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Kulturelle rammebetingelser

En selvfglgelighet kanskje, men like vel: Verken den etiske refleksjonen eller
den etiske handlingen finner sted i et vakuum. Begge deler har sine ragameb
tingelser og sine forutsetninger. Dette gjelder ogsa innenfor fotaeiétikken.

Og pa litt forskjellig vis er dette tematisert i dette nummeret av Pacem.

Delegater med rgtter i den tredje verden pekte pa noen slike rameneb
tingelser under en stor internasjonal konferanse om humaniteer intervensjon i
regi avLife and Peacénstitute i Uppsala for godt og vel 10 ar siden, da de
fremholdt sin bekymring for mulige utviklingstrekk i kjglevannet av glabalis
ringstendensene i internasjonal politikk. | dagens politiske situasjon fremstar
disse bekymringene naermest som profetiske:

A Intervensjonsbeslutningeq eller beslutning om bruk av militeermaktvil i
hovedsak vaere pavirket av eller fattet av stater med lang tradisjon far-a d
minere og unytte de partene som de intervenerer mot. Dette aspektet vil
uvegerlig skinne gjennom ogsa r@@slutningen fattes av internasjonale-o
gan.

A Grunnlaget for intervensjonen vil i noen grad alltid kunne fares tilbake til
problemer skapt giennom den rike del av verdens politikk overfor den tredje
verden. Intervensjon vil pa denne bakgrunn lett oppfatsesn et redskap
for igjen a fa situasjonen under kontroll

A Dobbeltmoral og mangel pa konsekvens med hensyn til hvor og nandet i
terveneres militeert, undergraver verdenssamfunnets troverdighet.

A Militeer maktbruk kan aldri bli annet enn en midlertidig og diaatisk |&-
ning. De grunnleggende konfliktene ma lgses med andre virkemiddel enn
militeer maktbruk

A @konomiske, sosiale og politiske forhold ma vies starre oppmerksomhet. De
konstituerer urettferdighet og er som sadan en krenkelse av menneskeve
det
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A Intervengonsstyrkene mangler grunnleggende forstaelse for kulturen i det
konfliktomradet de intervenerer i.

En realistisk vurdering av intervensjonens muligheter vil til enhver tid matte vie
disse problemstillingene atskillig oppmerksomhet. En slik prosess ekles Gt
tverrkulturelle barrierer i denne sammenhengen ikke bare handler om eksoti
ke og fremmede livsytringer i operasjonsomrader rundt i verden, men i stor
grad ogsa er knyttet til de beslutningsprosessene som gar forut for en imterve
sjon.

PACEM gar imi sin sjette argang og selv om det fgrste nummeret dette
aret ikke er av de mest omfangsrike vi har gitt ut, mener vi at det byr pa mye
god lesning. Og som allerede antydet innledningsvis: | hovedsak handler dette
nummeret om rammebetingelsene for militagrkesutavelse.

De to farste artiklene har utgangspunkt i Feltprestkorpsets ditikferanse
I fjor hgst¢ Norm and ContextDr Shannon French foredrddne Code of the
Warrior: Why Warriors Need a Codg professor Jan Olav Henriksens foredrag
Ethical Cotingency: Reflections on Morality as Context Bound.

Kultur og religion inngar i ikke ubetydelig grad i konflikter verden over. Det
er nok a apne dagsferske aviser for a fa dette bekreftet. Dermed blir kultur og
ikke minst religionsforstaelse i stadig skie grad ngdvendige kompetanse for
den som skal pa et eller annet niva skal delta i internasjonale militeereaeper
sjoner¢ enten operasjonsomradet ligger i var egen del av verden eller pa den
andre siden av kloden. Hggskolerektor Thor Strandenaes og amasuiars
Opsal har begge tilhold pa Misjonshggskolen i Stavanger der de underviser i
henholdsvis misjonsteologi og religionsvitenskap. Artiklene deres baserer seg
pa foredrag de holdt under sjgforsvarsprestenes og luftforsvarsprestenes arlige
fagkonferanse &ren 2002 og omhandler tverrkulturell kommunikasjon (Btra
denaes) og islam etter 11 september 2001 (Opsal).

Hagskolelektor ved Norsk Leaererakademi, Jan Rantrud, har bakgrunn som
misjonsprest i Tel Aviv og har arbeidet mye med gamle orientalske kinkesa
funn. Han ha levert en kort artikkel om forholdet mellom gstlige og vestlige
tradisjoner i kirken basert pa et foredrag han holdt under Feltprestkorpsets og
Den norske kirkes presteforenings videreutdanningskurs i interkulturelldorst
else.
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| tillegg har vi fattillatelse fra Kirkens Nadhjelp til & trykke fotografenPer
Anders Rosenkvists bilder fra Kosovo sammen med tekster av KNs Bal&anrepr
sentant, Leif Magne Helgesen.

Orlogskaptein Hans Olav Stensli er leerer i internasjonal politikk vaed Sj
krigsskolen og hanartikkel,The Value of Political Realisar et tilsvar pa Raag
Rolfsens artikkel fra forrige nummer av PACEMIijtical Realism and the Ethics
of Vulnerability: The Need for a New Understanding of Security after September
11.

Til slutt har Peder Ske¥xcobsen levert en anmeldelse av Lars Fr. H.&ven
sens bolkOndskapens Filosofi.

God lesning!

Leif Tore Michelsen

The Code of the Warrio¥Why
Warriors Need a Code

BYDR SHANNONE.FRENCH

Warrior cultures throughout history and from diverse regions arothelglobe

KIS 02y aiNdWzOGSR O2RS& 2F O0SKIFIGAZ2NE ol
warrior. These codes have not always been written down or literally codified

into a set of explicit rules. A code can be hidden in the lines of epic poems or
implied by the descriptions of mythic heroes. One way or another, it is carefully
conveyed to each succeeding generation of warriors. These codes tend to be
jdZA S RSYlFIYyRAYy3Id ¢KSe& IINBS 2Fi0Sy Of2as
and can be connected to elatate (and frequently death defying or excrueia

ingly painful) rituals and rites of passage.
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In many cases this code of honor seems to hold the warrior to a higher eth
cal standard than that required for an ordinary citizen within the generalupop
lation of the society the warrior serves. The code is not imposed from the ou
side. The warriors themselves police strict adherence to these standards; with
violators being shamed, ostracized, or even killed by their peers. One historical
example comes from the Rwan legions, where if a man fell asleep while he
was supposed to be on watch in time of war he could expect to be stoned to
death by the members of his own cohort.

The code of the warrior not only defines how he should interact with his
own warriorcomrades, but also how he should treat other members of bis s
ciety, his enemies, and the people he conquers. The code restrains the warrior.
It sets boundaries on his behavior. It distinguishes honorable acts fromesham
ful acts. The Homeric hero Achillasust seek vengeance for the death of his
friend Patroclus, yet when his rage drives him to desecrate the corpse of his
arch nemesis, Hector, he angers the gddader the codes of chivalry, aem
dieval knight has to offer mercy to any knight who yields itm Im battle. In
feudal Japan, samurai are not permitted to approach their opponents using
stealth, but rather are required to declare themselves openly before engaging
combat. Muslim warriors engaged in offensijylbad cannot employ certain
weapons unlesand until their enemies use them first.

But why do warriors need a code that ties their hands and limits their o
tions? Why should a warrior culture want to restrict the actions of its members
and require them to commit to lofty ideals? Might not suclstraints cripple
GKSANI STFFSOUADSYySaa a 6F NNA2NBK 2 KI (¢
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with concerns about honor and shame?

hyS NBIlFazy F2N adzOK pootedidNdvandrsheO2 RS &
selves from serious psychological damage. To say the least, the things that wa
riors are asked to do to guarantee their cultures' survivals are far from- ple
alyidd ¢KSNBE Aa UGNHzZOK Ay GKS A#dSwho! LI of
aSSY (2 F¥SSt y2 NBGdz aazy |G ALAETAYy3
severing a limb, slicing off a head, or burning away a face are likely té be a
fected by the sight of their friends or kinsmen suffering the same fate. The
combination2 ¥ G KS ¢ NNA2NBQ 24y yI (GdzNI f RAa&
battle and the fact that what they must do to endure and conquer can seem so
uncivilized, so against what they have been taught by their society, creates the
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conditions for even the most aomplished warriors to feel tremendous self
loathing.

In the introduction to his valuable analysis of Vietham veterans suffering
from posttraumatic stress disorder (PTSBghilles in Vietham: Combat Tra
ma and the Undoing of Charactgrsychiatristlonathan Shay stresses thme-i
portance of

Understanding (¢é) the specific nature of

cause lifelong disabling psychiatric symptoms butrcémgood character.

Shay has conducted countless personal interviews thedapy sessions with

American combat veterans who are part of the Veterans Improvement Program
(VIP).His work has led him to the conclusion that the most severe cases of
PTSD are the result of wartime experiences that are not simply violent, but

believe that they were directly or indirectly party to immoral or dishonorable
behavior (perpetrated by themselves, their comrades or their commanders)
have the hardest time reclaimindneir lives after the war is over. Such men
may be tortured by persistent nightmares, may have trouble discerning a safe
environment from a threatening one, may not be able to trust their friends,
neighbors, family members or government, and may have problaith alo-

hol, drugs, child or spousal abuse, depression and suicidal tendeAsi€thay
sorrowfully concludes,

The painful paradox is that fighting for

zen®

Warriors need a way to distinguish what thenyust do out of a sense of duty
from what a serial killer does for the sheer sadistic pleasure @heir actions,

like those of the serial killer, set them apart from the rest of society. Warriors,
however, are not sociopaths. They respect the valuethefsociety in which
they were raised and which they are prepared to die to protect. Therefore it is
important for them to conduct themselves in such a way that they will be ho
ored and esteemed by their communities, not reviled and rejected by them.
Theywant to be seen as proud defenders and representatives of what is best
I 02dzi GKSANI Odz (i dNBiYf ERBESNRSaZT y2i

! Jonathan Shay, M.D., Ph.Bghilles inVietham: Combat Trauma and the Undoing of Charadiaw
York: Simon and Schuster, 1994, p. xiii.

20p. cit.
® Ibid p. XX.
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for moral corruption than most other occupations besa it involves exerting
power in matters of life and death. Warriors exercise the power to take or save
lives, order others to take or save lives, and lead or send others to their deaths.
If they take this awesome responsibility too lighgyf they losesight of the
moral significance of their actionsthey risk losing their humanity and their
ability to flourish in human society.

In his powerful work©n Killing: The Psychological Cost of Learning to Kill in
War and SociefyLt. Col. Dave Grossmanntiinates the process by which those
in war and those training for war attempt to achieve emotional distance from
their enemies. The practice of dehumanizing the enemy through the usk-of a
usive or euphemistic language is a common and effective tool foeasang
aggression and breaking down inhibitions against killing. Grossman notes:

It is so much easier to kill someone if they look distinctly different than you. If your
propaganda machine can convince your soldiers that their opponents are not neally h

man but are fAinferior forms of i feo, t hen
species wil|l be reduced. Often the enemyos
igooko, fkré&uto, or fAnipo.

Like Shay, Grossman has interviewed many U.S. vetefahg Vietnam War.

Not all of his subjects, however, were those with lingering psychologiaal tra

ma. Grossman found that some of the men he interviewed had never truly
achieved emotional distance from their former foes, and seemed to be the be

ter for it. These men expressed admiration for Vietnamese cult8mme had

even married Viethamese women. They appeared to be leading happy and
productive postwar lives.In contrast, those who persisted in viewing thetVie
YIEYSAS a af Saa O Ktolave tyewdrbehiadithem.S NS dzy |

Grossman writes about the dangers of dehumanizing the enemy in terms of
potential damage to the war effort, losgrm political fallout, and regional or
global instability:

Because of [our] ability to accept other cultures, &iwans probably committed fewer

atrocities than most other nations would have under the circumstances associated with

guerrilla warfare in Vietham. Certainly fewer than was the track record of most colonial

powers. Yet still we had our My Lai, and ouoef§ in that war were profoundly, perhaps
fatally, undermined by that single incident.

It can be easy to unleash this genie of racial and ethnic hatred in order to facilifate kil

* Lt. Col. Dave Grossmadn Killing: The Psychological Cost of Learning to Kill in War and SBoityn:
Little, Brown andCompany, 1996, p. 161.

8
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ing in time of war. It can be more difficult to keep the cork in the batitecompletely
restrain it. Once it is out, and the war is over, the genie is not easily put back intthe bo
tle. Such hatred lingers over the decades, even centuries, as can be seen today in Leb
non and what was once YugoslaVia.

The insidious harm brougho the individual warriors who find themselves

swept up by such devastating propaganda matters a great deal to thase co
OSNYSR 6AGK GKS GFNNAZ2NEQ 28y o6f Fl NB
GFryOS 2F |1 2y2NAY 3T 2NJ 5A &K?2 ysgriNgs firii- (0 K S
timate connection between the psychological health of the veteran and ¢he r

spect he feels for those he fought. He stresses how important it is to thie wa

rior to have the conviction that he participated in hanorableendeavor:

Restoring honoto the enemy is an essential step in recovery from combat PTSD. While
other things are obvi ous |-rgspectmever &ty reaoserswe | | |
so long as he is unable to see the enemy as worthy. In the words of one of our patients, a
war against subhuman vermin Ahas no honoro.
dishonoring absence of humtdremis] shared values, a common se
linking enemy to enemy makes life unendur@ble.

Shay finds echoes of these sentimled Ay GKS 62NR&a 2F WO D
modern classic on the experience of wahe Warriors: Reflections on Men in

Battle.” With the struggle of the Allies against the Japanese in the Pacif& The

ter of World War Il as his backdrop, Gray brings hdineeagony of the warrior

who has become incapable of honoring his enemies and thus is unable to find
redemption himself:

The ugliness of a war against an enemy conceived to be subhuman can hardlg-be exa
gerated. There is an unredeemed quality to battfgeeenced under these conditions,

which blunts all senses and perceptions. Traditional appeals of war are corroded by the
demands of a war of extermination, where conventional rules no longer apply. For all its
inhumanity, war is a profoundly human institu on ( é) . Thi s i mage of
lessens even the satisfaction in destruction, for there is no proper regard for the worth of
the object destroyed (¢€). The joys of comr
del i ghts [ ar e]esltehsesteince dr e(céojn.c iNoi aat i on wi t h
likely because no moral purgation [is] possible.

By setting standards of behavior for themselves, accepting certain restraints,
YR S@Sy GK2y2NAYy3d GKSAN SyStilalbw > &I |

®Ibid. p. 163.
® Shay p. 115.
! Op. cit.

% J. Glenn GrayThe Warriors: Reflections on Men in Batthew York: Harper and Row, 1970, pps.-152
153.
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them to pull themselves out of the hell of war and reintegrate themselves into
GKSAN) a20ASGeés aK2dA R (GKS& adaNBAGS (2
cover everything from the treatment of prisoners of war to oath keepingato t
bleetigdzSG 0SS o6dzi AGa LINAYI NEB LJzNLI2 &S A &
fession. This allows warriors to retain both their gel$pect and the respect of

those they guard.

{2YS YI& LINBFSN (2 SadlrofirakK (KS AYl
reference b the interests of the warriors themselves. It is in fact more conve
GA2yFE G2 RSTFSYR GKS OFfdzS 2F I edl NN 2
ty, rather than the needs of warriors as individuals. These areimteltioned
attempts to provide warries with an external motivation to commit to a code.
hyS adzOK | LILINRIF OK Kl a 0SSy LINBasyiasSR
GA2Y | NBdzYSy i o€

The central thesis of the function argument is that men and women of bad
character cannot function well as sads, sailors, airmen or marines. This claim
is based on the unique demands of military service. Those who support the
function argument point out that comrades-arms must be able to trust one
another in order to be effective; they must be willing to behaselflessly and
al ONAFTAOS G(GKSYaStgSa F2NJ 6KS 3I22R 27
GANIG dzSa 2F O2dzNJ 385 206 SRA BwhénShe stdkesé || £ (¢
are at their highest.

The function argument is useful, as far as it goes. It igigts the unique
demands of military service that seem to require special virtues or morat co
mitments. However, because it links the motive for ethical behavior to military
effectiveness, the function argument cannot, by itself, provide reasons for the
warrior to behave well in situations where bad behavior does not seem to have
a negative impact on the function of the military.

Indeed, the function argument (again, considetsditsel) gives no guara
tee against the conclusion that it makes no differerftow warriors behave
even in the military contextso long as their behavior does not in fact cause
them to fail to function effectively in their specific martial roles. That mor#l fai
ings such as selfishness or a tendency to manipulate the truth ceattl tb
functional failure is irrelevant. Only the actual consequences matter. The arg
ment does not hinge on the acceptance of specific concepts of good character

% Ibid. p. 64.
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or moral absolutes. It is contingent upon the validity of certain empirical claims
about thereal world. If a particular warrior were to prove that he can function
effectively and get his job despite having despicable character flaws, tle fun
tion argument alone would not present him with any reason to improva-hi
self.

A further concern | have ragding the function argument is that it only
considers warriors as means to an end, namely the end of protectingdhe n
GA2y® L NBIFIfATS GKIFIG GKA&a A& RdzS G2 0
any lack of compassion on the part of its authorgpmponents. Yet it is a fault
nonetheless. Immanuel Kant charged that every rational being is bound by a
OF SI2NAOIFEf AYLISNI GAQGS ad2 GNBFG Kdzyt
the person of another, always as an end in itself and never merely as a
meay a'WEKS H2NR aYSNBfeé Ay GKA& F2N¥Ydz |
course warriors are the means by which the nation is defended. To treat them
asmeremeans, however, would be to fail to recognize that they are also cit
zens of the nation and humameings whose value is not limited to their utility
as warriors. Although they may enjoy fewer liberties than their civiliameou
terparts, warriors retain their inalienable rights and deserve to be granted a full
measure of dignity and respect.

This bringsus back to my earlier line of reasoning. It is not enough to ask,
G/ 1y 2dzNJ gF NNA2NR adAff 3SH GKS 2206
42 O2yaARSNI GKS NBftFGSR [dzSatdAaz2yyY
warriors if they do not have a B®0S K¢ | OOSLIGAY 3T OSNIIAY
duty, even when it is inconvenient or inefficient to do so, allows warriors to
hold onto their humanity while experiencing the horror of waand, when the
war is over, to return home and reintegrate into tiseciety they so ablyed
FSYRSR® CAIKGSNI gK2 Olyyz2id alres GiKAA
they will not cross and no atrocities from which they will shrink, may beceffe
tive. They may complete their missions, but they will do so at the losseaf th
humanity.

)¢ Q- ¢

Those who are concerned for the welfare of our warriors would never want
to see them sent off to face the chaotic hell of combat without something to
ground them and keep them from crossing over into an inescapable heart of
darkness. A motheand father may be willing to give their beloved son or

% mmanuel KantGroundwork for the Metaphysics of Morals.

11



Leder

R I dz3 Klite $oNtke#r country or cause, but | doubt they would be as willing
G2 al ONR T A<0d The Kofie\idNd kibKdf fdreRand psychological a
mor that protects the warrior from bsoming a monster in his or her own eyes.

b2NJ A& Atle-wigtezafdheirs® S & £ -lind didunytl (and Special
Forces troops who need this protection. Men and women who fight fronsa di
tance ¢ who drop bombs from planes and shoot missiles from shipsubna-
rinesc are also at risk of losing their humanity. What threatens them is the very
ease by which they can take lives. As technology separates individuals from the
results of their actions, it cheats them of the chance to absorb and reckon with
the enormity of what they have done. Killing fellow human beings, even for the
noblest cause, should never feel like nothing more than a game played using
the latest advances in virtual reality.

In his bookVirtual War: Kosovo and Beyagndichael Ignatieflirs his ca-
cerns about the morality of asymmetric conflicts in which one side is able to
inflict large numbers of casualties from afar without putting its own forces at
much risk (e.g. by relying primarily on lerange precision weapons and high
altitude air assaults). In such a mismatched fight, it may be easy for thoge figh
ing on the superior side to fail to appreciate the true costs of the war, since
they are not forced to witness the death and destruction finand. Ignatieff
warns modern warriors &l Ay ad GKS GY2NIf RIFy3aSNE
themselves to become too detached from the reality of war:

Virtual reality is seductive. (€) We see w

sword. In so doing we mikescribe ourselves as we ndisscribe the instruments of

death. We need to stay away from such fables efighteous invulnerability. Only then

can we get our hands dirty. Only then can we do what is tght.
| have argued that it can be damaging for warriors to view their enemisslas
human by imagining them like beasts in a jungle. In the same way, modern wa
riors who dehumanize their enemies by equating them with blips onra-co
puter screen may find the sense that they are part of an honorable undertaking
far too fragile to sustainJust as societies have an obligation to treat their-wa
riors as ends in themselves, it is important for warriors to show a similar kind of
respect for the inherent worth and dignity of their opponents. Even long
distance warriors can achieve thisby a2kaf SRIAY I GKIF G &a2vYSs

' Michad Ignatieff, Virtual War: Kosovo and Beyandew York: Picador USA (Metropolitan Books, Henry
Holt and Companyy), 2000, pps. 2245.
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they destroy are in fact human beings, not demons or vermin or emptysstati
tics.

More parallels can be drawn between the way that societies should behave
towards their warriors and how warriors should behave towards another.
Societies should honor their fallen defenders. Warriors should not desecrate
the corpses of their enemies, but should, whenever possible, allow them to be
buried by their own people and according to their own cultural traditions.
Among his therpy patients, Jonathan Shay found several veterans suffering
FNRY aiKS G2EAO NB&aARIzS tSF¥i o06SKAYR
R S | 'RApd while societies must certainly show concern for the adfiéects
of war on their own troops, victorious warriercan also maintain the moral
high ground by helping to rebuild (or in some cases create) a solid infcastru
ture, a healthy economy, an educational system, and political stability for their
former foes.

These imperatives | have put forward apply to rela among warriors and
nations defended by warriors. The moral requirements become much murkier
when warriors must battle murderers.

The warriors of today will increasingly find themselves pitted againstradve
saries who fight without any rules or restrgsn Because they see no other way
to advance their objectives, these desperate men and women are likelgnto e
ploy methods that are rightfully viewed as horrific and appalling by the rest of
the civilized world, such as terror attacks on civilian populatidrhey will take
GFAIKGAYT RANIGEE G2 dzyAYFIAYyFrofS RSLI
die, they will not be deterred by any threat of punishment for continuing & di
regard the laws of war.

As Ariel Merari, director of the Project on Terrorigtithe Jaffee Center for
{GNI GS3IAO0 {GdzRASE |0 ¢St ! OAQD | YAODSNA
¢2 YAEf YR 5ASY {dzZAOARFf ¢ SNNBrXah &Y Ay
and the applications of rational decision theory are worthlessmldealing
with those who are ready if not anxious to sacrifice their lives for The Cause.
Merari quotes Lord Chalfont, an authority on counterrorism:

The whole time that | have been involved in terrorist operations, which now goes back to

30 years my enemy has always been a man who is very worried about his own skin. You
can no longer count on that, because the terrorist [today] is not just prepared to get

2 Shay p.117.
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killed, he wants to get killed. Therefore, the whole planning, tactical doctrine, [and]

thinking [behind antiterrorism measures] is fundamentally undermtfied.
How should stronger sides in asymmetric conflicts respond when their weaker
opponents resort to terrorist tactics? One perfectly understandable reaction
would be for the stronger sidestolwy’ i (G2 adF 1S 2FF GKS 3
when the terrorists seem to be banking on the fact that they will not. It seems
YyIGdzNF € (G2 alres aLF¥ GKSe gAaff y20 NBal
0KSY YySAOGKSNI gAff gSoé

Of course, one ofthethda & & SNA2dza aO2yaé¢ Gkl
F2NB a0l 1Ay3 GKS 3Ft20Sa 2FF¢ Aa GKI
engage in a war with no rules. It is beyond infuriating that some of the people
who claim to hate who we are and what we repent are yet able to benefit
from our commitment to restraint. The more they push us and the more suffe
ing we endure, the harder it is for us to fight with one hand tied behind our
back rather than unleashing the full extent of our power to wipe thenmfthe
earth. But if we give up who we are in order to destroy our enemies, what sort
of victory will we have secured for ourselves? Even the noblest of ends can be
tarnished if base means are used to achieve them.

0 K
[j

It is truly disturbing to consider how eag may be for a person to ratioha
ize the terrible transition from warrior to murderer. An individual may be-pe
suaded to become a murderer by a single charismatic personality, by a group or
movement that answers some psychological need, or by the affetta trau-
matic event (such as witnessing the death of a close friend or family member). |
must stress that the line between a warrior and a murderer is profoundly i
portant, but very thin. Once it has been crossed, the harm to the individual may
be irrevocable.

! a0dzZRSYy 0 Ay | ASYAYIFINI OFftftSR avYyz2gs,
spring of 2002 raised the issue in class of whether a warrior who had crossed
the line and allowed himself to become a murderer could ever find redemption
and, in a sense, ragn his warrior status. My response is that it depends a great
RSt 2y GKS AYRAGQGARZ t Qa 26y NBIFOGAZ2Y

BINASE aSNINAS a¢KS NBFERAyS&aa G2 1 Af OrighsyoRTerA SY  { dzA
ism: Psychologies, Ideologies, Theologies, States of, Militd by Walter Reich, Washington, D.C.: Woodrow
Wilson Center Press, 1998, p. 193.
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to examine the immorality of his actions, he may start down a slippery slope
that is difficult to escape. He mdgll himself that it was naive ever to have
clung to a code that there is no real difference between, for example, killing
an enemy combatant in the thick of a firefight and killing an unarmed civilian in
cold blood. On the other hand, if he rejects igsnoble behavior rather than
excusing it, he may be able to restore his sense of honor and renew rhis co
mitment to the path of restraint.

In 1989, my father had a conversation with a World War Il fighter pilot who
knew firsthand what it feels like botko see an enemy cross the line frommwa
rior to murderer and, in response, to cross that same line yourself. ¢ie d
scribed the experience that had haunted him for over forty years:

Three ME109s came at us from out of the sun. It was one hell of a dogfigimy Craig
was hit and bailed out. He was up there in his chute, settling down easy, when this Kraut

pull s away and takes dead aim at Ji mmy. I
hanging in a chute. But t hatn@resundwonthatbshe di d
tardodés tail and picked at him until he bai

there just like Jimmy. | wanted to see his eyes. But he had goggles on. Then | shot that
son of a bitch out of the sky.

| 26 QR Al TréBddKimae Tl GKS
It felt good.
wSIFffeK X2Sitfy &@2dz 6SNBE G(GKSNB o

b2aX hillée¥ XL ONASRO®

It is easier to remain a warrior when fighting other warriors. When warriors
fight murderers, they may be tempted to become the mirror image of the evil
they hoped to destrg. Their only protection is their code of honor. The psafe
sional military ethics that restrain warriors that keep them from targeting
those who cannot fight back, from taking pleasure in killing, from striking
harder than is necessary and that encourdlgem to offer mercy to their d-
feated enemies and even to help rebuild their countries and communite®
also their own protection against becoming what they abhor.

Legend has it that when a Spartan mother sent her son off to war she
wouldsaytohim &/ 2YS o6l O1 6AGK @2dzNJ aKASt R 2

Y peter A. FrenchResponsibility Matterd_awrence, Kansas: University Press of Kansas, 1992, p. 29.
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without his shield, it meant that he had laid it down in order to break ranks and
run from battle. He was supposed to use his shield to protect the man next to
him in formation, so to abandohis shield was not only to be a coward but also

to break faith with his comrades. To come back on his shield was to be carried
back either wounded or dead. Thus the adage meant that the young warrior
should fight bravely, maintain his martial disciplin@dareturn with both his
body and his honor intact.

CKS 4FNNAZ2NRQ Y2U0KSNRA 6Kz aLR216 0KA:
far from it. It was spoken from great love. They wanted their children to return
with their sense of selfespect still with them, deling justifiably proud of how
they had performed under pressure, not tortured and destroyed by guilt and
shame. To come back with their shields was to come back still feeling Iike wa
riors, not like cowards or murderers.

¢KS { LI NIFyYy Y2 inelBsNIEGkryons iha taiks abdutithe
welfare of warriors wants them not only to live through whatever fighting they
must face, but also to have lives worth living after the fighting is done. Consider
the postwar sentiments found in the closing lines 6§ L2 SY aht R | A
written by World War Il veteran Andrew H. Hines, Jr.:

The crescendo buiita war was won and men came home,

Came home to lives completely changed

as they were changed.

Came back to love and warmth and the prospects of astifetching beyond a day or
two.

So life resumed its pace
different, but still within their knowledge of its ways.
The years went by, the burdens were assumed, the responsibilities grew

And seldom did they stop to think of the intensity and commitmeey thad known.

But on occasion, as lightning brightens the sky, some word or headline brought it back

And they knew for a moment the heightened stress
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and then relaxed and resumed their way.

And, like old airfields, found in new ways the fulfilmendr@ams
And the sense of being part of a larger ptan

as once they were so long afjb.

G/ 2YS o601 6AGK @2dzNJ aKASER 2N 2y A(O
For many resons, not all warriors do. Some are never able to leave the horror

of war behind them. Their bodies come home alive, but their faith inmthe

selves, their dreams, and their hopes for the future are long dead. Had they
been given the choice, they may havefarred not to come home at all.

¢CKS gFNNA2NEQ O2RS Aa GKS aKASER (Kl
out it, they are no good to themselves or to those with whom and for whom
they fight. Without it, they will find no way back from war. My students tre
warriors of the future. When and if they go into combat, | want them to be able
to return from it intact in bodyand soul. | want all of them, every last one, to
come backwith their shields.

Shannon E. French, United States Naval Academy, Depantifmszrddership,

Ethics, and Law, 112 Cooper Road, StBp Annapolis, MD 21402, U.S.A. Dir.
French (Ph.D. Brown University, 1997) teaches in the Ethics Section at the U.S.
Naval Academy. She has published articles and book reviews (including a book
discission series for th@dournal of Military Ethigspresented papers at intesn

tional conferences, and emdited textbooks in the field of military ethics (iratlu

ing Ethics for Military LeadeysHer bookThe Code of the Warrior: Exploring

Warrior Values, &t and Presenis forthcoming (2003) from Rowman and Li

0f STAStTtR tdzof AAKSNARAZ YR KSNJ OKd LJi SNE
GAYOlGA2Y 0SG6SSy ¢SNNRBENRAGA YR [ STIAGA
will appear in the volum&errorism and Irgrnational PolicyJ. Sterba, ed.)

forthcoming from Oxford University Press (20@3)the Naval Academy she
0SFOKS& Ca2Nlf wSlkazyAy3a F2N bl gt [ S|
/| 2RS 2F (0KS 2 NNA2NES a! ROl Y OSER [2yIRNNA
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GYY28Ay3 _2dz2NJ 9ySYeéd Ly Hn-wide ApggerS 64| a
I 61 NR F2NJ 9EOSttSy0S Ay ¢SIFOKAYy3 F2NJF
the qualities of leadership, with special emphasis on character, responsibility,

YR AYUSANRGE Pé

EHhical Contingency: fRe
lections on Morality as @
text Bound

By PROFESS@®R JAN-OLAVHENRIKSEN

Introduction. Underlying issues

The notion of contingency in the title of this article is not arbitrary. Anyone
working with ethics and moral pbgophy should be aware that there ard-di
ferent kinds of contingencies involved in what we hold or develop as our ethical
position. The awareness of contingency is importarithelps us keep in mind
that things could be different, that there exists thegsibility of thinking di#-
rently than we do. This is even more important when we reflect on the last part
of the title: morality as context bound. Especially when we realize that morality
in some way or another is context bound, we need to face the ehgd that

our position ¢ the one recognized as context boumdcould be otherwise.
However, please note that this does not mean that it should be othergise
that is a completely different issue.

"¢CKA& Aa I fSO00GdNB FTNRY (GKS bliAazylf /2yFSNBYyOS Ay
G§SEG®E
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Already these preliminary remarks give us an indication that there are a lot
of issues involved in the topic | have been asked to address. Let me then first of
all list some of them:

The realization of contingency by no means indicates that a moral @ositi
based on contingencies could be exchanged for any other. To face camtinge
cies is not to exclude the reasons that we have for holding a moral position,
rather, it situates the reasons we have in a certain context.

Moreover, this implies that both reass and contexts could be different.
Usually, we can exchange or develop the reasons we have for a position, but
not the context in and for which we develop it. For instance, it has not much
meaning for you to try to develop a military ethics that is rethte the Afghan
or Japanese context, but is has a lot of meaning if you try to develop it for and
within the Norwegian context. However, the reasons you develop and the sol
tions you suggest to the tasks you identify, is closely related to the context
within which you find yourself. That, however, does not exclude the possibility
that a Japanese or Afghan moral philosopher would find many of youwr arg
ments relevant, illuminating, and good. But many of the conditions for his or
her use or not use of this, watd be related to the context and the problems
he/she was facing.

To arrive to the conclusion that our moral positishouldbe otherwise,
usually presuppose either a) that we are not able to come to terms with
present ethical problems on the ternexisting for solving that problem, or b)
that we are presented with reasons and/or opinions that shed new light on our
hitherto held positions, challenging them. In the last instance, this usudlly fo
lows from being faced with a position that transcends tontext in which our
hitherto held morality is situated and argued for.

| hold that the realization of the different contingencies implied behind the
formation of our ethical positions should oblige us to expose our position to
other contexts and reasanthan those we are already familiar with. To expose
our position to other contexts is a good way of identifying our own blind spots.
It is also a way to déamiliarize our opinion is such a way that we do mut |
mediately take it for granted. Hence the tzation of contextually bound el
ments in our own ethics should not immediately lead us to the attempt to try
to avoid or transcend anything that is contaminated by context. Rather it
should mean that we strive for allowing several different and contdktua
based approaches to challenge our own. That would not only deepenrmeur u
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derstanding of the reasons we have behind our position, but would also clarify
our potential ignorance at points that we may not have given sufficientlynatte
tion to.

By saying tis, | also want to argue that this does not imply that anyi{pos
tion is just as good as anyone else, since everything is contextually situated a
egled ¢KS o02002Y fAYS 2F &dzOK Iy | NBd:
way of reasoning would be just as gobdda Y2Stf al 3dJyS . 2yR!
EFANRAT 2N G GKS alrysS tS@gSt | a DS2N
not simply state that his morality is better off because he is not a terrorist, as
long as he is not able to face and defend himself againsesafithe challenges
that the US are confronted with regarding their policy in the Middle East. We
do not decide which morality is the best by comparing our merits with those of
others, we are also obliged to state theasonsbehind our morality and say on
what basis we think that is also integrates the interests of those presenting
themselves as our opponents.

The conclusion of this introduction would then be to say that surely, our
morality is bound to contextual conditions. That however, is and lmamo
meansprovide us with a sufficient justification for a moral position. It is how
we relate to those outside the context that proves the true content of o m
rality. However, all of this is another story. | am asked to talk about continge
cies. But youlsould have a fair idea of where | stand as | now continue on that
path. | am by no means a dedicated contextualist, but have learned a lot from
people as different as Jurgen Habermas and Jeffery Stout on this. They combine
the realization of how we are shad by our lifeworld, with the necessity of
being confronted with concrete others that are not of the same opinion gs m
self.

How are our moral positions contextually bound?

Let me start with one exampl&of how morality is context bound. 10 years ago

| lived in the western part of Norway, where you are very much dependent
upon ferries for communication. One day | was in a hurry, and had to drive to
the nearest ferry as rapid as possible. On the way there, just some 3 kilometers
before arriving, | had t@vertake a car driving very slowly. | reached the ferry

% This is taken from my booRA grensen til Den andr®slo, 1999.
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just in time,¢ as did the car | had passed on the way. Later the same week | had
lunch with some colleagues and told them what | had experienced with the
slow driver, how | had to take a chance byedeaking the other car just after
Barstadvik on my way to Festgy. Others had had the same experience. One of
my colleagues, of local origin, turned very silent before he finally said: Here at
Sgre Sunnmgre it is considered to jump the queue to overtale after Bas-
tadvik.

The example shows how you need to have knowledge of more than just a
rule or norm to act in accordance with what is expected of you in that context.
At the same time, it illustrates very well how this morality is context bound: you
have to know the local customs as well as the local places in order to act acco
RAy3Ited ¢KS NHzA S &, 2dz aKFff y24 2dzyLJ
know where the queue starts. And how do you know? How do you know that it
applies to anyone? How dgou know if and when it is allowed for exceptions
(for coaches, ambulances etc.)?

One could argue that what | experienced was just one way of giving the rule
Ge2dz aKIftf y20 2dzYLd 4KS 1jdzSdzS¢ |y | LI
that rule, but dd not know how it was applied. The content and practice that
the rule prescribes is here given a very specific application. So in order to really
know what the rules imply, you have to know the context as well.

The local application did serve anotherrpase as well: it put me very &ff
ciently outside the group of those locals who knew the context, and acaprdin
ly, how to behave. Since the rule was given quite specific conditions related to
that very place, is also served as a device for social demamcdithose having
their identities defined by a set or rules for behavior are very easily ledao m
nifest and maintain their identity by promoting those rules. Contextual rules
are thus not only there in order to make people do the right thing, but in order
to manifest what it means to be a true Sunnmgring, Norwegian etc. This fun
tion, which | would propose to call the identity function, is necessary te-diff
rentiate from the moral function, but | think that we have to realize that this is
an element oftenmplied in the ethical way of practicing a rule is related to the
local community for which it serves as an identity marker.

| want to pursue the example even further. If | wanted to be a good
Sunnmgring that would be a motivation for me practicing thie na the local
version. Hence, the context would offer me the motivation (as well as the ide
tity) for a specific way of behavior. To be brave is a good virtue being a soldier,
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but not necessarily when you are a medical doctor treating patients. Hence,
virtues as well as motivations are context bound.

Summing up this so far, we can say that: Contextual ethical theories claims
that ethical validity, content and motivation is dependent only upon its context,
l.e., the social, cultural or religious conteSuch theories need not in principle
be relativistic in any other sense than that they claim that morality always is
conditioned by social and/or religious suppositions and is relative to thém. O
ten, however, moral contextualism is taken to be a supparhmative eth
cal relativism, i.e., as a way of arguing that there is no ethics that is valid inter
culturally or intefreligiously. (Cf. Bexell, Grenholm: Teologisk Etik, 67).

What stuff is morality made of? Digging into the context.

As humans, we araot alone, and our morality is intrinsically shaped also by
our relationship to other people. It is not like we first are humans, and theen b
come moral humans, it is more like we are first related to others in the social
world, and morality makes this ré¢lan human. Morality is not an optioq it is
something given with life itself, with the vulnerability and the challenges pr
sented to us. You cannot think of any human being who has not in some way or
another developed his/her moral skills and abilitiespterceive the world in a
human way without a social basis in the community with other people.

Hence we are well advised to think the human being as basically social
when we address him/her as a moral being. The development of moral ieapac
ties are conseqgently intrinsically linked to the development of other emotional
and mental abilities. During the process of socialization the child grows into a
world of shared resources for understanding and dealing with the world. We
call this shared word for the lifeorld of the subject.

The lifeworld is an undifferentiated web of language, customs and habits,
patterns for action, practices and, tradition(s). It is obvious from this descri
tion that what is present here, is what we take for granted, that withinhwit
and by which we are able to partake without questions and questioning in a
world that we have in common with others. As long as everybody we know
speaks the same language as us, we need neither to learn another nor to be
aware of possible differences frothe way other people speak. We do take the
content of the lifeworld that we share with others for granted.
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If we look a little bit more closely, this means that in a certain sense our life
world is the first context of morality. | speak here of mosalgs something
practical and practiced, more than theoretical and reflected. However, we ca
not identify context totally with lifewvorld. The lifeworld offers us conditions
for how we think and resources for how to approach moral issues, sometimes
also pactices with moral content or relevance. But it does not in itself give us
an ability to act as ethically competent. Let me, in spite of the fact that it is a
little daring, tell you why I think this is so:

As long as we act out of habit or custom, we @ SOl dza S G KI G A 2
KIS fSINYSRéEEZ a06SOFdzaS 20KSNBR R2 (KS
G2 R2 a2é¢ SiO0d pgclusdehathe hayeiito sdnuaNijg3at o K S

we guestion, but act merely on reflex. The moral content can be well enough
but there is a more or less causational link betweenWteld and action, so
that we cannot really say that we act on principle or on reasons.

By describing the background of a potential moral action in this way, | play
on the distinction between reass and causes. Causes are external and not
always transparent to us, while reasons are internal and something that we
have made our own by our own way of thinking. Moral discussion is usually a
discussion of reasons, and not of causes. As humans, weealyt (and, | would
add, morally) when we act based on reasons. Then we are able to give others
ethical reasons why we do what we do. We do not then do it because we have
learned it, but because we have an insight into the goodness of that action of
its outcome, we do not do it because others do it, but based on our own co
victions and judgment, and we do not follow the order because someone told
us to, but out of our own estimation of its moral content. Morality searches for
moral reasons, and not for exteal causes.

This can be rephrased in another way as well: when we act morallydwe a
dress others and ourselves as individuals capable of developing a common u
derstanding of what is at stake. When you order someone to do something,
you do not see him or heas anything else than a strategic means to reach a
desired end. But a genuinely moral point of view seeks to formulate a common
understanding of why this goal should be reached, and forbids us to ush-anot
er person just as a means (as many will know fkorowledge about Immanuel
Kant). So you can choose either to use the other as an external means for your
cause, and hence cause him to do something, or you can seek to share your
reasons with him in such a way that he does what you think is necessaof out
his own will. Hence there is a parallel between understanding, reasons and
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freedom on the one hand, and strategic action, causation and neglect of human
understanding on the other. Morality is shaped by the first, and is constantly
threatened by the semnd.

In order to develop understanding you need language. Without language,
morality as a reascbased activity would very soon die. It is as communicating
individuals that we transmit insights into reasons, and offers each other insights
into our reasondor acting like we do. It is also by means of language that we
can challenge already given and/or takiem-granted positions in our moral
context. | will return to the later, but first of all address some of the ways in
which language is giving our mocaintext its shape.

A very apparent way of learning the moral skills demanded of us in a certain
context is to tell stories. Narratives give us the opportunity to both imagine a
specific context, as well as engage fantasy, imagination, emotions andaiation
ty in the situation they present us. If you want to know how narratives shape
our moral perception, the story of the Good Samaritan present itself adan o
vious example. Anyone who has heard that story perceives of the one in need
as (a) one that is ineed, and (b) one who he/she is obliged to help. Narratives
are very important for the formation of our moral apparatus of perception, for
good or for bad. If you have been told stories of heroism where the nmost i
portant thing is to stand unaffected by ¢hsuffering of others, or not to engage
in them with your own feelings, you are more worse off morally than if you
were facing them with empathy and concern. You should note that this is not a
position based on sheer contingency, but on a certain undedsitanof who we
are as humans (independent and individually-bal$ed, or relational, with lives
interwoven).

One thing is that by way of narratives we learn how to perceive of tha-situ
tion with a moral understanding of the world. Another is that nairras¢ since
they in a certain way also involve gsalso provide us with a specific self
understanding. This selinderstanding is not morally neutral. It identifies who
you are¢ often who you are in difference to others. If you are a Serb, the st
ries you have heard about Serbian history not only tells you how to understand
yourself and your nation, but it also makes it harder for you to identify with
e.g., Moslems who live in another part of town. One of the problems linked to
these contingencies, istthit 0 KS& YIFI 1S Ad KIFNRSNJ (2
identity) that can overcome injustice, hatred and division. Such stories afso co
tribute to the shaping of our conceptual patterns. It is not given (hencena co
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GAy3aASyoOey K2¢ ¢S aREdeE d&n ddBét inéa Segalinvd, o G K
or in a way recognizing the others human dignity.

We need not go to former Yugoslavia to find examples of this. Think about
how former Norwegian generations had trouble in accepting Germans. Ehe hi
torical experiences ked to WW Il have provided a lot of contextualhy i
formed material for developing moral positions, some good, others bad. One of
those most important, | think, is the way the Holocaust made many people say:
never again, and led to an active effort in orde overcome the conditions
that could lead to that kind of terror.

But what seems a just cause in one instance need not legitimate any given
moral position thereafter. | guess many have been puzzled by how former
Norwegian freedomfighters, who reallyostd up for their country and fought
to defeat Nazism, then turned very righing and some even defended a policy
hostile to any kind of immigration. This is illuminating as to how what seems
NAIKG Ay 2yS O2yGSEG o062 LMpth&&édtoz2ySQ.
be judged utterly wrong in another time and under different circumstances.

Have we, as moral philosophers, anything to say in order to solve cath
least apparent; contradictions in morality?

| have already partially presented one. Mliis best developed when it is
based on annclusivewe, where no one is excluded from participating. Itxs e
actly a normexclusive we that made it necessary to fight Nazism (Jews dmd ot
ers were not included), and it is the very same attempts of shlippirsocial
world that makes it necessary to address ethnic cleansing and some elements
hostile to immigrating with moral criticism.

™

& SadlrofAakKAy3d |y AyOfdzaA@dS apSéx
context. We do not necessarily put evatyference aside; it is still possible to
recognize the other as different from me, even with different moral interests.
But in order to establish a moral position that comprises both of us, thegreco
nition of difference must interact with the recognitiaf the other as one who
has the same rights and status as me when it comes to moral issues. Hence the
context from which we come, be it different or not, is not in itself an argument
for the quality in the content of the moral position. An American doeshave
any kind of moral privilege over an Irgugr se

This implies that although we take our point of departure morally in the
context we come from, we cannot remain there if we are to have what can be
qualified as a moral position. We have to defahdt position in front ofoth-

25



Leder

ers coming from other contexts. Contexts make clear for us a lot about what to
look for, but not all. Hence there is an ethical demand that implies that you
should take the point of view of the other into consideration. Tloesinot &-
clude a contextually based position. Neither does it preclude us from returning
to the context when it comes to the question of how we are to solve an ethical
problem. We must start in contextand return to it if we are to fulfill our nme

al oblgations. However, | will argue for the necessity oha/ersalistic purifia-

tion as well as contextual application of a moral position. That is necessary in
order to overcome the relativistic threats of contextuality. This purification is
relatedtothed 6 S¢ GKI G ¢S SadlrofAaKd ¢ NBGoO
ever, also mean that after the purification some of the practices in that context,
or some of the ways we see things of some of the narratives we tell, become
different.

In a modern and plurat context, we are challenged to develop a kind of
double competence: that of setfriticism as well as the ability to take the pos
tion of the other (and not just make him into the same as yourself). Oar rel
tion to the given moral position that exists the context within which we find
ourselves cannot be one of immediate acceptance, but needs our own critical
scrutiny. If this does not happen, the contingencies linked to that context and
position remain unchecked. Critical reflection based on the pmatpes of
others is just as important as holding for true what you find as your own moral
position. This willingness to stand for something and at the same time the wi
lingness to let what you stand for be scrutinized by the perspectives of others,
implies that we both recognize the contingencies of our own position, and re
ognize the right of others to have their saying as to what they think of our mo
al position. The lack of reconciliation is important to maintain in order to make
sure that moral reflegobn does not turn into mere subjective expressions of
faith or represents a totally arbitrary position.

| think this double reflexivity (about the contextuality of my own position as

well as the right of the other to address my position) serves as a womdor
facing the other as an other. Recognition of otherness implies a position where
something transcends your own context, a stance that is not fully integrated
with the person that relates to it. The conscious awareness of otherness then
iImplies somekind of recognition of a position that is not my owrbut this -
sition is still a position that | am able to recognize, and notice the importance
of, despite it not being my own, or coming from my context.

26



Bokanmeldelser

A morality based on contextual conditions tsu$ necessarily a morality
with boundaries. We recognize these boundaries by looking past them, thereby
also recognizing the contingency of our positi@Qantingencies in itself is not a
problemc it is the stuff morality is made of. The problem is whappens if these
contingencies are not recognized. Then they run the danger of being absolutized.
When that happens, we run the risk of not seeing the other because our context
has made us blind for the differences between him and ourselves. However, as |
have tried to say, the recognition of differences, different contexts and different
contingencies does not exclude the possibility of establishing a morality based on
Iy Ay OfdzaA@dSsy O2YYdzylt FyR O2YYdzyAOF GA
morality demands work. However, there is not much of an alternative to such
work if we are to take the other and thus morality itself seriously.

JanOlav Henriksen, f. 1961. Glimmerveien 42, 1430 As. Professor i systematisk
teologi ved Menighetsfakultetet. Canlaeol. 1982, Dr.theol. 1990, Dr.philos.

2002. Henriksen har gitt ut og veert medforfatter til en rekke bgker innenfor
emner som religion, etikk og filosdimail: Jan.O.Henriksen@mf.no

Interkulturell kommunikasjon
0og problemlgsning

AV HOGSKOLEREKTEBRRSTRANDENAES

| samkvem mellom mennesker er det apenbart at de som er kjent med hve
andres kulturer, har bedre forutsetninger for & kommunisere med hverandre
enn de som ikke har en slik kulturforstaelse. Eksempelvis gjelder det for de som
har utviklet sprélige ferdigheter og kjennskap til skikk og bruk. Den som har
anledning til & reise mye eller oppholde seg lenge blant mennesker i kulturer
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som er sveert forskjellig fra ens egen, far oftest en starre bevissthet omrkultu
forskjeller og kulturlikheter enn esom bor fast i sin egen kultur gjennom hele
livet. Den som er bereist vil normalt ogsa ha utviklet evnen til a registrere-likh
ter og forskjeller mellom kulturene i befolkningsgrupper i eget land, for rekse
pel mellom gstog vestlendinger og mellom sgrieigog folk fra nord i Norge.

Om a knekke kulturkoden

Det som skjer med mennesker som reiser slik, er at de begynner a forholde seg
bevisst til folks kulturkode. En kulturkode er det sett av forestillinger, verdier og
tradisjoner som danner grunnlaget foertligheter, oppfatninger og atferd hos
medlemmer av et gitt samfunn. A knekke kulturkoden, betyr derfor & forsta
Q1 2RSY A K2RSUQ K2a RS YSyySaiSN azy
innprogrammeres i 0ss gjennom hele livet. Den bestemmer sa velkbéfgs-
gruppens som enkeltmenneskets tateg handlingsmgnster. Koden liggera-h

det hos enkeltmenneskene, men den kommer til uttrykk nar mennesker fra en
kultur samtaler eller samhandler med andre innen samme kultur. Den spm fo
star kulturkoden, forstar amtidig hvorfor menneskene i en gitt kultur taler,
handler og tenker som de gjar. Enhver kjennskap til en kultur er bedre gnan in
en, men det skal mer enn overflatisk kjennskap til for a knekke kulturkoden.
Som regel dreier det seg om a bygge opp kjenneskap kultur gijennom lang

tids erfaringer fra samhandling med personer som tilhgrer den kulturen. Jo mer
bevisst kunnskapen og forstdelsen er om en annen kultur, desto starrerer sja
sen for & fa til en meningsfull samtale eller annen form for samhandiied
representanter for vedkommende kultur. Den som har tilegnet seg innsikt i en
kultur, vil lettere la denne kulturens verdier, tradisjoner, handlingsmgnstre og
overbevisninger fa plass i egen bevissthet nar det skal fares samtaler eller fo
handlinger me enkeltpersoner og grupper som hgrer denne kulturen til.

Pa seg selv kjenner man andre

Jo mer bevisst kunnskapen og forstaelsen om ens egen kultur er, desto starre
sjanse er det for at vi skal fa en reflektert forstaelse av fremmede kulturer. St
diet av ggen kultur oppgver en analytisk evne i oss samt bevisstheten om at var
egen kultur er mangfoldig sammensatt. Kulturstudier i vart land har gjort det
helt klart for oss at den sakalte norske enhetskultur var en myte ogsa far Norge
ble et flerkulturelt samfan. Tenk bare pa de kulturelle landsdedsg distriks-
forskjellene, for ikke a si forholdet mellom majoritetsy minoritetskulturer i

vart land! Det er nok & nevne norske dialekter, julemattradisjoner og forskjeller
mellom byene og landsbygdene for a ekgsifisere dette.
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Det som kan sies om betydningen av innsikt i og forstaelse av egen eller
andres kultur(er) i allmennhet, gjelder selvsagt ogsa for det mer spesifikke ved
kulturene. Det merker vi nar vi beveger oss inn pa det omradet som omfattes
av egeneller andres religion, livssyn eller etikk. Da blir behovet for innsikt og
forstaelse ekstra merkbart. Det henger sammen med at religion, livssyn og etikk
bygger pa grunnleggende verdier i en kulturen, altsa selve nerven i det som far
en kultur til & fungre. Uten slik innsikt kan vi risikere & snakke forbi elles- mi
forsta hverandre samt bega alvorlige overtramp eller krenke andre.

Om a unnga at stereotypier far dominere kommunikasjon

Gjennom innsikt i andre kulturer unngar en nemlig at stereotypier csaedfar
dominere samtale eller annen samhandling med mennesker som tilhgrer disse
kulturene. Stereotypier er i denne sammenheng a forsta som folkeligeakarik
turer av og faststivnede antakelser om verdier, holdninger og handlingsmgnstre
i en gitt kultur. Gtest er stereotypier enkle karakteristikker som beveger seg pa
kulturens overflate og generaliserer. Vi kjenner slike stereotypier fra folkelige
karakteristikker som «skotter er gjerrige, svensker er hovne og amerikanere
overdriver alltid.» Stereotypieran veere nyttige nar de representerer en «gr

te beste gjetning» om en gruppe, og nar de blir lapende korrigert ved hye o
servasjoner. Men, stereotypier er farlige nar de nar de er ubevisste og hindrer
0ss i a justere vare oppfatninger ut i fra matet megnesentanter for de
respektive kulturene. Hvis nemlig ikke stereotypiene blir korrigert, vil de veere
til hinder for god kommunikasjon.

Sortering av kulturelle hovedtyper er nyttig

Evnen til & skjelne mellom kulturelle hovedtyper gir bedre forutsetningegafo
kunne tolke verbale sa vel som nonverbale signaler. Det gar for eksempel an &
klassifisere kulturer ut i fra om de er sakalte avstarader neerhetskulturer og

om de er kulturer hvor skam og aere har stor betydning eller ei. Japanerne kan
sies a veereteeksempel pa avstandskultur. Kroppskontakt er ikke vanlig i daglig
omgang med mennesker utenfor familien. @yet iakttar om man overholder
kleskoden, holder rett avstand og oppfarer seg utad i forhold til det ens ferme

le posisjon i samfunnet tilsier. | SEuropa og LatiAmerika finner vi mange
eksempler pa naerhetskulturer, hvor kroppskontakt og omfavnelser anses som
naturlig og ngdvendig for kommunikasjon med andre mennesker. Hvisrto pe
soner som skal kommunisere med hverandre kommer fra henholdswis a
standskultur og neerhetskultur, vil det lett oppstd misforstaelser, og spesielt
hvis de ikke er seg det bevisst nar de samtaler eller samhandler. Ubevisst kan
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man nemlig komme til & krenke samtalepartneren ved enten & unnga kropp
kontakt eller bergring helt &r ved a overdrive denne.

Ogsa i mate med aer@g skamkultur er det ngdvendig a besinne seg pa hva
denne kulturkoden definerer som adekvat atferdsmgnster. Ma en si nei til noen
eller avsla en tjeneste, er det ikke ngdvendig & sare vedkommende ved ikke a t
hensyn til hva vedkommende kulturkode foreskriver som rett fremgangsmate.
Skal en bedriftsleder for eksempel avsette en underordnet medarbeider, er det
fullt mulig & gjere dette pa en slik mate at den som far sparken kan slutte med
rak rygg og uten sanatig & miste ansikt. Men, for at vedkommende skal kunne
ha sin aere i behold, er det ngdvendig at sjefen og @vrige ansatte behandler
ham eller henne pa en mate som far frem den betydning de har hatt for foedri
tens utvikling og for sine arbeidskolleger. Ithteér som vektlegger betydningen
av skam og aere er det for eksempel viktig & se andre og selv bli sett. Da blir det
& hilse pa hverandre né&r man mgtes, viktig. A hoppe over en slik formalitet,
fordi man er travelt opptatt med noe annet eller har darlig, tidir i slike kul-
rer oppfattet som svaert uhgflig, ja, det kan endatil virke krenkende pa den part
som blir oversettUansett vil det skape darlige forutsetninger for at kommun
kasjonen i fremtiden skal fungere godit.

Endelig er det forskjell pa kultureom fremhever individet (mer eller ndn
re) pa bekostning av fellesskapet og de kulturer hvor individet helt og holdent
forstas ut i fra sin rolle i en starre sosial gruppe, som for eksempel familie, slekt,
klan, stamme. Mens det i den farste typen kultuegrviktig a utvikle selvste
dighet i forhold til resten av samfunnet, vil det i den sistnevnte kulturtype veere
viktig & utvikle evnen til a tilpasse seg et fellesskap, finne sin tildelte rolle der og
bidra til fellesskapets beste. De verdier som liggegrtinn for individfokuserte
eller gruppefokuserte kulturer vil selvsagt ogsa influere pa hvordan mennesker
som tilhgrer hver av disse kulturtypene kommuniserer med hverandre og med
andre.

Verbal og nonverbal kommunikasjon

Begynner en fgrst & bbppmerksom pa de mer grunnleggende forskjellene
mellom kulturer, &pner dette ogsa gjerne opp for en stgrre forstaelse for-hvo

dan verbale og nonverbale signaler fungerer i kommunikasjon. Det er nemlig

slik at verbale og nonverbale signaler i ett sprakredie kulturkrets slett ikke
0SU@NI RSU alYYS AyySyF2Nl S F yySH &LINJ
f SNI SG QySAQ o6SiGeNI A11S yDROSYRAIDAE
sier ja til & komme fordi jeg ikke vil sare deg eller adelegdeofdet mellom
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sprak hjelpe oss til a forsta hvordan vi bgr uttrykke oss for & kommunisere det

vi har pa hjertet. Seerlig er det viktig & vaere oppmerksom pa dette nar vi bruker

et tredje sprak som verken er vart eget eller samtalepartnerens morsmal. Da vil

det for eksempeleere fornuftig a uttrykke seg direkte, knapt og konsist pa
engelsk overfor en tysker, mens en overfor en japaner eller kineser ma uttrykke

seg mer indirekte og snirklete. | de fleste kulturer er det som ikke blir sagt, ogsa

av betydning. Men i noen kultudd SNJ YIFy ST &LISNISNI LI 0
Det innebeerer ekstra store utfordringer for den som vil kommunisere med pe

soner og befolkningsgrupper som tilhgrer slike kulturer.

Pa samme mate vil kroppsspraket tillegges starre eller mindre betydning,
avhengig av om det er kulturer som vektlegger naerhet eller avstand eller som
fremhever viktigheten av nonverbal kommunikasjon.

Mening kan ikke overfgres, bare signaler

Selv om vi aldri s& mye kunne gnske oss at det forholdt seg annerledes, er det i
virkeligheten slik at mening ikke overfgres, bare verbale og nonverbale signaler.
Disse, i sin tur, ma tolkes av bade sender og mottaker i en kommunikasjonss
tuasjon, med henblikk pa det meningsinnhold de har. Det betyr at mulighetene

for misforstaelser eller feik YYdzy A1 422y SNJ YIy3IBsad . S¢
FS1GSyQ DI SNJ fA1S80St az2lyaSyS F2NI a1 c
at feilkommunikasjon skal oppsta.

Problemlgsning i et flerkulturelt samfunn

Innsikt i og bevissthet om en annen kultur og densifeetninger er ikke i seg
selv tilstrekkelig for at en vellykket interkulturell kommunikasjon vil finne sted.
Det ma for eksempel skjelnes mellom feilkommunikasjon og saklig uenighet,
hvorav det siste kan veere uttrykk for god kommunikasjon mens det fekiste

er det. Like fullt er det sveert viktig & ha starst mulig bevissthet om de ullke ku
turkoder som er representert hos samtaleg samhandlingspartene fgr man tar
fatt pa problemlgsning. Den beste forutsetning for & lykkes med dette, er som
regel at manhar hatt god kommunikasjon med hverandre fgr det oppstod
problemer. Men, selv hvor dette ikke er tilfelle vil det vaere mulig a oppna god
interkulturell kommunikasjon. Om man definerer interkulturell kommunikasjon
som en vandring over en bro mellom ulikeltkirer, er det en viktig betingelse
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at en eller begge parter i samtalen virkelig beveger seg ut pa broen og benytter
den. Dersom det dreier seg om en samtale mellom like store eller tilneermet
like store befolkningsenheter, vil det veere en hindring for gothmunikasjon

hvis bare den ene part er villig til & bevege seg ut pa kulturbroen og forsgke a
forsta den annen parts kulturelle forutsetninger. Det trenger likevel ikk&-um
liggjere slik kommunikasjon, selv om dens betingelser blir forverret. En annen
faktor som spiller inn, er hvor villige partene er til & kommunisere, og h¥er vi

tig eller nadvendig for dem det er & komme i dialog. Det er nemlig et paradoks
at selv dyktige kommunikatorer kan gdelegge en dialog, mens tilsynelatende
udugelige mennesker kasppna stor grad av kommunikasjon og felles forktae
se, fordi de er motivert for det. Den beste forutsetning for god interkulturell
12YYdzyAll d22y 23 LINRPOfSYEDAYAYy3d SN yS
men strekker seg langt for a forsta hverandre @grb over med hverandre i en
krevende kommunikasjon.

Forfatteren avJungelbokenRudyard Kipling, hadde etter min mening en
altfor pessimistisk innstilling til den interkulturelle kommunikasjons muligheter.
Hans slagord ville gjort det umulig for fredsmezkl og misjonaerer & oppna noe
som helst: «East is East and West is West and never the Twain shall meet.» Min
attenarige erfaring som misjonzer i en kinesisk kultur har tydeliggjort for meg at
Kiplings antakelse er feil. | Hongkong leerte jeg meg nemligrettatnsdomsord
som gir interkulturell kommunikasjon og problemlgsning helt andre og mye
mer optimistiske forutsetninger. Republikkens grunnlegger, Sun Yat Sen, har
nemlig sagt at «Under himmelen er alle én familie». Jeg deler hans oppfatning
og mener den br gi oss frimodighet til & innga i interkulturell kommunikasjon
og problemlgsning og ha tro pa at dette er mulig og kan gi lykkelige resultater,
bade i krig og under fredelige forhold. Ikke minst vil en slik innstilling veere en
viktig betingelse for detrédsbyggende arbeid som vi som kirke og kirkelige
medarbeidere er kalt til & utfare!

Thor Strandenees. Hggskolerektor ved Misjonshggskolen i Stavanger. Dr.theol,
fgrsteamanuensis i misjonsteologi. Misjonsvn. 34, 4024 Stavanger. Web:
www.mhs.no

11. septembeR001¢ verden
ble iIkke en annen
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Av JANOPSAL

Verden er den samme

Jeg er dypt uenig med dem som mener at verden ble en annen etter 1. se
tember 2001, i alle fall dersom en mener at denne datoen vil bli staende som
en begivenhet som endret verden pa en gmleggende mate.

For ikke a bli misforstatt, jeg var blant dem som ble lammet av sjokket over
bildene jeg sa pa nettet og pa -Ayhetene. Tragedien for dem som ble direkte
rammet eller mistet sine neermeste kan ikke males. Da det kom fram atkapre
ne var aabere og mente at de utfgrte en gudstjeneste ved terrorhandlingen,
visste jeg at dette kom til & sette dype spor i forholdet mellom muslimereag d
res naboer verden over.

Men jeg var selv kommet hjem fra Sudan ei uke i forveien. Der hadde jeg
matt menneske som pa ulike mater var rammet av den mest seiglivete herge
krigen i Afrika. De hadde mistet familie, venner, kroppsdeler, helse, hjem eller
arbeid. Gjennom drayt tjue ar er minst tre millioner dgde som falge av krigen.
Og na finansieres krigen delvis iamtekter fra vestlige oljeselskaper, der ogsa
norske aksjefond har investert. Jeg glemmer ikke tre tenaringsjenter fra Yei i
SgrSudan. De hadde flyktet fra Sudan da de var sma. Jeg matte dem i Uganda
og spurte dem hva de husket fra hjembyen. «Bare likiamgs veien ut av
byen», var svaret. Mange av ofrene for krigen spurte hvorfor ikke folk i Vesten
bryr seg om lidelsene deres, og hvordan vi i Vesten kan godta at krigen dinansi
res av vestlig oljeindustri. Jeg ble svar skyldig.

Den 11. september 2001 v@gg fremdeles ikke kommet mentalt hjem fra
Sudan. Derfor ble det patrengende klart for meg at hvite mennesker fremdeles
regnes som langt mer verdifulle enn svarte, verden er dessverre ikke blitt en
annen pa dette punktet. Tre millioner dgde i Sudan fakiielen av den gp
merksomheten tre tusen dgde i New York far. Den samme beklemmende fgle
sen fikk jeg nar de uskyldige ofrene for bombingen i Afghanistan ble omtalt i
media. Jeg hadde slett ikke inntrykk at tapet av et uskyldig afghansk liv var like
tragik som tapet av et uskyldig amerikansk liv.

Men var ikke angrepet 11. september unikt som terrorhandling, og farte
ikke denne terroren til at verden ble forandret? Angrepet ma sammenlignes
med en rekke andre islamistiske terrorangrep som vi har sett de &isine. Jeg
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tenker farst og fremst pa massakren pa en buss med sveitsiske turister i Luxor i
Egypt for noen ar siden og pa bomber som ble plassert ut pa metrostasjoner i
Paris. Fellestrekkene er klare for dem som har kjennskap til islamistisk motivert
terror:

e Morderne i Luxor gnsket a destabilisere regimet i Egypt gjennom a
skremme turistene bort.

e Attentatmennene i Paris gnsket a fijerne regimet i Algerie gjennong-a gj
re den franske statten til regimet sa kostbar som mulig.

e Angrepet pa World Trade Centerudle ramme den amerikanske statten
til regimet i SaudArabia, som etter Osama bin Ladens mening har sviktet
islam ved & ga i allianse med USA.

Den kjente journalisten Robert Fisk hadde et lengre intervju med Osama bin
Laden i 1996, ikke lenge ettbombeangrepene mot amerikanske ambassader i
@stAfrika. Men i samtalen var bin Laden nesten bare opptatt av a kritigere r
gimet i SaudArabia, og nevnte knapt USA. Dette intervjuet var en av h&as vi
tigste anledninger til & henvende seg til Vesten ettehan for alvor kom i@-
kelyset for terrorhandlinger. Innholdet bekrefter det vi visste om islamistisk
tankegang fra fgr: Det er et hovedanliggende a rense islam ved a ta et oppgjar
innad med dem som svikter de islamske idealene. Nar en tyr til terrommabt
utenfor «islams hus», har denne terroren ofte som sitt egentlige mal a svekke
terroristenes motstandere i den muslimske verden gjennom a ramme deres
allierte.

Men til og med pa det kjente amerikanske-pMgrammet60 Minuteslike
far ettarsmarkeringeretter 11. september kunne vi hgre en amerikansk-ek
pert som mente at «de angrep oss fordi vi har lykkes og de har mislyktes». Den
aktuelle kommentatoren hadde altsa ikke vunnet mer innsikt i USAs rolle i ve
den eller hvordan nasjonen tar seg ut med islaens gyne. Heller ikke pa de
ne maten er verden blitt annerledes. Tvert om ser det ut til at noen av dé uhe
digste stereotypiene som finnes i amerikansk opinion om resten av verden he
ler er blitt bekreftet og forsterket.

Mange har ment at terrorangrepetjgrde verden mer skremmende, vi ma
alle kunne vente a bli rammet av hensynslgs vold der vi befinner oss. Men for
oss nordmenn er det starre risiko for liv og helse knyttet til en biltur p4 E6 enn
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til muligheten for et islamistisk terrorangrep. Og for arkanere flest er det
mange ganger sa hay risiko for & bli drept i en skyteepisode med et av de mill
oner handvapen som finnes i det amerikanske samfunnet. Men disse uskyldige
ofrene kan ikke regne med den samme omsorgen som ofre for islamistisk te
ror. Vercen er fremdeles den samme.

Verden er forandret

Betyr dette at verden er uforandret av den 11. september? Selvsagt ikke. Det er
ikke vanskelig a liste forandringer. Flysikkerheten ble tatt langt mer alvorlig enn
for, det er langt mer omfattende kontrollergolangt lavere toleransegrenser i
luftfarten enn for ett ars tid siden. Tidligere hadde en regnet med at eventuelle
flykaprere gnsket & komme fra kapringen med livet, og at et kaprerdrama de
for ville utspille seg pa bakken til sjuende og sist. Kapringdjoe viste at en
ogsa ma regne med kaprere som kalkulerer sine egne liv med inn i planene
sine. Forslag om a sikre cockpiten er en direkte falge av denne erkjennelsen.

Umiddelbart etter den 11. september fryktet mange for at uskyldige musl
mer kunne bliofre for trakassering og vold som hevn for terroren i USA. | USA
ble flere mennesker drept, ogsa sikher og hinduer, og den amerikanske pres
denten advarte mot slik vold og talte varmt om den positive rollen de fleste
muslimer hadde i det amerikanske samfigt. Sjelden har vi ogsa sett at andre
muslimer har tatt sa sterk avstand fra handlinger begatt i islams navn.rDen i
terne muslimske debatten om dette og andre emner har kommet ut i det o
fentlige rommet i mye stgrre grad det siste aret. Dette har fgrttinange har
fatt et mer nyansert bilde av islam og muslimer.

Terrorangrepene har fart til en langt mer koordinert jakt pa terrorister og
deres medhjelpere. Saken er ikke ny, for eksempel farte ogsa flystyrten over
Lockerbie i Skottland til en omfattendsy internasjonal etterforskning for &
finne fram til de skyldige bak sprengningen av PanAm flight 103 pa vei ka Tys
land til USA. Men na er det et langt starre alvor over jakten pa de miljgene som
planlegger og utfarer terrorisme. Mest strategisk vil dedre om en kan fava
dekket kommunikasjonskanalene og finanskanalene som terroristen er\elt a
hengige av.

Men denne jakten har sin pris. Det er skremmende a se hvor lett mamge p
litikere har veert villige til & ofre grunnleggende rettssikkerhetsprinsippoeni
ne sammenhengen. Vi har alt sett at folk kan bli fratatt sitt eksistensgrunnlag
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bare pa grunn av en mer eller mindre begrunnet mistanke. | Vesten har vi sett
den type holdninger utvikle seg til bade klappjakt pa jgder og pa kommunister.
Den historien br vi ha leert noe av.

Da den amerikanske presidenten kalte den nye krigen for et korstog, var vi
mange som var bekymret for at dette skulle fgre til forverrede forhold mellom
muslimer og kristne verden over. Til en viss grad har det skjedd. Fra Indonesia,
Pakistan og Nigeria har vi fatt meldinger om vold mot kristne i kjglvannet av 11.
september. | Vesten har mange muslimer opplevd trakassering og beslg#dnin
er knyttet til terroren.

Realiteten er noe mer nyansert. Bade i Indonesia, Pakistan og Nigeria hadde
det lenge veert vold mot kristne, men etter 11. september ble den intensivert.
Vi kan si at 11. september fungerte som en forsterker. Der hvor det var lokale
konflikter fra far, ble forholdene vanskeligere og mer voldelige etterpa. Pa den
annen side: der Yor muslimer og kristne hadde gode relasjoner til hverandre,
har de ofte styrket disse relasjonene i ettertid. Muslimske venner har sagt til
meg at dette viser hvor viktig det er at vi kjenner hverandre og har apna-kan
ler til hverandre.

| et medieperspekv ble det fort klart at 11. september splittet muslimene
slik at den islamske verden ikke stod fram som en samlet blokk. To episoder
satte seg fast hos meg. Den fgrste var da Yassir Arafat la seg ned for & gi blod til
ofrene for attentatet. Jeg vet ikkevbr dette blodet ble av, men som symibo
handling var dette meget viktig. Den andre var muslimene i World Islansic Mi
sion som var samlet i moskeen i Akebergveien til bgnn for terrorofrene da en
nordmann ringte moskeen og truet med a sprenge den.

Deler av debtten mellom muslimer har veert fart i det offentlige rommet
og derfor gjort det langt klarere for folk flest at muslimer er forskjellige og at de
har forskjellige oppfatninger om viktige spgrsmal. Det er ogsa andre stere m
diesaker som har medvirket til te, som debattene om omskjgering, tvangse
teskap og aeresdrap som har rast i landet vart det siste aret. Det er ikke lenger
en «offisiell» representant som stiller pa «muslimenes» vegne mot alle de an
re, men muslimer sitter i en rekke ulike posisjoner ing@ av de debattene
som fares.
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Gammelt og nytt

Terrorangrepene for ett ar siden fgrte altsa etter mitt skjgnn ikke til at verden
ble en annen, selv om mange ting ble annerledes. De grunnleggende s&uktur
ne i det internasjonale samfunn forblir det samme.

| en amerikansk kontekst ser dette annerledes ut. | USAs historie er dette en
sapass enestaende hendelse at den vil innga pa linje med det japanske angr
pet pa Pearl Harbor under andre verdenskrig.

Men i en global sammenheng og i et historisk perspektivikemdisse te-
rorangrepene til & havne et stykke ned pa listen over begivenheter somdoran
ret verden, enten til det bedre eller til det verre.

Hva har vi leert? For meg er det to ting som star igjen etter 11. september
2001. Det handler om hvordan vi ser p@&nneskets verdi og hvordan vi ser pa
vold.

Terror av denne typen er bare mulig dersom jeg regner min motstander
som verdilgs. Derfor vil en global opprustning av menneskeverdet veerekdet vi
tigste bidraget til a forebygge terror. Men nettopp pa dette ptatkmgter vi
oss selv i dara; jeg har pekt pa ovenfor hvordan vi pa mange mater graderer
menneskenes verdi slik at europeere og amerikanere er mer verd enn asiater
eller afrikanere.

For det andre handler det om vold. Korstogene hadde sin teori om hellig
vold, at volden var etisk sett ngytral og fikk sin etiske kvalitet fra formalet;
«formalet helliger midlet». Religioner og livssyn utfordres na til & arbeide etisk
med alle de spgrsmal som bruk av vold reiser, ikke minst sett i relasjonrtil me
neskeverdet.

Den jobben har bare sa vidt begynt.

Jan Opsal. Amanuensis i religionsvitenskap ved Misjonshggskolen i Stavanger.
Opsal har skrevet flere leerebgker om islam. Misjonsvn. 34, 4024 Stavanger. TIf:
51 51 62 10. Web: www.mhs.no

Munker og roma

Bilder fra KosovogSerbia
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AV PERANDERSOSENKVIST AEIFMAGNEHELGESENEKS)T

Den morgenen Maria Bobariu skal begraves, kler hun seg naken inne i kirken. Mannen Mirc-

ca skal begraves sammen med henne og legger sine klzer sirlig pa et teppe ute i gjgrmen.

Det er sgndag med frost og bleik sol over Tirgu Mures. Kirkerommet fylles med sang fra

hundre siggynere. Evangelia! Evangelia! Evangelial

Maria star barbeint og skjelvende pa tregolvet. Mircca farer en nervgs hand gjennom det

svarte héret.

- For var det bare to kristne siggynere i Romania, én amerikaner og meg, sier pastor
Petru Radu. 8N4 er det 126.000.
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Sigaynerne er likevel ikke noe religigst folk. Gjennom historien har de adoptert den til

enhver tid gjeldende tro i et fafengt forsgk pA & unnga forfalgelser.

Sin lidenskap reserverer siggynere flest for sin egen gruppe, ikke for noen ytre kraft.
Romipen kalles den tette veven av symboler, regler og tabuer som har vernet siggynerne

mot utenverdenen.

Siggynerne har selv ikke noe ord for siggyner, men har overlevd i ulike klaner til tross
for massive overgrep. Under annen verdenskrig ble rundt 500.000 siggynere drept av nazi s-

tene.

Na trues hele siggynerkulturen av et moderne, snikende holocaust. Dette er kanskje en
tid da siggynerne trenger mer enn Romipen og egen styrke. Uten nasjonalstat og uten fe |-

les mal er siggynerorganisasjonene for svake til & f politisk gjennomslag.

For Maria og Mircca Bobariu er det uansett en stor dag. De skal begrave sine gamle jeg.
Fra landsbyene rundt Tirgu Mures har menighetene sendt til sammen 14 siggynere som skal

voksendgpes.

- Hele livet, svarer en hvitkledd Mircca da siggynerpastoren spgr hvor lenge han vil veere

en kristen.

Mircca lar seg falle bakover, gar under vannet i det vesle bassenget. Han begraves her,

reises opp, dryppende vat, er fgdt pa ny.

Siden falger de andre hvitkledde. Maria smiler. Musikk og sang fyller kirken. Etter dapen
tegnes vate, kvinnelige fotavtrykk pa tregolvet. En bestemor med manglende fortenner og

hvit handveske gar smilende ut i sgndagen i nypussede Puma fotballsko.
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