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Introduction

1.1 Problem analysis

Religious hate speech is receiving increasing attention from governments in both domestic
and foreign policy, attracting higher levels of funding and support for development and aid
organisations that aim to address this significant issue associated with the coexistence and
intersection of different religions and worldviews globally.! The European Union (EU) provides
funding for action plans to promote democracy and human rights in various locations around
the world. Preventing and countering religious hate speech is a topic of one such action plan.?
When Euro-American organisations obtain funding for action plans in non-EU contexts,
challenges may arise due to Eurocentric assumptions visible in EU policies and in the Euro-

American aid and developmental world. The main question of this thesis is therefore:

How is ‘religious hate speech’ understood across different cultural, religious and
political contexts and what are the implications of these differences for cross-

cultural policies and programmes aimed at addressing ‘religious hate speech’?

This thesis will argue that EU foreign aid policy and in particular religious hate speech policy
is dominated by Eurocentric and secular assumptions on human rights while such
assumptions are either absent or carry different connotations in non-EU contexts. Through
a case study focusing on an anti-hate speech programme implemented in Poso, Indonesia, |
will endeavour to unravel the assumptions made about religious hate speech by both EU policy
makers and grassroots participants. Over the past years, the relationship between the EU and
Indonesia has intensified, including a Framework Agreement on Comprehensive Partnership
and Cooperation. Indonesia was identified as a pilot country under the Agenda for Action on
Democracy Support in EU external action.® Through the European Instrument for Democracy
and Human Rights (EIDHR), a Dutch faith-based Development Organisation (FBO) named
Mensen met een Missie (MM) has designed and implemented an action plan on religious hate
speech in Indonesia. Poso, a region on the island of Sulawesi, is one of the Indonesian target

areas where an anti-hate speech programme will be implemented by MM to counter growing

1 See: Mensen met een Missie. (n.d.). Halt to hate speech. Engaging religious leaders and the police as key
stakeholders in tackling hate speech as a driver of radicalization and intolerance. Project application
EuropeAid/136-980/DD/ACT/ID.

2 Mensen met een Missie. (n.d.). Halt to hate speech. Engaging religious leaders and the police as key
stakeholders in tackling hate speech as a driver of radicalization and intolerance. Project application
EuropeAid/136-980/DD/ACT/ID.

3 See: Council of the European Union. (2013). EU annual report on human rights and democracy in the world in
2012 (No. 15144/13). http://aei.pitt.edu/45422/



religious radicalisation through religious hate speech.# Indonesia, as a Muslim majority
country, presents a case very different from the EU, thus potentially offering different
perspectives on religious hate speech, religious life, and notions of religious freedom. These
insights on assumptions associated with religious hate speech are necessary to create future
anti-hate speech programmes based on a cross-cultural approach instead of written from a
Eurocentric human rights perspective. This thesis puts forward that the many actors who are
involved in foreign aid work all have and work in different realities. Yet, power dynamics
determine whose voice gets to be heard and which view or ideology becomes dominant in the
making and implementing of EU action plans. This pattern can be counterproductive, if not
dangerous, for target areas where sensitivity to cultural and historical context is of the utmost

importance.

1.2 Theoretical framework

This thesis develops out of a combination of theoretical perspectives. First of all, | use a social
constructivist lens because it maintains that religion, community, politics, society, identity and
culture, amongst others, are fluent as they are constantly shifting and changing as a result of
social interactions, affected by political, historical, geographical and cultural context. As such,
a fluid understanding of ‘religious hate speech’ is adopted in this thesis. This thesis aims to
explore what religious hate speech means for each of the different actors involved in this
research. How EU policy makers might understand religious hate speech may differ from the
understandings deployed at grassroots level in local (Indonesian) communities.

A historical constructivist approach is also adopted in regard to the study of religion in
politics, instead of a more state- or society-centred explanation. Further, by combining social
constructivism with neocolonialism and postcolonialism, this research also aims to stress the
power dynamics at play within different interpretations of the concept of religious hate speech.
Postcolonialism holds that even though officially colonialism has ended, the effects of
colonialism still linger. It draws attention to the presence of a more ideological, and less
territorial, colonialism, like for example North American cultural imperialism. Postcolonial
scholarship aims to reveal the ongoing effects of colonialism in shaping social, spatial and
political structures, as well as the uneven global interdependencies of the world.> A closely
related concept is neocolonialism. Neocolonialism can be referred to as the last stage of
imperialism, through subtle propagation of socio-economic and political activity former colonial

rulers aim to reinforce capitalism, neoliberal globalisation and cultural subjugation of their

4 Ziel, van der, A. (2018, November 18). Fatwa’s, knokploegen en oppurtunisme: Hoe de radicale islam tolerant
Indonesié verandert. Trouw. Retrieved January 6, 2020 from https://www.trouw.nl/nieuws/fatwa-s-knokploegen-
en-opportunisme-hoe-de-radicale-islam-tolerant-indonesie-verandert~b35e8939/

5 Jazeel, T. (2019). Postcolonialism. London: Routledge, 5.



https://www.trouw.nl/nieuws/fatwa-s-knokploegen-en-opportunisme-hoe-de-radicale-islam-tolerant-indonesie-verandert~b35e8939/
https://www.trouw.nl/nieuws/fatwa-s-knokploegen-en-opportunisme-hoe-de-radicale-islam-tolerant-indonesie-verandert~b35e8939/

former colonies.® Today in Africa, as elsewhere, neocolonialism has worked to shape political
ideology and behaviour in foreign policy by pushing ‘client states’ to adopt policies that suit
the West and has given rise to what may be called the diplomacy of neocolonialism.” Bearing
in mind the power dynamics that stem from both postcolonialism and neocolonialism is
important for the analysis of religious hate speech and religious intolerance outside of Euro-
American contexts, because we cannot deny that their presence might affect the
understanding of religious hate speech or even explain the presence of the concept in these
contexts.

Furthermore, the increased focus and pressure from Euro-American governments to
introduce measures to counter violent extremism and radicalisation, alongside global civil
society discourses that challenge, and in some cases, oppose this trend, influences national
dynamics in Indonesia and local dynamics in Poso as well. International pressure and
discourses are not the only aspect that may influence a person’s feeling of religious
discrimination and intolerance however. This thesis uses intersectionality, developed by
feminist, postcolonial and queer theorists as a tool for analysing different layers of identity (and
discrimination) in contemporary politics and society.? Intersectionality is deployed to highlight
that while religious hate speech may primarily occur in response to a person or group’s
religious identity, the experience of discrimination and intolerance will also be affected by other
identity markers such as gender, race, position in the community, political ideologies, level of
education and more. Intersectionality helps to take the influence of different levels of politics
on local grassroots dynamics into consideration. In the context of Poso, this means that
conversations regarding religious hate speech and radicalisation will unavoidably be affected
by discourses on these phenomena, both at a local or national level in Indonesia as well as at
European and global level.

The idea of multiple ontologies and ontological injustice comes into play here as well.
Erin Wilson argues that if we are to “pursue a truly global community, we must also address
ontological injustices, that is the devaluing and exclusion of different ‘theories and
understandings about what exists™.® Multiple ontologies theory argues that there ‘ontologies’
can be used in the plural because not all human beings (or perhaps none at all) share the

same ontology. Rather, the theory argues that world is actually different for people all over the

6 Afisi, O. (N.D.) Neocolonialism. In Internet Encyclopedia of Philosophy. Retrieved August 2, 2020 from
https://www.iep.utm.edu/neocolon/

7 Uzoigwe, G. (2019). Neocolonialism is dead: Long live neocolonialism. Journal of Global South Studies, 36(1),
59-87: 70. https://doi.org/10.1353/gss.2019.0004

8 Yuval-Davis, N. (2006). Intersectionality and feminist politics. European Journal of Women’s Studies, 13(3),
193-209. https://doi.org/10.1177/1350506806065752

9 Wilson, E. K. (2017). “Power differences” and the “power of difference”: The dominance of secularism as
ontological injustice. Globalizations, 14(7), 1076—-1093: 1077. https://doi.org/10.1080/14747731.2017.1308062;
Pedersen, M. A. (2001) Totemism, animism and north asian indigenous ontologies. The Journal of the Royal
Anthropological Institute, 7(3): 411-427, 413. https://doi.org/10.1111/1467-9655.00070
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planet. Furthermore, as Wilson argues, “it is not just that the worlds are different, but that they
are differently and unequally valued”.?® Similary, multiple modernities theory assumes that
instead of the world evolving toward a uniform, secular modernity guided by rationality and
organised around nation-states, scholars now explore and agree on the idea that no single
state is the same and their development does not follow one fixed trajectory.!! Political
scientist Jeremy Menchik proposes to map twin projects of our multiple modernities: “tracking
the influence of religious organisations on modern secular institutions and the influence of
modern secular institutions on religious organisations”.*? This coevolution results, according
to Menchik, in the contemporary Indonesian state neither being a secular democracy nor an
Islamic theocracy but rather a religious-secular hybrid that makes the promotion of values like
belief in God and communal affiliation of great importance for Indonesian civil society and the
state.®

The final concept relevant to this thesis that needs highlighting is ‘postsecularism’.
Postsecular theory argues that there is a dominant tendency in global politics, society and
certain areas of scholarly analysis that makes secularism the norm and religion the exception.
Whilst there are various interpretations of postsecularism, | use the definition provided by
Mavelli and Petito which describes postsecularism as “a form of radical theorising” that
guestions whether the secular is the best platform for promoting democracy, freedom, equality
and inclusion: “quite the opposite, the secular may well be a site of domination, isolation,
violence and exclusion”.* Postsecular analysis aims to disrupt the clear lines that are
assumed to exist between ‘religion’ and ‘secular’ and between ‘public’ and ‘private spheres’.
In section 2.2 | will discuss this hexus in more detail.

A postsecular analysis, supported by the idea of multiple modernities and ontologies,
recognises the multiplicity of religious forms and at the same time offers an alternative for
dominant secular narratives that attempt to construct religions in order to keep them privatised
and separated from other spheres of human existence. The dominance of ‘Western’ secular
human rights concepts in international politics, foreign aid work and policy-making has been

criticised by postcolonial, postsecular and cross-cultural theorists.®® By using the different

10 Wilson, E. K. (2017). “Power differences” and the “power of difference”: The dominance of secularism as
ontological injustice. Globalizations, 14(7), 1076—-1093: 1083. https://doi.org/10.1080/14747731.2017.1308062
11 Eisenstadt, S. N. (2000). Multiple modernities. Daedalus 129:1: 1-29. https://www.jstor.org/stable/i20027610
12 Menchik, J. (2015). Islam and Democracy in Indonesia: Tolerance without Liberalism. New York: Cambridge
University Press: 12.

13 |dem.

14 Mavelli, L. and Petito, F. (2012). The Postsecular in International Politics: An Overview. Review of International
Studies 38(5), 931-942: 931. https://doi.org/10.1017/S026021051200040X

15 See, for example: Ager, A., & Ager, J. (2011). Faith and the discourse of secular humanitarianism. Journal of
Refugee Studies, 24(3), 456—472. https://doi.org/10.1093/jrs/fer030; Asad, T. (2003). Formations of the secular:
Christianity, Islam, Modernity. Stanford: Stanford University Press Shakman Hurd, E. (2008). The politics of
secularism in international relations. Princeton: Princeton University Press; Lynch, C. (2011). Religious
humanitarianism and the global politics of secularism. In C. Calhoun, M. Juergensmeyer, & J. VanAntwerpen
(Eds.), Rethinking secularism (pp. 204—224). New York: Oxford University Press; Mavelli, L. (2012). Europe’s



theoretical lenses discussed above in combination, this thesis aims to consider multiple factors
that may affect understandings of and attitudes towards religious hate speech within global,

national Indonesian and local Poso contexts.

1.3 Methodology

In this thesis a combination of empirical and theoretical research has been conducted.
Chapters 2, 3, 4 and a part of both chapter 5 and 6 rely on theoretical research and discussion
of ideas and policies with regard to religious hate speech in different settings. The most of
chapter 5 relies on empirical research conducted in Indonesia. In Poso, interviews and
participant observations have been conducted as part of the data gathering. In chapter 5 the
methodology of the empirical research will be discussed in more detail.

1.3.1 Literature review

Analysis of relevant literature was used to get a better overview of European law and the way
it structures foreign aid projects, but also on Indonesian law with regards to religious hate
speech and to obtain a more nuanced and comprehensive perspective on Poso and its
historical/socio-political context. The literature review focused on the translation and
transference of the concept of religious hate speech into different (cultural) contexts and the
guestion whether the concept exists outside Western literature and contexts. The literature
utilised consisted of academic literature on Freedom of Religion and Belief (FORB) and
relevant laws as well as articles and books based on ethnographic work in Poso Regency.
The Jakarta Post, an international Indonesian newspaper, has been a useful source for
gaining knowledge on general discourse about religious hate speech in Indonesia (mainly
focused on the Ahok-case'®) and on the general ‘Indonesian media opinion’ of the situation in
Poso. Neocolonial literature is used to take this research a step further and think about what
Euro-American foreign aid action plans at global scale mean for the Global South and which
power dynamics are at play underneath these action plans.

1.4 Case study: Religious hate speech in Poso
The case study used in this thesis is research conducted in an Indonesian region named Poso
in Central Sulawesi. Poso has a recent history of conflict between communities that identify

with different religions, primarily Christian and Muslim. The conflict began with riots in 1998

Encounter with Islam: The secular and the post-secular. London: Routledge; Gutkowski, S. (2014). Secular ways
of war. London: IB Tauris; Wilson, E. K. (2012). After secularism: Rethinking religion in global politics. United
Kingdom: Palgrave MacMillan; Kuru, A. T. (2014). Authoritarianism and democracy in Muslim countries: Rentier
states and regional diffusion. Political Science Quarterly, 129(3), 399—-427. https://doi.org/10.1002/polg.12215

16 Lamb, K. (2016, December 12). Jakarta governor Ahok’s blasphemy trial: All you need to know. The Guardian.
Retrieved, February 15, 2020 from https://www.theguardian.com/world/2016/dec/12/jakarta-governor-ahoks-
blasphemy-trial-all-you-need-to-know

10


https://doi.org/10.1002/polq.12215
https://www.theguardian.com/world/2016/dec/12/jakarta-governor-ahoks-blasphemy-trial-all-you-need-to-know
https://www.theguardian.com/world/2016/dec/12/jakarta-governor-ahoks-blasphemy-trial-all-you-need-to-know

and lasted for ten years with occasional flare ups thereafter. At first glance it seems that violent
retaliations between (religious) groups became a vicious circle due to rumours and a need for
revenge. The conflict was multi-layered, however. It had political, ethnic, economic social and
religious causes. Yet the media portrayed the violence as ‘konflik antaragama’, a religious
conflict — Muslim against Christian (or non-Muslim).*” At the end of 2016, when the fieldwork
for this thesis was conducted, it had been quiet in Poso District for several years but peace is
still fragile.!® An interviewee explained that underneath Poso’s peace a time bomb kept slowly
ticking, waiting to explode at the first sign of trouble.’® As an ex-conflict zone where the tension
is still tangible and as a popular destination for Western NGOs and FBOs, Poso is an
interesting region for research on religious hate speech and projects to counter it.?°

1.5 Structure

| start this thesis with building on the preceding theoretical framework. Chapter 2 will clarify
what is meant by ‘religious hate speech’ in Euro-American academic context. The chapter will
offer an overview of recent Euro-American literature on (religious) hate speech as it will trace
the rise of the concept of religious hate speech from blasphemy laws to a secular human rights
concept. It also discusses how the discourse on religious hate speech has been shaped in
particular with regards to the human rights of Freedom of Expression (FoE) and FoRB.
Furthermore, it will unpack the secular nature of human rights (language) and problematise a
static interpretation of religion. | am aware that much of the theory in this thesis is Eurocentric
but since (religious) hate speech is a Euro-American concept, as explained in chapter 2, the
literature and authors are mainly Western.

The third chapter will outline how hate speech and specifically religious hate speech is
understood in European legislation and in EU foreign policies and how this discourse feeds
into concrete projects on the ground through the EIDHR.

The fourth chapter will analyse the history of Indonesia and the contemporary
government’s ideas and policies on religion and secularism. The chapter will also discuss the
Indonesian ‘transmigration’ policies and its destabilising effect on communities in Poso.
Furthermore, it shall discuss the Indonesian government’s perspective on (religious) hate

speech. This chapter aims to demonstrate that the focus of the Indonesian government is

17 Schulze, K. (2017). The “ethnic” in Indonesia’s communal conflicts: Violence in Ambon, Poso and Sambas.
Ethnic and Racial Studies, 40(12), 2096-2114: 2097. https://doi.org/10.1080/01419870.2017.1277030

18 McRae, D. (2013). A few poorly organized men: Interreligious violence in Poso, Indonesia. Leiden: Brill.1.

19 Interview #21.

20 Claim based on a conversation with the head of a local NGO and see: Centre for Humanitarian Dialogue
(2011, June). Conflict management in Indonesia: An analysis of the conflicts in Maluku, Papua and Poso.
Retrieved June 5, 2020 from_https://www.hdcentre.org/wp-
content/uploads/2016/08/5ConflictManagementinindonesia-June-2011.pdf. 64; Tri Subagya, Y. (2009). Women’s
agencies for peacebuilding and reconciliation: Voices from Poso, Sulawesi. In B. Brauchler (Ed.), Reconciling
Indonesia: Grassroots agency for peace (pp. 155-179). London: Routledge. 167.

11


https://www.hdcentre.org/wp-content/uploads/2016/08/5ConflictManagementinIndonesia-June-2011.pdf
https://www.hdcentre.org/wp-content/uploads/2016/08/5ConflictManagementinIndonesia-June-2011.pdf

mainly on tackling blasphemous speech as opposed to religious hate speech. Despite the
government’s acknowledgement of international religious hate speech laws, they do not
actively enforce the regulations.

Chapter 5 will examine how the idea of religious hate speech is understood (or not
understood), in Poso Regency, Indonesia. The chapter will discuss the fieldwork results and
how these can be interpreted.

Chapter 6 will answer the main research question of this thesis. It will deconstruct
assumptions about religious hate speech arguing, as demonstrated by the preceding
chapters, that they are neither neutral, nor universally applicable. It will also discuss what the
implications of these different assumptions on and understandings are for the EIDHR’s foreign
action plans.

Chapter 7 is the concluding chapter of this thesis. It shall provide a recap of all the
preceding chapters and provide concluding remarks, reflections and recommendations for

further research.
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Chapter 2 Introducing ‘religious hate speech’

Religious hate speech as it is currently used as a concept is embedded in the human rights
pantheon. The first part of this chapter will discuss how religious hate speech laws in Euro-
American contexts originate from blasphemy laws and how its interpretation has secularised.
With the shift to more pluralist, individualistic and secularized societies blasphemy laws
became redundant in Euro-American contexts. All that remains is legislation containing
religious hate speech restrictions formulated from a human rights perspective. There are
voices speaking out against the restriction of speech, even speech that incites hatred because
restriction means censoring freedom of speech. Therefore, this chapter will also point out the
difficulties that arise with religious hate speech cases as the boundaries between Freedom of
Expression (FOE), Freedom of Religion and Belief (FORB) and hate speech are not always
clear. The second part of this chapter will tackle common assumptions about religion and
secularism in EU (foreign) policy. Lastly, the third section of this chapter shall address the

problematic assumptions on the secular nature of human rights in the humanitarian sector.

2.1 Religious hate speech as restriction on blasphemy

After many centuries of enforcing religious speech restrictions under a variety of theories and
names, why have blasphemy (remarks or actions contemptuous of God or the divine or the
state’s orthodox religion), heresy (belief or opinion contrary to orthodox religious doctrine),
apostasy (abandoning one’s faith including converting to another religion) and defamation of
religion (criticism or ridicule of religious practice or belief whether reasoned, satirical or
contemptuous) laws lost support in many Euro-American states while religious hate speech
laws (incitement to religious hatred, discrimination or violence) survived??! The rationale for
blasphemy laws stem from protecting the religious orthodoxy but in Euro-American states the
emphasis has moved to preventing offence to religious believers and to maintaining public
order.?? According to Professor of Law John Knechtle religious hate speech is the last
fragment of blasphemy and one reason for the abandonment of blasphemy is the societal shift

from communal rights to individual rights in a Western secular human rights frame:

“Secularism’s focus on religious liberty, equal treatment of people of different

beliefs, the marketplace of religious ideas, and harmony among religious and non-

21 Knechtle, J. (2017). Blasphemy, defamation of religion and religious hate speech. In J. Temperman & A. Koltay
(Eds.), Blasphemy and freedom of expression: Comparative, theoretical and historical reflections after the Charlie
Hebdo massacre (pp. 194-222). Cambridge: Cambridge University Press. 198.

22 Ahdar, R., and Leigh, I. (2005). Religious freedom in the liberal state. Oxford: Oxford University Press. 366 —
368.

13



religious groups, has demanded the abandonment of civil coercion of religious

ideas represented in blasphemy, heresy and apostacy laws.”?3

Until the late eighteenth century, legitimacy of states in Europe and North America was
grounded in a shared religious worldview that penetrated all spheres of life. As modernisation
and globalisation brought a different set and hierarchy of values and started the mass-
migration by people all over the world, the pluralist nature of states grew making it harder to
justify blasphemy laws.?*

Today, Western liberalism only defends religious hate speech as a legitimate
restriction on religious speech and this view is reflected in international human rights law. After
Article 19 of the ICCPR guarantees the right to FoE, Article 20(2) provides that ‘any advocacy
of [...] religious hatred that constitutes incitement to discrimination, hostility or violence shall
be prohibited by law’.?> And while the General Assembly and the Human Rights Council have
pushed for restrictions on religious defamation over the last decades, United Nations
independent experts have been pushing states to narrow rather than widen definitions of
punishable speech.?® In fact, over the past fifty years, most Western democracies have either
repealed blasphemy laws or ruled them unconstitutional. The UN Human Rights Committee
reflected this trend when it, in July 2011, adopted General Comment 34 on the International
Covenant on Civil and Political Rights (ICCPR) which made it clear that ‘prohibitions of
displays of lack of respect for a religion or other belief system, including blasphemy laws, are
incompatible with the Covenant’.?” General Comment 34 states that countries with blasphemy
laws in any form that have signed the ICCPR are in breach of their obligations concerning
freedoms of opinion and expression under the ICCPR. “Instead of protecting religions and
religious symbols, religious hate speech protects individuals and groups from religious insults
that demean their human dignity”, argues Knechtle.?® The Exodus’ phrase “You shall not revile

God”, has thus been changed to: “You shall not revile individuals because of their religion.”?®

2.2 Religious hate speech in relation to Freedom of Religion & Belief and Freedom of

Expression

23 Knechtle, J. (2017). Blasphemy, defamation of religion and religious hate speech. In J. Temperman & A. Koltay
(Eds.), Blasphemy and freedom of expression: Comparative, theoretical and historical reflections after the Charlie
Hebdo massacre (pp. 194-222). Cambridge: Cambridge University Press. 217.

24 1dem, 213.

25 See Article 19 & 20: https://www.ohchr.org/en/professionalinterest/pages/ccpr.aspx, accessed on 13-04-2019.
26 Temperman, J. (2015). Religious hatred and international law: The prohibition of incitement to violence or
discrimination. Cambridge: Cambridge University Press. 8.

27 See: https://www?2.ohchr.org/english/bodies/hrc/docs/ge34.pdf, accessed on 13-04-20109.

28 Knechtle, J. (2017). Blasphemy, defamation of religion and religious hate speech. In J. Temperman & A. Koltay
(Eds.), Blasphemy and freedom of expression: Comparative, theoretical and historical reflections after the Charlie
Hebdo massacre (pp. 194-222). Cambridge: Cambridge University Press. 211.

29 lbidem.
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Religious hate speech has been cut loose as a category from religious blasphemy legislation
and is now a human rights concept on its own connected with both FOE and FoRB. For the
sake of clarity, it is important to specify what is meant by hate speech in this thesis. | utilise

the definition given by Professor of Law, Richard Moon:

“Hate speech is said to cause injury to others, either directly by intimidating or
harassing the members of a racial or other identifiable group, or indirectly by
persuading a more general audience that the members of such a group are
dangerous or undesirable and should be treated accordingly.”°

Moon argues that there are two dimensions to (religious) hate speech, the direct speech that
harms people due to its cruel offensiveness and the part of hate speech that incites hatred
and hate crimes in other people. Through its separation from blasphemy laws a ban on
religious hate speech in practice means that it applies only to assertions that the members of
a certain group are less worthy or less human than others or that they share certain
undesirable traits, and should be treated accordingly. Attacks on belief are a different matter.
Religious beliefs, including beliefs about human dignity and virtue, address issues of truth or
right and so must be open to criticism even if it is harsh or uncivil.3* Moon claims that there
are two difficulties when making a distinction between belief and believer. The first difficulty
has to do with the fact that most religions have a very large and diverse following, the
attribution of a certain belief that is said to be part of that religion to the entire group is often a
generalisation. To explain this further; simply because a Hindu, through religious motives,
once attacked another human, a speaker may not make the generalisation that all Hindus are
therefore terrorists. Such speech ignores the diversity of belief within the Hindu population
and presents the objectional belief (violence is justified to advance the faith) as a rooted part
of the group. The second difficulty with making a distinction between belief and believers is
that because religious beliefs are deeply held, attacking an individual’s belief can be

experienced as a personal attack.*? However, Moon argues;

“It is a mistake, to see the harm of hate speech as personal offense, resulting from
the emotional force or uncivil tone of the expression. The purpose of the hate

speech ban is to prevent the spread of falsehoods that may undermine the standing
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or security of some community members and encourage radical or violent action

against them.”3

Advocates of religious hate speech legislation say that a ban is important because it changes
the landscape of the public debate by excluding speech that incites hatred and creates a safer
and more accessible space for religious minorities to participate.

Religious hate speech cases are difficult however as there is disagreement about
whether or to what extent the restriction of hate speech can be reconciled with the public
commitment to FOE. One could argue that liberal states have a fundamental contradiction at
their core. On the one hand, they cherish the right to FOE. On the other hand, they insist that
citizens should be treated equally and protected from discrimination and violence. In most
European countries FoE is limited. These limitations are in respect of libel, hate speech,
invasion of privacy, protection of national secrets and antisemitism. Critics of such policies
respond that the only effective response to extreme speech is more speech.3* Extreme
statements will trigger counter-response and the ‘marketplace of ideas’ will do its work. A
‘marketplace of ideas’ is a rather utopian, liberalist idea where citizens meet as equals, and
no idea is suppressed.® The idea is that in this marketplace a hearing of all viewpoints takes
place and when this is censored, the marketplace will become unbalanced. Therefore, all
forms of speech should be protected, even extremist speech. An argument used for complete
free speech is that little harm can come from ‘mere speech’ as it is speech, not acts.*®

For a variety of reasons this is not the case, especially when it involves marginalized
minority groups. Free speech absolutists actively ignore harm to target groups, as some forms
of speech can be gender, religion and class biased. Further, not everyone is equally able to
engage effectively in counter-speech because of differences in social position and power,
some of which are due to the very speech that needs to be countered.?” Furthermore, no rights

and freedom can be absolute, Professor of Law Kathleen Mahoney argues:

“All important values in a free and democratic society must be qualified and
balanced against other important and often competing values. This process of
definition, qualification and balancing is as much required with respect to the value

of ‘freedom of speech’ as it is with other values.”®
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It is difficult to imagine how the uncensored promotion of group hatred could be elemental to
the structure of democracy or how it is important to the protection of freedom. In fact, is there
really a conflict or contradiction between the FOE and FORB? FoE is a human rights category
concerned with speech and other forms of expression and FORB is concerned with religion.
Although these concepts may clash, like for example in the Danish Cartoon case®®, a human
rights perspective shows that FOE and FORB can and should be complementary and are
indeed mutually reinforcing. Many actions, to manifest one’s religion for instance, are
protected by both FoE and FoORB. Further, there is as much potential for tension between two
individuals’ right to FORB (or FoE) as there is between one person’s right to FOE and another’s
right to FORB without having to disrupt each other.

Where to draw the line though? In the Religion and Human Rights journal, Francesca
Klug stresses that the license to offend is included in FOE and offence is not a legitimate
reason for states to limit free speech.*® She argues however, that a distinction should be made
between offence and incitement to national, religious or racial hatred. Hate speech creates a
risk of harm when it plays to an audience’s fears and resentments and builds on their existing
prejudices, especially when it circulates within racist subcultures that operate at the margins
of public discourse, away from critical scrutiny, whereas offence does not have that power.*
Similarly, political philosopher Jeremy Waldron, argues that offence is inherently a subjective
reaction or feeling.*?> With regard to offences to religious sensibilities, Waldron argues that the
key to the matter is not to try to eradicate the appearance of offence, but to make a clear
distinction between offence and harm.*®* By harm, Waldron is mainly referring to the harms of
denigration, defamation, and exclusion.

A relevant question to ask in this discussion is whether the harm of hate speech
outweighs the harm of limiting it? Kathleen Mahoney stresses that whatever form hate speech
takes, the purpose and effect of hate propaganda is to lay the foundation for the mistreatment
of members of the victimised group.** Speech is then not ‘mere speech’ but has much larger
implications than free speech absolutists may make us believe. Also, by reducing hate speech
to merely ‘offensive’ speech, it wrongly places the harm within the victim’s control. It is the
victim’s own fault for they can just ‘not listen’ or ‘not take offence’. Mahoney argues that this

form of victim blaming ignores the essence of discrimination as it is not about how (religious)
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minorities view themselves but rather about how they are viewed by members of the dominant
majority.*°

Furthermore, the argument that (religious) hate speech does not form a clear and
present danger ignores the ways in which racism and hate propaganda works. They can have
a slow and subtle effects. Through socialising, an environment is created in which hate speech
is permissible and expected.*® So, although FoE is a fundamental human right, demarking its
boundaries with other fundamental human rights, such as equality, human dignity, LGBTQA+
rights and FORB is more complicated than free speech absolutists might argue. The next two
sections shall discuss how these human rights and religious hate speech specifically, relate

to interpretations of religion and secularism.

2.3 ‘Religion’ and ‘secularism’ in European policymaking

This thesis discusses ‘religion’ and ‘secularism’ frequently, it is therefore important to discuss
what is meant by these terms, what their relationship to each other is and how they are
relevant for this thesis. Calhoun, Juergensmeyer and VanAntwerpen state that “in all cases,
secularism is defined in tandem with its twin concept, religion, and how we think about one of
these paired concepts affects the way we think about the other.”’” The assumption that religion
and secularism can be clearly separated and are, in fact, in binary opposition may not make
sense in all contexts, particularly in non-Western contexts. Drawing inspiration from work of
anthropologists of religion such as Talal Asad, this thesis wants to challenge the view of
religion as something identifiable and distinct from other spheres and in contrast to
secularism.*® In fact, the tendency to insist on treating religion as something distinct has in
some cases actually exacerbated differences in identities and contributed to discrimination
and abuse of certain religious groups, especially religious minorities.*® Elizabeth Shakman
Hurd argues that “to rely on the category of religion as an object of foreign policy and human
rights advocacy privileges certain forms of expression and ways of life while marginalizing
others. It puts pressure on nonestablished, unorthodox, nonconforming ways of being
religious, and of being human.”° In a Washington Post article she claims that religion should

rather be understood as:
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4% Mahmood, S. (2016). Religious freedom in a secular age: A minority report. Princeton: Princeton University
Press.

50 Hurd, E. (2015). Beyond Religious Freedom. Princeton: Princeton University Press. doi: https://doi-org.proxy-
ub.rug.nl/10.1515/9781400873814. 111.

18


https://doi-org.proxy-ub.rug.nl/10.1515/9781400873814
https://doi-org.proxy-ub.rug.nl/10.1515/9781400873814

“[...] other intersected categories such as gender, race and class: it is deeply
enmeshed with legal forms of collective governance in complex and context-
specific formations. The religious-secular opposition is itself unstable, shaped by
social forces, institutions and practices that cannot be reduced to either of the two

sides of the binary.”*!

Wilson and Mavelli observe a similar dualist approach to religion with narratives on ‘good
religion’ versus ‘bad religion’.5? Religion only seems to be deemed to be good as long as it
conforms to standards that support peace, human rights, development, gender equality and
so on. Religion that does not adhere to secular standards is bad and contributes to violence,
intolerance and chaos in the world. To reduce religion to either good or bad confirms the
assumption that religion is subordinate to the secular in contemporary public discourses.
Furthermore, this thesis takes issue with language that describes religion in the singular.
Religion is not the same thing in all times and in all places, it might be more appropriate to
speak of ‘religions’ instead. Similarly, there is not one ‘Islam’, ‘Christianity’ or ‘Buddhism’ but
there are multiple variations of each of these, perhaps as many as they have followers.>® Such
assumptions are critical to address when talking about phenomena like religious hate speech,
since often hate speech is built on exclusivist definitions and descriptions of different religious
doctrines and dogmas. | do not aim to dismiss secularist theory in this thesis however, rather
| want to argue that the binary relationship between the secular and the religious constructed
by secularists may become harmful, when that idea serves to secure power, especially when
secularist ideas of the world are identified as applicable to all contexts and societies in the

world.

2.4 Secular human rights (language)

One of these secularist ideas that may not be universally applicable is the Euro-American
concept of human rights. Human rights advocates commonly assume that what the human
society has in common is the idea that human rights are ‘the highest aspiration’ and that the
Universal Declaration of Human Rights (UDHR) is the ‘common standard for all’.>* According

to Michael Freeman, Emeritus Professor specialized in Human Rights, “the question of
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‘culture’ [in human rights theory] is either how cultural barriers to the implementation of human
rights standards might be removed, or to what extent concessions might legitimately be made
to cultural diversity from the standpoint of universality. > He however questions the
‘universality’ of the UDHR in a culturally diverse world and has reservations about whether the
priority that human rights discourse gives to human rights over other values, is itself a
universally valid value.®® He argues that “the most fundamental problem of contemporary
human rights theory is that, while the concept of human rights seems necessary to oppose
abuses of power, there is no consensus on its religious and philosophical foundations.”™’ He
argues that this is largely due to the secular language used in human rights theory.

After the Second World War, when the UDHR was drafted, religion was prevalent in
public life in Western democracies but politics had however become predominantly pragmatic
and secular.%® Politically, human rights were articulated in secular language in order to attract

universal support. Freeman says:

“The Universal Declaration grounded human rights in the secularized, neo-Kantian
formula of ‘the dignity and worth of the human person’ rather than on any particular
religious doctrine. This formula is not itself very controversial, but its implications
still are. Wars are not fought for and against the dignity and worth of the human
person, but they are fought over what political practices and institutions this idea

entails.”®

Grull & Wilson argue that the secular language used in human rights undermines the
legitimacy of the universal character of human rights. The language makes it a “specific
historic and cultural construct of the ‘West’ imposed by European and North American powers
on unwilling populations in the Global South.”®® Griill & Wilson continue by arguing that the
language used in human rights concepts may be perceived as the influence of foreign powers
by indigenous populations. However, the values within these human rights concepts may
resonate, simply through different concepts and language.®! Finding a middle way in which
human rights (language) is not thrown overboard and where indigenous concepts and

language are not glorified is perhaps more effective when promoting human dignity.
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A similar process in which principles and policies of organisations are increasingly being
articulated in secular terms, can be distinguished in humanitarianism. CSOs are increasingly
working within intergovernmental structures and with governmental agendas.®? In secularised,
bureaucratised and rationalised humanitarian processes there is lack of space for faith or

religion, the phenomena that are not visible or tangible. Ager & Ager argue:

“[...] while secularism is in principle ‘neutral’ to religion, in practice the secular
framing of the humanitarian regime marginalizes religious practice and experience
in the conceptualization of humanitarian action at both global and local levels.
Further, such framing serves to privilege certain liberal materialist assumptions
implicit within the discourse of western elites, representing a form of

neocolonialism.”®3

In reality, Ager & Ager point out that when religion is part of secular humanitarian programmes,
it often is so for what religion can ‘bring to the table’, for instance, community cohesion, social
capital or societal structure.®* That human rights are often articulated in secular language is
of great importance for this these because it means that the concept of religious hate speech
may not be known or easily understood outside Euro-American contexts, this could have

implications for the success of action plans promoting democracy and human rights.

2.5 Concluding remarks

In this chapter | have illustrated where the concept of ‘religious hate speech’ has been
disconnected from blasphemy laws and is now part of the human rights pantheon closely
linked to FORB and FoE. Religious hate speech has two dimensions, the direct speech that
harms people due to its cruel offensiveness and the part of hate speech that incites hatred
and hate crimes in other people. The part that harms people due to its offensiveness is largely
debated because how do you determine what is ‘offensive’. FOE and FORB and sometimes
said to be conflicting human rights. Similarly, religion and secularism are often argued to be
in a dichotomous relationship. This chapter has problematised these binary oppositions. As
this idea may lead to assumptions about religious hate speech, human rights, religion and

secularism that are rather Eurocentric. Furthermore, | have discussed the secular nature of
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human rights and its language and how this language may not resonate in non-Euro-American
contexts.

In the next chapter | will build on the concepts presented in this chapter but shift the
focus towards European legislation and policies. The chapter aims to create insight on how
EU policy makers understand religious hate speech. It will also outline the framework of the
European Instrument for Human Rights the instrument through which the EU sets up foreign
aid action plans that promote democracy and human rights. The EIDHR is relevant for this
thesis as it has sponsored the action plan on religious hate speech in Poso.
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Chapter 3 European legislation on religious hate speech & the EIDHR

In the previous chapter | have discussed the concept of religious hate speech. In this chapter
I will take this further and unpack the EU’s policy makers understanding of religious hate
speech and their relevant internal policies and legislation on religious hate speech, FORB and
FoE. This is important because the EU’s understanding of religious hate speech is reflected
in their foreign action plans for promoting democracy and human rights worldwide. | will
describe how internally the ‘margin of appreciation’ in hate speech laws contributes to a non-
uniform understanding of (religious) hate speech as concept and legislation in the EU. In the
second part of this chapter | will address the EU’s external policies through which they finance
action plans that aim to counter religious hate speech as part of democracy and human rights
promotion outside the EU borders. The aim of this chapter is to give a broad idea of the
framework of religious hate speech policies internally and externally in the EU and to highlight

a difference on human rights in approach when comparing internal and external policies.

3.1 EU internal (religious) hate speech legislation

Firstly, it is important to understand the framework in which religious hate speech legislation
in the EU can be understood, before moving on to the EU’s foreign policies. EU law on
religious hate speech is tightly linked to both the International Covenant on Civil and Political
Rights by the United Nations and the European Convention of Human Rights. In the next two
sections | will outline both. In the section 3.1.3 | will discuss the European Court of Human
Rights where the aforementioned legislation is practiced and the EU’s internal ‘margin of
appreciation doctrine that allows for variation in interpretation of religious hate speech in the
EU.

3.1.1 International Covenant on Civil and Political Rights

The International Covenant on Civil and Palitical Rights (ICCPR) sets out a legal basis for
obligations of states that have signed the ICCPR between 1966 and 1976 and lists the
entitlements of individuals all over the world. It provides, amongst other things, a framework
for resolving tension between FoE and FORB (Article 18 & Article 19) that can arise in specific
cases and it aims to prevent religious hate speech through their limitation clauses (Article 20).

The ICCPR has 3 relevant Atrticles and Paragraphs in relation to religious hate speech:®

Article 18 (ICCPR)
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1. Everyone shall have the right to freedom of thought, conscience and religion.
This right shall include freedom to have or to adopt a religion or belief of his choice,
and freedom, either individually or in community with others and in public or private,

to manifest his religion or belief in worship, observance, practice and teaching.

2. No one shall be subject to coercion which would impair his freedom to have or
to adopt a religion or belief of his choice.

3. Freedom to manifest one's religion or beliefs may be subject only to such
limitations as are prescribed by law and are necessary to protect public safety,
order, health, or morals or the fundamental rights and freedoms of others.

Article 19 (ICCPR)

1. Everyone shall have the right to hold opinions without interference.

2. Everyone shall have the right to freedom of expression; this right shall include
freedom to seek, receive and impart information and ideas of all kinds, regardless
of frontiers, either orally, in writing or in print, in the form of art, or through any other

media of his choice.

3. The exercise of the rights provided for in paragraph 2 of this article carries with
it special duties and responsibilities. It may therefore be subject to certain
restrictions, but these shall only be such as are provided by law and are necessary:

(a) For respect of the rights or reputations of others;

(b) For the protection of national security or of public order (ordre public),
or of public health or morals.

Article 20 (ICCPR)

2. Any advocacy of national, racial or religious hatred that constitutes incitement

to discrimination, hostility or violence shall be prohibited by law.

While the ICCPR underwrites its signers’ intentions, it legally does not bind states to the

covenant and it grants much lee-way in addressing religious hate speech; individual states
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use their own ‘margin of appreciation’ to judge any religious hate speech case. The ICCPR’s
human rights perspective (in contrast to national blasphemy laws that had a religious origin)
on FoE and FoRB allows significant diversity in how states address extreme speech and
insults to religions, beliefs and believers. Further, compared to some other areas of
international human rights law, there is relatively little machinery or guidance for determining

whether states are doing enough to prohibit advocacy of religious hatred.

3.1.2 European Convention of Human Rights

The European Convention on Human Rights (ECHR), which came into force in 1970 but has
since been amended several times, most recently in 2010, in its Articles 9 and 10 respectively,
contains similar provisions to those in ICCPR Articles 18 and 19. ECHR Article 9 and 10
provide that:®®

Article 9 (ECHR)

1. Everyone has the right to freedom of thought, conscience and religion; this right
includes freedom to change his religion or belief, and freedom, either alone or

in community with others and in public or private, to manifest his religion or

belief, in worship, teaching, practice and observance.

2. Freedom to manifest one’s religion or beliefs shall be subject only to such
limitations as are prescribed by law and are necessary in a demaocratic society in
the interests of public safety, for the protection of public order, health or morals,
or for the protection of the rights and the freedoms of others.

Article 10 (ECHR)
1. Everyone has the right to freedom of expression. This right shall include freedom
to hold opinions and to receive and impart information and ideas without

interference by public authority and regardless of frontiers.

2. The exercise of these freedoms, since it carries with it duties and
responsibilities, may be subject to such formalities, conditions, restrictions or
penalties as are prescribed by law and are necessary in a democratic society, in

the interests of national security, territorial integrity or public safety, for the

66 European Convention on Human Rights. (1945). Council of Europe.
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prevention of disorder or crime, for the protection of health or morals, for the
protection of the reputation or rights of others, for preventing the disclosure of
information received in confidence, or for maintaining the authority and impartiality

of the judiciary.

In Article 10 of the ECHR, FoE is granted protection under 81 of Article 10 but may be limited
under 82. However, any such restriction must pass some ‘tests’: in addition to several legal
requirements, it also needs to be ‘necessary in a democratic society’. This final requirement
has been held by the European Court of Human Rights to mean that any restriction must
‘correspond to a pressing social need’, must be proportionate to whichever legitimate aim is
being pursued and the reasons given for the interference must be ‘relevant and sufficient’.®”
As a consequence the Court is required, one way or another, to perform a balancing act in
which the right is weighed against the public interest. A flaw in this system is that determining
what a ‘pressing social need’ is depends upon who determines the ‘need’ and the ‘public
interest’.

What is remarkable when comparing the ICPPR and the ECHR is that the ECHR does
not have an explicit equivalent to ICCPR Article 20 provision that specifically mentions hate
speech and incitement to hatred directly. When the European Court of Human Rights (ECtHR)
finds itself confronted with hate speech, it must build its case-law in the (relative) absence of
international anchors and texts. At the universal level, only Article 20 of the ICCPR is available
while at the regional level, only the American Convention on Human Rights of 22 November
1969 explicitly prohibits hate speech in its Article 13 85 concerning freedom of thought and
expression.®® As former Judge and Vice-President of the ECtHR says:

“Against this background [the lack of specific legislation], the European Court of
Human Rights is called upon to develop a ‘constructive case-law’, linked to the
conceptions that prevail today in democratic societies and to the evolution of

European law in relation to incitement to hatred.”®®

“Linked to conceptions that prevail today in democratic societies” is of course a very vague
anchor to build case-law upon, it leaves much room for interpretation and it puts a lot of power

at the institutional level, the ECtHR in this case, that does the interpreting. A similar
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mechanism can also be found within the ‘margin of appreciation’ doctrine the ECtHR upholds

that will be discussed in the next section.

3.1.3 The European Court of Human Rights and the margin of appreciation doctrine
The ECHR and its ECtHR are part of an overarching legal system for the EU. The ECHR and
ECtHR are both part of the Council of Europe which has 47 member states including Russia
and Turkey. The ECtHR'’s approach has been to uphold laws criminalizing religious hate
speech, despite their impact on free speech, because it has treated them as being necessary
for the protection of public interest. In doing so however, states have been accorded a wide
‘margin of appreciation’ in determining what is appropriate in their own societies. With so many
European states included in one legal system, the ECtHR has to appreciate cultural
differences between the states. The margin of appreciation, or deference, is an interpretational
tool that determines which matters require a uniform international human rights standard and
which allow legitimate variations from state to state.”

The application of the previous mentioned legal ‘tests’ is thus made less predictable
by the influence of the margin of appreciation doctrine as this variable discretion allows
national systems to assess for themselves the need for legal restrictions, based on local and
cultural differences.” For instance, the Dutch penal code prohibits the incitement of hatred,
discrimination, or violence against community members because of their race, religion, or life
philosophy, among other grounds in general.”? Similarly, yet differently, other jurisdictions
have enacted hate speech prohibitions that are concerned specifically with the protection of
religious individuals or groups. In the United Kingdom, s. 29B of the Racial and Religious
Hatred Act, 2006 provides that, “a person who uses threatening words or behaviour, or
displays any written material which is threatening, is guilty of an offence if he intended thereby
to stir up religious hatred”.”® A number of European jurisdictions however, have laws that
restrict the ridicule or disparagement of religious beliefs, symbols, or practices. The Austrian
Penal Code, for example, makes it an offence to disparage religious doctrines and the Swiss
Penal Code includes the offence of maliciously offending or ridiculing the religious convictions
of others or to disparage a person’s convictions, objects of veneration, places of worship, or
religious articles. ™ Lack of a uniform European legal consensus, significant cultural or

religious variations among European societies, and variable notions of morality are examples
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of reasons to invoke the margin of appreciation doctrine. The aforementioned examples seem
to provide sufficient justification to uphold the appreciation doctrine as they look quite similar
but are not. But more importantly, these examples are all from Western European countries
with relatively similar historic contexts. This is not the case for all countries affiliated with the
ECtHR however. Compare for instance the historic/social/cultural/legal differences between
contemporary Netherlands and Turkey. While the idea of the margin is an appealing one in
the context of a treaty that respects the sovereignty of States, a more considered examination
reveals serious flaws in the doctrine

The margin of appreciation doctrine is controversial as it leaves the width of the margin
up to interpretation and is based on the relative weight the court puts on the factors involved.”
The growing recognition of LGBTQA+ is a relevant modern example. Why has the ECtHR not
allowed more morally conservative states to invoke the margin of appreciation when it comes
to national court decisions with LGBTQA+ rights involved, while on matters of religious
expression the ECtHR leaves verdicts largely untouched? It would seem that for European
judges, apparently well practised in protecting personal sexual autonomy from state
interference, religion in Europe is still taboo.” There are more flaws with the doctrine but in
light of the scope of this thesis | will not discuss those here. It is sufficient enough to have
pointed out that partly due to the margin of appreciation doctrine, uniform religious hate speech
legislation does not exist in the EU.

Additionally, the acceptance of a wide variety of interpretations of the ECHR make it a
confusing and unpredictable convention. It is difficult to have a European legislative standard
on FoRB and FoE when every EU state is free to interpret it. Furthermore, even though the
EU recognises the lack of international (and internal) consensus on how human rights are
interpreted, it still sees it as its duty to enhance democracy and human rights in non-EU
contexts.”” The EU’s website refers to protection of human rights within the EU but specific
actions and programmes for human rights promotion seems only to take place outside the

EU." This difference between educating the ‘Other’ but not the ‘Self’ is a common theme in
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post-colonial literature and suggests an implicit bias, that may be tied to assumptions about
modernity and secularism, which leads us to assume humans in Euro-American contexts
know what religious hate speech and human rights intrinsically mean.”® Professor of literature
Afaf Al-Saidi argues that the Self and Other are a “perceived binary dichotomy between
civilized/savage that has perpetuated and legitimized Western power structures favoring
‘civilized’ white men”.2° It seems contradictory that the EU recognises the significance of the
lack of international consensus on the interpretation of human rights but advocates for these
rights in non-EU contexts regardless, yet not in its own contexts. This attitude hints at a
(neo)colonial and Eurocentric attitude by the EU and requires further analysis, consideration
and research. Historian G. Uzoigwe argues that political leaders of both Euro-American
countries and the Global South have an obligation to confront the phenomenon of colonialism
and neocolonialism. “[...] not as superior or inferior partners, or as colonizer and colonized but
as partners in the pursuit of global peace, security, and prosperity. This is a goal that twenty-
first-century progressive scholarship on the subject perhaps needs to pay more attention to”.8!

As the EU website mentions, the EU has action plans promoting democracy and
human rights, and by extension religious hate speech, in non-EU contexts. It does so
specifically through the European Instrument for Democracy and Human Rights (EIDHR).

What the EIDHR is and how this instrument is set up, will be outlined in the next section.

3.2 EU external human rights promotion
The European Parliament and Council have adopted an instrument for the promotion of
democracy and human rights all around the world, the European Instrument for Democracy

and Human Rights.

“The European Instrument for Democracy and Human Rights (EIDHR) is a
thematic funding instrument for EU external action aiming to support projects in the
area of human rights, fundamental freedoms and democracy in non-EU
countries. This instrument is designed to support civil society to become an

effective force for political reform and defence of human rights.”®?
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The EIDHR was adopted by the European Parliament and the Council in March 2014
(Regulation No. 235/2014) for the period 2014-2020 during which the EU intends to aid with
the development of democracy, human rights and fundamental freedoms worldwide. The
budget for this regulation is €1,332,752,000.2% Some of the EIDHR’s specific objectives are:®*

e to support human rights and human rights defenders in situations where they are
most at risk,

e to support and target key actors and processes, including international and
regional human rights instruments and mechanisms,

e to support democracy and,

e to support other priorities of the Union in the field of human rights.

To achieve the before mentioned objectives the EIDHR provides several types of support,

such as:®

e grants to local civil society organisations (CSOs) and Human Rights Defenders
(HRDs) under the EIDHR Country Based Support Scheme (CBSS) using the
standard EU call for proposals process. Such grants are awarded, managed and
monitored by EU Delegations in partner countries,

e grants to CSOs and HRDs through ‘Global’ calls for proposals (directly managed
by DG DEVCO headquarters in Brussels), which are launched every year to
support specific human rights priorities,

e emergency grants to HRDs at risk under the EIDHR Emergency Fund for HRDs
at risk, which allows the headquarters or the Delegations to channel modest-size
emergency grants of up to €10,000,

o direct and confidential grants under the Human Rights Crisis Facility to CSOs and
HRDs in recognised crisis situations,

e targeted actions identified in the Annual Action Programmes to support key

actors.

83 European Parliament & Council of the European Union. (2014, March 15). Regulation (EU) No 235/2014 of the
European parliament and of the council of 11 March 2014 establishing a financing instrument for democracy and
human rights worldwide. Retrieved 7 May, 2019 from https://eur-
lex.europa.eu/LexUriServ/LexUriServ.do?uri=0J:L:2014:077:0085:0094:EN:PDF

84 See: European Commission. (n.d.). European Instrument for Democracy & Human Rights (EIDHR). European
Union. Retrieved May 8, 2019 from https://ec.europa.eu/europeaid/how/finance/eidhr_en.htm_en/

85 |dem.

30


https://eur-lex.europa.eu/LexUriServ/LexUriServ.do?uri=OJ:L:2014:077:0085:0094:EN:PDF
https://eur-lex.europa.eu/LexUriServ/LexUriServ.do?uri=OJ:L:2014:077:0085:0094:EN:PDF
https://ec.europa.eu/europeaid/how/finance/eidhr_en.htm_en/

The objectives and types of support above clearly illustrate how promotion of human rights
and democracy through grants provided to CSOs and HRDs is the main goal of the EIDHR.
To make these action plans in a context-sensitive manner, programmes in specific countries
include a Country Based Support Scheme (CBSS) that is implemented directly by EU
Delegations. The EIDHR claims that the CBSS are designed to support locals and local CSOs
by taking the characteristics and the specific needs of each country into consideration in the
grant proposal. Whilst EIDHR’s aim to incorporate CBSSs into their proposals is admirable,
the fieldwork conducted in Indonesia as part of this thesis (chapters 5 and 6) will illustrate that
having local characteristics written in grant proposals for the EIDHR does not ensure that the
programme has a cross-cultural approach.

To obtain an EIDHR grant, mostly European NGOs, CSOs or FBOs hand in proposals
based on the grant application that the EIDHR sets out. In their proposal CSOs ensure that
CBSS are incorporated, as it is one of the requirements for obtaining such a grant. A proposal
including CBSS does not mean necessarily that these action plans are context-sensitive or
that these schemes are applied in practice. The fact remains that these proposals are written
and rolled out by pre-dominantly Western CSOs sometimes with, sometimes without, the
cooperation of local communities from the target areas in the organisation of these
programmes. These considerations raise the question whether the €1,332,752,000 set aside
by the EU for the EIDHR could be applied more effectively by involving experts from target
areas through the EIDHR from the earliest stage of drafting the call or application until the

finish of the project.

3.3 Concluding remarks

In this chapter | have given an outline of European regulations with regards to religious hate
speech and of EU foreign action regulations. The ECtHR relies heavily on the ECHR and the
ICCPR for guidance when dealing with human rights or religious hate speech cases. Due to
the margin of appreciation doctrine internal consensus on the interpretation by state courts of
human rights is difficult. The chapter also argues that while it is admirable that the EU allocated
€1,332,752,000 to promote human rights and democracy outside of the EU borders, they do
not have a similar budget promoting the human rights and democracy inside the EU for similar
purposes. This implies a Eurocentric bias that assumes that the promotion of human rights
and democracy is not necessary in the EU. While | have no intention to take a stand against
the promotion of human rights, it is firstly important to consider the (implied) power imbalance
that comes with the EU funding educational/promotional programmes on democracy and

human rights worldwide. Secondly, it is important to question whether the foreign action plans
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approached from a secular human rights point of view, despite the CBS schemes that are
incorporated, will fit in the social, cultural, political and historical contexts of the target areas.

The next chapter will provide a different view on religious hate speech, namely the
view that the Indonesian government holds through their legislation and policies. This is
relevant because Indonesia is a frequent target area for the EIDHR and because Poso’s

context has to be viewed in light of its national governments historic and social background.
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Chapter 4 Indonesia and religious hate speech

This chapter will focus on one of the countries where the EU promotes democracy and human
rights, namely Indonesia. The chapter will provide a background of Indonesia’s colonial and
post-colonial history. That part of Indonesian history needs to be discussed because it
provides an important part of the framework of the relationship between the EU and Indonesia.
The following chapter will also shed light on ‘Indonesian’ secularism in order to underline that
secularism is a fluid concept and may hold a different meaning in Indonesia than it does in the
Euro-American contexts discussed in chapter 2. Furthermore, tension in contemporary
Indonesia, former transmigration policies and communal violence will be discussed as these
are relevant socio-historical backgrounds that help explain the current situation in Poso. These
tensions are often at the root of the religious radicalisation phenomenon in Indonesia and part
of the cause for (religious) hate speech by several ethnic and religious groups in Indonesia.
Lastly, this chapter will highlight relevant Indonesian legislation on religious hate speech, or

the lack thereof.

4.1 Indonesia in the 20" century

Indonesia’s 20" century is characterised by (religious) oppression both externally through
Dutch imperialism and later by its own government. As former colony Indonesia has a tight
history with Europe and especially with Portugal, the United Kingdom and The Netherlands.
The islands that now form Indonesia, were partly colonized by the Portuguese in the 16th
century, who lost the colony to the Dutch in the 17th century after extensive warfare between
the two.% In the 19th century the British defeated the Dutch but handed the captured
Indonesian territories back to the Dutch not much later. The Dutch extended their rule and
exploitation over even more Indonesian islands than they did before, including over Sulawesi
in 1905, the island where the case study of this thesis takes place.?’

With the establishment of the Indonesian Nationalist Party (PNI) in 1927, Sukarno
emerged as a leading advocate of Indonesian unity, independence, and the separation of state
and religion. About 15 years later the Dutch colonial rule ended abruptly, not by the
Indonesians but when the Japanese invaded the Dutch East Indies in March 1942. And finally,
when in 1945 the Japanese defeat seemed imminent, the nationalist leaders of the PNI
headed by Sukarno, declared the independence of Indonesia on August 17.8 World War Il

and several years of decolonisation guerrilla warfare in Indonesia had weakened the Dutch
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and after much international condemnation and pressure from the United Nations, the Dutch
recognized Indonesian independence in 1950.8°

Sukarno became president under the 1950 constitution. Forming a stable government
however was difficult to achieve because of divisions among political parties.®® From the birth
as an independent nation, Indonesia has been divided on the legal status of Islam. Two major
groups can be distinguished in this division, that of Islamist leaders and of secular nationalists.
The major difference between the two is that the former wanted to affirm Indonesia as an
Islamic state following Shari'a, whereas the latter called for Indonesia to be impartially
religious.®* The secular nationalists prevailed and the first constitution of Indonesia (Jakarta
Charter) was based on Pancasila, the five principles of the state philosophy, namely:
monotheism, humanitarianism, national unity, representative democracy by consensus, and
social justice.®

A combination of factors, including unsuccessful rebellions in Sumatra, Sulawesi and
West Java in 1958 and the failure of the constituent assembly to agree on a hew constitution,
enabled Sukarno in 1959 to establish broad presidential powers. He then used his newly
gained powers to impose an authoritarian regime in what he called Guided
Democracy.®® However, the tensions between the left and right wing of an increasingly
polarized society, the collapse of the economy, Sukarno’s inflammatory rhetoric, together with
reckless political gambles, such as his flirtations with Asian communist states and the
Indonesian Communist Party (PKI), left the nation in a state of unrest.®*

In October 1965, after a coup d’état attempt by the Indonesian Communist Party, Major
General Suharto was able to gain control over Jakarta. Violent outbreaks swept throughout
Indonesia in the aftermath of the coup attempt, and hundreds of thousands of alleged
communists and their sympathizers were killed.® On March 1967 General Suharto was
named acting president and Sukarno was forced into house arrest until his death, in 1970.
After Suharto defeated the enemy on the left, in the form of communism, he was not about to
cede ground to radical Islamism on the right. During the prime of Suharto’s authoritarian New
Order regime, suppression of immoderate Islamists was systematic.®® Public discussion or the
promotion of an Islamic State or greater Shari’a law implementation was prohibited. Suharto’s

regime could be seen as secularist and in favour of Indonesia’s Christian minority. Many
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activists were arrested and imprisoned for long periods, often suffering physical abuse and
after their release, continued to suffer from discrimination and economic marginalization.®’
Radical Islam networks were forced to go underground and Suharto held harsh Islamic
depoliticization campaigns.®®

After the fall of Suharto’s New Order regime in 1998, conditions changed dramatically.
Muslims were able to form political parties and compete in elections, as well as form
organizations without hindrance from the state.®® Under Dutch colonialism, Sukarno’s Guided
Democracy and Suharto’s New Order politics, Indonesians have suffered decennia of
(religious) oppression. As a consequence, the nation has recently been undergoing rapid
pietisation within its Muslim community, resulting in Islam being far more prominent in public

life now than at any time in the past.

4.2 ‘Indonesian secularism’

Even though Indonesian Islam is flourishing, Islam is not the only recognized religion in
Indonesia. There are six major religious groups, including Muslims, Protestants, Catholics,
Hindus, Confucians and Buddhists in Indonesia. Muslims constitute about 87% of Indonesia’s
population compared to 8.7% Christians and just over 4% of other religions.% Muslims (and
other denominations) in Indonesia subscribe to a wide range of understandings and practices
of Islam, some of which may not be recognized as Islamic at all by some Muslims in other
parts of the world due to Indonesian Islam being closely entangled with previously existing
local religious customs and social habits (adat).®* A wide variety of local religions and
emerging sects still exist in Indonesia. It is therefore difficult to classify many Indonesians as
belonging to one particular religion, let alone a uniform or monolithic understanding and
practice of that religion. The Indonesian state however does not acknowledge religions other
than the six previously mentioned.!? It avoids the difficulty of Indonesian local religions in

practice by deeming people to be believers in one supreme God.%
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Over the years the Indonesian state has developed its own version of secularism in
order to manage the nation’s religions and their majority—minority relationship.%* According to
Myenkgkyo Seo, specialist in Indonesian Studies, secularism has two types of meanings in

Indonesia:

“One interpretation is held by Islamist groups, who view it [secularism] as Christian
aggression within the Muslim society of Indonesia or as an anti-religious ideology.
Alternatively, it is considered the separation of ‘politicised’ Islam and the state for
moderate Muslim and non-Muslim Indonesians. Itis of note that political leadership
in Indonesia has adopted the latter view of secularism, seeking to repress the
radicalisation of Islam in the political sphere. For example, the former president of
Indonesia Abdurrahman Wahid (1940-2009) used the term “mild secularism”, a
concept similar to moderate secularism, claiming that Indonesia should be an
example of the compatibility of Islam and democracy by resisting both religious

majoritarianism and anti-religious or irreligious secularism.”1%

Wahid’s statement on mild secularism seems to be the cornerstone of the management of
religion and the coexistence of Islam, Christianity and secularism by the Indonesian state.
Islam in Indonesia has been influenced by pre-Islamic Hindu, Buddhist and animist traditions,
all of which differentiate Indonesia from Muslim societies in the Middle East.1° Turkey and
Indonesia are often compared by scholars as the leading examples of successful secular
democracies in Muslim-majority states.?” | argue, however, that though they are both secular
democracies in Muslim-majority countries, the comparison stops there. The founder of the
Turkish Republic, Mustafa Kemal Atatirk, intended for Turkey’s secularism be anti-religious
as a reply to the totalitarian, religious rule of the Sultans in the Ottoman Empire.1% Atatlrk’s
goal was to create a Turkish society in which religion only existed in the margins of society
and then would slowly disappear. Indonesian secularism however is neither anti-religious nor
irreligious. Indonesia is not an Islamic state as Islam is not the instituted state religion, nor is

Islam the sole state religion in Indonesia. Yet, Indonesia is neither a ‘full’ secular state since
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religion and the state are clearly intertwined as various laws and policies illustrate. An example

of such a law is Article 29 from the Indonesian constitution from 1945 in Chapter X|:1°°

Article 29 (1945 Constitution of the Republic of Indonesia)

1. The State shall be based upon the belief in the One and Only God.

2. The State guarantees all persons the freedom of worship, each according to
his/her own religion or belief.

The Indonesian version or vision of secularism is characterised by both equality toward the
six recognized religions but also by the violation of freedom in religion and citizenship.*°
Indonesians that identify as atheist or who belong to a religious denomination that is not part
of the six before mentioned denominations, experience discriminatory practices. Since 2013
an Indonesian identity card needs to mention one of the six main religions. People that leave
that section blank face potential issues accessing education services, finding employment,
travelling, registering births and legalizing marriages.!!* In 2018, under international pressure,
the 2013 law has been found to be unconstitutional but a new law has yet to be
implemented. 112

Indonesia’s type of state secularism enables Indonesia to be governed somewhere on
the continuum between an Islamic state and an assertively secular state, and its position

moves back and forth depending on the religio-paolitical realities of the time.

4.3 Transmigration policy in and its effect on Sulawesi, Indonesia
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Figure 1: population movement due to the Indonesian transmigration policy

A very important factor that has contributed to communal violence throughout Indonesia,
which is also important in understanding the origination of Poso’s conflict which will be
explained further in chapter 5, is Indonesia’s transmigration policy. After the fall of the New
Order regime (authoritarianism to democracy) in May 1998, Indonesia experienced an
upsurge in Islamist, separatist, and communal violence. ' Indonesia historian, Kirsten

Schulze says the following about the root of the violent outbreaks:

“While the fall of Suharto set the ball rolling, the roots of violence in Indonesia lay
far deeper, in the narrow conception of the Indonesian nation and the way in which
the conception was institutionalized. New Order policies of development,
transmigration, and ‘uniformization’ resulted in resource exploitation and cultural

marginalization outside Java and were perceived as ‘Javanese colonialism’.”14

Driven by the need to address overpopulation, impoverished communities from Java, Bali,
Madura and Lombok were relocated to less populated areas by the central government
through a transmigration policy.!** These transmigration programs were perceived by locals

as an unequal process in which local land was appropriated by the state and given to
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transmigrants along with government assistance in the form of tools and seed.!'® Poso, on
Sulawesi, is one of the sites where large-scale transmigration as part of New Order
‘uniformization’ took place causing much societal unrest in the area that was mostly explained
by the government as konflik antaragama, religious conflict. In Central Sulawesi for example,
it was primarily Pamona (ethnic group on Sulawesi) adat land that was used for transmigration
sites while hundreds of hectares of Mori (another ethnic group on Sulawesi) adat land were
taken for palm oil plantations.'” Some migrants simply entered Pamona ancestral forests with
chainsaws and cut down the trees to clear fields for cacao and other cash crops.'8 This not
only caused large scale deforestation on Sulawesi but resulted also in friction between
transmigrants and indigenous populations and has in fact led to geographical segregation of
religious communities in Poso.'!® Christians mostly live in Tentena where they farm, while
Muslims reside in Poso Kota (city) and in Poso Pesisir (coastal area) and are mostly
fishermen.1?°

On top of the land plunder, a new law, the ‘Law on Village Governance’, was
implemented to standardize village government across the archipelago. *?* This was
detrimental for the vast majority of communities in Indonesia as such legislation is not
ethnically neutral; it imposes the Javanese system on non-Javanese areas and is referred to
as Javanese colonialism.??2 The direct effect the Law on Village Governance had, is that it
removed power from customary leaders as well as customary councils of elders. Power was
handed to the national civil service (which mainly employed the higher educated
transmigrants) and thus increased the political control by Javanese outsiders which made for
very tense socio-political hierarchies.

Furthermore, the migrants coming to Central Sulawesi and other Indonesian sites were
overwhelmingly Muslim which changed the local religious balance and led non-Muslims to
speculate about the ‘actual’ agenda of Jakarta.!?® Just as the increasing number of

transmigrants put a strain on the migrant-local balance, the increasing number of Muslim
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migrants placed considerable strain on the informal Christian—Muslim power-sharing
arrangements in Central Sulawesi (and also in other places in Indonesia). Not surprisingly,
during the last decade of the New Order and after there have been intermittent outbreaks of
violence and (religious) hate speech between locals and Muslim transmigrants throughout

Indonesia.

4.4 Religious hate speech legislation in Indonesia

The previous sections in this chapter have illustrated that societal tensions and even violent
break outs between the different ethnic and religious groups that inhabit Indonesia are not
uncommon, religious hate speech is thus without a doubt present in Indonesia.'* Yet,
religious hate speech is a relatively new term to Indonesia. During my fieldwork in Indonesia
it became clear that many Indonesians, including law-enforcers, are not familiar with the term
ujaran kebencian terhadap agama (religious hate speech), its concept, scope and limitations
yet.1?5> Even though Indonesia’s criminal code (KUHP) has at least five articles that make it a
crime for individuals to express animosity toward others, the country remains unsuccessful in
enforcing these laws and regulations in cases where religious hate speech is present.?® The
types of hateful expressions defined by these five articles range from slander and insults, to
filing a false written or oral report to authorities that could harm the reputation of others. Each
carries a maximum prison term of four years.*?’

Indonesia does however enforce blasphemy laws strictly. Article 156a of the KUHP on
‘Religious Abuse and/or Defamation’ was passed in 1965 and punishes deviations from the
central tenets of Indonesia’s six officially recognized religions with up to five years in
prison.?® Strong critiques against Indonesia’s blasphemy law by the United Nations and the

Indonesian Legal Aid Foundation have been raised as the law is used to oppress and
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persecute religious minorities in Indonesia.'?® One of the recent victims of the blasphemy law
is former Jakarta Governor Basuki ‘Ahok’ Purnama. Ahok was initially charged under Article
156a of the Criminal Code on blasphemy and defaming clergymen for a reference he made
to a Quranic verse in September 2016 during a speech.**° Prosecutors, however, dropped the
blasphemy charge and demanded that Ahok be sentenced to two years’ probation. Yet the
court sentenced him to a two-year prison term for blasphemy in May 2017 which is highly
irregular. Many sources mention that the court has been influenced by public (Muslim)
opinion.®*! Verdicts like Ahok’s, coupled with the rise of radical and extremist Muslim groups,
stoke concern about the seemingly growing religious intolerance in the world's most populous
Muslim-majority country.!3?

Specific legislation dealing with religious hate speech that does not fall under religious
blasphemy legislation, does not exist in Indonesia. Indonesia has signed the ICCPR covenant
but as discussed in the second chapter, this covenant is not binding and not a solid legal
provision. Recently, the Indonesian national police office (Kapolri) has released a letter on
religious hate speech which gives the police theoretical and administrative support for acting
upon religious hate speech in public.®** While this letter can be used as a point of reference
when addressing religious hate speech in the Indonesian public sphere, the letter’s influence
is small.** Two reasons for the lack of reinforcement of hate speech regulations by law

enforcers are;:

1. A lack of understanding by law enforcers of the Kapolri letter on religious hate
speech and how it is connected to the protection of human rights;
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2. Offenders of religious hate speech in public are often important community
leaders with a large number of followers/community members. Law enforcers
are hesitant to act against these highly influential figures due to the possibility

of a community back lash, especially in the more rural areas of Indonesia.**®

These two reasons in combination with the unfamiliarity of Indonesian citizens with the term
ujaran kebencian terhadap agama lead to little public support for the active combat of
religious hate speech especially in the more rural areas of the Indonesian archipelago. More
about the Kapolri letter and the police will be discussed in chapters 5 and 6.

4.5 Concluding remarks
This chapter has mostly provided background information on Indonesian history, its state
religions and Islam in particular, in order to embed the fieldwork that will be discussed in the
next chapter. Chapter 4 has described ‘Indonesian’ secularism and how it is shaped differently
than in, for example, the EU or other Middle Eastern countries. Furthermore, it argues that
transmigration is a form of ‘Javanese colonialism’ which has caused a lot of societal unrest
throughout the entire archipelago. Lastly, this chapter has demonstrated that there is no
specific religious hate speech legislation in Indonesia but that religious hate speech is part of
blasphemy laws which are strictly upheld in the country. Enforcement of religious hate speech
regulations appear to be difficult in Indonesia because of a lack of understanding and societal
constructions.

The following chapter will focus on one of Indonesian’s more rural areas: Poso in
Sulawesi. Poso has a recent history of (religious) conflict and much religious hate speech and

is a clear example of how ‘Javanese colonialism’ has lasting effects.
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Chapter 5 Religious hate speech in Poso

On the basis of the broader theoretical discussion of religious hate speech and relevant
European and Indonesian policies discussed in chapters 2, 3 and 4, this thesis presents an
empirical study of religious hate speech experiences at the grassroots in the Indonesian Poso
Regency. This chapter will focus on the fieldwork conducted in Poso, Sulawesi in 2016. The
chapter shall first discuss the research description, the methodology, the research’s
limitations, the socio-economic context of Poso and the fieldwork set up. The fieldwork results
will conclude that the concept of religious hate speech is not widely known in Poso but the
value of the concept not to speak ill of others and incite hatred is known. The fieldwork also
illustrates that due to the conflict speaking about religions in public is difficult in Poso which
might raise difficulties for an anti-religious hate speech action plan.

5.1 Research description

The aim of the fieldwork conducted at the end of 2016 in Poso was two-fold:*36

1. To gather data on the number and type of incidents of hate speech occurring,

based on observations and interview data;

2. To collect data on levels of knowledge and expertise amongst religious leaders
and police on both existing (religious) hate speech legislation and effective

methods and strategies for countering intolerance and hate speech.

The fieldwork data illustrates the understanding, or lack thereof, people in Poso have of the
concept of religious hate speech. But more importantly so, the fieldwork shows that effects of
Poso’s conflict still linger in daily life. Trauma and fear stemming from the conflict has
consequences for the willingness of people to discuss religion and religious hate speech in
Poso. This effect has consequences for an EIDHR action plan that aims to counter religious
hate speech but I will go into that in more depth in chapter 6.

5.2 Methodology

This project utilised a combination of deskwork and field research. The desk work consists of
setting up the research questions, a literature review and data analysis. The field work consists
of semi-structured interviews and participant observations.

5.2.1 Semi-structured interviews

136 Feringa, R. and E. Wilson. (2017). Baseline evaluation: Halt to hate speech. Groningen: Centre for Religion,
Conflict and the Public Domain.
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Semi-structured interviews have been conducted with religious leaders and police officers to
gather data on religious hate speech in their respective communities. Individuals, like for
example social activists and journalists were interviewed to obtain background information
necessary to create the context in which the data gathered from the religious leaders and
police officers can be analysed and understood.

A semi-structured interview method was selected as part of the fieldwork in order to
give space for the researcher to follow the ideas and perspectives of the interviewees, whilst
at the same time retaining the basic structure and focus necessary to fulfil the purposes of the
research. Also, semi-structured interviews provide a platform through which the interviewer
may ask targeted questions without prompting the informant whilst also allowing space for the
informant to give their own views and impressions.*®” The questions for the interviews have
been designed specifically so as to determine what local understandings, perspectives and
definitions of ‘religious hate speech’ are, rather than imposing external understandings by
explicitly articulating these in the interview questions. Interview questions addressed aspects
around the perception of: what religious diversity looks like in their local society; what
interlocutors think religious hate speech is; whether religious hate speech can be identified in
their surroundings and which groups are the main perpetrators.

In this research project a total of 31 interviews have been conducted of which 21 in
Poso (the rest in other places but mainly in Cirebon, Java). | have gained access to the
interviewees, that were mostly religious leaders of several religious denominations, through
the network of a local NGO. All interviews have been conducted together with an Indonesian

researcher/translator.

5.2.3 Participant observation

Participant observation was selected as a method to enable the development of a nuanced
understanding of the multiple contexts in which the fieldwork took place.'® For instance,
during the interviews it became clear that the religious leaders that were interviewed often
tried to put their religious communities in the best light. Participant observation enables adding
nuances to information provided in interviews and checking the (in)consistency between
information provided during the interviews and daily life.**° Furthermore, it allowed me to
observe and listen to the things that were not mentioned during interviews when the

interviewees were put on the spot.
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5.2.4 Research ethics
Conducting interviews as part of the fieldwork has allowed me to dive much deeper into the
subject of religious hate speech in Poso but these insights come with certain risks that I, as
researcher, have addressed before, during and after the interview process. Interviewees in
areas such as Poso place themselves in a vulnerable position and it is important that this
research project does not damage the interviewees within the context of their communities.
At the beginning of each interview, | have therefore explained to every interviewee who
I and the fellow researcher/translator are and how the interview data fits into the research
project. | explained that when the research is published, all names will be omitted from the
research paper and the following thesis to guarantee the interviewees’ anonymity. | would
then ask if it was alright that | turned on my recording device and ask them through a series
of questions for their consent to participate in the research project:

The data collected in this interview will remain confidential and participant can
retract their statement at any moment. This interview is voluntary. You have the
right not to answer any question and to stop the interview at any time or for any

reason. Do you have any questions about this interview?

¢ Do you agree to be interviewed as part of the Halt to Hate Speech project
you’re participating in?

o Do you agree that the purpose and nature of this interview has been
explained to you?

e Do you agree that the data collected from this interview is, anonymously,
used for the purpose of a baseline of the Halt to Hate Speech project?

¢ Do you agree that the interview will be electronically recorded?

¢ Do you agree that any questions that you have had about the purpose and

nature of the interview have been answered to your satisfaction?

During the interview my fellow researcher/ translator would let me know when an interviewee
was uncomfortable, either because they told him so directly or they would evade questions. |
would then move away from specific topics and questions that triggered any discomfort.
Afterwards, all the data gathered from interviewing and the participant observation has been
anonymised. | know where the data comes from but there is no way for a third party to access
the data unless | share my sources. All the interview data that will be discussed in section 5.5
and chapter 6 is reported verbatim from the translations that have been recorded during the

interviews.
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5.3 Limitations

Several limitations of this research project need to be addressed. A limitation of the fieldwork
is that all the interviews and most participant observation data was translated by an Indonesian
man from Cirebon, Java (where they speak a different dialect of Bahasa than in Poso) who is
also not fluent in English. This may cause misinterpretation of data as the translator is firstly
not conversing in his native Bahasa dialect with the interviewees and secondly, has to
translate the respondents answers from Bahasa to English. It is possible for meaning to get
lost in translation when making use of translations. All the interviews have been recorded
though, so in case of serious doubt, interview parts can be translated by a professional.

A further limitation was that part of the original data collection plan fell through.
Monitors all over Poso Regency were supposed to collect data on religious hate speech
incidents. For various reasons this did not happen, resulting in the fact that analysis of any
incident reports on religious hate speech in Poso Regency was impossible. The same goes
for the part of the research plan where interviews were supposed to take place with the police.
Due to power changes at the top of Poso’s police force, we were unable to obtain access in
time to interview any police members. This seriously restricted the remaining number of peo