They identify techniques as “the specific device or means of recording data; such
as an interview...” (p.142). There are typically three data collection processes
discussed within the context of qualitative research: interviews, observations, and
documents. While we used all three data collection approaches, our processes

are a little different than is typically discussed, because of the collaborative
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nature of our research. These differences include the fact that we have data that
was collected on our own interreligious dialogue process, we collected and
analyzed all our data together, and we observed and facilitated groups together.

As such, this section on data collection is broken down into four areas of
data collection: (a) data collected on our own learning as participants and co-
researchers on interreligious dialogue, (b) data collected through individual and
group interviews, (c) data collected through observation and facilitation of

dialogue groups (including our own), and (d) data collected through documents.

Data Collected Through our own Process as Interreligious Dialogue Partners and

Co-Researchers

Our study is about interreligious dialogue and the adult learning that takes
place in that context. Since we initiated our collaborative learning partnership,
we have been engaged in learning about one another from one another, as a
Muslim and a Jew. Our collaborative interreligious dialogue experience informs
every aspect of our research study. We understand this as a process of learning
about interreligious dialogue by engaging in interreligious dialogue, which is
similar to the process of learning about group learning by engaging in group
learning (Kasl, Dechant & Marsick 1993).

The data collected through this process was documented primarily
through individual journals we each kept, as well as a collective discussion strand

created through our emails and on a specially designated web forum provided in
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the context of the doctoral program. The collected data included information and
insights relating to our own learning in the interreligious dialogue process as well
as insight into how being participants in the research, as well as co-constructors
of knowledge, impacted on the research process itself. In addition to the
individual journals, emails and web page discussion, we participated in a joint,
semi-structured interview in which our primary advisor, Dr. Elizabeth Tisdell,
interviewed us. The transcript of this interview is also included as part of the

data.

Data Collected Through Individual and Group Interviews

The interview method was selected as one method of data collection since
we wished to “gather descriptive data in the [participants’] own words” in order to
help us “develop insights on how [they] interpret” (Bogden & Bilken, 1998, p.94)
the experience of interreligious dialogue. All 20 participants in our study were
interviewed, including ourselves. In all cases, the interviews (whether individual
or group) were confidential and semi-structured, since we wished to “explore all
possibilities regarding the information sought” (Merriam & Simpson, 1995, p.
150). The interview procedure consisted of either a semi-structured individual
interview, participation in a focus group interview and related activity, or both.

Prior to the actual interview, at least one of us contacted individual
participants either by phone, through email, and/or a standard letter. Through

this initial communication we provided details to participants relating to the nature
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and purpose of the study, what was to take place in the interview, and who we
were. Once initial contact had been established, participants were provided with
a set of four general questions to reflect on in preparation for the interview
(appendix A). All interviews were conducted with both of us present. In the case
of the individual interviews, the person who had established initial contact with
the participant was the primary interviewer and the other person was a

secondary interviewer. In all cases, the interviews were tape-recorded.

Focus group interviews. A focus group interview was established for

participants of all three programs identified. In addition to us, there were 5
participants in the Origins project focus group, 7 participants in the
Shalom/Salaam project focus group (one of whom was not included in the final
data used since she represented the sponsoring organization), and 5 participants
in the Living Room project focus group. We initiated a metaphor analysis
process in our focus group interviews that draws upon our own practice of adult
education and the model presented by Deshler (1990).

This activity - entitled Collaborative Inquiry Metaphor Creation and
Analysis Method (CIMCAM) - involved inviting participants to create metaphors
that characterized some aspect of their experience in interreligious dialogue.
Using sample materials, which we provided, participants created metaphors
using words, colors, and shapes. These created metaphors were then placed on

the wall, one next to the other, and a process of shared exploration and analysis
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began. As researchers, we too engaged with the participants in both the creation
of metaphors and the discussion and analysis of them. Participants had been
provided with a short list of reflective questions prior to each scheduled focus
group, in order to help them focus their thoughts.

The five specific steps of CIMCAM are: (a) a general sharing of some
aspect of each participant's experiences in interreligious dialogue; (b) the
introduction of the metaphor creation process; (c) work on individual metaphors;
(d) sharing of individual metaphors; and (e) a collective, whole group analysis of
the metaphors, how they relate to each other, and what further meaning could be
derived from seeing them juxtaposed. After the first, each step is dependant on
successfully completing the one that preceded it. Further details about CIMCAM

and how it worked are provided in chapter five.

Individual Interviews. In addition to the focus group interviews, we also

conducted a series of individual interviews. Data from a total of 10 individual
interviews are included in the study: 4 from the Origins project (one of whom was
also a participant in the Living Room project) and 5 from the Shalom/Salaam
project, and the data from our own interview. Participants from the Living Room
dialogue group were not individually interviewed. The same questions provided
to focus group participants were also used as a basis for the individual

interviews.
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In all but 2 cases, the interviewees participated in a focus group interview
prior to the individual interview. For those who participated in both the focus
group and individual interviews great care was taken in regards to the sequence
of involvement. Participants first participated in a focus group activity and then
were individually interviewed. This allowed participants to begin thinking about
the initial interview questions we had provided them with. It also allowed us to
draw from their metaphors and contributions to the group discussion for further
questions and areas of investigation for the individual interviews. This process
enabled both a reinforcement of what may have been shared in the focus group,
as well as an opportunity for exploring areas that may not have been brought up.
It also allowed the beginning process of member checks in that we were able to
clarify our understanding of what may have been said by these participants in the
focus group interview when we met with them individually.

In all but one of these cases, the interviews were in person. The
exception was an individual in the Shalom/Salaam project who had to be
interviewed by telephone. However, since she had participated in the focus
group interview and metaphor analysis activity and we had already established
rapport, this format did not impact on the quality of the data that was collected
through the interview.

In addition to the interviews described above, we also conducted several
semi-structured, information-seeking interviews with several individuals not

associated with the programs we had selected for inclusion in our study. The
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purpose of these interviews was to explore the phenomena of interreligious
dialogue from the perspective of individuals who had either consciously planned
such dialogue groups, individuals who had written about it, or both. These
interviews were not part of our data as much as they were an aspect of our

review of the literature on the subject.

Observations

Observations were used as a secondary method of data collection since
we wished to observe the interreligious dialogue process “in action” (Merriam &
Simpson, 1995, p.152). Our observation of dialogue groups was broken down
into three parts. The first part is our observations of our own dialogue. The
second part was observation of three other interreligious dialogue situations. The
third part was our observation of the dialogue that took place between

participants in our focus groups as they shared their metaphors.

Observation of Our Own Dialogue Process. Observation of our own

dialogue was facilitated through each of us keeping our own personal journals, in
which we explicitly paid attention to both the content and the process of our
interreligious dialogue. We also paid attention to feedback and comments that
we received from others. For example, our experience of co-facilitating the
brown-bag lunch session at Hebrew Union College in Los Angeles provided us

with comments on our comfort with each other. Similarly, our joint Torah-Qu’ran

Pg. 73



study in Peoria and subsequent interview with a journalist from the Peoria
Journal Star gave us further feedback on what others perceived about our
dialogue. Another source of this sort of feedback were our cohort colleagues,
faculty members and spouses who were perhaps the most consistent observers
of our dialogue experiences. The comments we received through all of these
different avenues were noted and we kept track of them in our personal notes. In
most cases, we shared our personal observations with each other after we had
opportunity to add them to our journals. In many cases, these conversations
regarding our personal observations about our interreligious dialogue process

were tape-recorded and added to the rest of the data.

Observation of Other Dialogue Groups. In the case of both the Origins

project and the Shalom/Salaam project, we engaged in observation of the
dialogue in process. The purpose of doing so was different in each case.
However, for both cases, the observation yielded valuable data that allowed us
richer insight into the interreligious dialogue process.

In the case of the Origins project, the observations we conducted were of
the current dialogue series. This series consisted of a series of 4 meetings
between members of Christian and Jewish congregations in the community and
were focused on 4 specific shared texts. The individuals that we had selected for
interviewing were not necessarily participating in this particular series of

dialogues. Those that were involved were functioning in the capacity of
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facilitators for the various sub-groups within the program. We observed one
specific sub-group, which was facilitated by one of the participants in our study,
at two of their four dialogue sessions. The other participants in this dialogue
group did not meet our selection criteria in that they were relative newcomers to
the interreligious dialogue process. As such, the importance of these two
observations lay in their usefulness in helping us understand whether the
dynamics we observed with this dialogue seemed to be the same as, or different
from, that described by our interviewees who met the criteria of extended
involvement, and experienced in our own interreligious dialogue experiences.

In the case of the Shalom/Salaam project, we observed one of their
regular sessions. 6 of the 7 individuals we interviewed from this group were
present at the session we observed. Our purpose in this case was to get a
sense of how this particular group interacted in the dialogue setting. We hoped
that our observation would enable us to ask deeper questions of the individuals
we interviewed. We also anticipated that this observation would prove to be a
useful way to further triangulate the data that we were to collect from the
subsequent interviews and that our view of what was being observed would
change as the research progressed (Merriam & Simpson, 1995). This
observation was done before we conducted any of the interviews and was our
first point of entry into the experiences of these participants. The observations for
both of these projects were debriefed and tape-recorded shortly after the

observation.
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Focus Group Metaphor Analysis Observation. The third type of

observation involved in our study was observation of the dialogue between focus
group participants, including ourselves, as we created and shared our metaphors
in the CIMCAM activity. Although this was not intended as an observation
exercise when we designed it, we found that in having participants share the
metaphors they had each created and encouraging them to look for connections
between the different metaphors we had initiated new process of interreligious
dialogue between the participants. This dialogue was not only about the
interreligious dialogue process but also included moments of interreligious
dialogue itself. In the explanation of thoughts and feelings, participants talked
about their own religious ideas and how they influence the dialogue process. Our
reflections on this unanticipated aspect of the research, particularly how
participants interacted with each other and with the different metaphors, were
captured in our personal field notes, as well as the debrief conversations we

recorded.

Documents

By and large, documents were a secondary data source to “help. . .
uncover meaning, develop understanding, and discover insights” (Merriam, 1998,
p.133) related to our research questions. We used a variety of different

document sources to collect further data for our study. This included our
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personal journals, the metaphors created by our focus group participants, emails
and journals shared with us by some of the participants, and various curricula.
Each source provided us with deeper insight into the interreligious dialogue
experience.

Data from our own interreligious dialogue came from our personal
journals, which contained our individual reflections on both the incidental learning
and purposeful encounters we structured for ourselves. These purposeful
encounters included analysis of religious education curricula from Jewish and
Muslim communities, study of Jewish and Muslim texts relating to religious
values and stories from the Torah and the Qur’an, the sharing of and
participation in rituals and ceremonies that took place within each of our
immediate religious contexts, and shared participation in religious rituals and
ceremonies outside of our immediate contexts.

Data regarding the interreligious dialogue experience for the other
participants in our study came from the metaphors they had created in the focus
group activity, the outlined curricula for each group follow-up emails and
documents such as personal journals and poems created by participants that
were shared with us. The metaphors helped us to better understand the nature
of the learning for each individual, as they reflected back on it. The emails and
personal documents also served the same purpose. Examining the curricular
approach of each project helped us to understand the impact of content on the

interreligious dialogue process.
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Data Analysis

Eisner (1995) writes: "Artistically crafted works of art often make aspects
of the world vivid and generate a sense of empathy.... Sometimes this is done
through focal attention to telling detail and at other times through a process of
defamiliarization: the artist decontextualizes the familiar so that it takes on a new
significance." (p. 2). Eisner characterizes the way in which artists work as a way
to help us to understand that we can learn about schools through artistically
crafted research that asks the same questions that artists ask as they work. As
artist-researchers, we understand that we are asking the same kinds of questions
that artists ask as they work. In our research, the data analysis began the
moment we began to reflect on our own experiences in interreligious dialogue
with one another.

We understand our approach to data analysis to be congruent with the
process described by Eisner in that we moved back and forth between focusing
on details and stepping back to look at the overall picture painted by the data.
While we followed the familiar process of the constant comparative method of
coding data into tentative categories, attempting to integrate categories and their
properties, reducing similar categories to a smaller number of highly conceptual
categories, and writing up our findings from the coded data and memos (Merriam

and Simpson, 1995), the fluidity and creativity of the process is better described
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using Eisner’s description of the artist researcher’s approach to the analysis of
data.

In the context of the focus groups, the data was analyzed collaboratively,
as we talked about our metaphors side by side with our participants who talked
about theirs. We started out in the first and second steps as facilitators, to initiate
the process and start the conversation. CIMCAM then enabled us to shift roles
and to become peers with focus group interview participants. As we had hoped,
by participating in the CIMCAM process alongside the other participants, we
could shift into our other role of fellow interreligious dialogue participants and
they became co-inquirers, our peers, in our efforts to answer the core research
question about interreligious dialogue and adult learning, much in the same vein
as is done within the context of participatory research. We hung our metaphors
on the wall, side by side with all the others. Our reflections became part of the
discussion about the metaphors. We learned more about our own ideas about
interreligious dialogue, when we discovered what others saw in our metaphors
that we simply did not see until the analysis discussion took place. We saw for
ourselves what it means to say it is possible to access knowledge that cannot be
expressed in mere words.

CIMCAM is particularly important in this study given the collaborative
inquiry process from which it emerges. We understand CIMCAM to be a powerful
experience of collaborative co-constructing of knowledge in the collaborative

inquiry process. CIMCAM helped us to temporarily widen the circle of
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collaborative inquiry partners. It helped us to shift the balance of power between
our roles as facilitators and roles as participants in the interviews. Furthermore,
the impact of the process in helping participants both better understand and share
their experiences was evident in the individual interviews that we conducted
collaboratively following the focus group interviews. Not only did participants refer
back to their own metaphors but also to others and to the discussion that was
generated as the group collaboratively analyzed the metaphors. As researchers,
the metaphors provided memorable conversation about our research question that
was not easily dismissed or forgotten. Months later, we find that we remember
each one clearly, as well as a great deal of the conversation generated at these
focus group interviews. Patterns of similarity and difference were noted
immediately, to be considered later on by us, again, along side of the other
metaphor analysis data we gathered at later focus group and personal
interviews. We have provided additional details about how this worked in chapter
five.

In terms of the specific techniques and procedures we used to code the
transcripts, our data analysis led us from manually “...writ[ing] down words and
phrases” to develop “a list of coded categories after the data [had] been
collected” (Bogden & Bilken, 1998, p. 171) to utilizing the software Ethnograph to
better manage and organize the data. We began first to code our interviews by
writing notes in the margins of the transcripts. To do this, we generated a long

list of possible themes that were emerging in our many conversations. We did
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this first list from memory, assuming that the most salient and memorable
aspects of the research would be most easily recalled. We found this writing in
the margins to be more and more of a complex activity as we color coded the
themes as individuals, and then shared our thoughts with one another.

In the third summer institute in June 2000, we learned that Ethnograph is
a tool that can help us to code the interviews with numbers and symbols, and
generate multiple copies that can easily be manipulated later and changed.
Because there are two of us, and because we do not live near enough to share
marked copies of documents easily, this seemed to be a good solution to the
challenge of each of us having access to the data. Ethnograph gives us the
ability to easily change our minds or eliminate categories as our analysis
progresses. Manipulation of large numbers of note cards or cut and pasted
pages in folders did not seem to be the most efficient way for us to work,
although we began to try this method. We have been committed to having equal
access and doing parallel analysis along the way. While we believe that we
could have made that cut and paste method work, it seemed messy and difficult

since we are researchers in two different cities.

Strengthening the Quality of Analysis and Ensuring Dependability
Throughout our research process, we were very aware of the need to
ensure that our research was sound. Merriam (1998) suggests, “validity and

reliability are concerns that can be approached through careful attention to a

Pg. 81



study’s conceptualization and the way in which the data were collected,
analyzed, and interpreted, and the way in which the findings are presented” (p.
199-200). Guba and Lincoln (1985) identify a number of steps by way of which
naturalistic inquirers can ensure the dependability, trustworthiness and credibility
of their research findings. The three steps that figure prominently in our efforts to

this end are peer debriefing, triangulation, and member checks.

Peer Debriefing

The first step we took to ensure the reliability of our data was the process
of peer debriefing. Lincoln and Guba (1985) refer to peer debriefing as “a
process of exposing oneself to a disinterested peer in a manner paralleling an
analytic session and for the purpose of exploring aspects of the inquiry that might
otherwise remain only implicit within the inquirer’'s mind” (p.308). This peer
debriefing process occurred for us as a routine aspect of our study in at least two
ways.

Firstly, the establishment of clinics through the structure of our doctoral
program placed us in the position of having to share with our cohort members,
the progress we had made in our research, issues we were facing and findings
that were emerging. In talking about these three aspects with our cohort peers —
who while interested in our work had no vested interest in seeing any particular
outcomes for the study — we often found our peers seeking to make sure that we

were aware of our posture and the potential influence that our own values and
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assumptions were having on how we were viewing and interpreting the data
(Lincoln & Guba, 1985). Of particular importance was the feedback and probing
of our Christian peers about how we were reading what had been collected from
the Christian participants in the study.

A second facet of the peer debriefing within the study was the informal
debriefing each of us engaged in with our respective spouses. By periodically
sharing with them our observations and insights we found that we were able to
probe further or re-examine aspects which otherwise may have been evidence of
our own biases as a Muslim and a Jew. Our spouses’ respective Jewish and
Muslim insights - which were not influenced by engagement as participants within

the study — provided a much needed third eye for us.

Triangulation

The second step we took to ensure the reliability of our data was
triangulation. Mathison (1988) describes triangulation as the use of “multiple
methods, data sources, and researchers to enhance the validity of research
findings” (p. 127). All three of these aspects were very much a part of our
research.

Multiple methods. In terms of methods, we used individual and group

interviews, observations, personal engagement in the interreligious dialogue
process, and documents from which to gather our data. In addition, the CIMCAM

activity used in the focus groups provided deeper data than could be obtained by
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simply asking participants to verbally share with us their experiences and thus
served as another distinct triangulation method for our research.

Multiple data sources. In terms of the data sources, we used a total of four

different contexts, including our own, to enable us to gather meaningful data.
Furthermore, our interviews with administrators and implementers of
interreligious dialogue both directly related to the sites we had selected as well
as outside these sites, while not included explicitly as part of our data, enabled
us to further triangulate the data.

Multiple researchers. Finally, the fact that our study is a collaborative one

through which we are both engaged as partners and peers yet from different
religious traditions enabled us to meet the criteria of multiple researchers. This
aspect of triangulation was further strengthened through an ongoing process of
shared reflection at each stage as the data collection progresses. Eisner (1995)
writes that coherence is essential for the credibility of a work of art and for
artistically crafted research. Along the way, we thought that we needed to make
sense of what we saw and heard as individuals, in addition to what we saw and
heard as a collaborative research partnership.

In our efforts to create coherence that was not coerced, in an ongoing
way, we developed a disciplined process of writing up our own individual field
notes following each observation, focus group interview, and individual interview.
Only then, after this step of thinking and writing, did we compared notes and talk

about what we thought we understood, saw and heard. We recorded these
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collaborative field notes on audiotape and transcribed them to use as a means of
re-tracing our thoughts, as we came to the final stage of recording our findings.
We used these collaborative field notes only after our final stage of analysis of
the interview transcripts was complete, as a source for checking another level of
internal coherence using our own prior observations and thoughts as a tool.

We created a process of analysis that will ensure that coherence is not, in
fact, a mask for simple agreement. We have been vigilant and disciplined in our
practice. At all stages of the research process, there have been definite points at
which we did not agree on what we perceived had happened. When this would
happen, we talked it through and held our ideas for additional reflection later.
Sometimes hearing another interpretation of what we thought we heard and saw
was helpful in moving us as individuals to understanding that there was indeed
more than one way to interpret a conversation and an experience. We found that
the time consuming conversation that characterized every step of the data
analysis process is what challenged us to be ever vigilant about what we saw,

thought and felt were our findings.

Member Check

Member checking occurred on a number of levels within the study.
Informally, we engaged in a variety of techniques including “playing” the output of
one interview with subsequent participants, testing insights from one group with

others, and reflectively summarizing what we heard within the context of
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interviews in order to ensure that what we thought we heard was what the
interviewees intended to communicate (Lincoln and Guba, 1985). Formally, we
contacted individual participants once our findings had been written up. We
shared with participants what we had used from the interviews, how we had
interpreted these pieces of data, and what conclusions we had drawn from them.
Participants were given opportunity to ensure that they were not misrepresented

or misinterpreted.

Limitations of the Study

It is quite likely that those seeking to carefully examine our research may
find numerous limitations, some of which we ourselves may not have considered.
In recognition of this and in our effort to increase the transparency of our study,
we have outlined several key limitations that we recognize. The limitations relate
to our positionality within the study as participant-researchers and as insiders
within the Jewish and Muslim traditions respectively, to the relatively limited
scope of our research, and, finally, to the kind of participant we included based
on our selection criteria.

In terms of the limitations resulting from our role as participant-
researchers, it could be argued that because we were so deeply embedded in
the experience of interreligious dialogue ourselves, and we were also
collaborative inquirers about the experience with the other participants in our

study, that we found familiarity more often than dissonance in our conversation
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and analysis of the experience. However, as we shared our metaphors and
discussed our experiences with other participants in the study, over and over
again, we found ideas repeated and aspects of the interreligious dialogue
experience shared by many others in the study. As such, we have a high degree
of confidence in the coherence of the themes and concepts that we have
generated on our data display. Furthermore, the extensive steps taken to ensure
the dependability and reliability of the data were sound measures that enabled us
to separate out our own biases and assumptions so that what is reported is an
accurate recording of what participants shared.

Another limitation of the study relates to our respective positions as
insiders within the Jewish and Muslim communities. This circumstance provided
both positive and negative challenges. On the one hand, because members of
our respective religious groups considered us insiders, it may have made it
easier for them to share intimate information and insights with us. On the other
hand, it is quite possible that important insights and observations may have not
been shared with us as participants made assumptions about what we already
knew as insiders.

Another aspect of this is that our own biases and assumptions about Jews
and Muslims could color how we interpreted what we were seeing and hearing.

If there is one thing we have gained from doing this research it is an awakening
to the realization that even within a single religious tradition, there are many

views and interpretations. Despite this awareness, however, the possibility that
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we would analyze what we were seeing and hearing through our own personal
lenses exists. Again, our efforts at ensuring the credibility and dependability of
the data - including triangulation and member-checking — minimizes the
likelihood that what we present in our findings is not what was reported by
participants.

Another limitation to the study relates to the scope of the study. We have
representatives of only three religious traditions, and there are indeed so many
others that could have been included. However, given that this study is a
qualitative one that seeks to describe the experiences of specific individuals
engaged in interreligious dialogue, and we do not suggest that these experiences
are in any way representative of all interreligious dialogue experiences, the
inclusion of only three religious traditions is not an issue.

Finally, we are aware that it is a limitation to know that our study was
conceptualized as an exploration of the interreligious dialogue learning
experience of those who have had a primarily positive experience. We know this
because we agree that it is not likely that those who have had a negative
experience would have continued to participate for at least one year, the criteria
for participants in our study. It would be interesting to learn from those who fell
away earlier, those who attempted interreligious dialogue and did not continue to
engage thereafter. However, such an investigation is beyond the scope of this
particular study and we will have to leave this and other questions for future

studies to explore.

Pg. 88



Despite all the limitations listed here, we strongly believe that this study is
important. It provides valuable insight into how these particular participants have
been able to develop greater understandings of their religious neighbors in a
manner that has enabled them to create - at least in their own corner of society -

a more civil, more open, and more informed world. This is a first step.
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CHAPTER FOUR

SCENES FROM AN ACADEMIC COLLABORATION

Our work together is deeply infused with different manifestations of the
process of collaboration. Our experience as collaborative learning and research
partners has shown us that collaboration can be a professionally productive and
personally rewarding process. While we cannot quantitatively measure the
ou