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This is, indeed, a great privilege given me to work along with the study group of “Inter-Faith Relations for Subaltern Cultic Traditions and New Movements”, and write on “Subaltern Movements: Insights for Inter-Faith Dialogue” in view of centenary celebrations of both Edinburgh 1910 and particularly the formation of United Theological College (UTC) as first ecumenical theological institute in India. In the history of Christian Church, 1910 is not only a watershed but also beginning of modern ecumenical movement which, in fact, brought drastic changes in Christian theological thinking and ecclesiological activities. United Theological College has historical significance due to its formation in 1910 at Bangalore in India, when the first World Missionary Conference was held in Edinburgh, Scotland in the same year opening the gates for ecumenical thinking.  UTC is really a symbol of wider ecumenism, which has been working for the unity and integrity promoting inter-faith relations in a pluralistic context of India by bringing awareness and producing scholars all through the past century from it’s very inception. It is more appropriate to work on inter-faith relations keeping both these historically remarkable events: Edinburgh – 1910 and UTC formation while observing centenary celebrations to praise God for His theological guidance and divine leadership all through the years of it’s theological and ecumenical journey.

This article is divided into three sections: first section deals with conceptual clarifications of key terms; second one focuses on some important subaltern movements and cults; and final section is on investigating insights for inter-faith dialogue. At the out set let me express theatrical difficulty of this topic. The main focus of this topic is on insights for inter-faith dialogue from the perspective of subaltern movements and cultic traditions, but, as per my little knowledge, many subaltern movements originated and further evolved as the movements of “liberation” rather than “dialogical” or “inter-faith” concerns. However, there are some insights to investigate for inter-faith relations and dialogue from the perspective of subaltern movements and cultic traditions of our country.
CONCEPTUAL CLARIFICATIONS: “Subaltern” and “inter-faith dialogue” are two important key terms of this article, which perhaps, need some clarification for better understanding. “Inter-faith dialogue” is much familiar term to many ecumenical Christians, but many do not access to the meaning and use of “subaltern” with much clarity. However, it may be within the scope of this article, if we attempt briefly. Subaltern is a term that commonly refers to the perspective of persons from regions and groups outside of the hegemonic power structure. In the 1970’s the term began to be used as a reference to colonized people in the South Asian subcontinent. Subaltern is now regularly used as a term in history, anthropology, sociology and literature.
 The Oxford Dictionary gives the meaning of the term “subaltern” as “an officer below the rank of captain, esp. a second lieutenant (to its noun and adjective forms), and also uses 1) of inferior rank, 2) particular, not universal (to its adjective form).
 A subaltern is a military term for a junior officer literally meaning “subordinate”. Subaltern is used to describe commissioned officers below the rank of captain and generally comprises the various grades of lieutenant.
 Antonio Gramsci, an Italian Marxist, popularized this term while writing to counter Fascism during 1920’s and 1930’s, who substituted it for ‘proletarian class,’
 possibly as a codeword in order to get his writings past prison censors, while others believe his usage to be more nuanced and less clearcut.
 
A group of Indian scholars brought this term into much popularity and made it focal point of research, investigation, critical scholarship and publication through their Subaltern Studies. The Subaltern studies published nine volumes on South Asian history and society, particularly from “subaltern perspective” during 1982-1996, hence, from then onwards this term attracts the attention of many researchers and scholars especially of social scientists and theologians. Ranjit Guha explains further the meaning of this term in his preface: 

The word ‘subaltern’…stands for the meaning as given in the Concise Oxford Dictionary, that is, ‘of inferior rank’. It will be used… as a name for the general attitude of subordination in South Asian Society whether this is expressed in terms of class, caste, age, gender and office or in any other way.

We need to understand this not only from social aspect but also from religious point of view; particularly it’s relation to ‘religion’. The term ‘subaltern’ is very generally using recently by scholars from ‘Dalits’ point of view, especially focusing their attention on oppressive structures of “caste” in Indian context. I agree with Ranjit Guha about the multi-dimensional reality of this term as “class, caste, age, gender and office” discrimination or categorization, but I am focusing my attention on one aspect of “caste” discrimination, which divided people in India as “superior and inferior” or “touchable and untouchable” or “upper and lower castes”. This article mainly focuses on “caste dimension of subaltern people”. Sathianathan Clark remarks that “The subordination and subjection that marks the life of Dalits in India bring them into the contours of a particularly contextual assembly of subalternity”
 Oliver Mendelshon and Marika Vieziany express similar opinion, “Untouchables (Dalits) have retained their identity as a subordinated people within Indian society, and by this we mean to identify a condition that is far more severe than merely being bottom of an inevitable hierarchy”.
 

The term subaltern is used in postcolonial theory. The exact meaning of the term in current philosophical and critical usage is disputed. Some thinkers use it in a general sense to refer to marginalized groups and the lower classes – a person rendered without agency by his or her social status.
 Others, such as Gayatri Chakravorty Spivak argues that subaltern is not:
just a classy word for oppressed, for Other, for somebody who’s not getting a piece of the pie….In postcolonial terms, everything that has limited or no access to the cultural imperialism is subaltern – a space of difference. Now who would say that’s just the oppressed? The working class is oppressed. It’s not subaltern….Many people want to claim subalternity. They are the least interesting and the most dangerous. I mean, just by being a discriminated-against minority on the university campus, they don’t need the word ‘subaltern’….They should see what the mechanics of the discrimination are. They’re within the hegemonic discourse wanting a piece of the pie and not being allowed, so let them speak, use the hegemonic discourse. They should not call themselves subaltern.
 

In several essays, Homi Bhabha, a key thinker within postcolonial thought, emphasizes the importance of social power relations in his working definition of ‘subaltern’ groups as “oppressed, minority groups whose presence was crucial to the self-definition of the majority group: subaltern social groups were also in a position to subvert the authority of those who has hegemonic power.”
 Here, the term subaltern is used to denote marginalized and oppressed people(s) specifically struggling against hegemonic globalization.

The terms ‘subaltern’ and ‘dalit’ are used as synonyms in general by many scholars and theologians in their recent writings.
 Yes, there are similarities between these two terms, but ‘dalit’ is the term much popularized in Indian context by Indian Christian theologians, religious scholars and social activists of several dalit movements of recent past. Both terms indicate subjectivity - objectivity and superior - inferior differences between people and their faiths, religions, traditions and so on. Simultaneously this term is used to people and religion of lower class/caste and called subaltern people and their religion - subaltern/dalit religion; hence, we are identifying now distinctiveness of dalit/subaltern religion/faith, which is distinctively different to that of so called now in protest of low class/caste people and also against gender discrimination, hence, dalit protest movements came into existence fighting against the oppressive social hierarchical structures and inhuman attitudes of dominant sections.

The second important concept is “inter-faith dialogue”, which is the out come of ecumenical movement that began from World Missionary Conference held at Edinburgh in 1910. This ecumenical movement, indeed, brought many changes in Christian ecclesiological relation not only within inter-denominational, but also with the people of other faiths, thus, paving a better way for “inter-faith/religious dialogue” bringing awareness of oneness of common humanity irrespective of class, caste, gender, color, racial, national, official discrimination. We thank God for opening our eyes through this ecumenical movement to realize His wider love and concern to all people. Since 1910 inter-faith relations and inter-faith dialogue became a common theme of all ecumenical conferences and a positive change is evidenced in place of exclusivist attitude towards other faiths, not only among protestant Christians, but also Roman Catholics and Evangelicals.
  

The importance of ‘dialogue’ is to improve better inter-faith or inter-religious relations in a pluralistic context i.e., multi-faith or multi-religious contexts like in Asia or in India. Ecumenical movement has been given much importance to promote harmonious relations between people of different religious/faith backgrounds. Inter-faith dialogue is a kind of verbal communication and mutual sharing of religious experiences between people of different faiths in an attitude of mutual trust and love for the purpose of mutual learning and enrichment and cooperation in the task of social change.
 Several debates of ecumenical councils since 1910 focused the attention on the importance and urgency of ‘dialogue’ and drafted guidelines and programs on this aspect.
 But no one so far attempted to investigate insights for dialogue from subaltern perspective; hence, there is much need of special research in this area to unearth several aspects helpful to promote better inter-faith relations. This article is a very brief attempt in this regard due to it’s time and space limitations.

SUBALTERN MOVEMENTS AND CULTIC TRADITIONS:

There are several movements and cultic traditions developed in the history of religious traditions in India related to subaltern perspective either directly or indirectly. Atheistic movements like Charvaka, Lokayata, Jainism and Buddhism developed against the oppressive structures of Brahmanic Hindu ritualism. Bhakti movements are another source of interpretation from subaltern perspective, which contain resources for inter-faith dialogue form inter-religious point of view. Thirdly dalit movements, of course aimed at the liberation of dalit folk from the oppressive structures in Indian society, directly connected to subaltern movements. There are several folk/popular cultic-traditions in our country providing better position for dalits and giving wider place for inter-faith relations. There is possibility to relate Neo-Vedantic and Neo-Buddhist movements to subaltern perspective. Finally the contributions of Protestant Christian Missionary Movements for social transformation of subaltern people in India and to improve inter-faith relations are indeed noteworthy. It is difficult to justify these movements both from “subaltern” and “inter-faith” perspectives within the brief discussion of this article, but deeper or special studies are needed to uncover the hidden sources from these perspectives. Hence, this article focuses mainly on “dalit cultic traditions and movements,” which are related to subaltern perspective, since the term “subaltern” has been used to the oppressed, marginalized and down trodden people “dalits”.
 This study confines to dalit movements and cultic traditions of Andhra Pradesh, especially two popular dalit folk cultic traditions of Guntur district locally known as: Chennakesava Cult and Vira Cult, both have their origin and hold in Palnadu area, the western part of Guntur district.

These two cults, mentioned above, are offshoots of bhakti movements, perhaps, developed and still continued as distinctively “dalits folk bhakti cults” in Andhra Pradesh. Bhakti movements gave importance not only to devotional aspect, but also to fight against social injustice and inequalities of Indian society. It is needless, at this point, to say that the bhakti movement led by the Nayanars and Alvars of Tamil poet saints of Saivism and Vaishnavism, was not only as active rebellion against the atheistic movements – Buddhism and Jainism in South India, but also a massive uprising against caste discrimination and untouchability, Brahmanic ritualism and their dominance.
 R.C. Zaehner characterizes it as “an impassioned cry against the ossified ceremonial religion of Brahmins and the ideal of passionlessness that they shared with Buddhists and Jains.”
 The major contribution of bhakti movement of Nayanars and Alvars, is to break down the caste barriers for its followers. For instance, Alvars have belonged to different castes – some are Brahmins, some sudras and one is an outcaste. The small Vaishnava community that treasured their memory and sang their hymns also is made up of different castes,
 which included woman and children.
 Thus, bhakti movements paved the way, perhaps first time, to fight against the cause of subalternity and subjugation of weaker sections, which attracted people of different faith/class/caste backgrounds.

The bhakti which passed through the songs of Alvars, gathered its water in the system of Ramanuja’s spirit of reformative bhakti cultic tradition and flowed out later in varied streams all over India. Ramanuja’s reformative efforts opened the doors of popular temple of Sri Venkateswara at Tirupathi to the excluded people called sudras.
 The dynamic reformative acts of Ramanuja encouraged his followers and motivated Vaishanava bhaktas to include subaltern people into religious life Hinduism. This spirit of reformation of bhakti movement brought many changes in the life of subaltern people – dalits, particularly Malas and Madigas in Andhra Pradesh. Brahmanayudu, the ardent Vaishnava bahata and follower of Ramanuja has introduced these reforms in Guntur district and attempted for radical social reforms in Palnadu, the western part of present Guntur district. Brahmanayudu is the Prime Minister of the Velama family of Haihayas, and well known person for his radical social reforms, who has been specially honored all through the past eight centuries.

Brahmanayudu, by his radical socio-religious reforms, is not only opened the doors of Chennakesava temple at Macherla town to untouchables “dalits”, but also made them as priests to Chennakesava Cult, when Brahmin priests and upper castes boycotted his reformative activities.
  Chennakesava is, as per the local peoples’ belief, one of the local incarnations of Vishnu. Brhmanayudu, once in his reign, arranged chapakudu – a common cosmopolitan meal to people of all castes sitting together and eating together irrespective of caste and sectarian discriminations. His socio-religious reforms enabled subaltern people to a status of official priests providing special identity in the discriminated society. From then onwards this Chennakesava Cult has been continued as a distinctively dalits popular religion. This cult has been spread to many places of Andhra Pradesh and dalits particularly Malas are performing priestly duties at several temples.


Another important and more popular offshoot of Chennakesava Cult is “Vira Cult” – hero worship of Palnadu, which has developed on the strong experience of local people, where the heroes of Palnadu War have been venerated as the deified deities till today by local people. As per the history of Palnadu, the heroes have laid down their lives in Palnadu War on the battle field in twelfth century AD and later on they have reveled themselves to local people as their deities at Karempudi, so people erected shrines to the deified heroes and made Karempudi as central place of Vira Cult. Along with other heroes, dalits heroes also have been getting special veneration and honors. This cult has been depending upon dalits active involvement and ritual performance all through the centuries. Though all caste people including Brahmins, Kshtriyas, Vaisyas, Sudhras – like washer men, potters, barbers and other subaltern sections like Malas and Madigas have place in this cult, but dalits have been playing an important role, hence vira cult is distinctively “dalits religion”. This cult is also known as multi-faith and multi-cultural for attracting local people of different faiths – Vaishnavites, Saivites, Muslims and Christians too.
 

Village goddess cults
 are, in fact, subaltern religious cults now continued within the wider umbrella of Hinduism loosing their originality day by day through the influences of cross-cultural impact, sanskritization or brahminization and modernization. Originally these folk religious cults are distinctively different to that of so called classical Hinduism.
 Almost all these folk cultic traditions are continuing as oral forms depending upon active participation and priestly propitiation of dalits, hence, these are, indeed, dalits folk religious cults. Folk Religious cultic traditions, for example, drum beating, blood sacrifices, ritual enactment, propitiation, narration, priesthood, devadasi, matangi and so on are exclusively performed by subaltern people in villages. Of course, now many cults are coming now into the hold of Brahmin priests due to sanskritization/brahminization processes, as cited above. Therefore, subaltern people have been marginalizing from their own religion and cultic traditional practices. For example, Poleramma, Mutyalamma, Matamma, Maisamma, Marimma and so on are once in the hold of subaltern people, but now many of them came into the hands of upper caste priests and original cultic traditions like blood sacrifices, drum beating etc., are replaced with brahminic traditions like vegetarian offerings and classical music.
 

Neo-Vedantic Movement of Ramakrishna Mission is another example for inter-faith relations and working for the poor irrespective of Hindu caste discrimination. “Service to humanity is service to god” is the motto of Ramakrishna Pramahamsa and Swami Vivekananda. The teachings of Christ greatly influenced Swami Vivekananda, who indeed attempted to reinterpret Vedantic teachings from humanistic perspective, hence, Neo-Vdanta developed giving importance to practical Vedanta (like practical theology).
 Swami Vivekananda established “Ramakrishna Mission” with bold vision to revive/reform Hindu ritualism and made this as a “movement” of service oriented to meet basic needs of people – education, health, shelter, food and other rehabilitation and philanthropic activities, of course, copied many from Christian Missionary activities of his time, but still Ramakrishna Mission continue these activities with the spirit of social service. Both Ramakrishna Paramahamsa and Vivekananda stood for ideal values of social integration of various castes, including subaltern people and communal/religious harmony of people belong to different faiths/religions. The services of Ramakrishna Mission are available to all people irrespective of caste, gender, religious discrimination.


Another recent one worthy of mention is “Neo-Buddhist Movement”
 of B.R. Ambedkar,
 which rightly considered as subaltern socio-religious movement developed during second half of 20th century in Maharashtra among Mahar community. This movement is, indeed, a protest movement against oppressive structures of Hinduism, especially, “caste and untouchability”. Ambedkar vehemently opposed Hindu dharmasasthras for their caste hierarchical structures and inhuman attitude of upper castes towards dalits, hence, he rightly pointed out that there is no liberation to subaltern people as long as caste system existed in Indian society. Therefore, B.R. Ambedkar has taken a bold step to get rid of Hinduism and joined Buddhism on October 14, 1956 seeking new identity and human dignity for dalits. On the same day nearly 3, 08,000 dalits took initiation into Buddhism. From then onwards Buddhism attained revival spirit in India increasing its number and Ambedkar made this movement as Neo-Buddhism improving human values and dignity of dalits. Why didn’t Amedkar join Christianity? It is the question not answered properly; however, some analysts assumed that due to caste discrimination in Christian community, Ambedkar didn’t join the Church. It is true, indeed, some churches are observing caste till today especially in South India. There is no unity among Christians of dalit background and Christians converted from upper castes have their own churches caste based like converts church, Kammas church, Reddies church and so on. 
These are some movements worked for the cause of subaltern people, but the social gospel of Christ builds the bridges between people of different communities removing socio-religio-cultural and economic barriers. Christian Missionary movements, indeed, transformed to larger extent the lives of subaltern communities in India through their services with education, medical, religious and social concerns. Christian missionaries established educational institutions for the oppressed, marginalized, subaltern people and transformed their lives from ignorance to wisdom. Education brings transformation is true in the lives of these subaltern people who converted to Christianity. Many dalits attracted to Christianity not merely for food, clothes and other material benefits, but for special identity and to get rid from caste oppressive structures of Hinduism in India. Christian dalits are facing now double problem in India – firstly the Church once upholds and supports these dalits is now neglecting, and secondly dalits Christians are not eligible for government reservations. Unfortunately, the Church today in India seems to give up the task of educational and medical services to the poor dalits, hence, many dalits are interesting to identify themselves as Hindu dalits or Buddhist dalits for government reservation benefits. It becomes a great challenge to the Church in India, if it neglects to serve the poor, oppressed who are in need. 
INSIGHTS FOR INTER-FAITH DIALOGUE: 

 
Dialogue should be an ongoing process and spontaneous in multi-faith context like in Asia/India. Ours is the pluralistic context – religiously, culturally, racially and linguistically. Religiously, the people in India follow different religious traditions and confess various faiths, yet living together. We have Indian origin religions like – Hinduism, Jainism, Buddhism and Sikhism; and semitic/foreign religions – Judaism, Christianity and Islam. There are several regional/village/rural religious traditions having faith in local deities and cults of folk, popular, dalit, peasant, tribal and village religions. Also there are people who have faith in secular ideologies: Atheism, Marxism, Leninism, Maoism, Communism, Gandhism, Ambedkarism, Naxalism, Terrorism and so on.
   

Such is the pluralistic context of our country where dialogue should be a spontaneous ongoing process for better and harmonious inter-faith relations. World Missionary Conference held at Edinburgh in 1910 is not only marked as beginning of neo-ecumenical movement to unite Christians of different denominational backgrounds, but also landmark to think and work for unity in diversity of faiths. Church has opened its door to develop openness towards people of other faiths, thus paving the way to dialogical concept throughout its ongoing debates of WCC councils since 1910. It should be admitted that this ecumenical movement not only brought many changes in orthodox thinking of Christians - Protestants, Catholics, and Evangelicals; but also influenced people of other faiths – Jews, Hindus, Buddhists, Muslims, Sikhs and so on. We have an Institute of Multi-Faith Studies, as separate department, in our ACT College, Hyderabad to train our theological students from the perspective of pluralistic context and bring awareness among the congregations about the importance of dialogical relations with people of other faiths.
     


It is, perhaps, right time to search for inter-faith relations from subaltern movements and cultic traditions. There are some resources for inter-faith relations and dialogue from subaltern religious practices. As I mentioned in the section on subaltern movements, it is true that folk religious traditions are in fact dalit religious practices and there is place for all kinds of people from different religious/faith backgrounds. Folk religious cultic traditions are open for all people irrespective of caste, faith, religious, color and gender discriminations; therefore, peoples’ participation is genuine rather than compulsion. Dialogue between people at the time of cult is spontaneous rather than rigid or scheduled. Official religions have restrictions to approach/appease the deity in temple, i.e., only appointed priest can enter the temple and do the rituals, where as in folk religion there is flexibility in approaching god/deity in folk shrines by all kinds of people, since folk shrines are open always to all.

In folk religious practices or subaltern cults, people of other faiths participate without expressing any feeling of superiority or inferiority of their own faiths.
 At the time of folk religious festivals all people of the village community inclusively contribute to and interactively participate in the festivals of folk deity though they follow other classical traditions. Local peoples strong belief is that the folk deity is the deity of their own village, hence, so closely integrate the whole village community. The people of different faiths don’t abuse other’s faith, but respect them without loosing faith in their own personal religion or deity. In the context of religious pluralism, there is more possibility to adopt the method of “dialogue” in the study of subaltern folk religion rather than so called classical traditions.
 This kind of approach is more helpful for inter-faith dialogue and to promote inter-faith relations. People in subaltern cultic traditions observe equal respect, hence, there is place neither for the question of “inferior or superior” nor the discrimination of “impure and pure” or “untouchability or touchability”. 
All people participate actively, and in strict sense, subaltern people have special honor at the time of cultic practices.  Dalits perform their duties as priests, sacrificers, ritual performers, drumbeaters, propitiators and enactors of important episodes, for example, Matangi represents local mata or goddess and Poturaju local god. Matangi and Poturaju, both ritual enactors are exclusively from Madiga and Mala communities, who generally represents local goddess/deity and at the time of cultic tradition people, even upper castes too, wash the feet of dalits and poured that water on their foreheads. There is no question of impure or pure at that time, perhaps, it may be a kind of ritual enhancement of dalits. Upper castes also have spontaneous dialogue with subaltern people, who act as the ritual performers and drumbeaters of their deity. As I cited earlier, Vira Cult of Palnad is one of the best examples for dialogue and multi-faith relations from subaltern perspective. All castes and people from other religions joined in Vira Cultic ritual enactments. People forget their superiority or inferiority, perhaps temporarily, and join together in cultic practices freely feeling this cult is as their ancestral religion. For inter-faith dialogue such a kind of openness is essential.

There is no place for superior claims in folk religious cults, hence, generally there is no chance for conflicts between people of different faith backgrounds. In inter-faith dialogue, we should not use supreme claims of our own faith and don’t attempt to prove other’s faith/religion as inferior, foolish, unsalvific, unworthy, superstitious and so on. It doesn’t mean to dilute or give up our faith commitment in Christ, and we strongly uphold our faith, but only thing we do is to respect and honor people of other faiths. Mutual respect and trust are more important between dialogue partners. Only thing needs in pluralistic/multi-faith context is to avoid using abusive statements on other faiths and maintain restrain in claiming superiority of our own faith/religion. There is a general notion among non-Christians that Christians are exclusivists in their approach towards other faiths. There is misunderstanding that Christians don’t come forward to have good relations with others and they use dialogue as another bait to catch non-Christian souls and convert into Christianity. We have to convince others in this area and prepare others to participate without any suspicion. 

In conclusion, let us reexamine our attitudes in the light of Jesus and His disciples’ attitudes towards other faiths. Literally, the Bible doesn’t exclude people of other faiths, but includes all people providing a living hope for divine blessings and eternal salvation. Jesus Christ never and ever condemned or criticized people of other faiths or their scriptures, but He is always critique of Jews (as it is said that Jews are his own people due to his birth in Davidic lineage), and their ritualistic Judaism (refer for instance Mathew 23 chapter, where Jesus vehemently rebuked Jewish authorities, Pharisees, Scribes and Sadducees). Jesus have dialogue with all kinds of people without any discrimination – with Samaritan woman, Canaanite woman, Roman centurion, scarlet sinner Magdalene Mary and healed people belong to all faiths. If Jesus, our Lord, has adopted such a more inclusively pluralistic attitude towards people of other faiths, why we - Christians, as His followers, do adopt such a negative attitude towards people of our neighboring faiths? 
St. Paul rightly called himself as an “apostle” to gentiles (Galatians 1:15; 2:7-9) and he spent his whole life crossing Jewish boundaries and did three world missionary journeys to preach the gospel and have genuine dialogue with non-Christians. His arguments regarding the problem of early Church on “circumcision” (Acts 15; Rom 2:25-29) and his approach towards the people of Athens (Acts 17:16-31) are some of the best examples for our inter-faith dialogue and multi-faith dialogue. Paul never condemn other faiths, in fact, he adopted more inclusively pluralistic and much genuine dialogical attitudes towards people of other faiths in his missionary activities and improved better inter-faith relations of his time. Paul rightly argued with Jewish fundamentalists of his day “Is God the God of Jews only? Is he not the God of Gentiles too? Yes, of Gentiles too, since there is only one God, who will justify the circumcised by faith and the uncircumcised through that same faith (Romans 3:29-30).”

Such a kind of inclusively pluralistic spirituality is more essential to improve inter-faith relations. On the one hand, we as Christians, thankful to the ecumenical movement that began at Edinburgh in 1910, which opened the Church doors to recognize reality of plurality of faiths and realize the need of dialogical relationship in such a pluralistic context with people of other faiths, and on the other hand, we need to strive for more viable and sustainable approaches to improve inter-faith relations. The present century (21st) is the century to practice dialogical relations with people of other faiths for harmonious social coexistence, if the previous century (20th) is the century of theoretical development about multi-faith context. The Church in 21st century needs to continue this dialogical journey until to reach the bold ecumenical vision of “oneness of humanity” irrespective of differences. This oneness doesn’t mean “uniformity”, but in strict sense “unity in diversity”. It may not be plausible to bring all human beings in uniformity, but “unity in diversity” is possible to recognize that all human beings have one origin though there is diversity in faiths, religions, races, castes, colors and tongues. At the end let me record my well appreciation of both Edinburgh 1910 and United Theological College, Bangalore for their remarkable contributions in the areas of “wider ecumenism” and “inter-faith relations” while we are preparing for centenary celebrations in 2010. I hope that the task of this study groups will definitely identify new ways and means for our ecumenical journey in continuing our “inter-faith relations” more meaningfully and much fruitfully.   
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