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Summary 

Guidelines for teachers’ understanding and operationalization of interreligious 

dialogue in multi-religious classrooms 

Keywords 

Acting-out; Authentic interreligious dialogue; Dialogic flow; end vocabulary; Inauthentic 

interreligious dialogue; I-positions; Realm of between; Religious beliefs. 

Research Problem 

What pedagogically justifiable guidelines can be designed and developed for improving 

teachers' understanding and subsequent operationalization of interreligious dialogue in multi-

religious classrooms?   

Research aims 

To determine theoretically (from the body of scholarship): (1) the nature of dialogue in general 

and of interreligious dialogue, in particular, (2) the enablement of interreligious dialogue, and 

(3) classroom-level role-players' and stakeholders' influence on teachers' understanding of 

interreligious dialogue in multi-religious classroom contexts (Chapters 2-4). To determine 

empirically how and to what extent interreligious dialogue is taking place in multi-religious 

classrooms, from a teacher's perspective in order to answer the research problem. 

Research methodology 

Working within the interpretivist paradigm, a qualitative research approach and concomitant 

hermeneutic-phenomenological methodology was employed to generate and subsequently 

analyse data from a document analysis, as well as in-depth semi-structured interviews with 

AROS-alumni. The method of data analysis included segmenting, coding, textual descriptions, 

constructs and a general description of the phenomenon at hand. 

Primary findings 

Teachers might experience uncertainty, anxiety and tension about how they should accompany 

their learners to drift and migrate their ‘I-positions’ towards the pedagogically safe ‘realm of 

authentic interreligious dialogue' and away from the opposite direction of ‘end vocabulary’ and 

‘acting-out’.  Learners' lifeworlds provide for numerous opportunities to ask existential questions. 

Teachers can skilfully develop these existential questions of their learners to initiate 

spontaneous interreligious dialogue. 
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Classroom-level role-players' and stakeholders' legal expectations and teachers' commitment 

to their own religious beliefs might also cause teachers to experience additional anxiety and 

tension.  A pedagogically justifiable approach (such as the teacher as referee and role-model 

of interreligious dialogue approach) can help relieve teachers’ anxiety and tension and, in turn, 

prepare learners with an essential life skill for the multi-religious postmodern society in which 

they are expected to be functioning in future.  A classroom atmosphere of mutual trust will not 

only permit learners to talk about religion and related topics, but will also provide the ontic 

balance of trust, honesty and respect that is needed to unlock authentic interreligious dialogic 

flow.  The guidelines which I have designed and developed could support teachers to be more 

confident and, as a result, experience less uncertainty, anxiety and tension with regard to 

interreligious dialogue.  

Guidelines for improving teachers’ understanding and operationalization of 

interreligious dialogue in multi-religious classrooms. 

Teachers should:  

• Model the essential life skill of authentic interreligious dialogue to their learners.  

• Consider keeping journals of their thoughts and emotions which might result from their 

interreligious dialogic classroom encounters.  

• Come to realise the significance of self-understanding, the desire to engage the religious 

other willingly, and the recognition of humanity's universal interdependence. 

• Assist their learners in their attempts at asking existential questions spontaneously. 

• Enable (and maintain) regular communication with the parents and/or legal caregivers 

concerning religion and related topics that the school might be planning to teach.  

• Approach authentic interreligious dialogue as a vital life skill by being the ‘referee and 

role-model’ of interreligious dialogue. 

• Create pedagogically safe classroom spaces where their learners can experience 

mutual trust. 

Recommendations 

Not only teachers as classroom managers, but also as classroom-level role-players and 

stakeholders, should make an effort to (a) provide teachers with pedagogical guidelines to 

operationalise interreligious dialogue, (b) ensure that learners are adequately equipped with the 

essential life skills of interreligious dialogue, (c) prepare learners for interreligious dialogue in 
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their relevant communities, and (d) provide innovative teaching-learning methods as far as 

interreligious dialogue is concerned.  

  



x 
 

Opsomming 

Riglyne vir onderwysers se verstaan en toepassing van interreligieuse dialoog 

in multi-religieuse klaskamers. 

Kernwoorde 

Onaanvaarbare gedrag; Outentieke interreligieuse dialoog; Dialogiese vloei; Eindwoordeskat; 

nie-outentieke interreligious dialoog; Ek-posisies; die tussen-in-werklikheid; Religieuse 

oortuigings. 

Navorsingsprobleem 

Watter riglyne kan ontwikkel en ontwerp word om onderwysers se verstaan en toepassing van 

interreligieuse dialoog in multi-religieuse klaskamers te verbeter? 

Navorsingsdoelwitte 

Om teoreties te bepaal (met behulp van die bestaande korpus gepubliseerde vakkundigheid): 

(1) Wat die aard van dialoog oor die algemeen en van interreligieuse dialoog in die besonder 

is, (2) hoe interreligieuse dialoog moontlik gemaak word en (3) wat die invloed van ander 

klaskamergebaseerde rolspelers en belanghebbendes op onderwysers se verstaan van 

interreligieuse dialoog in multi-religieuse klaskamers is (Hoofstuk 2-4). Om empiries te bepaal 

hoe en in welke mate interreligieuse dialoog tans, vanuit 'n onderwyser(es) se perspektief, in 

multi-religieuse klaskamers plaasvind.  Hierdie bogenoemde navorsingsdoelwitte is opgestel 

om die navorsingsprobleem te kan beantwoord. 

Navorsingsmetodologie 

'n Kwalitatiewe navorsingsbenadering, met ‘n interpretivistiese paradigma, en gepaardgaande 

hermeneutiese-fenomenologiese metodologie is gebruik om data vanuit aan die hand van ‘n 

dokumentanalise sowel as met behulp van in-diepte, semi-gestruktureerde, onderhoude met 

AROS-alumni te genereer en daarna te analiseer.  Die metode van data-analise het 

segmentering, kodering, tekstuele beskrywings, konstrukte en 'n algehele beskrywing van die 

verskynsel behels. 

Primêre bevindinge 

Onderwysers kan moontlik onsekerheid, angs en spanning ervaar oor die wyse waarop hulle 

veronderstel is om hulle leerders te begelei om hulle 'ek-posisies' te verskuif.  Hierdie 

verskuiwing moet in die rigting van pedagogies veilige outentieke interreligiese dialoog 

plaasvind en verhoed word om in die teenoorgestelde rigting van ‘eindwoordeskat’ en 
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onaanvaarbare gedrag te beweeg.  Leerders se lewenswêreldervaringe voorsien hulle van talle 

geleenthede om eksistensiële vrae te vra.  Onderwysers behoort hierdie eksistensiële vrae van 

hul leerders sodanig pedagogies te bestuur, dat dit spontane interreligieuse dialoog sal kan 

stimuleer. 

Klaskamergebaseerde rolspelers en belanghebbendes se wetlik-verwante verwagtinge en 

onderwysers se toewyding aan hulle eie godsdienstige oortuigings kan veroorsaak dat 

onderwysers onsekerheid, angs en spanning ervaar.  ‘n Pedagogies-regverdigbare benadering 

(soos die ‘onderwyser as skeidsregter en rolmodel van interreligieuse dialoog-benadering’), kan 

onderwysers se angs- en spanningsvlakke verlaag, aangesien leerders op hierdie wyse 

toegerus word met die noodsaaklike lewensvaardigheid van interreligieuse dialoog.  Hierdie 

lewensvaardigheid stel leerders in staat om in die toekoms in ‘n multi-religieuse, postmoderne 

samelewing te kan funksioneer.   

'n Klaskameratmosfeer van wedersydse vertroue stel leerders in staat om met gemak oor 

godsdiens en verwante onderwerpe in dialoog te tree.  ‘n Ontiese balans van vertroue, 

eerlikheid en respek is nodig om outentieke interreligieuse dialogiese vloei te ontsluit.  Die 

riglyne wat ek ontwerp en ontwikkel het, kan onderwysers tot hulp wees om meer selfversekerd 

op te tree en gevolglik minder onsekerheid, spanning en angs ten opsigte van interreligieuse 

dialoog te ervaar. 

Riglyne vir die ontwikkeling en verbetering van interreligieuse dialoog in multi-religieuse 

klaskamers 

Onderwysers moet: 

• Die noodsaaklike lewensvaardigheid van outentieke interreligiese dialoog aan hul 

leerders voorleef. 

• Oorweeg om dagboek te hou van hulle gedagtes en emosies wat hulle met 

betrekking tot interreligieuse dialoog mag ervaar. 

• Die noodsaaklikheid van selfkennis, die begeerte om met die godsdienstige teenoor 

in gesprek te tree en die mens se interafhanklikheid van mekaar erken.  

• Geleenthede skep wat spontane eksistensiële vrae by leerlinge kan ontlok. 

• Gereelde kommunikasie met die leerlinge se ouers en/of wettige versorgers 

verseker en hulle op hierdie wyse betrek om ‘n bydrae te lewer tot die religieuse en 

verwante onderwerpe wat deur die skool beplan en onderrig mag word. 
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• Die 'skeidsregter en rolmodel'-benadering toepas en sodoende ‘n voorbeeld stel van 

outentieke interreligieuse dialoog en wat hierdie lewensbelangrike 

lewensvaardigheid wesenlik behels. 

• Pedagogies veilige klaskamerruimtes skep waar hulle leerders wedersydse vertroue 

kan ervaar. 

Aanbevelings 

Alle klaskamergebaseerde rolspelers en belanghebbendes, en nie slegs die onderwyser as 

klaskamerbestuurder nie, moet toesien dat: (a) onderwysers voorsien word van die nodige 

pedagogiese riglyne wat nodig is om interreligieuse dialoog toe te pas, (b) leerders voldoende 

toegerus word met interreligieuse dialoogvaardighede, aangesien dit ‘n noodsaaklike 

lewensvaardigheid is, (c) leerders voorbereid is om interreligieuse dialoog binne hulle betrokke 

gemeenskappe te kan voer, (d) innoverende onderrig- en leermetodes aangewend word sover 

dit interreligieuse dialoog betref. 
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Prelude 

 

 

 

’n Gedig 

Ons soek nie ’n nuwe godsdiens, 

vader sy tog, nee! 

nie nog ’n dogma om mee 

koers te hou – nie nog 

’n kategismus, nog ’n rosekrans! 

Ons soek U, God, opnuut – 

soos ’n blom wat oopgaan 

in die somer, 

sodat ons oë nuut kan kyk, 

vir die eerste keer, 

sonder teenspraak of dispuut. 

 

George Louw 

 

(Uit: Kraai, 2006) 
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Chapter 1: Orientation 

1.1 Introduction 

Kindly watch the introductory video https://www.youtube.com/watch?v=dApJloVjL8w&rel=0 

Silence is not always golden.  A silent life, without dialogue, is impossible to imagine.  It is 

equally impossible to imagine a school where no dialogue is taking place between the teachers 

and their learners.  One of my own personal existential questions awakened my interest in 

interreligious dialogue: ‘How and to what extent is my vocation, as a teacher, impacted by my 

own religious beliefs?’ 

As soon as I had started on my research journey, I was surprised to find out that questions 

such as mine represented the questions of many teachers who claim to be mono-religious but 

are educating and teaching in multi-religious classroom contexts.  This study awakened my 

thoughts about what the dialogic relationship between people with different religious beliefs 

ought to be.  I wished to gain a deep insight into what teachers should know and understand, 

in order for them to operationalize interreligious dialogue.  I desired to empower other teachers, 

who have similar questions like mine, with pedagogically justifiable guidelines which they can 

incorporate in order to accompany their learners to become whole integrated mature and 

responsible adults themselves.  I also believe that such guidelines will enable teachers to 

prepare their learners to live harmoniously in any multi-religious postmodern society in which 

they are expected to be functioning in the future.   

After finishing my PhD journey, my thesis is: teachers who want to operationalize authentic 

interreligious dialogue in multi-religious classroom contexts, should understand that authentic 

interreligious dialogue:  

• is an essential life skill; 

• relies on at least three demands of propriety, namely: a thorough self-

understanding, the desire to engage the religious other and the recognition of 

humanity’s universal interdependence; 

• can be pedagogically justified by approaches such as the teacher as referee 

and role-model of interreligious dialogue; 

• is unlocked when trust, honesty and respect are present in an inter-connected, 

ontic balance. 

https://e.powtoon.com/pub/cc?_ri_=X0Gzc2X%3DYQpglLjHJlTQGlPzdJbJHMHGSsHPisBICzaddzgJ4OoRzgkza4eolkq31N6stUlzazeXnVXtpKX%3DSSSAT&_ei_=EiwT4nvPqVnq_hUVilXClkY_kQUpYDoINw6eynkL4KDUKPbVfXmup5cFE4yoAWwMcTr6XHztODWAtqApgCMK3RxgLvjqElvgXnmaF9fl01yFRpU7kUggAI6X0qVXuJBLHZYWFlhXshDlRVNZ6BUb_36_2javctwjuiT0G5bCG0FFh1kxPXnm70.
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To enhance my understanding of interreligious dialogue in multi-religious classroom contexts, 

I consulted the following three sources with regard to authentic interreligious dialogue, namely: 

the available body of scholarship, official (legal) documentation, and teachers’ lived 

experiences (the latter by means of in-depth semi-structured interviews).  I integrated the 

findings from these sources to answer my main research purpose, which was: to design and 

develop pedagogically justifiable guidelines for improving teachers’ understanding and 

subsequent operationalization of interreligious dialogue in multi-religious classrooms. 

I conducted my study of the available body of scholarship, which focused on a philosophically 

orientated overview of the following topics: 

• the nature of dialogue in general, and of interreligious dialogue in particular;  

• the enablement of interreligious dialogue in multi-religious classroom contexts;  

• classroom-level role-players’ and stakeholders’ contribution to teachers’ understanding 

of interreligious dialogue in multi-religious classroom contexts. 

From these topics, I developed a conceptual framework which I used as a guiding principle to 

direct the data generation of my empirical study.  The main themes of my conceptual 

framework were derived from my conceptualisation of the dialogic relationship between 

teachers and their learners during interreligious dialogue in multi-religious classroom contexts.  

Figure 1.1 below visually illustrates how I conceptualise such a dialogic relationship between 

teachers and their learners.  The following three themes, therefore, serve as the basis on which 

I organised and analysed the data that were generated, as well as the discussion of my 

empirical study, namely: teachers' understanding of (a) themselves, (b) their learners and the 

(c) interreligious dialogue between them.  Each of these three themes became more defined 

for the multi-religious classroom, as my thesis developed.   

This chapter serves as an introduction to an overview of my thesis.  I subsequently describe 

the rationale and justification of my study, with an explanation of the key terms I used to 

familiarise my reader with the specific vocabulary concerning my thesis, and I then list the 

research questions and aims that I phrased for my study.  I also share the demarcation of the 

scope of this inquiry and I explain its research design and methodology, after which I conclude 

this chapter with a concise pronouncement of the main limitations of my study. 

1.2 Rationale and justification 

I am a teacher at a mono-religious secondary school, and I am allowed to engage freely in 

dialogue about religion and religion-related topics in my classroom, provided that these all have 

to do, specifically with the Christian, Calvinist, Protestant-reformed religion.  Religion-related 
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dialogue is, however, in and of itself problematic in quite a number of ways.  I, for example, 

constantly ask myself the following two questions.  Firstly:  How will my situation differ if I switch 

from teaching in a mono-religious secondary school to teaching in a multi-religious secondary 

school?  Secondly: How will my engagement in interreligious dialogue with the learners be 

affected by a multi-religious classroom context compared to a mono-religious one?  

The first question can, to a large extent, be answered by examining the available body of 

scholarship with regard to the title of my proposed study.  As a teacher, I am aware of the vital 

role that the teacher plays in the entire educational process.  Du Preez (2008:64) argues that 

the teacher as facilitator plays, for example, a guiding and accompanying role in the classroom.  

In a mono-religious school, it is usually possible to facilitate the learning process with regular 

references to religious tenets that correspond to my own.  In a multi-religious classroom, this 

might become problematic.  Du Preez (2008:64) adds that the teacher should mainly be 

facilitating learning and should not act as a mere knowledge transmitting resource.  This means 

that the teacher should assist the learners in their attempts at dialogue, without providing them 

with so-called ’correct answers’.  Studies about learners' communication choices in 

interreligious dialogue (Ipgrave, 2008:213-225; McDonald, 2015:216) suggest that the 

teacher's role is significant in the development of the learners' critical qualities with respect to 

interreligious dialogic exchange, namely: respect, politeness, interest, and co-operation.  

Consequently, my engagement in interreligious dialogue with the learners in a multi-religious 

classroom context needs to be different from my current mono-religious classroom context.  

The reason is that the answers which I may claim to be the ’correct answers’ in a mono-

religious school would most likely seem to be either the ’wrong answers’, or meaningless 

answers in a multi-religious classroom context.   To return to my question, if I switch from a 

mono-religious to a multi-religious school, my situation will differ, and I will no longer 

necessarily be able to express my own faith-based beliefs and convictions in the classroom, 

such as might typically be the case in a mono-religious school. 

Scholarly insight concludes that religious tolerance is not enough to ensure proper authentic 

interreligious dialogue. Shady & Larsons (2010:81) and Diedericks (2016:92) highlight a similar 

conundrum.  These scholars indicate that it might be necessary to move beyond tolerance to 

a more profound sense of mutual understanding and recognition of the religious other.  I build 

on their findings in my attempt to answer my second question mentioned above: How will my 

engagement, preparation and arrangement differ, regarding interreligious dialogue, in a multi-

religious classroom context compared to a mono-religious one? 

When studying the body of scholarship, I found that my question could, perhaps, be shown to 

be relevant in any multi-religious classroom context around the globe where interreligious 
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dialogue ought to take place.  The terrorist attacks on the World Trade Centre in New York, 

USA, that took place on 11 September 2001, to name but one example, seemed to have 

awakened renewed scholarly reflection about the place and role of religion in society.  Both 

religion, per se, and multi-religiosity in classroom contexts, have globally become essential 

topics of recent scholarly debate (Wegerif, 2013:101-116; Broer et al., 2018:1-9; Van der Walt 

et al., 2018:101-118).  In the next section, I outline the dialogical situation between the teacher 

and the learners in a multi-religious classroom context in an attempt to try and demonstrate 

where and how dialogue becomes vital in the relationship between teacher and learner. 

These introductory remarks that were made towards providing a rationale for and justification 

of this thesis guided me to draft the following title: Teachers' understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts.  I explain the 

key terms which I have chosen to engage with the above-stated conundrum. 

1.3 Explanation of key terms 

‘Acting-out’: This term was introduced by Freud (1901), and as I employ it in this thesis, 

‘acting-out’ might occur when the religious other has become ‘deaf’, and ‘end vocabulary’ has 

been invoked, (for whatever reason) and the religious self (who can no longer communicate a 

message to the religious other in words) is forced to use actions and behaviour, i.e. ‘acting-

out’, in an attempt to get his/her intended message across. 

Authentic interreligious dialogue: The unfolding process of communicative exchange 

between the religious self and the religious other who both seek to be fully human: they 

therefore actively turn towards each other, because they recognise each other’s contribution 

in understanding their own and the other’s religious views as well as the place of these in the 

subsequent development and maturation of their answers to life’s existential questions as 

these might become visible in their own, personal, life- and worldviews.   

Classroom-level role-players and stakeholders: When I refer to role-players and 

stakeholders, it refers to any individual, institution or legal authority that might influence or 

contribute to the classroom context, including teachers, learners, parents, legal caregivers, 

fellow educators, members of the school's management team, members of the school's 

governing body, as well as members of the organised teaching profession, the organised 

community, etc.  

Dialogic flow: I employ the concept of ‘flow’ as used by Csikszentmihalyi (1997:9) to 

conceptualise ‘dialogic flow’ as the psychological state when people are experiencing total 

(positive and uplifting) involvement in the dialogue at hand.  
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Dialogue: Dialogue, in the contexts of this thesis, denotes communicative exchange with a (i) 

specific aim, (ii) particular method and (iii) definite outcome.  I distinguish between ‘authentic 

dialogue’ and ‘inauthentic dialogue’.  The concept ‘authentic dialogue’ is used to describe 

dialogue which is ‘good’, ‘correct’ and pedagogically ‘valuable’, whereas ‘inauthentic dialogue’ 

describes the opposite, i.e. pedagogically ‘inappropriate’, ‘dehumanising’ and educationally 

‘false’ (even ‘distorted’).  

Enablement: This term represents as far as I could tell, a neologism in the pedagogic 

sciences. When I use this term, I want it to refer specifically to pedagogic actions such as ‘to 

operationalize', ‘to enact', ‘to allow to function', ‘to make it possible for someone to act’. 

‘End vocabulary’: ‘end vocabulary’ is a term which Rorty (1989:92) uses to explain that 

sometimes a dialogic encounter might come to an abrupt end.  For purposes of this thesis ‘end 

vocabulary’ describes the ethical boundary between authentic and inauthentic dialogue and 

can even result in ‘acting-out’.  

Inauthentic interreligious dialogue: It occurs when interlocutors are displaying, amongst 

others, disrespect, dishonesty, distrust, indoctrination, oppression, discrimination and 

dehumanisation. It also refers to derogatory language, and emotional, psychological or even 

physical violence.  In severe cases, any other form of inauthentic practices, such as protests, 

can also be expected. Using the concept of inauthentic interreligious dialogue, I wish to indicate 

the unbridgeable lines, or, in other words, ethical boundaries, which should be avoided by 

teachers and/or learners during interreligious dialogue if they wish for such interreligious 

dialogic encounter to remain authentic. 

Interreligious dialogue: I use this term to explain the verbal interchange between the religious 

self and a religious other where ‘religion' or ‘religion-related topics’ represent the subject 

matter.  

‘I-positions’: The notion of ‘I-positions’ (Hermans, 2012:9) in the context of this thesis means 

that dialogue participants, such as teachers or learners, can (and, indeed, are allowed to) drift 

and migrate between different ‘positions’ of ‘I’’ while still preserving their own, private, individual 

religious beliefs.  

Irreligion: Any belief system that wants to ignore the fact that individuals might have a unique 

and particular stance concerning their awareness of, bond with, or worship towards a divine 

being. 
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Multi-religious classroom context: The teaching-learning safe space where learners from 

differing religious beliefs, backgrounds, convictions, perceptions, persuasions and rights come 

together to be educated. 

Official documents: When I refer to official documents in this thesis, I am referring to the 

seven (legal) documents which I analysed as part of my empirical research.  These seven 

documents are: (1) The Constitution of the Republic of South Africa. Act, No. 108 of 1996, 

Chapter two, section 28 to 31, (2) Schools Act. Act, No. 48 of 1996, par. 7, (3) The Employment 

of Educators Act. Act, No. 76 of 1998, par 18(1)(k), (4) The National Policy on Religion and 

Education (NPRE) of 2003, (5) Minimum Requirements for Teacher Education Qualifications. 

Act 67 of 2008 (revised 2014) (MRTEQ), (6) Curriculum and Assessment Policy Statement 

(CAPS) of 2012-2014, (7) The South African Charter of Religious Rights and Freedoms 

(SACRRF) of 2010. 

 

Operationalization: How and to what extent teachers prepare and arrange their classrooms 

in order to ‘enable’, ‘enact' or ‘allow the functioning' with regard to interreligious dialogue. 

 

PPCs: The abbreviation that refers to ‘participant positioning coordinates’ which individuals 

might occupy at any given moment during the dialogue, including the relative pedagogical 

movement trajectories that these positions might induce (or result in) in particular temporal-

spatial contexts.   

 

Realm of between: I employ the ‘realm of between’ as described by Buber (1947:242) to refer 

to the pedagogically safe space that is specifically provided for interreligious dialogue in multi-

religious classroom contexts. 

Religion: I use this concept to describe an individual’s awareness of, bond with and/or worship 

of, the divine as influenced by his/her own intensely personal convictions and answers to life’s 

existential questions.  

Religious beliefs: I use the term ‘religious beliefs’ when referring to any spiritual, faith or belief 

system that individuals might embrace as a result of their intensely personal convictions, 

perspectives, persuasions and rights.  I also include the concept irreligion as a belief system 

that particular individuals might embrace. 

Religious Other: I use the concept ‘religious other’ when I refer to any other religious person 

who is not the religious self. 
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Religious Self: The ‘religious self’ is referred to in this study as a person’s essential being that 

differentiates such a person from other religious beings. 

Understand: The concept derives from the Greek words Entera meaning ‘among’ and histemi 

meaning ‘place’ (Online Etymology Dictionary, 2013).  The compound noun has the semantic 

value of to take a place among’.  This study attempts to engage with, explore, explain and 

understand teachers’ understanding of their place among others with specific regard to the 

operationalization of interreligious dialogue in multi-religious classroom contexts.   

1.4 The intellectual conundrum in light of the relevant literature  

I designed a graphic representation of the envisaged conceptual framework for my study (cf. 

figure 1.1).  This graphic helps to clarify the education situation between teachers and learners 

in a multi-religious classroom where interreligious dialogue ought to take place.  The central 

position of understanding in this study seems to be important.  As I see it, understanding forms 

part of a hermeneutic circle that usually starts with an exploration of a phenomenon (in this 

case interreligious dialogue in multi-religious classrooms).  This is usually followed by an 

interpretation of what has been explored and this, in turn, usually leads to some form of 

explanation (in this case guidelines for improving teachers' understanding and 

operationalization of interreligious dialogue in multi-religious classrooms). 
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Figure 1:1 Conceptual framework: multi-religious classroom contexts 
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The conceptual framework that I propose consists of two sides.  I intend to show how the 

components on the left-hand side, which also represent the essential components of my 

research question, flow across into the main aims of my study on the right-hand side.  The left-

hand side of the conceptual framework consists of the multi-religious classroom context.  The 

inside of this context illustrates the essential components of the multi-religious classroom 

context, namely: ‘the teacher', ‘learners' and ‘interreligious dialogue'.  I employ each of these 

three components to represent the relevant themes when engaging with, exploring and 

explaining teachers’ understanding and subsequent operationalization of interreligious 

dialogue in multi-religious classroom contexts.  

As a result of the conceptualisation above, the three main themes of this study on interreligious 

dialogue in multi-religious classrooms are: teachers’ understanding of (a) themselves, (b) their 

learners and (c) the interreligious dialogue between them, as it becomes relevant to the 

subsequent operationalization of such dialogue.  From the explanation of each of these 

themes, it will become clear how I envisage systematically shaping my study's five main aims, 

as represented on the right-hand side of the conceptual framework.  In the middle of the 

conceptual framework (cf. figure 1.1) teachers’ understanding of interreligious dialogue in 

multi-religious classroom contexts, as I systematically explain throughout this thesis, is given 

to provide the reader beforehand with a broader conceptualisation of this thesis.  I now explain 

insights gained from the body of scholarship with respect to each of these themes.   

1.4.1 The teacher 

Teachers play an essential role in dialogue but might not always feel prepared for the 

challenges that come along with his/her professional responsibilities (Ipgrave, 2008:213-225; 

McDonald, 2015:216).  Jarvis’ (2009:154) study of Religious Education teachers demonstrated 

that teachers experience anxiety about the role that they are expected to play during 

interreligious dialogue.  Some of the aspects in their teaching experience that seem to trouble 

the teachers include, first of all, their being afraid of possible compromises to their own faith, 

an aspect that Ipgrave (2008:223) also highlights. Secondly, the teachers are afraid to oppose 

the religious status quo as espoused by the relevant legislation and their respective schools’ 

policies.  Thirdly, teachers are uneasy about the relative unavailability of pedagogically 

justifiable guidelines with regard to the teaching of Religion Education.  To complicate matters 

even more, teachers also have a personal understanding of their own conceptions of religion. 

If teachers are going to take part in interreligious dialogue with their learners, then it is equally 

important to discern how they understand religion: as primarily functional, substantive, or both? 

As a positive or negative public force? As a worldview? (White, 2010:40).  This has led me to 

design and develop guidelines for improving teachers' understanding and subsequent 
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operationalization of interreligious dialogue in multi-religious classroom contexts (cf. my fifth 

research aim). 

The available body of scholarship indicates that much research has already been done with 

regard to Religious Education per se (McDonald, 2015; Roux, 2006; Roux 2009a & 2009b; 

Chidester, 2003).  Most of the relevant scholarly research (Thanissaro, 2010 & Miller & 

McKenna, 2011) seems to be concerned with dialogue in a Religious Education classroom 

context and not necessarily in a broader curricular context that could, for example, include the 

Mathematics, Science or Language classroom.  Not much research has, however, been done 

about interreligious dialogue in subject-specific multi-religious classroom contexts, specifically 

in the South African context.  This is a lacuna that I explicitly intend to investigate by means of 

an empirical study, in order to explore, understand and explain how and to what extent 

interreligious dialogue is being operationalized in multi-religious classroom contexts (cf. my 

fourth research aim) and not necessarily only in Religious Education, Life Skills and Life 

Orientation classrooms.  In addition, Tan (2010:209) points out that teachers should provide 

learners with the opportunity of gaining multi-religious understanding through reflection on and 

participation in interreligious dialogues and activities.   

1.4.2 Learners 

A multi-religious classroom context consists of the teacher with his/her own religious 

perceptions and persuasions (mono-religious) and learners who might share or have different 

religious perceptions and persuasions.  Some of the known anxieties experienced by teachers 

in a multi-religious classroom have already been highlighted.  The stakeholders in a multi-

religious classroom also happen to have some legitimate expectations about their multi-

religious classroom experiences.  Studies done by the REDCo project (cf. Jackson, 2011:105) 

voiced, among others, the learners' needs. 

The REDCo project (Religion in Education: a Contribution to Dialogue or a Factor of Conflict 

in Transforming Societies of European Countries?) was funded by the European Commission 

between 2006 and 2009 in Germany, England, Norway, Estonia, France, Spain, the Russian 

Federation and the Netherlands (Jackson, 2011:105). As the acronym indicates, this project 

investigated dialogue as a contributing or conflicting factor in transforming religious education.  

Some of the findings on interreligious dialogue suggested that learners prefer learning about 

religion and religion-related topics to take place in a peaceful classroom environment.  A 

peaceful classroom environment is, according to the learners, a place where agreed-upon 

procedures for interreligious dialogue are operationalized.  Another characteristic of such a 

classroom environment is further described, by the learners, as a place where knowledge 

about one another's religious perceptions and persuasions can be expressed in peaceful 
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coexistence with one another.  In addition, most learners would like classrooms of state-funded 

schools to be places for learning about different religious beliefs, rather than a place for mere 

instruction about particular religious’ perceptions and persuasions (Jackson, 2011:105).   

Considering the findings of these studies, it becomes clear that learners expect appropriate 

preparations and arrangements from their teachers with regard to interreligious dialogue in 

multi-religious classroom contexts.  Learners experience peaceful multi-religious classrooms, 

or ‘pedagogical sanctuaries’ as Potgieter (2015:2) describes it.  Abu-Nimer & Smith (2016:395) 

confirm that lessons learnt in the classroom remain with learners as they continue to mature 

towards adulthood.  The education and learning for and about interreligious dialogue can take 

on a vital role in promoting peaceful religious coexistence between the adult members of any 

future society.  Teachers should therefore have a thorough understanding of interreligious 

dialogue. 

1.4.3 Interreligious dialogue 

The concept ‘interreligious dialogue’ consists of the prefix ‘inter-‘, the adjective religious (or 

sometimes even the noun) religion and the noun ‘dialogue’.  I provide an overview of scholars’ 

conceptualisations of the concept ‘dialogue’ and the reasons why all of these urged me to 

explore theoretically the nature of dialogue in general and of interreligious dialogue, in 

particular (cf. research aim 3). 

The word dialogue originates from the Greek dia and logos. The compound noun dialogos 

means ‘conversation’ or ‘discourse’ (Rule, 2007:320).  This may seem to be a simple 

understanding of the concept ‘dialogue’, but the body of scholarship (Rule, 2007; Du Preez, 

2008 & Shady & Larson, 2010) reveals numerous understandings of this concept, specifically 

with regard to the semantic transformation that these conceptualisations have undergone over 

time, as worldviews and paradigms changed.  Below, I will briefly demonstrate the nature and 

scope of these semantic shifts.  This explains why I tried to make sense of it all for purposes 

of my own study (cf. par. 2.2). 

The first category of conceptualisations mainly seems to emphasise changes that occurred in 

the manner in which dialogue has been understood through the ages.  Rule (2007:320) starts 

his category of conceptualisations with reference to Plato (428-328 BC), who understands 

dialogue as a dialogic relationship.  He then proceeds to the conceptualisations of Martin Buber 

(1878-1965) who is of the opinion that ‘genuine dialogue', means that participants in the 

dialogue are attentive to the other participant(s) and the world.  Buber indicates, by his 

understanding of the concept dialogue, that dialogue is the opposite of a monologue.  The line 

of history then traces Jürgen Habermas' (1929) theory of deliberative communicative action.  

By communicative action, Habermas means that dialogue is a form of communication that is 
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non-authoritarian and universally practised. It was from this definition that our idea of true 

consensus was derived (Rule, 2007:323).  Iris Young (1949-2006) developed the 

communicative model of democratic discourse which emphasises the emotions of human 

beings that are present during every dialogue encounter.  The objective of discourse in the 

communicative model is not for people to agree, but rather to reach an understanding of the 

others' views.  Experience of one's specific circumstances and context(s), as well as the 

relevant emotions involved, play a significant role in dialogue, according to Young (1996:129).  

Young proposes that moral and political norms are best tested by actual dialogue (not ideal 

speech) in which multiple needs, interests, and perspectives are represented (Postma, 

2018:215). 

The next significant author who wrote about dialogue, according to Rule (2007:323), was Paulo 

Freire’s (1921-1997).  Freire defines, amongst others, dialogical education as a specific 

practice of freedom.  The last in the line of history, according to Rule, is Moacir Gadotti (1996) 

who contributed to the debate of dialogue by arguing that conflict forms an essential part of the 

dialectic of dialogue (Rule, 2007:320).   

Some of the latest philosophers on dialogue (i.e. since the 1900s) as discussed by Du Preez 

(2008) is the work that was done on the concept dialogue by Hans-Georg Gadamer (1900-

2002) and Jacques Derrida (1930-2004).  Like Rule (2007), Du Preez (2008) also adds 

Habermas’ thoughts about dialogue in her own study.  Habermas is the only philosopher that 

both Rule and Du Preez refer to in order to explain their own understanding of the nature, role 

and essential features of dialogue.  

Another group of dialogue conceptualisations can be traced by referring to Shady and Larson's 

(2010:95) study.  Like Rule, they bring Martin Buber's explanation of genuine dialogue to the 

discussion and explain how Burber moves beyond the limitations of merely tolerating 

difference, within dialogue, by shifting the understanding of dialogue in the direction of taking 

the other persons' position into account while conducting dialogue.  Shady and Larson 

(2010:95) also bring the work of a recent theologian, Miroslav Volf (2010), into the picture.  

They demonstrate how Volf conceptualises dialogue by means of ascribing to it a twofold 

nature – one in which the participants of dialogue continue to be themselves, while at the same 

time seeking to embrace and fully understand the other participant(s) in the dialogical 

conversation.  By determining theoretically, the nature of dialogue, in general, and of 

interreligious dialogue in particular, I will not only be fulfilling my first research aim, but I will 

also be afforded the opportunity to interpret dialogue scholars’ insights for the purpose of 

interreligious dialogue in multi-religious classrooms nowadays.   
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To link the above-mentioned theoretically generated knowledge from my first aim to the 

classroom context can be justified by referring to Bertram-Troost (2011:280).  She warns that 

one should never exaggerate or underestimate the role that teachers play in the preparation 

of learners for life in a religiously diverse society.  According to her the absence or presence 

of religious diversity, and more specifically, interreligious dialogue in education, can have both 

a direct and an indirect effect on the development of young learners. Bender-Szymanski 

(2012:325) agrees with Bertram-Troost (2011:280) that dialogical theories and their 

understanding by teachers can have an effect on the development of learners.  For Bender-

Szymanski, the dialogical theories with underpinnings such as acculturation, assimilation, 

integration and segregation, always end up in debates about individual rights versus societal 

duties.  Consequently, I formulate my second research aim as a search to determine 

theoretically, the enablement of interreligious dialogue in multi-religious classroom contexts, 

and my third research aim to determine theoretically, classroom-level role-players’ and 

stakeholders’ influences on interreligious dialogue in multi-religious classroom contexts.  I trust 

that these three aims will lead me in my search to understand interreligious dialogue in multi-

religious classroom contexts. 

In her own attempt at understanding dialogue, Du Preez (2008:83) avers that dialogue should 

neither be knowledge-driven, nor experience-driven. It should, instead, seek to be realised in 

a balanced manner.  In my study, I aim to understand the knowledge-driven part of dialogue 

and interreligious dialogue by means of my first three theoretically-based aims, as mentioned 

above.  From the first three knowledge-driven aims I proceeded to my fourth aim, which can 

be understood to be mainly experience-driven.  In my fourth aim, I intended to determine 

empirically how and to what extent interreligious dialogue is currently being operationalized in 

multi-religious classroom contexts. 

The findings of the first three theoretical research aims, together with the findings of my fourth 

(empirical) research aim, enabled me to balance the data generated from both the knowledge-

driven, as well as the experience-driven aspects of dialogue.  These four aims have flown over 

into my fifth aim, namely to develop guidelines for improving teachers’ understanding and 

subsequent operationalization of interreligious dialogue in multi-religious classrooms. 

1.5 Research Questions 

From the above-mentioned review of the body of scholarship, I demonstrated how my research 

aims flow logically from my research title.  To be able to achieve these aims that I set, I 

converted them into questions that were answered throughout my thesis.  This procedure 

ensured that I had answered my main research problem in the end.  The following questions 

guided me in answering the fifth and main question. 
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• Research question 1:  What is the nature of dialogue in general and of interreligious 

dialogue, in particular? 

• Research question 2:  How is interreligious dialogue in multi-religious classroom 

contexts enabled? 

• Research question 3: What are the influences of the classroom-level role-players and 

stakeholders on teachers’ understanding of interreligious dialogue in multi-religious 

classroom contexts? 

• Research question 4:  How and to what extent is interreligious dialogue currently being 

operationalized in multi-religious classroom contexts, from a teacher’s perspective? 

• Research question 5:  What pedagogically justifiable guidelines can be designed and 

developed for improving teachers' understanding and subsequent operationalization of 

interreligious dialogue in multi-religious classrooms? 

1.6 Purpose of the research  

To understand how dialogue is taking place in a multi-religious classroom I set out five aims.  

I constantly kept my aims in mind, to ensure that I stay on track with my study.  The research 

questions, as stated above, have been correlated with my research aims, as stipulated below. 

Collectively, they speak to and seek to answer the conundrum that is implied in the title of my 

thesis.  

• Research Aim 1: To determine theoretically the nature of dialogue in general and of 

interreligious dialogue, in particular.  

• Research Aim 2: To determine theoretically the enablement of interreligious dialogue 

in multi-religious classroom contexts. 

• Research Aim 3: To determine theoretically classroom-level role-players' and 

stakeholders' influences on teachers' understanding of interreligious dialogue in multi-

religious classroom contexts. 

• Research Aim 4: To determine empirically how and to what extent interreligious 

dialogue is currently being operationalized in multi-religious classrooms, from a 

teacher's perspective. 

• Research Aim 5: To design and develop pedagogically justifiable guidelines for 

improving teachers' understanding and subsequent operationalization of interreligious 

dialogue in multi-religious classrooms. 
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In order to achieve these aims, the following research design and associated methodology 

guided my research.  The research design and methodology were carefully selected to guide 

my empirical research in the desired direction.  The following section discusses how I reached 

my fourth (empirical) research aim and, finally, my fifth and main research aim. 

1.7 Research design and methodology 

The following methodological framework indicates how all the parts of my research design fit 

together.  

 

Figure 1:2 Illustration of the research design 

In this section, the research design that I employed to answer my fourth research aim, namely 

to determine empirically the manner in and extent to which interreligious dialogue is taking 

place in multi-religious classroom contexts, is outlined.  I conducted my research within the 

interpretivist paradigm.  A qualitative approach with an accompanying hermeneutic-

phenomenological methodology was employed.  My role as the researcher was to stipulate 

and indicate how my site and social network selection (in this case AROS [Academy of 

Reformed Education and Studies]), fit into my proposed research design.  To generate data, I 

used semi-structured interviews, as well as document analysis as data generating methods.  
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The generated data were analysed manually as well as with the assistance of a computer 

software program, namely ATLAS.ti.TM. The relevant aspects which I employed to ensure the 

trustworthiness of my study, are discussed to confirm the validity of my study (cf. par. 5.6.5). 

This section concludes with the ethical aspects I took into consideration. 

1.7.1 Epistemological paradigm underpinning my research design 

I conducted my research within the interpretivist paradigm.  The interpretivist paradigm guided 

me to understand the world in which teachers and their learners live and work (Mertens, 

2005:12 and Cresswell, 2013:24).  I wanted to accompany teachers towards understanding 

interreligious dialogue in the classroom contexts in which they work.  In this regard, the 

interpretivist paradigm aided me to explore and explain the participants' subjective meanings 

with respect to their experiences (Cresswell, 2013:24) about interreligious dialogue within 

multi-religious classrooms.  The interpretivist paradigm assisted me in interpreting the 

participants' subjective meanings about their unique classroom experiences. 

The interpretivist paradigm indeed assisted me in my attempts at answering my research 

questions while I was searching for the complexity of the participating teachers’ views, as 

suggested by Cresswell (2013:24).  As is usually the case when one works within the 

interpretivist paradigm, I also relied as much as possible on the participating teachers' own 

voices and lived experiences and views about interreligious dialogue in the classroom, 

remembering to take the available literature into account.  Hence, the interpretivist paradigm 

accompanied me in designing and developing pedagogically justifiable guidelines for 

improving teachers’ understanding and subsequent operationalization of interreligious 

dialogue in multi-religious classrooms. 

1.7.2 Research design and methodology  

The REDCo project made use of both quantitative and qualitative research approaches. 

Bertram-Troost (2011:280), one of the researchers in this project, warns that large quantitative 

studies are not adequate to deal with important questions such as the impact of religious 

diversity in educational contexts since they tend to conceal authentic understanding.  Since I 

studied the impact of interreligious dialogue in multi-religious classroom contexts, I heeded her 

warning and used, instead, a qualitative research approach, as she suggests.  Qualitative 

research also has an unrivalled capacity of assisting the qualitative researcher to construct 

compelling arguments about how things actually ‘work’ in particular contexts (Mason, 2002:1).  

Qualitative research was, therefore, the best option for my specific research aim.  

The specific qualitative methodology which further assisted me in answering my research 

question was Hermeneutic Phenomenology.  A phenomenological study is a study of 

interpretive inquiry (De Vos, et al. 2005:270) and complimented my research paradigm as well.  



17 
 

The phenomenological approach tries to interpret and understand the meaning that subjects 

ascribe to situations in their everyday lives (Leedy & Ormrod, 2010:141 and McMillan & 

Schumacher, 2013:346).  Phenomenology is essentially a call for ruthless honesty (Higgs & 

Smith, 2006:58).  I interpreted and tried to understand what it is like for teachers (the 

participants) to experience the phenomenon of interreligious dialogue in multi-religious 

classroom contexts (everyday lives).  Afdal (2006:36) explains that a social and human 

phenomenon, like the one in my own study, namely interreligious dialogue in multi-religious 

classrooms, is usually not an isolated entity, but almost always relationally constituted.  I 

therefore chose to employ hermeneutic phenomenology, which argues that the pre-

understanding and context of the phenomenon of interreligious dialogue in multi-religious 

classrooms are important elements in the hermeneutic circle.  The hermeneutic circle is a way 

to express the idea that no interpretation starts from scratch, but interpretation means entering 

a circular movement between the phenomenon that is being studied and the pre-understanding 

and context of the phenomenon (Afdal, 2006:37).  Hermeneutic phenomenology as my chosen 

methodology furthermore assisted me to understand, interpret and answer my specific 

research question as honestly as is humanly possible. 

1.7.3 Site or social network selection 

I generated data from teachers who graduated from AROS (Academy of Reformed Education 

and Studies) which is located in Pretoria, South Africa.  AROS is a private, self-funded, mono-

religious institution which is accredited by the Department of Higher Education to award 

Bachelor of Education degrees.  AROS allows students from any religious background to 

study, through AROS, towards this bachelor’s degree.  Before they register with AROS, 

students are briefed that they will receive instruction and education in the Christian Calvinistic 

Protestant-reformed tradition during their studies.  The participants (AROS-alumni) were all 

intimately familiar with their own, individual, religious beliefs because they reflected on the 

phenomenon of being mono-religious teachers in multi-religious classroom contexts during 

their four-year studies and their teaching career in multi-religious classroom contexts. 

1.7.4 Researcher’s role  

In the case of this particular study, it was my role as the researcher to frame this study within 

the assumptions and characteristics of the qualitative approach and hermeneutic 

phenomenology methodology that I chose which (Cresswell, 2013:53).  I am a Consumer 

Studies teacher who is employed at a mono-religious secondary school in Pretoria, South 

Africa.  My research methodology, as discussed and justified above, both enabled and required 

me to interpret (i.e. explore, understanding and explain) the teachers’ lived experiences while 

teaching in multi-religious classroom contexts (De Vos, et al. 2005:270; Kivunja & Kuyini, 

2017:33).  As the researcher, I was involved in the quest of engaging in dialogue with 
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information-rich key informants, namely teachers (AROS-alumni), who have all experienced 

the challenges of interreligious dialogue in multi-religious classroom contexts.   

My own experience as a teacher provided me with an overall understanding of a teacher's life-

world.  It assisted me in generating meaningful and relevant data.  It was, therefore, my role 

as the researcher to have been alerted to subtle, yet meaningful signals and prompts in the 

participants' expressions, questions and occasional side-tracking (Leedy & Ormrod, 

2010:141). During the interviews, as part of the data generation process, I was obliged to listen 

carefully while the participants were describing their everyday experiences related to 

interreligious dialogue in multi-religious classroom contexts.  During the data analysis process, 

it was my role as the researcher to organise a large amount of data into functional units to help 

simplify the data-coding process (McMillan & Schumacher, 2013:369; Leavy, 2017:150). 

From my chosen research design and methodology and epistemological paradigm I argue that 

one of the strengths of qualitative methods is the inductive inquiry strategy of approaching a 

research study without predetermined ideas in mind (Patton, 2002:129).  While I was in the 

process of choosing a topic and determining my research questions, I have conducted 

preliminary research to stimulate my thinking.  I have gathered all the recent resources about 

my chosen topic, namely dialogue, interfaith and interreligious dialogue and multi-religious 

classroom contexts.  My reading of the above recent body of scholarship again directed me to 

different other scholars in the field.   I made a summary, for personal use, of all the dialogue 

scholars that my review of the body of scholarship would be referring to (cf. Addendum M 

which I have added as a result of the remark of Examiner 3).  I then ordered the dialogue 

scholars in a historical chronological order because as an interpretivist researcher I believe an 

understanding of the context in which my research is conducted is critical to the interpretation 

of data gathered (Willis, 2007: p.4).  After I have finished making a long list of scholars that 

were concerned with dialogue in one way or another, I have highlighted the scholars whose 

research was specifically concerned with and focused on education.  I then studied some 

primary sources of these scholars, even though some of them were written in languages that 

were not accessible to me.  I also studied translations of their work where it was available, as 

well as secondary sources about these scholars’ work. 

As expected of a typical inductive enquiry, I have gradually moved from the wide variety of 

dialogue scholars to focus only on those scholars who were specifically interested in education 

and whose theories were applicable to interreligious dialogue in multi-religious classrooms, 

according to my interpretation as an interpretive researcher.  My research topic and questions 

gradually started to dominate and the reading of one article lead me to move to a next in order 

to dig deeper into understanding some of the theories or concepts more profoundly, because 
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in the interpretive paradigm, the crucial purposes of researchers are to get ‘insight’ and ‘in-

depth’ information (Thanh and Thanh, 2015).  In brief, I have employed the inductive enquiry 

to gradually move from a broad understanding of dialogue and dialogue theories to an in-depth 

understanding of the specific context of my thesis. 

I am only familiar with teaching in a mono-religious classroom context.  However, I generated 

data from teachers who have been working in multi-religious classroom contexts.  This 

limitation directly addresses my main problem statement.  I therefore experienced it as a 

considerable challenge to design and develop pedagogically justifiable understanding and 

subsequent operationalization of interreligious dialogue in a multi-religious classroom context. 

1.7.5 Methods of data generation 

I generated data by in-depth semi-structured interviews and a document analysis on seven 

official (and legal) documents pertaining to interreligious dialogue in multi-religious classrooms.  

I decided to make use of semi-structured interviews because these are the kind of interviews 

which are usually conducted within the interpretivist paradigm, and are mostly broad and 

general in content, as well as in scope (Cresswell, 2013:25).  A further reason for using semi-

structured interviews was to allow for in-depth information about teachers’ understanding, 

perceptions, knowledge, experiences, opinions and beliefs about their own lived experiences 

(Mouton, 2014:31). 

I conducted the document analysis on the following seven official documents: 

• The Constitution of the Republic of South Africa. Act, No. 108 of 1996, Chapter two, 

section 28 to 31 (The Constitution). 

• Schools Act. Act, No. 48 of 1996, par. 7. 

• The Employment of Educators Act. Act, No. 76 of 1998, par 18(1)(k). 

• The National Policy on Religion and Education (NPRE) of 2003. 

• Minimum Requirements for Teacher Education Qualifications. Act 67 of 2008 

(revised 2014) (MRTEQ). 

• Curriculum and Assessment Policy Statement (CAPS) of 2012-2014. 

• The South African Charter of Religious Rights and Freedoms (SACRRF) of 2010. 

The document analysis enabled me to compare the experiences of the participating teachers' 

interreligious dialogue in multi-religious classrooms with the documents mentioned above in 

order to design and develop guidelines for teachers’ praxis that will be aligned with all the 
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relevant constitutional regulations and stipulations according to which teachers are required to 

teach.  The document analysis has therefore assisted me to fulfil my fifth and main research 

aim (cf. par. 1.6).  

1.7.6 Participant selection (Sampling) 

Hermeneutic phenomenological research methodology stresses the importance for data to be 

generated from individuals who have actually experienced the particular phenomenon under 

discussion (Cresswell, 2013:81).  To guarantee the best participant selection for purposes of 

studying interreligious dialogue in multi-religious classrooms contexts, I made use of a 

purposive sampling technique, namely volunteer-sampling.  De Vos et al. (2005:303) explain 

that it usually happens that those participants who join the research project out of their own 

volition are more motivated and better trained and skilled than those who might choose not to 

volunteer.  This is an important characteristic of volunteer sampling, especially for my own 

study, seeing that the participants who eventually volunteered to take part in my research were 

all committed to helping me generate valid and trustworthy data to work with.  I applied to the 

relevant administrative authorities at AROS for permission to send e-mail invitations to all the 

AROS-alumni teachers who graduated from AROS and are now teaching in multi-religious 

classroom contexts (cf. Addendum A).  For this purpose, I asked permission from the relevant 

AROS authorities to make use of the AROS e-mail server (cf. Addendum B).  The appropriate 

consent forms were also attached to all e-mail correspondence, and all seven volunteers have 

completed these (cf. Addendum C).  

1.7.7 Data analysis strategies 

After the data generated from the in-depth semi-structured interviews had been professionally 

transcribed from voice recordings which I had made during the interviews, I followed the data-

coding steps beneath.  I combined the steps that Leedy and Ormrod (2010:142), Cresswell 

(2016:114), Engelbrecht (2016:122) and Leavy (2017:150) all recommend for data-coding.  In 

Chapter 5 I provide a comprehensive description of each of the steps which I had followed 

during my data analysis and coding process (cf. par. 5.6.1).  In this Chapter I merely provide a 

concise oversight of these steps: 

1. Segmenting: I separated the significant sentences from the transcribed text into segments, 

making use of the computer software program ATLAS.ti.TM to assist me with this 

segmenting process.   

2. Coding: I then ascribed a code to each segment that I judged to be relevant.  I further coded 

these segments into categories that reflected the various meanings of the phenomenon of 

interreligious dialogue in multi-religious classroom contexts as the participants experienced 

it.   
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3. Textual description: I drafted a brief textual description of each of the categories which 

aided me to reflect on the connections between the codes. 

4. Construct a composite:  I provided an overall description of the underlying structure, as I 

summarised the findings of how the participating teachers experienced the phenomenon 

of interreligious dialogue in multi-religious classroom contexts.   

5. General description of the phenomenon: I concluded with a general description of the 

manner in which the participating teachers experienced and understand interreligious 

dialogue in multi-religious classroom settings (as I interpreted it to be).  This, together with 

my exhaustive overview of the body of recent scholarship (Chapters 2 - 4) further assisted 

me in fulfilling my fifth and final aim (cf. 1.6). 

From the document analysis, I wanted to examine specifically if (a) the participating teachers’ 

practices of interreligious dialogue are in line with the legislation, policies and procedures with 

regard to authentic interreligious dialogue in multi-religious classroom contexts, and (b) the 

guidelines that I wanted to design can be expected also to be in line with the legislation, policies 

and procedures expected of teachers during authentic interreligious dialogue in multi-religious 

classroom contexts. 

The fifth step of the data analysis, together with the document analysis, in combination with 

Chapter 2-4 (my overview of the body of scholarship) then served to answer my fifth research 

aim, namely: to design and develop guidelines for improving teachers’ understanding of 

interreligious dialogue and subsequent operationalization of interreligious dialogue in multi-

religious classrooms. 

1.7.8 Anticipated research problems 

At the start of my study, I anticipated the following limitations: 

• I thought it a possibility that an insufficient number of participants might volunteer to 

take part in the semi-structured interviews.  According to the recommendations 

regarding the number of participants for semi-structured interviews as provided by 

Cresswell (2013:81), seven volunteering teachers were, however, a sufficient number 

of participants. 

• Because the site of data generation is situated in Pretoria, I thought that participants 

who resided outside Pretoria would perhaps decide not to participate.  All of the 

participants lived near the Aros campus, but, because I had enough volunteers in the 

first place, this specific anticipated research limitation did not result in a research 

problem.    
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• As Afrikaans is my first language and English my second language, I was concerned 

that I might be unable to express myself adequately.  It was a challenge for me not to 

write my thesis in my Home Language, but the help of computer software programs, 

such as Grammarly, the professional guidance of language editors, and the assistance 

of my supervisor aided me to express myself adequately.  

1.8 The organisation of the thesis 

Chapter 1:  Orientation. 

Chapter 2:  Engaging with, exploring, explaining and understanding ‘dialogue’ and 

‘interreligious dialogue.' 

Chapter 3:  Understanding the enablement of interreligious dialogue in multi-religious 

classroom contexts:  Identifying participant positioning coordinates. 

Chapter 4:  Teachers’ understanding of interreligious dialogue in multi-religious classroom 

contexts: the influences of classroom-level role-players and stakeholders. 

Chapter 5:  Research methodology. 

Chapter 6:  Results and discussion of the data analysis. 

Chapter 7:  Conclusion. 

Chapter 2: Engaging with, exploring, explaining and 

understanding ‘dialogue’ and ‘interreligious dialogue’ 

2.1 Introduction 

In this chapter I address the first aim of my study. which is to determine theoretically the nature 

of dialogue in general and interreligious dialogue in particular.1  The design of this thesis is 

underpinned by the interpretivist paradigm.  I make use of the hermeneutic circle to engage 

with, explore, explain and understand, in this particular case, the nature of dialogue in general 

and interreligious dialogue in particular.  The Greek word from which the adjective 

‘hermeneutic’ derives, means ‘the art or act of interpretation’ (Higgs & Smith, 2015:54). 

 
1 The available literature refers to interfaith dialogue or interreligious dialogue.  To engage with, explore, explain 
and understand properly the difference between faith-based and religion-based dialogue would, however, require 
a PhD-thesis on its own.  To eliminate any possible confusion between the concepts of faith and religion, for the 
sake of this study, the concept religion will be used to refer to all faith and belief systems, orientations, perceptions 
and persuasions that individuals might favour. 
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The hermeneutic circle refers to the inherent circularity of understanding (Sawyer & Norris, 

2016:15).  The hermeneutic circle, as described by Sawyer & Norris (2016:21) implies that one 

possesses the ability to manage a reasonably comprehensive grasp of a particular concept, 

such as ‘dialogue’ or ‘interreligious dialogue’, as in the case of this thesis.  The role of the 

researcher in the hermeneutic circle is to conscientize herself regarding a wide variety of 

concepts, constructs and phenomena of which s/he might not have been consciously aware 

previously (Inwood, 2005:380).  Understanding of a concept is possible through an implied 

foreknowledge that alerts one to discover the essential characteristics thereof, which would 

otherwise have escaped the researcher’s notice (Sawyer & Norris, 2016:25).  

To uncover the nature of a concept one needs to consider the essential characteristics thereof 

(Ruse, 2005:402).  By examining the etymology and origin of the concept ‘dialogue’, I explore 

its essential characteristics, typically shared by all kinds of dialogue: a process of 

communicative exchange, by persons within a communicative setting.  I then consult the 

relevant dialogue theories in order to enhance my understanding of the characteristics which 

manifest an integral part of the nature of dialogue.  Based on this approach, I indicate why I 

prefer to use the term ‘authentic dialogue’.  The above reasoning allows me to reinterpret the 

concepts of (authentic) ‘dialogue’ and (authentic) ‘interreligious dialogue’ specifically for the 

multi-religious classroom context which occupies the central space of analysis in this thesis. 

Guided by the above reasoning and the hermeneutic circle as my overarching method, I 

understand authentic interreligious dialogue2, for the context of this thesis, to denote: the 

unfolding process of communicative exchange between the religious self and the religious 

other who both seek to be fully human: they therefore actively turn towards each other because 

they recognise each other's contribution in understanding their own and the other's religious 

views as well as the place of these in the subsequent development and maturation of their 

own, personal, life- and worldviews. 

From the conclusions I draw in this chapter, I gradually engage with, explore and explain 

teachers' understanding and operationalization of interreligious dialogue in multi-religious 

classrooms in the chapters to follow.  The following conceptual framework serves as a clear 

visual presentation of how I conceptualise the nature of authentic dialogue and authentic 

interreligious dialogue. I arrange the main paragraphs in this chapter accordingly.  In the 

chapters that follow, I gradually build on this conceptual framework in order to elaborate on my 

 
2 Rudi Visker, in his 1994 article (199489-91), criticised the continued use of terminologies such as ‘interreligious’ 
and ‘multi-religious’.  I concede that my reader might accuse me of the same mainly essentialist and particularist 
theorisation.  However, as I attempt to demonstrate in my explanation of interreligious dialogue and as I also 
endeavour to indicate in paragraph 2.3.1.6 below, my intentions are, effectively, conceptually quite the opposite. 
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understanding of authentic interreligious dialogue and the relevant body of scholarship in this 

regard. 

 

Figure 2:1: Conceptual framework: Chapter 2 

2.2 Etymology and origin of the concept ‘dialogue’ 

I focus on the concept ‘dialogue’ first, in order to be able to understand the phenomenon of 

interreligious dialogue later.  Much can be learnt about the nature of the concept ‘dialogue’ 

when its etymology and origin are studied.  The most common understanding of the concept 

dialogue is typically arrived at by looking at the original Greek (‘dialogos’) and Latin (‘dialogus’) 

components of the word.  Garner (2016:274) describes how, in the modern usage of the 

concept ‘dialogue’, the prefix of the concept is ‘dia’, which denotes ‘through or across’ and not 

the common misunderstanding of ‘di’3, which means two.  The last parts of the word logos 

(Greek) or logus (Latin) both signify the notions of ‘word’, ‘talk’, speak’, ‘saying’ and ‘discourse’ 

(Rule, 2007:320 and Webster’s Online Dictionary, 2015: no page number).  The compound 

noun, dialogos or dialogus, therefore signifies ‘through or across talk[s]’. Dialogue, from its root 

words, subsequently implies ‘conversation’ or ‘discourse’ (i.e. communication) between two or 

 
3 ‘Duologue’, according to Garner (2016:274), is the correct term to describe a conversation between just two 
persons.  
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more people (Garner, 2016:274).  The etymology of the concept ‘dialogue’ indicates that there 

are at least two persons involved.  The nature of dialogue, therefore, demands a ‘self’ and one 

or more ‘other(s)’.  If the conversation were to apply to the communication between a ‘self’ and 

the same ‘self’ it would be, in the simplest use of the term, a monologue4. 

The origin of the concept dialogue reveals that the word ‘dialogue’ was originally used in the 

Greek language as a special literary-philosophical form of writing.  The word ‘dialogue’ 

originates from Socrates' philosophical activity, as illustrated in the works of Plato (Hornblower, 

Spawforth & Eidinow, 2012:445).  Marcus Junius Brutus adopted the concept into Latin.  He 

was allegedly the first person to write in Latin, according to the dialogue genre of Plato 

(Webster’s Online Dictionary, 2017: no page number).  Ever since, the concept has evolved 

and the concept ‘dialogue’ can nowadays be used either as a noun or as a verb.  The specific 

use thereof affects the characteristics or the nature of the concept.  Dialogue as a noun could 

represent (a) a written composition between two or more characters, (b) the conversational 

element in literary or dramatic composition, (c) musical composition for two or more parts or 

(d) a conversation, a discussion or exchange of ideas (Webster’s Online Dictionary, 2017: no 

page number).  In a classroom context, such as the context of this thesis, ‘dialogue’ as 

described in (d) becomes relevant.  Dialogue within the context of my study, is not a mere pre-

planned conversation on a written piece of paper or the execution of some rehearsed play on 

a stage.  Dialogue, as a noun, in a classroom context, reveals its nature as a ‘real life’ 

conversation, discussion or exchange of ideas.  It stands to reason that such an approach to 

classroom-level dialogue requires goodwill, honesty, respect, trust, transparency and 

impeccable integrity from all role-players and stakeholders concerned. 

When the concept ‘dialogue’ is used as a verb, yet another aspect of the nature of the concept 

is revealed.  Since verbs are used to ‘indicate the actions, processes, conditions, or states of 

being of people or things’ (The Farlex Grammar Book, 2017), dialogue as a verb reveals that 

in order for the said dialogue to take place, a kind of [+human] action is implied. 

The etymology and origin of the concept ‘dialogue’, in the given context of this thesis, therefore 

reveals that its nature comprises all three of the following components.  Firstly, dialogue depicts 

some kind of [+human] action or process of communicative exchange.  Secondly, dialogue 

usually takes place between a ‘self’ and one or more ‘other(s)’; in other words, there are always 

persons involved in dialogue.  Thirdly, dialogue is conducted in a ‘real life’ setting or context. 

 
4 This represents the most common understanding of the concept ‘monologue’.  The difference between the concept 
‘monologue’ and the concept ‘dialogue’ could become yet another intricate discussion (Hermans, 2012:8).  It 
consequently falls outside the scope of this thesis. 
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In short, the nature of dialogue can be described as: a process of communicative exchange 

between persons in a ‘real life’ context.  Although this description appears to be a simple and 

straightforward explanation of the concept, when examining the meaning of ‘dialogue' more 

closely, one finds that scholarly attempts to engage with, explore, explain and understand it 

become much more complicated5.  I have employed dialogue theories in order to extend my 

interpretation of the concept of dialogue, specifically concerning my particular context, i.e., 

interreligious dialogue in multi-religious classroom contexts. 

2.3 Theories concerning the nature of authentic dialogue in a classroom 

context 

From the etymology and origin of the concept of dialogue, it became clear that the nature of 

dialogue involves the following three essential characteristics: 

• a [+human] action or process, 

• dialogue participants, and 

• a context. 

I will now employ the insights of a few key scholars’ theories concerning dialogue in order to 

elaborate on each of these characteristics as I perceive each to be, and as it becomes relevant 

to the focus of this specific thesis. 

2.3.1 The nature of authentic dialogue concerning the [+human] action or process 

From the etymology and origin of the concept ‘dialogue’, as described above, it became clear 

that the nature of dialogue reveals at least three essential characteristics:  The first 

characteristic reveals that dialogue demands some kind of [+human]6 action or process.  

According to Isler (2012:103), a process such as authentic dialogue can be divided into three 

parts: (i) it needs a specific aim, (ii) it depicts a particular method and (iii) it expects a definite 

outcome (cf. figure 2.1).  The body of scholarship provides guidelines concerning the [+human] 

action or process of dialogue in order for it to maintain its authentic nature. 

2.3.1.1 The aim of authentic dialogue 

From the dialogue theories (Habermas, 1984:10; Bohm, 1991:1; Yankelovich, 1999:173; 

Buber, 1947:16; Gülen, 2004:9) as described by the relevant body of scholarship, it appears 

that clear distinction is made between what, on the one hand, the aims of dialogue ought to 

 
5 A study of all the possible understandings of dialogue also warrants a thesis on its own (cf. Pratt, 2007:245; Rule, 
2007:320; Anderson & Cissna, 2008:1). 
6 Philosophical anthropology (study of human nature) is discussed in Chapter 3, section 3.3.1, because an 
understanding of this phenomenon aids one to come to a deeper understanding of oneself, the other and the world 
at large.   
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be, and on the other hand, what they should not be.  In order to prevent any misunderstanding 

concerning the nature of dialogue as I perceive it, I distinguish between ‘authentic dialogue7’ 

aims and ‘inauthentic dialogue’ aims.  The concept ‘authentic dialogue’ is used to describe 

dialogue with ‘good’, ‘correct’ and pedagogically ‘valuable’ aims, whereas ‘inauthentic 

dialogue’ describes the opposite, i.e. pedagogically ‘inappropriate’, ‘dehumanising’ and 

educationally ‘false’ (even ‘distorted’) aims. 

I henceforth refer to ‘authentic dialogue’ in order to arrive at a more complete understanding 

of the essential nature of the concept of dialogue.  Authentic dialogue, according to the relevant 

body of scholarship, encompasses the interpersonal aim of the interlocutors to understand one 

another through communicative interaction (Habermas8, 1984:10; Gülen, 2004:9). This 

understanding also leads to stronger relationships and interpersonal trust (Yankelovich, 

1999:173) which bring dialogue participants closer together in search of some notion of 

common, shared understanding (Carbaugh, 2013:9).  Authentic dialogue also has the personal 

aim of growing in knowledge (Freire, 2012:384) and gaining a clearer understanding of, for 

example, one’s own religious beliefs9, convictions, perspectives, persuasions and rights when 

the distinctions between one’s own and other people’s life- and worldview(s) are realised and 

reflected upon (Gülen, 2004:9; Elias, 2013:70). 

Although some of the following elements might occur or flow from an authentic dialogue 

encounter, it is necessary to note that authentic dialogue – especially at school level – also 

includes some form of psychotherapeutic communication session with the aim of eradicating 

or eliminating a person’s emotional blocks (cf. Bohm, 1991:1; Young, 1996:129).  Authentic 

dialogue between human beings can never be devoid of its underpinning emotional issues, as 

Young demonstrates (Young, 1996:129).  Authentic dialogue is not primarily a method of 

debate or conflict resolution; neither is it just an informal chat that has as its primary aim to 

entertain.  It is not a friendly exchange or form of light gossip (Buber, 1947:16).  Dialogue is 

furthermore not a ‘tool’ with which to ‘fix’ problems.  Instead, it is a means whereby groups of 

interlocutors may and can attempt to come to terms with one another’s life- and worldviews 

(Du Preez, 2008:35). 

 
7 It could be argued from a purely semantic point of view, that the correct adjective to use in this case would have 
been ‘dialogic’, instead of ‘dialogue’, I nevertheless opted for the adjective ‘dialogue’, because ‘dialogic’ might have 
reflected the absolutisation of the dialogic process per se.  This decision would have lent, in my opinion, a positivistic 
inclination to my narrative, which I deliberately want to avoid. 
8 Jürgen Habermas (born on18 June 1929) is a German sociologist and philosopher in the tradition of critical theory 
and pragmatism. His comprehensive theories span across areas of sociology, philosophy of language, ethics and 
politics (Sleap & Sener, 2013:119). 
9 Henceforth, I will refer to ‘religious beliefs’ when referring to any spiritual, faith or belief system individuals might 
hold as a result of their intensely personal convictions, perspectives, persuasions and rights.  I also include the 
concept irreligion as a belief system individuals might hold.  
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It seems that authentic dialogue is not a communicative method or technique that supersedes 

all other forms of social interaction.  Authentic dialogue does, however, have a specific aim, 

method and outcome. 

2.3.1.2  The method of authentic dialogue 

In order for authentic dialogic encounters to achieve the desirable aim(s) described above, a 

proper method for engaging in an authentic dialogue is required.  Freire (2012:384) explicitly 

uses the concept ‘authentic' to describe his preferred method of classroom dialogue.  He 

understands authentic dialogue in a classroom as a process where teachers and learners learn 

together.  Freire therefore rejects the ‘banking’ model of education, where the teacher ‘owns’ 

knowledge and ‘deposits’ it into the minds of learners.  Instead, Freire promotes a ‘problem-

posing’ method in which (authentic) dialogue represents one of the primary communicative 

means through which teachers and learners can learn together while trying to comprehend 

and solve particular education(al) problems. 

Like Paulo Freire, Habermas’ theory of ‘deliberative communicative action’ (Sleap & Sener, 

2013:120), also demands reciprocal understanding amongst and between dialogue 

participants but, according to Habermas, (1984:286) dialogue represents the ideal10 speech 

situation, where members of a society have already realised that they must act responsibly 

towards the other (Rule, 2007:322).  It is precisely at this point where the communicative model 

of democratic discourse of Young (1996:129) provides us with valuable pedagogical insights.  

Over the years the combined works of Young have proven to be – theoretically and 

conceptually – some of the strongest scholarly critiques of the work of Habermas.  She makes 

a convincing case that the so-called ‘ideal speech situation’ does not exist, instead the 

evidence that she provides overwhelmingly shows that dialogue has, at its basis, a 

fundamental corpus of emotion(s) that has a directive influence on the aim, method and 

outcome of all dialogic encounters.  This understanding is especially true in pedagogical 

settings, such as multi-religious classroom contexts.   

The method and the meaning of authentic dialogue, according to Bohm et al. (1991:1), 

continue to unfold.  This inherent exploratory nature of dialogue makes it a complicated 

 
10 Sleap and Sener put this into context by explaining that in Habermas’ era it was possible for citizens to impact 
on politics via public debate in the public sphere, as described by Habermas.  With this background in mind, 
dialogue, for him is, therefore, a method of reasoning to articulate understanding through processes of interaction, 
interpretation and consensual validation (Du Preez, 2008:49).  For this reason, he avers that human beings are 
equipped with ‘communicative action' that allows one to coordinate one's actions in ways that are honest and 
acceptable to all involved (Sleap & Sener, 2013:120).  His theory of ‘deliberate communicative action’ implies that 
human beings are equipped with communicative rationality, which allows one to establish understanding and 
consensus, and to coordinate one’s actions without coercion in a way that is acceptable to all involved (Habermas, 
1984:10).  However, as Young’s research clearly shows, when learners in a school engage in dialogue, they often 
do it in an irrational manner, starting with sharing their emotions on the subject first (Young, 1996:129).  Very rarely, 
if at all, can learners’ dialogical encounters be categorised as ‘rational’ or even cerebrally deliberative.   
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process to study, as it will always ‘grow' in depth (Bohm et al., 1991:1 and Young 1996:129).  

It is necessary to note that the kind of ‘growth’ of which I speak here is like a flower that unfolds 

in order for the semantic value (i.e. the ‘meaning’) of the intended message to become clearer, 

without the loss of its initial meaning (Du Preez, 2008:62).  The nature of authentic dialogue 

represents instead a growing process of cooperative and constructive interactions (Muck, 

2016:8), always learning more and growing more in understanding without uprooting one’s 

own life- and worldview(s) or those of another.   

The method of authentic dialogue, as described by Yankelovich (2001:41), requires from all 

dialogue participants to ensure that the following three conditions are in place.  Firstly, there 

must be equality between the participants and an absence of coercive influences, even if they 

might happen to hold different life- and worldviews outside of their dialogical and social context.  

For authentic dialogue to work, all the participants are required to work continuously and 

tirelessly towards creating an invitational and honest, respectful, trustworthy, transparent, 

genuinely hospitable and safe space that will enable and empower all dialogue participants to 

tolerate initial differences in order to ensure that everybody participates freely, without fear of 

any form of intimidation (Yankelovich, 2001:41; Elias, 2013:70; Potgieter, 2017: personal 

communication).   

Secondly, authentic dialogue requires empathetic listening: one needs to ‘think someone else’s 

thoughts and feel someone else’s feelings’ (Yankelovich, 2001:41).  In this respect, Jansen 

(2009:264) describes how listening indicates a respectful attitude towards the other, although 

it does not necessarily imply agreeing with the other.  He advises teachers to insist that all 

classroom-level role-players and stakeholders at least listen to one another to achieve the 

essential goal of, in this case, authentic dialogue.  Sincere listening also implies that one should 

be able to repeat what the other person said (Wegerif, 2013:10).  Thirdly, dialogue participants 

need to explore their assumptions as well as those of others and they are obliged to bring them 

out into the open (Yankelovich, 2001:41).  Questions that could aid these include examples 

such as the following: What are you afraid of?  Why do you feel strongly about this?  Where 

did you learn about that?  What made you angry? How did that make you feel?' (Jansen, 

2009:264) Dialogue participants should therefore be quintessentially curious as to why other 

people all think, speak and act differently (Wegerif, 2013:10). 

It is subsequently clear that the nature of authentic dialogue allows for the employment of all 

pedagogically justifiable methods of cooperative learning because the dialogue participants 

realise their responsibility towards one another within the time-based and spatial confines of a 

guaranteed pedagogically safe space.  Authentic dialogue can, for this reason, also be 

described as a ‘liberative praxis’ where the self always seeks to liberate the other first (Rule, 
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2007:323).  This attitude reveals that the self chooses to actively and consciously take part in 

the dialogic encounter for the sake of the other first, and only then for the sake of him/herself 

(Potgieter, 2015:56).  All the while the method and the meaning of authentic dialogue continue 

to unfold and grow in reflective rigour and semantic depth.  All dialogue participants can, 

therefore, expect equality, fair and equitable treatment, empathetic listening and honest, 

respectful, trustworthy and transparent exploration of one’s own and others’ assumptions, 

emotions and viewpoints. 

2.3.1.3 The outcome of authentic classroom dialogue 

If the tried, tested and proven methods of dialogue (cf. par. ii, above) are practised in dialogic 

encounters, one should expect the ideal aims (cf. par. i, above) of mutual understanding, 

agreement and consensus to be the outcomes of the dialogic encounter.  This begs the 

question why the outcome of any dialogic encounter is nonetheless not always what one would 

expect it to be.   

Burbules and Rice (1991:409)11 recognised this conundrum and listed a range of possible 

outcomes (A-E) that could occur from authentic dialogic encounters in order to demonstrate 

that not all dialogic encounters end up in agreement and consensus.   

Table 2-1: Range of possible outcomes that could occur from dialogic encounters12 

 Result Description of result 

A 
Agreement and 

consensus: 

Identifying views with which all dialogue participants can 

agree. 

B Not agreement: 

Identifying common understanding with which the individual 

dialogue participants might not necessarily agree, but 

establishing common grounds by which differences can then 

be discussed.  

C 
Not common 

understanding: 

Identifying an understanding of differences in which the 

dialogue participants do not entirely bridge their differences, 

but through analogies of experiences or other indirect 

translations can understand, at least in part, one another’s 

positions. 

 
11 At first glance Burbules’ and Rice’s (1991: 409) contribution to the body of scholarship might seem a litt le 
redundant (if not obsolete).  The reason why recent publications such as that of Elias (2013:71) still acknowledge 
their contribution to the body of scholarship stems, however, from the validity of their range of possible outcomes 
for and of authentic dialogic encounters in our contemporary classrooms. 
12 Source: (Adapted from Burbules and Rice, 1991:409) 
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D Little understanding: 

Identifying respect across differences, in which the dialogue 

participants do not fully understand one another, but, each 

seeing that the other holds on to a thoughtful, thorough 

position they can then come to appreciate and respect even 

those views they might disagree with. 

E 

Irreconcilable and 

incommensurable 

differences: 

Either one (or both) of the dialogue participants s stubborn 

and does not want to entertain or understand the other’s 

views. 

 

From column 3 in Table 2-1 above, one notices in each of the descriptions of the outcomes 

presented, how the different attitudes and emotions (Young, 1996:129) of the various dialogue 

participants exert a direct influence on the outcome of authentic dialogic encounters.  

Depending upon the different views of the dialogue participants, as well as their desire to 

engage the other, some encounters of this kind will end up in agreement and consensus (A) 

while other such dialogues could be understood to result in the exact opposite outcome, 

namely, incommensurable differences (E).  The outcome of an authentic dialogic encounter, 

as also noted in the method (cf. par. ii, above), depends to a large extent on the orientation of 

the dialogue participants (i.e. interlocutors who participate in a particular dialogue). 

2.3.1.4 The nature of authentic dialogue concerning its participants 

From the etymology and origin of the concept dialogue, as described above, it is clear that the 

nature of dialogue depicts a ‘self’ and one or more ‘other(s)’.  Buber (1947:37) has written 

about the relationship between the ‘self’ and the ‘other’ in a dialogic encounter.  He presents 

two kinds of relationships, the ‘I-You’ (‘I-Thou’) and ‘I-It’ relationship (Atkinson, 2013:70).  

Shady and Larson (2010:83) note that this relationship describes the two possible ways of 

being-in-the-world, as well as of relating to other human beings, and to the divine (including 

‘(G)god’ and/or ‘gods’).  The ‘I-It’ mode is about one's interpretation of who one is in relation to 

the so-called world that surrounds oneself (Buber, 1971:112).  The ‘I-You’ mode, or the ‘self-

other’ mode, is a choice of affirming the other as part of life and in doing so, breaks down the 

barriers of the objective distance that might have separated them (Buber, 1971:67).  Buber, 

therefore, highlights the need for self-understanding before one becomes able to understand 

the other.  According to Buber, any person who lives for It alone (meaning one only lives for 

oneself in as far as one relates to the objective world that surrounds oneself) is therefore not 
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a human being.  Gülen13 also understands human beings to be social beings14, or in the context 

of this thesis, ‘self-other’ beings, who intend to interact and learn about and from one another.  

Buber and Gülen are of the opinion that human beings need others because through knowing 

one another they come to know themselves, which in turn helps them to become ever more 

acquainted with their surrounding world (Sleap & Sener, 2013:19 & 87).  The nature of 

authentic dialogue has, as a prerequisite, an active turn towards communication with the other, 

because each person needs another human being in order for his/her own life to make any 

sense.  According to Buber and Gülen, authentic dialogue is an unavoidable part of one’s life.  

Freire (2012:385) holds the same opinion.  Dialogue is therefore not just about dealing with 

discursive topics or themes; it is primarily about relationships (Wegerif, 2013:10).   

Freire also believes that no one can be authentically human while preventing others from being 

human too.  He consequently warns against ‘dehumanisation', ‘oppression' and ‘violence' as 

a result of ‘inauthentic’ dialogue (Freire, 2012:385).  Mirshafii (2009:6) and Tan (2010:362) 

point out that ‘indoctrination’ is also an inauthentic dialogue practice.  Indoctrination and 

oppression can be perceived as inauthentic because these represent a negative form of 

education where independent thinking is discouraged by the teacher, for it could bring about 

the likelihood of the learners’ rejection of the tenets and theoretical underpinnings of a 

particular religious belief (Mirshafii, 2009:6; Tan, 2009:362; Freire, 2012:385).  Such practices 

are inauthentic because they prevent the dialogue participants to share in the benefits of, for 

example, authentic interreligious dialogue and can even lead to violence and in extreme cases 

dehumanisation.  The honest clarification of one's understandings concerning one’s religious 

views, nevertheless benefits the religious self as well as the religious other, because it leads 

to the understanding of one another's religious perspectives without dehumanising one another 

(Ehrenkranz & Coppola, 2013:89).  

The nature of authentic dialogue concerning the participants in a dialogic encounter, therefore, 

highlights the necessity for human beings to accept one another unconditionally as part of one 

another’s life, because then one comes to a better understanding of oneself, the other, and of 

the world at large.  As described above, dialogic encounters demand particular dialogue aims 

and methods in order for authentic dialogue to occur and to prevent inauthentic outcomes.  

Dialogue is therefore also a continuous process of collecting knowledge about others’ religious 

views and will consequently remain a long and complicated journey. It will most probably also 

 
13 Muhammed Fethullah Gülen (born in 1941) is a Turkish Muslim scholar, opinion leader and peace advocate.  His 
extensive education in both religious and non-religious disciplines allows him to reach a diverse audience and to 
bridge-build between disparate fields (Sleap & Sener, 2013:83). 
14 In Chapter 3 I elaborate on the concept of ‘human nature’ and the influence of a teacher’s or learner’s 
understanding thereof on his/her perception of classroom dialogue (cf. par. 3.3.1). 
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demand time and effort from all the role-players and stakeholders in the multi-religious 

classroom context (Carmody, 2013:45). 

The nature of authentic dialogue can henceforth be described as a continuous, unfolding 

process of communicative exchange between a self and an ‘other’ who seeks to be fully 

human; they therefore actively turn towards each other, because they recognise each other’s 

contribution with respect to better understanding themselves, the other and the world around 

them.  Throughout one’s life one conducts different dialogues about various subjects within 

different social confines; therefore, one needs to understand the dialogue concerning the 

parameter of specific temporal-spatial context(s) that might be at hand. 

2.3.1.5 The nature of authentic dialogue concerning the context 

From the etymology and historical origins of the concept ‘dialogue', it became clear that the 

nature of dialogue implies that dialogue takes place in particular ‘real life’ contexts that are 

more often than not interlocking.  The ‘context’ of an authentic dialogic encounter consists of 

specific subject matter and a setting (Isler, 2012:103).  The precise context studied in this 

thesis is interreligious dialogue (subject matter) within a multi-religious classroom context 

(setting).  As I indicated above (cf. par. 2.2), much can be learnt by studying the etymology 

and historical origins of the concept ‘dialogue’ and I will now indicate that the same is true of 

the concept ‘interreligious dialogue’.  

2.3.1.6 Etymology and historical origins of the concept ‘interreligious dialogue’ 

The concept ‘interreligious dialogue’ forms the central phenomenon of this thesis.  Different 

religious beliefs form, in themselves, the premises for interreligious dialogue to be engaged in 

(Yarbrough, 2014:50).  The prefix ‘inter-’ in the concept ‘interreligious dialogue’ refers to a 

relation between distinct human entities or identities, i.e. teachers and learners (Grung, 

2014:11).  The second part of the concept ‘interreligious’ is the adjective ‘religious’.  It is derived 

from the noun stem ‘religion’.  The constant scholarly search for a common, shared explanation 

of and for the concept ‘religion’ (Clouser, 2006:9; Van der Walt, 2011:38) further complicates 

the quest for an explanation of the adjectival concepts ‘religious’ and ‘interreligious’ pertaining 

to the noun ‘dialogue’.  Scholars even differ about the etymology of the concept ‘religion' – 

especially concerning its original Latin meaning.  According to Antes (2012:4), our etymological 

understanding of the concept ‘religion' does not really bring us epistemologically or 

ontologically closer to a deeper scholarly understanding thereof.  It was partly because of this 

conundrum that the discipline of philosophy of religion came into existence (Antes, 2012:4). I 
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do, however, indicate the insights I found by studying especially the understanding of ‘religion’ 

as conceptualised by Cicero, Lactantius and Augustine15.   

When studying it, one is immediately confronted with the seeming impossibility of common 

scholarly agreement concerning the puzzling concept of ‘religion’ (Van der Walt, 2011a:38; 

Diedericks, 2016:25).  To confound matters even more, there are many confusing differences 

that can be pointed out between the noun stem ‘religion’ and the adjective ‘religious’.  

Diedericks (2016:25)16 provides three examples to demonstrate the ongoing debate 

concerning the concept religion, as it can be noted from ancient times:  The tradition of Cicero 

understood religion (derived from the Latinate ‘relegere’) as ‘awareness of the divine’.  The 

tradition of Lactantius understood religion (derived from the Latinate ‘religare’) as ‘the bond to 

the divine’, and the tradition of St. Augustine understood religion (derived from the Latinate 

‘religio’) as the ‘worship of the divine'.  According to Diedericks (2016:40), there are as many 

explorations, understandings and explanations of the concept religion, as there are scholars.  

When the phenomenon of ‘religion’ is at stake, one becomes confused and exhausted just by 

pondering the numerous different varieties and possibilities of religious views that an individual 

might entertain.   

Against this backdrop with respect to the concept ‘interreligious dialogue’ it seems as if the 

body of scholarship uses the noun ‘religion’ with regard to interreligious dialogue in classroom 

contexts in such a way as to describe a specific view of faith, beliefs, divinity and spirituality 

(Leiter, 2008:1-27; Tan, 2009:209-2019; Thanissaro, 2010:175-187; Jackson, 2011:105-109; 

Azaransky, 2012:157-164).  The South African legislation and policies contribute to, amongst 

others, the pedagogic understanding of the concept ‘religion’ by clearly communicating to its 

citizens what the semantic value of particular vocabulary signifies.  The South African National 

Policy on Religion and Education (NPRE) provides, for example, a (rather positivist) ‘definition’ 

of the concept religion.  ‘Religion’ is defined as ‘…a comprehensive and fundamental 

orientation in the world, mostly concerning ideas of divinity, spiritual and non-secular beliefs 

and requiring ultimate commitment, including (but not restricted to) organised forms of religion 

and particular worldviews’ (2003, p. 30).  This definition can even include the concept of 

‘irreligion17’, which describes an individual’s ‘indifference or hostility to religion, or lack of 

religious belief’ (Oxford Online Dictionary, 2018: no page number).  In other words, individuals 

 
15 An element of the Two kingdoms theory was that the one kingdom could not coerce the other kingdom into 
believing its religious tenets (Carson, 2012:54). 
16 For a more complete etymology and historical development of the concept religion, refer to Diedericks (2016:22-
42) 
17 Throughout this thesis when I refer to religion it implies the concept of ‘irreligion' is included. 



35 
 

who claim to be irreligious also have a unique and particular stance concerning their 

awareness of, bond with, or worship towards, the divine. 

When the above reasoning is applied to interreligious dialogue, it implies that a dialogic 

encounter about religion and religion-related topics is influenced by the (religious) self and a 

(religious) other's personal concept(s) and understanding(s) of their personal awareness of, 

bond with, and/or worship of the divine.  For this reason, an interlocutor’s perception about 

his/her relationship to the divine denotes a matter of intensely personal conviction (Venter, 

2012:434; Carson, 2012:125).  An interreligious dialogic encounter can, as a result, even 

include reasons why ‘religion’ is not relevant for each or both of the interlocutors.  An individual 

and his/her (dialogue) practices are, for these reasons, inseparable from his/her religious 

beliefs, because these are interwoven into who s/he is (i.e. into his/her life- and worldview or 

identity18).  I therefore decided to use the term religious in this thesis to refer to the relationship 

(awareness of the divine, bond with19 the divine and/or worship of the divine) of interlocutors’ 

(teachers’ or learners’) towards a divine being or God.  

The interlocutors (teachers/learners) in interreligious20 dialogue first and foremost represent 

an official, yet private and personal, interpretation of their own life- and worldviews.  For some 

individuals, their religious views represent only one aspect of their life- and worldview, while 

for others their religious views determine their entire life- and worldview, as well as every single 

aspect of their attitude(s) and subsequent behaviour (Walzer, 2012:12).  Because of all these 

different considerations that surround the concept ‘religion’ and ‘religious’, I chose to use the 

term ‘religious beliefs’ when I refer to an individual’s religious beliefs, convictions, perspectives, 

persuasions and rights (cf. footnote 9), by means of which I aim to describe as widely as 

possible the understanding of faith and spirituality which an individual might hold21.   

In short, ‘interreligious dialogue’ could be understood as a conversation with a specific aim, 

method and outcome (‘dialogue’) placed into relation (‘inter-‘) with interlocutors personal 

awareness of, bond with, and/or worship of the divine (‘religion’).  For the classroom context 

this implies, from a theoretical viewpoint, that interreligious dialogue describes the 

conversation of teachers with their learners about each other’s own perceived understanding 

of their relationship to their divine.  In the next section I shift from a mere theoretical 

 
18 The concept ‘identity' could be interpreted in many ways.  I use it to imply a ‘complete human being', as described 
by Fish (2007:15). 
19 Some religious traditions do separate religion from the rest of life and are, as a result, quite amenable with secular 
liberalism, while others view their religious beliefs and practices as comprehensive and thus contend with liberalism. 
Buddhists would, for example, have a different bond to their Divine than Christians”.   
20 Interreligious dialogue differs from intra-religious dialogue: the latter denotes a dialogical encounter between 
participants following the same religion about their respective religious perspectives and persuasions (Grung, 
2014:11). 
21 It is also important to note that individuals who claim to be non-religious (e.g., an atheist or agnostic) also hold 
an opinion about their religion, namely that they do not have a religion (Clouser, 2006:35). 
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understanding of authentic interreligious dialogue towards a profound conceptualisation of this 

concept. 

2.3.1.7 The nature of authentic interreligious dialogue as it becomes relevant for the 

remainder of this thesis 

The multi-religious classroom context, which represents the specific context of interreligious 

dialogue of this thesis, also influences the difficulty level of the dialogic encounter.  It is, for 

example, more comfortable to enter into dialogue about an ordinary, everyday topic rather than 

about one’s preferred religious orientation.  This is because commonplace, everyday topics 

usually refer to an object ‘outside’ of the individual, whereas religion, as described above, can 

be understood to represent an integral part of who an individual understands himself to be in 

relation to a divine being.  Interlocutors’ religious beliefs can therefore not be separated from 

him/her, without the danger of ‘dehumanising’, ‘oppressing’, ‘victimising' or indoctrinating 

him/her.  

The specific context can, for these reasons, lead to intense tension within and between 

dialogue participants who hold their unique religious beliefs.  The concept ‘religion' is such a 

contentious and polemical topic that some scholars are of the opinion that religion should not 

even be mentioned to a child (Arvidsson, 2015:228).  The tension that is evoked within 

interlocutors when they engage in dialogue about their religious beliefs and religion-related 

topics and its significance for classroom contexts, becomes the central theme for the remainder 

of this thesis.  

I concentrated on religion as a phenomenon that is part of every human being’s life.  I tried to 

illustrate that for some human beings their religious beliefs are more prominent, an integral 

part of their lives than for others.  I want to emphasise that human beings' specific religious 

beliefs influence their answers to life's philosophical or existential questions, such as: ‘What is 

the meaning of life?’; ‘Is there life after death?'  Alternatively, ‘Are people born with a specific 

vocation that is predetermined by a (their) G/god?’.  I argue that a person’s religious bearing 

provides him/her with answers to life’s questions and that the answers to such questions in 

turn influence the religious position that a person might favour (Cavanaugh, 2017:115).  

Interlocutors who claim to be irreligious also provide answers to existential questions, such as: 

‘Does God exist?’  Cavanaugh (2017:115) posts a reminder of the fact that human beings are 

still seeking definitive answers to life’s existential questions, even after more than 4000 years 

of documented attempts of doing exactly that.  For Cavanaugh, this highlights the apparent 

complexity and timeless nature as well as the individual nature of answers to life’s existential 

questions, because these answers are never generalisable ones that could be applied to all 

other human beings and contexts.  As a result, each interlocutor’s answer to life’s existential 
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questions reflects the result of the union of that specific individual’s usual developmental 

aspects (e.g. physical, cognitive, personality, emotional, sociocultural, interpersonal) as s/he 

makes sense of his/her answers in the broader sphere of accumulated knowledge and 

understanding of the underlying rules which happen to be governing the universe as 

understood at a specific point in time (e.g. quantum theory, general relativity, string theory, 

chaos theory.) (Cavanaugh, 2017:115).  Interlocutors’ own intensely personal convictions 

about and answers to life’s existential questions influence the interreligious dialogue 

encounter.  In the multi-religious classroom context interreligious dialogue results when religion 

and religion-related topics, which could have resulted from life’s existential questions, 

represent the subject matter.  The multi-religious classroom represents the temporal-spatial 

context within which the interreligious dialogue ordinarily takes place.  

In the light of the conceptualisation of dialogue as described in par. 2.3.2.4 above, and the 

etymology and historical origin of the concept ‘religion’ with the support of the hermeneutic 

circle, authentic interreligious dialogue, for the context of this thesis, can be understood as: the 

unfolding process of communicative exchange between the religious self and the religious 

other who both seek to be fully human: they therefore actively turn towards one another, 

because they recognise one another’s contribution in understanding their own and the others’ 

religious views as well as the place of these in the subsequent development and maturation 

of their answers to life’s existential questions as these might become visible in their own 

personal life- and worldviews.  In short, authentic interreligious dialogic encounters take place 

between individuals who, despite their different understandings of what religion is, share the 

same dialogic aim, namely to come to a deeper understanding of the religious other’s 

understanding of religion.  

In the next chapter I engage with, explore and explain theories that can aid our scholarly 

understanding of the enablement of authentic interreligious dialogue in multi-religious 

classroom contexts.  I also identify participant positioning coordinates and demands of 

propriety to assist teachers’ understanding and subsequent operationalization of interreligious 

dialogue as these become relevant in the multi-religious classroom context. 

2.4 Summary 

By initially studying the etymology and historical origins of the concept ‘dialogue’, I established 

that the three essential characteristics that all kinds of dialogue typically share include (a) a 

process of communicative exchange between (b) persons in (c) a particular setting.  Relevant 

dialogue theories guided me in my understanding of these characteristics.  Firstly, the nature 

of dialogue concerning the process of communicative exchange indicated that the concept of 

dialogue which I explore, should for the sake of this thesis more accurately be termed 
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‘authentic dialogue’.  Secondly, the nature of dialogue concerning the interlocutors in an 

‘authentic’ dialogic encounter can be understood as a self and an ‘other’ who actively seek to 

understand themselves, each other and their own life- and worldviews.  The intentions of the 

interlocutors should be as clear and unambiguous as possible, and they should not want to 

victimise or discriminate against or dehumanise one another.  Thirdly, the nature of dialogue 

concerning the temporal-spatial context indicated the intensely personal tension which can be 

brought about when religion (subject matter) is discussed during an authentic dialogic 

encounter in multi-religious classrooms (setting).  The nature of authentic interreligious 

dialogue includes, and is influenced by, each interlocutor’s answers to life’s existential 

questions, as a result of a complex accumulation of the nature and scope of knowledge and 

understanding that each might have - an issue which also forms part of the context of this 

thesis.   

2.5 Conclusion 

By means of the hermeneutic circle, I reached an understanding of interreligious dialogue as 

it is relevant for the main aim of this thesis.  Since this thesis focuses on interreligious dialogue 

from multi-religious classroom teachers’ point of view, I will henceforth refer to teachers as the 

‘religious self’, and learners as the ‘religious other’.  Teachers can accompany their learners 

to reach the inherent goals of listening and trying to understand motives for one another’s 

religious beliefs.  Authentic interreligious dialogue conducted in this way has the influential 

capacity to enrich the interlocutors’ understanding of themselves, the religious other and their 

own answers to life’s existential questions as these might influence their complete life- and 

worldviews for the better.  Three critical questions emerged as a result of the research reported 

in this chapter are: 

• What could be the causes of tension between interlocutors during interreligious 

dialogue in multi-religious classroom contexts?  

• Do teachers have a thorough and academically rigorous understanding of the 

enablement of interreligious dialogue within multi-religious classrooms (in the South 

African context)? 

• Which particular concepts could be identified from interreligious dialogue theories that 

can contribute to the understanding and subsequent operationalization of interreligious 

dialogue in multi-religious classroom contexts? 

For this thesis, these questions also serve as guidelines for some of the lines of enquiry during 

the semi-structured interviews (cf. Addendum D): 
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• Do you think it is good that learners with different religious beliefs are educated in the 

same classroom? Justify your answer. (Cf. par. 2.1.2.1 (i & iii); 2.1.2.2.) 

• Are there particular rules that are needed to ensure that classroom conversations about 

religious beliefs proceed orderly? Provide examples of these. (Cf. par. 2.1.2.1 (ii).) 
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Chapter 3: Understanding the enablement of 

interreligious dialogue in multi-religious classroom 

contexts:  Identifying participant positioning coordinates 

and demands of propriety 

3.1 Introduction  

In this chapter, I address the second aim of my study, namely to determine theoretically the 

enablement22 of interreligious dialogue in multi-religious classroom contexts.   In the previous 

chapter I engaged with, explored, explained and reached an understanding of authentic 

interreligious dialogue for the remainder of this thesis.  I explained in Chapter 2 (cf. 2.1.2.1), 

that dialogue constitutes a human action between two or more participants.  In this chapter, I 

explain how interlocutors can drift and migrate their positions of ‘I’ between different participant 

positioning coordinates (PPCs).  These PPCs can assist, contribute and deepen our 

understanding of the enablement of interreligious dialogue in multi-religious classrooms 

contexts.  A thorough study of the recent and relevant body of scholarship with regard to 

theories of interreligious dialogue (Freud, 1901; Buber, 1947:242; Lacan, 1977:55; Rorty, 

1989:92; Visker, 1994:96; Hermans, 2012:9) revealed some salient insights in this regard.  

Based on my reading of this body of scholarship, I decided to focus specifically on the PPCs 

that participants, who are engaged in interreligious dialogue in multi-religious classroom 

contexts, could occupy at any given moment during the dialogue, including the relative 

pedagogical movement trajectories that interlocutors’ positions of ‘I’ might induce (or result in) 

in particular temporal-spatial contexts.  The three PPCs which I identified to assist our 

understanding of the enablement of authentic interreligious dialogue are: 

• ‘The realm of between’ (Buber, 1947:242). 

• The zone of ‘end vocabulary’ (Rorty, 1989:92) and ‘acting-out’ (Freud, 1901; Lacan, 

1977:55; Visker, 1994:96). 

• The notion of ‘I-positions’ (Hermans, 2012:9). 

These PPCs might help to cast explanatory light on our attempts at conceptualising authentic 

interreligious dialogue as it becomes relevant in multi-religious classroom contexts.  Figure 3.1 

below captures graphically the conceptual framework which resulted from my use of 

 
22 This term represents as far as I could tell, a neologism in the pedagogic sciences. When I use this term, I want it 
to refer specifically to pedagogic actions such as "to operationalise', ‘to enact', to allow to function'.  
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explorative hermeneutic phenomenology concerning the relevant literature discussed in this 

particular chapter. 

 

 

This graphic representation (cf. Figure 3.1.) visually illustrates the three PPCs: ‘realm of 

between', the zone of ‘end vocabulary’ (‘acting-out’) and the notion of ‘I-positions’.  The oval 

shape in the centre of the conceptual framework represents the PPC within which authentic 

interreligious dialogue should ideally take place, i.e. in ‘the realm of between’.  The circle 

visually illustrates the notion of ‘I-positions’ and represents the space between the ‘realm of 

between and the zone of ‘end vocabulary’.  The dotted lines indicate that movement or dialogic 

flow of participants’ positions of ‘I’ between PPCs is, indeed, possible.  The circumference of 

this circle signifies the zone where practices which are not aligned with our commonly accepted 

scholarly understanding of authentic interreligious dialogue become a reality, and which could, 

therefore, be perceived as inauthentic dialogue practices (cf. Chapter 2, par. 2.1.2.1 (i)).  

Inauthentic practices usually result when interlocutors are invoking ‘end vocabulary’, as a result 

of which they start ‘acting-out’.  Such inauthentic practices should be avoided in de facto 

pedagogic contexts such as multi-religious classroom contexts.   

Figure 3:1 Conceptual framework: Chapter 3 
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When the religious self and the religious other enter into interreligious dialogue with one 

another ‘dialogic flow’ becomes a possibility.  I employ the concept ‘dialogic flow’ to explain the 

state in which interlocutors’ positions of ‘I’ drift and migrate in different directions across the 

PPCs as a result of the interreligious dialogue they are conducting with each other.    

As I attempt to argue below, the available literature (Taylor, 2003:36; Kim, 2004:55; Pratt, 

2007:247; Ipgrave, 2009:223; Jansen, 2009:267; Keaten and Soukup, 2009:176; Hermans. 

2012:12; Kuusisto & Lamminmäki-Vartia, 2012:3; Wolhuter et al, 2014:4; Goosen, 2015:85 

and Broer et al., 2018:1) suggests the following demands of propriety for authentic 

interreligious dialgoue to be enabled, namely: 

• a thorough self-understanding; 

• the desire to engage the religious other willingly, and  

• the recognition of ‘humanity’s universal interdependence’. 

In this Chapter, I firstly engage with, explore and explain how I perceive the identified PPCs in 

the conceptual framework to contribute to our understanding of authentic interreligious 

dialogue.  Secondly, I explain my understanding of the above-mentioned three demands of 

propriety concerning the drifting and migrating of ‘I-positions’ as they become relevant for 

different multi-religious classroom contexts.  These three demands of propriety also serve as 

a means of guiding dialogue participants ethically into authentic interreligious dialogic 

encounters and, as a result, preventing them from invoking ‘end vocabulary’ and, eventually, 

from ‘acting-out23’. 

3.2 Identifying PPCs: understanding the enablement of authentic 

interreligious dialogue in multi-religious classroom contexts 

3.2.1 The realm of between  

I remind my reader that authentic interreligious dialogue, in the context of this thesis (cf. 

Chapter 2), can be understood as the unfolding process of communicative exchange between 

the religious self and the religious other who both seek to be fully human: they therefore 

actively turn towards each other, because they recognise each other’s contribution in 

understanding their own and the other’s religious views as well as the place of these in the 

subsequent development and maturation of their answers to life's existential questions as 

 
23 Cf. Rorty (1989:92) and Visker’s (1994:96) notion of ‘eindvocabularia’ (‘end vocabulary’). This constitutes extreme 
negative behaviour where, instead of enabling and capacitating each other, the interlocutors in a dialogue reach a 
position of total impasse, where any attempt to engage in further constructive and authentic dialogue is immediately 
and irreparably disabled and destroyed. 
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these might become visible in their own, personal, life- and worldviews.  This understanding 

provides the framework, as I understand it, within which authentic interreligious dialogue ought 

to take place.  Any attempt at interreligious dialogue that is not conducted in accordance with 

these premises is in danger of becoming inauthentic. 

In his book Between Man and Man, Buber writes: ‘On the far side of the subjective, on the side 

of the objective, on the narrow ridge, where I (teacher/learner) and You (teacher(s)/learner(s)) 

meet, there is the ‘realm of between’’ (Buber, 1947:242).  Buber notices how all of the 

participants [still] ‘preserve their identities’ but actively choose to turn towards each other in 

order to ‘meet’ each other in the communicatively decontaminated safe space or ‘realm of 

between’.  In the context of this thesis, the ‘realm of between’ refers to the pedagogically safe 

temporal-spatial context that is specifically provided for interreligious dialogue in multi-religious 

classroom contexts (cf. Figure 3.1).  Potgieter (2015:56) calls such a safe classroom space, 

where dialogue is welcome, a pedagogical sanctuary.  

Authenticity is expected to flow only from an environment where learners feel safe and 

emotionally as well as spiritually and intellectually secure and protected to participate in 

dialogue about their own religious beliefs.  Because interreligious dialogue involves, amongst 

others, different developmental aspects (e.g., physical, cognitive, personality, emotional, 

sociocultural, interpersonal), as also mentioned in par. 2.1.4 in the previous chapter, a teacher 

is expected to provide a temporal-spatial context in his/her classroom which offers a 

pedagogically safe environment and opportunity where different attitudes and questions about 

religion and religion-related topics are allowed and where learners could feel safe and secure 

at all times.   

I understand these pedagogical safe spaces to be realms where teachers and learners feel 

safe to participate freely, honestly, respectfully, willingly, voluntarily and wholeheartedly in 

discussions about their religious beliefs in order to reach a broader and more complete 

understanding of themselves, the religious other and their surrounding worlds at large.  

Dialogic space can be described as the discursive drifting and migrating interplay of agency 

between individual actors (teachers, educators, learners and other role-players and 

stakeholders), pairs or even groups of these actors, and historical as well as everyday 

contingencies (Potgieter, 2018: personal communication).  Such an environment enables 

authentic interreligious dialogue to sustain its influential capacity and, in the process, to reach 

its inherent goals (Goosen, 2015:416). 

The influential capacity and inherent goals of authentic interreligious dialogue are adequately 

described in the available body of scholarship.  Authentic interreligious dialogue could, for 

example, aid learners to develop interpersonal skills, show interest in one another and come 
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to an understanding of how to relate to others socially and otherwise (Chizelu, 2006:97).  

Authentic interreligious dialogue could therefore also foster dialogue participants’ capacity to 

listen to others with patience, respect, honesty, trust, sincere tolerance and even hospitality 

(Elias, 2013:70).  In turn, all the inherent goals of interreligious dialogue encounters stated 

above prepare learners in advance for the world of opposing, conflicting and contrasting 

religious beliefs which they will have to deal with in their own adult lives (Kamaara, 2013:671). 

3.2.2  Zone of ‘end vocabulary’ and ‘acting-out’ 

Interreligious dialogic encounters that are not conducted according to the requirements of 

authentic interreligious dialogue, as described in this thesis (par. 2.1.2.1 (i)), are in danger of 

being inauthentic.  In Chapter 2 (par. 2.1.2.2) I argued that inauthentic dialogue can result in 

undesirable practices, such as disrespect, dishonesty, distrust, violence, victimization, 

indoctrination, discrimination, oppression and dehumanisation.  Using the concept of 

inauthentic interreligious dialogue, I wish to indicate the unbridgeable lines or in other words, 

ethical boundaries which should never be crossed by teachers and/or learners during 

interreligious dialogue if they wish for such interreligious dialogic encounter to remain 

authentic.  The concepts of ‘end vocabulary’ and ‘acting-out’ can be helpful in this regard.  ‘End 

vocabulary’ is a term which Visker (1994:96) uses to explain that sometimes a dialogic 

encounter comes to an abrupt end, because one of the interlocutors might feel pressured and 

driven into a proverbial corner, that his/her only defence might be to fall back on a set of 

vocabulary with which to justify his/her actions, convictions and even his/her own life.  For 

purposes of this thesis ‘end vocabulary’ describes the ethical boundary between authentic and 

inauthentic dialogue.  When one or both of the interlocutors have reached a PPC where they 

might feel they have no choice but to end the interreligious dialogic encounter by falling back 

on a set of vocabulary with which they try to justify their  actions, convictions and even their 

own lives, without listening to the other interlocutor with openness, honesty, respect and 

continuing trust, the encounter invariably shifts beyond the ethical boundaries of authentic 

interreligious dialogue and subsequent ‘acting-out’ behaviour becomes a distinct possibility.   

‘Acting-out’ as a form of negative dialogic human behaviour was first introduced by Freud24 

(1905) in ‘Fragment of an Analysis of a Case of Hysteria’, although many scholars have 

attempted to search for what they believed was a more satisfactory understanding of the 

concept.  I decided to follow Lacan’s interpretation of this concept as adapted by Rowan 

 
24 ‘Acting-out’ for Freud represented a particular form of transference, but one which has proven difficult to elaborate 
on and which led many analysts to search for more socially appropriate ways of explaining such behaviour. Freud's 
concept of '‘acting-out’' has stimulated many debates within the psychoanalytic field.  It is in returning to Freud's 
original position, as elaborated in this case by Lacan, that one can arrive at a definition of ‘acting-out’ that is not 
only specific but also has clear pedagogic consequences (Rowan, 2000:98).  
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(2000:83) and Olivier (2017:20-50).  Lacan (1977:55) suggests that ‘acting-out’ might typically 

occur when one or more of the interlocutors refuses or declines to listen to any further verbal 

explanations of the (religious) other.  In other words, ‘acting-out’ might occur when the religious 

other has become ‘deaf’, and ‘end vocabulary’ has been invoked, (for whatever reason) and 

when the religious self (who can no longer communicate a message to him/her in words) is 

forced to use actions and behaviour, i.e. ‘acting-out’, in an attempt to get the intention of his/her 

message across.  According to this interpretation, dialogic actions become inauthentic when 

the religious self (teacher(s) or learner(s)) feels that s/he is not heard by the religious other 

(teacher(s) or learner(s)) and, as a consequence, reverts either consciously or unconsciously 

to ‘acting-out’ by means of, amongst others, violent, threatening, attacking, indoctrinating, 

discriminating, oppressive or dehumanising behaviour.   

Olivier (2017:20-50) refers to the student protests in 2016 on university campuses in South 

Africa as an explanatory example of ‘acting-out’ because the South African ‘authorities’ seem 

to have become structurally deaf to the intended ‘message’ of the students.  As a result, they 

started to invoke ‘end vocabulary’ and, subsequently, to ‘act-out’.  In other words, authentic 

dialogue cannot sustain its influential capacity or reach its inherent goals when, for example, 

one of the interlocutors has ‘become deaf’ and has lost his/her desire to engage the religious 

other.  One reason could be that one of the interlocutors has justified his/her actions and a 

point of ‘end vocabulary’ has been reached.  Another reason could be that either one or both 

interlocutors ceased to understand and appreciate humanity’s universal interdependence (a 

concept that will be explained in par. 3.3.3).   

The point that I wish to make here is that inauthentic dialogue should be avoided at all costs.  

It is then when inauthentic ‘unbridgeable lines’, as described by Goosen (2015:416), are drawn 

between the teachers and learners or even between the learners (who happen to share the 

same multi-religious classroom context(s)) themselves.  When a teacher or learner crosses 

the ethical boundaries of authentic interreligious dialogue, they might also act out by means of 

inauthentic dialogue praxis, such as displaying disrespect, dishonesty, distrust, indoctrination, 

oppression, discrimination, dehumanisation and sometimes even resorting to derogatory 

language, emotional, psychological or even physical violence.  The result would most probably 

be parting of ways. However, this does not mean that the possibility of authentic dialogue 

occurring between these interlocutors no longer exists. Forgiveness and reconciliation, at one 

stage or another, might help all the role-players and stakeholders to resume their dialogic 

encounter (Van der Walt et al., 2018:104). 

In order to avoid breaching the zone of ‘end vocabulary’ and starting to ‘act-out’, the classroom 

teachers and learners are expected to shift their positions of ‘I’ actively and willingly away from 
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the boundaries of inauthentic dialogue and towards ‘the realm of between’ of authentic 

interreligious dialogue, i.e. towards the safe pedagogical realm of authentic interreligious 

dialogue.  Teachers should take care to assure that dialogic encounters remain as authentic 

as is pedagogically justifiable and humanly possible.  When interreligious dialogic encounters 

are heading towards the direction of acting-out (complete with the possibility of end vocabulary) 

teachers should, instead, ask the learners questions about their different religions in order to 

keep the interreligious dialogue authentic. 

3.2.3 The notion of ‘I-positions’ 

The space between the ‘realm of between’ and the zone of ‘end vocabulary’ represents, what 

I prefer to call the notion of ‘I-positions’.  In my conceptualisation of authentic interreligious 

dialogue, I point out that an individual can make a conscious decision to turn towards or away 

from interreligious dialogue with the religious other.  I incorporate the concept of ‘I-positions’ 

which I borrowed from the Dialogical Self Theory of Hermans (2012:9), to illustrate how an 

individual who engages the religious other willingly, actively shifts or migrates both of them 

towards the safe PPC, or ‘realm of between’ where authentic interreligious dialogue is allowed 

to develop.  I argue that individual interlocutors might, depending on their ‘I-positions’ as well 

as on the particular contextual circumstances, drift and migrate their positions of ‘I’ in different 

directions. 

During interreligious dialogue in multi-religious classroom contexts, each of the individual 

interlocutors’ (i.e. teachers’/learners’) own unique religious beliefs need to be taken into 

consideration (Kuusisto & Lamminmäki-Vartia, 2012:4), because a considerable variety of 

religious beliefs can usually be anticipated in most multi-religious classroom contexts (Durka, 

2013:1; Wolhuter et al., 2014:1).  Gadamer (1989:360) explains how a meeting between 

people (such as teachers and learners in classrooms) represents an engagement of individuals 

shaped by their traditions, beliefs and prejudices, which include amongst others, cultural, 

religious and political experiences.  Interreligious dialogue encounters are therefore unique to 

the sender (teacher/learner) and receiver (teacher/learner) thereof (Bakhtin25, 1981:12).  The 

teacher(s)’ and/or learner(s)’ uniqueness is the result of their understanding of themselves, the 

other(s) and the world around them, as influenced by their social-cultural background, which 

all, in turn, affect their own religious beliefs, convictions, perspectives, persuasions and rights.  

 
25 Mikhail Mikhailovich Bakhtin (1895-1975) was a Russian theorist.  Some call him the philosopher of human 
communication (Kim, 2004:1). 
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Theories such as CHAT (Cultural Historical Activity Theory)26, DST (Dialogical Self Theory)27 

and Schwartz’s 10-value model28 provide evidence of scholars constantly seeking to explain 

the notion of the ‘self’ (teacher/learner) in terms of internal (DST and 10-value model) and 

external (CHAT) influences on individuals and their life- and worldviews, especially in terms of 

how these might help to comprise their own religious beliefs, convictions, perspectives, 

persuasions and rights.  This means that the drifting and migrating of ‘I-positions’ towards the 

religious other encompasses a complex relationship between the cognitive, affective and 

behavioural components of an individual and is influenced by factors such as intentions, 

priorities, as well as the context of time and place (Naidoo, 2015:185).    

My line of reasoning above highlights the fact that the teacher(s) and/or learner(s) who engage 

in interreligious dialogue bring along to the engagement their own unique religious beliefs, as 

a result of their upbringing and lived experiences (Buber, 1971:53; Kuusisto & Lamminmäki-

Vartia, 2012:3; Grung, 2014:11; Wolhuter et al, 2014:4).  All of these also influence 

interlocutors’ answers to life’s existential questions (Cavanaugh, 2017:115) which could most 

probably form part of the interreligious dialogic encounter, as already explained in Chapter 2 

(cf. 2.1.4).  Taking into account the multi-religious classroom context of this thesis, these 

theories explain how each teacher and/or learner is supposed to be viewed as a unique, 

integrated, whole person whose religious beliefs might differ, possibly radically, from those of 

any other individual who also represents a unique, integrated, whole person.  Some individuals 

could claim to be irreligious, while other interlocutors might claim justice for their own biased 

religious beliefs.  They might furthermore base these claims on principles which they might 

experience as being significant for one or more reasons (Potgieter, 2011:394).  As a result, the 

attitudes of teacher(s) and/or learner(s) concerning authentic interreligious dialogue in multi-

religious classroom contexts could also differ radically from individual to individual. 

The Dialogical Self Theory (DST) describes how perpetually changing situations, such as 

those created by interreligious dialogue encounters, cause the self (teacher/learner) always to 

be in the process of decentralisation; the result of which is a highly dynamic multiplicity of ‘I-

positions’ (Hermans, 2012:9).  For the sake of this thesis, this means that dialogue participants, 

such as teachers or learners, can (and, indeed, are allowed to) shift their ‘I-positions’ between 

 
26 Lev Semenovich Vygotsky is the founder of Cultural Historical Activity Theory (CHAT).  CHAT has since been 
used in investigations or programme evaluations involving complex learning environments (Yamagata-Lynch, 
2010:13). 
27 A theory developed by H.J.M. Hermans, H.J.G. Kempen and R.J.P. Van Loon from the thoughts of respected 
theorists of American pragmatism, such as William James and George H. Mead, as well as of Mikhail Bakhtin and 
Martin Buber who were influential figures in European traditions (Hermans, 2012:8). 
28, Schwartz's 10-value model (1992), is a model that indicates how different people, as is the case for teachers 
and/or learners, consider particular personal values to be more important than others (Saroglou & Muñoz-Gracìa, 
2008:83; Parks-Leduc, Feldman & Bardi, 2015:3). 
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different PPCs, while they are still preserving their own, private, individual religious beliefs 

(Hermans, 2012:9). 

By means of the simplified illustration provided in Figure 3.1, I intend to indicate that individuals, 

such as teacher(s) and/or learner(s), can either choose to turn actively towards each other 

(shift of ‘I-positions’ towards the ‘realm of between’) in order to conduct authentic interreligious 

dialogue, or to turn away from each other (shift of ‘I-positions’ towards the zone of ‘end 

vocabulary’).  When interrogating Figure 3.1, the spaces between the ‘realm of between’ and 

the boundary of inauthentic interreligious dialogue visually illustrate the notion of possible 

different ‘I-positions’ which an individual interlocutor might occupy.  Authentic interreligious 

dialogue, as it becomes relevant in pedagogical contexts such as multi-religious classroom 

contexts, requires of teachers and learners to turn towards, and engage, the religious other 

willingly.  When interlocutors enter into dialogue for the sake of the other first and only then for 

the sake of themselves (cf. par. 2.3.1.2) they are expected to reach a state of ‘dialogic flow’. 

Since the inception of flow theory in the 1970s with Csikszentmihalyi’s work in positive 

psychology, ideas around flow have gained significant currency in a wide range of practical 

and theoretical applications (Neill, Burford & Sinha, 2017:1).  Flow can, for example, be 

conceptualised as the psychological state when people are experiencing intrinsic enjoyment 

with total involvement in the activity at hand (Csikszentmihalyi 1997:9).  For purposes of this 

study, I have adapted the concept of flow to fit the notion of authentic interreligious dialogue. I 

will henceforth refer to this concept as ‘authentic dialogic flow'.  Authentic dialogic flow refers 

to the experience of being fully engaged in authentic interreligious dialogue.   

According to Csikszentmihalyi (1997:9), while being fully engaged in a state of flow, the 

interlocutors are likely to experience the following: (a) an immediate feedback to one's actions, 

(b) a balance between challenges and skills, (c) action and awareness become merged, (d) 

distractions are excluded from consciousness, (e) little concern of possible failure, 

disappearance of self-consciousness and a sense of time–distortion, and (f) the activity 

becomes an end in itself.  Although all of these experiences, which are present during flow, 

can be elaborated on in much more detail, it essentially means that authentic dialogic flow can 

be understood as the state where interlocutors are focused on each other, and for a while, 

nothing else, except for the dialogue with the other, seems to matter.   

With the concept of interreligious dialogic flow, I attempted to describe what happens when 

interlocutors are involved in interreligious dialogue, denoting that the encounter is taking place 

and including the fact that the interlocutors' ‘I-positions’ might be drifting and/or migrating in 

different directions towards or away from the realm of between, as the dialogue is developing 

and progressing.  The interlocutors are at this stage in the ‘flow channel' or state of 
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interreligious dialogue flow.  When the drifting and migrating of ‘I-positions’ flow towards the 

‘realm of between’ and authentic interreligious dialogue has reached its highest point, the 

dialogic flow is known to have reached a state called thrill and delight (Gotzler, 2016: no page 

number). At this state of thrill and delight (to which I refer as the ’merging of souls’), time seems 

to be ticking by faster; the religious self seems to vanish (because of the desire to engage the 

religious other as authentically as is humanly possible) and authentic interreligious dialogue is 

enabled to the extent that it can reach its inherent pedagogical goals.   

The ideal outcome of any authentic interreligious dialogue will be if teachers are already in a 

state of thrill and delight with respect to that particular authentic interreligious dialogue.  

Teachers can then focus all their pedagogic knowledge, skills and experience that they might 

have gained over the years to unlock dialogic flow, and then, when the learners are drifting 

and migrating their positions of ‘I', during the encounter towards the realm of between, they 

will, with the guidance, facilitation and accompaniment of teachers, also be enabled to reach 

the state of thrill and delight in due course. 

In my attempts to interpret the demands of propriety with regard to the active and conscious 

shift of one’s ‘I-positions’ towards authentic interreligious dialogue, I was intrigued to learn from 

the available literature that such demands typically include a thorough self-understanding, a 

desire to engage the religious other willingly, as well as the recognition of humanity’s universal 

interdependence.   

3.3 The demands of propriety concerning positioning the ‘I’ towards ‘the 

realm of between’ and away from the dangers of the zone of ‘end 

vocabulary’ and eventual ‘acting-out’ 

3.3.1 A thorough self-understanding 

The hermeneutic approach, which is adopted in this study, considers that all understanding 

involves self-understanding (Benjamin & Malpas, 2017:318).  Benjamin and Malpas 

(2017:318) argue ‘…if we are to understand and respond to our precarious position in the 

contemporary world, then we must also understand who and what we are, and that means 

understanding our being as human’.  From my initial conceptualisation of the ontic features of 

authentic interreligious dialogue, it also became clear that both the religious self and the 

religious other espouse the yearning to become (and eventually be) fully integrated human 

beings.   

This phenomenon can be described by the concept ‘Philosophical Anthropology’ which 

denotes the attempt to understand what it means to be human (Internet Encyclopaedia of 

Philosophy, 2017: no page number), or, in other words, what is commonly understood when 
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one refers to the onticity of human beings. The onticity of human beings is a complex 

phenomenon, and many scholars and philosophers have attempted to explain and understand 

it.  The results, however, yield incompatible conceptualisations of the human being (Inwood, 

2005:40).  Interlocutors’ understanding of the onticity of human beings influences not only their 

self-understanding as human beings, but also their understanding of the religious other and 

their responsibility towards a (dialogic) relationship with the religious other.  In turn, 

interlocutors’ self-understanding affects their desire to engage the religious other. 

To demonstrate briefly the complexity brought about by one’s understanding of human nature 

(philosophical anthropology) as might become pertinent during interreligious dialogue 

encounters, I provide a few examples of seemingly incompatible conceptions of this nature, as 

summarised by Ruse (2005:402): Aquinas, St Augustine and the Judeo-Christians believed 

that, because of the Fall, human nature is in a state of sin and needs to be rescued by God29. 

Rousseau believed exactly the opposite, perceiving the human nature of the young and 

undeveloped to be truly good. The existentialists were of the opinion that human nature is a 

product of human free will and that humans are essentially and inherently moral, while the 

champions of ‘human rights' believed that humans possess specific rights simply by being 

human (Ruse, 2005:402).  The contemporary rise of epistemological concepts such as ‘post-

human’30, adds to the conundrum of different understandings of the onticity of human beings 

(Benjamin & Malpas, 2017:318).  The fact that teachers and learners within multi-religious 

classroom contexts can position their ‘I’ in terms of any philosophical anthropology 

(understanding of human nature), furthermore stresses the complexity of the conundrum of 

this thesis.  As these differences have developed over many years, it is well-nigh impossible 

to expect every individual suddenly to reach a common agreement concerning the onticity of 

human beings.  Because of the incompatible differences concerning the onticity of human 

beings, any attempt at mutual understanding of a concept such as ‘dehumanisation' is also 

complicated.   

A thorough self-understanding should not be confused with ‘hyper-individualism’ which is our 

post-modern (Western) society’s dominant view concerning philosophical anthropology 

(Goosen, 2015:73).  Goosen (2015:43) asserts that it is probably the first time in the history of 

humankind that hyper-individualism has burgeoned to such an extent, and concludes that the 

 
29 This is commonly known as the ‘Augustinian theological model'.  It is, essentially a narrative of fallen earth that 
is contaminated with the consequences of the Fall (of man). It tells the story that all human beings are conceived 
and subsequently born in(to) sin. They are, therefore, obliged to live under God's wrath and subjected to the reality 
of death, because death is God's punishment for the primordial sin of Adam and Eve (the Fall). For this reason, 
human beings have to be saved from Hades and eternal death by being reconditioned to the original state of eternal 
life (Spangenberg & Oosthuizen, 2017).  
30 ‘Designating or relating to art, music, etc., in which humanity or human concerns are regarded as peripheral or 
absent; abstract, impersonal, mechanistic, dispassionate’ (Online Oxford Dictionary, 2017: no page number). 
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absolute freedom of choice that is associated with it seems to be normative of our postmodern 

condition.  The problem with absolute freedom of choice in the case of authentic interreligious 

dialogue, is that individuals with these tendencies might feel that they have a free choice as to 

whether or not they want to engage the religious other.  The demands of propriety concerning 

authentic interreligious dialogue, however, suggest that the most appropriate choice is to 

choose actively to engage the religious other.  

This thesis is therefore concerned with the demands of propriety for authentic interreligious 

dialogue when individuals (teachers/learners) with different religious views and understandings 

of human nature (philosophical anthropologies) interact in multi-religious classroom contexts.  

From the relevant body of scholarship concerning authentic interreligious dialogue, it becomes 

clear that teachers and learners need to realise that the religious other and their different 

religious beliefs, are not merely worthwhile to take note of; they are in fact of utmost importance 

for understanding one’s answers to one’s existential questions (Cavanaugh, 2017:115), one’s 

own self, one’s own life- and worldview, as well as the religious other (Kuusisto & Lamminmäki-

Vartia, 2012:3; Wolhuter et al, 2014:4; Goosen, 2015:85).   

Barrett (2009:173), for example, reports that it is valuable for all the participants in interreligious 

dialogue to explain their self-understanding to one another, because when one is offered the 

opportunity to explain one's self-understanding to someone else, one cannot merely tell the 

other person the name of one's religion.  One is also expected to explain honestly the meaning 

of one’s religious beliefs.  It is possible, therefore, for one to probe deeper into one's tenets of 

conviction and belief when sharing not only one's self-understanding but complete life- and 

worldview with someone else.  As the results of the empirical study of this thesis indeed 

demonstrate (cf. par. 6.3.2.2(a)), I managed to retrieve practical examples of how teachers 

could implement these in their multi-religious classroom contexts.  

Authentic interreligious dialogue aids the individual in his/her self-understanding in bringing 

his/her deepest personal thoughts into the open; in the process enabling him/her to examine 

these thoughts as well.  According to Bohm et al. (1991:1), one's self-understanding 

(philosophical anthropology) and one's perceptions of the religious other are incredibly 

complex. He explains: 

‘Our thoughts include a collection of concepts, memories and reflexes coloured by 
our personal needs, fears, and desires, all of which are limited and distorted by the 
boundaries of language and the habits of our history, sex and culture.  It is 
challenging to disassemble this mixture or ever to be sure whether what we are 
perceiving, or what we may think about those perceptions, is at all 
accurate…generating a sense that the way each of us interprets the world is the 
only sensible way in which it can be interpreted’. 
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The above quotation stresses the complexity of human beings’ deepest thoughts and 

perceptions which are brought to the ‘realm of between’ during interreligious dialogic 

encounters.  Authentic interreligious dialogue further aids self-understanding, because we 

might try to convince the religious other to convert to our own strongly held religious beliefs, 

but in the process we actually hear our own thoughts and arguments aloud.  Wegerif (2013:10) 

recounts that while analysing the dialogue between learners in classrooms he often observed 

how learners changed their minds when other learners were questioning them.  Changing the 

mind happened simply because they listened to their own arguments as if afresh from the 

religious other’s point of view.  Authentic interreligious dialogue encounters are therefore of 

the utmost importance for the development and future burgeoning of an individual’s self-

understanding (Kim, 2004:55; Ipgrave, 2009:223). 

Teachers and learners consequently need to share their personal religious beliefs (resp. their 

own, ‘personal (religious) stories’) willingly and honestly since, through the telling of ‘personal 

stories’ and by answering the questions that others might pose with regard to their own, 

personal stories, they can really and honestly explain how they acquired their personal 

religious beliefs and why they perceive religion and related topics the way they do.  Honest 

‘personal storytelling’ makes it difficult for the religious other to be angry and to continue 

embracing stereotypes (Tetlow, 2005:1; O'Neill, 2015:112).  Knowledge gathered in this way 

can initiate personal change, and the latter aids personal growth - especially pertaining to the 

manner and attitude in which one approaches the religious other (Barrett, 2009:155; Tan, 

2009:216; Carbaugh, 2013:14).  In this section, the significance of honesty concerning one's 

self-understanding was highlighted as a demand of propriety in order for interlocutors to shift 

their ‘I-positions’ towards authentic interreligious dialogue with the religious other. 

3.3.2 The desire to engaging the religious other willingly 

In order for authentic dialogue to take place in any multi-religious classroom context, the 

teachers and learners are all expected to shift their ‘I-positions’ willingly towards authentic 

interreligious dialogue (‘the realm of between’) with the religious other.  In other words, 

teachers and learners are in the position to make active choices about whether they want to 

shift their ‘I-positions’ towards authentic interreligious dialogue in the pedagogical safe ‘realm 

of between’ of the multi-religious classroom.  They could also choose not to participate in the 

interreligious dialogic encounter that is taking place in the multi-religious classroom or even 

choose to participate with an unwilling or even apathetic attitude.  It is for this reason that 

teachers and learners should keep in mind that the attitude with which their personal religious 

stories are told, is just as important as the telling of these stories themselves (Tetlow, 2005:1).  

The choice of individuals with regard to whether or not they want (or ‘feel’) to engage the 

religious other actively constitutes an attitudinal phenomenon that has been noted by several 
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scholars, such as Pratt31 (2007:247); Keaten and Soukup (2009:176); Wolhuter et al. (2014:4).  

These scholars distinguish between typical attitudes that are often evoked within the religious 

self (teacher and/or learner) when they are expected to engage the religious other willingly.  

These are: ‘relativism’, ‘pluralism’, ‘inclusivism’ and ‘exclusivism’.   

Distinctive individual as well as collective attitudes such as these are viewed by some scholars, 

such as Kim (2014:21), as mere methods of categorisation used by exclusivists to distinguish 

between their religions and those of others.  According to my understanding, these distinctions 

should, perhaps, be viewed as behavioural phenomena that facilitate one’s understanding of 

the four possible typical attitudes which different individuals might exhibit concerning the 

recognition of the religious other, and consequently also concerning their choice to engage 

with the religious other or not.  I do, however, also highlight the inherent danger that each of 

these attitudes might hold during authentic interreligious dialogic encounters.  Dialogue 

participants who hold either of these typical attitudes have the possibility of either denying 

individual differences on the one hand, or, on the other hand, to sacrifice all of their initial 

religious beliefs.  The religious self who is willing to deny or even sacrifice his/her own 

personally held religious views does not understand the need for his/her contribution, which is 

embedded in his/her identity, during interreligious dialogic encounters (yet).  Denial or 

sacrificing of one's own religious identity also contradicts one of the main inherent goals of 

authentic interreligious dialogue, namely to come to a deeper understanding of oneself, the 

religious other and the world around them, because instead of getting to know oneself better 

one rejects oneself.   

I provide only a brief and basic description of these four possible (and typical) attitude(s) that 

teacher(s) or learner(s) might exhibit during interreligious dialogue encounters.  It is important 

to note that I deliberately describe only typical attitudes of individuals towards engagement 

with the religious other.  The description of these attitudes does not represent a mere 

reductionistic or absolutistic way of classifying individuals.  Individuals can be expected to 

display not only different attitudes in different situations but also different forms of responsive 

behaviour (Pratt, 2007:247).  

A relativist attitude of teacher(s) and/or learner(s) towards the religious other expresses the 

opinion that the truth32 about one’s religion can encompass and display many manifestations 

(Keaten & Soukup, 2009:176).  Furthermore, regardless of any other source of religious 

 
31 Pratt’s model with regard to different religious views includes the thoughts of some key scholars: John Hick (1922-
2012) on philosophy of religion and theology; John Cobb’s (1925) process philosophy and theology; Mark Heim 
(professor of theology), Paul Knitter (emeritus professor of theology) and Ninian Smart (1927-2001) (scholar of 
secular religious studies). 
32 I use the term ‘truth’ to describe the primary belief of teacher(s) and/or learner(s) who happen to be convinced 
that their specific religious views and persuasions represent the one and only ‘true' religious doctrine. 
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differences (e.g., cultural, historical, narrative), such individuals believe in one core ’truth’ that 

transcends the boundaries of possible differences (Keaten & Soukup, 2009:177).  Teacher(s) 

and/or learner(s) with a relativist attitude towards interreligious dialogue might typically argue: 

‘our religious views are essentially the same and we differ only because our religious views 

originated as a result of different social circumstances in history.’  A teacher/learner who 

exhibits this typical attitude will most probably engage the religious other willingly but might be 

in danger of denying some relevant individual differences between him/herself and the 

religious other. 

An inclusivist attitude of teacher(s) and/or learner(s) towards the religious other expresses 

the opinion that their religious beliefs convey universal religious truths that can be found in 

more than one religion (Pratt, 2007:256).  Teacher(s) and/or learner(s) who happen to share 

such a view, in extreme cases, will more or less agree that different religious beliefs are 

essentially the same (Wolhuter et al., 2014:4).  Teacher(s) and/or learner(s) with an inclusivist 

attitude towards interreligious dialogue might typically argue: ‘our religious views are basically 

the same, but I am willing to accept some or even all of your religious beliefs, that they might 

resonate with my personal religious views’.  The danger is that the inclusivistic religious self 

not only includes the religious views of the religious other but is willing to move to the point of 

merging his/her religious views with the religious other.  As a result, such individuals might be 

willing to sacrifice all of their initial religious views.  It is clear that such teachers or learners 

effectively deny their individual contribution to the religious other’s self-understanding as well 

as to his/her life- and worldview. 

An exclusivist attitude of teachers and/or learners towards the religious other expresses the 

opinion that their religion is the only true one (Pratt, 2007:256).  Exclusivist attitudes usually 

locate themselves somewhere between two polarities: the teacher(s) and/or learner(s) are 

either attempting to proselytise the religious other (e.g. displaying a missionary zeal) or denying 

that different people are entitled to their own, personal religious beliefs (e.g. ignoring others) 

(Wolhuter et al., 2014:4).  Such teacher(s) and/or learner(s) might typically argue that there is 

only one core truth and interreligious dialogue with interlocutors who differ in regard to this 

view, is of no relevance.  The danger for teachers and/or learners who react in such a manner 

is that they deny the possible contribution of the religious other to their own, personal self-

understanding and life- and worldview. 

A pluralist attitude33 of teacher(s)/learner(s) towards a religious other expresses the opinion 

that all religious views are equally valid expressions of some universal religious perspective.  

 
33 Carson (1996) distinguishes between three kinds of ‘pluralism’, namely empirical pluralism, cherished pluralism 
and philosophical or hermeneutical pluralism.  It is, in his view, the philosophical or hermeneutical pluralist who will 
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People who tend to behave in this manner believe that their religious beliefs are different from 

one another and that all such differences are significant because they separate one religious 

view from another (Pratt, 2007:256).  Teacher(s) and/or learner(s) with a pluralist attitude34 

towards interreligious dialogue might therefore typically argue: ‘our religious beliefs can differ 

from each other, and yet we are all free to have our own opinions and embrace our own 

religious beliefs’.  The hidden danger in this - particularly as it concerns interreligious dialogue 

- is that although the teacher/learner appreciates differences between him/herself and the 

religious other, the/she might still deny the relevance of the religious other’s differences with 

regard to his/her own religious self-understanding, which means that he/she will most probably 

not experience the need to engage the religious other. 

Each of these four typical (relativist, inclusivist, exclusivist and/or pluralist) attitudes towards 

interreligious dialogue harbours the inherent danger that people who wilfully adhere to these 

viewpoints, might deny either their own or the others’ unique contribution to their own or the 

religious others’ self-understanding as well as life- and worldview.  These four typical attitudes 

subsequently have the potential to endanger authentic interreligious dialogue.   

In order for teachers and learners to engage the religious others willingly, they need to realise 

that ‘I’ need ‘you’ to complete myself and vice versa.  Instead, the desire to engage the religious 

other willingly implies an attitude of honesty, respect, trust, tolerance and hospitality.  Respect 

becomes especially essential because it reflects the attitude that the human dignity of the 

religious other is just as important as the human dignity of the religious self.  The religious 

adage of ‘love your neighbour as you love yourself’ becomes a key concept of such an attitude 

(Taylor, 2003:44; Barrett, 2009:137).  This attitude of reciprocity increases the opportunities 

for multi-religious classroom contexts to become pedagogically safe spaces where teachers 

and learners can freely and honestly express their own thoughts - also with regard to their 

personal religious beliefs, should these ever be deemed to be relevant in particular pedagogic 

environments.  I argue that the attitude of respect only becomes possible when teachers and 

learners also come to acknowledge ‘humanity’s interdependence’.  Teachers and learners 

should be educated with respect to humanity’s universal interdependence as described in the 

 
most probably reach a stage where s/he does not experience the need to engage with the religious other anymore, 
because the religious views of the other becomes completely relativistic to him/her.  Cherished pluralism represents 
an understanding of pluralism that embraces of plurality because it retains the diversity that rapidly multiplies at all 
levels, especially at the level of world views, faiths and ideologies.  Empirical pluralism refers to the fact that 
differences between people occur, such as the sheer diversity of race, value systems, heritage, language, culture 
and religion amongst individuals. 
34 Referring to Pratt (2007:256), pluralism can be categorised further into more specific kinds of pluralism: standard, 
radial and interdependent pluralism.  For the purpose of this thesis, I do not consider it necessary to elaborate more 
on pluralism. 
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following section, instead of falling into the habit of merely responding in accordance with the 

precepts and assumptions of a typical relativist, inclusivist, exclusivist or pluralist attitude. 

3.3.3 Recognition of humanity’s universal interdependence 

One of the more obvious demands of propriety for authentic dialogue in multi-religious 

classroom contexts is teachers’ and learners’ recognition of humanity’s universal 

interdependence.  By means of the concept ‘humanity’s universal interdependence’ as posted 

by McDonald (2015:204), I aim to explain that the religious self (teacher/learner) can only 

understand him-/herself, his/her life- and worldview, as well as the answers to life’s existential 

questions, in relation to the religious other (teacher/learner).  The significance of the religious 

other for the religious self has also been argued from my earlier hermeneutic exploration and 

subsequent analysis of the nature of authentic interreligious dialogue (cf. Chapter 2, para 2.1.2) 

and is confirmed by scholars such as Taylor (2003:36), Keaten and Soukup (2009:172), 

Jansen (2009:267), Hermans (2012:12), Goosen (2015:24), and Broer et al., 2018:1).   

It is also because of humanity’s universal interdependence that interreligious dialogue 

encounters have value for all other interreligious dialogue encounters while, conversely, all 

interreligious dialogues affect one another (Grung, 2014:11).  From the above, it seems that 

authentic interreligious dialogue can have a spiral effect: when the former grows in excellence, 

it, in turn, enables subsequent interreligious dialogues to take place – in each case at a higher 

intellectual, social and emotional niveau.  There is a distinct possibility that the quality of 

interreligious dialogue might improve over a period of time (provided that the teachers and 

learners remain in one another’s company) (Chizelu, 2006:97).   

The recognition of humanity’s universal interdependence is what the concept of ‘worldview 

sensitivity’ (Kuusisto and Lamminmäki-Vartia, 2012:4) or ‘life- and worldview-based co-

existence’35 (Wolhuter et al., 2004), essentially encompasses.  Kuusisto and Lamminmäki-

Vartia (2012) and Wolhuter et al. (2004) describe the importance for dialogue participants to 

understand, know and live their own religious beliefs along with awareness of the fact that 

society is fast becoming progressively more pluralistic.  School-based teaching and learning 

environments and, by implication, multi-religious classroom contexts, therefore need to be 

designed and developed with this fact in mind.  The multi-religious classroom context increases 

the need for nurturing one’s own religious beliefs (Wolhuter et al., 2014:7) against the backdrop 

of acute and sincere awareness and recognition of the religious other’s religious beliefs 

(Kuusisto and Lamminmäki-Vartia, 2012:4). 

 
35 For this religious perspective Wolhuter et al. (2014:4), originally used the term ‘life- and worldview-based co-
existence' (the Dutch term as Prof. M.J. Langeveld of Utrecht first described it in Beknopte Theoretische 
Pedagogiek, 1944) is: levensbeschouwelijke samenleeft). 
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When teachers and learners recognise humanity’s universal interdependence, authentic 

interreligious dialogue is elevated to becoming a moral and ethical obligation (Wolhuter et al., 

2014:7).  This means that when the teachers and learners realise their mutual influence - each 

one on the other’s life - each individual becomes more than one, in other words, ‘one plus’: in 

this case ‘one plus one’ is equal to more than two - at least equal to three (Goosen, 2015:85).  

This means that when I eventually get to understand you and when you finally get to 

understand me, then the communicative result is not just you and me. It is always more than 

you and me. Now it is suddenly a cumulative ‘us'. 

In order to achieve this goal in pedagogical contexts, tolerance and hospitality and especially 

education with respect to tolerance and hospitality are often promoted as the answer (Broer et 

al., 2018:1).  Scholars such as Broer et al. (2018:1-9) and Van der Walt et al. (2018:101-118) 

argue in favour of detailed engagement with the concept of ‘tolerance’ and the growing need 

to provide an even deeper conceptualisation of tolerance for pedagogical purposes.  According 

to Van der Walt et al. (2018:104), this helps to explain why forgiveness education also suggests 

relevant dialogue skills such as respect and tolerance.  It furthermore helps to explain why this 

can assist learners to sympathise and feel for their fellow human beings, and in the process 

assist them to develop a moral responsibility for creating a better world for all.  Hospitality 

education is also promoted by Van der Walt et al. (2018:5) because hospitality implies the 

positive confirmation of the religious other and the active building of bridges between people 

and their religious and cultural differences.  The goal of hospitality is to eliminate uncertainty 

and anxiety about the religious other and to welcome and confirm the religious other as a sign 

of validating their interdependence as human beings, i.e. humanity’s universal 

interdependence (Van der Walt et al., 2018:5). 

Hospitality education is characterised by friendliness, emotional support, an equal power of 

expression (and independent voice) and personal involvement (Van der Walt et al., 2018:5).  

Forgiveness education, hospitality education and tolerance education all share the common 

goal of emphasising the need for the religious self and the religious other to acknowledge the 

importance of each other in their own lives.  The religious self, therefore, needs the religious 

other in order to grow in self-understanding, as well as in the understanding of his/her own life- 

and worldview, including understanding the answers to life’s existential questions. 

Teachers who recognise humanity’s universal interdependence will, as a result, also realise 

their responsibility to prepare and arrange their multi-religious classrooms to be pedagogically 

safe spaces where authentic interreligious dialogue encounters can be allowed to take place.  

The multi-religious classroom context can, in this sense, be understood as a context consisting 

of a multitude of pedagogic functions.  One of these functions might include the deliberate 



58 
 

prevention of occurrences of the use of ‘end vocabulary’ and subsequent episodes of ‘acting-

out’ because the interlocutors (a) are guided and pedagogically accompanied to listen truly 

and honestly to one another and because (b) they have been educated to understand that ‘I’ 

need ‘you’ to understand myself, and ‘…together we equal at least three…’, i.e. ‘humanity’s 

universal interdependence’. 

From the above reasoning, it becomes clear that the demands of propriety with regard to the 

positioning of ‘I’ towards authentic interreligious dialogue with the religious other require a 

thorough self-understanding, the desire to engage the other willingly, as well as a deep and 

philosophically rigorous recognition of humanity’s universal interdependence.  These demands 

of propriety, in turn, serve as antidotes to the use of ‘end vocabulary’ and subsequent episodes 

of ‘acting-out’, because when one experiences respect from the other interlocutor and when a 

person feels that s/he is being heard, chances are that s/he is not going to revert to the use of 

‘end vocabulary’ or to ‘acting-out’ (Olivier, 2017:20-50).  In turn, it also offers the personal 

advantages of gaining self-understanding, knowledge about the religious other and personal 

growth which, in turn, leads one to a complete life- and worldview and also to more realistic 

answers to life’s existential questions.  

In the following Chapter (cf. Chapter 4), I subsequently explain that teachers in multi-religious 

classroom contexts need to accompany their learners to deep appreciation of a thorough self-

understanding, a desire to engage the religious other willingly, and a recognition of humanity’s 

universal interdependence. 

3.4 Summary 

The following PPCs were identified to assist, contribute and deepen our understanding of 

specifically the enablement of interreligious dialogue in multi-religious classrooms contexts. 

• ‘The realm of between’ (Buber, 1947:242): in the context of this thesis, the ‘realm of 

between’ refers to the pedagogically safe space that is specifically provided for 

interreligious dialogue in multi-religious classroom contexts. 

• The zone of ‘end vocabulary’ or ‘acting-out’ (Freud, 1901; Lacan, 1977:55): in the 

context of this thesis it refers to what might typically happen when one or more of the 

interlocutor’s refuse or decline to listen to any further verbal explanations of the 

religious other.  No meaningful, authentic dialogue can be conducted when the 

boundary of ‘end vocabulary’ is crossed, and ‘acting-out’ will most probably occur after 

that.  In other words, ‘acting-out’ might occur when the religious other has become 

‘deaf' (for whatever reason), and the result is conscious or sometimes even 

unconscious ‘acting-out’ by means of displaying disrespect, dishonesty, distrust, 
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indoctrination, oppression, discrimination, dehumanisation and sometimes even 

resorting to derogatory language, emotional, psychological or even physical violence.  

In severe cases any other form of inauthentic practices, such as protests, can also be 

expected. 

• The notion of ‘I-positions’ (Hermans, 2012:9): in the context of this thesis means that 

dialogue participants, such as teachers or learners, can (and, indeed, are allowed to) 

shift between different ‘I-positions’, while still preserving their own, private, individual 

religious beliefs.  Teachers or learners who choose to engage the religious other 

willingly might gain, amongst others, the pedagogical benefits of understanding 

themselves, the religious other and the world at large, better.  In the process, these 

teachers and/or learners are also prevented from invoking ‘end vocabulary’ and, 

eventually, from ‘acting-out’.  The drifting and migrating of ‘I-positions’ towards and 

away from the ‘realm of between’ can also be described with the concept of ‘dialogic 

flow’.  Dialogic flow describes the state when interlocutors are not conducting the 

interreligious dialogue for the sake of themselves, but for the sake of the other, first. 

Considering this chapter, it is clear that dialogue participants, such as teachers or learners, 

can be expected to shift their ‘I-positions’ in different directions between the PPCs.  The 

religious self is in the position to either direct their ‘I-position’ actively and willingly towards or 

away from interreligious dialogue with the religious other.  The drifting and migrating of ‘I-

positions’ demand a thorough self-understanding, the desire to engage the other willingly and 

the conscious recognition of humanity’s universal interdependence.  All of these constitute the 

demands of propriety with regard to positioning the ‘I’ towards the ‘realm of between’ and away 

from the dangers of the zone of ‘end vocabulary’ and eventual ‘acting-out’.  In turn, it offers the 

personal advantages of gaining self-understanding, knowledge about the religious other and 

personal growth which all led to more realistic answers to life’s existential questions and also 

to complete life- and worldview co-existence and sensitivity. 

According to Grung (2014:11) all interreligious dialogue encounters have value for all other 

interreligious dialogue encounters while, conversely, all interreligious dialogues affect one 

another.  The classroom teacher is expected to accompany his/her learners to shift their ‘I-

positions’ actively and willingly towards the ‘realm of between’ (authentic interreligious 

dialogue) and prevent the dialogue from invoking ‘end vocabulary’ and, eventually, from 

‘acting-out’.  
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3.5 Conclusion 

Using the hermeneutic circle, I identified three PPCs that could assist, contribute and deepen 

our understanding of specifically the enablement of interreligious dialogue in multi-religious 

classrooms contexts.  Teachers and learners need to realise that they are also under the 

obligation to come to a thorough self-understanding. Because of the pluralistic postmodern 

society within which they live, it is their duty to reflect a desire to engage the religious other 

willingly. The realisation of humanity’s universal interdependence is a significant demand of 

propriety because an interlocutor needs to come to the understanding that s/he needs the 

religious other in order for their own lives to make sense and in this process become more 

complete integrated human beings.   

I subsequently argue that teachers need to assist their learners in understanding the possible 

PPCs correctly and deeply.  Teachers need to understand the consequences of learners’ 

choices – i.e. whether they shift their ‘I-positions’ towards the realm of between, or towards the 

boundary that could invoke ‘end vocabulary’ and run the risk of ‘acting-out’.    Teachers should 

therefore take seriously the influences and contributions of classroom-level role-players’ and 

stakeholders' understanding of authentic interreligious dialogue when the enablement of 

authentic interreligious dialogue is the point in case.  

Critical questions that resulted from my engagement with the relevant body of scholarship, and 

which I deem to be important for the remainder of this thesis are: 

• How can ‘acting-out’, i.e. inauthentic interreligious dialogue practices such as verbal, 

emotional, psychological or even physical violence, oppression, indoctrination and 

dehumanisation actively be eliminated from multi-religious classroom contexts? 

• How can teachers in multi-religious classroom contexts accompany their learners in to 

the demands of propriety and subsequently enable dialogic flow? 

• What other classroom-level role-players and stakeholders might influence interreligious 

dialogue in multi-religious classroom contexts and how? 

For the purpose of this thesis, these questions also serve as guidelines for some of the lines 

of enquiry asked during the semi-structured interviews (cf. Addendum D). 

• Do you specifically prepare and arrange the physical and pedagogic-dialogical space 

in your classroom so that conversations between learners with different religious beliefs 

can be successful? (Cf. par. 3.3.1.-3.3.2.) 
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• Are learners generally willing to talk to one another about their religious beliefs in the 

classroom? Justify. (Cf. par. 3.2.2. and 3.2.3.) 

• Has it ever been necessary for you to handle conflict situations between learners with 

different religious beliefs? What did you say and what were the learners' reactions? (Cf. 

par. 3.2.2.) 

• To what extent do classroom conversations about religion affect your personal religious 

beliefs? (Cf. par. 3.2.3. and 3.3.3.) 

• Have you ever experienced that the views of learners in your class about their own 

religious beliefs become more defined or even change (personal growth occurs) when 

they share their religious beliefs with the rest of the class? (Cf. par. 3.3.1.) 

• Would you say learners are generally willing or unwilling to share their religious beliefs 

with the class? What could possible reasons be for this? (Cf. par. 3.3.2.) 

• Are there learners in your class who think that all religions are the same? Do they take 

part in inter-religious classroom conversations? Explain.  (Cf. par. 3.3.2.) 

• Are there learners in your class who think that all religions have the same origin? Do 

they take part in inter-religious classroom conversations? Explain.  (Cf. par. 3.3.2.) 

• Are there learners in your class who think that their faith is the only correct faith? Do 

they take part in inter-religious classroom conversations? Explain.  (Cf. par. 3.3.2.) 

• Are there learners in your class who believe that all religions should instead merge and 

form a universal belief? Do they take part in inter-religious classroom conversations? 

Explain. (Cf. par. 3.3.2.) 

• Can teachers and learners with different religious beliefs learn new insights from one 

another? In which way? (Cf. par.3.3.3.) 
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Chapter 4: Teachers’ understanding of interreligious 

dialogue in multi-religious classroom contexts: the 

expectations of classroom-level role-players and 

stakeholders.  

4.1 Introduction 

In the previous two chapters, I indicated that both teachers and learners are expected to direct 

their ‘I-positions’ towards the safe pedagogical classroom space where authentic interreligious 

dialogue ought to take place.  This drifting and migrating of ‘I-positions’ become possible when 

interlocutors have a thorough self-understanding, when they desire to engage the religious 

other willingly and when they are able (and willing) to recognise humanity’s universal 

interdependence.  Teachers are also in the key position of being able to direct learners towards 

the realm of authentic interreligious dialogue (McDonald, 2015:216; Jackson 2015, 2016a, 

2019; Jackson and Everington 2016).  This chapter focuses on the third aim of my thesis, 

namely to engage with, explore, analyse and explain theoretically classroom-level 

stakeholders’ and role-players’ influences on teachers’ understanding of interreligious dialogue 

in multi-religious classroom contexts - specifically in the South African public school context.  

These role-players and stakeholders include, amongst others, any individual, institution or 

legal authority that might influence or contribute to the classroom context, including teachers, 

learners, parents, legal caregivers, fellow educators, members of the school's management 

team, members of the school's governing body, as well as members of the organised teaching 

profession, the organised community.  

Teachers in multi-religious classroom contexts might experience anxiety, uncertainty and 

tension (cf. par. 1.4.3), which is caused by the fear of possible compromises to their own 

religious beliefs on the one hand, and fear of opposing the religious status quo as required by 

the relevant national, provincial and regional policies and legislation, as well as their own 

schools’ policies and codes of conduct on the other hand (Ipgrave, 2008:223; Jarvis, 

2009:154).  According to Bender-Szymanski (2012:325), it is quite common for teachers to 

experience tension, anxiety and even conflict, between their personal individual religious 

beliefs and society’s expectations concerning the legislative duties pertaining to their 

professional teaching career. 

The classroom-level role-players’ and stakeholders’ expectations of the teachers often differ 

from one another because they also happen to embrace their own answers to life’s existential 

questions and resultant personal life- and worldviews, and by implication also embrace their 
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own strongly held religious beliefs (cf. par. 2.1.4.) which also influence their expectations with 

respect to classroom teachers’ operationalization of authentic interreligious dialogue in multi-

religious classroom contexts.   

The following conceptual framework serves as a visual illustration of authentic interreligious 

dialogue as I conceptualised it previously in this thesis.  In addition to figure 3.1 (cf. chapter 3), 

the conceptual framework of this chapter (cf. figure 4.1) indicates that classroom-level role-

players and stakeholders have an influence on the interreligious dialogue that takes place 

between teachers and their learners in multi-religious classroom contexts. 

 

Figure 4:1: Conceptual framework: Chapter 4 

The square-shaped block visually illustrates and represents the multi-religious classroom 

context – which is the context from which interreligious dialogue is studied in this thesis.  The 

arrows visually illustrate that the expectations as well as the beliefs of classroom-level role-

players and stakeholders all influence and contribute collectively to influence interreligious 

dialogue in multi-religious classroom contexts - in one way or another. 

Throughout this chapter, I attempt to indicate how different classroom-level role-players and 

stakeholders’ divergent and even conflicting influences become a challenge for classroom 
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teachers’ understanding and operationalization of authentic interreligious dialogue in multi-

religious classroom contexts.  The literature is very clear on this (Ipgrave, 2008:223; Jarvis, 

2009:154; Bender-Szymanski, 2012:325). The more role-players and stake-holders the 

classroom-teacher is expected to relate with on a daily basis, the greater the possibility that 

s/he might feel overwhelmed and even disoriented regarding exactly what is expected of 

him/her.  

The body of scholarship provides two seemingly opposing approaches with regard to 

interreligious dialogue. I describe these two approaches with two metaphors, i.e. the teacher 

as referee and the teacher as role-model.  I argue that both these metaphors, when used in 

conjunction, can shed explanatory light on teachers understanding and subsequent 

operationalization of interreligious dialogue in multi-religious classroom contexts.  I have 

therefore conceptualised the teacher as referee and role-model of interreligious dialogue 

approach which is according to my conceptualisation a pedagogically justifiable approach 

which can be followed by teachers who have the desire to engage with their learners in 

interreligious dialogue.  I explain why it was necessary for me to use the data that I generated 

from the my (legal) document analysis in order to design and develop more specific guidelines, 

instead of only an approach to follow, which are aligned with our country’s legislation and 

policies, to assist teachers in their understanding of how and to what extent authentic 

interreligious dialogue is supposed to be operationalized in multi-religious classroom contexts. 

Such guidelines could empower teachers to experience less tension and anxiety in this regard. 

4.2 Teachers’ challenges concerning interreligious dialogue in the current 

South African multi-religious classroom context  

Teachers are in contact with different classroom-level role-players and stakeholders on a daily 

basis.  All the different classroom-level role-players and stakeholders represent their own 

individual as well as collective life- and worldviews (cf. par. 3.2.3) that result from their personal 

life experiences.  The end result is numerous divergent and even opposing educational 

philosophies, theories and models which attempt to explore and explain the ideal multi-

religious classroom context (Higgs & Smith, 2015:5).  As many stakeholders as there are who 

influence the undertakings and activities within multi-religious classroom contexts, as many 

expectations exist concerning how such classrooms should be managed.  All these 

expectations have a multifaceted impact on the classroom and by implication also on the joint 

responsibilities of the classroom teacher (McDonald, 2015:216).  

The responsibility to intervene in interreligious dialogue opportunities in the classroom remains 

with classroom teachers themselves (McDonald, 2015:214).  Although it might often result in 

uncertainty about their professional roles and how and to what extent they are allowed to 



65 
 

communicate their own firmly held religious beliefs, this does not absolve, acquit or pardon 

them of their primary pedagogic responsibility in this regard. 

There are, however, many classroom-level role-players and stakeholders who happen to 

interpret the relevant legislation differently and who have their expectations concerning the 

classroom teacher and the manner in and the extent to which authentic or even inauthentic 

interreligious dialogue is expected to be operationalized.  I provide a brief description below of 

stakeholders who play a part in teachers’ operationalization of authentic interreligious dialogue 

praxis in the given context.   

4.3 Classroom-level role-players and stakeholders’ influences on and 

expectations about teachers’ role in South African multi-religious 

classroom contexts 

I sketch how various classroom-level role-players and stakeholders might influence teachers’ 

understanding and subsequent operationalization of authentic interreligious dialogue in multi-

religious classroom contexts.  I provide a few examples of commonly-held expectations about 

teachers in these contexts. Teachers who understand the influences from other role-players 

and stakeholders can also employ their contributions to the multi-religious classroom contexts.  

These examples highlight that multi-religious classroom teachers’ understanding of 

interreligious dialogue is influenced by a wide variety of classroom-level role-players’ and 

stakeholders’ expectations of how and to what extent authentic interreligious dialogue is 

supposed to be operationalized.  

4.3.1 The National Department of Basic Education of South Africa 

The teacher, as an employee of either the National Department of Basic Education, or of the 

School Governing Body of a particular school, is expected not to discriminate unfairly against 

other individuals or groups of people on the basis of, amongst others, religious conscience and 

belief (Employment of Educators Act, 1998: Par 18(k)36).  This kind of discrimination is viewed 

as a breakdown in the employment relationship, and the teacher might be accused of 

misconduct5.  The Employment of Educators Act (1998) is also aligned with the Constitution of 

the Republic of South Africa (1996) which states in s.15(1) and s.15(2), with regard to freedom 

of religion, belief and opinion that ‘Everyone has the right to freedom of conscience, religion, 

thought, belief and opinion’, henceforth referred to as the ‘right to freedom of religion’.  

According to the Schools Act (48 of 1996 par. 7) religious observances may be conducted at 

 
36). Misconduct refers to a breakdown in the employment relationship and an educator commits misconduct if he or 
she—unfairly discriminates against other persons on the basis of race, gender, disability, sex, pregnancy, marital 
status, ethnic and social origin, colour, sexual orientation, age, disability, religion, conscience, belief, culture, 
language, birth, family responsibility, HIV status, political opinion or other grounds prohibited by the Constitution 
(Employment of Educators Act, 1998: par.18(k) 
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state or state-aided institutions, provided that (a) those observances follow the rules made by 

the appropriate public authorities; (b) they are conducted on an equitable basis, and (c) 

attendance at them is free and voluntary’. 

At first glance, the Employment of Educators’ Act (1998), the Constitution (1996) and the 

Schools Act (48 of 1996 par. 7) seem to stipulate the rights of individuals and organisations, 

such as schools, concerning their specific religious preferences, straightforwardly.  However, 

recent court cases have mostly proven the opposite.  A court case in May 2017, between 

OGOD (Organisation for Religious Education and Democracy) and six schools37 (Gauteng 

High Court, case no. 29847/14) with a declared Christian ethos,  revealed that some concepts 

in the Constitution (1996), the South African Schools Act (1996), the Employment of Educators 

Act (1998) and the National Policy on Religion and Education (2003) can lead to interpretive 

and managerial inconsistencies and even contradictions when these are applied to (and even 

in) public schools.  During the course of the court case there was considerable debate as to 

the meaning and reach of the concepts ‘equitable’ and ‘free and voluntary’ and ‘the content 

and meaning of the notion of ‘religious observances’ [also] play an important role in this 

application’ (case 29847/2014, par 14).   

If this above mentioned court case is taken as an example, it is clear that the application of 

South Africa's current legislation concerning religion and education could, indeed, cause 

uncertainty among teachers – especially in the public school sector.  The judgement in this 

case, which was delivered on 28 June 2017 in the South Gauteng High Court, once again 

highlights the legal position that a public school is not allowed to promote only one, or mainly 

one, religion to the exclusion of others (case 29847/2014, par 102).  This court case is an 

example of the complications that impact classroom teaching concerning authentic 

interreligious dialogue in multi-religious classroom contexts.  There seems to be a fine line 

(with many shades of grey) between teachers being coerced by learners, their parents and 

other role-players and stakeholders to testify about their religion, and teachers proselytising or 

even indoctrinating their learners on the basis of and as a result of their own religious beliefs.  

As a result, the teachers in such multi-religious classroom contexts can be expected to 

experience tension and anxiety as far as, on the one hand, their own individual religious beliefs 

are concerned and, on the other hand, societal expectations with regard to the legislative duties 

and responsibilities pertaining to their professional teaching activities (Bender-Szymanski, 

2012:325). 

 
37 Laerskool Randhart, Laerskool Baanbreker, Laerskool Garsfontein, Hoërskool Linden, Hoërskool Oudtshoorn 
and Langenhoven Gymnasium. 



67 
 

4.3.2 Principals and SGBs 

The school’s principal and the school’s governing body (SGB) are also essential role-players 

and stakeholders who exert a significant amount of influence on the teachers’ functionality and 

tension (and anxiety) levels concerning authentic interreligious dialogue in multi-religious 

classroom contexts.  The principal must undertake the professional management of a public 

school under the authority of the Head of the Department of Basic Education in each province 

(South African Schools Act, 1996, par. 16(3)).  According to the South African Schools Act (Act 

84 of 1996, par. 7), each school’s SGB is allowed to make and implement rules with regard to 

the religious observances of the specific school, as long as these observances are conducted 

on an equitable basis, and attendance by learners and members of staff remains at all times 

free and voluntary. 

As argued above, the terminology used in such legislation can cause uncertainty, not only 

between the applicants in a court case, but it can also cause tension and anxiety about 

teachers’ attempts at operationalizing authentic interreligious dialogue within particular (public) 

school contexts. 

In South Africa the school governing body (SGB) of each school is still allowed, according to 

the South African Schools Act (Act 84 of 1996, par. 7), to determine the policy on religion of 

that specific school.  Taking into account the uncertainties and tension that teachers might 

experience about the expectations concerning their teaching of religious education as 

described above it would be best if the school’s policy addressed this matter earnestly and as 

explicitly as possible.  It is therefore argued that viable expectations about the teacher’s role 

in interreligious dialogue should at least be stipulated in the religion policy of each school.  The 

SGB of a public school should, according to the Schools Act (Act 84 of 1996: par 20(e)), 

support the principal, educators and other staff members of the school with respect to the 

performance of their professional functions.  According to the Federation of Governing Bodies 

of South African Schools (FEDSAS), the decision in the court case referred to above (case 

29847/2014) provides that ‘…if a majority of learners observe one faith, the SGB may 

determine in the religious policy that religious observances of the dominant faith will be 

conducted, but that learners who practise another faith will be given an equitable opportunity 

to observe their religion.’  SGBs must manage this process with sensitivity and inclusiveness 

and they should explicitly state this approach in all relevant official documentation38‘ (Colditz, 

2017:9).  The same case also revealed that the issue of the place and role of religion in public 

 
38 For example: ‘The school welcomes learners from all religious persuasions. We celebrate diversity. Therefore, if 
a sufficient number of learners express a specific religious affiliation, reasonable measures will be taken to provide 
for their religious observances at school. Similarly, any bona fide religious youth group will be offered space and 
opportunity to assemble at school at reasonable times determined by the SGB’ (Colditz, 2017:9). 
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schools is of considerable importance to many parents, educators and learners (case 

29847/2014, par 97).   

4.3.3 Religious communities 

As described in Chapter 3 (cf. par. 3.3.1), teachers have their own beliefs as a result of their 

own personal, lived experiences.  These lived experiences not only co-constitute their own, 

personal answers to life’s existential questions, but they also reflect their life- and worldviews.  

For adults, such as teachers, their connection to their workplace and the common existential 

question: ‘What is the meaning of my work?’ is resolved through a spirituality-based process 

of meaning-making (Cavanaugh, 2017:123).  In some cases, the religious expectations of 

teachers, including the religious community to which they belong, might conflict or even 

contravene the religious expectations of some or all of the classroom-level role-players and 

stakeholders.   

Besides the classroom-level role-players and stakeholders, the adherents of different religious 

beliefs might also have some specific expectations of those teachers who might happen to 

belong to the same religious community as they do.  For some teachers, their teaching 

profession is not only viewed as a mere job, but they understand teaching to be their vocation 

and calling (Cavanaugh, 2017:124).  According to Cavanaugh (2017:123), for such teachers 

their teaching profession becomes a religious obligation for which they are called upon by their 

Divine Being or g/God who expects them to fulfil it to the best of their ability.  The various 

religious beliefs of teachers allow for the possibility of a wide variety of challenging situations 

might arise from time to time (Loobuyck, 2014:65). Such situations will have to be dealt with in 

a proper pedagogic and educational manner by the classroom-level role-players and 

stakeholders. 

4.4 The conundrum that teachers experience concerning the expectations of 

classroom-level role-players and stakeholders 

Classroom-level role-players’ and stakeholders' different expectations result in a conundrum 

that teachers in the multi-religious classroom context are professionally as well as morally 

obliged to deal with.  One such example of a conundrum is highlighted by Venter (2012:450), 

Loobuyck (2014:90) and Joubert (2015:19)). According to them, competing constitutional 

values have the ability to result in ethical and moral dilemmas where teachers’ religious duties 

are in contrast with the expected duties and responsibilities of their vocation.  Such is the case 

with The Constitution of South Africa.  According to Venter (2012:4) and Joubert (2015:19), 

The Constitution demands the values of equality and freedom (Constitution of the Republic of 

South-Africa, 1996, Ch.2, section. 7), but these could be perceived as conflicting values, 

because which constitutional values are to be considered more significant than the other?  For 
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example, should the teachers strive more for equality of all religious beliefs or more for the 

freedom of their own religious beliefs?  In other words: teachers get confused with whose 

expectations they should live up to, the religious beliefs of others, or their own? (Jackson, 

2018:12).  It therefore becomes a precarious task for teachers to live up to the South African 

motto of ‘Unity in Diversity’39 (McDonald, 2015:204).   

Authentic interreligious dialogue still represents a unique challenge for most teachers because 

they still hold their personal religious beliefs, which, in turn, represent their own, intensely 

personal, faith-based, spiritual, religious and moral identity (Venter, 2012:434; Carson, 

2012:125).  The dangerous possibility of proselytising or indoctrinating their learners remains 

a constant reality.  It seems that the different understandings of what might constitute the 

essential and ontic features of being human typically result in different approaches pertaining 

to the supposed roles, duties and responsibilities that might be expected of classroom teachers 

in a given social and cultural context.  “White (2010:45) also highlights specific ways in which 

religion influence teachers. These influences include reasons why individuals might have 

chosen teaching as their profession, how teachers structure social relationships between their 

learners and themselves, as well as how they might select their preferred instructional 

strategies.  White (2010:46) therefore warns that the individual religious views of teachers, 

whether for, against, or neutral toward religion, can impact how they enact in the multi-religious 

classroom context”. 

As I interpret all of the above, it seems as if South African legislation and policies allow different, 

and sometimes conflicting, approaches to education.  Taking into account the world history of 

education and all the possible philosophies, theories and models of education which have been 

developed over hundreds of years, there is still not one universally agreed upon answer with 

respect to what education per se, is and what can and should be achieved by it (Gearon, 

2014:71; Higgs & Smith, 2015:117).   

I do not want to give the impression that I have reached the ultimate answer to this ancient 

conundrum, but for the teachers who have the same desire as Cavanaugh (2017:124) explains 

and whose teaching profession is not only viewed as a mere job, but they understand teaching 

to be their vocation and calling (from their g/God or divine being).  I suggest the following 

pedagogically justifiable teaching approach.   

I combine two pedagogic approaches, which I derived from the body of scholarship, namely 

the teacher as a referee and the teacher as role-model, to present my understanding of the 

teacher as referee and role-model of interreligious dialogue.  According to my interpretation of 

 
39 !ke e:/xarra //ke 
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the body of scholarship, the teacher as referee and role-model of interreligious dialogue 

approach denotes an approach that teachers can follow to relieve some of their tensions, 

anxiety and conflicts.  As a result, teachers can prepare and arrange their classrooms as 

interreligious dialogue spaces where constitutional values such as diversity and freedom are 

not in conflict (Roux, 2010:995). 

4.5 The teacher as referee and role-model of interreligious dialogue. 

By employing two metaphors, i.e. the teacher as referee and the teacher as role-model, I aim 

to explain two pedagogic strategies that teachers might follow.  At first, I explain what the 

referee approach implies, and why teachers might want to follow such an approach.  Then I 

argue what the role-model approach implies and why teachers might follow such an approach.  

At first glance, these two pedagogic approaches might seem to contradict each other directly, 

but finally I argue that each unique classroom situation reveals how and to what extent a 

particular pedagogic approach could and should be followed.  I opt for the teacher as referee 

and role-model of authentic interreligious dialogue approach. This approach can balance both 

classroom level role-players' and stakeholders' legal expectancies and teachers' commitment 

to their own religious beliefs.  I first explain each of the approaches, namely teacher as referee 

and teacher as role-model approach.  I offer reasons why teachers might feel comfortable to 

comply with one of these approaches, and I provide reasons why neither of these approaches 

seems to provide a solution for teachers’ fears, anxieties and conflicts.  I then explain why the 

two approaches, when combined teacher as referee and role-model of authentic interreligious 

dialogue is a justifiable pedagogic approach. 

4.5.1 The teacher as referee approach 

Teachers’ understanding of authentic interreligious dialogue is influenced by their perception 

of the expectations of classroom-level role-players and stakeholders.  Consequently, some 

teachers might find it easier to suppress, conceal and even try to detach or mute their religious 

beliefs, before entering a particular multi-religious classroom context.  They will most likely be 

comfortable with the idea of attempting to act conscientiously neutral during interreligious 

dialogic encounters. It is possible that it is with this same attitude that they already approach 

their entire lives.  Scholars such as Loobuyck (2014:91) expect of, and even consider it 

possible, for a teacher to play the role of some kind of referee who is impartial and who only 

blows the whistle when there is a reprimandable ‘offence’ committed during interreligious 

dialogue in a particular multi-religious classroom context.   

The teacher as referee approach, therefore, expects of teachers to support a neutral standpoint 

concerning religion, meaning that they are never allowed to practise their right to freedom of 

religion in their classroom. Teachers’ religious stance should therefore preferably remain 
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unbeknown to the learners in their classroom, which is well-nigh impossible, as I will indicate 

in my explanation of the ‘teacher as role-model approach.  The teacher as referee approach, 

however, implies, de facto, that a teacher is usually not allowed to participate as an interlocutor 

during interreligious dialogic encounters that might take place in his/her classroom. Instead, 

the teacher is expected to limit his/her participation to observations, and subsequent remarks 

such as ‘That is not the correct way of expressing yourself.’ or ‘Do try your best not to mention 

that again.’   

Many teachers prefer of the referee approach because they do not run a high risk of allowing 

themselves to commit inauthentic interreligious dialogue practices.  The risk, from another 

point of view, is that the learners might feel that teachers deliberately keep themselves at a 

distance from them.  The result is that learners could easily lose their trust in their teacher 

when it comes to other pedagogically significant classroom activities (Wu, 2018:75).  From the 

teacher’s side, the referee approach might even discourage the learners’ desire to engage the 

religious other because the learners experience their teachers either as being dishonest about 

who they are or as being inconsistent.  A risk that can be derived from such reasoning is that 

the referee approach might discourage interreligious dialogue because of the reason that 

teachers expect of their learners to participate in interreligious dialogue, yet the teachers refrain 

from becoming involved in the classroom dialogue themselves. 

4.5.2 The teacher as role-model approach 

There is yet another possible and different approach that teachers might opt for as a result of 

their understanding of classroom-level role-players’ and stakeholders’ expectations.  I use the 

metaphor of the teacher as role-model to explain this view.  The pedagogic and educative 

value that a fully qualified and professional teacher adds to interreligious dialogue practices in 

the classroom lies in the fact that the teacher brings to his/her class the human aspect - a heart 

and soul with feelings, empathy and compassion and the desire to empower and enable his/her 

learners (Young, 1996:129; Collinson, 2001:33; Venter, 2012:450; Abu-Nimer & Smith, 

2016:397). 

Teachers who follow the teacher as role-model approach will indicate through their subsequent 

behaviour that they affirm the fact that their own religious beliefs determine their entire lives 

(Walzer, 2012:12; Cavanaugh, 2017:124).  As Venter (2012:450) and Abu-Nimer and Smith 

(2016:397) argue, any approach that expects the teacher to discard or suppress his/her own, 

personal religious beliefs during their teaching, amounts to a demand for the impossible.  Given 

the context and circumstances in which a particular interreligious dialogue is allowed to unfold, 

teachers might find either it appropriate or inappropriate (Venter, 2012:384, 450) or even 

professionally dehumanising (2012:384) to follow the teacher-as-referee approach.  Gülen 
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(2004:9) believes that relinquishing or even temporarily parking one’s own, religious beliefs, 

inter alia as a result of repeated attempts at pursuing the goal of authentic dialogue, in fact, 

contravenes the essential principles necessary for authentic interreligious dialogue to occur in 

the first place.  Should this happen, the pedagogical and educational value of, for example, 

religious tolerance, religious hospitality, the demonstration of unconditional respect, honesty, 

trust, love, compassion, humility and empathic acceptance (Sleap & Sener, 2013:92) is 

irreparably diluted and eventually becomes unrecognisable. 

Teachers who follow the role-model approach aim to seize the opportunity of being true, real-

life examples to their learners.  In order to prepare their learners to live in a postmodern plural 

society themselves, teachers should moreover be counsellors of constitutional values such as 

equality and freedom.  This approach grants their learners the opportunity to experience real-

life examples of sincerity, honesty, reciprocal love and respect, as well as sympathetic and 

empathetic listening.  The teacher, therefore, has the opportunity of empowering and enabling 

his/her learners through the kind of authentic dialogue that s/he allows to take place in 

particular pedagogically safe, multi-religious classroom contexts (Wall & Palmer, 2015:698).   

4.5.3 Teacher as referee and role-model of interreligious dialogue approach 

As I have indicated, both the teacher as referee approach and the teacher as a role-model 

approach are justified by scholars and, as a result, are accepted and expected by some 

classroom-level role-players and stakeholders.  I indicated above how the expectancies of 

classroom-level role-players and stakeholders anticipate that teachers would ask themselves 

which approach they are going to follow - whether from a legal or a religious point of view.  The 

denouement of such a conundrum can be explained by the teacher as both the referee and 

the role-model, i.e. referee and role-model of interreligious dialogue approach.  I link this 

statement to the idea of Wegerif (2013:8) that authentic interreligious dialogue education is an 

education for, as well as through dialogue.  

Sometimes the teacher should educate learners for interreligious dialogue; this can be done 

by taking the teacher as referee approach.  Moreover, sometimes the teacher should educate 

learners through interreligious dialogue; this can be done by being the teacher as a role-model.  

Depending on the goals which the teachers want to achieve by their interreligious dialogue 

encounters, they can choose the most appropriate approach for each specific time and spatial 

context. 

When the required teaching and learning activities aim to educate for interreligious dialogue, 

it will make sense for teachers to follow the referee approach that enables them to facilitate 

the learners during an interreligious dialogue without making their religion known.  This is 

because the teacher is standing ‘alongside’ the encounter that is taking place between the 
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learners.  It means the teacher is the referee that is evaluating the authenticity and dialogic 

flow of the interreligious dialogue that is taking place in the classroom.  The teacher as a 

referee is educating for interreligious dialogue by facilitating the encounter with statements 

such as ‘That is not the correct way of expressing yourself.’ or ‘Do try your best not to mention 

that again.’ (cf. par 4.4.1). In this case, the teacher as the referee educates interreligious 

dialogue by telling the learners what to do and say and what not to do and say during 

interreligious dialogue encounters.  

However, when teachers have another set of pedagogic aims in mind, it could become 

necessary for them to model to the learners how they are supposed to conduct an interreligious 

dialogue.  In a case where the focus is on educating about interreligious dialogue, the teacher 

would be allowed to be the role-model of authentic interreligious dialogue. (Take note: not the 

role-model of his/her religion, but the role-model of the life skill of interreligious dialogue.)  

Being a teacher involves making frequent and sometimes difficult judgements. It requires skills 

and attitudes that take time and experience to develop and, especially during initial training, 

guidance and support (Jackson and Everington, 2016:11). For some learners, the school 

provides the only real opportunities of experiencing and coming to understand the life-skills 

value of authentic interreligious dialogue.  Teachers provide such opportunities by playing an 

active, expert role, guiding their learners' use of language and modelling authentic 

interreligious dialogue themselves (Mercer & Dawes, 2010:25).   Teachers who set these 

sincere and leading examples to their learners guide their learners in conducting interreligious 

dialogue themselves and prepare them for life in the multi-religious postmodern society in 

which they may be expected to be living in.   

The teacher, therefore, provides the structure of educating for or about interreligious dialogue 

by being the referee as well as the role-model.  Abu-Nimer & Smith (2016:401) explain the 

reason: the initial engagement in interreligious dialogue requires structure, but once learnt by 

learners, they will be able to apply the life skills which they have learnt outside of a formal 

education setting.  In this sense, the life skill of interreligious dialogue becomes a tool which 

they can use as part of their own lifelong interreligious learning and interreligious encounters.  

This line of reasoning highlights the need for teachers to have clear guidelines and choices of 

interreligious dialogue approaches that are in line with South African legislation and policies. 

This should enable them to allow dialogic flow and authentic interreligious dialogic encounters 

within multi-religious classroom contexts. 

4.6 Summary 

Teachers’ understanding of authentic interreligious dialogue is more often than not heavily 

influenced by the expectations of classroom-level role-players and stakeholders.  Teachers 
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are often uncertain of the extent to which they are allowed and expected to reveal and expose 

their own religious beliefs within multi-religious classroom contexts.  The classroom-level role-

players and stakeholders who all have particular (legal) expectations include, amongst others: 

any individual, institution or legal authority that might influence or contribute to the classroom 

context, including teachers, learners, parents, legal caregivers, fellow educators, members of 

the school's management team, members of the school's governing body, as well as members 

of the organised teaching profession, the organised community. 

I provided a brief description of some of these role-players’ and stakeholders’ expectations in 

this regard.  I also employed two pedagogic approaches, namely the teacher as referee and 

the teacher as role-model, to serve as examples of different, divergent understandings of 

teachers with regard to the manner in and extent to which they are allowed to make their own 

religious beliefs known to the learners in their multi-religious classroom contexts, specifically 

during interreligious dialogic encounters.  I prefer to combine these two approaches and opt 

for the teacher as referee and role-model of interreligious dialogue approach.  I argue that clear 

legal and pedagogic guidelines in this regard could assist teachers’ understanding of authentic 

interreligious dialogue, while still taking classroom-level role-players’ and stakeholders’ 

expectations into consideration.  In the process, they will be able to stay within the legal 

boundaries set by South African authorities, even when they should decide to employ actively 

the available legislation and associated policies. 

4.7 Conclusion 

When teachers have clarity about what exactly they are expected to accomplish in class, and 

when the classroom-level role-players and stakeholders understand what they can (and 

should) reasonably expect of the classroom teacher during authentic interreligious dialogue in 

multi-religious classroom contexts, most of the well-known, ubiquitous tensions, anxiety and 

conflicts can be either alleviated, or avoided. The same seems to be true in the case of possible 

inauthentic dialogic encounters. 

In this chapter, I endeavoured to achieve the third aim of my study.  I engaged with, explored, 

analysed and explained, theoretically, classroom-level role-players’ and stakeholders’ 

influence on teachers’ understanding of interreligious dialogue in multi-religious classroom 

contexts.  For classroom teachers to be aware of their specific roles during authentic 

interreligious dialogue in multi-religious classroom contexts, they need to be trained 

accordingly.  My initial understanding of authentic interreligious dialogue as a continuous 

unfolding process leads to the conclusion that the experiences of teachers who have been 

conducting interreligious dialogue in multi-religious classrooms, can provide valuable 

knowledge in this regard. 
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In order to determine how and to what extent interreligious dialogue is taking place in multi-

religious classrooms, which is also the fourth aim of this thesis, I need to take note of the 

scholarly insight of professional teachers who happen to have first-hand, lived experience in 

this regard.   I interpret the insight and data generated from these teachers as well as from a 

document analysis on the relevant legislation in such a way that they complement my findings 

concerning the body of scholarship which I studied.  I then design and develop pedagogically 

justifiable guidelines for improving teachers’ understanding of and subsequent 

operationalization of authentic interreligious dialogue in multi-religious classroom contexts. 

Critical questions that have resulted from my engagement with the relevant body of 

scholarship, and which I deem to be necessary for the remainder of this thesis are: 

• What constitutes the manner in and the extent to which teachers are supposed to allow 

interreligious dialogue in multi-religious classroom contexts to take place authentically?  

• Which guidelines can be designed and developed to alleviate most of the familiar, 

ubiquitous uncertainties, anxieties and tensions that teachers might experience 

concerning their role during the operationalization of authentic interreligious dialogue 

in multi-religious classroom contexts?  

• Which guidelines can be designed and developed to improve teachers’ understanding 

of authentic interreligious dialogue in multi-religious classroom contexts? 

For this thesis, these questions also serve as guidelines for some of the lines of enquiry during 

the semi-structured interviews (cf. Addendum D): 

• What are your expectations as a teacher during classroom conversations between 

learners with different religious beliefs? (Cf. par. 4.2. and 4.3.) 

• Have you ever revealed your own religious beliefs to the learners? Is it legally correct 

to do so? If so, to what extent? (Cf. par. 4.4. and 4.5.) 

• What, in your opinion, is your role as a teacher during classroom conversations 

between learners with different religious beliefs? Please provide examples. (Cf. par. 

4.3. and 4.5.) 
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Chapter 5: Research design and methodology 

5.1 Introduction 

The research design and methodology reveal the researcher’s plan on how s/he will proceed 

to gain an understanding of the phenomenon that is being studied (Ary et al., 2018:380).  In 

this chapter I explain how I proceeded to achieve my fourth research aim, namely, to determine 

the empirical manner in, and the extent to, which interreligious dialogue is taking place in multi-

religious classrooms, from teachers’ perspectives.  A qualitative research methodology 

enabled me to reach a deeper understanding of teachers’ perspectives and lived experiences 

within these contexts.  A description of the research design and methodology which I used to 

answer my fourth research question (cf. par. 1.5). 

5.2 Research philosophy 

A research paradigm represents a particular worldview that defines, for the researcher who 

holds that particular view, what is acceptable to be researched and how the research should 

be executed and interpreted (Bertram & Christiansen, 2014:22).  The research reported in this 

thesis was conducted within the interpretivist paradigm because interpretive studies generally 

attempt to understand phenomena through the meaning that people assign to them 

(Nieuwenhuis, 2016:61). In this study, the focus is on the phenomenon of interreligious 

dialogue as it derives its meaning and significance from teachers who happen to be teaching 

and educating in multi-religious classroom contexts.  The aim of the interpretivist approach is 

to understand and not merely to explore and explain people and their lived experiences, 

because people are perceived, within this paradigm, as conscious self-directing human beings 

(Mouton, 2014:28).    

I worked within the interpretivist paradigm because, according to Bertram and Christiansen 

(2014:35), a key aim of this paradigm is to engage with and eventually understand social 

behaviour.  In my study, I wanted to understand the social behaviour that takes place during 

interreligious dialogue in multi-religious classrooms.  Another key aim of the interpretivist 

paradigm, according to Bertram and Christiansen (2014:35), is to understand how people 

ascribe meaning to their lived experiences. These lived experiences explain why I focus on 

understanding how and to what extent interreligious dialogue is taking place, as perceived by 

teachers in multi-religious classrooms in public schools in the South African context.  In other 

words, as Mouton (2014:28) describe the interpretivist paradigm, I endeavoured to understand 

the world in which the teachers and their learners live and work on a daily basis.  The 

interpretivist paradigm is, therefore, the appropriate paradigm to assist me in interpreting the 

teachers’ (i.e. the participants’) subjective meanings about their individual multi-religious 
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classroom experiences with regard to interreligious dialogue.  The interpretivist paradigm aided 

me, while I was analysing the data, to engage with, explore and eventually understand the 

subjective meanings that participants ascribed to the phenomenon of interreligious dialogue.  

As Cresswell (2013:24) suggests, I searched for the complexity of the participating teachers’ 

views.  My interpretation of the analysed data assisted me to fulfil my fifth and final research 

aim: to design and develop pedagogically justifiable guidelines for improving teachers’ 

understanding and subsequent operationalization of interreligious dialogue in multi-religious 

classrooms. 

5.3 Research methodology 

Qualitative research distinguishes itself from quantitative research because its primary concern 

is to understand social behaviour in terms of its specific context, rather than attempting to 

generalise findings to some statistically determined population, as is usually the case in 

quantitative research (Mouton, 2014:270). Qualitative research emphasises the understanding 

of any particular phenomenon in its own right (Maree, 2016:52).  As my research aim states, I 

wanted to understand how and to what extent the phenomenon of interreligious dialogue is 

taking place in multi-religious classroom contexts.  A qualitative method was subsequently 

used because it allowed me to arrive at a deeper level of understanding of the social behaviour 

of interreligious dialogue in multi-religious schools.  The aim was to understand this specific 

context in depth, as understood by teachers, and a qualitative research methodology was 

deemed to be appropriate for this.  Mouton (2014:270) and Nieuwenhuis (2016:62) describe 

the primary aim of qualitative research as in-depth or thick descriptions and understanding of 

actions and lived events.  Thick descriptions refer to the amount of detail offered in order for 

another researcher to evaluate whether the findings are reliable and transferable to another 

study or not (Bertram & Christiansen, 2014:123).  A qualitative research methodology allowed 

me to undertake an in-depth investigation into teachers’ understanding and operationalization 

of interreligious dialogue in multi-religious classrooms.  

5.3.1 Research approach 

Working within a qualitative approach to research and having chosen interpretivism as the 

epistemological environment for my study, I decided to make use of hermeneutic 

phenomenology as my specific qualitative research methodology.  Phenomenology derives 

from the Greek phainomenon which, in its broadest and most basic sense, means ‘that which 

shows itself from itself’ (Heidegger, 2008: 51).  The history of contemporary phenomenology 

begins with the German philosopher Edmund Husserl (1859-1938). Husserl argued that reality 

consists of two things (phenomena), namely human awareness and the world of objects 

(Husserl, 1983: 111). 
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Husserl did not initially associate phenomenology directly with empirical research.  Over time, 

it became an excellent methodological paradigm in the pursuit of qualitative research that 

developed further into descriptive phenomenology (Giorgi, 2009), hermeneutic 

phenomenology (van Manen, 1990) and postphenomenology (Ihde, 2009).  I provide a brief 

description and main critiques of each of these three strands to indicate why I chose 

hermeneutic phenomenology as methodology for this particular thesis.  

In descriptive phenomenology, the ontological cornerstone is consciousness. While its 

phenomenological method is born of modernist science, its epistemological objective has 

always been to describe so-called essences or essential characteristics or essential features 

of particular phenomena. Essentialism, however, has eventually become the most significant 

criticism against descriptive phenomenology. The reason is that trying to reduce a 

phenomenon to its so-called essential features more often than not results in explaining the 

phenomenon further and further away from itself (Wittgenstein, 2009:168).  It is for this reason 

that other strands of phenomenology attempt to side-step the criticism of essentialism.   

One of these strands is hermeneutic phenomenology.  The chief theoretical proponent of 

hermeneutic phenomenologies was Max of Manen40. The ontological cornerstone on which 

this strand of phenomenology was built, is language and the interpretation of meaning (and no 

longer consciousness alone, as is the case with descriptive phenomenology).  According to 

Heidegger's (2008:191) ontological analysis of Dasein, human understanding is always 

interpretive, and according to him, there is no such thing as 'presuppositionless apprehension 

of something presented to us'. 

Hermeneutics can subsequently be described as the study of the theory and practice of 

interpretation (Niewenhuis, 2013:58).  Phenomenology, on the other hand, rests on the 

assumption that shared and lived experiences that can be narrated all reflect both a structure 

and some kind of essence (Marshall & Rossman, 2011:148). Hermeneutic phenomenology as 

a research methodology is concerned with the interpretation and understanding of the meaning 

of a concept or phenomenon that several individuals might happen to share.  The shared 

phenomenon which I interpret in this study is interreligious dialogue in multi-religious 

 
40 Max van Manen, who was first a Dutch teacher, immigrated to Canada in 1967. Van Manen first lectured as an 
assistant professor at the University of Alberta. The emphasis placed on achievement and achievement of 
outcomes, which was the basis of the American and Canadian education system, hindered van Manen. The 
consequences of the 'culture shock' have led him to spend the greater part of his academic career on the expansion 
of hermeneutic phenomenology.  Van Manen believed that teaching and learning should be based on personal 
relationships characterised by trust and hope in a better future for the learner and the teacher. According to Higgs 
& Smith (2015: 58), After his retirement, Van Manen began to focus on the impact that material artefacts might have 
on the child's development. 
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classroom contexts and, specifically, how multi-religious classroom teachers happen to 

experience, understand and subsequently operationalize it.  

I also made use of the hermeneutic circle.  The idea behind the hermeneutic circle is that it 

represents a methodical underpinning of hermeneutic phenomenology.  One of the main 

criticisms of hermeneutics and interpretation holds that there are no solid grounds for 

udgement; it subsequently runs the risk of floundering in a quagmire of subjectivism and 

relativism (Niewenhuis, 2016:60).  Martin Heidegger (1962), and later Hans-Georg Gadamer 

(1989) describe this dilemma as a “hermeneutic circle”, which implies that in order to 

understand any particular whole, it is necessary to understand the different parts and hoe they 

all might relate to each other, and vice versa (Niewenhuis, 2016:60).   

I chose hermeneutic phenomenology as research methodology not only because it enabled 

me to interpret and understand the phenomenon of interreligious dialogue as a whole, but also 

to understand how and to what extent the teachers/participants understand (and operate in) 

multi-religious classroom contexts.  Hermeneutic phenomenology does not focus on what the 

different individual parts of the phenomenon entail, but primarily how they all relate to one 

another as well as to the whole. 

A further contributing factor to my choice of hermeneutic phenomenology as research 

methodology was its rich focus on language. From the hermeneutic phenomenological point 

of view, language makes all contexts of human activities possible (Guignon, 1983). Heidegger 

proposes that language is the house of being. Gadamer (1976, 3) says that to be a human 

being is to be in language. ‘Language is the fundamental mode of operation of our being-in-

the-world and the all-embracing form of the constitution of the world.' Our world is constructed 

by language, and accordingly, the object of hermeneutic phenomenology is to search the 

textual structure of human activity in the social, cultural, and historical context of its occurrence 

(Packer, 1985). A phenomenological description is, therefore, always only one interpretation, 

and no single interpretation of human experience will ever exhaust the possibility of yet another 

complementary, or even potentially richer or more profound description (van Manen, 1990: 

31). 

Hermeneutic phenomenology has recently, unfortunately, started to lose its footing in 

qualitative research methodology. According to Aagaard (2017:524), receptivism has 

progressively become the main methodological challenge of hermeneutic phenomenology. By 

receptivism Aagaard refers to the notion that hermeneutic phenomenology does not regard 

itself as a theory, but rather that it should be seen as an attitude of openness and not a form 

of hermeneutic presupposition.  Aagaard’s claim is relevant as hermeneutic phenomenology 

can easily deteriorate into a qualitative methodology that claims that phenomenology is the 



80 
 

only narrative that assists the researcher in remaining open-minded, while other theories might 

lead to more cognitively closed (and even focused) perspectives.  

A significant gap in hermeneutic phenomenology is the aspect of the neglect of 'lived things'. 

In van Manen's classic work, Researching Lived Experience (1990), van Manen describes four 

existentials: 

• lived human relation (e.g. the warmth of a kind person);  

• lived corporeality (e.g. the self-awareness of public speaking);  

• lived space (e.g. the solemn mood of a cathedral); and  

• lived time (e.g. the quick flow of time when reading a good book).  

Van Manen, later on, started to work on the impact of material artefacts on the child's 

development, and in his work Phenomenology of Practice (2014) he then added a fifth 

existential, namely ‘lived things’.  Aagaard (2017: 525) argues that hermeneutic 

phenomenology is a theory that should also be open to revision and reflection.  Hermeneutic 

phenomenology is therefore also dependent on particular theoretical assumptions, which can 

and must change over time as they are confronted with other theories, such as 

postphenomenology41.  The reason why I nevertheless chose hermeneutic phenomenology as 

my research methodology, is because of the strong focus that it places specifically on ‘lived 

experiences’, compared to postphenomenology’s ontological focus on ‘embodiment’42, 

mediation and materiality (Aagaard, 2017:526). 

5.4 Methods of data generation  

The title and research aims of my thesis determined the methods of my formal data generation.  

As a result, I generated data through in-depth semi-structured interviews with teachers who 

are all familiar with multi-religious classroom contexts.  To enrich the data generated from the 

semi-structured interviews, I also conducted a document analysis of the documents that 

regulate teachers’ pedagogic operationalization of religious education in these specific 

contexts.   

The lines of enquiry should always be developed as a result of one’s study of the available 

body of scholarship and should be answered as effectively as possible by the data generated 

(Yin, 2014:91).  My study with respect to the available body of scholarship aided me in 

 
41. One of the further developments in the field of phenomenology that has received much attention in recent years 
is postphenomenology.  Postphenomenology focuses on the enhancement of sensitivity to materiality.  The 
ontological cornerstone of postphenomenology is 'embodiment' (Aagaard, 2017:526).  Postphenomenology uses 
mediation as its epistemological objective, and not meaning which it seeks to interpret as in the case of hermeneutic 
phenomenology. 
42 In par. 7.3. I also justify hermeneutic phenomenology, instead of postphenomenology as the 
methodology for this particular research. 
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formulating lines of enquiry that suited the aims of my data generation (cf. Addendum D for full 

and all relevant details).  I, therefore extracted such lines of enquiry, based on the result of my 

study of the available body of scholarship.  It soon became apparent that the lines of enquiry 

which could best be interrogated during semi-structured interviews with teachers in multi-

religious classroom contexts, with particular concern for their understanding and 

operationalization of interreligious dialogue could essentially be narrowed down to the 

following three themes (cf. Addendum F): 

• How do teachers in multi-religious classroom contexts understand themselves? 

• How do teachers in multi-religious classroom contexts understand learners and their 

religious beliefs? 

• How do teachers in multi-religious classroom contexts understand interreligious 

dialogue between themselves and learners?  

All the other questions, sub-questions and follow-up questions of my interview schedule can 

be traced back logically and coherently to one of the above-mentioned lines of enquiry (cf. 

Addendum F for full and all relevant details).   

While my fourth research aim was to determine empirically how and to what extent 

interreligious dialogue might be taking place in multi-religious classroom contexts, my fifth and 

final research aim was to design and develop pedagogically justifiable guidelines for teachers’ 

understanding and subsequent operationalization of interreligious dialogue in multi-religious 

classroom contexts.  In order to meet the above-mentioned research aims, my focus during 

the data generation process was specifically on the identified themes as stated above namely: 

teachers’ understanding of (a) themselves, (b) their learners and (c) the interreligious dialogue 

between them.  Both the interviews and the documents that were studied were all purposefully 

trained on South African multi-religious classroom contexts in particular. 

Empirical data were generated by means of two sources, namely in-depth semi-structured 

interviews, and document analysis with respect to official legislative documentation on religion 

and religious education in South African schools.  A more detailed explanation of how the data 

were generated is given in the following two sections.   

5.4.1 Explanation of how data were generated through in-depth semi-structured 

interviews 

The interpretivist tries to understand human beings and make sense of their lives and worlds 

(Mouton, 2014:28).  As an interpretivist researcher, I tried in particular to make sense of the 

life-worlds of teachers who teach and educate in multi-religious classroom contexts.  I decided 
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to conduct semi-structured interviews, not only because these are the kind of interviews which 

are usually conducted within the interpretivist paradigm, but also because they provide data 

that are broad and general in content, as well as in scope (Cresswell, 2013:25).  As the 

interpreter of the data, I was therefore focused on the participating teachers’ understanding, 

perceptions, knowledge, experiences, expectations, opinions, and beliefs regarding the multi-

religious classroom context in which they are obliged, on a daily basis, to teach and educate 

the learners in their care.  Dialogic, in-depth exploration is a favourite data generation method 

(Bertram & Christiansen, 2014:26) which favours in-depth interviews as a preferred method.   

I specifically used semi-structured interviews because they allowed me to draw up an interview 

schedule which guided me in the sense that I was able to interview all the participants more or 

less along the same lines of enquiry.  This made the data that I had managed to generate, 

comparable.  Semi-structured interviews also permit the probing of responses, with imperative 

verbs such as ‘justify’ or ’elaborate’.  Probing aided me to gain a deeper understanding of the 

participants’ lived experiences as teachers in multi-religious classroom settings.  Semi-

structured interviews also have the added advantage of offering the participants the ability to 

use their own, preferred, first language43 to describe their life-worlds.  It also provides them 

with the opportunity to construct long and detailed responses (Leavy, 2017:139).  Another 

advantage of semi-structured interviews, as described by Leavy (2017:129) is that the 

responses of the participants can veer off in any direction which, in turn, could result in salient 

data which the researcher might not necessarily have anticipated.   

A thorough review of the most recent and available body of scholarship with regard to 

interreligious dialogue in multi-religious classrooms (cf. Chapter 2-4), guided me to formulate 

the main lines of enquiry as is clearly recorded in my interview schedule, which is captured in 

Addendum D (Afrikaans) and F (English).  These questions have all been organised according 

to the chapters from which they were derived.  As a result, my interview schedule consists of 

a list of general lines of inquiry that I intended to cover.  The open-ended questions allowed 

the participants to freely and comprehensively report their understandings, perceptions, 

knowledge, experiences, expectations, opinions, and beliefs regarding the multi-religious 

classroom context in which they teach and educate.  During the interviews, I flagged particular 

issues to remind myself to ask the participant to clarify and elaborate when s/he had finished 

his/her line of talking.  This led to salient data-finds for my thesis, as Leavy (2017:141) suggests 

was likely to happen. 

 
43 This is one of the main reasons why I conducted the in-depth semi-structured interviews in Afrikaans. 
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The reason for my choice of face-to-face interviews was because they provided me with the 

opportunity to build rapport, to pick up on visual clues, and even to use gestures (Leavy, 

2017:141).  The participants were all familiar with the campus of AROS (which represented 

the geographical positioning of my research).  I chose a well-known venue at AROS as the 

physical location where I conducted the in-depth semi-structured face-to-face interviews, 

Because the participants felt comfortable in this venue, and they were all able to find the venue 

with ease. 

5.4.1.1 Site and social network selection 

I chose AROS (Academy of Reformed Education and Studies) on purpose as my research site 

for my formal data generation.  The motives behind my decision to conduct semi-structured 

interviews specifically with AROS-alumni were:  

1. All the participants had made a clear decision to study at AROS and not, for example, 

at any of the other universities in South Africa who are renowned for their teacher 

training.  This means that these participants must have known beforehand exactly what 

to expect of the reformational character that would be undergirding their training at 

AROS over the course of their four-year undergraduate studies.  This also means that 

these participants are, at least to some degree, the outcome of the reformational 

teacher training culture and concomitant educational ethos that AROS is known for.  It 

is therefore reasonable to expect these participants to reflect on a regular (daily) basis 

on the extent to which the reformational character of the training which they had 

undergone at AROS might be influencing, inter alia, their attempts at operationalizing 

interreligious dialogue in their own multi-religious classrooms at those state-funded 

schools where they have since been appointed to teach. 

2. Because of the reformational training culture and concomitant educational ethos that 

AROS is known for, it seems a fair statement to make that not only their training in and 

of itself, but also their entire personal growth experience as human beings (while at 

AROS) would have been infused from the start with many and repeated religion related 

themes and topics. It could, therefore, be expected of these AROS-alumni to have had 

ample opportunities, over a period of four (undergraduate) years, to reflect on and to 

debate (at the very least amongst themselves) the relevance of religion and related 

themes and topics, including the extent to which teachers should, in fact, allow 

classroom discussions on such topics to take place in pedagogically safe environments 

(such as multi-religious classroom contexts).   

3. My husband is a lecturer at AROS, and I am, for this reason, acutely aware of the 

prevailing cultural and ethical setup at AROS, especially with respect to the daily lived 
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experiences of teacher-students themselves.  The hermeneutic phenomenological 

approach which I followed for purposes of my research (cf. par. 5.3.1) has – also in this 

respect – assisted me in engaging with, exploring, explaining and (eventually) 

understanding not only the prior knowledge, but also the many subsequent insights into 

the participants’ lived-experiences. Hermeneutic phenomenology has, in fact, 

benefitted me in my interpretation of these data that were generated. 

AROS was established in 2004 as a delivery point for selected academic programmes of the 

North-West University (NWU). AROS presented NWU’s BEd Foundation Phase, Intermediate 

and Senior Phase degrees in Waverley, Pretoria, and students who completed the prescribed 

minimum number of modules were awarded an NWU degree. This particular memorandum of 

agreement between NWU and AROS was terminated in 2010. AROS then applied to the South 

African Qualification Authority (SAQA), The Council of Higher Education (CHE), as well as to 

the Department of Higher Education and Training (DHET) for accreditation. In 201244 they were 

granted provisional accreditation, and in 2017 they received full accreditation for the Bachelor 

of Education degree, Foundation Phase Education, Intermediate Phase Education as well as 

a Diploma in Education for the pre-school Phase45 (Cf. Register of Private Higher Education 

Institutions, 201846:14). 

In 2012 AROS enrolled its first group of altogether 120 first-year students in the BEd 

Foundation Phase.  By the year 2018, a total of 1100 students were engaged in studies at 

AROS, which is registered as a telematic training institution but with compulsory lecture 

attendance on Fridays and/or Saturdays. During the work-week, lecturers communicate with 

their students via an e-platform called e-classroom (Afrikaans: e-klaskamer).  AROS employed 

a total of 75 full-time academic staff members at the time when I submitted this thesis for 

evaluation. 

5.4.1.2 Participant selection and data generation 

To ensure the best possible participant selection for purposes of studying the phenomenon of 

interreligious dialogue in multi-religious classroom contexts, I made use of purposive sampling.  

Purposive sampling allowed me to identify and recruit participants in accordance with my 

research aim and questions (Leavy, 2017:148).  Ary et al. (2018:382) advise that the 

 
44 Registration number: 2012/HE08/001.  The identifying details of provisionally registered institutions have already 
been captured in the Register of Private Higher Education Institutions. When these institutions finally manage to 
obtain full accreditation from The Department of Higher Education and Training (DHET) for their study programmes, 
it is not necessary for their details to be captured in the Register again.   
45 1) Diploma in Grade R Teaching (Non-HEQSF Aligned 366-Credits: Contact Mode)  
  2) Bachelor of Education in Foundation Phase (HEQSF Aligned 510 Credits: Distance Mode)  
  3) Bachelor of Education in Intermediate Phase Teaching (HEQSF Aligned 545 Credits: Distance Mode) 
46 The Register of Private Higher Education Institutions is updated on a regular basis and the most recent version 
of this Register is available for inspection on the website of The Department of Higher Education and Training 
(DHET): http://www.dhet.gov.za. 
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researcher who chooses purposive sampling, should believe that the sample selected is 

capable of providing the relevant data that are needed to answer the research question and 

aim.  I chose purposive sampling based on this very belief.   

In order to approach a sample of teachers from among the AROS alumni, with whom to 

conduct semi-structured interviews, I chose volunteer sampling as my specific purposive 

sampling technique.  This is because it usually happens that those participants who join the 

research project of their own volition are more motivated than those who might choose not to 

volunteer (De Vos et al., 2005:303).  This is an essential characteristic of volunteer sampling, 

especially relevant for my study, seeing that the participants who eventually volunteered to 

take part in my research were (as I indeed personally experienced) committed to helping me 

generate valid, reliable and trustworthy data to work with.   

In order to recruit the participants for my research project from among the AROS alumni, I 

applied to the relevant administrative authorities at AROS for permission to send e-mail 

invitations to all those teachers who had successfully graduated from AROS and who were, at 

the time of my study, teaching in public schools in South Africa.  For this purpose, I gained 

permission from the AROS authorities to make use of their e-mail server, since the Board 

trusted me to adhere to all the necessary ethical aspects which I stipulated (cf. Addendum A 

and B for relevant details).  I also attached the appropriate consent forms to my e-mail 

correspondence with the AROS alumni, with the request that all prospective volunteers should 

consider completing it.  In the e-mail invitation, I stated that my research was focused explicitly 

on qualified teachers who had personal experience of teaching in multi-religious classroom 

contexts.   

The sample size eventually depended on the final number of qualified teachers from the AROS 

alumni who confirmed their experience of teaching in multi-religious classroom contexts and 

who also volunteered to take part in my research project. The total number of volunteers and 

actual participants came to seven alumni.  I was satisfied with the number of participants 

because Cresswell (2013:81) recommends that at least five to 25 individuals are interviewed 

during semi-structured interviews.  Seven volunteering participants adequately enabled me to 

fulfil my intention of generate in-depth, information-rich data, which is the kind of data generally 

favoured and pursued during qualitative research (Leavy, 2017:159).  Following the advice of 

Cresswell (2013:83), I was also of the opinion that too many participants could, perhaps unduly 

and unnecessarily prolong the study.  I was also granted permission from AROS to conduct 

the semi-structured interviews on their campus because the participants are all familiar with 

the geographical location of the venue where the interviews were conducted. The setting 

contributed to their feeling comfortable to talk about the topic of interreligious dialogue which, 
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because of its very nature, does have the potential to generate emotional responses from the 

interviewees in some instances.  The lines of enquiry (Addendum D) which I used to facilitate 

the semi-structured interviews with the participants were categorised according to my identified 

three themes, namely teachers’ understanding of themselves, their learners and the 

interreligious dialogue between them (cf. par. 5.4).   

5.4.1.3 Pilot study 

The goal of a pilot study is to scrutinise whether a research instrument, such as an interview 

schedule, has obvious or possible weaknesses (Leedy & Ormrod, 2015:118).  I made use of a 

pilot study to help ensure that the kinds of responses that I was most likely to get during my 

face-to-face interviews, were accurate, reliable and of sufficient quality to help me answer my 

research questions.  

To ensure accurate, reliable and understandable lines of enquiry I tested all of my questions 

in my interview schedule with my designated thesis supervisor, and when he was satisfied with 

the end product, I conducted a pilot interview.  I conducted a pilot interview with one of my 

fellow students, based on my finalised interview schedule.  The pilot study directed me to make 

some minor but relevant adjustments to the questions which I had originally included in my 

interview schedule.  Although the execution of the pilot study took up some additional time, the 

minor adjustments that I made ultimately saved me time by allowing me to spot which 

questions in the interview schedule were, amongst others, not phrased in easily 

understandable language.  The pilot study also enhanced my interviewing skills, especially as 

regards formulating the questions to be put to the participants in simple and more accurate 

language.  The aim of the pilot study was also to identify those questions that had to be treated, 

in the interest of authentic dialogue, with more sensitivity and finer dialogical nuance.    

5.4.2 Explanation of how data were generated from official documentation 

The theme and the title of one’s research determine the need for and significance of a 

document analysis (Dreyer, 2016:237). Because I was studying the phenomenon of 

interreligious dialogue, I selected the official documentation that regulates teachers’ 

pedagogical duties and obligations in this regard within the larger South African education 

context.  To enrich my study, I analysed the following seven official documents in South Africa 

which all focus in one way or another on religion in education, namely: 

1. The Constitution of the Republic of South Africa. Act, No. 108 of 1996, Chapter two: 

Bill of Human Rights, section 28 to 31 (The Constitution). 

2. The National Policy on Religion and Education (NPRE) of 2003. 
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3. Schools Act. Act, No. 48 of 1996, par. 7. 

4. The Employment of Teachers Act.  Act, No. 76 of 1998, par 18(1)(k). 

5. Minimum Requirements for Teacher Education Qualifications.  Act 67 of 2008 (revised 

2014) (MRTEQ). 

6. Curriculum and Assessment Policy Statement for Life Skills (Gr. R-6) and Life 

Orientation (Gr.7-12) (CAPS documents) of 2012-2014. 

7. The South African Charter of Religious Rights and Freedoms (SACRRF) of 2010 

The first document is the Constitution of the Republic of South-Africa. Act, No. 108 of 1996.  I 

investigated Chapter two, sections 28 to 31 which specifically address the human rights 

of/about children, as well as related topics such as education, language and culture and 

cultural, religious and linguistic communities, as it relates to the implementation of religion in 

public schools.  

The second document is The Policy on Religion and Education (2003)47 which specifically 

focuses on the enactment of religion in educational contexts.  

The three acts (cf. bullets 3-5) that are mentioned above happen to regulate (a) South African 

schools, (b) employment of teachers and (c) minimum requirements for teacher training.   

The sixth document represents a compilation of four Curriculum and Assessment Policy 

Statements.  Each CAPS document represents a different education or training phase, namely: 

the foundation phase (Gr. R-3), intermediate phase (Gr. 4-6), senior phase (Gr. 7-9) and further 

education and training (FET) phase (Gr.10-12).  Each CAPS document also provides a detailed 

description of the minimum requirements with regard to the curriculum and subsequent 

assessment of Life Skills and Life Orientation as school subjects.    

The seventh and final document defines the freedoms, rights, and responsibilities of and 

relationship between the ‘State’ of South Africa and her citizens concerning religious beliefs 

and freedoms.  The documents which I analysed are freely accessible to anyone at any given 

time or for any purpose via the internet and the relevant websites.  (They are available at:  

https://www.education.gov.za/Resources/Legislation/Acts.aspx; 

https://www.education.gov.za. and 

https://www.strasbourgconsortium.org/content/.../South%20African%20Charter.pdf). 

 
47 As I explain in Chapter 6 (cf. paragraph 6.4.3), this policy has been criticised in some quarters as being 
unconstitutional.  I have nevertheless conducted a formal document analysis of this policy as well, because it is the 
only available policy that is currently being used.  

https://www.education.gov.za/Resources/Legislation/Acts.aspx
https://www.education.gov.za/
https://www.strasbourgconsortium.org/content/.../South%20African%20Charter.pdf
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This document analysis also enabled me to compare the data which I had generated from my 

interviews, with the data which I generated from the seven official legislative documents that 

had been drafted, amongst others, to help regulate teachers’ pedagogical activities also in 

multi-religious classroom contexts.  One of the reasons I did this, was to explore teachers’ 

understanding of their pedagogic and educative roles during interreligious dialogue in multi-

religious classroom contexts and to find out to what extent they might be aware of and lawfully 

adhering to the relevant legislation and information in these official documents.  Another reason 

was that this document analysis helped me to design and develop pedagogically justifiable 

guidelines for teachers’ praxis that could all be neatly aligned with the relevant constitutional 

regulations and policy-related stipulations.  

The document analysis, in combination with my review of the available body of scholarship (cf. 

Chapter 2-4), served to answer my fifth research aim, namely to design, develop and suggest 

pedagogically justifiable guidelines for improving teachers’ understanding of interreligious 

dialogue and the subsequent operationalization of interreligious dialogue in multi-religious 

classroom contexts.  By following such guidelines, teachers can in future be sure that they are 

indeed practising authentic interreligious dialogue in their classrooms, despite the possible 

constraints of current legislation that they are required to take note of and even incorporate 

into their own, personal classroom praxis.   

5.5 Declaration of ethics 

A credible qualitative research design not only involves effective research strategies as well 

as a particular selection of participants, but it also adheres to relevant research ethics 

(McMillan & Schumacher, 2013:338).  The North-West University (NWU) has a renowned and 

particularly thorough ethical clearance process which assists their students and researchers 

to prevent any possible ethical misconduct.  After I had undergone the official and required 

ethical clearance process, the NWU’s Ethics Committee, namely the North-West University 

Institutional Research Ethics Regulatory Committee (NWU-IRERC) granted me official 

permission to proceed with my study (including the generation of empirical data).  The evidence 

of this ethics-related approval of my study is captured in a formal ethics declaration, numbered 

NWU-00029-15-A2 (cf. Addendum H for relevant details). 

The research participants were requested to participate in semi-structured individual 

interviews.  The interviews were conducted according to my planned interview schedule (cf. 

Addendum D for full and all relevant details).  The procedures were communicated to each of 

the participants beforehand, (cf. Addendum C) and included an e-mail with the letter of 

informed consent (which was sent to each participant in advance).  The same procedures that 

were explained in the letter of informed consent were followed before and during the semi-



89 
 

structured interviews.  Participants were required to answer the questions as provided in the 

interview schedule, as well as any possible further clarifying questions, as thoroughly as 

possible.  The participants were also informed that the expected duration of the interview would 

be between 30 to 60 minutes.  The participants were assured that participation in the semi-

structured interviews would be voluntary and that they were allowed to withdraw from the 

interview at any time.  The reason for this procedure was because my study was set to 

investigate a potentially sensitive and contentious phenomenon and could evoke emotions that 

might, under particular circumstances, prove difficult to deal with.  The research and data 

generation processes, per se, were however not regarded as hazardous or harmful.  Each 

participant was reminded that the interview would be recorded by means of a digital voice 

recorder and that I would be taking field notes while interviewing them.  All the participants 

completed the informed consent form (cf. Addendum C) to confirm their willingness to 

participate in the research study.   

Another ethical issue relevant to my study was to ensure the confidentiality of the participants’ 

information as well as of the data before, during and after the interviews, especially during the 

reporting of the results of the study, in order to protect the rights and identities of the 

participants.  I found it necessary to gain the trust of the participants, to make them feel at ease 

to talk transparently about the phenomenon of interreligious dialogue.  I therefore confirmed to 

them beforehand that the information that they provided me with would remain confidential and 

that their names and other identifying details would be kept confidential at all times.  I also 

assured the participants that I would provide them with access to the transcriptions of their 

particular interviews to check the transcriptions for the correctness of recorded detail (cf. 

Addendum G). 

After the evaluation of my thesis has been properly finalised, several copies of the final 

research report (thesis) will be made available to the library on North-West University’s 

Potchefstroom campus, in strict accordance with all relevant institutional instructions and 

regulations. 

5.6 Qualitative data analysis 

5.6.1 Explanation of how data were analysed from semi-structured interviews 

Interpretivism, which is my chosen epistemological paradigm as described by Maree 

(2016:23), holds that the facts generated from the formal documents that were studied and 

from the semi-structured interviews that were conducted, do not speak for themselves.  The 

social context, conventions, religious and ethical norms and standards of the particular 

research participants all play a crucial role in assessing, analysing and trying to understand 
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the lived human experiences that are being studied (Maree, 2016:24).  The data generated 

from the document analysis, as well as from my in-depth semi-structured interviews, as 

described above, enabled me to analyse how the teachers understand their task and role and 

how they manage to ascribe meaning to and process the relevant legislation during 

interreligious dialogue in multi-religious classroom contexts.  This analysis furthermore 

enabled me to design and develop pedagogically justifiable guidelines that might assist 

teachers in their efforts to understand and operationalize interreligious dialogue in multi-

religious classrooms, given the legal and pedagogic parameters of the South African 

legislation. 

I started by providing a description of the sample and participants in as much detail as possible 

while ensuring that the confidentiality of the participants was at all times protected and that all 

ethical aspects, as described above, were meticulously adhered to.  Secondly, the digital voice 

recordings of the data that I had generated during the in-depth semi-structured interviews were 

sent for professional transcription.  After I had received back the transcriptions, I sent them to 

the participants (as promised) to check for factual accuracy. Only after all of my participants 

had given me their individual and combined assurance that the data had indeed, been recorded 

and transcribed accurately, did I begin with the formal data analysis process. 

During the data analysis process, it was vital for me as the researcher to reduce a large corpus 

of data gradually into a small set of abstract, underlying themes (Leedy & Ormrod 2010:152).  

It was my role as the researcher to search for and find the deeper meaning behind the words 

of the participants (Engelbrecht, 2016:109).  To reach these profound meanings, I followed the 

steps that Leedy and Ormrod (2010:142) suggested.  I did, however, decide to combine these 

with the steps that Cresswell (2016:114), Engelbrecht (2016:122) and Leavy (2017:150) all 

recommend for data-coding.  Combined, these were the steps which I decided to follow during 

my own data analysis process: 

1. Segmenting: I separated the significant sentences from the transcribed text into segments, 

ignoring what I considered to be irrelevant information with regard to the phenomenon of 

interreligious dialogue in multi-religious classroom contexts.  I made use of the computer 

software program ATLAS.ti.TM to assist me with this segmenting process.  One reason was 

because the purpose of ATLAS.ti.TM is precisely to help researchers uncover and 

systematically analyse complex phenomena hidden in the text (Smit, 2018:206).  To stay 

focused on my phenomenon throughout the segmenting process I asked myself open-

ended questions, such as ‘What is happening here?’ or ‘What strikes me?’ as Creswell 

(2013:153) advises.   
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2. Coding: I then ascribed a code to each segment that I had judged to be relevant.  A code 

is a name or a phrase that is used to ascribe meaning to a segment (McMillan & 

Schumacher, 2013:371).  I further coded these segments into categories that reflected the 

various meanings of the phenomenon of interreligious dialogue in multi-religious classroom 

contexts as the participants experienced it.  ATLAS.ti.TM allowed me to locate, code and 

annotate findings in primary data material.  It also helped me to weigh and evaluate their 

potential importance, as well as to visualise complex relations between them (Smit, 

2018:206). 

a. Get a sense of the whole: I read through all the codes comprehensively and 

exhaustively to get a sense of the whole.   

b. Generate initial codes from the data: I established what each segment was about and 

what word(s) or codes might best describe it.   

c. Compare the codes: This was done to check for duplication of codes.  This was also 

the stage where I decided to group similar codes and/or to recode others if I thought it 

was necessary.   

d. Try out the provisional coding: At this stage, I used the Word Cruncher function of the 

computer software program ATLAS.ti.TM to check whether some codes in the data might 

initially have been overlooked by my first manual coding attempt (cf. Addendum I for 

an example). 

e. Refine the coding system and categorise the codes: As I worked with the data, my initial 

system was refined, and where possible, more codes were added.  I began identifying 

patterns or groupings of codes within the data.  I also managed to identify codes that 

continuously reappeared in the data.  It became necessary for me to group these codes 

into relevant categories to help facilitate overall coherence and logical consistency as 

far as coding of the data was concerned.  

3. Textual description: I decided on three main themes which best describe a collection of 

categories which aided me to reflect on the connections between the categories and codes. 

4. Construct a composite:  I provided an overall description of the underlying structure, as I 

summarised the findings of how the participating teachers experienced the phenomenon 

of interreligious dialogue in multi-religious classroom contexts.  In some instances, the 

same themes began to reappear.  This confirmed the inherent connections between the 

different codes, as well as the reliability of the coding process which I had followed. 
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5. General description of the phenomenon: I concluded with a general description of the 

manner in which the participating teachers experience(d) and understand interreligious 

dialogue in multi-religious classroom settings (as I interpreted it to be).  I also focused on 

the counsel, guidance and recommendations that the participating teachers provided with 

regard to interreligious dialogue in multi-religious classrooms, without them even being 

aware of actually providing me with workable guidelines for teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts.  This, 

together with my exhaustive overview of the body of recent scholarship (Chapters 2 - 4) 

further assisted me in fulfilling my fifth and final aim. 

5.6.2 Explanation of how data were analysed from the formal documentation  

I conducted a document analysis on seven of the main official documents with regard to religion 

and education in South Africa.  The relevant documents with regard to teachers’ understanding 

and operationalization of authentic interreligious dialogue in multi-religious classroom contexts 

in the South African context include the following:  

• The Constitution of the Republic of South Africa. Act, No. 108 of 1996, Chapter two, 

section 28 to 31 (The Constitution) 

• Schools Act. Act, No. 48 of 1996, par. 7 

• The Employment of Educators Act. Act, No. 76 of 1998, par 18(1)(k) 

• The National Policy on Religion and Education (NPRE) of 2003 

• Minimum Requirements for Teacher Education Qualifications. Act 67 of 2008 

(revised 2014) (MRTEQ) 

• Curriculum and Assessment Policy Statement (CAPS) of 2012-2014 

• The South African Charter of Religious Rights and Freedoms (SACRRF) of 2010 
 

I analysed these documents because they stipulate the manner in and the extent to which 

classroom teachers in public schools in South Africa - which implies multi-religious classroom 

contexts - are expected to function with a specific focus on interreligious dialogic encounters.  

The document analysis aided me in my interpretation, analysis and discussion of the data 

which I had generated from my semi-structured interviews with the participants.  Another 

significant contribution of my document analysis was that I had managed to ensure that the 

guidelines which I had designed and developed were, in fact, aligned with the relevant 

legislation of the Republic of South Africa.  
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I followed Dreyer’s (2016:239) advice for a researcher when document analysis is attempted.  

He advises researchers always to provide a brief discussion of the prevailing situations and 

contexts, as well as the reason behind the origins of such documents.  I decided to also provide 

the context of the formal documents in terms of their purpose and target readers, mainly 

because Rule and John (2011:67) regard these two points as non-negotiable during the 

analysis of formal documents.   

I analysed the formal documents according to the same three themes which resulted from my 

coding and categorisation of the data generated from the semi-structured interviews.  These 

three themes are: teachers’ understanding of (a) themselves, (b) their learners and (c) the 

interreligious dialogue between them in multi-religious classroom contexts (cf. Figure 6.1 and 

Figure 6.2).  The data analysis of the formal documents enabled me to study my data which I 

had generated from the interviews from a legislative and curriculum angle.  As Maree 

(2016:101) advises, different angles might help the researcher to gain a deeper understanding 

and consequent interpretation and analysis of the raw data.  

5.6.3 Personal role in the research process   

In the case of this particular study, it remained my role as the researcher to frame this study 

within the epistemological assumptions and methodological characteristics of the qualitative 

methodology and approach which I had chosen, namely hermeneutic phenomenology 

(Cresswell, 2013:53).  I am a Consumer Studies teacher who is employed at a private, mono-

religious secondary school in Pretoria, South Africa.  My research methodology, as discussed 

and justified above, both enabled and required me to interpret (i.e. engage with, explore, 

explain and understand) the teachers’ lived experiences while teaching in a multi-religious 

classroom setting48 (De Vos et al., 2005:270).  As the researcher, I learnt much during the in-

depth semi-structured interviews (data generation) with information-rich key informants, 

namely teachers who have all experienced the challenges of interreligious dialogue in multi-

religious classroom contexts.  The subsequent data analysis process was equally enlightening.  

My own experience as a teacher provided me with an overall understanding of a teacher’s life-

world.  It assisted me in generating meaningful and relevant data.  It was, therefore, my role 

as the researcher to be alert to subtle yet meaningful cues in the participants' expressions, 

questions and even during occasional side-tracking (Leedy & Ormrod, 2010:141). During the 

interviews, as part of the data generation process, I was obliged to listen closely while the 

participants described their everyday experiences related to interreligious dialogue in multi-

 
48 In par. 2.1 I explain why I found it necessary to generate data from teachers who have experiences 
of multi-religious classroom contexts, although I only have personal experience of a mono-religious 
classroom context. 
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religious classroom settings.  I confirmed what I had heard from the participants by focusing 

on repeating words or sentences that they said during the semi-structured interviews, in order 

to monitor my interpretations of what they had said and also to make sure that I did not take 

anything that I might have heard or understood for granted (Coe, Waring, Hedges & Arthur, 

2017:119).  It was my role as researcher to organise a large amount of data into workable units 

to help simplify the data-coding process (McMillan & Schumacher, 2013:369).  Central to an 

interpretivist’s reflexive research practice lies the interpretivist researchers’ own unique 

entanglement of the phenomenon under investigation (Yanow, 2006:15; Dean, 2018:1).  

Although I used the computer software programme ATLAS.ti.TM to support me with the coding 

process, it nevertheless remained my responsibility as researcher to understand the text, 

interpret the data, construct the meaning and to reveal the deeper meanings that might have 

been hiding in the nuances of the transcript (Cresswell, 2016:126). 

Although I myself am only familiar with a mono-religious classroom context, I nevertheless 

managed to generate data from teachers who had all been working in multi-religious classroom 

contexts.  This limitation directly addresses my main problem statement.  I therefore 

considered it a considerable challenge to try to come to a scientifically justifiable understanding 

and subsequent operationalization of interreligious dialogue in multi-religious classroom 

contexts. 

5.6.4 Instruments used in the research process 

I used a digital voice recorder as well as my cellular telephone’s voice recorder application to 

record the semi-structured interviews.  In the end I made use of the voice records from the 

digital voice recorder, the voice recordings on my cellular telephone were saved for backup 

purposes because there was always a risk that a voice recorder might be faulty or might have 

been malfunctioning during the interviews.  Before each interview, I made sure that both the 

voice recorder and my cellular telephone were fully charged and that they were able to produce 

recordings to facilitate the transcription process.   

I also made use of the Atlas.ti.TM software programme.  Useful video clips on the internet guided 

me to understand the software and to facilitate the coding process during the qualitative data 

analysis. 

5.6.5 Strategies for improving the credibility of the study  

Claims of trustworthiness, reliability and credibility all rest on data generation and analysis 

techniques (McMillan & Schumacher, 2013:330).  I used crystallisation49 as a well-known 

 
49 According to Maree (2016:81) one should rather, in a qualitative study,such as this thesis refer to ‘crystallisation’ 
instead of, for example, ‘triangulation’, because triangulation developed from earlier research attempts to compare 
quantitative data sets with qualitative data sets - which is not the case in this particular thesis. 
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strategy to improve the trustworthiness, reliability and validity of my study.  Crystallisation 

comprises the use of different methods of data generation (Tracy, 2013:235).  As a result, I 

generated the empirical data for this thesis by means of two data generation methods.  The 

first was my use of qualitative, in-depth semi-structured interviews.  The second was a 

document analysis of seven relevant official legal documents that apply – in one way or another 

– to interreligious dialogue in multi-religious classrooms, specifically in the South African 

context.  These two data generation methods, as well as my review of the recent and relevant 

body of scholarship, yielded different insights into teachers’ understanding and subsequent 

operationalization of interreligious dialogue in multi-religious classroom contexts.  All these 

data generation methods add to the eventual trustworthiness, reliability and credibility of my 

study, by broadening my corpus of generated data from which I interpreted and analysed my 

findings.   

My pilot study interview helped to ensure that the research questions did indeed interrogate 

what I intended them to interrogate (Leedy & Ormrod, 2015:169).  The digital voice records of 

each interview that I conducted granted me access to accurate and complete records of 

everything (i.e. multivocality) that had been said during the in-depth semi-structured qualitative 

interviews.   

Multivocality refers to the inclusion of multiple voices (Tracy, 2013:236).  This means, amongst 

others, that I managed to analyse a range of participants in order to highlight divergent and 

sometimes even dissenting viewpoints.  According to Tracy (2013:236), the researcher is 

required to be self-aware of his or her own, personal bias, while keeping in mind that his/her 

participants might have their subjective views concerning the phenomenon that is being 

studied.  To comply with these requirements, I declared my chosen epistemological paradigm, 

which is the interpretivist paradigm (cf. par. 5.2).  To enhance the credibility of my study, I have 

also taken care to provide as rich and detailed descriptions as possible of the participants’ lives 

and worldviews (Leavy, 2017:155).  By following the procedures mentioned above, I am 

confident that my study yielded academically credible and scientifically trustworthy outcomes. 

5.7 Methodological constraints   

In the interests of conducting ethical research, I decided that the following constraints should, 

in all fairness, be highlighted.  I started off my PhD-studies as an inexperienced researcher, 

especially with regard to empirical data generation and analysis because my Master’s degree 

did not comprise an empirical study, but was restricted to a literature study only.  I sought to 

eliminate these constraints by reading prodigiously about empirical research in the field of 

education.   
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I do have my own strongly held religious beliefs which could be viewed by some as a hindrance 

and disadvantage during the in-depth, semi-structured interviews and the analysis of the data.  

I soon came to realise that each of the participants experienced people in general as having 

strongly-held religious beliefs.  My own stalwart religious beliefs could instead be regarded an 

advantage, because they made me sensitive to the situations that were sketched by the 

participants regarding the classroom environments in which they were required to teach, and 

also to the religious beliefs of learners and other classroom-level role-players and stakeholders 

in these contexts. 

My family-related responsibilities, including some financial limitations, compelled me to limit 

my study to the South African context.  I do, however, feel that the South African teacher 

training landscape is in dire need of detailed guidelines that have specifically been formulated 

for South African teachers’ understanding and operationalization of interreligious dialogue in 

multi-religious classroom contexts, such as in South African public schools. 

In terms of my selection of AROS as the geographical positioning of my research, as well as 

my choice of participants for the empirical part of my study, it needs to be pointed out – as a 

possible methodological and research-design constraint – that all seven of my participants 

happened to be alumni of AROS.  This means that all seven of them wilfully decided to enrol 

for and complete their undergraduate studies in education at a declared mono-religious 

teacher training institution in Pretoria, South Africa.  Despite their own, personal, strongly-held 

religious beliefs, they have all, since their graduation from AROS, accepted teaching positions 

in multi-religious public schools in South Africa.  

I do wish to point out that – mainly because of my three pregnancies and concomitant 

motherhood responsibilities while I was enrolled for this particular PhD-study – there simply 

was never enough time for me to also approach potential participants50 who happened to have 

received their initial, undergraduate teacher training from other religious teacher training 

institutions or from public universities in South Africa.  I wholeheartedly agree with my critics 

that this would indeed have been the ideal scenario, amongst others because it would have 

enabled me to do a comprehensive comparative analysis of the responses of all such 

categories of participants. (I do, however, plan to follow this up at a post-doctoral level.) For 

purposes of this thesis, though, I wish to record it as a methodological constraint of which I am 

not only fully aware but for which I am also fully responsible.  I simply had to draw the proverbial 

line somewhere. 

 
50 Such participants would, typically, not only have included teachers from other Christian denominations (e.g. 
Lutheran, Catholic, etc.) but also teachers from other religious groupings altogether, such as Islam, Buddhist, 
Judaist, Atheist, etc.  
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Lastly: Afrikaans is my first language and sometimes, during my study, I found it extraordinarily 

difficult to express myself in English, which is my second language.  The continued, patient 

support of my supervisor, as well as the skills of English language editors, helped me to bridge 

these constraints.  The completion of my study in English has, truth be told, provided me with 

more confidence to write in English in the future.  I now view it as an advantage, because I 

plan on writing English academic journal articles in the future.  All of these aspects could, 

however, be regarded as methodological constraints to my study and I, therefore, declare them 

openly and without academic or scientific prejudice. 
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Chapter 6: Data analysis  

6.1 An explanatory note 

In this chapter, I report on and discuss the results of the empirical part of my study.  I firstly 

report on the results of the document analysis and then on the results generated from the 

interviews.  Secondly, I provide an in-depth and detailed discussion of the results which I 

generated.  During the discussion section, I compare the data which I generated from the 

seven official legislative documents, with the data which I e generated from the interviews, in 

the light of the body of scholarship which I studied.   

The steps which I followed to analyse the data from the documents and interviews, as 

explained in chapter 5 (cf. par. 5.4.2. and 5.6.1), guided me to identify codes from which I have 

formulated categories and themes.  The three central themes that emerged as a result of this 

analysis represent teachers’ understanding of (a) themselves (b) their learners and (c) the 

interreligious dialogue between them (cf. Figure 6.1).  In accordance with the relevant body of 

scholarship (cf. Chapters 2-4) as well as from my conceptual framework (cf. Figure 4-1.), these 

three themes can best be understood in the following manner: 

• Teachers’ understanding of themselves: Any data relating to teachers’ self-

understanding and knowledge about their own identity, purpose and role during 

interreligious dialogue or with respect to teaching and educating in multi-religious 

classroom contexts. 

• Teachers’ understanding of their learners: Any data relating to the knowledge, 

perceptions and experiences of teachers with respect to learners’ questions, remarks, 

thoughts and behaviour in multi-religious classroom contexts, with specific regard to 

interreligious dialogue. 

• Teachers’ understanding of interreligious dialogue: Any data that reveal how and to 

what extent teachers prepare and arrange multi-religious classroom contexts in order 

to allow or avoid interreligious dialogue. 

Underneath each theme, I describe the categories which reflect the various meanings of each 

theme, as I interpret them to be.  Figure 6.1 and Figure 6.2 represent network diagrams which 

illustrate the interrelationships between the categories as well as the relationship between the 

categories and the themes.  Figure 6.1 reflects my understanding of the data which I generated 

from the analysis of the official documents whereas Figure 6.2 reflects my understanding of 

the data which I generated from the interviews. 
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Figure 6:1: Network diagram from ATLAS.ti.TM: Results of data generated from official documents 
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Throughout the discussion and analysis of the results from my interviews and document 

analysis, I refer to the three above mentioned themes and following categories (cf. Figure 6.1 

and 6.2).  By doing so, I guide my readers in their recognition and subsequent understanding 

of what I believe could serve as pedagogically justifiable guidelines for teachers’ understanding 

of interreligious dialogue in multi-religious classroom contexts.   

6.2 Results of the data analysis of the official documentation of relevant 

authorities 

To assist the readers of my study in gaining a better understanding of the official documents 

which I analysed, I provide a brief contextualisation of the analysed documents as well as a 

brief orientation to the purposes and target readers of the seven official documents that were 

analysed (cf. par. 5.6.2).   

6.2.1 A brief contextualisation of the analysed documents 

After 1994, a major change concerning religious education51 in South African state-funded 

(public) schools was introduced.  Compulsory religious education in schools was removed from 

the curriculum.  The umbilical cord between public education in South Africa and Christianity 

in general, and the Christian churches in particular, was cut (Van der Walt, 2010:82).  In its 

place, religious diversity was introduced in present day South African classroom contexts (i.e. 

multi-religious classrooms), and this move has been challenging – to say the least (McDonald, 

2015:202).  After 1994, South Africa became a constitutional state, in which the Constitution is 

regarded as the supreme and the final legal authority (Pretorius, 2014:409).  The Constitution 

states that South Africa is a deliberative democracy, referring to the fact that the Constitution 

is the result of extensive and thorough consultation processes involving elected 

representatives from every sector in South Africa (Pretorius, 2014:412).  The Constitution 

therefore serves as the basis document from which all other acts, policies and charters are, 

and should be, compiled and understood. 

All the official documents which I analysed, claim that they have been drafted in accordance 

with the Constitution.  I am of the opinion that all of the documents that I studied could well 

contribute to a complete comprehension of teachers' understanding of themselves, their 

learners and interreligious dialogue in multi-religious classroom contexts.  Even though none 

of the documents specifically mentions the concept of ‘interreligious dialogue' per se, much 

can be interpreted about these kinds of classroom dialogues and contexts.   

 
51 The Policy on Religion and Education distinguish between religious education and religion education.  Religion 
Education is a curricular programme with clear and age-appropriate educational aims and objectives, for teaching 
and learning about religion, religions, and religious diversity in South Africa and the rest of the world (par. 17).  
Religious education provides religious instruction in only one religion (par. 23). 
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6.2.2 The purposes of the seven analysed documents 

(1) The Constitution of the Republic of South Africa Act, No. 108 of 1996, (Republic of 

South Africa, 1996a) (henceforth referred to as the Constitution) protects the fundamental 

rights of everyone in our country, including classroom teachers and the learners in their 

classrooms.  The Bill of Rights52, Chapter two of the Constitution, is a cornerstone of 

democracy in South Africa.  Its purpose is to protect the rights of all people in our country and 

it affirms the democratic values of human dignity, equality and freedom (Constitution of the 

Republic of South-Africa, 1996, Ch.2, section. 7). Chapter two, sections 28 to 31, was 

specifically analysed because it includes the human rights of/about children, education, 

language, culture and cultural, religious and linguistic communities with regard to the 

implementation of religion in schools.   

(2) The South African Schools Act, Act 84 of 1996 (Republic of South Africa, 1996b) is 

aligned with the Constitution, and has the aim of ‘providing for a uniform system for the 

organisation, governance and funding of schools; to amend and repeal particular laws relating 

to schools; and to provide for matters connected therewith’ (Republic of South Africa, 1996b).  

Paragraph 753, in particular, is the relevant part of this act which I analysed. 

(3) The Employment of Educators Act, Act, No. 76 of 1998, has the goal of ’providing for the 

employment of educators by the State, for the regulation of the conditions of service, discipline, 

retirement and discharge of educators and for matters connected in addition to that’ (Republic 

of South Africa, 1998).  Paragraph 18(1)(k)54 is specifically relevant for my thesis as it describes 

when teachers' actions with regard to religion, and, in the case of this thesis interreligious 

dialogue, could be interpreted as misconduct.    

(4) According to Prof Kader Asmal, who was the Minister of Education at the time of its 

introduction, the National Policy on Religion and Education55 (NPRE), gives full expression 

to the invocation of religion in the Constitution and the principles governing religious freedom 

 
52 The Constitution describes the Bill of Human Rights in chapter two with regard to different situations.  The 
following sections apply to education and religious perspectives, per se. 
Section 28: Children 
Section 29: Education 
Section 30: Language and Culture 
Section 31: Cultural, Religious and Linguistic Communities 
53 7. Freedom of conscience and religion at public schools. Subject to the Constitution and any applicable provincial 
law, religious observances may be conducted at a public school under rules issued by the governing body if such 
observances are conducted on an equitable basis and attendance at them by learners and members of staff is free 
and voluntary. 
54 Misconduct. 1) Misconduct refers to a breakdown in the employment relationship and an educator commits 
misconduct if he or she (k) unfairly discriminates against other persons on the basis of race, gender, disability, sex, 
pregnancy, marital status, ethnic and social origin, colour, sexual orientation, age, disability, religion, conscience, 
belief, culture, language, birth, family responsibility, HIV status, political opinion or other grounds prohibited by the 
Constitution; 
55 GN 1307 GG 25459 of 12 September 2003.  Notice in terms of section 3(4)(l) of the National Education Policy 
Act 27 of 1996 
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(NPRE, 2003:2).  The NPRE sets out the policy on the relationship between religion and 

education that has the purpose of best serving the interests of South Africa’s democratic 

society.  The objective is ‘to influence and shape this relationship in a manner that is in 

accordance with the values of our South African Constitution’ (NPRE, 2003:3, p.1).   

The policy is not prescriptive but provides a framework for schools for determining 

policies, and for parents and communities to be better informed of their rights and 

responsibilities concerning religion and education. The policy advances the 

interests of religion, by advocating a broad-based range of religious activities in the 

school (NPRE, 2003:3, p.2).  All schools, public schools as well as independent 

schools, including those with a distinctly religious character, should, therefore, 

teach Religion Education56as a subject and are required to achieve the minimum 

outcomes that were set for Religion Education (NPRE, 2003:8 p.16).    

(5) The Policy on Minimum Requirements for Teacher Education Qualifications (Act 67 

of 2008; revised 2014) (MRTEQ) is the policy in South Africa, as the name of the policy states, 

which elaborates on the minimum standards for teacher education.  

(6) From the Curriculum and Assessment Policy Statement (2012-2014) (CAPS) for Life 

Skills (Gr. R-6) and Life Orientation (Gr. 7-12), it is clear that the South African government 

regards these as two of the fundamental subjects required for the National Senior Certificate. 

It means that they are compulsory subjects for learners in specific school phases in South 

African schools.  Life Skills has the purpose of: 

The holistic development of the learner throughout childhood. It equips learners 

with the knowledge, skills and values that assist them to achieve their full 

physical, intellectual, personal, emotional and social potential. The subject 

encourages learners to acquire and practise life skills that will assist them to 

become independent and effective in responding to life's challenges and to play 

an active and responsible role in society. The subject aims to develop learners 

through three different, but interrelated study areas, that is, Personal and Social 

Well-being, Physical Education and Creative Arts (2014a, par 2.1; 2014b, par. 

2.1). 

The purpose of Life Orientation is captured as follows:  

The study of the self in relation to others and society. It addresses skills, 

knowledge, and values about the self, the environment, responsible citizenship, 

a healthy and productive life, social engagement, recreation and physical 

activity, careers and career choices. These include opportunities to engage in 

the development and practice of a variety of life skills to solve problems, to make 

 
56 Religion Education is a sub-category of the subjects Life Skills and Life Orientation, paragraph 17 up until 
paragraph 53 of NPRE set out the justification for and details of Religion Education (cf. NPRE, 2003, p.17-53). 
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informed decisions and choices and to take appropriate actions to live 

meaningfully and successfully in a rapidly changing society. It not only focuses 

on knowledge but also emphasises the importance of the application of skills 

and values in real-life situations, participation in physical activity, community 

organisations and initiatives (2014c, par. 2.1; 2014d, par. 2.1).  

(7) The South African Charter of Religious Rights and Freedoms (2010) (SACRRF) is a 

Religious-legal document that defines the freedoms, rights, responsibilities and relationship 

between the State of South Africa and her citizens concerning religious belief.  Section 234 of 

the Constitution makes allowance for charters of rights to be drawn up by civil organisations, 

which may then be enacted by parliament. The SACRRF is the first such charter developed in 

South Africa. The Charter has the purpose to: 

Express what freedom of religion means to those of religious belief and religious 

organisations within a South African context and the daily rights, responsibilities 

and freedoms that are associated with this right (CRRF, 2010:2). 

6.2.3 Target readers of the analysed documents 

All the citizens of the Republic of South Africa are supposed to study and come to know the 

Bill of Rights in the Constitution as it sets out the fundamental rights of all South Africans 

concerning religion and education, including the right to freedom of religion.  The policy 

documents, Charter and Acts which I analysed will mostly be read by classroom-level role-

players and stakeholders, and specifically by schools and school governing bodies who are 

legally obliged to implement these policies, charter and Acts in order to determine (amongst 

others) their own schools’ policies.  The Charter was drafted over a period of several years by 

a Continuation Committee of academics, religious scholars, religious leaders, government 

commissioners and international legal experts and members.  Teachers, parents and 

communities who wish to be better informed of their rights and responsibilities about religion 

and education could also benefit from reading and implementing the information in The 

Charter. 

6.2.4 Results of the data that were generated during the document analysis 

I ordered the data that were generated from the seven official documents which I analysed, 

according to the same themes as the data analysed from the interviews namely, teachers’ 

understanding of (a) themselves, (b) their learners and (c) the interreligious dialogue between 

them in multi-religious classroom context (cf. Figure 6.1 and Figure 6.2).  This thematic division 

provided me with the most appropriate manner in which to compare and in due course discuss 

the results of the data generated from the document analysis and form the interviews.  

Interreligious dialogue, as such, is not explicitly addressed in any of the official documents that 

I analysed.  Significant information about the phenomenon of interreligious dialogue in multi-
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religious classroom contexts can, however, be derived from the official documents that were 

analysed.   

6.2.4.1 Teachers’ understanding of themselves during interreligious dialogue in 

multi-religious classroom contexts 

6.2.4.1.1 The framework of authority that teachers should lawfully adhere to  

When it comes to the governance and professional management of South African public 

schools, the Head of Department (HOD), according to section 16(3) of the Schools Act, is the 

person in authority and school principals all fall under this person’s jurisdiction.  The 

professional management of a school must, however, still be undertaken by the principal him-

/herself.  Subject to this Act, section 16(1) states that the governance of every public school is 

vested in its School Governing Body (SGB).  The principal, therefore, functions in two main 

capacities, namely as governing body member and a professional manager or departmental 

employee (Pretorius, 2014:415).  The school governing body also supports the principal, 

teachers and other staff of the school in the performance of their professional functions 

(Schools Act, par. 20(1)(e)).  This thesis focuses on teachers in state-funded public schools 

and, by implication, multi-religious schools, because most if not all state-funded public schools 

in South Africa have already become multi-religious since 1994 (Roux, 2000:173).  Such 

teachers are either employees of the schools’ SGB or the National (or provincial) Department 

of Basic Education and are all subject to the authority of the schools’ SGB in accordance with 

the delegated power of the HOD.  These teachers are expected to adhere to the legislation, 

policies and charter as stipulated in the official documents which I analysed.  Teachers’ 

understanding of themselves include their understanding of their pedagogic roles as well as 

their legal rights and responsibilities during interreligious dialogue in multi-religious classroom 

contexts.   

6.2.4.1.2 Teachers’ roles during interreligious dialogue in multi-religious classroom contexts 

MRTEQ is the only official document which I analysed that explicitly states the ‘role of 

teachers’.  Appendix A57 of this policy document lists seven collective roles that are deemed to 

be appropriate for professional classroom teachers.  These roles and duties include the 

following: specialists in a particular school-phase; subject discipline or practice; learning 

mediator; interpreter and designer of learning programmes and materials; leader, administrator 

and manager; scholar, teacher and lifelong learner; assessor and community, citizenship and 

 
57 ‘These roles should be understood as the everyday functions of the collective of all educators at a school. They 
seldom have to be carried out completely, in all their detail, or all of the time by individual educators. However, 
individual teachers will carry out the roles appropriate to their specific teaching position requirements in the school. 
All classroom teachers will, over the years, develop in all seven roles as might be appropriate for their classroom 
practices (MRTEQ, Appendix C, introduction). 
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pastoral role.  None of these roles, or the explanation provided for each of them, directly 

mentions teachers' roles and duties regarding teaching and education concerning religion or 

interreligious dialogue as such (MRTEQ, Appendix C). 

From the NPRE (2003), additional roles of classroom teachers about religion and education 

and interreligious dialogue can, however, be interpreted from the specifications concerning 

Religion Education.  The different roles that teachers are expected to be able to exhibit, as 

derived from the NPRE, can be described as follows:   

a. Teachers’ roles and duties concerning educating learners about religion and different 

religions  

The NPRE (2003, p.1) sees it as the role of the school, and by implication, the role of the 

classroom teacher to perform their educational responsibility for teaching and learning about 

religion and religions, and for promoting these.  It should, however, be done in ways that are 

different from the religious instruction and religious nurturing provided by the home, family, and 

religious community.   

b. Teachers’ roles with respect to enhancing creative interaction between religion and the 

South African state 

The NPRE supports a co-operative model of communication between supporters of different 

religious beliefs. This model affirms (and, in fact, seems to support) both the principle of legal 

separation and the possibility of creative interaction. Although the Constitution separates 

spheres for religion and the state, there remains an opportunity for communication between 

the two.  Teachers can (and should) encourage such communication. 

The co-operative model encourages an ongoing dialogue between different 

religious beliefs and the South African state with regard to areas of common 

interest and concern (NPRE, 2003:4, p.3).   

Adequate communication between proponents of different religious beliefs and the South 

African state can help to protect the different religious beliefs of every teacher and learner in 

South Africa.  Such ongoing communication sets the way for interreligious dialogue in multi-

religious classrooms.  The Charter is one such an example of communication between different 

religious groups and the State.  

The Charter has thus far been signed by ninety-one leaders representing 

churches; religious bodies; academic, legal, human rights and media 

organisations in South Africa, and by two international advisers. The total of 

practising religious believers represented by the signatories is estimated to be 
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approximately 10.5 million, more or less a quarter of the total South African 

population (CRRF, 2010:11). 

Teachers who allow interreligious dialogue can play a significant role in the enhancement of 

creative interaction between proponents or supporters of different religious groups and the 

State. 

c. Teachers’ role as being well-informed about religions and other belief systems 

In order to cultivate mutual respect among learners, teachers are expected to be well-informed 

about other religions and belief systems.  The NPRE, paragraph 29, states: 

We believe we will do much better as a country if our learners are exposed to a 

variety of religious and secular belief systems, in a well-informed manner, which 

gives rise to genuine respect for the adherents and practices of all of these, 

without diminishing in any way the preferred choice of the learner. 

Teachers who allow authentic interreligious dialogue can aid learners to be well-informed 

about other religions and belief systems.  In order for authentic interreligious dialogue to serve 

this goal, teachers also need to be well informed in order to guide and facilitate such 

interreligious dialogue encounters. 

d. Teachers’ role in terms of ensuring that learners feel welcome, emotionally secure and 

appreciated 

Schools, and by implication, classroom-level teachers, have the responsibility to include all 

learners in their teaching about religion and secular values.  The NPRE, paragraph 30, states:  

… [b]y teaching about religious and secular values in an open educational 

environment, schools must ensure that all learners, irrespective of race, creed, 

sexual orientation, disability, language, gender, or class, feel welcome, 

emotionally secure, and appreciated (NPRE, 2003, p.30).    

As a result, classroom teachers who allow interreligious dialogue should take caution to create 

classroom atmospheres which are guaranteed to ensure that all learners are at all times 

welcome and made to feel emotionally secure and appreciated. 

Apart from teachers’ understanding of their roles during interreligious dialogue, it is necessary 

to also consider teachers’ rights and responsibilities in this regard. 
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6.2.4.1.3 Teachers’ understanding of their legal rights and responsibilities during interreligious 

dialogue 

a. Teachers’ right to ‘freedom of religion’. 

Section 15(1) of the Constitution guarantees everyone the right to ‘freedom of conscience, 

religion, thought, belief and opinion’.  Teachers, learners and other classroom-level role-

players and stakeholders, like all other citizens, also have these rights.   

The Constitution (Chapter 2, section 31, 1a.)  explains that a person belonging to a religious 

community may not be denied the practice of his/her religion.  The South African Schools Act 

prohibits any discrimination on the basis of a person's religion.  Teachers are expected not to 

discriminate unfairly against any person’s religion.  The Employment of Teachers Act (Act 76 

of 1998 par 18(1)(k)) states that:  

...teachers are not allowed to unfairly discriminate against other persons on the 

basis of race, gender, disability, sex, pregnancy, marital status, ethnic and social 

origin, colour, sexual orientation, age, disability, religion, conscience, belief, 

culture, language, birth, family responsibility, HIV-status, political opinion or 

other grounds prohibited by the Constitution. 

Taking this legislation into account, teachers have the right to freedom of religion. This right 

presupposes that they will also not discriminate unfairly against others’ (including their 

learners’) religious beliefs. 

With regard to freedom of conscience and religion at public schools, the Schools Act (48 of 

1996 par. 7) states that:  

Subject to the Constitution and any applicable provincial law, religious 

observances may be conducted at a public school under rules issued by the 

governing body if such observances are conducted on an equitable basis and 

attendance at them by learners and members of staff is free and voluntary. 

Teachers are obliged to abide by the rules of their schools' SGB concerning religious 

observances.  The Schools Act provides regulations to ensure that religious observances are 

conducted on an equitable basis and that attendance at such observances is not forced upon 

learners or other classroom level role-players and stakeholders. 

The Charter further states that the right to freedom of religion implies that: 

Every person has the right to receive and provide religious education, training 

and instruction. The state may subsidise such education, training and instruction 

(2010: par. 8) 
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Teachers and learners, as well as all other classroom-level role-players and stakeholders, 

therefore have the right either to receive religious education, training and instruction from the 

religious other, who happen to share the same classroom context or to provide such education, 

training and instruction.  The state is permitted to provide the necessary funding for such 

education, training and instruction. 

b. Teachers’ legal responsibility to embrace religious diversity 

Taking into account all the documents that have been analysed, the National Policy on Religion 

and Education provides the most in-depth explanation of the responsibilities of teachers during 

their teaching and education with respect to religious beliefs.  ‘The spirit of the NPRE is to 

embrace the religious diversity of South Africa’ (NPRE, 2003:8, p.15).  Learners must learn in 

a factual way about the different religious beliefs which exist, as the NPRE (2003:10, p.20) 

states: 

Institutions with a mandate to serve the entire society, (such as) public schools, 

must avoid adopting a particular religion, or a limited set of religions, that 

advances sectarian or particular interests. Schools should be explaining what 

religions are about, with clear educational goals and objectives, in ways that 

increase understanding, build respect for diversity, value spirituality, and clarify 

the religious and non-religious sources of moral values. We owe this to our 

learners, as well as to parents, citizens, and taxpayers.  

According to the NPRE teachers have the responsibility to explain religion as a phenomenon, 

without enforcing a particular religion or set of religious beliefs upon the learners. 

c. Teachers’ legal responsibility of ensuring that learners’ religious beliefs are protected 

The NPRE (2003:11, p.23) aims to ensure that the religious beliefs of every educator and 

learner are being protected.  The NPRE also views religion as an essential human activity 

(NPRE, 2003:11, p.24), which forms (and should form) part of a well-balanced and complete 

education (NPRE, 2003:11, p.25).   

Whether all religions are equal and valid in a religious or philosophical sense falls outside of 

the scope of the NPRE, but the NPRE supports the equality of all religions before the law 

(NPRE, 2003:12, p.28).  For this reason, faith in a particular religious perspective cannot be 

assessed by schools (NPRE, 2003:20, p.53).  It is also important to note that the NPRE wants 

to convince its readers that it does not suggest that all religions are the same. The NPRE also 

argues that it does not seek to establish a uniformity of religious beliefs and practices; nor does 

it seek to promote religious relativism, religious syncretism, or any other religious position in 

relation to the many religions in South Africa and the world (NPRE, 2003:24, p.68). However, 

the religious stance that the NPRE seems to support and would like to see being implemented 
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in all school classrooms is unity without uniformity and diversity without divisiveness (NPRE, 

2003:24, p.70).   

d. Teachers’ legal responsibility of ensuring that interreligious dialogue praxis flows 

directly from the constitutional values 

All aspects relating to religion and education, including interreligious dialogue in multi-religious 

classrooms are expected to flow from the constitutional values as described in the following 

excerpt from the NPRE (2003:5, p.8): 

In all aspects of the relationship between religion and education, the practice 

must flow directly from the constitutional values of citizenship, human rights, 

equality, freedom from discrimination, and freedom of conscience, religion, 

thought, belief, and opinion. 

Teachers who teach and educate in multi-religious classroom contexts are directly involved in 

the relationship between religion and education.  Such teachers are, for this reason, legally 

responsible for making sure that all their classroom practices, including interreligious dialogue, 

that take place under their supervision, flow directly from the relevant Constitutional values and 

do indeed reflect such values. 

In order for teachers to understand their roles, purposes, rights, duties and responsibilities 

during interreligious dialogue in multi-religious classroom contexts better, they should also take 

their learners’ legal rights, knowledge, experiences and perceptions into account.  

6.2.4.2 Teachers’ understanding of their learners during interreligious dialogue in 

multi-religious classroom contexts 

a. Possible inherent advantages for learners during interreligious dialogue  

The following inherent advantages of learning about different religious views (during 

interreligious dialogue) are highlighted by the NPRE (2003:10, p.21): 

Learning about themselves while learning about others, learners will 

undoubtedly discover their common humanity in diversity and be both affirmed 

and challenged to grow in their orientation to life. 

Knowledge about others' religious beliefs can enhance one’s religious perspective on the one 

hand while leading to a broader, civil acceptance of the other.  Within multi-religious classroom 

contexts, the religious other should be perceived of as a source of knowledge which could 

enrich other individuals’ personal religious beliefs.    

The NPRE (2003, par. 25) also highlights the following inherent advantages that are on offer 

during interreligious dialogue when knowledge is gained about the religious other: 
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It can facilitate the development of both empathetic appreciation and critical 

analysis. It can teach learners about a world of religious diversity, but at the 

same time, it can encourage learners to think in terms of a new national unity in 

South Africa. By teaching learners about the role of religion in history, society 

and the world can be an essential part of a well-balanced and complete 

education. 

Interreligious dialogue could provide – especially for learners – the inherent advantage of 

empathetic appreciation for and critical analysis of the religious other. The knowledge gained 

through interreligious dialogue has the intrinsic advantage of assisting learners with the 

achievement of a well-balanced and complete education. 

The CAPS documents (Department of Education, 2014a, par 2.1 & 2014b, par. 2.1) mention 

the life skills on which the Life Skills (Gr 0-6) curriculum should be focused, namely: 

(Life Skills should focus on) The holistic development of the learner throughout 

childhood. It equips learners with the knowledge, skills and values that assist 

them to achieve their full physical, intellectual, personal, emotional and social 

potential. The subject encourages learners to acquire and practise life skills that 

will assist them to become independent and effective in responding to life's 

challenges and to play an active and responsible role in society. The subject 

aims to develop learners through three different, but interrelated study areas, 

that is, Personal and Social Well-being, Physical Education and Creative Arts.  

The above excerpt from the CAPS documents does not mention religion, religious education, 

or interreligious dialogue per se, suggesting that religious beliefs were not meant to represent 

one of the primary focus areas of the subject Life Skills.  In the study area called ‘personal and 

social wellbeing,' a few study hours per year are, however, allocated to religion and related 

topics.  (Whether these few study hours might be enough, remains a moot point.) The CAPS 

document (Department of Education, 2014a, par. 2.3) for the foundation phase describes this 

study area in the following manner: 

Learners will develop the skills to relate positively and make a contribution to 

family, community and society while practising the values embedded in the 

Constitution. Learners will learn to exercise their constitutional rights and 

responsibilities, to respect the rights of others and to show tolerance for cultural 

and religious diversity in order to contribute to a democratic society  

The hours spent on themes related to religion as prescribed by the CAPS document for Life 

Skills for foundation phase (Gr R-3) are summarised in the following table: 
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Table 6-1: Hours spent on religion during school time: foundation phase 

Phase Theme relating to 

religious beliefs 

Time allocation: 

annually,  per 

grade 

Foundation 

(Gr R-3). 

Study area: personal and 

social wellbeing 

Religious days and/or 

festivals. 

2 hours per term 

(Gr. R-2) = 8 

(eight) hours 

annually 

3 (three) hours 

per term (Gr. 3). = 

12 hours annually  

= 36 hours in the 

Foundation 

phase 

 

The subject Life Skills has more or less the same outcomes for the intermediate phase (Gr 4-

6) as is the case in the foundation phase.  The CAPS document for Life Skills (Department of 

Education, 2014b, par 2.1.1) in the foundation phase states:  

Personal and Social Well-being is the study of the self in relation to the 

environment and society. The study area provides opportunities for learners to 

practise the life skills required to make informed choices regarding personal 

lifestyle, health and social well-being. It provides learners with skills to relate 

positively with and contribute to family, community and society. Learners are 

equipped with skills that will assist them to deal with challenging situations 

positively and recognise, develop and communicate their abilities, interests and 

skills with confidence. They learn values such as respect for the rights of others 

and tolerance for cultural and religious diversity in order to build a democratic 

society. 

The hours spent on themes related to religion as prescribed by the CAPS document for the 

intermediate phase (Gr 4-6) are summarised in the following table: 

Table 6-2: Hours spent on religion during school time: intermediate phase 

Phase Theme relating to 

religious beliefs 

Time allocation: 

annually, per 

grade 

Intermediate (Gr. 4-

6). 

Knowledge of major 

religions in South Africa: 

Judaism, Christianity, Islam, 

6 (six) hours – term 

3 (Gr. 4). 
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Hinduism, Buddhism, Baha’i 

Faith and African Religion 

Festivals and 

customs of a 

variety of religions 

in South  

The dignity of the 

person in a variety 

of religions in South 

Africa 

 

 

4.5 (four-and-a-half) 

hours – term 3 (Gr. 

5). 

 

3 (three) hours – 

term 2 (Gr. 6). 

= 13.5 hours in the 

Intermediate 

phase 

 

The CAPS documents (Department of Education, 2014c, par 2.1 & 2014d, par. 2.1) mention 

the orientations to life on which the Life Orientation (Gr. 7-12) curriculum should be focused.  

The excerpt quoted represents the focus of Life Orientation in the senior phase:  

Life Orientation is central to the holistic development of learners. It addresses 

the skills, knowledge and values for the personal, social, intellectual, emotional 

and physical growth of learners, and is concerned with the way in which these 

facets are interrelated. Life Orientation guides and prepares learners for life and 

its possibilities and equips them for meaningful and successful living in a rapidly 

changing and transforming society. The focus of Life Orientation is the 

development of self-in-society. It promotes self-motivation and teaches learners 

how to apply goal-setting, problem-solving and decision-making strategies. 

These serve to facilitate individual growth as part of an effort to create a 

democratic society, a productive economy and an improved quality of life. 

Learners are guided to develop their full potential and are provided with 

opportunities to make informed choices regarding personal and environmental 

health, study opportunities and future careers. Life Orientation helps learners to 

develop beneficial social interactions, such as respecting others’ rights and 

values and promotes lifelong participation in recreation and physical activity. 

The excerpt below represents the focus of Life Orientation in the Further Education and 

Training (FET) phase: 

The study of the self in relation to others and society. It addresses skills, 

knowledge, and values about the self, the environment, responsible citizenship, 

a healthy and productive life, social engagement, recreation and physical 

activity, careers and career choices. These include opportunities to engage in 

the development and practice of a variety of life skills to solve problems, to make 

informed decisions and choices and to take appropriate actions to live 

meaningfully and successfully in a rapidly changing society. It not only focuses 

on knowledge but also emphasises the importance of the application of skills 
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and values in real-life situations, participation in physical activity, community 

organisations and initiatives. 

As is the case with the subject Life Skills (Gr. R-6), none of the above verbatim excerpts from 

the CAPS documents mentions the word religion or religious education as such, which again 

suggests that religion was not necessarily meant to be one of the primary focus areas of the 

subject Life Orientation.  The Life Orientation curriculum, senior phase and FET phase, does 

however allocate some hours to religion and education in the study themes: ‘constitutional 

rights and responsibilities’ and ‘democracy and human rights’ as summarised in the tables 

below (cf. Table 6-3 and 6-4): 

Table 6-3: Hours spent on religion during school time: senior phase (Gr 7-9) 

Phase Theme relating to 

religious beliefs 

Time allocation: 

annually, per 

grade 

Senior (Gr. 7-9). Role of oral traditions and 

scriptures of major religions. 

Factors that influence self-

concept formation and self-

motivation: media, 

environment, friends and 

peers, family, culture, religion 

and community 

Contributions of 

organisations from various 

religions to social 

development 

Contributions of various 

religions in promoting peace 

2 (two) hours – term 4  

(Gr. 7). 

Part of 3 (three) hours – 

term 1  

(Gr. 8). 

 

 

 

Part of 3 (three) hours – 

term 4  

(Gr. 8). 

 

1 (one) hour – term 4 (Gr. 

9). 

= Less than 9 (nine) hours 

in the Senior phase 

 

Table 6-4: Hours spent on religion during school time: FET (Gr10-12) phase 

Phase Theme relating to 

religious beliefs 

Time allocation: 

annually, per 

grade 
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Further Education and 

Training (FET) (Gr. 10-12). 

Ethical traditions and/ or 

religious laws and 

indigenous belief systems of 

major religions. 

Contributions of South 

Africa’s diverse religions and 

belief systems to a 

harmonious society and own 

belief system. 

Ideologies, beliefs and 

worldviews on the 

construction of recreation 

and physical activity across 

cultures and genders 

Part of 3 (three) hours – 

term 4  

(Gr. 10). 

 

3 (three) hours – term 4  

(Gr. 11). 

 

 

3 (three) hours – term 2 

(Gr. 12). 

= Less than 12 hours in 

the FET phase 

 

Tables 6-1 – 6-4 indicate that the South African school curriculum allocates less than 70.5 

hours to religion and related religious themes during thirteen years of schooling (ten years of 

compulsory schooling equals less than 58.5 hours altogether, dedicated specifically to religion 

and related religious themes).  Whether teachers judge this amount of time spent on religion 

and religious to be pedagogically sufficient or not, is not the point. Instead, teachers’ 

understanding of the actual amount of time allocated for their learners to be taught thoroughly 

about religion and related topics, should be the intellectual puzzle that needs to be questioned. 

6.2.4.3 Teachers’ understanding of interreligious dialogue between themselves and 

their learners 

a. Mutual right to share religious beliefs and convictions with the religious other 

The Charter does not specifically use the term interreligious dialogue, but it does, however, 

point toward every person’s right to discuss and conduct conversations about their religious 

beliefs, or in other words, enter into interreligious dialogue.  In accordance with The Charter: 

Every person has the right to share their convictions with another consenting 

person (2010, par. 6.2). 

Each person possesses the right to share his/her religious beliefs and convictions with another 

person, as long as the persons involved grant each other the freedom and space as well as 

the opportunity to do so. This specification speaks to the inter-human value of reciprocity.  

b. Mutual understanding of the religious other as a fellow human being 

Teachers and learners should take care how and to what extent they approach the religious 

other during interreligious dialogue.  The Charter states that: 
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No person may be forced to believe, what to believe or what not to believe, or to 

act against their convictions (2010, par. 2). 

No fellow human being, and by implication no teacher or learner, may be forced by any other 

teacher, learner, classroom-level role player or stakeholder to take a religious position or act 

against his/her religious beliefs and convictions.    

c. Mutual right to the protection of the state 

To ensure that all classroom-level role-players and stakeholders can genuinely practice their 

right to freedom of religion, they have the right to the impartiality and protection of the state with 

regard to their religious beliefs. The Charter states: 

The state must create a positive and safe environment for the exercise of 

religious freedom, but may not promote, favour or prejudice a particular faith, 

religion or conviction, and may not indoctrinate anyone in respect of religion 

(2010, par. 3.1).  

The Charter (2010, par. 3.1) explains that the right of ‘freedom of religion’ implies that the state, 

and by implication public schools and their teachers, should be able to rest assured that they 

are surrounded by a positive and safe environment in which to practise their religious beliefs.  

This right also comes with the responsibility of not indoctrinating any religious other, but to 

grant them all their right to freedom of religion.  Unfair discrimination, concerning others’ 

religious beliefs, are also forbidden.  

No person may be unfairly discriminated against on the ground of their faith, 

religion, or religious affiliation (2010, par. 3.2). 

The Charter states that indoctrination and unfair discrimination concerning peoples' religious 

believes are not acceptable.  The NPRE also reminds one of the differences between ‘teaching 

and preaching' (2013:16, p.39) of different religious beliefs.  Educators are allowed to educate 

learners about different religious beliefs without indoctrinating or forcing them to choose one 

religious belief (NPRE, 2013:7, p.14).   

d. Mutual desire to learn about others’ religious beliefs 

Although only some teachers teach the compulsory subjects of Life Skills and Life Orientation, 

much can be learnt that is applicable to other school subjects, from the NPRE's guiding 

principles pertaining to religion and education.  The NPRE, 2003, paragraph 25, states:    

Instead of promoting a religious position, learning about religion can provide 

opportunities for both a deeper sense of self-realisation and a broader civil 

acceptance of others (NPRE, 2003:11, p.25).   
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Teachers and learners are allowed to make use of the opportunity of authentic interreligious 

dialogue to balance the familiar (religious self-understandings) and the foreign (others’ 

religious beliefs) in ways that provide new insights into both.  Interlocutors are, however, not 

allowed to promote their own or any other religious beliefs during such encounters. 

e. Mutual respect during interreligious dialogue 

Teachers are expected to ensure that learners with different religious beliefs respect one 

another and teachers are also expected to demonstrate respect for others’ religious beliefs.  

The word ‘respect’ occurs as many as 22 times in the NPRE.  In the foreword, the former 

Minister, Prof Kader Asmal, explains that learners have the right for their religious perspectives 

to be respected as much as they have the right to be in a school.  Respect, for him, is presented 

as a key factor for religion and education to work together.   

6.2.4.4 A conclusion to the document analysis 

Multi-religious classroom teachers are legally expected to adhere to and ensure that all 

classroom-level role-players and stakeholders adhere to their rights and responsibilities in 

order to ensure that learners’ religious beliefs are not only respected but that these beliefs can 

also be practised.  The official documents that were analysed are for the most part, 

comprehensible for those areas in which they were specifically drafted to communicate the 

government’s specific requirements.  However, some of the statements, such as ‘freedom of 

religion’, allow different interpretations, which can result in different opinions and can cause 

arguments and have even led to court cases (e.g. Gauteng High Court, case no. 29847/14) in 

the recent past (cf. par. 4.3.1).  The data generated from the above document analysis as well 

my subsequent analysis of the data that were generated during my in-depth semi-structured 

interviews are engaged with, explored and discussed in the next section of this chapter.  The 

following section reports on the results generated from my interviews with the participants. 

6.3 Analysis of the data that were generated during the in-depth semi-

structured interviews 

I ordered the data generated during the semi-structured interviews again into the same three 

themes of my data analysis, namely teachers' understanding of (a) themselves, (b) their 

learners and (c) the interreligious dialogue between them in a multi-religious classroom context 

(cf. Figure 6.2).  Even though I had preferred to organise the data generated from the document 

analysis and interviews under the same subheadings, the nature of the data generated was 

such that the categories differed too much and therefore prevented me from doing so.  The 

data generated from the document analysis have a strict and formal nature because they 

represent legislation, policies and procedures that teachers should lawfully adhere to, whereas 

the data generated from the interviews are much more subjective and informal in nature and 
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intent, because they represent teachers' personal, lived experiences.  I subsequently ordered 

the data generated from the interviews under the same main themes that I had uncovered but 

did not subsume these under the same categories or subheadings as was the case when I 

was analysing the relevant documentation.  This enabled me to compare the legislation, 

policies and procedures that teachers are expected to adhere to with teachers' lived 

experiences in order to design and develop guidelines that could convincingly and reliably 

reflect and represent both.  
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Figure 6:2: Network diagram from ATLAS.ti.TM: results of data generated from the interviews  
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To protect the confidentiality of the participants, their names and gender will not be revealed.  

All the participants, whether male or female, are referred to with a capital alphabet letter, e.g. 

Participant A.  The participating teachers' understanding of interreligious dialogue in multi-

religious classroom contexts remained the focus of this thesis and was, as a result, also the 

focus of all the interviews.  The participants, who are all familiar with multi-religious classroom 

contexts, are therefore viewed as the ‘religious self’.  All extracts from both teachers and 

learners in this chapter are offered verbatim. 

6.3.1 Teachers’ understanding of themselves during interreligious dialogue in multi-

religious classroom contexts 

My analysis of this particular section of my empirical data led me to conclude that teachers’ 

internal religious experiences as well as external influences on their religious beliefs have a 

significant impact on their classroom praxis and their understanding of interreligious dialogue.  

As a result, I decided to classify the data generated with regard to teachers' understanding of 

themselves in the stated context, into two categories, namely: internal influences and external 

influences (cf. Figure 6.2). 

6.3.1.1 Teachers’ understanding of the internal influences that impact their 

classroom praxis 

a. Impact of teachers’ own religious beliefs 

Participant D indicated that if it is expected for a teacher to stand in front of a classroom without 

ever revealing their own religious beliefs, then one might as well just put a robot or computer 

in front of the classroom instead, because, according to him:  

"In education, you want to educate a full learner, and therefore you need to 

have a full person: body, soul and spirit who educates them."  

In the above example, it is noteworthy that the teacher recognises his religion as part of his 

complete, integral being. 

Some teachers express firm convictions about their own religious beliefs and rights, and 

therefore they act accordingly.  Take for example the answer of one of the participants on the 

following line of enquiry that was followed up during one of the semi-structured interviews: 

“Have you ever revealed your own religious beliefs to the learners? Is it legally 

correct to do it?”  (Addendum D, Line of enquiry 12)   

Participant B replied that he did not care whether it was legal or not to reveal his own religious 

beliefs to the learners in his classroom: 

“They can kill me if they want to.  I don’t care.” 
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Some of the teachers embrace such firm convictions about their own religious beliefs and 

rights, that any other (legal or moral) authority such as, for example, the official law and policies 

that have been prescribed for teachers, is/are somehow relegated to an inferior place in their 

pedagogic task agreements.  In other words, some teachers view their own religious beliefs 

as to be overwhelmingly important and they, deliberately or not, elevate them to a position of 

supreme authority concerning all of their lives; also as far as their daily professional pedagogic 

obligations are concerned. 

Another example which I noted in the data seems to indicate that at least some of the teachers 

do happen also to reflect on the impact that teachers' religious beliefs might have on their 

classroom praxis with respect to (especially) the prescribed textbooks for the subject Life 

Skills.  Participant C described the Life Skills textbook concerning Christianity in the Grade 4 

Curriculum as being a `watered down’ text. She held the opinion that if she was disappointed 

in and with the information that the textbook provided about the Christian faith, the chances 

are good that the Muslims would, for example, feel the same about the information that was 

provided in the same textbook on the Muslim faith.  She argued: 

“The textbook compilers are not necessarily from the same religious conviction 

that they write about, the textbook is therefore based on perceptions on 

religions.” 

Participant E posed more or less the same remark and said: 

“I am not sure from which perception the textbooks are compiled…their own 

perceptions will influence the information they include.” 

It seems that if the teachers themselves are not satisfied with the textbooks and if they are 

unsure about the credibility of the information that is found in these textbooks, this will almost 

definitely influence their own classroom praxis. 

Participant D made the following suggestion:  

“You have to ask a Christian to write about a Christian’s matters and a Muslim 

to write about a Muslim’s matters.” 

When Life skills and Life Orientation textbooks are written by representatives of the different 

religions that are being discussed in them, it could improve the reliability of the information in 

them.  Teachers would have more confidence in making use of such textbooks if they could 

be assured that the information provided to them is indeed academically reliable, scientifically 

credible and pedagogically trustworthy. 
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6.3.1.2 Teachers’ understanding of the external influences that impact their 

classroom praxis 

b. Impact of the religious other  

Participant A noted that it is easier for teachers to justify their reasons for specific classroom 

rules when they share the same religious beliefs with their learners. He explained: 

“If you talk to learners who share the same religious beliefs with you, you can 

easily justify why they should obey the rules, for example, I tell them to obey the 

Ten Commandments.” 

When teachers are of the opinion that they share more or less the same religious beliefs with 

their learners, they will not find it necessary to provide detailed reasons for some of their 

classroom decisions and pedagogic actions.    

Participant A provided an example of a typical situation where the teachers' religious beliefs 

might differ from their learners' religious understanding of particular school rules.  According 

to Participant A, the learners might typically ask: 

“‘Why is this a school rule?’ whereas if you share the same religious values 

you have a better explanation, and it is easier to justify the reason for some 

of the school’s rules.”      

Pertaining to the school's own rules, or, in other words, the different codes of conduct of the 

school, the teachers and learners alike are all expected to abide by and obey these.  In such 

a case, learners' different religious beliefs might become a series of significant challenges 

for teachers.  

It is considered normal for teachers to be sensitive towards the reasons they provide for 

specific classroom rules, especially when they are aware that the rules might be problematic 

for learners whose religious beliefs differ from theirs. 

Some teachers may choose to avoid interreligious dialogue because they might be well 

aware of the fact that some of their learners claim to be irreligious; subsequently teachers 

might find it difficult to communicate with such learners.  For example, Participant A pointed 

out:   

"The learners who do not believe in anything will tell the teacher that they do 

not believe and don't want to take part in the religious discourses." 

When teachers have experiences with learners who make it evident that they do not want to 

take part in interreligious dialogue, they (i.e. the teachers) might be discouraged from allowing 

more interreligious dialogue to take place in their classrooms.  In such instances, learners' 
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religious beliefs influence teachers' classroom praxis, and chances are that such teachers 

might tend to avoid interreligious dialogue in their classrooms altogether. 

Participant A experienced that, in general, learners who claim to be irreligious also find it 

difficult to cooperate with some classroom rules, as explained by Participant A: 

"I believe that your faith determines a large part of how you live your life your 

faith and if you do not have any religion, you determine the rules… you decide 

what is right and wrong for yourself… most of them will not accept any other 

authority… it complicates overall discipline.” 

Learners who claim to have no religion at all can complicate classroom discipline for teachers. 

Other participants found it easier to abide with learners whose religious beliefs differed from 

theirs.  Participant G made the remarked that teachers could learn from their learners, and 

about their religious beliefs, as well. She pointed out:  

"Teachers need to realise that learners may have a point." 

Teachers need to understand that it is possible for them to gain pedagogically valuable 

insights about religion and religious beliefs from their learners during classroom discussions 

that involve religion and related topics.  

Authentic interreligious dialogue with the religious other, whose religious beliefs differ from 

their own, granted some of the participants the opportunity to reflect honestly and openly on 

their own religious beliefs. Take, as an example, Participant D, who was of the opinion that 

because some learners happened to differ from his understanding concerning some religion 

and related topics, it forced him to think about what he believed about such matters. He said: 

“The encounter forced me to think deeper about my own religion.” 

Authentic interreligious dialogue can deepen the interlocutors' understanding of their personal 

religious beliefs in such a way that it can enrich their personal religious growth.  Take, for 

example, the remark offered by Participant C: 

“A learner’s religious differences has made me do retrospective inspection, 

which led me to think about my own religion." 

It seems that one of the main reasons why teachers might decide to allow interreligious 

dialogue is because of the personal growth which teachers themselves experienced in the 

past.  Such positive experiences with authentic interreligious dialogue in multi-religious 

classrooms could most probably encourage teachers to allow more such interreligious 

dialogue encounters to take place, because of the potential advantages that it might hold for 

themselves. 
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On the other hand, if teachers have had unpleasant experiences either with authentic, or 

inauthentic, interreligious dialogue encounters, they would most probably avoid interreligious 

dialogue while teaching and educating in multi-religious classroom contexts.   

In order to deal with classroom challenges when it comes to different religious beliefs, some 

teachers gained valuable experiences concerning the boundaries which should not be 

crossed by them during interreligious dialogue.  I provide examples of such boundaries in 

par 6.4.3.3. 

c. Impact of their legal rights  

The data seem to suggest that some teachers might act according to their own interpretation 

of their constitutional right to ‘freedom of religion', especially concerning interreligious 

dialogue encounters in multi-religious classroom contexts. Participant E shared the following 

thoughts: 

“I only assumed that the Schools Act allows, you know, freedom of religion… 

because we were allowed to pray, I never thought twice about it (the implication 

of freedom of religion)." 

Teachers who argue likewise, draw their own conclusions regarding the meaning of ‘freedom 

of religion' and as a result, they focus their expectations on interreligious dialogue in multi-

religious classrooms according to their interpretations. 

Participant D explained the conundrum that seems to describe the crux of the perceptions of 

some of the participants towards the relevant legislation with regard to teachers’ legal rights.  

He pointed out: 

“If the law is contrary (sic) to what I think then I do not know how I am going to 

teach.  If you separate my religion from me, then I am going to be a weaker 

teacher.”   

In a case where the relevant education law and policies expect him to undermine his own 

religion, it might also take away or at least diminish his enthusiasm to fulfil his professional 

obligation as a teacher. 

6.3.1.3 Teachers’ understanding of their learners during interreligious dialogue in 

multi-religious classroom contexts 

The data in this section can be categorised under the same main categories as the data from 

the previous section (cf. Table 6-1) namely, internal and external influences that impact, in this 

case, on teachers' understanding of their learners during interreligious dialogue. 
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6.3.1.4 Teachers’ understanding of internal influences that impact learners’ 

classroom praxis 

a. Impact of own religious beliefs 

Participant A holds the opinion that, in general, learners do not show a high level of knowledge 

about their own religious beliefs.  According to this participant: 

“Learners do not really know what they believe in, and they don’t seem to care 

about it.” 

Participant D had the perception that one only begins to expect of learners in the higher 

grades to have a proper knowledge about their own religious beliefs.  He said:  

“I think that even in grade 8 they are not that serious about their own religion, 

but I think in Grade 10, 11 and 12 then they become more serious (about their 

own religious beliefs).”  

Participant A also had the experience that younger learners do not know (or understand) 

their own or their classmates' religious beliefs well enough. Participant A's experience was: 

"The younger learners do (sic) not know (understand) each other’s religion 

well… they are sometimes not even sure what their own religious beliefs are." 

Learners’ different ages can be expected, according to Participants A and D, to have a 

possible influence on the level of both their own and the religious others’ religious knowledge. 

Participant F's experiences have taught her that learners, even though they might have a deep 

level of religious knowledge, are sometimes shy about their own religious beliefs: 

“They keep quiet, because they may be shy about a situation.” 

Some learners feel shy about some of the details they happen to believe in, and therefore they 

might not want to share their religious beliefs with the rest of their class.  The perceived level 

of self-confidence of the learners can exercise an influence on interreligious dialogue in multi-

religious classroom contexts.   

According to Participant D, teachers need to ensure that they have knowledge about the 

learners in their classrooms’ religious beliefs in order to know to what extent they can expect 

them to take part in interreligious dialogue.  Participant B warns: 

"You have to be well-informed of who your class are.  You have to know the 

learners and their religious beliefs because it avoids conflict in the end." 

When teachers have a thorough knowledge of their learners and their religious beliefs, they 

are empowered to know which level of self-confidence they could reasonably expect from their 
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learners.  It seems that this knowledge could assist teachers in avoiding unnecessary 

classroom conflict because they not only know but also understand to what extent they should 

allow or avoid interreligious dialogue. 

6.3.1.5 Teachers’ understanding of external influences that impact on learners’ 

classroom praxis 

a. Impact of others’ religious beliefs 

Participant D expected learners in the secondary school where he worked to be able to 

demonstrate an increase in their religious knowledge about the religious other by the time they 

reached a particular age.  His experience, however, was that the learners were not in the 

position where they could demonstrate - even at the minimum level of proficiency - sufficient 

knowledge about each others’ religions.  He said:  

“They maybe knew the name of the others’ religion.” 

Participant D was surprised that learners had their whole primary education behind them, but 

that they apparently did not manage to acquire as much knowledge about other religions as 

one would have expected.  He explained: 

“They came from an entire primary school curriculum of Life Skills, but they had 

almost no knowledge about other religions.”  

The age of the learners and the perception of the teacher with regard to the specific level of 

knowledge of different religious beliefs that the learners were supposed to have, seem to play 

a significant role with respect to how and to what extent the teachers might feel able and willing 

to allow (or avoid) interreligious dialogue.   

b. Impact of learners’ parents 

Some teachers hold the opinion that the education from and about religion remains mainly the 

responsibility of the learners’ parents and guardians.  Participant C was adamant: 

“The parents play the main role in a learners’ religious education. You cannot 

do it at school alone. You just can’t.” 

This teacher expects parents also to take responsibility for their children's religious education 

as well.  According to this teacher, the school cannot take the primary responsibility for 

learners' knowledge with respect to different religions.  

Participant C also observed that the parents who send their children to public schools are 

usually comfortable with their children learning about different religions through interreligious 

dialogue.  Otherwise they had sent them to private schools with a declared specific religious 

ethos, such as Christian or Muslim schools.  Participant C stated: 
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“I have never had parents complaining that their children are not allowed to take 

part in encounters about religion.” 

In agreement with Participant C, Participant D expects parents to take the primary 

responsibility for their children's religious education.  This responsibility is also one of the 

reasons why Participant D, for example, saw questions that arose during interreligious 

dialogue in multi-religious classroom contexts as opportunities for parents/guardians to 

provide their children with answers based on their personal religious understanding.  

Participant D added: 

“If the parents also don’t have the answers, then they are expected to find out 

the answers for themselves as well.” 

Classroom-level interreligious dialogue, therefore, has the potential to encourage religious 

discussions (and maybe even discourse) at home and in turn also enrich the parents' 

understanding of their own, personal religious beliefs.  In the interim, though, it could well 

serve as a starting point for parents and guardians from which they may educate their children 

about their own religious beliefs.  

Participant E proposed that the parents/guardians of learners should sign a form, like a 

consent form, where they may indicate that they are all familiar and agree with the religious 

policy of the specific school.  Participant E said:  

“If the parents are willing to sign a consent form that says they are aware of the 

school’s religious stance, then the rest is up to the parents.” 

As a result, learners’ parents/guardians will know what can be expected with regard to 

interreligious dialogue and other religious praxis at their specific schools. 

6.3.2 Teachers’ understanding of interreligious dialogue between themselves and 

their learners in multi-religious classroom contexts 

6.3.2.1 Learners’ questions and remarks can initiate spontaneous interreligious 

dialogue  

Sometimes, learners initiate interreligious dialogue on purpose or, alternatively, a learner may 

be unaware that his/her question, remark or attitude might have the potential to evoke 

interreligious dialogue.  Take, for example, some of the issues of everyday life that were 

captured during the semi-structured interviews and that allegedly evoked interreligious 

dialogue during everyday classroom activities:   

One of the lines of enquiry included the following introductory question:  
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“Are learners generally willing to talk to each other about their religious beliefs 

in the classroom?”  Justify.  (Cf.  Addendum D, Line of enquiry 5). 

The general response to this line of enquiry was that learners are generally willing to talk about 

their own religious beliefs in a classroom context.  Participant B gave the example of one 

learner whose mother and grandmother wanted him to be baptised again (for the second time), 

but his father did not want this. The learner was not sure which of his parents he was supposed 

to obey.  Participant B remembered the learner asking: “Teacher, my mother wants me to be 

baptised, my dad does not want it, and my grandmother wants me to be baptised." 

This specific learner shared his/her uncertainty with regard to the expected correct behaviour 

with the classroom teacher.  The learner was expecting an honest answer from the teacher.  

Because baptism is a particular, contentious and contingent religious matter, the teacher had 

the choice of whether or not to answer this learner.  The teacher also had the choice, if he 

decided to answer the learner, of how he was going to engage in interreligious dialogue with 

this learner and consequently with all the learners in that particular multi-religious classroom 

context. 

Another example indicates how learners' issues concerning their everyday life experiences 

evoke teachers' reactions towards interreligious dialogue during everyday classroom activities. 

The following question introduced the line of enquiry which led to the example quoted below: 

“Do you specifically prepare and arrange the physical and pedagogic-

dialogical space in your classroom so that conversations between learners 

with different religious beliefs can be successful?”  (Cf. Addendum D, Line of 

enquiry 4).  

Participant E then answered that when she was teaching Biology or Life Sciences, she 

educated the learners about the body and illnesses.  Smoking, as a habit, was one of the 

issues of everyday life that she knew beforehand would most likely become part of the learners' 

concerns, and she was prepared to use this particular opportunity for interreligious dialogue.  

Participant E said: 

“We also talked about things like smoking, and then it was my starting point... 

then I asked, for example: ‘Do you think smoking is a sin?’" 

From the above participant’s reply, it is noteworthy that teachers are likely to come to realise 

which everyday issues form part of their subject field and which everyday issues life have 

the potential to evoke interreligious dialogue.  In other words, there are some initiating 

remarks regarding interreligious dialogue that a teacher can foresee. 

Another example where an issue of everyday life served as an initiator for interreligious 

dialogue, came from an interview with a participant who was teaching Afrikaans as a Second 
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Additional Language.  She made a remark about someone who was deceased.  Participant 

D explained some of the learners' reactions: 

“They said that one should not say that a person is dead, but that he passed 

away.  You cannot say something is dead and that there is nothing after death.  

I appreciated their remarks, and it gave me the opportunity to talk about my 

own religion’s understanding of death and to hear about their understanding."  

Sometimes unforeseen initiating remarks for interreligious dialogue arise, such as the example 

mentioned earlier of the theme of death during a language lesson.  The teachers' reaction was 

one of appreciation, and the result was an authentic interreligious dialogue where the teacher 

and the learners had the opportunity to learn more about one another’s’ religious beliefs.   

I provided three examples where issues of everyday life served as initiators for interreligious 

dialogue and where the teachers’ reactions led to authentic interreligious dialogue.  Other 

examples of everyday life that some of the participants mentioned during the interviews that 

had led in these specific instances to interreligious dialogue in one way or another, were the 

continuing conundrum of the so-called ‘correct day’ (e.g. Saturday or Sunday) on which to rest 

from one’s weekly responsibilities, duties and chores, or issues such as evolution, the use of 

alcohol and school rules.  

From the interviews, I learnt that learners' questions or remarks and attitudes about issues of 

everyday life have the potential to initiate interreligious dialogue even though the learners 

might not even be aware that they are initiating and eventually conducting interreligious 

dialogue.  The data reveal three salient characteristics that aid learners to feel comfortable 

enough to present their questions or remarks and attitudes in multi-religious classroom 

contexts.  These characteristics are honesty, respect and trust.  The extent to which the 

teachers understand these characteristics are discussed below. 

6.3.2.2 Significant characteristics in the multi-religious classroom context 

a. Honesty  

Some of the participants used the concept of ‘honesty' to describe how and to what extent 

they want to take part in an interreligious dialogue.  The meaning of the concept of ‘honesty', 

as the participants describe it, provided me with an understanding that contributed to my 

conceptualisation of interreligious dialogue in the multi-religious classroom context. 

Instead of forcing particular, specific, contextualised and contingent religious beliefs onto 

learners, Participant D suggested honesty as a possibly better alternative for teachers’ 

behaviour towards learners’ different religious beliefs.  For example, Participant G said:  
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“Teachers should be trained to act wisely towards those children and not to 

indoctrinate them.  Indoctrination has to do with keeping something mysterious 

and wanting to cheat someone, but honesty doesn’t cheat anyone; be honest 

about who you are and how you do things.” 

This participant provides his understanding of what he means when using the word honesty.  

Honesty, according to Participant D, implies that one is not wilfully attempting to indoctrinate 

or cheat someone, but instead that you make known who you are and how you do things.  You 

are totally open and transparent about this - at all times. This participant also stresses the 

need for teachers to be trained to know the ‘wise' balance between indoctrination and being 

honest. 

Some of the other participants also highlighted the importance of the characteristic honesty 

during interreligious dialogue in multi-religious classroom contexts.  Take for example 

Participant C’s response to the following line of enquiry: 

“Have you ever revealed your own religious beliefs to the learners? Is it legally 

correct to do it?”  (Addendum D, Line of enquiry 12). 

Participant C replied that it is vital for a teacher to be honest about who s/he is: 

“It is important, because if I argue, for example, from the other side.” 

Participant C admitted that she was a Christian, but she stated that if she had to be, for 

example, the parent of one of the learners in a Hindu teacher’s classroom, she would have 

appreciated the Hindu teacher’s honesty if she had told the learners who she was, instead of 

keeping quiet about her religion.  According to participant C, honesty on the side of the teacher 

is making known who you really are – honesty is also expected and supposed to be 

appreciated by the learners and their parents. 

Participant D mentioned a positive experience he had with being honest.  Participant D, who 

was a Christian teacher in a multi-religious classroom, where some of the learners were 

Muslims, admitted that: 

"We got along well, and we did not argue.  I think the fact that I was honest and 

told them who I am and how I am going to do things did not make them 

suspicious as if I was trying to put things in their heads all the time…the honesty 

in the classroom created a framework within which we all felt free to live our 

faith.” 

It is essential for this participant that teachers and learners should feel free to live their faith, 

and he sees honesty as a means of making this possible.  According to this participant, being 

honest was the reason why he got along well with the learners and why he did not experience 

argumentations. 
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Participant C made it clear that honesty means you are well-mannered and courteous as well.  

A teacher is not allowed, as Participant C explained, to say something that might be construed 

as being honest, yet disrespectful at the same time: 

“Not ‘You are talking nonsense’ but rather, ‘I hear you and your beliefs, but this 

is what I believe.’” 

This example indicates that Participant C tries to highlight a specific verbal behaviour of how 

to be transparent and honest in multi-religious classroom contexts.  Being honest, according 

to her, means that teachers should always demonstrate an attitude of sincere interest in what 

the learners are thinking and feeling.  By always demonstrating such a sincere attitude, 

teachers will communicate to their learners that they are at all times ready to listen genuinely 

to their learners and their religious beliefs.  Participant C also understands the revealing of her 

own religious beliefs in the multi-religious classroom context as part of being honest.  

In this regard, concerning honesty, Participant D made the proposal that it is necessary for 

teachers and learners to be trained to conduct an honest interreligious dialogue in a respectful 

manner.  He declared: 

"This is who I am, tell me who you are?  There needs to be an open, honest 

environment, instead of a closed one." 

In order for teachers to be honest, they also need to have a thorough understanding of their 

own religious beliefs.  Participant C, for example, asked the following rhetorical, yet serious 

question: 

“What are you going to tell the learners if you are not sure of the answer 

yourself?” 

This rhetorical question indicates that teachers cannot teach about religion or related themes 

of which they are not convinced themselves.  It would be like providing the learners with the 

wrong information, as previously explained.   

From the participants' responses, as explained above, honesty seems to represent more or 

less the opposite of indoctrination and cheating; honesty means that one is truthful, polite, 

courteous and sensitive towards the other.  Honesty also implies that one does not hide one's 

own opinion.  Honesty, therefore, means that one should show truthful interest in the religious 

other by listening sincerely to him or her.  Honesty also has the possibility of being an antidote 

to random, purposeless argumentation in multi-religious classroom contexts.  It would seem 

that, in order to be honest, one needs to command a thorough understanding of one's own 

religious beliefs.  If teachers were trained in the characteristic of being honest, in the manner 
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described above, it could meaningfully benefit interreligious dialogue in multi-religious 

classroom contexts. 

b. Respect 

The concept of ‘respect' might seem to have basic semantic value, but according to Participant 

A, the particular context of the multi-religious classroom might create the need for additional 

semantic clarification.  Participant A was particularly concerned about the meaning that might 

be ascribed to the notion of respect and indicated: 

“My overall feeling is that learners do not really know what the word ‘respect’ 

means” 

In order for respect to be present, it is necessary that all classroom-level role-players and 

stakeholders have a more or less equal understanding of what it essentially means. It would, 

therefore, seem that Participant A might understand respect in terms of how necessary it is 

for learners to be educated with regard to respect (both as attitude and as a demand of 

propriety) in order for them continue to develop a better understanding of what is meant by 

the concept. 

Participant B also recognised the importance of clarifying the semantic value of the concept.  

He said that he had created a formula for himself concerning respect, namely: 

“I think mutual respect is important.  Respect and discipline beget results.  It is 

a relationship, according to me, it is a formula that I have worked out for myself.  

If one does not have respect for himself how will he have respect for someone 

else?  If one does not have self-discipline, how will he have the discipline to 

respect someone else?" 

According to participant B, in order to have respect for someone else, self-discipline and self-

respect are required.   

Participant E was of the opinion that respect is a characteristic that becomes visible in how 

and to what extent one treats any authority that is appointed above/over one.  Participant E 

explained: 

“Respect can be seen in respect for all authority that is appointed above you, 

for example, a leader, class leader, teacher and principal.”  

If a learner can demonstrate respect towards authority that might be appointed above him or 

her, the chances are good that the learner would also have the self-discipline to demonstrate 

respect towards the religious other. 

Participant F argued that teachers needed to remind learners to respect one another and for 

that reason, teachers cannot leave learners alone to conduct interreligious dialogue on their 
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own; they would probably end up insulting each other.  Participant F remembered an incident 

where he needed to remind the learners: 

“No one is going to tell someone else he is wrong or bad or whatever.  We are 

going to respect each other.”   

Respect does not come spontaneously. Learners need to be reminded that they cannot just 

tell other learners all their feelings because what you feel about someone else can hurt his or 

her feelings. Learners who respect each other will, therefore, have gained a sensitive balance 

for when they should rather keep their thoughts and comments to themselves. 

Participant E stated that teachers also needed to know when to keep quiet, in order to 

demonstrate respect for the religious others’ beliefs.  Participant E explained: 

“I had to come to a point where I needed to keep quiet about a particular case.  

You said what you needed to say.  If you keep going on, it will end in a 

refutation, and I don't want that, but it is difficult.” 

Learners and teachers, therefore, need to learn to be sensitive about when it might be best to 

talk and when it might be best to remain silent during interreligious dialogue - this skill could 

avoid unnecessary conflict. 

From the participants' understanding and uses of the concept ‘respect,' it becomes clear that 

respect is a characteristic that needs to be clarified for the multi-religious classroom context. 

Teachers and learners should, therefore, be trained to reach a broader understanding of the 

concept of respect.  The essential characteristics of respect also imply the necessity of and 

for self-understanding and self-discipline.  If a learner does not show respect to other authority 

figures or frameworks, the chances are that the same learner will not be able to demonstrate 

respect for the religious other as well.  Learners, therefore, need to be continuously reminded 

to demonstrate respect towards their fellow multi-religious classmates and, sometimes being 

respectful requires one just to keep quiet (i.e. keep the peace). 

When it comes to honesty and respect during authentic interreligious dialogue in multi-

religious classroom contexts, it seems that all role-players and stakeholders should know 

how to keep a sensitive balance between being honest and remaining silent in order to 

demonstrate respect. 

c. Trust  

Participant G provided insight concerning an ethical underpinning that enables interreligious 

dialogue.  According to Participant G's experience, teachers who desire to receive in-depth 

religious thoughts and answers from their learners have to gain their trust first. This participant 

argued: 
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“You must gain the learners’ trust before you can ask deeper religious 

questions.” 

Learners who feel assured that they can trust their classroom teacher will most likely, according 

to this participant, be more willing to share their personal religious beliefs in a multi-religious 

classroom context than learners who might distrust their teacher for some or other reason. 

6.3.2.3 Teachers’ understanding of the boundaries which they are not supposed to 

cross 

Even though teachers have their own firmly held religious beliefs, many of them seem to take 

great care not to indoctrinate, oppress or victimise their learners just because they might 

happen to embrace different religious beliefs.  Participant D argued: 

“One can provoke learners by handling it (religious matters) incorrectly.  They 

really need to experience a good attitude to life from you, and you should not 

force them to believe something.” 

Participant A also highlighted that there are some inauthentic practices when it comes to 

interreligious dialogue in multi-religious classrooms: 

“One may live out (sic) your religion, but you cannot force your religion onto 

someone else.” 

Participant A explained that teachers are allowed to live in accordance with their religious 

beliefs. This participant also realised that there are, however, particular limits to which a 

teacher might be allowed to do so.   

6.3.3 Conclusions with respect to the data analysed from the semi-structured 

interviews 

During my data analysis, I observed that teachers’ understanding of their own religious beliefs 

is influenced by internal and external influences which, in turn, impact their classroom praxis.  

The classroom praxis I explored is interreligious dialogue in multi-religious classroom 

contexts.  Teachers’ understanding of their learners’ religious beliefs can also be categorised 

into internal and external influences on learners’ religious beliefs.  These influences have an 

effect on learners’ desire to take part in an interreligious dialogue.  

When learners ask questions and pose remarks about issues of everyday life, it can instigate, 

and subsequently evolve into, interreligious dialogue. Specific characteristics which were 

noticed by the interlocutors can ensure that interreligious dialogue encounters remain 

authentic at all times.  Three such characteristics which I identified from the data are trust, 

honesty and respect – each of the characteristics needs to be explored and explicitly 

understood for multi-religious classroom contexts.  The participants' lived experiences taught 
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them that there are particular boundaries which teachers should keep in mind in order to keep 

dialogic encounters authentic at all times.    

I employed the data gained from the body of scholarship which I studied, together with the 

results of the data generated from the document analysis and interviews in order to provide 

guidelines for teachers’ understanding and operationalization of interreligious dialogue in 

multi-religious classroom contexts.  In the following section I discuss my personal scholarly 

interpretation of the data against the backdrop of the international body of scholarship.  I do 

this with the aid of hermeneutic phenomenology which is my chosen research methodology. 

6.4 Discussion of research results 

My own religious beliefs are precious to me, and determine, as far as I can tell, my behaviour, 

thoughts and speech.  I am also a teacher in a privately funded high school with a strong 

mono-religious ethos that is aligned with my own religious beliefs.  My research journey began 

with my personal question on how I am expected and supposed to adjust and manage my 

scientifically acquired pedagogical approaches regarding my own religion, when I am 

presented with the opportunity of being a teacher in a multi-religious classroom context, as is 

indeed the case in the majority of current South African public, state-funded schools.   

This study has shown that my question above is a globally relevant challenge for many 

teachers, taking into account the era of globalisation that we are living in at present.  The main 

aim of my thesis was, therefore, to design and develop pedagogically justifiable guidelines for 

teachers' understanding and operationalization of authentic interreligious dialogue in multi-

religious classroom contexts.  I planned and designed the guidelines with a view to 

empowering practising teachers on how and to what extent they are legally allowed to share 

their own religious beliefs with their learners, without compromising their religious faith in the 

process. 

In this second part of chapter 6, I integrated the findings of the document analysis and the 

semi-structured interviews, as described in the first part of this chapter.  I wanted to provide a 

rich description of how I understand my empirical findings against the backdrop of the body of 

scholarship which I consulted.  I attempted to interpret the data that were generated from the 

empirical part of my study (cf. the network diagrams in Figure 6.1 and Figure 6.2, that were 

generated with the use of ATLAS.ti.TM) with the insights which I had gained as a result of my 

reading of the relevant literature and the conceptual framework which I finally decided upon 

(cf. Figure 4.1).  I present my interpretation of these integrated results in an interpretive and 

explanatory framework (cf. figure 6.3 below), of teachers’ understanding and 

operationalization of authentic interreligious dialogue in multi-religious classroom contexts. 
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Figure 6:3: Interpretative framework: Teachers’ understanding of authentic 

interreligious dialogue in the multi-religious classroom contexts 

Before I present the most important findings that led me to design and develop the guidelines 

that are suggested at the end of this particular chapter, I wish to discuss my personal 

understanding of the above-mentioned interpretive framework.  

For many teachers, as the data generated by my semi-structured interviews seem to suggest 

(cf. par. 6.3.1), their religious beliefs are not only a part of who they are, but their religious 

beliefs in fact, determine their complete life- and worldviews and have an impact on their 

thoughts and actions - also within their multi-religious classroom contexts.  This was 

highlighted by Participant A, who stated categorically:  

“I believe that your faith determines a large part of how you live your life” (6.3.1.2 

(a)). 

Teachers experience inherent uncertainty, anxiety and tension because of the fear that their 

religious beliefs might contradict the expectations of external authorities and influences.  The 

reformational teacher training culture and concomitant educational ethos that AROS is known 

for also influence this participant to believe that one’s faith determines a large part of how one 
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decides to live one’s life.  The external influences on teachers, regarding interreligious 

dialogue, include members from their own religious community, other classroom-level 

(political) role-players and stakeholders and expectations of their legal rights, responsibilities 

and pedagogic roles (cf. figure 6.3: green arrows). 

Teachers might be uncertain about how they should interpret and apply some of the relevant 

constitutional rights.  One reason seems to be the fact that none of these rights explicitly state 

how interreligious dialogue is supposed to be operationalized in multi-religious classroom 

contexts.  Another reason could be the fact that there are no generally accepted guidelines 

that have specifically been designed for the South-African context in this regard.  The 

Constitutional right to ‘freedom of religion’, as explained in par. 6.2.4.1.3 (a), seems 

deceptively straightforward.  However, teachers demonstrate divergent interpretations on how 

to prepare and arrange their classroom praxis based on their interpretations of this specific 

right (cf. 6.4.2.1.3).   

My study of the body of scholarship also confirmed that it is quite common for teachers to 

experience uncertainties, anxieties and tensions between their personal individual religious 

beliefs and society's expectations with respect to (mainly) the legislative duties that might 

pertain to their professional teaching career (Bender-Szymanski, 2012:325) (cf. par. 4.1).  The 

body of scholarship furthermore provides evidence of scholars continually seeking to explain 

the notion of the ‘self’ (teacher/learner) in terms of internal (DST and 10-value model) and 

external (CHAT) influences on individuals and their life- and worldviews, especially in terms of 

how these might help to influence their own religious beliefs (par. 3.2.3).   

The body of scholarship, as well as the empirical data that were generated from the semi-

structured interviews, clearly confirm that internal and external influences on teachers’ (and 

learners’) religious beliefs are a reality and that this reality exercises a considerable influence 

on teachers’ behaviour in all life-contexts, including teachers’ understanding of interreligious 

dialogue in multi-religious classroom contexts.  The available evidence also indicates that 

teachers did not (and still do not) experience significant support in their attempts to conduct 

authentic interreligious dialogue in multi-religious classroom contexts (Bender-Szymanski, 

2012:325) (cf. par. 4.1).  It seems as if teachers are not correctly guided and assisted by other 

classroom-level role-players and stakeholders to help relieve their uncertainty, anxiety and 

tension in this regard.  It is also for this reason that I decided to design and develop guidelines 

for classroom-level role-players and stakeholders in order to aid them to be confident and 

experience less anxiety and tension during interreligious dialogue encounters with their 

learners. 
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From what I argued above, it seems fair to conclude that despite all these difficulties, teachers 

should nevertheless understand that this is almost some kind of ‘occupational hazard’ that 

they are expected to live with professionally while teaching in a multi-religious classroom 

context. It is, in fact, quite common for them to experience these kinds of uncertainties, 

anxieties and tensions as far as their personal individual religious beliefs and society's 

expectations about the legislative duties pertaining to their professional teaching careers are 

concerned. This is exactly why teachers should be professionally guided and assisted by all 

relevant classroom-level role-players and stakeholders to understand and take control of such 

inherent tension caused by conflicting internal and external influences during attempts at 

interreligious dialogue. 

Teachers might experience uncertainties, anxieties and tensions as pointed out above 

(because they are also human!) but, they might desire to experience a more spiritually fulfilling 

life.  The participants I interviewed were all convinced of the fact that they had been personally 

called upon by a divine power to teach.  Their conviction of their ’calling’ is, amongst others, 

evident in the fact that all express a clear desire, on the one hand, to be mature and 

responsible, whole members (with integrity of character) of their respective communities and 

of society, namely: mind, body, heart, spirit and soul.  On the other hand, they desire, on the 

basis of this yearning, to educate their learners to become complete, respected, responsible, 

reliable, integrated citizens of their respective communities and societies who will be able to 

live their lives with integrity (6.3.1.1(a)).  As Participant D said: 

"In education, you want to educate a full learner, and therefore you need to 

have a full person: body, soul and spirit who educates them." 

Teachers and learners are therefore entirely and wholeheartedly present in their classroom 

dialogues - not only their bodies and minds but also their hearts, their spirits and their souls 

are intrinsically involved in the interreligious dialogue encounter and have an influence on 

everything that the interlocutor might be doing and/or saying.  Participant D was adamant that 

if teachers were not allowed to open up their hearts, spirit and souls, and consequently their 

own religious beliefs, to their learners, one could just as well put a computer or robot in front 

of the classroom to transmit knowledge to the learners. 

“one might as well just put a robot or computer in front of the classroom instead.” 

The relevant constitutional rights, as well as the legal interpretations thereof, as found in the 

official documents that I analysed (cf. par. 6.2.4.1.3), do not forbid complete, respected, 

responsible, reliable, integrated teachers to educate and pedagogically accompany their 

learners to also become complete, respected, responsible, reliable and integrated members 

of their respective communities and of society at large.  The Charter interprets the ‘right to 
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freedom of religion’ as implying that every person has the right to receive and provide 

religious education, training and instruction (CRRF, 2010: par. 8).  Teachers are not 

professionally forbidden from sharing their own deepest religious and spiritual beliefs and 

convictions with their learners; however, the conundrum of how and to what extent they are 

allowed to do so, still prevails.  In this regard, two important considerations became apparent: 

how are teachers supposed to conduct interreligious dialogue (while still acting in the best 

interest of the learners (Children’s Act, 2005, p. 7) while attempting, at the same time, to 

prevent inauthentic interreligious dialogue praxis, such as discrimination, violation, 

indoctrination, dehumanisation? 

Familiar pedagogic concepts such as ‘educating the heart’, ‘wholehearted education’ (cf. par. 

3.2.1) and ‘heartfelt education’ (Wass, 2018:63) suddenly seem to abound in the most recent 

scholarly literature.  These concepts also focus on learners as whole, integrated human beings 

(mind, body, heart, soul and spirit) who need to be educated.  The influence of the above-

mentioned concepts seems to be growing steadily amongst teachers, other classroom-level 

role-players, stakeholders and even policy makers (de Souza, 2011:374).  These concepts 

confirm the growing realisation of the pedagogical value of teaching and educating about 

matters that touch learners’ hearts, souls and spirit, such as religion.  As Abu-Nimer and Smith 

(2016:397) warn, teachers’ religious beliefs and the impact thereof on their classroom praxis 

do not disappear when they participate in society and societal institutions such as schools.  It 

is also not practically possible (or, indeed, pedagogically credible) to leave their own religious 

beliefs and convictions outside the proverbial classroom door every time they are expected to 

introduce in their own classes a particular religion or related topic with the use of, for example, 

interreligious dialogue as pedagogical resource. 

Recent scholarly articles, which also support the view that individuals are complete beings 

who are influenced by their hearts, souls and spirit, include the works of Young, (1996:129); 

Collinson, (2001:33); Venter, (2012:450); Abu-Nimer & Smith, (2016:397), (cf. par 4.4.2).  

According to these scholars, it is not possible for human beings to separate their personal 

religious beliefs, feelings, empathy and compassion from the desire (which comes from their 

hearts, souls and spirit – i.e. from themselves – when they enter a multi-religious classroom 

context) to accompany, empower and enable their learners.   

Because people do not necessarily agree with each other on any given topic (they are typically 

human, after all), teachers’ philosophical anthropologies (understanding of human nature) can 

be expected to differ from each other, as I explained in Chapter 2 (cf. par. 2.2.1).  Teachers 

should realise that their learners are also human beings (despite the fact that they are still 

learners), and that these human beings are present in their teachers’ classrooms in terms of 

their minds, bodies, hearts, souls and spirit.  In order for teachers to grow in their self-
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understanding, they should come to realise, therefore, how their own different life- and 

worldviews, religious beliefs and consequent philosophical anthropologies have an undeniable 

impact on their personal understanding and operationalization of interreligious dialogue in 

multi-religious classroom contexts.  Teachers are therefore the embodiment of a complex 

combination of internal and external factors – as are the learners in their classrooms. 

Because people are people and people often differ from each other when they communicate, 

mutual honesty when talking to each other is of paramount importance.  In fact, what seems 

to matter more to teachers than their own or their learners’ specific religious beliefs is exactly 

their personal desire to be as honest as is humanly possible about who they are and also to 

allow their learners to be honest about who they are as well (cf. par. 6.3.3.2(a)).  Participant 

G said: 

“…indoctrination has to do with keeping something mysterious and wanting to 

cheat someone, but honesty doesn’t cheat anyone; be honest about who you 

are and how you do things.” 

My analysis of the data also revealed how teachers - in their attempts to be as honest as 

possible, nevertheless realise the need for caution and diplomatic balance.  Interreligious 

dialogue with their learners is about honest exchange of thoughts, opinions and, above all, 

questions.  It has got nothing at all to do with the communication of any form of indoctrination, 

prejudice, discrimination, oppression, verbal abuse, violence, etc.   In any multi-religious 

classroom context, honesty about who you are in your heart of hearts, as understood by the 

participants, is always associated with being truthful, polite, courteous and sensitive towards 

the other (cf. par. 6.3.3.2(a)).  Honesty in a pedagogic context can be understood as sincere 

and transparent listening and careful consideration of how and to what extent teachers 

communicate their personal beliefs and convictions.  Honesty stresses the demand for a 

thorough self-understanding – which is also a demand of propriety in as far as the drifting and 

migrating of ‘I-positions’ are concerned, as explained in par. 3.3.1. 

In paragraph 6.6, up to this particular point, I have attempted to highlight the many integrated 

complexities that seem to underpin the classroom-teacher’s (as one of the interlocutors) 

understanding of interreligious dialogue.  It is now important to remind this teacher of exactly 

what s/he is letting him-/herself in for in this regard: although s/he is one of the interlocutors in 

interreligious dialogue, the nature of this dialogue is such that it demands much more of the 

teacher than merely understanding (a) his/her own anxieties, uncertainties and tensions and 

(b) her own desire to be a complete, integrated human being who wishes to be honest about 

who s/he is when s/he communicates with his/her learners. 
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It is pedagogically essential for the classroom-based teacher to understand that interreligious 

dialogue is an unfolding process that is, amongst others, dependent upon specific aims, 

methods and outcomes (cf. par. 2.3.1.1 - 2.3.1.2).  In the section that follows below, I discuss 

the relevance of this statement in light of the findings that can be reported with respect to each 

of my four subordinate research questions (cf. par. 1.5).  

6.4.1 Finding with respect to research question 1: the nature of dialogue in general 

and of interreligious dialogue, in particular 

In Chapter 2, I engaged with my first subordinate research question, namely: What is the 

nature of dialogue in general, and of interreligious dialogue, in particular?  My reading of the 

literature forced me to make a clear distinction between authentic and inauthentic interreligious 

dialogue and based on my reading of the available body of scholarship, I eventually 

understood the nature of authentic interreligious dialogue, for the context of my thesis, in the 

following manner: It is ‘...the unfolding process of communicative exchange between the 

religious self and the religious other who both seek to be fully human: they therefore actively 

turn towards each other because they recognise each other’s contribution in understanding 

their own and the other’s religious views as well as the place of these in the subsequent 

development and maturation of their answers to life's existential questions as these might 

become visible in, through and as a result of their own, personal life- and worldviews.  

The empirical part of my research was undertaken in order to explore, explain and understand 

how teachers, at the present juncture, are operationalizing interreligious dialogue in multi-

religious classroom contexts.  For this purpose, I employed the explanation of authentic 

interreligious dialogue which was offered above, as a theoretical benchmark that helped me 

determine (a) how teachers understand interreligious dialogue, as well as (b) the extent to 

which their operationalization of interreligious dialogue was authentic or not.  What is now 

needed, is to establish the extent to which my above-mentioned finding pertaining to respect 

to the nature of interreligious dialogue (according to the extant body of scholarship), could be 

promoted to the level of the following three normative demands of propriety that, in turn, could 

be exploited for the enablement of interreligious dialogue: 

• A thorough self-understanding (cf. par. 3.3.1); 

• The desire to engage the religious other (cf. par. 3.3.2); 

• The recognition of humanity’s universal interdependence (cf. par. 3.3.3). 

It stands to reason that the enablement of authentic interreligious dialogue depends to a large 

extent on teachers’ understanding of the above-mentioned three demands of propriety.  

Below, I attempt to demonstrate – with reference to my semi-structured interviews – how the 
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teachers might already have an applied and integrated understanding of these three demands 

of propriety, even though they might not be consciously aware of this fact. 

6.4.2 Finding with respect to research question 2: enabling interreligious dialogue in 

multi-religious classroom contexts  

Teachers should understand the demands of propriety that undergird authentic interreligious 

dialogue, as well as its intrinsic pedagogic value.  These demands of propriety are self-

understanding, the desire to engage the religious other and the realisation of humanity’s 

universal interdependence. 

The data generated from my semi-structured interviews suggest that teachers might already 

be attentive to, although not necessarily consciously aware of the demands of propriety that 

are needed for their own as well as their learners’ ‘I-positions’, to drift - and eventually migrate 

– towards the realm of authentic interreligious dialogue.  The main reasons for my 

interpretation that teachers might already be attentive to the demands of propriety are as 

follows:  

(1) Teachers desperately want to be honest about who they are and what they believe in. This 

fact indicates to me that most teachers might have a thorough self-understanding which they 

desperately want to share, albeit in a pedagogically justifiable manner, with the learners in 

their classrooms (cf. par. 6.3.3.2(a)).  

(2) Teachers have the declared desire to talk to their learners about religion or, in other words, 

they have the declared desire to engage as whole, competent and integrated human beings 

with their learners as fellow human beings.  I interpret this to mean that teachers truly desire 

to engage with their learners as the religious other about matters that touch not only their 

minds and bodies, but also their hearts, souls and spirit (cf. par. 6.3.1.1(a)).  These include 

religious persuasions, perceptions, convictions, beliefs and rights.  This furthermore implies 

that teachers express the underlying desire to engage in interreligious dialogue with their 

learners.  

(3) Teachers indicated that their learners' religious beliefs could have a significant impact on 

their own, personal religious understanding (as teachers) (cf. par. 6.3.1.2(a)).  This fact boosts 

their recognition of the reciprocally existing corrective of humanity’s universal 

interdependence.  

Throughout Chapter 3, I indicated how interreligious dialogue could be enabled in multi-

religious classroom contexts.  During interreligious dialogue teachers’ ‘I-positions’ 

demonstrate the ability either to shift and/or migrate towards or away from the realm of 

authentic interreligious dialogue and also towards or away from their learners.  Dialogic flow 
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can therefore be understood as the state where teachers are entirely focused on their learners 

and, for a while, nothing else except the dialogue and the urge to aid their learners to drift and 

migrate their ‘I-positions’ towards the realm of authentic interreligious dialogue seems to 

matter more (Csikszentmihalyi 1997:9).   

Combined with the body of scholarship, the empirical data make a strong argument that 

teachers and their learners might need exactly the same demands of propriety in order for 

them to reach a state of authentic dialogic flow, wherein their ‘I-positions’ can drift and migrate 

towards the realm of authentic interreligious dialogue.  The demands of propriety for teachers’ 

and learners’ ‘I-positions’ to reach such a state of dialogic flow towards authentic interreligious 

dialogue and away from the borders of inauthentic interreligious dialogue are, as indicated 

above, the following three:  

• A thorough self-understanding (cf. par. 3.3.1 & 6.3.3.2(a)). 

• The desire to engage the religious other (cf. par. 3.3.2 & 6.3.1.1(a)). 

• The recognition of humanity’s universal interdependence (cf. par. 3.3.3 & par. 

6.3.1.2(a)). 

Learners cannot, however, be expected to demonstrate mature behaviour yet with regard to 

these three demands of propriety for authentic interreligious dialogue.  This is suggested by 

my analysis of the semi-structured interviews.  Teachers’ experiences seem to indicate that 

learners do not yet have a thorough self-understanding (6.3.2.1(a)). Neither do they (in and of 

themselves) necessarily express the desire to engage the religious other (6.3.2.1(a)), or even 

to realise humanity’s universal interdependence (6.3.2.2(a)).  The teachers also indicated that 

learners’ ages play a significant role in their maturation towards their desire to take part in 

authentic interreligious dialogue within the pedagogic safe spaces of multi-religious classroom 

contexts (6.3.1.5(a)).  Teachers have all been trained to differentiate pedagogically and 

therefore justifiably, between the different school phases (foundation phase, junior phase, 

intermediate phase or senior phase). It seems logical and pedagogically fair to expect them to 

conduct authentic interreligious dialogue with their learners in an age- and phase-appropriate 

manner. 

Amongst the seven official documents which I analysed, only the CAPS documents make 

recognisable provision for differentiating between learners' different ages as far as religion 

and related content as well as the teaching and learning thereof, is concerned.  The CAPS 

documents for Life Skills and Life Orientation as school subjects differentiate between age-

appropriate knowledge for learners which is supposed to be appropriate for a particular school 

grade and phase.  The other six documents which I analysed do not distinguish between 

different age cohorts.  The most that they seem to be doing, is to point out that teachers and 
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learners possess the right to ‘freedom of religion’.  Citizens of all ages are, therefore, legally 

regarded as if they are on the same level of maturation.   

Besides these six (mostly legal) documents, it is interesting to note that the available body of 

scholarship also seldom seems to distinguish at all between the learners' level of maturation.  

The available literature about religion and related themes such as interreligious dialogue, 

interfaith dialogue, and classroom dialogue, does not have anything of scientific substance to 

report on the issue of learners’ age cohorts, per se (cf. Bibliography of this thesis).  This lacuna 

that exists in the body of scholarship concerning age-appropriate guidelines for learners as far 

as authentic interreligious dialogue is concerned, needs to be duly noted.    

The focus of my thesis also falls outside of the scope of providing such guidelines for different 

learners’ age cohorts.  The guidelines which I do suggest later on in this chapter have, 

however, been designed and developed in such a way that they could also enable teachers 

to apply their pedagogical knowledge regarding age-appropriate approaches to guide and 

accompany their learners towards maturation with respect to the three demands of propriety 

for authentic interreligious dialogue, as stated above. 

Teachers experience that their learners might not yet have matured with respect to the above-

mentioned three demands of propriety; I nevertheless noted that learners do, in fact, talk about 

religion and related topics in multi-religious classroom contexts.  As a result, teachers have 

ample opportunities for conducting interreligious dialogue with their learners, even though, in 

most of these cases, it might be the learners themselves who spontaneously initiate such 

interreligious dialogues. 

The semi-structured interviews which I analysed are infused with examples of learners posing 

existential questions, including learners' experiences of everyday life, the things which they 

have heard of in the news, natural occurrences they have witnessed, moments they have 

experienced with others first-handed, and their own family circumstances.  Such everyday 

experiences are often introduced in the form of questions, comments about or attitudes 

exhibited during day-to-day classroom activities.  As a result, interreligious dialogue might be 

initiated by the learners themselves.  Examples of such topics, as recalled by some of my 

participants, include questions and comments about (cf. par. 6.3.2.1) baptism, smoking, death, 

alcohol abuse, evolution, school rules and the justification thereof (cf. par. 6.3.1.2(a)) and 

issues regarding the correct day on which to rest from one's weekly duties and obligations.    

One of the participants knew, from previous experiences that an issue such as smoking has 

the potential to stimulate interreligious dialogue encounters. This knowledge prepared her to 

know beforehand that the opportunity would arise to ask the learners a question that could 
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encourage them to engage in interreligious dialogue.  She would then typically ask: "Do you 

think smoking is a sin?"  In return, she expects such questions to stimulate spontaneous 

interreligious classroom dialogue. 

In Chapter 4 (cf. par. 4.2) I argued that it is primarily multi-religious classrooms teachers’ 

responsibility to intervene in interreligious dialogue opportunities in multi-religious classrooms 

(McDonald, 2015:214). Teachers have to realise that they are in the position to avoid, ignore 

or even deny initiating opportunities of interreligious dialogue, or they can allow initiating 

opportunities to evolve into authentic interreligious dialogue encounters with their learners. 

Teachers' reactions towards initiating opportunities for interreligious dialogue can be 

spontaneous, or they can take time to think through their responses.  Teachers who choose 

to avoid initiating opportunities for interreligious dialogue could miss the opportunity of 

conducting an interreligious dialogue.  Teachers should, therefore, make it a priority to get to 

know their learners first, before they can expect authentic dialogic flow to be initiated.  

Participant B advised that:  

"You should be well aware of who your class are.  You have to know the 

learners and their religious beliefs, because it avoids conflict in the end" 

(6.3.2.1 (a)). 

Teachers who come to know their learners will also know how to direct their learners’ ‘I-

positions’ (cf. par. 3.2.1) either towards or away from the ‘realm of authentic interreligious 

dialogue’ (cf. par. 3.2.1).  Examples of creative ideas, drawn from the body of scholarship that 

could eventually aid teachers to guide their learners into spontaneous interreligious dialogue, 

include, amongst others, personal storytelling and inviting the well-known pedagogical device, 

referred to as ‘the third voice58’.  I therefore think, before acting out occurs, that a teacher 

should enter the interreligious dialogue as a ‘referee’ who ‘blows the whistle’ and instead asks 

the learners some more questions to clarify the reasons why they believe in, for example, the 

evolution theory or creation.  At this stage the teacher could, instead, aim to steer the 

conversation to a point where each learner is expected to think about his or her own religious 

views anew.  The teacher could also ask the learners to elaborate on their own ‘personal story’ 

and ask them what influences from their past have guided them to think the way they do.  In 

my explication of the guidelines, I elaborate more on these and other creative ideas that 

 
58 ‘The third voice’ is a pedagogical device employed to bring an ‘outside’ voice into the classroom. This 
voice can be incorporated from artefacts, cognifacts, sociofacts, teleofacts, etc.  The objective behind 
inviting a third voice into the classroom, in the guidelines which I suggest, is to provide learners with the 
opportunity to practice authentic interreligious dialogue on a fictional ‘voice’ who cannot take the 
learners’ (who are still practising authentic interreligious dialogue as life skill) attempts at authentic 
interreligious dialogue personally.   
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teachers could consider incorporating into their multi-religious classrooms to help them initiate 

and stimulate interreligious dialogue. 

Teachers are in the position to subtly awaken opportunities for interreligious dialogue 

encounters by merely asking their learners particular relevant questions, or by incorporating 

teaching and learning methods in a creative manner.  The subject matter at hand could be 

used as conversation starters which teachers could incorporate to accompany their learners 

towards the asking of existential questions.  As a result, interreligious dialogue might be 

initiated during the teaching and education of any school subject, not only in the subject of Life 

Skills or Life Orientation during pre-planned Religion Education lessons.  Teachers can 

strategically and pro-actively make provision and plan their classroom activities in such a 

manner that they could accompany their learners to ask existential questions and to initiate 

interreligious dialogue themselves.  When interreligious dialogue appears to happen 

spontaneously, learners are more likely to take part in the encounters, as my interviews 

demonstrated.  Alam (2018:15) also notes that when learners’ voices are allowed to be heard 

in classroom contexts, they develop the desire to become even more active contributors to 

one another’s understanding of religion and different religious beliefs. 

Teachers should consciously be on the search for and listen carefully to find initiating 

opportunities that are likely to come from learners' questions, remarks and attitudes about 

life's existential questions – such initiating opportunities often unlock authentic dialogic flow 

spontaneously.  Teachers can also strategically and pro-actively plan creative activities that 

could eventually lead their learners to spontaneously initiate opportunities for interreligious 

dialogue. 

Initiating opportunities will, instead, emerge where there is trust between the teachers and 

their learners in multi-religious classroom contexts.  From the data analysis, I have realised 

the importance of trust before any authentic dialogue can be expected to take place.  One of 

the participants remarked that trust is needed in the first place before any more in-depth 

interreligious dialogue can be expected (cf. par. 6.3.3.2(c)).   

Teachers should understand their role in the enablement of authentic interreligious dialogue 

in multi-religious classrooms.  Teachers who allow their learners to pose their existential 

questions, can unlock dialogic flow.  Because learners’ existential questions voice the issues 

that are in their minds, hearts, souls and spirit, these questions have the potential to emerge 

in authentic interreligious dialogue.  Teachers have the responsibility of guiding and 

accompanying their learners’ drifting and migrating of their ‘I-positions’ during interreligious 

dialogue towards the realm of authentic interreligious dialogue.   
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The teachers and their learners might be the only role-players who are physically present in 

their classrooms, but, they are not the only role-players and stakeholders who could influence 

the interreligious dialogue encounters taking place in multi-religious classroom contexts.  In 

the next section I engage with and explain a pedagogically justifiable approach, namely the 

teacher as referee and role-model of authentic interreligious dialogue approach. For a teacher 

to be the best possible role-model for his/her learners of how interreligious dialogue should be 

operationalized, it is my contention that they should seriously consider following this particular 

pedagogic approach in their own classrooms.  

6.4.3 Finding with respect to research question 3: classroom-level stakeholders’ and 

role-players’ influences on teachers’ understanding of interreligious dialogue 

in multi-religious classroom contexts 

The influences of classroom-level role-players and stakeholders as far as the 

operationalization of authentic interreligious dialogue is concerned, should also be taken into 

consideration by classroom-based teachers who teach within multi-religious classroom 

contexts.  The design, development and eventual operationalization of interreligious dialogue 

in multi-religious classroom contexts touch upon, amongst others, the curriculum, teaching 

methods, teaching materials, school life and governance, the role and training of teachers, as 

well as the interaction between school and society (UNESCO:1992:5).  Teachers should 

understand (a) how and to what extent classroom-level role-players and stakeholders can 

influence their personal and professional understanding of authentic interreligious dialogue 

and (b) that there are, indeed, pedagogically justifiable approaches specifically with respect to 

the operationalization of authentic interreligious dialogue which can also be legally and 

ethically justified.     

The participants all alluded to the fact that their learners’ parents and/or legal caregivers 

remain the main classroom-level role-players and stakeholders who are primarily responsible 

for their learners’ education about religious beliefs and related topics.  The same notion is also 

communicated in the NPRE (2013. p.1), namely that it remains the responsibility of the 

parental home, family and religious community to educate learners about religious beliefs and 

related topics.  For these reasons, teachers should keep their learners' parents, and/or legal 

caregivers informed at all times about what might be expected with regard to interreligious 

dialogue and other religion and related topics at their children’s specific schools, and more 

specifically, in particular designated classroom contexts.  Participant E proposed that parents 

could, for example, be requested to sign a consent form informing them of what (as well as 

when, where and why) they might expect to happen pedagogically during the next planned 

interreligious dialogue sessions in those designated classrooms that their own children might 

be attending at their respective schools (cf. par. 6.3.1(b)).   
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As already mentioned, teachers also desire to be as honest as is humanly possible about who 

they themselves are and what they personally choose to believe.  In this regard, the 

participants indicated that they all appreciate other people’s honesty, for example when other 

classroom-level role-players and stakeholders might decide to be openly honest about who 

they are and what they personally choose to believe.  This helps to explain why most teachers 

seem to prefer a clear, unambiguous and appropriately detailed, pedagogically justifiable 

approach with respect to the operationalization of interreligious dialogue in their classrooms 

that will not only allow them to be transparent and honest, but also as pedagogically 

responsible as possible, given the circumstances (cf. par. 6.3.2.2(a)). 

The participants were well aware of their right to ‘freedom of religion’.  It might be because 

AROS’ teacher training programme has Education in South Africa (ONSA59 111) as a 

compulsory module.  ONSA 111 includes a legal perspective on teachers’ legal rights and 

student-teachers are expected to complete this particular module in their first year of studies 

at AROS.  It could be as a result of this module that my participants, who are all AROS-alumni, 

had a basic knowledge about what is legally expected of them in multi-religious classroom 

contexts.  A possible reason why teachers sometimes shy away from interreligious dialogue 

with their learners might be because of the perceptions or misconceptions that they might 

harbour about classroom-level role-players’ and stakeholders’ expectations and contributions 

as far as their operationalization of interreligious dialogue in multi-religious classroom contexts 

is concerned (cf. par. 6.3.1.1(a)).  All the classroom-level role-players’ and stakeholders’ 

expectations seem to have a multifaceted impact on teachers’ understanding of their personal 

and professional responsibilities and roles during the operationalization of interreligious 

dialogue in multi-religious classroom contexts (McDonald, 2015:216), (cf. par. 4.2). 

When interrogating the Constitution about the notion of religion, it is interesting to note that it 

merely states that every citizen of South Africa has the right to freedom of religion.  All of the 

other documents which I analysed (cf. par. 6.2), are based on an interpretation of this 

constitutional right to freedom of religion.  The court case of May 2017, between OGOD and 

six schools (Gauteng High Court, case no. 29847/14) with a declared Christian ethos, revealed 

that some concepts in the Constitution (1996), the South African Schools Act (1996), the 

Employment of Educators Act (1998) and the National Policy on Religion and Education 

(2003) could, in fact, result in interpretive and managerial inconsistencies and even 

contradictions when these are applied to (and even in) South African public school contexts 

(cf. par. 4.3.1).   

 
59ONSA 111 is the Afrikaans module name, namely Onderwys in Suid-Africa which, translated into 
English, means: Education in the South African context. 
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The NPRE serves as an example of a policy document that is supposed to be based on the 

constitutional right of freedom of religion. It can, however, confuse teachers in their day-to-day 

praxis of authentic interreligious dialogue in multi-religious classroom contexts.  Some of the 

statements in the NPRE are questioned by scholars because they claim that the document 

contains various seemingly contradicting statements.  I provide a brief description of six points 

of critique on the NPRE as highlighted by Van der Walt, Potgieter & Wolhuter (2010:34).  

These scholars critique the policy because, according to them, it purports to be aligned with 

the Constitution while, in fact, it is not: 

1. The NPRE discourages and disempowers dialogue about spirituality60. 

2. It is not aligned with the constitutional value of freedom of religion61. 

3. Logical fraud: the policy departs from a humanistic, instead of a religious point of 

view62. 

4. The Policy violates the Constitutional right (Section 25(1)) of freedom of religion63. 

5. The Policy misinterprets the state’s responsibility64. 

6. The Policy misinterprets the power of school governing bodies65.  

 
60A Christian interfaith position can be identified that objects not to learning about religions but to the 
apparent absence of explicit attention to spirituality in the policy. Assuming that learning about religions 
will not engage the affective, emotional or spiritual development of learners, as if learning about religion 
were only cognitive, this position asserts that the policy is flawed – even constitutionally – because it 
does not explicitly identify outcomes of ‘spiritual development' (Chidester, 2003:270).  

61It has been pointed out (for instance by Malherbe, 2004) that on various counts the policy is at variance 
with both the Constitution and the South African Schools Act (1996). By declaring itself to be (religiously) 
neutral, the policy already exercises a (religious) choice, thereby violating the constitutional right of 
freedom of religion (Malherbe, 2004, pp. 251–52). 
62The policy is by definition based upon a humanistic point of departure, which places humankind in the 
focus of the study of religions. The policy envisages that through the academic subject ‘religion 
education’ learners will discover and recognise their common humanity. Religion is thus regarded only 
in humanistic terms, thereby disregarding (for instance) Christians’ deepest convictions that 
reconciliation among people is possible only in and through Christ (Malherbe, 2004, p. 252).  
63Insofar as ‘religion education’ as envisaged in the policy document will be compulsory for all learners 
and will impose a humanistic perspective which goes directly against the views of religion held by 
Christians, Muslims, Jews and others, it violates Section 25(1) of the Constitution, which guarantees 
religious freedom (Malherbe, 2004, p. 253).  
64The policy’s ruling out of single-faith observances when these form part of the official school day 
violates Section 15(2) of the Constitution that provides for religious observances to be conducted on 
state or state-aided premises. Rather than establishing a wall of separation between state and religion, 
the Constitution assigns to the state the responsibility for creating scope for religion to flourish. Section 
15(2) does not put a damper on free and voluntary single-faith religious observances in schools 
(Malherbe, 2004, p. 254).  
65The policy is also at variance with Section 7 of the South African Schools Act (1996), which confers 
the power to regulate the conduct of religious observances in state schools on school governing bodies 
(Malherbe, 2004, p. 255). In court cases about the state’s impinging upon the rights of school governing 
bodies the Constitutional Court has repeatedly upheld this right. Malherbe (2004, p. 255) draws 
attention to the case of Minister of Education v Harris, which invalidated a notice issued by the minister 
regarding school admission age. In the recent (2009) case of Hoërskool (High School) Ermelo v The 
Head of Department of Education: Mpumalanga, the Constitutional Court also upheld the right of the 
school governing body to determine policy on the language of teaching and learning and invalidated 
the state's interference.  
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It falls outside the scope of this thesis to provide a detailed critique on each of the seven official 

documents which I analysed (cf. par. 6.3).  The point I wish to make here is that teachers who 

are aware of the above-mentioned scholarly criticism with regard to the available legal 

documents and policies might even become more uncertain of how and to what extent they 

are supposed to understand authentic interreligious dialogue and how they are supposed to 

prepare and manage their classrooms in this regard.   

I now explain why I argue in favour of the teacher as referee and role-model of interreligious 

dialogue approach.  My understanding of the body of scholarship indicated that teachers have 

a responsibility towards their learners as the religious other (cf. par. 2.3.1.2 & par. 3.3.1) on 

the one hand.  They also have a responsibility towards all other classroom-level role-players 

and stakeholders who happen to represent the religious other, on the other hand.  Constructive 

contact with the religious other, whether they are learners or adults, requires of teachers to 

have acquired particular intercultural and interreligious competences as fundamental life skills 

(Abu-Nimer & Smith, 2016:393).  I argue that teachers who teach in multi-religious classroom 

contexts should understand interreligious dialogue to represent an essential life skill.  Learners 

should, therefore, be guided and accompanied by their teachers to be able to acquire all 

relevant knowledge and practice needed to master this particular life skill.  While mastering 

interreligious dialogue as an essential life skill, teachers are not allowed to discriminate unfairly 

against other people, including learners’ or classroom-level role-players’ and stakeholders’ 

religious beliefs (The Employment of Teachers Act, 1998 par 18(1)(k)). 

In chapter 4 (cf. par. 4.5.3), I also explained that when authentic interreligious dialogue is 

regarded as an essential life skill, it is indeed possible for teachers to relate to religious others 

in an honest and authentic manner without discriminating against anyone.  In this regard, it is 

necessary to emphasise the pedagogic approach of the teacher as referee and role-model as 

far as the education of authentic interreligious dialogue as an essential life skill is concerned.  

Multi-religious classroom teachers need to understand very clearly that they are, depending 

on context and situation, sometimes expected to be the referee and sometimes the role-model 

of authentic interreligious dialogue.  Teachers should, however, (for obvious reasons that 

have, amongst others, to do with the possibility of indoctrination) never be allowed to be 

campaigners of or for their own, personal religious beliefs.     

The teacher as referee and role model of interreligious dialogue approach provides teachers 

with a pedagogically justifiable method of engaging with, guiding and accompanying the 

learners (including other classroom-level role-players and stake-holders) towards the careful 

positioning of their respective ‘I’s' in respect of authentic interreligious dialogue with the 
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religious other.  This approach can, in turn, also serve as an antidote to the use of ‘end 

vocabulary’ and subsequent episodes of ‘acting out’: when learners experience respect from 

their teachers and when learners feel that they are being heard, there is always a good chance 

that they will not revert to using ‘end vocabulary’ or to ‘acting-out’ (Olivier, 2017:20-50; cf. par. 

3.3) 

My interpretation of my semi-structured interviews has led me to conclude that teachers are 

indeed aware of the fact that authentic interreligious dialogue entails a set of very specifically 

honed ‘life skills’. Participant E provided an example of the skill to keep quiet at some stages 

during the dialogue: 

“I had to come to a point where I needed to keep quiet about a certain case.  

You said what you needed to say.  If you keep going on, it will end in a refutation, 

and I don't want that, but it is difficult.” 

Teachers might find it difficult at some stages but there are skills they have learnt with regard 

to authentic interreligious dialogue that are valuable to remember during future interreligious 

dialogue.  Teachers’ understanding of being honest about who they are and what they happen 

to believe in while preventing themselves from indoctrinating their learners, also suggests that 

they are aware of the fact that authentic interreligious dialogue is indeed an essential life skill, 

per se (cf. par. 6.3.3.2).  The data furthermore suggest that the teachers had – at least – some 

experience with religious others who have demonstrated (to them as teachers) some salient 

skills as far as the communication of their religious beliefs to others in a clear and concise 

manner was concerned.  An example: Participant C admitted that she is a Christian, but she 

stated that if she had to be, for example, the parent of one of the learners in a Hindu teacher’s 

classroom, she would appreciate the Hindu teacher’s honesty if she told the learners who she 

was instead of keeping quiet about her religion. These experiences awakened teachers’ 

awareness of the importance for their learners (and also for themselves) to understand and 

keep practising the skills that might be needed for the operationalization of authentic 

interreligious dialogue. 

The same idea is highlighted by the NPRE (2003, par. 21 & 25).  This document specifically 

addresses the advantages for learners of gaining the skills which they might need to 

communicate with the religious other.  According to the NPRE (2003, par. 21 & 25), dialogue, 

as an essential life skill, could have the inherent advantages – especially for learners – of 

empathetic appreciation for and critical analysis of the religious other (cf. par. 6.2.4.2(a)).  

Teachers should understand their role in guiding and accompanying their learners with respect 

to this specific life skill. It is vitally important for teachers to understand that they are 

pedagogically allowed (and, indeed, invited!) to be role-models of authentic interreligious 
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dialogue.  This means that they should also understand how necessary it is for them to role-

model the skill of showing genuine, respectful, empathetic appreciation for the religious other 

while – at the same time – analysing the religious others’ beliefs critically and comparing them 

with their own religious beliefs.  It is my contention that this appreciation and critical analysis 

will assist the interlocutors in positioning their respective ‘I’s’ during dialogic encounters to drift 

and migrate ever more purposefully towards the realm of authentic interreligious dialogue.  

Based on the available evidence, I am convinced that teachers as role-models can assist their 

learners to acquire this particular essential life skill.  However, the teacher as referee can (and 

should) provide an indication to learners of when to use which vocabulary and skills in their 

empathetic appreciation and critical analysis of the religious other.   

Teachers who understand authentic interreligious dialogue to be a truly essential life skill, are 

sure to feel at ease when entering into such encounters with their learners.  This is because 

teachers will understand that authentic interreligious dialogue, amongst others, enables and 

capacitates their learners in gaining the life skills of empathetic appreciation for and critical 

analysis of the religious other.   

In my discussion of the teachers as referees and role-models of interreligious dialogue 

approach (cf. par. 4.5.3), I argued that depending on the outcomes that the teachers wish to 

achieve through their interreligious dialogue encounters, they have the option of choosing the 

most appropriate approach for each specific time and spatial context.  Sometimes this might 

require of them to play the role of the referee.  At other times this might require of them to play 

the role-model.  They might even (depending on the contingencies of particular times and 

contexts) be expected to play both referee and role-model. 

When the required teaching and learning activities aim to educate the learners for 

interreligious dialogue, it will make sense for teachers to follow the referee approach.  This will 

enable them to accompany and guide their learners during interreligious dialogue, without the 

need for communicating anything about their own, personal religious beliefs.  When the focus 

falls on educating their learners about interreligious dialogue, the teacher will be allowed to 

act as role-model of and for authentic interreligious dialogue.  (Please note: NOT the role 

model of his/her own religion, but the role-model of the essential life skill of authentic 

interreligious dialogue!)  Learners could obtain many of their social and emotional skills 

regarding authentic interreligious dialogue by observing their teachers and peers conducting 

interreligious dialogue.  Teachers who set these sincere and leading examples to their learners 

through the means of the teacher as referee and role-model of interreligious dialogue 

approach could, in turn, prepare them for living whole, integrated lives in the multi-religious 

postmodern society in which they are expected to be functioning in future.   
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It seems that there might be at least two education-related advantages to the teacher as 

referee and role-model of interreligious dialogue approach.  Firstly, classroom-level role-

players’ and stakeholders’ who support teachers in being real-life role-models of authentic 

interreligious dialogue in multi-religious classroom contexts could contribute, on their own level 

of professional influence, to ensure that the pedagogical value of authentic dialogue extends 

way beyond the borders of the multi-religious classrooms in which such authentic dialogue 

might be taking place.  Secondly, this approach could help teachers to experience fewer 

uncertainties, anxieties and tensions with regard to how and/or to what extent they should be 

operationalizing authentic interreligious dialogue in multi-religious classroom contexts (cf. par. 

4.5.3).  

Teachers who understand how the use of the teacher as referee and role-model of 

interreligious dialogue approach might assist the operationalization of authentic interreligious 

dialogue, will also be empowered to unlock authentic dialogic flow which, in turn, will enable 

authentic interreligious dialogue to take place.  I explain how I perceive the enablement of 

authentic interreligious dialogue to take place, below. 

6.4.4 Finding with respect to research question 4: the extent to which interreligious 

dialogue is taking place in multi-religious classrooms: a teacher’s perspective. 

This research question focuses on the data which I generated from AROS-alumni.  In Chapter 

5 I elaborated on the reasons why I chose AROS-alumni as the participants of this study (cf. 

par. 5.4.1).  Here I only provide a brief overview of my site and social network selection as 

well my participant selection and some relevant demographic detail of my participants.  All of 

the teachers who participated in the semi-structured interviews which I conducted completed 

their BEd degrees through AROS.  As already mentioned, AROS is a private higher education 

institution situated in the suburb of Waverley in the city of Pretoria, in the centre of the 

Gauteng-province of South Africa.  As the name AROS (Academy of Reformed Education and 

Studies) indicates, their institutional aim is to train teachers according to the Christian 

Calvinistic Protestant Reformed religious tradition.  Prospective teacher-students at AROS 

are, however, not expected to confess their religious beliefs in order to secure enrolment 

status.  The Christian Calvinistic Protestant Reformed religious tradition is, nevertheless, the 

foundation and principled bedrock from which AROS approaches and executes all its 

functions, duties and responsibilities.  All of the participants volunteered to take part in this 

particular research.  AROS is an Afrikaans66 institution and all of my participants happen to be 

Afrikaans first language speakers.  The ages of the participants with whom I conducted semi-

 
66 Students from any language are allowed to enrol at AROS, the lectures, study material and 
communication to students are, however, in Afrikaans.  Students who make special arrangements are 
allowed to complete their assessments and exams in English.  In my limitations section (cf. Chapter 7) 
I also address these language-related issues concerning my research.   
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structured interviews ages range between 24 to 50 years.  Three of my participants are male 

and four of them are female.   

From my participants’ point of view (i.e. from the point of view of the classroom teacher), the 

extent to which interreligious dialogue might be taking place in the local school context in 

South Africa, has been integrated into the discussion of my findings that follow below.  In my 

discussion of the findings with respect to research question 4, I attempted to demonstrate that 

the extent to which interreligious dialogue might be taking place in multi-religious classroom 

contexts in South Africa, depends to a large degree on (1) teachers’ understanding of the ontic 

balance between trust, honesty and respect and (2) teachers’ operationalization of the 

characteristics of trust, honesty and respect in their attempts at unlocking dialogic flow in their 

own multi-religious classroom contexts. 

From my semi-structured interviews with the AROS-alumni I noticed how concepts such as 

trust, honesty and respect are understood by teachers, especially when filtered through the 

backdrop of their own, personal religious beliefs.  Given that AROS is an institution that falls 

within the Reformed tradition, it is expected that AROS as a mono-religious education 

institution would choose in favour of defining religion and also to teaching about worldview 

pluralism and structural pluralism in a particular manner that is aligned with its declared 

theology and understanding of religion.  In their academic course about religion and education 

AROS aims to teach their students how to create open, shared dialogic and multilogic 

classroom sanctuaries in order for interreligious dialogue to be enabled (Diedericks, 

2016:194)67.  This confirmed my claim in Chapter 2 (cf. par. 2.3.1.7) where I argued that the 

manner in which concepts such as trust, honesty and respect might be pedagogically 

explored, explained and understood, is noticeably influenced by the different religious 

connotations that teachers might happen to associate with such concepts in particular 

pedagogical contexts.  This is important, because even though they have their own, subjective 

opinions (more often than not based on their own, personal religious beliefs) about the nature 

and semantic values of concepts such as trust, honesty and respect, how they happen to 

understand these concepts de facto elevates them to the level of essential categories of 

authenticity (with regard to interreligious dialogue).  This is why I wish to refer to the ‘ontic 

balance between trust, honesty and respect’. 

The importance for teachers and learners to be honest about who they are as interlocutors 

and also about what they happen to believe in, has in fact, been alluded to repeatedly during 

this discussion of my research findings.  The constant repetition of the essential aspect of 

 
67 Diedericks is a lecturer of AROS who wrote a thesis specifically aimed at providing AROS lecturers, board 
members and staff members with guidelines with which to improve their own as well as their students’ religious 
tolerance praxis towards other religious traditions.   
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honesty confirms that it can indeed be regarded as an indispensable underpinning feature of 

the extent to which authentic interreligious dialogue can be expected to be operationalized in 

a multi-religious classroom.  Without it, authentic dialogue is impossible. 

Another indispensable underpinning feature that affects the extent to which interreligious 

dialogue can be expected to be operationalized, is that of respect.  As has been pointed out 

already, the concept of respect can be interpreted to resemble a core theme in the NPRE and 

the CAPS documents.  The word ‘respect’ occurs as many as 22 times in the NPRE.  Three 

of the four CAPS documents, namely: Life Skills (Gr. R-3) (Department of Education, 2014a, 

par. 2.3), Life Skills (Gr. 4-6) (Department of Education, 2014b, par 2.1.1) and Life Orientation 

(Gr. 7-9) (Department of Education, 2014c, par 2.1), (cf. par. 6.2.4.2), declare ‘respect' to be 

an indispensable underpinning feature when it comes to learners' understanding of religion-

related topics and authentic interreligious dialogue that could result if these topics were to be 

discussed in classroom contexts (cf. par. 6.2.4.3(e)).  My document analysis indicated clearly 

that classroom teachers are not the only group of stake-holders that are legally expected to 

demonstrate respect for their learners, as well as for the relevant legislation, policies and 

procedures.  As far as is humanly possible, other classroom-level role-players and 

stakeholders should also observe and honour their legal and professional roles, rights and 

responsibilities in order to ensure that learners, as well as their religious beliefs are being 

respected at all times (cf. par. 6.2.4.4).   

Trust is another indispensable underpinning feature of authentic interreligious dialogue. 

Participant G made it clear that learners should first trust their teachers and their classmates, 

before they can be expected to share their most profound understanding about religion and 

related topics in multi-religious classroom contexts with them (cf. par. 6.2.3.3(c)).  Participant 

D pointed out that teachers should have a deep knowledge about who their learners are before 

they can expect mutual trust from them (cf. par. 6.3.2.1(a)).  A possible reason why my 

participants might associate trust with honesty, could precisely be because of what they 

experienced during their own studies at AROS:  The Christian Calvinistic Protestant Reformed 

religious tradition teaches, inter alia, that knowledge (about God) and trust (in God) cannot be 

separated from each other.   

My interpretation of the data that I generated from the semi-structured interviews also indicates 

the primary importance of trust to be present above all else in any relationship between a 

teacher and his/her learners.  In a multi-religious classroom context where mutual trust can 

be sensed, mutual respect becomes a reality, and honesty about who one is and what one 

believes (or in other words knowledge about the self) might be expected to follow soon.  When 

learners are sure that they can trust their fellow-interlocutors, they can be expected to 
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demonstrate respect, as well as the courage to be honest with their teachers as well as their 

classmates.  According to my interpretation of the body of scholarship, a classroom 

atmosphere of trust can be enhanced where, amongst others, behavioural and ethical values 

such as love, peace, hospitality, patience, forgiveness, openness, and tolerance are present 

and pursued (cf. par. 2.3.1.1-2.3.1.3).  

Trust as an indispensable underpinning feature of dialogue, has even been stressed in my 

own dialogic experiences with my participants, as I explained in my declaration of ethics (cf. 

par. 5.5).  I knew beforehand (almost as if it comes naturally) that I first had to gain the trust 

of my participants before I could ask for their participation in my many in-depth lines of enquiry.  

Max Van Manen, a chief theoretical proponent of hermeneutic phenomenology, also believes 

that teaching and learning should be based on personal relationships that are characterised 

by trust in (and hope for a better future) for teachers and their learners (cf. par. 5.3.1).  

My analysis of the empirical data, as explained above, guided me to highlight specifically the 

following three indispensable underpinning features of dialogue.  As has been demonstrated, 

I interpreted respect, honesty and trust (as categories of authenticity) to be essential for 

unlocking authentic interreligious dialogic flow. I argue that in any multi-religious classroom 

context, honesty and respect can also be expected to flourish when mutual trust is openly 

practiced.  When teachers are operationalizing authentic interreligious dialogue, honesty, 

respect and trust cannot be regarded as mere modes of dialogic behaviour.  Because of their 

essential (ontic) nature, they should, instead, be treated as teachable characteristics of the 

interlocutors and hence also of authentic interreligious dialogue.  The relationship between 

these three essential (ontic) underpinning characteristics can perhaps best be explained 

against the following theoretical backdrop:  

Interreligious dialogue is a situation of encounter between the teacher (as educator) and 

his/her learners.  This situation of encounter is concerned partly with the present but mainly 

with the future – with the learners in the teacher’s class who will progressively live like mature, 

morally independent adults.  Whatever the teacher (as educator) and his/her learners 

accomplish during their pedagogic-dialogic encounters, one thing is certain, and that is that 

the classroom-events are aimed towards the future about which the learners themselves are 

still very much uncertain.  The learner, because s/he is not yet an adult, searches for certainty.  

The learner’s human form of existence is, indeed, a venture out to the future.  As this is 

inevitable, the learner has to rely on the support of the adult to do so. Since the learners’ future 

actually epitomizes greater existential venturing than in the present, the learners in the 

teacher’s class search for and are in need of someone who they can trust and subsequently 

this way master the life skill of, in this case, interreligious dialogue.  Even when interreligious 
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dialogue is being operationalized in the classroom, the learners nevertheless want to be 

assured that life (with their teacher as educator) is and remains meaningful and that their 

participation in life and in reality is never without significance. They yearn for safety and 

security, and once they have acquired this, they are bound to experience emotional security - 

also in and during interreligious dialogic encounters (Du Plooy, Griessel & Oberholzer, 

2016:95, 96).  

This is why trust is widely believed to be the ontic precondition for honesty and respect (Van 

der Walt & Potgieter, 2012: 220-232).  Honesty and respect are, however, like two sides of 

the same coin.  A delicate balance seems to exist between honesty about who one is and 

what one happens to believe in, on the one hand, and attempts to respect the religious other 

at the same time, on the other.  Being honest in a disrespectful manner or being disrespectful 

in an honest manner, not only constitutes essentially contradictory human behaviour, but also 

(as far as the research reported in this thesis is concerned) inauthentic interreligious dialogue 

praxis.  Trust, honesty and respect should, as a result, be understood by teachers and their 

learners as justifiably essential characteristics of authentic interreligious dialogue.  Where 

trust, honesty and respect are present, in an open, sincere and inviting relationship, learners 

are guaranteed to feel welcome, emotionally secure and appreciated.   

My data analysis provided me with the insight that trust, honesty and respect should always 

constitute the essential basis on which authentic dialogic flow ought to be attempted.  These 

three essential characteristics should not be viewed as separate behavioural entities. Instead, 

they should be understood to be mutually inter-dependent, because it seems to be precisely 

in this state of inter-dependence that the enablement of authentic dialogic flow becomes a 

viable pedagogical reality.  This particular understanding can be visually illustrated in the form 

of an equilateral and equiangular triangle.  It explains that the characteristics (represented by 

the three sides of the triangle) need to have the same value, or be present in the same 

‘amount’, in order for the triangle of trust, honesty and respect to keep on reflecting the ontic 

balance that is needed to unlock dialogic flow.  In the visual illustration below (cf. figure A), I 

illustrate how I perceive the triangular ontic balance of trust, honesty and respect to represent 

the fulcrum that is needed for authentic interreligious dialogic flow to be enabled.  Refer figures 

A-C and figure 6.3. 
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Figure A   Figure B         Figure C 

Figure A explains how I interpret trust, honesty, and respect to be the three sides of the same 

triangle – all three of the characteristics should possess the same pedagogical value in order 

to maintain its equilateral and equiangular integrity.  When these three characteristics of 

interreligious dialogue are present in the form of an ontic balance, it causes authentic dialogic 

flow to be unlocked (Figure B).  In other words, when one or all of the characteristics are 

present in different ‘amounts' the ‘axis of authentic dialogic flow' becomes imbalanced and 

authentic dialogic flow can either not be initiated, or will come to a lopsided standstill (Figure 

C).  It could even gravitate towards ‘end vocabulary’ and ‘acting-out’.  From the above, it is 

clear that it will remain a challenge for most classroom teachers to make sure that trust, 

honesty and respect maintain their ontic (triangular) balance during the course of interreligious 

dialogue.   

At this point, it is necessary to revisit the important notion that teachers should employ their 

personal understanding of the nature of dialogue and also of interreligious dialogue whenever 

they might be searching for opportunities to enable such dialogue in their own classrooms.  As 

far as the extent to which interreligious dialogue might be operationalized in their multi-

religious classroom contexts is concerned, the expectations and possible contributions of all 

the various classroom-level role-players and stakeholders should be creatively and 

pedagogically linked to the teachers’ own, personal understanding of the nature of dialogue 

and also of interreligious dialogue. It is against this backdrop that the contribution that trust, 

honesty and respect could make, need to be duly considered and carefully and meticulously 

planned for from the outset.  

In the section that follows below, I employ my scholarly insights, contributions and 

understandings of the answers to my first four subordinate research questions in an attempt 

to design and develop pedagogically justifiable guidelines for improving teachers' 

understanding and subsequent operationalization of interreligious dialogue in multi-religious 

classrooms.  

 

 

 
Trust 
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6.4.5 Finding with respect to research question 5: the design and development of 

pedagogically justifiable guidelines for improving teachers’ understanding and 

subsequent operationalization of interreligious dialogue in multi-religious 

classrooms. 

For the design and development of the guidelines suggested below, I applied the structure of 

the Basic Logic Model, which is mainly a management model.  This means that the guidelines 

that I designed and developed could be employed in multi-religious classroom contexts by 

teachers as classroom-level managers of authentic interreligious dialogue.  A Basic Logic 

Model is, essentially, a simplified structure that displays connections between resources, 

activities, outputs and outcomes within a programme or plan of action (NECS, 2016:2).  I 

decided to make use of the Basic Logic Model precisely because of its logical structure. I 

furthermore decided to employ the usual well-known headings of the Basic Logic Model as 

subheadings for each of the guidelines that follow below.  The following brief explanations of 

each of the following subheadings describe the meaning which I intended with the use of each 

of them. 

• Resources: The physical classroom apparatus I suggest for teachers which they might 

incorporate into the creative teaching-learning methods; 

• Activities: Creative teaching-learning methods teachers might employ in order to reach 

particular outputs regarding interreligious dialogue in multi-religious classroom 

contexts; 

• Outputs: The outputs represent the basic consequence one can expect when the 

activities have been incorporated; 

• Short term outcomes: The outputs are expected to lead to these outcomes shortly after 

the activities have been incorporated into multi-religious classroom contexts;   

• Long term outcomes: The outputs are expected to lead to these outcomes in a few 

years after the activities have been incorporated into multi-religious classroom 

contexts;   

• Impact: The end results which can be expected to emerge over an extended period of 

time after the activities have been incorporated into multi-religious classroom contexts. 

The main reasons why I opted to provide the guidelines that follow below in paragraph format, 

instead of in column-format (which is the format that is used most often when employing the 

Basic Logic Model) all have to do with the subsequent legibility of the text. (I was concerned 
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about the gradual editorial clutter and textual untidiness that were caused whenever I tried to 

offer lengthy and detailed explanations in some of the columns.) 

In order to improve teachers’ understanding and operationalization of authentic interreligious 

dialogue in multi-religious classroom contexts, the following guidelines could be considered 

when schools might consider altering, adapting or augmenting their various school policies, 

codes of conduct, school-contextualised teaching and learning programmes, inter-staff 

communication, communication with other classroom-level role-players and stakeholders, as 

well as, for example, professional teacher development programmes.  I based all these 

guidelines on the scholarly insights which I gained with reference to my first four research 

questions from my study of the relevant literature, as well as from the empirical data that were 

generated (cf. par. 6.6).  The following guidelines therefore represent the outcomes of my 

critical thinking:  

6.4.5.1 Guidelines with regard to the findings of research question 1 

First guideline 

Resources: examples68 of artefacts: chalk, carpets with circles on and/or hoops. 

Activities: Teachers should model the essential life skill of authentic interreligious dialogue to 

their learners.  Teachers could consider using creative teaching-learning methods to guide 

their learners to understand the difference between authentic and inauthentic interreligious 

dialogue.  Examples of teaching and learning methods might typically include the drawing of 

circles on the schools’ pavements and pathways (carpets with circle shapes stuck onto them 

or hoops might also be used).  The learners stand in the circle while they are conducting 

authentic interreligious dialogue, but, when they use unacceptable vocabulary the learner is 

asked by the teacher to step outside of the circle; by incorporating a game in their authentic 

interreligious dialogue encounters, learners are accompanied and taught how to experience 

less fear of participation in such emotional and sensitive encounters.    

Outputs: Teachers should understand the difference between authentic and inauthentic 

interreligious dialogue and how to prevent interreligious dialogue encounters to reach a point 

 
68 It is highly impracticable to try and list every possible usable artefact here. After all, these have been 
drafted to be guidelines – nothing more and nothing less. It remains the privilege of particular schools 
and individual teachers to decide how they wish to interpret (and eventually employ!) these guidelines 
for possible operationalization in their own classroom contexts.  As with everything else that might 
happen in a particular classroom, the use of, for example, artefacts, cognifacts, sociofacts and 
teleofacts are invariably context-related, context-dependent and context-bound. The nature of the 
situation and circumstances at any given point in time, often dictates to the teacher what might best be 
usable and what not. 
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of ‘end vocabulary’ or ‘acting-out’ in order to model this essential life skill of authentic 

interreligious dialogue to their learners. 

Short term outcomes: Teachers will model the life skill of authentic interreligious dialogue to 

their learners and in the process demonstrate a sensitivity to and awareness of where the 

boundaries of inauthentic interreligious are and they will attempt to accompany their learners 

not to cross those boundaries. 

Long term outcomes: Teachers themselves will grow in their understanding of how to 

conduct authentic interreligious dialogue with their learners and it will all the more come 

naturally for teachers to guide their learners in the essential life skill of authentic interreligious 

dialogue with one other. 

Impact: By the time the learners have matured as whole, integrated adults of their respective 

communities they will have gained a thorough understanding of how to engage in authentic 

interreligious dialogue with one another while avoiding the boundaries of inauthentic 

interreligious dialogue. 

Second guideline 

Resources: Personal stories in the form of books, electronic books (e-books), films and 

YouTube videos, personal journals as well as personal copies of schools’ policies, codes of 

conduct and other relevant regulations and procedures.   

Activities: Teachers could be expected to keep journals of the thoughts and emotions that 

they might have experienced before, during or even after being involved in interreligious 

dialogic encounters with their learners.  They might consider these journal inscriptions with 

their colleagues during pre-planned discussion group meetings, subject meetings or other 

pedagogic-related communication opportunities.  Journal-keeping and the communication of 

their thoughts and emotions with their colleagues, might have the added advantage of 

teachers finally being able to come to terms with their own, personal anxieties, uncertainties 

and tensions with regard to interreligious dialogue.  When teachers become aware that they 

are not the only ones with questions on how to conduct interreligious dialogue with their 

learners, chances are that some of their anxieties, uncertainties and fears might finally be 

relegated to a position of less importance during interreligious dialogic encounters. 

Personal stories from other people who have had similar experiences, in the form of books, e-

books, films and YouTube videos could also be employed to create awareness about the 

anxieties, uncertainties and tensions that teachers might be experiencing regarding 

interreligious dialogue in multi-religious classroom contexts. 
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School governing bodies and principals should make sure that their teachers are aware of and 

have easy access to their schools’ religious policies and related regulations and procedures.  

These policies, regulations and procedures should provide teachers with clear descriptions of 

(1) their own legal rights, responsibilities and roles regarding authentic interreligious dialogue 

in multi-religious classrooms and might also (2) indicate to them how and to what extent they 

are allowed or not allowed to take part in interreligious dialogic encounters with their learners.   

Outputs: Teachers should be well aware of the tensions, anxieties and uncertainties that they 

might expect during interreligious dialogue in their multi-religious classroom contexts.  They 

should, furthermore, have a thorough understanding of how they should manage these issues 

in the best interests of the learners in their classrooms. 

Short term outcomes: Teachers are expected to be able to manage their feelings of fear, 

anxiety, uncertainty and tension that might manifest as a result of the many observable 

differences between their own religious beliefs and other classroom-level role-players' and 

stakeholders' expectations of what they are supposed to be doing during interreligious 

dialogue in multi-religious classroom contexts. 

Long term outcomes: Teachers and members from the community as well as other 

classroom-level role-players and stakeholders should involve themselves in organised 

discussion group meetings on a regular basis.  The aim of these meetings should be to 

exchange ideas with one another, support one another and communicate about different 

religious groups in order to reach a profound understanding of the different religious beliefs 

that are practised by different people within the geographic boundaries of that specific school’s 

immediate community.   

Impact: Teachers, members of society and other classroom-level role-players and 

stakeholders know each other well and have learnt to appreciate the religious other and their 

differences, not merely tolerate them. 

6.4.5.2 Guidelines with regard to the findings of research question 2 

Third guideline 

Resources: Innovative teacher development programmes, as well as professional and 

pedagogic simulation programmes; ‘know-each-other’ games. 

Activities: The design, development and delivery of innovative teacher development 

programmes, as well as professional and pedagogic simulation programmes by means of 

technologically advanced and stimulating methods, could be employed to communicate the 

three demands of propriety, i.e. self-understanding, the desire to engage the religious other, 

and the realisation of humanity’s universal interdependence, that undergird authentic 
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interreligious dialogue to teachers.  They are supposed to have a thorough working knowledge 

of these demands of propriety in order to allow them to prepare and arrange their multi-

religious classrooms as pedagogically safe spaces in which authentic interreligious dialogue 

could be operationalized.  Examples of technologically advanced and stimulating methods that 

could be incorporated to assist teachers in understanding these three demands of propriety 

include, amongst others, computer games, cell phone applications, and short digital video 

clips.   

In order to gain a deep understanding and profound knowledge of who their learners are and 

what their respective religious beliefs might entail, also with regard to their learners’ ‘I-

positions’, it is of paramount importance that teachers should do their utmost to incorporate 

pedagogically justifiable and stimulating teaching and learning methods in their classrooms.  

When teachers reach a profound understanding of their learners’ ‘I-positions’ they will also be 

empowered to guide and accompany their learners to progressively drift and migrate their ‘I-

positions’ towards the realm of authentic interreligious dialogue.   

Examples of the kind of teaching and learning methods that teachers could incorporate are 

teamwork games in the form of conversation starter cards or blocks.  Teachers might even 

develop their own teamwork games with age-appropriate questions.  This might help them to 

start conversations about religion and related themes and topics that could assist the teachers 

to come to understand their learners better.  It could also help the learners to come to a more 

profound understanding of themselves and their fellow classmates.  Teachers are expected 

to apply their pedagogical knowledge regarding age-appropriate conversation starting games 

to guide and accompany their learners towards maturation with respect to the above-

mentioned three demands of propriety for authentic interreligious dialogue. 

Outputs: Teachers should have a thorough understanding of the three demands of propriety 

that undergird authentic interreligious dialogue.  They should also understand how to 

accompany their learners to drift and migrate their ‘I-positions’ progressively towards the realm 

of authentic interreligious dialogue.  These three demands of propriety are: self-

understanding, the desire to engage the religious other and the realisation of humanity’s 

universal interdependence. 

Short term outcomes: Teachers begin to understand how and to what extent the demands 

of propriety are needed in order for interlocutors’ ‘I-positions’ to reach a point where they could 

enable a dialogic flow state.  

Long term outcomes: Teachers have practical experience on how to guide and facilitate their 

learners to maturation regarding the demands of propriety.  Dialogic flow states could then be 

enabled and realised on a regular basis. 
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Impact: Teachers and learners have a better self-understanding.  They desire to engage the 

religious other and they realise the importance of humanity’s universal interdependence. 

Fourth guideline 

Resources: Any pedagogically justifiable resources that might be understood as representing 

a ‘third voice’, such as books, newspaper articles videos, films, YouTube, could be useful in 

this particular regard. 

Activities: Teachers should assist their learners in their attempts at asking spontaneously 

existential questions.  Teachers could then intercept and use questions posed by their learners 

to accompany the latter to better understand and eventually achieve authentic interreligious 

dialogue.  Personal story telling and inviting the third voice include typical examples of the kind 

of creative ideas that teachers could implement in order to stimulate their learners to ask 

existential questions. 

• Teachers might allow their learners to share their personal life stories with their fellow 

classmates.  When a learner shares his/her personal life and worldview with his/her 

classmates in the form of personal stories, it makes it difficult for the religious other to 

become (or to remain!) angry, or even to keep embracing stereotypes (Tetlow, 2005:1; 

O'Neill, 2015:112) (cf. par. 3.3.1). 

• Teachers might also decide to invite a third voice into the classroom by means of a 

fictional character in a story (books, videos, films, YouTube).  Teachers could then 

offer their learners the opportunity to pretend to be conducting interreligious dialogue 

with this ‘third voice’.  Critical questions and remarks could be uttered towards this 

fictional character, within the pedagogically safe space of the teacher’s classroom.   

• Teachers should also accept their responsibility to nurture curiosity, and to keep asking 

relevant existential questions, by expanding the experience base of their learners by 

means of allowing them access to educational excursions or by introducing them to 

virtual reality tours with the specific purpose of, for example, having them engage with, 

explore and understand different religious groups' places of worship. 

Outputs: Teachers should be able to anticipate which religion-related topics might encourage 

learners to start asking existential questions and, in the process, spontaneously initiate 

interreligious dialogue.  This kind of anticipation should be reflected in, for example, the 

teacher’s lesson planning. 

Short term outcomes: Teachers should consciously be searching and listening for 

pedagogically justifiable dialogue opportunities.  Such opportunities might come from learners' 
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questions, comments and attitudes about life.  Teachers should also employ creative 

pedagogic methods that could encourage learners to ask existential questions which, in turn, 

might eventually cause authentic interreligious dialogue being operationalized. 

Long term outcomes: Authentic interreligious dialogue should be stimulated and encouraged 

at regular intervals.  This needs pro-active planning that should include specific provision for 

relevant pedagogical methods. 

Impact: It seems safe to assume that those teachers who are standing in front of their classes 

at the present juncture, might not all have had the privilege of being educated in a wide variety 

of authentic interreligious dialogic encounters during their own school career. We can, 

however, foresee a realistic future where the learners who might be sitting in these teachers’ 

classrooms at present, will all have been adequately prepared and equipped to conduct 

authentic interreligious dialogue with people who happen to hold different religious views when 

they have finally become whole, integrated adults themselves.  

6.4.5.3 Guidelines with regard to the findings of research question 3 

fifth guideline 

Resources: Communication methods, such as: e-mail, WhatsApp, Principal Talk, YouTube 

videos and TED talks 

Activities:  

• The teachers as professional classroom managers can: 

o request the school’s command structure to enable regular communication with 

parents and/or legal caregivers of their learners concerning the religion-related 

themes and topics that the school might be planning to teach in the near future. 

In these kinds of communication, the school should request the parents and/or 

legal caregivers to help their children at home to prepare in advance for these 

planned opportunities where they will be expected to participate in authentic 

interreligious dialogue in their respective classrooms;   

o generate lists of possible religion-related themes and topics from the 

perspective of their specific field(s) of subject-expertise.  These lists of possible 

topics could then also be used by the School in their communications with the 

parents and/or legal caregivers;  

o send short YouTube videos or TED talks videos and podcasts about a 

particular theme or set of topics to parents and/or legal caregivers with the 
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request that they use these as conversation starters with their children in order 

to prepare them for the interreligious dialogue opportunities that are scheduled 

to follow at school;   

o integrate all relevant role-players’ and stakeholders' contributions in order to 

ensure that the planned interreligious dialogue is eventually as authentic as 

possible. 

• Principals (and other relevantly informed members of the management structure of 

the School) should support their teachers as well as other classroom-level role-players 

and stakeholders by explaining all relevant legislation, policies, regulations and 

procedures to them.  Schools could consider providing teachers with the financial 

means that will allow them to attend professional development conferences.  The 

school should also monitor and develop their own teachers' interreligious dialogue 

skills.  The school’s perceived interpretation of freedom of religion and the school’s 

ethos should be clear and available to all classroom-level role-players and 

stakeholders, because it explains how and to what extent teachers should be permitted 

to engage with their learners in interreligious dialogic opportunities.   

• Schools should furthermore consider and implement the following guidelines in order 

to assist all the different individual teachers who might, at a specific point in time, be 

involved in the pedagogic accompaniment of learners with respect to interreligious 

dialogue: 

o the school, as micro-level institution, should have clearly designed policies 

(based on unambiguous and rigorous, ongoing consultation and negotiation 

between the school’s governing body, the parents and all other stakeholders 

and role-players) that provide sufficient detail with respect to the manner in 

which interreligious dialogue in classrooms might best be encouraged, 

promoted and accomplished; 

o the school, as a micro-level institution, should be able to justify pedagogically 

the need for interreligious dialogue, as well as the different pedagogic ways in 

which that particular school will be looking to operationalize it at classroom 

level; 

o the school, as a micro-level institution, should continually assess and evaluate 

the implementation of interreligious dialogue in selected classrooms in order to 

establish whether the goals that have been set in this regard have been 

reached and if so, to what extent.  If not, the school should be very clear about 
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the corrective measures that might need to be taken by whom, when and 

where, as well as under which circumstances, why, what and how; 

o the school, as a micro-level institution, should ensure that its teaching-offer in 

terms of interreligious dialogue in selected classrooms, is duly taking into 

account all possible risks, including possible undesirable convictions and belief, 

attitudes and behaviour of learners with respect to religion and interreligious 

dialogue. 

• Parents could, for example, be requested to sign a consent form informing them of 

what (as well as when, where and why) they might expect to happen pedagogically 

during the next planned interreligious dialogue sessions in those designated 

classrooms that their children might be attending at their respective schools. 

• Other classroom-level role-players and stakeholders should also observe and 

honour their legal and professional roles, rights and responsibilities in order to ensure 

that learners’ religious beliefs are being respected at all times.  Teachers can invite 

parents or members of society from different religious backgrounds to visit learners in 

multi-religious classrooms.  Teachers should take care when searching for appropriate 

role-models who will be expected to inform their learners about their religious beliefs 

without attempting to indoctrinate them in one way or another.  Parents should also be 

informed of the reasons for such classroom visits. 

Outputs: Teachers should understand how and to what extent the influence of classroom-

level role-players and stakeholders can contribute to their personal and professional 

understanding of authentic interreligious dialogue. 

Short term outcomes: Teachers should be able to critically evaluate different and even 

conflicting interpretations from different classroom-level role-players and stakeholders about 

their operationalization with regard to interreligious dialogue in multi-religious classroom 

contexts.  

Long term outcomes: Teachers and classroom-level role-players and stakeholders 

deliberately cooperate to enable authentic interreligious dialogue in multi-religious classroom 

contexts.  

Impact: Teachers are confident with respect to their relationship with different classroom-level 

role-players and stakeholders. They also experience less uncertainty, anxiety and tension 

regarding the expectations that these different classroom-level role-players and stakeholders 
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might have in respect of how and to what extent authentic interreligious dialogue should (or 

could) be taking place in their multi-religious classrooms.   

Sixth guideline 

Resources: Workshops and meetings with colleagues 

Activities: Workshops and meetings with colleagues should be organised for teachers by 

their heads of departments or school principals.  During such meetings, teachers should 

practise authentic interreligious dialogue as a vital life skill – especially as regards empathetic 

appreciation for and critical analysis of the religious other.  The teacher as referee and role-

model approach to authentic interreligious dialogue and the wisdom to know when to play 

which role, could be practised with their colleagues. 

Output: Teachers should be able to apply the teacher as referee and role-model of 

interreligious dialogue approach.    

Short term outcomes: Teachers employ the teacher as referee and role-model of 

interreligious dialogue approach during interreligious classroom dialogue in order to guide and 

accompany their learners’ drifting and migrating of their ‘I-positions’ progressively towards the 

realm of authentic interreligious dialogue.   

Long term outcomes: Teachers understand how necessary it is for them to role-model the 

skill of showing genuine, respectful, empathetic appreciation for the religious other while – at 

the same time – critically analysing the religious others’ beliefs and comparing them with their 

own religious beliefs.   

Impact: Teachers are regarded as trustworthy examples of how interreligious dialogue as an 

essential life skill should be mastered and practised.  Teachers prepare their learners to 

acquire this particular essential life skill as well.   

6.4.5.4 Guidelines with regard to the findings of research question 4 

Seventh guideline  

Resources: equipment needed to undertake virtual reality tours and artefacts; apparatus 

needed for team work games. 

Activities: Teachers should take care to create classroom spaces where mutual trust can be 

sensed by their learners.  Learners need to trust their teachers and their classmates before 

they can be expected to share their most profound understanding about religion and related 

topics in multi-religious classroom contexts with them.  Teachers can be considered 

trustworthy where their learners experience love, peace, hospitality and an attitude of 
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forgiveness; therefore, they should take great care to reflect these values.  Team-work games 

which focus on practising to trust one another in a classroom context can also be undertaken 

by teachers. 

Virtual Reality tours to different religious groups' places of worship can be planned by teachers 

in order to broaden their learners’ view and understanding of the religious community at large 

– realistic knowledge about the religious other can enhance mutual trust, honesty and respect 

between teachers and learners who share the same multi-religious classroom context. 

Outputs: Teachers should understand the inter-dependence of trust, honesty and respect.  In 

other words, they should understand that these three essential characteristics should not be 

viewed as separate behavioural entities.  They should, instead, be understood to be mutually 

interdependent. 

Short term outcomes: Teachers should make special efforts to prepare and arrange their 

classrooms to be safe pedagogical spaces where their learners can feel welcome, emotionally 

secure and appreciated.  Learners should be able to sense love, peace, hospitality and an 

attitude of forgiveness from their teachers.  Such classroom contexts create the ideal space 

for teachers to win (and earn) the trust of their learners.   

Long term outcomes: Teachers know how to lay the foundation of trust, honesty and respect 

can also be expected to be realised. 

Impact: Teachers make use of pedagogically justifiable approaches, such as the teacher as 

referee and role-model approach to interreligious dialogue.  These kinds of pedagogically 

justifiable approaches could assist teachers in guiding and accompanying their learners in an 

attempt to make sure that the essential characteristics of trust, honesty and respect are 

present in equal ‘amounts’ during authentic interreligious dialogue. 

When these guidelines are followed by teachers, they can, indeed, be expected to prepare 

their learners for living whole, integrated lives in the multi-religious postmodern society in 

which they will be expected to be functioning in future.    
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Chapter 7: Conclusion  

7.1 Introduction 

On the surface, the following question might appear to be rhetorical.  My response to such a 

verdict would be to point out that the bitter irony that is inherent in this question, might come 

back very soon to haunt the scruples and principles of educators as well as education systems 

everywhere, unless we finally manage to get interreligious dialogue (amongst others) right: ‘In 

the post-modern technological era we live in, would it not be a better option to substitute ‘old-

school' teachers with modern high-tech robots and computers to transmit knowledge to 

learners in a futuristic and attention-grabbing classroom context?’ 

One of the participants of this research study stated that if he were not allowed to educate his 

learners, by presenting himself every day anew to his learners as a living example of how a 

whole, integrated human being (mind, body, heart, soul and spirit) is supposed to live and 

manage his/her own life’s journey, he could just as well be substituted with a robot or a 

computer.  One of the main reasons why teachers (who claim to have been called upon by 

God or a higher power to pursue teaching as a profession) follow their vocation, as I 

understood it from my participants, is because they firmly believe that they do, in fact, have 

much more to teach their learners than the mere memorisation and manipulation of facts and 

factoids – which most computers and designated robots can do.  Teachers are not ordinary 

knowledge transmitters but, together with their brain and body they also bring along to the 

classroom their hearts, souls and spirit and therefore also their religious beliefs, which cannot 

be substituted by a computer or robot. 

In this chapter, I firstly provide a synopsis of my study.  I then provide an overview of my 

unique understanding with respect to the key findings of my research about teachers' 

understanding and operationalization of interreligious dialogue in multi-religious classroom 

contexts.  I also suggest implications for further research and policy-making.  I conclude with 

a thoughtful appraisal of the work that teachers are doing, on a daily basis, to ensure that their 

learners mature into whole, integrated adults.   

7.2 Overview of the study 

My study focused on teachers' understanding and operationalization of interreligious dialogue 

in multi-religious classroom contexts.  My main research question was: What pedagogically 

justifiable guidelines can be designed and developed for improving teachers' understanding 

and subsequent operationalization of interreligious dialogue in multi-religious classrooms?  

The interpretive nature of this question guided me to locate my qualitative research design 
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within the interpretivist paradigm, and to employ hermeneutic phenomenology as my chosen 

methodology.   

The rationale for this thesis, as I explained in Chapter 1, is that I had been experiencing many 

uncertainties with regard to my professional place and role as teacher and as educator (who 

has always been seriously dedicated to my own religious beliefs) whenever I was instructed 

to teach in multi-religious classroom contexts, instead of in a strictly mono-religious classroom 

context as the one in which I am teaching at present.  The body of scholarship also highlights 

the wide variety of fears, anxieties, and uncertainties that teachers often experience when 

they are contracted to teach in multi-religious classroom contexts.  As I have demonstrated, 

the literature suggests that these uncertainties, anxieties and tensions might, amongst others, 

be the result of the inherent tension that teachers experience between their own religious 

beliefs and their interpretation of societal expectations about the legislative duties and 

responsibilities that pertain to their professional teaching activities (Bender-Szymanski, 

2012:325).  I found that the participants also experience tension about the extent to which they 

might legally be allowed to conduct interreligious dialogue with their learners, on the one hand, 

and their own, inner turmoil with respect to whether they should or could share their own 

religious beliefs with their learners during such dialogic encounters. 

The legal and official documents which I analysed during my document analysis are 

insufficient with regard to how and to what extent teachers are allowed to communicate with 

their learners about religion and religion-related topics, especially outside of the Life Skills and 

Life Orientation classrooms where education about different religions are allowed but only as 

far as the curriculum (CAPS documents) provides for it. 

The Constitution declares that every citizen of South Africa has the right to freedom of religion.  

Unfortunately, this declaration seems to provide for too many different and even conflicting 

interpretations.  The recent court case between OGOD and six schools with a declared 

Christian ethos (case 29847/2014) has once again emphasised the differing and even 

conflicting possibilities with regard to what exactly the right to ‘freedom of religion’ is supposed 

to mean, including the interpretation of concepts in The Schools Act such as ‘equitable’, ‘free 

and voluntary’ and the content and meaning of the notion of ‘religious observances’.  This 

court case also proves the relevance of research studies, such as mine, which focus 

specifically on the role of teachers concerning the place and possible pedagogic relevance of 

their own religious beliefs during classroom dialogic encounters. 

At present, no legally and officially accepted guidelines exist for teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts.  This is one 

of the reasons why I believe it was not only necessary, but also crucially urgent to design and 
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develop pedagogically justifiable guidelines for teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts.  To articulate 

these guidelines, I conceptualised five research questions to guide my research, namely: 

• Research question 1:  What is the nature of dialogue in general and of interreligious 

dialogue in particular? 

• Research question 2: What concepts can contribute to the enablement of interreligious 

dialogue in multi-religious classroom contexts? 

• Research question 3: What are the influences of the classroom-level role-players and 

stakeholders on teachers’ understanding of interreligious dialogue in multi-religious 

classroom contexts? 

• Research question 4: How and to what extent is interreligious dialogue taking place in 

multi-religious classrooms, from a teacher's perspective?  

• Research question 5: What pedagogically justifiable guidelines can be designed and 

developed for improving teachers' understanding and subsequent operationalization 

of interreligious dialogue in multi-religious classrooms?   

I addressed the first three research questions by studying the available body of scholarship 

and devoting separate chapters to each of the themes concerned (Chapters 2-4).  Question 4 

was answered in light of the conceptual framework (cf. figure 4.1) which I developed as well 

as the empirical data which I generated through in-depth semi-structured interviews and an 

accompanying document analysis.  I discussed my research methodology and design in 

Chapter 5 and the results and discussion in Chapter 6.  In the last part of Chapter 6, I engaged 

with question 5. This question also happens to represent the main research question and aim 

of my thesis.  I answered question 5 as a result of my understanding of the body of scholarship 

(questions 1-3), which I integrated with the empirical data which I had generated (question 4).    

In Chapter 2, I discussed the nature of dialogue and interreligious dialogue in particular.  The 

etymology and origin of the concept dialogue brought me to understand that the ontic nature 

of dialogue involves the following three essential characteristics, namely:  

• a [+human] action or process;  

• dialogue participants, and  

• a context.   

I employed the insights of a few key scholars' theories concerning dialogue in order to 

elaborate on each of the characteristics of dialogue mentioned above, as it became relevant 
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to the focus of this specific thesis.  The context of an authentic dialogic encounter consists of 

specific subject matter and a setting (Isler, 2012:103).  The precise context studied in this 

thesis is interreligious dialogue (subject matter) within a multi-religious classroom context 

(setting).  I indicated that the prefix ‘inter-’ in the concept ‘interreligious dialogue’ refers to a 

relation between distinct human entities/identities, i.e. teachers and learners.  To reach a 

profound understanding of the second part of the concept ‘interreligious’, namely the adjective 

‘religious’, I studied the etymology and historical origins of this concept (cf. par. 2.3.1.6).  I 

found there are as many explorations, understandings and explanations of the concept religion 

as there are scholars.  Drawing on the historical understandings of Cicero, Lactantius and 

Augustine, I conceptualised ‘religion’ to describe an individuals’ awareness of, bond with, 

and/or worship of the divine.  The concept ‘religious’, therefore, denotes a matter of intensely 

personal conviction and relationship towards God or a divine being.  When the subject matter 

of dialogic encounters is primarily ‘religion’ and related topics, such dialogic encounter can be 

classified as interreligious dialogue.  I then proceeded to argue that a person's (teacher’s or 

learner’s) religious bearing provides him/her with answers to life's toughest existential 

questions and that the answers to such questions, in turn, influence the understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts. 

I finalised chapter 1 with the following conceptualisation of authentic interreligious dialogue, 

as it relates to the context of this particular thesis, namely: the unfolding process of 

communicative exchange between the religious self and the religious other who both seek to 

be fully human: they therefore actively turn towards each other, because they recognise each 

other’s contribution in understanding their own and the other’s religious views as well as the 

place of these in the subsequent development and maturation of their answers to life's 

existential questions as these might become visible in their own, personal life- and worldviews. 

In Chapter 3, I gradually progressed from the above mentioned theoretical understanding of 

authentic interreligious dialogue in order to explore the enablement of interreligious dialogue 

as it might be relevant for specifically the multi-religious classroom context.  I employed 

concepts which I mined from the body of scholarship that I studied.  These concepts assisted 

me in gaining an overall picture of this enablement and, as a result, I identified three participant 

positioning coordinates (PPCs) which interlocutors might possess during interreligious dialogic 

encounters.  These three PPCs are:  

• The notion of ‘I-positions’: I adapted the concept of ‘I-positions’ as initially developed 

by Hermans (2012:9) to indicate that interlocutors, in this case teachers and learners, 

possess the ability to drift and migrate (consciously as well as unconsciously) their 

positions of ‘I’ during interreligious dialogue in different directions, either away from, or 
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towards the ‘realm of between’ or in the opposite direction, namely that of the zone of 

‘end vocabulary’. 

• The ‘realm of between': I adapted this concept from the work of Buber (1947:242) in 

order to describe the safe space where authentic interreligious dialogue can be 

conducted without reservations.  My guidelines are specifically focused on providing 

teachers with the relevant knowledge and skills needed to accompany their learners 

to drift and migrate their ‘I-positions’ in the direction of this realm of authentic 

interreligious dialogue, and not in the direction of ‘end vocabulary’.    

• The concepts of ‘end vocabulary’ as described by Rorty (1989:92) and ‘acting-out’ as 

described by Freud (1901), Lacan (1977:55) and Visker (1994:96) represent the zone 

where inauthentic interreligious dialogue praxis commences.  Teachers should, 

therefore, accompany their learners during interreligious dialogue to avoid their 

positions of ‘I' to drift and migrate to a zone where the dialogue comes to an incomplete 

end or where the interlocutors use inauthentic deeds or ‘acting-out’, often with the use 

of so-called ‘end vocabulary’, to get their message across.  A typical example of 

‘acting-out’ can be seen in current incidences of student protests worldwide.    

Insights from the body of scholarship (Taylor, 2003:36; Kim, 2004:55; Pratt, 2007:247; Ipgrave, 

2009:223; Jansen, 2009:267; Keaten and Soukup, 2009:176; Hermans. 2012:12; Kuusisto & 

Lamminmäki-Vartia, 2012:3; Wolhuter et al, 2014:4; Goosen, 2015:85 and Broer et al., 2018:1) 

guided me to formulate three overarching demands of propriety that all interlocutors in 

interreligious dialogue should strive for if they wish for their ‘I-positions’ to drift and migrate in 

the direction of the realm of authentic interreligious dialogue and, as a result, prevent them 

from invoking ‘end vocabulary’ and, eventually, from ‘acting-out’.  These three demands of 

propriety are: 

• a thorough self-understanding;  

• the desire to engage the religious other willingly, and  

• recognition of humanity’s universal interdependence. 

Teachers who have a thorough working knowledge of these demands of propriety can prepare 

and arrange their multi-religious classrooms as pedagogically safe spaces in which authentic 

interreligious dialogue can be operationalized and, in turn, they can also accompany their 

learners to reach more matured levels of these three demands of propriety.  Teachers are in 

the key position to direct their learners to drift and migrate their ‘I-positions’ towards the realm 

of authentic interreligious dialogue, although, the influences of other classroom-level role-
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players and stakeholders can also influence and impact the enablement and 

operationalization of interreligious dialogue in multi-religious classroom contexts.  

In Chapter 4, I explored how classroom-level role-players and stakeholders’ possible 

influences might impact on teachers’ understanding and operationalization of interreligious 

dialogue in multi-religious classroom contexts.  I explained how the various expectations from 

The National Department of Education, Principals, SGBs, legal and official documents are all 

interpreted differently by teachers – especially in the case of those teachers who are 

convinced that they have been called upon to teach by God or a higher power.  These 

influences might also cause teachers to be uncertain or experience anxieties and tension 

regarding their understanding and operationalization of interreligious dialogue in multi-

religious classroom contexts.  

This represents another reason why I suggested guidelines which are pedagogically and 

legally justifiable and which teachers can employ in order to relieve their uncertainties, 

anxieties and fears that might result because of the numerous expectations from different 

classroom-level role-players and stakeholders that they have to deal with on a daily basis.  I 

combined two pedagogical approaches to form (what I call) the teacher as referee and role-

model approach which is a pedagogically justifiable approach to interreligious dialogue that all 

teachers could employ.  The focus of this approach falls on the teachers' role to model the 

skill of authentic interreligious dialogue to their learners and also to play the role of referee to 

ensure that their learners are conducting interreligious dialogue as authentically and honestly 

as possible.  It is important to note that teachers are not allowed to be sales agents or 

advocates for their own, personal religious beliefs. Instead, they are supposed to be referees 

and role-models of the skill of communicating their religious beliefs in an authentic, honest and 

respectful manner to the religious other in circumstances and contexts where it might be 

deemed to be pedagogically justifiable in order to keep the interreligious dialogue focused and 

on track. 

In Chapter 5, I provided a detailed explanation and justification of the research design of my 

thesis.  My main data collection method was in-depth semi-structured interviews with seven 

participants who were all AROS-alumni.  One of the reasons why I had chosen to conduct 

semi-structured interviews with AROS-alumni, was because I of the fact that they had ample 

opportunities (at AROS) to reflect on and to debate the relevance of religion and related 

themes and topics, including the extent to which teachers should allow interreligious dialogue 

in safe classroom environments.  The expectation I had that my participants would be teachers 

who take their own religious beliefs seriously, was indeed accurate. Participant A claimed, for 

example, to believe that: ‘your faith determines a large part of how you live your life’.  To 

complement the findings from my semi-structured interviews, I also completed an exhaustive 
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document analysis on seven official (and legal) documents which apply to teachers in the 

South African context - also and especially with respect to interreligious dialogue in the 

classroom.  The interpretivist, qualitative research paradigm and concomitant hermeneutic 

phenomenological methodology with which I worked, guided me to compare the lived 

experience of the participants with the legislation, policies and suggestions in the official 

documents which they are supposed to adhere to.  This comparison provided me with a 

profound understanding of teachers’ operationalization in the stated contexts.  

I employed the data from my document analysis to ensure that the guidelines which I designed 

and developed are aligned with teachers’ legal pedagogical rights, responsibilities and roles.    

In the first part of Chapter 6, I provided the results of the data which I generated.  My coding 

and categorising steps led me formulate the following three themes which I used to organise 

my data, namely: teachers understanding of (a) themselves, (b) their learners and (c) the 

interreligious dialogue between them.  The network diagrams from ATLAS.ti.TM (cf. Figures 

6.1 and 6.2) permitted me to work efficiently at the detail level as well as holistically in order 

to formulate my interpretation of the results from my data sources as clearly as possible.  

In the second part of Chapter 6, I reported on the relevant findings of my research as it pertains 

to teachers’ understanding and operationalization of interreligious dialogue in multi-religious 

classroom contexts.  I had organised my results according to the three themes, as stated 

above, their interrelatedness made it possible for me to discuss them as an integrated unit.  I 

subsequently organised my findings according to my research questions.  I answered each 

question from the insights which I had gained from the body of scholarship as well as from the 

empirical data which I had generated.  The data generated from the semi-structured interviews 

explicitly illuminated the fact that the nature of authentic interreligious dialogue is such that it 

demands much more of the teacher than merely understanding (a) his/her own anxieties, 

uncertainties and tensions and (b) his/her own desire to be a complete, integrated human 

being who wishes to be honest about who s/he is when s/he communicates with his/her 

learners.  Consequently, the main findings that arise from my research for this thesis, are the 

following: 

My finding with regard to research question 1 resulted from my specific focus on teacher-

learner engagements, which helped me to offer to my reader a conceptualisation of 

interreligious dialogue that provides a unique combination of the insight of a wide and 

multifarious body of dialogue-related theories.  My attempts at engaging with, exploring, 

explaining and, eventually, understanding the nature of dialogue, led me to express authentic 

interreligious dialogue as follows: ‘...the unfolding process of communicative exchange 

between the religious self and the religious other who both seek to be fully human: they 
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therefore actively turn towards each other because they recognise each other’s contribution 

in understanding their own and the other’s religious views as well as the place of these in the 

subsequent development and maturation of their answers to life's existential questions as 

these might become visible in, through and as a result of their own, personal life- and 

worldviews.’ 

Teachers should accompany their learners to be able to conduct authentic interreligious 

dialogue as I conceptualised it.  The implication is that teachers should be acutely aware of 

and grow in the development and maturation of their own answers (as teachers) to life's 

existential questions and that they should also make an effort to guide their learners into the 

continued development and maturation of their personal responses (as learners) with respect 

to life's existential questions. 

In my first finding with regard to research question 2, I wanted to emphasise how teachers 

are already, although it might sometimes be unconsciously, aware of the demands of the 

propriety needed for interlocutors’ ‘I-positions’ to drift and migrate towards the realm of 

authentic interreligious dialogue.  I indicated that learners (precisely because they are not yet 

regarded as adults) cannot simply be expected to have matured (in and of themselves) to a 

level where they are genuinely and profoundly interested in gaining a thorough self-

understanding, to desire to engage the religious other or to recognise humanity’s universal 

interdependence (i.e. the demands of propriety for the drifting and migrating of ‘I-positions’) 

yet.  Teachers should, therefore, be trained to know the demands of propriety and to 

accompany and guide their learners gradually and skilfully into a more genuine and profound 

understanding of the enduring need for authentic interreligious dialogue. 

Another finding with regard to research question 2 is that learners are not likely to be interested 

in interreligious dialogue when (and simply because) classroom teachers might have initiated 

it. I have, instead, found that learners are indeed willing to enter into interreligious dialogue 

when the interreligious dialogue has been initiated by and among themselves.  Most of the 

interreligious dialogic encounters that my participants recalled, began subtly and 

spontaneously as a result of the learners having asked particular and pertinent existential 

questions.  Learners' lifeworlds and day-to-day classroom actions and behaviour provide 

numerous opportunities for them to ask existential questions which in turn happen to stimulate 

interreligious dialogue. Teachers who are aware of and continuously search for opportunities 

to stimulate the contemplation of and reflection on existential questions can expect to conduct 

interreligious dialogue on a regular basis. 

There are many classroom-level role-players and stakeholders who (directly or indirectly) 

influence teachers’ understanding and operationalization of interreligious dialogue in multi-
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religious classroom contexts, therefore, my finding with regard to research question 3 is 

that teachers should be empowered with a pedagogically and legally justifiable approach 

which they can follow in the confidence that they are (1) not guilty of professional misconduct 

or acting against the law in any way whatsoever, and that (2) they are honest about what they 

personally  believe (in). 

A pedagogically justifiable approach which I subsequently argue for, is the teacher as referee 

and role-model approach that specifically focuses on the skills that are needed for authentic 

interreligious dialogue.  Whether teachers play the role of referee, or whether they play the 

role of role-model with respect to the skills that are needed for authentic interreligious dialogue, 

they are also accompanying their learners in a pedagogically justifiable manner to become 

mature interlocutors as far as this essential life skill is concerned.  Being either the referee or 

the role-model of the skill of interreligious dialogue, teachers are preparing their learners to 

live harmoniously in any multi-religious postmodern society in which they may be expected to 

be functioning in the future. 

I argue that it is primarily the multi-religious classroom teacher’s responsibility to intervene in 

interreligious dialogue opportunities in multi-religious classrooms (McDonald, 2015:214).  

Teachers should subsequently make continued special efforts to critically evaluate and to 

include pedagogically valuable insights, expectations and contributions from other classroom-

level role-players and stakeholders in their own classroom pedagogies.  It is, however, the 

classroom-level role-players' and stakeholders' responsibility to support and empower 

teachers in their task to teach learners the essential life skill of interreligious dialogue.    

My main finding with regard to research question 4 is that teachers should understand the 

ontic balance and mutual interdependence of trust, honesty and respect.  A noteworthy finding 

is that respect and honesty should be viewed as two sides of the ontic given.  My participants’ 

responses made me realise that one can indeed be respectful in a dishonest way or even 

honest in a disrespectful way.  These two characteristics, respect and honesty, have to be 

present in the same moral magnitude in order for interreligious dialogue to remain authentic.   

I further contended that trust is a precondition for honesty and respect to become visible in 

any dialogic encounter.  Teachers who cultivate a classroom atmosphere where learners can 

trust them as well as their own classmates, can also expect their learners to be willing to talk 

about intensely personal matters such as religion and related topics which could eventually 

lead to interreligious dialogue with one another – thus the ontic balance and mutual 

interdependence of trust, honesty and respect.  I used the figure of a triangle to illustrate 

graphically how I perceive these three characteristics (represented by the three sides of the 

triangle) to have the same moral magnitude, or be present in the same ‘volume’, in order for 
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the triangle of trust, honesty and respect to keep on reflecting the ontic balance that is needed 

to unlock dialogic flow.   

In order to answer my fifth and final research question, I planned and designed the following 

guidelines with the intention of empowering practising teachers with respect to how and to 

what extent they are legally allowed to share their own religious beliefs with their learners, 

without compromising their own personal religious faith in the process.  The guidelines that 

follow below are specifically focused on multi-religious classroom contexts, although they 

could be adjusted for other classroom environments, such as mono-religious classrooms, as 

well.  I foresee that these guidelines could support teachers to be more confident and, as a 

result, experience less uncertainty, tension and anxiety when initiating or entering into 

interreligious dialogue with their learners.  During this process, teachers are also empowered 

to be living examples of the kind of whole and fully integrated human beings that they wish 

their learners to model.  

My use of the structure of the Basic Logic Model aided me in compiling logical guidelines while 

suggesting small, coherent steps and activities that teachers could start with in order to meet 

short-term and long-term outcomes, while still keeping the long-term impact of these 

guidelines in mind.  In Chapter 6 (cf. par. 6.6: research findings with regard to research 

question 5) I provided a detailed description of the guidelines which I developed.  In this 

Chapter, I only offer a brief conclusion with regard to each of these guidelines. 

GUIDELINES: 

• Teachers should model the essential life skill of authentic interreligious dialogue to 

their learners.  Teachers could consider using creative teaching-learning methods to 

guide their learners to understand the difference between authentic and inauthentic 

interreligious dialogue.  Learners who have been accompanied by their teachers to 

conduct authentic interreligious dialogue will, when they have matured with regard to 

this essential life skill, be able also to conduct authentic dialogue with other individuals 

outside the borders of the safe classroom environment. 

• Teachers might consider keeping journals of their thoughts and emotions which they 

might have experienced before, during or even after being involved in interreligious 

dialogic encounters with their learners.  They might consider discussing these journal 

entries with their colleagues during pre-planned discussion group meetings, subject 

meetings or other pedagogic-related communication opportunities.  Such journal 

entries can help teachers to better understand when, where, how and why they 

experience anxieties, fears, tensions and uncertainties.  As a result, such 
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understanding might aid them in reaching a profound niveau of appreciation for and 

consequent operationalization of interreligious dialogue encounters with the learners 

in their classes.  

• Teachers should come to realise the significance of self-understanding.  They should 

also have the desire to engage the religious other willingly, and they should 

consciously remember and recognise humanity’s universal interdependence at all 

times.  Innovative teacher development programmes, as well as professional and 

pedagogic in-service training programmes that make intelligent use of technologically 

advanced and stimulating teaching and learning methods, could be employed to 

empower and capacitate teachers with these three demands of propriety as far as 

authentic interreligious dialogue is concerned.  Such programmes could specifically be 

geared towards empowering and capacitating teachers to unlock dialogic flow by 

accompanying their learners to drift and migrate their ‘I-positions’ towards the safe 

classroom realm of authentic interreligious dialogue.   

• Teachers should assist their learners in their attempts at asking spontaneous 

existential questions.  Teachers could then intercept and use questions posed by their 

learners to accompany them to understand and eventually achieve authentic 

interreligious dialogue.  Personal storytelling and inviting the third voice are examples 

of the kind of creative ideas that teachers could implement in order to stimulate their 

learners to ask existential questions. 

• Teachers as professional classroom managers can request the school's professional 

management structure to enable and maintain regular communication with the parents 

and/or legal caregivers of their learners concerning the religion and related themes 

and topics that the school might be planning to teach during any given semester, 

quarter, week or teaching-cycle. In these kinds of communication, the school should 

request the parents and/or legal caregivers to assist their children at home to prepare 

in advance for these planned learning opportunities where they will be expected to 

participate in authentic interreligious dialogue in their respective classrooms.  This pro-

active strategy could provide learners with the self-confidence to participate keenly in 

interreligious dialogue in multi-religious classroom contexts. 

• Workshops and regular meetings with colleagues should be organised for teachers by 

their Heads of Departments, designated vice-principals or school principals.  During 

such meetings, teachers should practice authentic interreligious dialogue as a vital life 

skill – especially as regards empathetic appreciation for and critical analysis of the 

religious other.  The teacher as referee and role-model approach to authentic 
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interreligious dialogue and the wisdom to know when to play which role, could be 

practised with their colleagues in order to prepare them for real-live authentic 

interreligious dialogue with their learners. 

• Teachers should take great care to create classroom spaces where reciprocal trust 

can be sensed by their learners.  Learners need to trust their teachers and their 

classmates before they can be expected to share their most profound understanding 

about religion and related topics in multi-religious classroom contexts with them.  

Teachers can be considered trustworthy when their learners experience love, peace, 

hospitality and an attitude of forgiveness from them.  Teachers and their learners can 

also undertake teamwork games that focus on practising the skill of reciprocal trust in 

a classroom context. 

The guidelines which I provided can be considered when schools might be thinking of altering, 

adapting or augmenting their various school policies, codes of conduct, school-contextualised 

teaching and learning programmes, inter-staff communication, communication with other 

classroom-level role-players and stakeholders, as well as, for example, professional teacher 

development programmes.   

My study forms part of the research that is being conducted at present in the Edu-HRight Unit 

(Education and Human Rights in Diversity) in the Research Focus Area of the Faculty of 

Education Sciences at North-West University (Potchefstroom campus, South Africa).  This 

study forms part of the sub-project called Social Justice, Religion and Spiritual Capital.  My 

study should be viewed as part of a collection of scholarly research done in order to construct 

a scientifically proper understanding of interreligious dialogue in the world at large.    

7.3 Limitations and suggestions for further research  

I now wish to provide an honest reflection of the limitations of my research.  In particular, I 

wish to acknowledge the following three limitations concerning my research paradigm, data 

collection methods and language barriers.   

My research was done using a hermeneutic phenomenological methodology.  I acknowledge 

that hermeneutic phenomenology has lost much of its initial methodological charm over the 

past fifteen years or so. On the continent it is fast becoming redundant.  One of the main 

reasons seems to be the fact that hermeneutic phenomenology has progressively been losing 

ground to postphenomenology (Aagaard, 2017: 525).  Postphenomenology has as its 

ontological cornerstone the embodiment of phenomena. It also prides itself on the fact that its 

epistemological objective is to explore mediation in all its manifestations (Aagaard, 2017: 520).  

I therefore acknowledge that postphenomenology could equally have been a viable 
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methodological option for studying teachers’ understanding and operationalization of the 

phenomenon of interreligious dialogue in multi-religious classroom contexts.  The emphasis 

of this study was, however, from the outset, on teachers’ ‘lived experiences’.  Together with 

language, these lived experiences resemble the ontological cornerstone of hermeneutic 

phenomenology per se. The focus of my study was therefore never the ‘embodiment’ of 

teachers’ religious beliefs in classroom contexts.  My suggestion for further research would 

consequently be a study with the same main theme as mine, but with postphenomenology as 

the research methodology in order to train the focus of such a study on the impact of teachers' 

embodiment rather than on their lived experiences of the phenomenon of interreligious 

dialogue. 

Some qualitative researchers might prefer a focus group interview or two to complement the 

findings of semi-structured interviews with individual participants.  The theme of religion and 

particularly teachers’ understanding of their operationalization of interreligious dialogue, might 

still be considered in some circles to be a sensitive subject to talk about I, therefore, decided 

to conduct individual semi-structured interviews individually where participants could be at 

ease and provide me with their most profound understanding of interreligious dialogue.  

Provided that the correct ethical procedures are meticulously followed, I do believe that it 

might, indeed, be possible to find volunteers to participate in focus group interviews.  I am, 

however, of the opinion that in the case of my specific research, a focus group interview would 

have unnecessarily extended the data generation window.  I furthermore believe that since I 

had reached sufficient data saturation with my semi-structured interviews, a focus group 

interview or two might not necessarily have led to the generation of new data, or even to new 

insights with respect to the existing data. 

My participants were all Afrikaans first language speakers.  This could be seen as a limitation 

of this study because I conducted the semi-structured interviews with them through the 

medium of Afrikaans and only after the coding and categorisation of my data did I have their 

insights translated into English.  It could therefore well be that some of my participants’ 

intended meanings might have gone walkabout during the translation process.  If I had 

conducted the semi-structured interviews with my participants through the medium of English, 

their intended meanings could also have gone astray because they might not all have been 

capable of expressing themselves properly in English (which is, to all of them, their second 

language).  Be that as it may, I acknowledge – despite all the precautions that I took – that I 

could have lost some of the intended meanings of my participants’ responses because of this 

particular language barrier.   



   

182 
 

During my research journey I recognised several salient themes which are equally relevant to 

dialogue in pedagogical contexts.  I wish, therefore, to suggest the following five lines of 

enquiry that could guide scholars’ further investigation into the main theme of this thesis. 

Line of enquiry 1: The nature of dialogue and interreligious dialogue. 

• What are the essential dialogue skills that learners should attain?  

• What is the impact of learners' ages on the skills (as well as the level of attainment of 

such skills) that could reasonably be expected of them? 

• How could official legislation and concomitant policies be amended to address 

interreligious dialogue more directly? 

Line of enquiry 2: The enablement of interreligious dialogue in pedagogical contexts. 

• What additional pedagogical contexts (besides classroom-based contexts) can also be 

considered as appropriate for the advancement of interreligious dialogue? 

• What should learners’ understanding of interreligious dialogue in multi-religious 

classroom contexts entail and make provision for? 

• How can pedagogical contexts be arranged to provide time for interreligious dialogue 

to occur more regularly?  

Line of enquiry 3: Classroom-level role-players and stakeholders’ influences on interreligious 

dialogue in multi-religious classroom contexts. 

• Who should take the primary responsibility of ensuring that teachers are equipped with 

the skills that are needed to enter into and maintain interreligious dialogue with their 

learners? 

• What are the role of learners' parents and legal caregivers with regard to interreligious 

dialogue in pedagogic contexts? 

• Are there pedagogically justifiable methods that can be employed in South African 

school contexts that could assist teachers in their efforts to conduct interreligious 

dialogue? 

Line of enquiry 4: The extent to which interreligious dialogue is taking place: research 

methodologies and data generation methods. 
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• What type of training would, for example, AROS-students require in order to enter into 

(and maintain) interreligious dialogue in multi-religious classroom contexts? 

• What other research methodologies can be employed to engage with, explore, explain 

and comprehend teachers' understanding and operationalization of interreligious 

dialogue? 

• How would or might the outcome differ if teacher-training alumni from other (specifically 

secular) South African Higher Education institutions were to be interviewed with the 

same lines of enquiry as those that were employed for the sake of the research that is 

being reported in this thesis? 

Line of enquiry 5: Suggested developmental work.  

I furthermore wish to suggest that The National Department of Education consider providing 

detailed pedagogical guidelines to assist all teachers who might be working in multi-religious 

classroom contexts in their efforts to operationalize interreligious dialogue.  Schools should 

amend their own religion policies and relevant codes of conduct, and principals should take 

mutual responsibility to ensure that learners of their schools are adequately equipped with the 

essential life skill of interreligious dialogue.  Parents and legal caregivers should also make 

special efforts to help prepare their children for interreligious dialogue in their relevant 

communities.  Innovative teaching-learning methods, such as YouTube videos, the in-class 

integration of computer and smartphone applications should be developed by teachers for 

teachers, with a view to educating a broader scope of society about the advantages of 

authentic interreligious dialogue for the world at large.  

7.4 Epilogue 

As one would expect of an authentic dialogic encounter, this thesis also ends on a positive 

note.  Teachers have the power to change the world - one interreligious dialogue at a time.  

We as teachers (including myself) should be enthusiastic role-models of the life skill of 

authentic interreligious dialogue and persevere through uncertainties, anxieties and tension.  

Teachers who commit their mind, body, heart, soul and spirit in entering into interreligious 

dialogue, for the sake of their learners in the first place, and only then for their own sake, could 

never be replaced by knowledge transmitters such as robots and computers.  Hopefully, the 

guidelines provided in this thesis can aid teachers to experience more confidence and fewer 

anxieties, uncertainties and tension by shedding new light on teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classroom contexts. 
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ADDENDUM A: INFORMED LETTER OF CONSENT TO 

AROS  

 

 

 

 

 

Toestemmingsbrief vir AROS (Akademie Reformatoriese Opleiding en 

Studies) om as navorsingslokaliteit te dien 

Geagte AROS Uitvoerende bestuur 

Ek, Magda Diedericks is tans besig met my Ph.D. in die Filosofie van die Opvoedkunde by die 

Noordwes-universiteit (NWU), Studentenommer 20265263.   

My studieleier is:  Prof. Ferdinand J. Potgieter 

Telefoonnommer: 0797955212 

E-posadres: Ferdinand.Potgieter@nwu.ac.za  

Met hierdie brief vra ek amptelike toestemming dat AROS as empiriese navorsingslokaliteit kan dien 

vir my studie.   

Die titel van my studie is: Riglyne vir onderwysers se verstaan en toepassing van interreligieuse 

dialoog in multi-religieuse klaskamers (Guidelines for teachers’ understanding and operationalization 

of interreligious dialogue in multi-religious classrooms)   

Die doel van die studie: Magda Diedericks (Navorser) is tans besig met my Ph.D. in die Filosofie van 

die Opvoedkunde by die Noordwes-universiteit (NWU). Die doel van hierdie studie is om riglyne vir 

onderwysers te ontwikkel om die verstaan en toepassing van interreligieuse dialoog in multi-religieuse 

klaskamers te verbeter.  

AROS se moontlike belang by die studie: Die navorsingsresultate van die studie sal aan AROS 

beskikbaar gestel word. AROS kan moontlik baat by die resultate en daarvan gebruik maak soos die 

organisasie dit goedvind. Die Ph.D. verhandeling is egter die eiendom die NWU en mag nie sonder die 

wete van die NWU gebruik word nie.  

 
Fakulteit Opvoedingswetenskappe / Faculty Education Sciences 
Privaatsak / Private Bag X6001, Potchefstroom 
Suid-Afrika / South Africa 2520 
Prof. Ferdinand J Potgieter 

T: +27 18 299-1992  

F: +27 18 299-4712  

http://www.nwu.ac.za 
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Wat word van AROS as navorsingsgebied verwag? 

• Indien u toestemming gee dat AROS as navorsingsgebied mag dien word daar van AROS 

verwag om toestemming aan die navorser te verleen om individuele onderhoude met AROS-

alumni te voer. Hoewel die onderhoude semi-gestruktureerde onderhoude is, is die 

voorlopige onderhoudskedule  aangeheg  (Addendum D), wat ’n aanduiding is van die soort 

vrae wat aan die deelnemers gevra gaan word. 

• Toegang tot die AROS-alumni deur middel van e-pos kommunikasie. 

• Dat ’n geskikte lokaal vir die voer van onderhoude aan die navorser beskikbaar gestel word.  

• Dat deelnemers slegs aan die onderhoude sal deelneem indien hulle ’n Ingeligte 

toestemmingsbrief onderteken het wat deur die instansie aan hulle verskaf is. Die Ingeligte 

toestemmingsbrief moet deur die deelnemers sowel as die navorser onderteken word.  Die 

Inligtingsbrief moet ook die volledige inligting van die navorsingprojek bevat.  

• Dat AROS ’n amptelike toestemmingsbrief wat onderteken is, aan die navorser sal stuur wat 

die navorser toestemming verleen om AROS as navorsingsgebied te gebruik. 

Baie dankie  

 

          

M.C. Diedericks       2018/01/26 

(Navorser)                                                                             Datum 
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ADDENDUM B: LETTER OF CONSENT FROM AROS 

  

 

 

 

 

 

Heil die leser 

Riglyne vir onderwysers se verstaan en toepassing van interreligieuse dialoog 

in multi-religieuse klaskamers (Guidelines for teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classrooms) 

AROS gee hiermee toestemming vir die voorgenome navorsingstudie van Magdalena Catharina 

(Magda) Diedericks (studentenommer:20265263). Die uitvoer van die studie is onderhewig aan die 

volgende voorwaardes: 

• Die deelnemers is onder geen verpligting om aan die ondersoek deel te neem nie. 

• Deelnemers mag nie op enige manier herkenbaar wees by die uitslag van u ondersoek nie. 

• U moet al die reëlings met betrekking tot u ondersoek self tref. 

Ons wens u sukses toe met u navorsing 

Die uwe 

Mnr. N. Roets  
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ADDENDUM C: INFORMED LETTER OF CONSENT: 

PARTICIPATION IN INTERVIEW 

 

 

 

 

  

 

Ingeligte toestemmingsbrief: Deelname aan onderhoud 

Navorser 

Magda Diedericks 

magda.diedericks@aros.ac.za  

0823995952 

Studieleier 

Prof. Ferdinand J. Potgieter 

Telefoonnommer: 0797955212 

E-posadres: Ferdinand.Potgieter@nwu.ac.za 

Titel van die ondersoek: Riglyne vir onderwysers se verstaan en toepassing van interreligieuse 

dialoog in multi-religieuse klaskamers (Guidelines for teachers’ understanding and 

operationalization of interreligious dialogue in multi-religious classrooms)   

Die doel van die studie: Magda Diedericks (Navorser) is tans besig met haar Ph.D. in die Filosofie 

van die Opvoedkunde by die Noordwes-universiteit (NWU). Die doel van hierdie studie is om riglyne 

vir onderwysers te ontwikkel om die verstaan en toepassing van interreligieuse dialoog in multi-

religieuse klaskamers te verbeter. Die bestuur het goedgekeur dat AROS as ’n navorsingsgebied 

gebruik word vir hierdie studie. 

 

 

 

 
Fakulteit Opvoedingswetenskappe / Faculty Education Sciences 
Privaatsak / Private Bag X6001, Potchefstroom 
Suid-Afrika / South Africa 2520 
Prof. Ferdinand J Potgieter 

T: +27 18 299-1992  

F: +27 18 299-4712  

http://www.nwu.ac.za 
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Prosedures  

• Daar word van u as deelnemer verwag om ’n aantal vrae te beantwoord na gelang van u 
betrokkenheid by ’n multi-religieuse skool. Hoewel die onderhoude semi-gestruktureerde 
onderhoude is, is die voorlopige onderhoudskedule wat aangeheg is (Addendum D), ’n 
aanduiding van die soort vrae wat aan u, die deelnemer, gevra kan word. 

• Daar word van u as deelnemer verwag om deel te neem aan die onderhoud en om die vrae 
wat aan u gestel word so goed as moontlik te beantwoord. 

• Verder word daar van u verwag dat u tussen 30-60 minute sal gebruik om deel te neem aan 
die onderhoud. 

• Daar word van u as deelnemer verwag om vrywillig deel te neem aan die onderhoud met die 
wete dat die onderhoud met ’n digitale stemopnemer opgeneem gaan word en dat die 
navorser veldnotas gaan neem tydens die onderhoud.  

• Dat u as deelnemer slegs aan die onderhoude sal deelneem indien hierdie 
toestemmingsbrief deur u en die navorser onderteken is. 

Voordele 

Die navorsingsresultate van die studie sal aan AROS beskikbaar gestel word. AROS kan moontlik baat 

by die resultate en daarvan gebruik maak soos die organisasie dit goedvind. Die Ph.D. verhandeling is 

egter die eiendom die NWU en mag nie sonder die wete van die NWU gebruik word nie.  

Regte van die deelnemer 

• As deelnemer kry u die voorneme dat u reg op privaatheid nie in gedrang sal kom tydens die 
onderhoude nie.  

• Verder sal u naam nie bekend gemaak word met die verwerking van die data nie.  

• As deelnemer sal daar aan u ’n volledige getranskribeerde teks verskaf word, waarop u 
toestemming moet gee dat die transkripsie die korrekte inligting vervat (Addendum E). 

• As deelnemer het u die reg om ter enige tyd sonder rede u van die onderhoud te onttrek en 
indien u as deelnemer van die onderhoud onttrek sal dit nie teen u gehou word nie.  

• Dat ’n geskikte lokaal vir die onderhoude voorsien sal word.  

Baie dankie dat u bereid is om deel te neem aan die navorsingsprojek. 

__________________________________________________________________________________ 

Hiermee verklaar ek, ____________________________________(deelnemer) dat ek kennis dra van 

die bostaande toestemmingsbrief en bewus is van my regte as deelnemer aan die onderhoud vir die 

navorsingsprojek: Riglyne vir die verstaan en toepassing van interreligieuse dialoog in multi-religieuse 

klaskamers (Guidelines for teachers’ understanding and operationalization of interreligious dialogue 

in multi-religious classrooms). Ek verklaar ook met die ondertekening van hierdie Ingeligte 

toestemmingsbrief dat ek vrywillig deelneem aan die navorsingprojek en dat ek bewus is dat die 

onderhoud met ‘n digitale bandopnemer opgeneem word. 
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_______________________  _________________      ________________ 

Naam     Handtekening    Datum 

(Deelnemer)    (Deelnemer) 

 

_______________________  _________________               _________________  

Naam     Handtekening    Datum 

(Navorser)    (Navorser) 
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ADDENDUM D: INTERVIEW SCHEDULE 

 

 

 

 

 

 

ONDERHOUDSKEDULE 

Titel van studie 

Riglyne vir onderwysers se verstaan en toepassing van interreligieuse dialoog in multi-

religieuse klaskamers (Guidelines for teachers’ understanding and operationalization of 

interreligious dialogue in multi-religious classrooms).  

 

Navorsingsvrae (NV) 

NV 1:  Wat is die aard van dialoog, oor die algemeen, en van interreligieuse dialoog, 

spesifiek?  

NV 2:  Hoe word interreligieuse dialoog in multi-religieuse klaskamers moontlik 

gemaak? 

NV 3: Wat is die invloede van ander klaskamergebaseerde rolspelers en 

belanghebbendes op onderwysers se verstaan van interreligieuse dialoog in 

multi-religieuse klaskamers? 

NV 4:  Op watter wyse en in welke mate vind interreligieuse dialoog in multi-religieuse 

klaskamers plaas, vanuit ‘n onderwyser(es) se perspektief? 

NV 5:  Watter riglyne kan ontwerp en ontwikkel word om onderwysers se verstaan en 

toepassing van interreligieuse dialoog in multi-religieuse klaskamers te 

bevorder? 
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Bevragingstrajekte (Ondersoekstrajekte): 

Die volgende bevragingstrajekte (met moontlike opklarende bevragingstrajekte) sal 

gedurende die onderskeie onderhoude met die deelnemer(s) onder die loep geneem word. 

1. Vertel my meer oor jouself. Waar het jy gewerk nadat jy by AROS gestudeer het? 

Waar werk jy nou? Hoe verstaan jy jou huidige onderwyspos? 

Bevragingstrajekte uit hoofstuk 2 

2. Dink jy dit is goed dat leerders met verskillende godsdienstige oortuigings in 

dieselfde klaskamer onderrig word? Motiveer jou antwoord. (Vgl. par. 2.1.2.1 (i & iii); 

2.1.2.2.) 

3. Is daar spesifieke reëls wat nodig is om te verseker dat klaskamergesprekke wat 

handel oor godsdienstige oortuigings ordelik geskied? Verskaf voorbeelde hiervan. 

(Vgl. par. 2.1.2.1 (ii).) 

Bevragingstrajekte uit hoofstuk 3 

4. Rig jy die fisiese en pedagogiese dialogiese ruimte in jou klaskamer spesifiek in 

sodat gesprekke tussen leerders met verskillende godsdienstige oortuigings 

suksesvol kan verloop? Hoe doen jy dit? (Vgl. par. 3.3.1.-3.3.2.) 

5. Is leerders oor die algemeen bereid om met mekaar te praat oor hul godsdienstige 

oortuigings? Motiveer. (Vgl. par. 3.2.2 en 3.2.3.) 

6. Is dit ooit nodig om konfliksituasies tussen leerders met verskillende godsdienstige 

oortuigings te hanteer? Wat het jy gesê en wat was die leerders se reaksies? (Vgl. 

par. 3.2.2.) 

7. In watter mate beïnvloed klaskamergesprekke oor godsdiens jou persoonlike 

godsdienstige oortuigings? (Vgl. par. 3.2.3 en 3.3.3.) 

8. Het jy al ooit ervaar dat die sienings van leerders in jou klas oor hul eie godsdienstige 

oortuigings meer gedefinieer word of selfs verander (persoonlike groei vind plaas) 

terwyl hulle hul godsdienstige oortuigings met die res van die klas deel? (Vgl. par. 

3.3.1.) 

9. Sou jy sê dat leerders oor die algemeen gewillig of onwillig is om hul godsdienstige 

oortuigings met die klas te deel? Wat kan moontlike redes hiervoor wees? (Vgl. par. 

3.3.2.) 

a. Is daar leerders in jou klas wat dink dat alle gelowe dieselfde is? Neem hulle deel 

aan interreligieuse klaskamer gesprekke? Verduidelik. (Vgl. par. 3.3.2.) 

b. Is daar leerders in jou klas wat dink dat alle godsdienste dieselfde oorsprong het? 

Neem hulle deel aan interreligieuse klaskamer gesprekke? Verduidelik. (Vgl. par. 

3.3.2.) 
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c. Is daar leerders in jou klas wat dink dat hulle geloof die enigste korrekte geloof 

is? Neem hulle deel aan interreligieuse klaskamer gesprekke? Verduidelik. (Vgl. 

par. 3.3.2.) 

d. Is daar leerders in u klas wat glo dat alle godsdienste eerder in 'n universele 

geloof moet saamsmelt? Neem hulle deel aan interreligieuse klaskamer 

gesprekke? Verduidelik. (Vgl. par. 3.3.2.) 

10. Kan onderwysers en leerders met verskillende godsdienstige oortuigings iets nuuts 

van mekaar leer? Op welke wyse? (Vgl. par. 3.3.3.) 

Bevragingstrajekte uit hoofstuk 4 

11. Wat is jou verwagtinge as onderwyser tydens klaskamersgesprekke tussen leerders 

met verskillende godsdienstige oortuigings? (Vgl. par. 4.2 en 4.3.) 

12. Het jy al ooit jou eie godsdienstige oortuigings aan die leerders bekend gemaak? Is 

dit wetlik korrek om dit te doen? Indien wel, tot watter mate? (Vgl. par. 4.4 en 4.5.) 

13. Wat is na jou mening jou rol as onderwyser tydens klaskamersgesprekke tussen 

leerders met verskillende godsdienstige oortuigings? Noem voorbeelde. (Vgl. par. 4.3 

en 4.5.) 
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ADDENDUM E: LINES OF INQUIRY: SEMI-STRUCTURED 

INTERVIEWS (ENGLISH) 

 

Research questions 

• Research question 1:  What is the nature of dialogue in general and of interreligious 

dialogue, in particular? 

• Research question 2:  How is interreligious dialogue in multi-religious classroom 

contexts enabled? 

• Research question 3: What are the influences of the classroom-level role-players 

and stakeholders on teachers’ understanding of interreligious dialogue in multi-

religious classroom contexts? 

• Research question 4:  How and to what extent is interreligious dialogue currently 

being operationalized in multi-religious classroom contexts, from a teacher’s 

perspective? 

• Research question 5:  What pedagogically justifiable guidelines can be designed and 

developed for improving teachers' understanding and subsequent operationalization 

of interreligious dialogue in multi-religious classrooms? 

Lines of enquiry: Semi-structured interviews 

1. Tell me more about yourself. Where did you work after studying at AROS? Where do 

you work now? How do you understand the current position of your career? 

 

Lines of enquiry from Chapter 2 

2. Do you think it is good that learners with different religious beliefs are taught in the 

same classroom? Justify your answer. (Cf. par. 2.1.2.1 (i & iii); 2.1.2.2.) 

3. Are there particular rules that are needed to ensure that classroom conversations 

about religious beliefs proceed orderly? Provide examples of these. (Cf. par. 2.1.2.1 

(ii).) 

Lines of enquiry from Chapter 3 

4. Do you specifically prepare and arrange the physical and pedagogic-dialogical space 

in your classroom so that conversations between learners with different religious 

beliefs can be successful? (Cf. par. 3.3.1.-3.3.2.) 

5. Are learners generally willing to talk to one another about their religious beliefs in the 

classroom? Justify. (Cf. par. 3.2.2. and 3.2.3.) 

6. Has it ever been necessary for you to handle conflict situations between learners with 

different religious beliefs? What did you say and what were the learners' reactions? 

(Cf. par. 3.2.2.) 
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7. To what extent do classroom conversations about religion affect your personal 

religious beliefs? (Cf. par. 3.2.3. and 3.3.3.) 

8. Have you ever experienced that the views of learners in your class about their own 

religious beliefs become more defined or even change (personal growth occurs) 

when they share their religious beliefs with the rest of the class? (Cf. par. 3.3.1.) 

9. Would you say learners are generally willing or unwilling to share their religious 

beliefs with the class? What could possible reasons be for this? (Cf. par. 3.3.2.) 

a. Are there learners in your class who think that all religions are the same? Do 

they take part in inter-religious classroom conversations? Explain.  (Cf. par. 

3.3.2.) 

b. Are there learners in your class who think that all religions have the same 

origin? Do they take part in inter-religious classroom conversations? Explain.  

(Cf. par. 3.3.2.) 

c. Are there learners in your class who think that their faith is the only correct 

faith? Do they take part in inter-religious classroom conversations? Explain.  

(Cf. par. 3.3.2.) 

d. Are there learners in your class who believe that all religions should instead 

merge and form a universal belief? Do they take part in inter-religious 

classroom conversations? Explain. (Cf. par. 3.3.2.) 

10. Can teachers and learners with dfferent religious beliefs learn new insights from one 

another? In which way? (Cf. par. 3.3.3.) 

Lines of enquiry from Chapter 4 

11. What are your expectations as teacher during classroom conversations between 

learners with different religious beliefs? (Cf. par. 4.2. and 4.3.) 

12. Have you ever revealed your own religious beliefs to the learners? Is it legally correct 

to do so? If so, to what extent? (Cf. par. 4.4. and 4.5.) 

13. What, in your opinion, is your role as teacher during classroom conversations 

between learners with different religious beliefs? Please provide examples. (Cf. par. 

4.3. and 4.5.) 
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ADDENDUM F: CATEGORISATION OF LINES OF 

ENQUIRY: SEMI-STRUCTURED INTERVIEWS 

LINES OF ENQUIRY: SEMI-STRUCTURED INTERVIEWS 
THEMES 

1. Tell me more about yourself. Where did you work after 
studying at AROS? Where do you work now? How do 
you understand the current position of your career? 

Teachers’ 
understanding of 
themselves 
(Henceforth 
referred to as T) 

2. Do you think it is good that learners with different 
religious beliefs are taught in the same classroom? 
Justify your answer. (Cf. par. 2.1.2.1 (i & iii); 2.1.2.2.) 

Teachers’ 
understanding of 
their learners 
(Henceforth 
referred to as L) 

3. Are there particular rules that are needed to ensure 
that classroom conversations about religious beliefs 
proceed orderly? Provide examples of these. (Cf. par. 
2.1.2.1 (ii).) 

Teachers’ 
understanding of 
the interreligious 
dialogue between 
them and their 
learners 
(Henceforth 
referred to as IRD) 

4. Do you specifically prepare and arrange the physical 
and pedagogic-dialogical space in your classroom so 
that conversations between learners with different 
religious beliefs can be successful? (Cf. par. 3.3.1.-
3.3.2.) 

IRD 

5. Are learners generally willing to talk to one another 
about their religious beliefs in the classroom? Justify. 
(Cf. par. 3.2.2. and 3.2.3.) 

T, L, IRD 

6. Has it ever been necessary for you to handle conflict 
situations between learners with different religious 
beliefs? What did you say and what were the learners' 
reactions? (Cf. par. 3.2.2.) 

T, L, IRD 

7. To what extent do classroom conversations about 
religion affect your personal religious beliefs? (Cf. par. 
3.2.3. and 3.3.3.) 

T, IRD 

8. Have you ever experienced that the views of learners 
in your class about their own religious beliefs become 
more defined or even change (personal growth occurs) 
when they share their religious beliefs with the rest of 
the class? (Cf. par. 3.3.1.) 

L, IRD 

9. Would you say learners are generally willing or 
unwilling to share their religious beliefs with the class? 
What could possible reasons be for this? (Cf. par. 
3.3.2.) 

L, IRD 

a. Are there learners in your class who think that 
all religions are the same? Do they take part in 
inter-religious classroom conversations? 
Explain.  (Cf. par. 3.3.2.) 

L, IRD 

b. Are there learners in your class who think that 
all religions have the same origin? Do they take 

L, IRD 



   

211 
 

part in inter-religious classroom conversations? 
Explain.  (Cf. par. 3.3.2.) 

c. Are there learners in your class who think that 
their faith is the only correct faith? Do they take 
part in inter-religious classroom conversations? 
Explain.  (Cf. par. 3.3.2.) 

L, IRD 

d. Are there learners in your class who believe 
that all religions should instead merge and form 
a universal belief? Do they take part in inter-
religious classroom conversations? Explain. (Cf. 
par. 3.3.2.) 

L, IRD 

10. Can teachers and learners with dfferent  religious 
beliefs learn new insights from one another? In which 
way? (Cf. par. 3.3.3.) 

T, IRD 

11. What are your expectations as teacher during 
classroom conversations between learners with 
different religious beliefs? (Cf. par. 4.2. and 4.3.) 

T, L, IRD 

12. Have you ever revealed your own religious beliefs to 
the learners? Is it legally correct to do so? If so, to what 
extent? (Cf. par. 4.4. and 4.5.) 

T, L, IRD 

13. What, in your opinion, is your role as teacher during 
classroom conversations between learners with 
different religious beliefs? Please provide examples. 
(Cf. par. 4.3. and 4.5.) 

T, L, IRD 
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ADDENDUM G: VERIFICATION OF TRANSCRIBED 

INTERVIEW-CONTENT 

 

 

 

 

 

Verifiëring van getranskribeerde onderhoude 

 

Geagte _______________________________(Deelnemer)  

In die onderstaande tabel is die getranskribeerde teks wat tydens die onderhoud op 

_____________(datum) aangaande die navorsingprojek Riglyne vir onderwysers se 

verstaan en toepassing van interreligieuse dialoog in multi-religieuse klaskamers (Guidelines 

for teachers’ understanding and operationalization of interreligious dialogue in multi-religious 

classrooms)  gehou is.  Indien u tevrede is met die getranskribeerde teks sal u aan die einde 

van die teks die verklaring onderteken.  

(Spasie vir getranskribeerde teks) 

 

Baie dankie dat u bereid was om deel te neem aan die navorsingsprojek. 

Magda Diedericks 

 

 

 

 

 

 

 
Fakulteit Opvoedingswetenskappe / Faculty Education Sciences 
Privaatsak / Private Bag X6001, Potchefstroom 
Suid-Afrika / South Africa 2520 
Prof. Ferdinand J Potgieter 

T: +27 18 299-1992  

F: +27 18 299-4712  

http://www.nwu.ac.za 

 

http://www.nwu.ac.za/
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__________________________________________________________________________________ 

Hiermee verklaar ek, ____________________________________(deelnemer) dat ek die bostaande 

getranskribeerde teks ’n getroue weergawe is van die onderhoud wat plaasgevind het op 

__________________(datum), wat deel vorm van die navorsingsprojek Riglyne vir onderwysers se 

verstaan en toepassing van interreligieuse dialoog in multi-religieuse klaskamers (Guidelines for 

teachers’ understanding and operationalization of interreligious dialogue in multi-religious 

classrooms). 

_______________________  _________________      ________________ 

Naam     Handtekening    Datum 

(Deelnemer)    (Deelnemer) 
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ADDENDUM H: APPROVAL OF ETHICS APPLICATION 
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ADDENDUM I: EXAMPLE OF WORDS FROM THE WORD CRUNCHER FUNCTION IN 

ATLAS.tiTM 

Word Deelnemer 
A 

Deelnemer 
B 

Deelnemer 
C 

Deelnemer 
D 

Deelnemer 
E 

Deelnemer 
F 

Deelnemer 
G 

Total 

argument 0 0 0 0 0 7 0 7 

bybelkennis 0 0 0 0 0 0 0 1 

bybelklasse 0 0 0 0 0 0 0 1 

bybelkunde 0 0 0 0 0 0 0 1 

bybelse 0 0 0 0 0 0 0 1 

bybelstories 0 0 0 0 0 0 0 1 

bybelstudiegroep 0 0 0 0 0 0 0 1 

bybelstudiegroepie 0 0 0 0 0 0 0 1 

chaos 0 0 0 0 0 1 0 1 

charismaties 0 0 0 0 0 0 0 1 

christelik 0 0 0 0 0 0 0 9 

christellike 0 0 0 0 0 0 0 1 

christengeloof 0 0 0 0 0 0 0 5 

christenhuis 0 0 0 0 0 0 0 1 

christen-huis 0 0 0 0 0 0 0 1 

christenkerke 0 0 0 0 0 0 0 1 

christen-onderwyser 0 0 0 0 0 0 0 1 

christenonderwysers 0 0 0 0 0 0 0 1 

christian 0 0 0 0 0 0 0 1 

christus 0 0 0 0 0 0 0 5 

depressief 0 0 0 0 0 3 0 3 

dialogue 0 0 0 0 0 0 1 1 
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dialoog 0 0 0 0 0 0 7 7 

dissipline 4 4 0 3 1 1 0 15 

doodgegaan 0 0 0 0 1 0 0 1 

doodgemaak 0 0 1 0 0 0 0 1 

doodmaak 0 1 0 0 0 0 0 1 

doodslaan 0 0 0 0 0 1 0 1 

doodsteek 0 0 0 0 0 1 0 1 

doof 0 0 0 0 0 1 0 1 

doop 1 6 0 0 0 1 0 9 

doopbelofte 0 0 0 0 0 1 0 1 

dorp 0 0 0 0 0 1 0 1 

dr 0 0 0 0 0 0 0 1 

drag 0 0 1 0 0 0 0 1 

drank 0 0 0 0 1 0 0 1 

drankmisbruik 0 0 0 0 0 1 0 1 

drasties 1 0 0 0 0 0 0 1 

driekwart 0 0 0 0 1 0 0 1 

dring 0 0 1 0 0 0 0 1 

drink 0 0 0 0 1 0 0 1 

droogmaak 0 1 0 0 0 0 0 1 

duidelik 0 0 0 2 1 5 1 9 

eerlik 1 1 1 11 3 1 0 19 

eerlike 1 1 1 6 0 0 0 9 

eerlikheid 0 0 0 4 0 0 0 4 

eerlikwaar 0 0 0 0 4 0 0 5 

gebed 4 2 0 1 1 6 0 14 

gebid 0 1 0 0 4 0 0 5 

geloof 15 2 23 46 11 33 6 138 

geloofsoortuiging 3 0 1 1 0 3 0 8 
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geloofsoortuigings 2 0 0 0 0 2 0 4 

gelowe 3 2 4 16 10 7 3 45 

gepleeg 0 0 0 0 0 4 0 4 

gepreek 0 0 0 0 4 0 0 4 

gerespekteer 0 0 2 0 0 2 0 4 

gesels 0 0 0 1 1 3 0 5 

gevaarlik 0 0 0 0 1 6 0 7 

glo 14 0 14 15 58 11 0 112 

godsdienste 0 0 0 0 0 3 0 3 

godsdiensvryheid 1 0 0 0 1 1 0 3 

groepsdruk 0 0 7 0 0 0 0 7 

heilige 0 0 0 0 0 0 0 3 

hemel 0 0 5 0 3 1 0 9 

hindu 0 0 0 0 0 0 0 9 

interessant 1 0 2 1 0 1 0 7 

interreligieuse 0 0 0 0 0 0 5 5 

interreligieuse 0 0 0 0 0 0 5 5 

john 0 0 0 0 0 0 0 5 

katoliek 0 0 0 0 0 0 0 3 

katolieke 0 0 0 0 0 0 0 3 

kerkdiens 0 0 0 0 0 5 0 5 

kerkloos 0 0 0 0 0 3 0 3 

kind 0 5 36 5 35 30 3 119 

kinders 20 12 52 24 81 48 7 249 

klas 10 7 15 27 28 15 7 110 

kurrikulum 0 0 1 2 0 7 0 10 

kurrikulumverandering 0 0 0 0 0 1 0 1 

kwaad 0 0 0 0 1 0 0 1 

landswette 0 0 0 1 2 0 0 3 
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lewens- 0 0 0 0 0 2 0 2 

lewensoriëntering 0 0 0 0 0 0 0 2 

lewensuitkyk 0 0 0 0 0 3 0 3 

lewensvrae 0 0 0 0 0 0 2 2 

lief 0 0 0 1 1 0 0 2 

liefdadigheid 0 0 0 0 0 1 0 1 

liefde 1 0 2 0 1 2 0 6 

liefdevol 1 0 0 0 0 0 0 1 

liefdevolle 2 1 1 0 2 0 0 6 

liefgehad 0 0 0 0 0 1 0 1 

liefhê 0 0 0 0 0 1 0 1 

liefs 0 0 0 0 0 1 0 1 

life 0 0 0 0 0 0 0 2 

meerderheid 0 0 1 0 0 2 0 3 

messias 0 0 0 0 0 0 0 2 

morele 0 0 2 0 0 0 0 2 

moslem" 0 0 0 0 0 0 0 2 

moslem-geloof 0 0 0 0 0 0 0 2 

moslem-kindertjies 0 0 0 0 0 0 0 2 

onderwyser 2 1 16 7 7 9 2 45 

onseker 1 1 1 0 2 0 0 5 

oopheid 0 0 0 2 0 0 0 2 

op 16 1 23 25 27 40 5 141 

openinge 3 0 0 0 0 0 0 3 

openlik 0 0 0 0 3 0 0 3 

opgevoed 0 2 0 1 0 0 0 3 

ouderdomme 0 0 2 0 0 0 0 2 

ouerhuis 1 0 0 0 0 1 0 2 

ras 0 0 0 0 0 2 0 2 
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rasisme 0 0 0 0 0 1 0 2 

rede 1 0 0 0 0 1 0 2 

regering 0 0 0 0 0 0 0 3 

religieus 0 0 3 0 0 0 0 3 

respek 3 6 1 2 3 5 0 23 

respekteer 0 1 2 0 3 4 0 10 

roeping 0 1 0 1 0 1 0 3 

rooms-katolieke 0 0 0 0 0 0 0 5 

rustigheid 0 0 0 0 2 0 0 2 

saalopeninge 1 0 0 0 0 1 0 2 

sendingveld 0 0 0 0 2 0 0 2 

sensitiewe 0 0 1 1 0 0 0 2 

sillabus 0 3 0 0 1 2 0 6 

skepties 2 0 0 0 0 0 0 2 

skool 9 7 32 23 40 33 0 145 

verdraagsaam 0 0 2 0 2 0 0 6 

verhouding 0 1 1 0 0 1 0 3 

verkrag 0 0 0 0 1 0 0 1 

verlos 0 0 1 0 0 0 0 1 

vers 0 0 0 0 0 1 0 1 

verstand 0 0 0 0 1 0 0 1 

vertroue 0 0 0 0 0 0 0 1 

waarheid 1 0 2 0 6 2 2 13 
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ADDENDUM J: EXAMPLES OF CRITICAL FEEDBACK ON 

STUDY 
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ADDENDUM K: CODES EMERGING AND CHANGES 

MADE OVER TIME 
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ADDENDUM L: EXAMPLES OF PERSONAL NOTES 
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ADDENDUM M:  PERSONAL NOTES: KEY SCHOLARS ON 

DIALOGUE 

Timeframe Scholar Field of study Ideas that 
influenced theories 
about dialogue 

470-399 BC Socrates Ancient Greek 
philosopher 

One must answer for 
what one claims to 
know 

428-328 BC Plato Ancient Greek 
philosopher 

Dialogic relationship 

1126-1198 Ibn Rushd Islamic philosopher Philosophical debate 
on religion against 
philosophy 

1632-1704 John Locke English philosopher Religion and reason 

1712-1788 Jean-Jacques 
Rosseau 

Genevan political, 
sociological, and 
educational 
philosopher, writer, 
and composer 

Philosophical debate 
on religion against 
universal morals 

1878-1965 Martin Buber Jewish philosopher 

EDUCATION 

·         Book: I-thou 
and I-it 

·         Dialogue is not 
a monologue 

·         Dialogue 
makes human life 
worth living 

·         Dialogue is a 
holistic way of 
communicating with 
others 

1895-1975 Mikhail Bakhtin Russian philosopher ·         Life is dialogue 

·         Language in 
context 

·         Reciprocity 

·         Constantly 
forming truth 

1900-2002 Hans Georg 
Gadamer 

German philosopher Dialogue makes 
human life worth 
living 

1902-1987 Carl Rogers American 
Psychologist 

Dialogue is a way to 
conquer all problems 
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Timeframe Scholar Field of study Ideas that 
influenced theories 
about dialogue 

1917-1992 David Bohm American physicist Dialogue is a 
process of shared 
thinking 

1921-1997 Paulo Freire Brazilian 
educationist and 
philosopher 

EDUCATION 

·         Dialogical 
education is a 
practice of freedom 

·         Constantly 
forming truth 

1924 Daniel Yankelovich Follower of Martin 
Bubers’  and 
Habermas’ ideas 

Management 

·         Book: The 
Magic of dialogue 

·         Transformative 
power of dialogue 

·         Difference 
between dialogue, 
debate, discussion, 
deliberation 

1929 Jürgen Habermas German philosopher 

EDUCATION 

True consensus 

1930-2004 Jacques Derrida French philosopher Deconstruction 
theory 

1941 Fethullah Gülen Turkish preacher & 
Islamic opinion 
leader 

EDUCATION 

  

Science and religion 
can be compatible as 
well as 
interdependent 

1941 Moacir Gadotti Brazilian professor 

EDUCATION 

·         Disruptive 
knowledge 

·         Conflict 
necessary for 
Dialogue 

1956 Miroslav Volf Croatian Protestant 
theologian 

Be yourself and at 
the same time 
embrace and fully 
understand the other 

1954 Jonathan Jansen Vice-Chancellor and 
Rector of the 
University of the 
Free State, South 
Africa EDUCATION 

·         Critical 
dialogue 

·         Disruptive 
knowledge 

·         Constantly 
forming truth 

 


