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Abstract

This research focuses on the inter-community relations between the Hindu, Muslim, Christian and Buddhist communities of Trincomalee, Sri Lanka. Sri Lanka has witnessed a violent, at times brutal civil war that lasted for almost three decades. When in May 2009 the war ended, the actual violence and the hostilities between the Sinhalese government army and the rebel Liberation Tigers of Tamil Eelam (LTTE) came to an end. However, as many scholars and academics have previously concluded, particular and specific grievances, various issues of (dis)trust and feelings of oppression have not been erased once a violent conflict or war suddenly comes to a halt. 
	This seems to be also the case for Sri Lanka, a country that, since the end of the civil war, has economically been doing exceptionally well, quickly becoming one of the fastest-developing countries in the South Asian region with tourism being one of its main contributors. The previous government under former president Rajapaksa invested significant portions of its budget in reconstruction and development programs throughout the island. However, this government has left issues like reconciliation and transitional justice, which according to many academics are vital in addressing potential conflicts in post-war societies, largely untouched. One could argue that the Sri Lankan society, although it has made undeniable progress since 2009, is still a fragile post-war state in which underlying grievances, under specific circumstances, could create new tensions between groups. Thus, this thesis examines these potential and actual tensions or grievances in order to learn from them, so that they will not evolve into serious threats to the fragile peace of Sri Lanka.
 
The research for this thesis has greatly benefited from the infrastructure as offered by the internship organization ICES, in conducting the necessary interviews. The data for this thesis has been gathered through the use of so-called semi-structured interviews. A majority of these interviews was recorded; all of them were transcribed and coded by sub-question in order to structure the findings.

The thesis shows that (religious) coexistence is largely built on trust, and that this ever so important trust has been severely damaged during the period of the civil war and has not yet been (fully) restored up till now. Feelings of distrust affect the levels of coexistence, increase the cultural distance and, in turn, increase the processes of ‘othering’ in the district of Trincomalee. Trust is also a necessary ingredient in the relationship between the population at large and the political, government elite. The research in Trincomalee shows that there is very little trust between the Hindu, Muslim and Christian communities on the one hand and the local and national governments on the other, as these various communities feel dominated by the more powerful, majoritarian Sinhalese elite. 
This is for instance expressed by locals who have to take somebody along if they go to a police station to file a report, just so that the other person can act as a translator since the police services are not being offered in Tamil. It is expressed by locals who feel powerless when they come back after the war to find what used to be their plot of land is now owned by the Sri Lankan government or otherwise made inaccessible to them.  
 	Processes of othering are certainly still present in the four major religious communities of Trincomalee and, in general, these appear to have a negative impact on the notion of coexistence. This research has shown that the local societies are trying to break down these old notions of ‘others’ by sharing a generally positive attitude towards intermarriages that cross ethnoreligious borders. 
	At the same time, institutions such as the educational system appear to reinforce the idea of ‘othering’. Although the schools in Trincomalee are not separated by ethnicity, they are separated by language. As the likelihood that a Sinhalese person (fluently) speaks Tamil is relatively small, and vice versa, the Hindu and Muslim populations of Sri Lanka generally only speak Tamil, divisions of school systems based on language could also have significant impact on the inter-community and inter-ethnic contacts and dialogue. 
 	These results mean that in answering the main question of this research, the process of othering, influenced by cultural distance, does appear to affect (religious) coexistence in the Trincomalee district of Sri Lanka. An explanation for this can be found in the results, that show perceptions of cultural distance, lack of trust and ongoing processes of othering (such as a divided educational system) . 



 - “Let there be give and take, we are coming from a common culture.  In  both Tamil and Sinhalese, we call our mother ‘amma’”. 
( interview Jesuit father)  
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Chapter 1 									An introduction 

They opened the car door for me, and invited me to join them for the ride to the temple where I would be able to interview the Buddhist monk. As I fastened my seatbelt, I looked around in the car and was very surprised by the fact that, other than my local Trincomalee contact and my interpreter, the Imam I had interviewed that same morning was also joining us. Apparently I was the only one who found this odd, as the men were chatting away like old friends whilst driving towards the temple. That morning my contact had explained to me that arranging the interview with the Buddhist monk had been the most difficult of all of the interviews; the monk had been very hesitant and, at first, did not want to be part of the research. With fresh news of Muslim-Buddhist tensions in the back of my head, this combination of people seemed even more out of place. What would the Buddhist monk decide, if he saw the Muslim man sitting in the seat in front of me?
  	However, we were on our way to meet him now and I became more and more curious to hear his point of view, as the Buddhist community in Trincomalee’s Eastern province is a minority community. The car slowed down as we approached the temple I had walked by yesterday. To my surprise, my contact and the Imam both got out of the car. As I unfastened my seatbelt and tried to open the door, my contact warned me to ‘wait, and let the Imam go inside first’. My face must have shown my thoughts, because he hesitantly started telling me that the monk’s cooperation was still unsure, and very fragile. As I sat there, waiting for the Imam to come back, a million thoughts ran through my mind. How is the relationship between the Imam and the monk? And why, out of all the people in this car, did they decide he was the best ‘mediator’ to talk to the monk? Was he even mediating, or perhaps there for an entirely different purpose? And, considering I had already interviewed him, maybe he went inside to warn the monk about my questions. Regardless, I knew I had to be ready to accept that the interview might not happen. Not today, if at all. When he would come back, would my interpreter tell me what had been discussed, or would they decide I did not need to know? The monk of course is aware of the position of the Buddhist community as a minority community in Trincomalee, but the majority community of Sri Lanka in general. Is he trying to intimidate me, showing me that he has the power to cancel the interview at the very last minute, thereby endangering my entire research?
Finally, after what felt like an excruciating wait in the Trincomalee midday heat, the door of the temple opened and the Imam came out, smiling. My contact let me out of the car, and my interpreter told me ‘everything is ok now, we can go in and meet the monk’. Eager to start the interview, we both left our shoes at the entrance and the interview could –finally- start. 

For Sri Lanka the spring of 2009 meant the end of an extremely violent civil war that had lasted for almost thirty years and, according to UN estimates, claimed more than 100,000 deaths and displaced more than a million people (Arambewela & Arambewela, 2010; Subramanian, 2014). After numerous failed attempts by the international community to resolve the war between the Sri Lankan national government and the Liberation Tigers of Tamil Eelam (LTTE) trough peace agreements and cease-fires, the Sri Lankan national army decided to end the civil war once and for all by finally ‘wiping out’ the Tigers, which resulted in a “punishing victory” for the Sri Lankan government (Subramanian, 2014, p. ix). The war was mainly fought by the majority Sinhalese / and Buddhist government forces on the one side and the separatist movement consisting mostly of Tamil speaking, Hindu minority militants on the other.

Sri Lanka is home to more than 21 million people, and its population can rightly be characterized as an “ethnic, religious and linguistic mosaic” (Arambewela & Arambewela, 2010, p. 369).This mosaic also includes a significant Muslim minority, and a much smaller Christian and Roman Catholic minority (Department of Census & Statistics, 2012). Inhabitants of Sri Lanka generally identify themselves as Tamil if they are of the Hindu religion, but the Muslim minority also calls themselves Tamils. At the same time, identifying as a Sinhalese does not automatically mean you identify as a Buddhist. However, the majority of the Sinhalese are Buddhists, and the majority of Tamils follow the Hindu religion. For the feasibility of this thesis, so as to prevent further confusion and in order to comprehend the composition of Sri Lanka’s population, the terms ‘Sinhalese’ and ‘Buddhists’ are used interchangeably, whereas the label ‘Tamil’ will be used to refer to the Hindu population, while for the Muslim population the term will quite simply be ‘Muslims’. 

After the military victory by government troops, Sri Lanka has been enjoying a relatively peaceful post-war period. However, while the civil war was mostly represented as an ethnic confrontation, relatively new  religious tensions are on the rise. According to the recent World Watch Monitor, in 2017 there have so far been over twenty violent incidents between Buddhist extremists and Christians, while this relatively new Buddhist extremism focusses on protecting Buddhism’s ‘survival’ by acting in violent ways, not only against Christians but also against Muslims. (Dewasiri, 2016; Dibbert, 2017) “A resurgence of violations against Muslims and Christians in Sri Lanka justifiably has alarmed domestic and international observers. Religious violence in Sri Lanka is nothing new. There were similar concerns – particularly with respect to anti-Muslim incidents in 2014 – when the island nation’s previous president, Mahinda Rajapaksa, ruled” (Dibbert, 2017).
Dewasiri argues that the rise in anti-Muslim and anti-Christian violence by Buddhist extremists is often mistakenly depicted as a recent development: “this anti-Muslim component was always present in the Sinhala-Buddhist nationalist ideology, however it had become less significant in the face of the larger threat of Tamil nationalism” (Dewasiri, 2016, p. 7). Thus, once the war was over and the so-called ‘otherness’ of the LTTE disappeared as it no longer formed an immediate threat to the nationalist narrative, Buddhist extremist ideas came to the fore. Extreme narratives are used by organizations such as Bodu Bala Sena (BBS; translating into Buddhist Power Force), Sihala Ravaya (SR: translating into Sound of Sinhala) and Sinha-Le (translating into Lions Blood); Buddhist extremists organizations that have been known for attacking mosques and targeting Muslims during riots (Dewasiri, 2016). 
	In their research Imtiyaz & Hoole (2011) focus on possible motivations for organizations such as BBS in targeting Muslims and Christians throughout the country. One of their explanations is that, instead of the tensions actually revolving around religion, these tensions could perhaps have much more to do with economic competition, considering that Muslims in Sri Lanka are generally known for their above-average economic status as traders or salesmen. Furthermore, Buddhist extremism is explained by what Jones calls “the majority Buddhist’ sense of powerlessness in a globalized world” (Jones, 2015, p. 28). According to him, organizations such as BBS carry out these extreme narratives out of feelings of fear. Fear, that the Sinhalese population will eventually lose its homeland to a minority, since the Sinhalese have no other country to seek refuge to. In addition, Jones states that Buddhist extremists are also fearful of Islam and Christianity because these religions depend on something which is far less present in Buddhism; namely conversion. Thus, according to this line of argument, a majority could feel threatened by a minority that focusses on conversion (Imtiyaz & Hoole, 2011; Jones, 2015). 
One of the attacks claimed by BBS has been reported by BBC News: “Since last April [of 2012; RdB], when monks led an attack on a mosque during Friday prayers in the town of Dambulla, there have been regular accounts of mosques being attacked or vandalized, for instance with graffiti or pictures of pigs. There have also been assaults on churches and Christian pastors” (BBC News, 2013). In light of this Stewart quickly concludes that the level of hatred and the attacks on Muslims are “are an extension of pre-existing oppression patterns faced by other minorities residing on the island, particularly Tamils” (Stewart, 2014, p. 1). Drawing such far-reaching conclusions in a post-war society can have serious, dangerous effects however, and should be approached with caution, especially since attacks and riots like these in a still relatively fragile society can have a negative effect on national reconciliation. “This requires close attention as they [external factors] have the potential to drive a wedge against the strong strands of multicultural heritage in the area”(Silva, Niwas, Wickramasinghe, 2016, p. 10).

This thesis focuses on the four main religious groups of Sri Lanka: Buddhists, Hindu’s, Muslims and Christians and how the so-called process of othering influences post-war coexistence between these various communities. The scope of the thesis is the district of Trincomalee; a district that has been strongly affected by the civil war and where the Buddhist community represents a minority, in contrast to the national position of Buddhists as a majority community. Trincomalee is located in the eastern province of Sri Lanka and the city of Trincomalee, a harbor-city, and its surrounding areas have always been strategically important from colonial times up until the civil war. 












Figure 1: Map of Sri Lanka divided by district
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Figure 1: Map of Sri Lanka divided by district (Geology.com, 2008).


Figure 2: Population of district of Trincomalee by religion
	Trincomalee population by religion/sex
	All religions
	Buddhism
	Hinduism 
	Islam
	Roman Catholic
	Other Christian
	Other

	All sexes
	379,541
	99,344
	98,442
	159,418
	14,493
	7,774
	70


Figure 2: Census of Population and Housing of Sri Lanka, 2012 


1.1. Societal and scientific relevance
Travelling through the northern parts of Sri Lanka, one is immediately confronted with physical scars of the war. Along the roads you come across deserted, destroyed houses where not long ago the same houses were full of life. 
The rise in Buddhist extremism as discussed above and the violent incidents are examples of grievances that still exist within the Sri Lankan society and that have not been resolved by the military victory in 2009. Since 2009, the government of Sri Lanka has so far been unsuccessful in setting up a framework for reconciliation, reconstruction and transitional justice; issues that are essential to re-building a long lasting, sustainable peace, according to the most important findings within the academic field of conflict studies (Arambewela & Arambewela, 2010; Thiranagama, 2013; DeVotta, 2017). The regime of former President Rajapaksa, in office from 2005 until 2015, emphasized economic development as a means to reach societal reconstruction, but has left issues like reconciliation and even more so transitional justice mostly untouched (Arambewela & Arambewela, 2010). In 2010, under strong international pressure, the then President set up a Lessons Learned and Reconciliation Committee (LLRC). The results and conclusions of this committee have however not been implemented; they were actually heavily criticized for being biased, given that most of the members acted as government officials during the period under examination (Thiranagama, 2013). With the regime change in 2015, which moved the government away from the previous authoritarian rule, one of the major promises made during the election campaign was to pay more attention to these issues. However, DeVotta notes that on the topic of transitional justice in particular, ”[T]he pursuit of accountability will end up being a one-sided affair, and there is simply no support for this among Sri Lanka’s majority Sinhalese” (DeVotta, 2017, p. 4).

One could argue that the Sri Lankan society, although it has made undeniable progress since 2009,[footnoteRef:1] is still a fragile post-war state in which underlying grievances, under specific circumstances, could create new tensions between groups. Thus, it is of significant societal relevance to examine these potential and actual tensions or grievances in order to learn from them, and try to eliminate or at least control them so that they will not evolve into serious threats to the fragile peace of Sri Lanka.  [1:  The National Human Development Report (2014) praises Sri Lanka and its government for the significant economic development made during the post-war period, marking it as one of the strongest economies of Asia and categorizing it as a ‘High Human Development’. ] 

This thesis’ scientific relevance can be explained in more than one way. First of all, by analyzing the influence of processes of othering combined with other key theoretical notions, this study hopes to add to the vast body of literature with regards to notions of othering and coexistence. By examining othering on a local, district level, and relating it to (religious) coexistence, this thesis provides an important insight in processes of othering in an interesting post-war society. 
	Secondly, the process of othering has, over time, received significant attention from various academic fields, as will be discussed in Chapter 2. It has been used to justify colonization (Said, 1998), to provide insight in gender studies and even in international business studies. At the same time, perhaps due to its broad applicability, othering has been a ‘hard to grasp’ concept. In their publications academics as Canales (2000) and Brons (2015) grasp the notion of othering by dividing it into two dichotomous types of othering. Canales divides othering in inclusionary and exclusionary types of othering, whereas Brons marks essential differences between what he calls ‘crude’ and ‘sophisticated’ types of othering. This thesis however argues that othering is not a process that should be divided; an individual can ‘other’, but classrooms or societies can also ‘other’ and all of this othering can happen at the same time.
	Thirdly, the notions of cultural distance and (religious) coexistence strongly relate to othering. If, for example, two religious communities do not coexist but merely tolerate each other’s presence, one could argue that the cultural distance between these two communities is quite significant. In that case, when the two communities have limited information about each other and do not share important aspects of daily life such as education, it could be argued that this has negative effects on the processes of othering. Thus, by combining these three considerations, this thesis widens the scope of notions of othering. 

1.2. Research questions & Research goal
The goal of this research is to provide an insight in the inter-community relations between the four different religious communities of Trincomalee, Sri Lanka, since the island has had to deal with religious violence since the end of the civil war in 2009. This thesis examines these inter-community relations by including theoretical notions of othering, cultural distance and coexistence that allow for a greater insight in the relationships. 
	Following this research goal, the main and sub-questions have been formulated:
To what extent does the process of othering, influenced by the notion of cultural distance, affect coexistence amongst the four major religious communities in the Trincomalee district of post-war Sri Lanka?

According to Verschuren & Doorewaard (2007), sub-questions of any research at any given time should always be a fragment of the main question, as they are crucial in answering the often larger, broader main question. Thus, the various sub-questions of this research are: 

What is the historical and socio-political context of Sri Lanka, and in particular Trincomalee, since its independence from the British colonial power in 1948?

To what extent do the four religious communities of Trincomalee perceive a (cultural) distance between the communities? 

In what ways does the socio-political power balance affect processes of coexistence in Trincomalee? 



1.3. Structure of the thesis
The theoretical notions of ‘othering’, ‘cultural distance’ and ‘coexistence’ are explained and discussed in Chapter 2. These notions form the theoretical framework of this research. The theoretical framework gives the thesis a solid foundation, while it also provides direction. What kind of data is used in this research and how this data is processed, is the focus of Chapter 3. Here, limitations of the chosen approach will also be discussed in order to provide a complete and honest picture of the methodology. Chapter 4 briefly examines the history of Sri Lanka in general and, more specifically, Trincomalee. This historical context is crucial in understanding the current inter-community dynamics and the position of each community in Trincomalee. 
Chapters 5 and 6 answer the next two sub-questions of this research, based on empirical data collection. These chapters strongly relate to the theoretical framework of Chapter 2, so that the connection between theory and data becomes clear. It goes without saying that the collection of empirical data is combined with results from intensive desk-research, so as to be able to provide triangulation and a more complete image.
Chapter 7 provides a clear conclusion of the information that has come forward in the previous chapters. The main question is answered and suggestions for further, future research are given as well as a critical examination of the results in the discussion. 


Chapter 2							 Theoretical Framework

‘Othering’ as a concept is extremely broad. It is a process which can take place at all levels and from all perspectives. In order to narrow down this concept and at the same time give this thesis a clear direction, this chapter operationalizes the concept of ‘othering’ by looking at specific key notions such as ‘cultural distance’ and ‘coexistence’. 

2.1. Defining ‘othering’
‘Othering’ as an idea or concept has theoretical links to various academic fields. According to Jensen (2011), one of the most important academic works on othering comes from De Beauvoir, who in 1949 dealt with the process of othering in gender relations. Another crucial contribution to the concept of othering has been made by Said’s work on Orientalism; Said developed a form of othering that describes the geography of the Orient as exotic, culturally distant and underdeveloped (Said, 1998). Within the field of psycho-analysis, Lacan introduced the idea of the importance of language in constituting a personal or group identity, and the consequences this has for othering (Lacan, as cited in Jensen, 2011).  
	This broad applicability of othering as a theoretical notion in various fields might be one of the reasons why there is no clear-cut definition of the term.

In her feminist work ‘The Second Sex’, De Beauvoir defines women as ‘the Other’, where men are ‘the Subject’; “Thus humanity is male and man defines woman not in herself but as relative to him [...] He is the Subject, he is the Absolute – she is the Other” (De Beauvoir, 1949, p. 3). In this explanation, the dichotomy inherent to Othering becomes clear. For somebody to become what De Beauvoir names the ‘Subject’, there has to be an ‘Other’, in order for the Subject to exist.  
 	Edward Said became famous with his work ‘Orientalism’. At the time of publication, Said strongly related Orientalism to the way in which Western, powerful entities were re-colonizing large parts of the world or ‘the Orient’. By perceiving these overseas territories as underdeveloped, backwards and in some cases even barbaric, Said argued that Western powers were able to ‘other’ them successfully. Following this line of thought, these so-called underdeveloped territories were in need of development and civilization, which justified colonization (Said, 1998). Thus, the term Orientalism depends strongly on the concept of othering. Again, like in De Beauvoir’s work, Said’s contribution to the academic field shows a dichotomy within the concept of othering where the Other cannot exist without the Self and vice versa. 
Powell and Menendian define othering as “a set of dynamics, processes and structures that engender marginality and persistent inequality across any of the full range of human differences based on group identities” (2016, p. 17). Canales for a large part relies on definitions by Weis and Charon, who define the concept differently. According to Weis, othering is “that process which serves to mark and name those thought to be different from oneself” (Weiss, as cited in Canales, 2000, p.18). Charon uses a more inclusive interpretation of othering, arguing that it is “trough others that we come to see and define self, and it is our ability to role-take that allows us to see ourselves through others” (Charon, as cited in Canales, 2000, p. 18). 
	Jensen perhaps provides the most extensive definition of othering: “discursive processes by which powerful groups, who may or may not make up a numerical majority, define subordinate groups into existence in a reductionist way which ascribe problematic and/or inferior characteristics to these subordinate groups. Such discursive processes affirm the legitimacy and superiority of the powerful and condition identity formation among the subordinate” (Jensen, 2011, p. 65). 
	Brons’ work lacks a definition of the concept as such; instead, he describes the process of othering as “simultaneously psychological and political – an accusation of othering is an accusation of political incorrectness, almost of thought-crime” (Brons, 2015, p. 70).

This brief overview leaves us with very extensive and, in some cases, very different approaches to the notion of othering. Jensen’s definition might be focused too much on powerful groups. By focusing on the powerful, it suggests that it is only the dominant, powerful groups and individuals who actively ‘other’, which might not always be the case. This definition also struggles with the notion of agency, claiming that othering is something the other party simply undergoes. On the other side of the spectrum is Weiss’ definition, straight-forward and open to interpretations. One could argue that the marks and names he speaks of in his definition should have been explained. Another flaw in this definition is that marking and/or naming that which is different, is a very neutral way to describe the process of othering, which more often than not has negative consequences for the party that is being ‘othered’. 
 
Therefore, in this thesis the choice has been made to use a combined definition of othering. To summarize, the working definition of othering in this research is: “Othering is that process which serves to mark and name those thought to be different from oneself, which affirms the legitimacy and superiority of the powerful and conditions identity formation among the subordinate”. This way, it is clear that othering is a process, mostly, although not exclusively, executed by the powerful and with negative consequences for the ‘others’, i.e. it conditions the identity formation. It is important to note here that this definition by no means implies there is no agency amongst the subordinate, who simply ‘suffer’ othering. 

Even though this section has shown significant differences in defining othering, there is some crucial overlap in all of these definitions. One of these similarities, noticed by all of the above quoted academicians, is that the othering of a certain group or individual simultaneously means that a Self is created. In line with Said’s argument, in defining a certain part of the world as being backwards and underdeveloped, the Western powers that argue in this way are automatically moving forward and developed. 
An illustration of this can be found in the way in which Muslim youth has been ‘othered’ in British society since the 9/11 attacks. According to Lynch, stereotyping Muslim youth as criminal, radicalized groups in society, automatically means that the British state and its non-Muslim population are innocent and not involved in any crime (Lynch, 2015). This dichotomy is something that we have already come across earlier in this chapter. It suggests not only two opposites, but at the same it creates a distance between, following Lynch’s line of argument, the Muslim youth in Great Britain on the one hand and everybody else on the other. This distance can be a very real, measurable geographical distance, like the distance between countries or continents. However, it can also be perceived as a cultural distance. In the example of Lynch’s research, young Muslims do often go to the same schools as other youngsters, while at the same time living in culturally diverse settings. Thus, the geographical distance between non-Muslims and Muslims in Great Britain is probably much less significant than the cultural distance people perceive. 

The following section will further elaborate on how the concept of othering can be operationalized in this research, before dealing with the concept of cultural distance and explaining the power aspect of othering as it is part of the definition in this research. 

2.2. Applying Othering
In research by Brons (2015), othering is divided into two types: crude versus sophisticated othering. According to Brons, othering in the sense of Said’s Orientalism is crude othering, since it directly attributes the (un)desirable characteristics of the other, “rather than as the conclusion of an argument involving self-other identification” (Brons, 2015, p. 71). This conclusion of an argument involving self-other identification is by Brons considered to be sophisticated othering. In his article, Brons strongly depends on this rather binary way of looking at the notion of othering, arguing strongly that othering is either crude or sophisticated. 
	To a lesser extent, Canales also defines othering by classifying it as either inclusionary or exclusionary (Canales, 2000). For Canales, exclusionary othering results in labelling people as different, excluding them from what is perceived and accepted as the norm. Where exclusionary othering is used “within relationships for domination and subordination” (Canales, 2000, p. 25), inclusionary othering is used to create situations of power sharing and inclusion. Canales stresses the importance of taking the position of the Other in case of inclusionary othering. In her article, Canales emphasizes that these two ways of othering are not dichotomous, as they might suggest. She tries to eliminate this suspicion by stating that “the boundaries between Exclusionary and Inclusionary Othering are very fluid, with members of different groups, and even those within the same group, experiencing Othering in various ways” (Canales, 2000, p. 20). Canales repeats this numerous times, but at the same time throughout her article she falls back on these two ways of othering while treating them as two separate concepts, making it hard not to view her work as dichotomous. 
	In his research Jensen (2011) does not subscribe to Canales’ and Brons’ attempts to separate different forms of othering. Rather, he states that it is a “multidimensional process” (Jensen, 2011, p. 65) that can be combined with a number of different phenomena. In line with his argumentation, this thesis argues a similar case: othering should be defined but to a much lesser extent divided. An either/or scenario of types of othering strongly simplifies the process while at the same time giving the idea that it is something that happens ‘outside of us’, as if we do not exercise influence over it (both as the other and as the othering party). Furthermore, a multidimensional process such as othering can take place at different levels, or even at the same time. As De Beauvoir illustrates: 

“If three travelers chance to occupy the same compartment, that is enough to make vaguely hostile ‘others’ out of all the rest of the passengers on the train. In small-town eyes all persons not belonging to the village are ‘strangers’ and suspect; to the native of a country all who inhabit other countries are ‘foreigners’; Jews are ‘different’ for the anti-Semite, Negroes are ‘inferior’ for American racists, aborigines are ‘natives’ for colonists, proletarians are the ‘lower class’ for the privileged” (De Beauvoir, 1949, p. 5) 

2.2.1. Who is Othering Who?
In order to answer the question ‘who is othering who?’, it is important to go back to the definition of othering as given in the first section of this chapter. According to this definition, “othering [...] affirms the legitimacy and superiority of the powerful and condition identity formation among the subordinate”. This part of the definition clearly states that, in every othering process at every level, there is a powerful party that is othering the others (whether it realizes it or not). This element of power has been illustrated for the first time in Hegel’s ‘The Master-Slave-dialect’, a chapter in his book ‘Phänomenologie des Geistes’ (1807). Just the title of this chapter strongly suggests a power-relation in which one of the two is the master, and the other one is his slave or his subordinate. Hegel speaks of othering on a personal level, taking place between one person (the Master) and another (the Slave). 
However, it has been discussed earlier that othering as a process can take place at different levels. According to Mountz (2008, p. 3), “The process of creating the ‘other’ wherein persons or groups are labelled as deviant or non-normative happens through the constant repetition of characteristics about a group of people who are distinguished from the norm in some way”. The power element is also present in this quote, although it is described as a process, rather than a (physical) person or group of people. 

The aim of this section is not to point fingers and state ‘he/she is responsible for the process of othering’. Quite contrary, doing such a thing would be impossible and, most of all, undesirable. This section serves to even better understand the process of othering and to explain that, whether it takes place at a personal level as Hegel describes or at a larger level, there is always one party that ‘others’ the other. In Said’s work, the powerful parties are the developed, colonizing Western powers. For De Beauvoir, it are men who other women and force them into a subordinate category. 
	It is crucial to note that the process of othering, taking place in whatever way, shape or form, is not a one-way process. According to Jensen, most of the important academic works published on othering approach the notion with a structuralist mindset, often failing to look at the role of agency in othering (Jensen, 2011). “Othering is not a straightforward process of individuals or groups being interpellated to occupy specific subordinate subject positions. On the contrary, agency is at play, and actors far from always accept becoming the other self” (Jensen, 2011, p. 66). 
	This critique on the structuralist approach to othering is important to keep in mind. It has to be noted, however, that not in all cases, the people who are being ‘othered’ have the possibility to offer resistance and actively deny their position. 

2.3. Cultural Distance
It has become clear that an important element of othering is distance. This can be a geographical distance, the distance between the ‘Self’ and the ‘Other’, or the perceived distance between people. In light of this thesis, it is this perceived distance between people that is most interesting to examine. 
	The concept of ‘cultural distance’ has been rigorously used in the field of international business management; see for instance the research by Morosine, Shane & Singh (1998), Shenkar (2001) and others. These authors use the idea of cultural distance as a quantitative variable in research on, amongst other things, business administration, marketing, management and finance (Shenkar, 2001). 

In researching the concept of cultural distance, one of the studies that is being referred to the most is that of Hofstede and his ground-breaking publication of ‘Culture’s Consequences - International Differences in Work-Related Values’. In this study, Hofstede examines cultural (national) values (or dimensions) of people in 66 different countries and subsequently compares them in one of the most comprehensive cross-national cultural studies. His work has been widely accepted and used to gain more insight in cultural differences (Jones, 2007). 
	Before discussing the notion of cultural distance and Hofstede’s contribution to it, we first need to define ‘culture’, however. According to Jones, as of 1995 there were 164 different definitions of culture identified (Jones, 2007). This shows that defining a term as broad as culture is a practically impossible task, given the broad applicability of the term and the fact that culture is also personal; it can mean something different to each and every person. Hofstede defines culture as “[a] collective programming of the mind which distinguishes one group from another” (Hofstede as cited in Jones, 2007, p. 2). Geertz defines it as “an historically transmitted pattern of meanings embodied in symbols, a system of inherited conceptions expressed in symbolic forms by means of which men communicate, perpetuate, and develop their knowledge about and attitudes toward life’’ (Geertz, as cited in Baskerville, 2003, p. 2). This definition is clearly less focused on the ‘programming’ aspect of Hofstede’s definition. Kuper provides a more general, and shorter definition. He sees culture as ‘‘a matter of ideas and values, a collective cast of mind’’ (Kuper, 1999, p. 227). 
Whether or not culture is something that is almost forcibly ‘programmed’ into our minds, or if it is the much more abstract set of ideas and values, these definitions share one important common denominator; if ‘culture’ cannot be defined easily, at least we know that it involves a shared sense of mind, in which perhaps, as Geertz argues, people communicate, perpetuate and develop their knowledge. 
 
Raza, Singh and Dutt (2002, p. 296) define cultural distance as “the distance that a worldview, attitude, perception or idea, generated within one cultural context, travels on a time scale for its democratization within the thought structure of the other cultural groups”. De Santis, Maltagliati and Salvini (2016) use ten different domains to examine and measure cultural distance, for instance ethics, view on family, happiness and health, importance of politics and others. However, trying to measure cultural distance would be a highly subjective and arbitrary task. In line with Godin and Gingras’ argument, “it is perhaps best to leave the notion of scientific culture to intuition rather than try to circumscribe it within a strict definition” (Godin & Gingras, 2000, p. 43). 

Hofstede’s model which has been developed almost forty years ago has received significant critique. The most important and widely shared critique will be discussed here. Firstly, one can raise questions about how Hofstede has collected his data and what conclusions he has drawn from them. His study is based on surveys among IBM employees in 66 countries, over a timespan of six years. Out of these 66 countries, only forty were used in the follow-up analysis, “for reasons of stability of data” (Hofstede, 1980, p. 54). These surveys eventually resulted in a cross-cultural study with different dimensions; after an adjustment in further research, the total amount of dimensions was narrowed down to seven. However, as Jones rightly argues, “A study fixated on only one company cannot possibly provide information on the entire cultural system of a country” (Jones, 2007, p. 5). 
	Secondly, cultures are not bound by national borders, and thus “nations are not the proper units of analysis” (Jones, 2007, p.5). Cultures can be highly fragmented, and cannot be contained by a men-made line in the sand. 
	This second point of critique strongly relates to the third, perhaps most popular criticism; that Hofstede’s work assumes that the domestic population is an homogenous group. However, Baskerville argues that “cultures are not countries, and there is generally more than one culture in one country at any one time” (Baskerville, 2003, p. 7). 

“For example, from the Encyclopedia of World Cultures (O’Leary & Levinson, 1991) it can
be identified that in the Middle East the Human Relations Area Files identify 35 different cultures
in 14 nations. There are 98 different cultures identified in 48 countries in Africa, and in Western
Europe there are 81 cultures in 32 countries. In North America, 147 Native American cultures and
nine North American folk cultures are detailed” (O’Leary & Levinson, as cited in Baskerville, 2003, p. 6). This assumption of homogeneity is problematic, especially in looking at countries the size of India or Russia. Sri Lanka is a relatively small country, with a population of around 22 million. However, even such a small country is made up of a variety of different cultures (CIA World Factbook, 2017).  
	Given these critiques, it is important to note that Hofstede’s work, regardless of these flaws, is still considered to be one of the most transparent, comprehensive studies on culture in recent history. Thus, these critiques serve to question his methods in order to possibly revise them, but not to totally disregard his entire work. 

Relating his work to the notion of cultural distance, in order to determine the outcomes of certain dimensions in his work, Hofstede looked at a vast set of variables that would influence for example the extent of Masculinity of a particular society. This research draws on those variables, for analyzing  cultural distance. In order to do so, this thesis focuses on characteristics of (shared) language, (shared) education, (shared) power, (shared) culture. 

2.4. (Religious) coexistence 
Coexistence can be defined as “societies in which diversity is embraced for its positive potential, equality is actively pursued, interdependence between different groups is recognized, and the use of weapons to address conflicts is increasingly obsolete” (Heller School for Social Policy and Management, 2017). The research group at the University of Colorado argues that (religious) coexistence is in many cases the desired final goal, whereas (religious) tolerance precedes coexistence (University of Colorado, 2004). Tyler agrees with this statement, arguing that “tolerance must be seen as an effective strategy in order to achieve coexistence” (Tyler, 2008, p. 11). 
  	Buckley-Zistel states that for coexistence to exist, it is essential that there are certain social shared events that can become more powerful than the differences between people. Examples of such events can be the joint celebration of holidays, shared sports activities or education (Buckley-Zistel, 2006). When these cleavages are not present, one could argue that in any given society with more than one culture, ethnicity or religion, there is mere tolerance present. 
 	Coexistence, according to Buckley-Zistel, mostly focuses on ethnic coexistence within a state (her research deals with Rwanda), but coexistence can also be part of international relations; for example, in the case of the Cold War when the Soviet Union and the United States lacked coexistence and instead tolerated each other. 
  	For this thesis, the notion of religious coexistence is crucial since coexistence has been analyzed in the relations between the four main religious groups of Sri Lanka, in particular Trincomalee: the Hindu, Buddhist, Muslim and Christian communities. Coexistence is strongly intertwined with the theoretical concepts of othering and cultural distance as greater coexistence promotes integration and inclusion, whereas areas with no or just a low level of coexistence are known to have greater cultural distances between communities, which in turn leads to the othering of people that are different from the norm or the majority (Buckley-Zistel, 2006). 

Chapter 3									Methodology

This study tries to provide crucial insights in the relationships between the various religious communities of the city of Trincomalee, Sri Lanka. Considering the fragile post-war state of Sri Lanka and recent incidences of religiously-motivated violence, the insights that will be provided and examined form a base on which future research can develop. This chapter serves to elaborate on how the research has been done, what choices have been made and what limitations are the consequence of these choices. 

3.1. The methodological approach
This thesis focusses on the post-war situation in Trincomalee. Within this specific geographic entity, the complex phenomenon of othering combined with other key notions is analyzed. The main and sub-questions as formulated in Chapter 1 are designed to understand complex relationships between the different communities in order to gain more in-depth knowledge. Thus, the chosen methodological approach is that of a single-case study bounded by limits of time and space (Creswell, 2007; Verschuren & Doorewaard, 2007). “Case study research is a qualitative approach in which the investigator explores a bounded system […] over time, through detailed, in-depth data collection involving multiple sources of information […] and reports a case description and case-based themes” (Creswell, 2007, p. 73). 
	The researcher is fully aware of possible limitations of this choice. One of these limitations can be found in the specific nature of one case; an in-depth approach of one case means that generalizing findings for, for example, the whole of Sri Lanka is problematic (Verschuren & Doorewaard, 2007). It has to be noted here that it is by no means the intention of this research to use the particular case of inter-community relations in Trincomalee for drawing conclusions for the whole of Sri Lanka. The researcher is well aware of the influence of specific contextual dimensions (such as time or specific demographics) on the results. However, as Flyvbjerg argues, “The advantage of the case study is that it can ‘close in’ on real-life situations and test views directly in relation to phenomena as they unfold in practice” (Flyvbjerg, 2006, p. 235).
	A second, common critique on case studies is that the choice for a case-study allows for biased views of the researcher to influence findings and conclusions (Flyvbjerg, 2006; Creswell, 2007). However, as Flyvbjerg points out, this bias can take place in any type of research; it can also play a role in a quantitative research where it is, ultimately, the researcher who decides which variables to take (or not take) into account. Furthermore, when the researcher is aware of his or her position in the field, in this case as a foreign outsider, such biases are minimized (Flyvbjerg, 2006). 

3.1.1. The case of Trincomalee
As explained in Chapter 1, this thesis examines the case of Trincomalee, Sri Lanka. Trincomalee is one of Sri Lanka’s administrative districts and home to around 350,000 people. Whereas on a national level in Sri Lanka the Sinhalese population forms the majority, numerically followed by a Hindu minority, in Trincomalee these demographics are quite different. Contrary to the national situation, the Sinhalese population in Trincomalee only forms a minority and the Hindu population a vast majority. Furthermore, where the Muslim community represents only a small minority on a national level, in Trincomalee they make up more than 40 percent of the population (Census of Population and Housing of Sri Lanka, 2012).
	The current Sri Lankan President, Sirisena, and the vast majority of the members of parliament are Sinhalese, Buddhist. However, in Trincomalee the situation is quite different. Here, the majority population has a different religion and the normally powerful Sinhalese population finds itself in a different power dynamic. Furthermore, although there have been  reports of post-war, violent anti-Muslim and anti-Christian attacks by mostly Buddhist extremists (Minority Rights Group International, 2013), no such incidents in the Trincomalee district have been reported so far, even though, based on desk-research, there are reports of serious tensions between the various religious groups in Trincomalee district (Minority Rights Group International, 2013). Against this background the case of Trincomalee offers specific dynamics that make it a very interesting case study for this research. According to Flyvbjerg, in the process of choosing a case, picking an “extreme/deviant case” is to be recommended: “When the objective is to achieve the greatest possible amount of information on a given problem or phenomenon, a representative case or a random sample may not be the most appropriate strategy. This is because the typical or average case is often not the richest in information. Atypical or extreme cases often reveal more information because they activate more actors and more basic mechanisms in the situation studied” (Flyvbjerg, 2006, p. 229). Molnar (1967) also advocates for the deviant case-strategy, arguing that it provides research with generous amounts of information instead of merely being disposed of as ‘the exception’. 
 	A third, more pragmatic reason for choosing Trincomalee as the focus of this research, is bases on the network that the International Centre for Ethnic Studies (ICES) has developed. The fieldwork for this thesis was being planned in close cooperation with ICES as the internship organization. ICES has set up a project called ‘Qualitative Study of Community Perceptions of Ethno-religious Issues in Sri Lanka’ and for this project a team or researchers traveled to Trincomalee and Ampara. This team had already set up an infrastructure and a network of people of interest in Trincomalee. Necessary translators and other services could all be provided for by ICES. Thus, considering the time limitations inherent to an internship and the position of the researcher as a white, non-native female that only speaks English as a foreign language, the choice was made to narrow down the research to the district of Trincomalee. 

3.2. Data Collection
In collecting data, one of the crucial conditions for a case-study to be as thorough and in-depth as possible, is the so-called triangulation of information, meaning that multiple sources have to be used to confirm and enforce findings (Flyvbjerg, 2006; Creswell,2007; Verschuren & Doorewaard, 2007). The various sources this research depends on, are semi-structured interviews (primary data) as well as published reports, documents, etc. (secondary data). It is important to realize that secondary data has always been written by somebody else, an individual that might have had an entirely different intention or goal than what the report ends up to be used for. Therefore, separate reports or documents that argue for the same thing might be considered to be reliable, whereas merely one source that claims something other sources cannot confirm, is in general seen as less trustworthy. 
 	This research has been influenced most by the semi-structured interviews, while the other forms of data collection were generally used in support. Nevertheless, this research is based on a solid foundation of desk research. By using multiple sources and types of data, the validity and reliability of this research are increased (Verschuren & Doorewaard, 2007). 

3.2.1. Interviews
As stated, the primary data have been collected through semi-structured interviews. Choosing for semi-structured interviews has a number of important advantages. First of all, by allowing a relatively ‘open’ structure, interviews can “unfold in a conversational manner, offering participants the chance to explore issues they feel are important” (Clifford, French & Valentine, 2010, p. 103). Therefore, it is important to formulate open questions and to give respondents time to come up with, or add to, their own answers. 
 	Secondly, semi-structured interviews have the advantage that certain important themes such as ‘othering’ and ‘cultural distance’ are pre-determined, but at the same time, given its semi-structured nature, there is space to elaborate upon a possible interesting or unexpected answer, leaving the interview guide open for adjustments. 
	The interviews have been recorded, but only if the interviewee beforehand agreed to it. The names of the interviewees are used in this research only if the interviewee agreed to it. In three interviews the interviewee did not want the conversation to be recorded; and all of the respondents objected to the direct use of their name. Instead, the people interviewed in this research will be referred to by their function, not their (full) name. 
The ideal length of the interviews, depending on the schedules of the interviewees and the length of the attention span of both the interviewer and interviewees, was estimated to be somewhere between 45 and 75 minutes.

	Person interviewed
	Date of interview
	Location of interview
	Interview recorded; yes/no

	Hindu Priest 
	May 26, 2017
	Trincomalee
	Yes

	Primary school principal 
	May 27, 2017
	Trincomalee
	No

	Buddhist monk
	May 26, 2017
	Trincomalee
	Yes

	Jesuit Father
	May 26, 2017
	Trincomalee
	Yes

	Muslim leader
	May 28, 2017
	Trincomalee
	Yes

	High school principal
	May 28, 2017
	Trincomalee
	No

	Representative of city council
	May 28, 2017
	Trincomalee 
	No


The internship with ICES has lasted for three months, from March 2017 until June 2017. This internship created an unique entrance into the academic world of Sri Lanka, since there was no other international intern present at the time. The organization was running various research projects; one, ‘Qualitative Study of Community Perceptions of Ethno-Religious Issues in Sri Lanka’, had a close match with the focus of my research. As a result, there was a lot of mutual cooperation on a project level, and ICES provided an invaluable network and infrastructure. 
	With the help of ICES, four religious leaders in Trincomalee have been interviewed, each representing a different religion. Furthermore, three more interviews were set up in Trincomalee, with a primary school principal, a high school principal and a representative of the city council. It has to be noted here that the number of interviews could have, and perhaps should have, been significantly higher. However, considering the workload the people at ICES had to deal with, the limited amount of time available and the fact that the interviews were held right at the start of Ramadan, a number of seven interviews seems to be realistic and sufficient.  
	Given that the researcher does not speak either Tamil or Sinhalese and the respondents did not speak English (except for one), an interpreter had to be arranged for conducting interviews. This was also done through the network of ICES; the interpreter was paid ten thousand Sri Lankan Rupees or roughly 62 Euros per day by the researcher, independently from ICES. Without the interpreter, the interviews could not have taken place. However, at the same time, by having a third party between the interviewer and the respondent, the data automatically became influenced. First of all; the interpreter was an official translator, who had been hired by ICES for translations previously, adding to his credibility. However, as an outsider to the case, trust had to be placed in him regarding the accuracy of his translations. Secondly, during the interviews, in some cases, for example when asked about a fact or to confirm something, the interpreter himself answered without consulting the interviewee. In situations like this, the researcher always tried to involve the interviewee by asking the interpreter if the interviewee agreed or disagreed with what he had just said. However, it does raise questions about the interpreter’s objectivity, especially in interviews with for example a Buddhist monk, considering the interpreter was a Hindu man.

3.2.2. Processing the Data
The interviews were not always recorded, as mentioned previously. Nevertheless, the interviews were summarized immediately after the interview, in order to give the researcher a clear image of a person’s point of view, and more importantly, to formulate possibly interesting follow-up questions for the coming interviews. After conducting all the interviews, both the recorded and non-recorded interviews were transcribed. These transcriptions resulted in color-coding, based on the sub-questions of this research and the literature. For example, a quote or answer that referred to ‘cultural distance’, would be color-coded yellow and placed under the theme of ‘cultural distance’. Coding the interviews this way resulted in various documents (based on the different sub-questions) that showed a clear oversight of every respondent’s ideas on, for example, cultural distance. Subsequently, the patterns of the data collection were analyzed and compared with existing theories and literature in an attempt to answer the main and sub-questions.
Chapter 4 					The context of Sri Lanka & Trincomalee

This chapter provides the socio-political context of Sri Lanka from a historical point of view. This chapter is structured by focusing on main events in Sri Lanka’s timeline, thereby creating the necessary foundation for the case-specific context on which this research is based.  
 	The discussion of Sri Lanka’s history starts right after the British left the island; it illustrates the impact the colonial rule has had for the Sri Lankan society up until today. It will also take the reader along the, unfortunately often brutal timeline of the civil war before entering calmer waters in the post-2009 period in which peace prevails in Sri Lanka. However, as we have already seen, the recent violent acts of religious (or at least, what appears to be religiously motivated) violence, and coexistence are at the heart of this thesis, and therefore this chapter will conclude with a description of Sri Lanka’s current issues and state of affairs.  

4.1. The colonial inheritance 
In 1948, Sri Lanka (then named Ceylon) gained independence from her British colonial ruler (Subramanian, 2014). This marked the end of more than 150 years of British rule and more than 440 years of colonial history, starting with the Portuguese who colonized the island in the 1500s, followed by the Dutch in 1658, and, finally, the British empire (Subramanian, 2014). 
	In order to understand the current Sri Lankan society, it is crucial to elaborate on two important ‘legacies’ from the colonial period. Firstly, during the British colonial rule ethnicity became politicized in the form of census-taking and representation of different ethnicities in the Legislative Council (Orjuela, 2008). Furthermore, the British empire was re-writing history, as Rambukwella argues: during British rule the so-called Mahavamsa[footnoteRef:2] was published nation-wide and came to represent not only the story of how Sri Lanka’s Buddhism developed over time but it also became the national narrative of Sri Lankan history (Rambukwella, 2012; Subramanian, 2014). 
	Secondly, the Sinhalese considered the Tamil population, brought in from India by the British as a labor force, to be foreigners. The Brits provided well-paid jobs and benefits to those who had proficiency in English and, according to Mushtaq, these benefits mainly reached the Tamil population since they “wholeheartedly accepted the English education” (Mushtaq, 2012, p. 203). As the Sinhalese were more skeptical about Christian missionaries and the role of British education and thus more reluctant to learn English, the Sinhalese and Tamil population became divided. Also, the Sinhalese perceived the Tamil population as being favored by the Brits, since this automatically meant a higher socio-economic status for the Tamils (Mushtaq, 2012; Subramanian, 2014). As Rambukwella states, “[...] It can be noted that the colonial census […] played an important role in institutionalizing and demarcating identities that might have had a more fluid pre-colonial existence” (Rambukwella, 2012, p. 4). 
	In the years following independence, the Sinhalese population that had always been the majority group of the island, “suddenly found themselves empowered with a vote” (Subramanian, 2014, p. 4). After gaining political influence, laws and quotas were enforced in order to protect the Sinhalese. At the same time, the previously well-of Tamil population found themselves discriminated against while losing their privileged position (Höglund & Orjuela, 2011). Whereas there were laws to protect the Sinhalese, there were no such mechanisms for protecting minority rights (Höglund & Orjuela, 2011; Subramanian, 2014). Within the first year of independence, the newly formed government of Sri Lanka passed the Citizenship Act, which stipulated that in order to obtain citizenship individuals had to provide documents, approving their ancestry (Mushtaq, 2012). For the majority of the Indian Tamils, this was impossible to proof, resulting in three-quarters of the Tamil population becoming stateless and thus losing, amongst other rights, the right to vote (Zwier, 1998).  [2:  The Mahavamsa occupies a central place in the lives of most Buddhists in Sri Lanka since it describes the ancient story of how Buddhism came to Sri Lanka. Critics like Subramanian and DeVotta argue that the Mahavamsa lead to the belief of many Buddhists that Sri Lanka is Sihadipa or ‘island of the Sinhalese’ and Dhammadipa, or ‘island ennobled to preserve and propagate Buddhism (DeVotta, 2007; Subramanian, 2014). The author of this thesis does not in any way mean to discredit or question such a holy text. Hinduism has its own religious text called Ramayana; however, this ancient story does not hold significant geographical claims of the same size as the interpretation of the Mahavamsa (Subramanian, 2014). ] 

These tensions are of course only a small selection of events in Sri Lanka’s post-colonial society. At the same time, they illustrate a society where, after gaining independence from an outside empire, struggling with significant internal tensions that, after decades of the build-up of further tensions and issues, eventually the support by the Tamil population for the Liberation Tigers of Tamil Eelam and other similar rebel groups increased. On the other side of the coin, the Sri Lankan government perceived the LTTE, and rightfully so, as a violent and aggressive threat to the territorial integrity and sovereignty (Keerawella, 2013). The two extremes became opposing sides during the civil war.

4.2. The civil war
Considering the duration and magnitude of the civil war, the choice has been made to limit this section to just key moments in the period of civil war. In doing so, the necessary background information is provided, whilst at the same time an overload of information is avoided.
 		 
4.2.1. Black July riots 
The date is July, 1983. Prior to this, there had been numerous violent riots between the various ethno-religious groups of Sri Lanka. However, the riots taking place in July 1983, often referred to as ‘Black July’, are seen by many as a ‘starting point’[footnoteRef:3] for the civil war that would torment the island for almost thirty years (DeVotta, 2007; Shastri, 2009; Goodhand, 2013; Subramanian, 2014; Hansen-Shearer, 2015). 
	According to Subramanian, the Black July riots of 1983 were the worst, most violent riots between Sinhalese and Tamil people in Sri Lankan history, with countless houses and businesses destroyed, and over three thousand Tamils killed (Subramanian, 2014). The riots, later said to have been a response to the killing of thirteen government soldiers by the LTTE, lasted for a number of days and spread from the capital of Colombo throughout the island (DeVotta, 2007). 
	The Black July riots had a significant impact. First of all, the riots changed the way in which the Sri Lankan government dealt with riots by minorities or other groups; it shifted from a preferably non-violent solution towards a more aggressive response. Secondly, prior to the riots, the LTTE had been relatively selective in who could pass the ‘test’ in order to join the rebel group. The riots marked an extreme increase in support for the LTTE. Where before the riots a majority of the Tamil population did not necessarily care for an independent, separate Eelam state, the Tamil cause gained way more support after July 1983 (Amarasingam, 2011; Subramanian, 2014). 

  [3:  It has to be noted here that finding and marking a single event as a ‘starting point’ for a civil war can be an ambiguous task. Like any conflict, Sri Lanka’s civil war was extremely complex and so were the circumstances prior to it. Therefore, marking such an event as a ‘starting point’ might not seem academically correct. However, literature on other major conflicts always seems to rely on one or more events that are seen as triggers, catalysts or starting points (for example, the invasion of Nazi-Germany into Poland). Also, considering the amount of analyses using the Black July riots as an event marking the start of the violent conflict (while acknowledging that prior to this there already was a non-violent conflict) and in order to understand the civil war, it has been decided to mark Black July as the beginning of the armed civil war. 
] 

4.2.2. Failed attempts at peace
This section addresses two important attempts at restoring peace in Sri Lanka; first, the so-called ‘Indo-Sri Lankan accord’ (1987), a peace agreement drawn between the Indian and Sri Lankan government. The second attempt at peace that has received significant attention took place in the period between 2002 and 2006 and was once again initiated by a foreign mediator, Norway. 
 	The Indo-Sri Lankan accord of 1987 was, at least according to some, a surprise accord, coming into shape very suddenly (Shinoda, 2011; Hensman, 2015). By 1987 the civil war had already been going on for five years, claiming thousands of lives and costing both sides millions of rupees (Hensman, 2015). One of the key issues of the accord was the agreement that India would send a peacekeeping force (IPKF) to the northern parts of Sri Lanka, in order to stabilize the area. The IPKF was dispatched rather quickly, right after the accord was signed, and once in Tamil territory it encountered major difficulties it had not prepared for (Hancock, 1999). Where the Indian forces had perhaps expected to be welcomed into Sri Lanka as ‘saviors’ for the Tamil and Sinhalese alike, they were in fact rather seen as once again another foreign oppressor. One of its aims was to disarm the LTTE, but the LTTE was extremely suspicious of the IPKF and did not disarm at all. In fact, it ended up in armed fighting between the LTTE and IPKF, eventually resulting into Sri Lankan president Premadasa’s order for the IPKF to leave Sri Lankan territory (Hancock, 1999; Shinoda, 2011). 
According to Hancock, one of the key factors of the failure of the accord lies was the choice of parties eventually signing the accord. The motivation for the accord had mainly come from India, an outside party, whereas Prabhakaran, the leader of the LTTE, never received an invitation to join the drawing board. Thus, the LTTE was completely left out of the accord (Hancock, 1999; Shinoda, 2011). Another key factor was the unpreparedness with which the Indian forces were sent to Sri Lanka. As Hancock states: “One of the worst signs of this was the fact that IPKF maps of Sri Lanka were taken from a 1937 ordnance survey” (Hancock, 1999, p. 99). 

In response to war-weariness on all sides, shared throughout the country, and LTTE’s wish to finally gain political power, in 2002 Norway stepped in as mediating party. This marked the beginning of a ceasefire as well as peace negotiations between the two warring parties (International Crisis Group, 2006; Podder, 2006). This peace process was  aimed at reaching a compromise that would satisfy both the government and the LTTE.  
	Both the LTTE and the Sri Lankan government participated in these peace talks until April 2003, when the LTTE pulled out. According to Podder the talks broke down, since Prabhakaran’s militia was unable to attend a donor’s seminar held in the United States, as after ‘9/11’ the Sri Lankan government, followed by most Western countries including the United States, had labelled the LTTE as a ‘terrorist organization’ (Podder, 2006). Therefore the LTTE assumed that the government did not want to act as a partner at all, and it felt stuck in an ‘international security trap’. The International Crisis Group report argues, however, that it was more likely that the LTTE withdrew since the leadership had “long feared a peace trap: a prolonged process that seemed unlikely to reach the conclusions favored by the LTTE […]” (International Crisis Group, 2006, p. 8). At this time, the LTTE insisted that it would continue to honor the ceasefire. 
In December 2004, the extremely fragile ceasefire and diminishing chances of peace in Sri Lanka were further complicated , when Sri Lanka and neighboring Asian countries were hit by one of the worst tsunamis in history, killing thousands of people, with casualties from both sides of the conflict (ICG, 2006; Podder, 2006). The international aid flowing to Sri Lanka in the aftermath of the disaster was heavily corrupted by the government as well as the LTTE, with rumors of how the aid money was not spend on reconstructing houses but rather on purchasing arms (ICG, 2006). 
 	In the winter of 2005, national elections pushed a new president to the fore: Mahinda Rajapaksa. Where his predecessor had left the window open for a ceasefire and peace talks, Rajapaksa was known for his more radical, hardline approach towards (finally) resolving the civil war. During his first year in office, violent attacks increased again. Although both parties agreed to a new meeting in Geneva in February 2006, shortly after this the violence reignited and the ceasefire and peace agreement dramatically collapsed (ICG, 2006; Podder, 2006). Podder (2006) argues that one of the reasons why this attempt to broker peace also failed, is because it again excluded key players. The negotiations took place between just the Sri Lankan government and the LTTE, thereby neglecting the position of Sri Lanka’s Muslim population. Furthermore, at the time of the ceasefire, the LTTE was already losing territory to the government, continuously being pushed further north. Thus, the Sri Lankan government felt its military was stronger, thereby diminishing its interest in the peace talks (Subramanian, 2014).

4.2.3. Sri Lanka’s return to a fragile peace
After more than 25 years of civil war, the vast majority of Sri Lankans were war-weary. Furthermore, Rajapaksa decided upon a new, more radical strategy to finally defeat ‘terrorism’ (UN, 2011; Subramanian, 2014). In May 2009 this finally resulted in a military victory over the LTTE. The leader of the LTTE, Prabhakaran, was killed by the Sri Lankan army and the LTTE fighters that had not yet been killed either fled to other countries (where they would often reunite with their families that had already left Sri Lanka) or were captured by government troops later on (UN, 2011; Subramanian, 2014). According to the United Nation’s ‘Report of the Secretary-General’s Panel of Experts on Accountability in Sri Lanka’, this military victory was an extremely brutal one; the government of Sri Lanka won the civil war mostly thanks to a brute show of force, killing some 40,000 civilians in the final stages of the war alone (UN, 2011). The Rajapaksa regime right away distanced itself from this report, claiming that it is “fundamentally flawed” and based on biased materials (Lynch, 2011). The government’s own estimates regarding the number of casualties during the final stages of the civil war are remarkably lower, with some 7,000 deaths; it is, however, unclear how many of those 7,000 are civilians (Haviland, 2012).
 	
During the 2015 elections, Rajapaksa was defeated and an unexpected opponent, Sirisena, came to the fore and won. Sirisena’s electoral campaign was built on the idea of reconciliation and cooperation. For example, he promised to work together with the UN in setting up institutions for transitional justice and reconciliation. In May of 2017, the International Crisis Group published the critical report ‘Sri Lanka’s Transition to Nowhere’, in which it heavily critiques the current government for not living up to its promises (ICG, 2017). One of the promises was a Constitutional reform, a process that has been delayed since the very beginning and still has not resulted into any concrete reforms. “Ambitious promises to improve the economy, eliminate corruption, restore rule of law, address the legacy of war and write a new constitution remain largely unrealized” (ICG, 2017, p. 2). 
According to Keerawella and Goodhand, since the end of the war the various governments of Sri Lanka have pushed for economic development rather than for – perhaps painful but necessary – issues such as transitional justice or reconciliation between communities. This might have resulted in a growing economy and a boost in especially the tourist industry, but the underlying issues or grievances have largely been neglected (Goodhand, 2013; Keerawella, 2013). 

4.3. The forgotten Muslim population 
Lynch & Galtung (2010) make an interesting comparison between the way in which conflicts are depicted in the media and a football match. They argue that (inter-)national conflicts are often framed as if there are only two parties that fight, in a bordered area much like an arena with, eventually, always a winner and a loser (Lynch & Galtung, 2010). For the Sri Lankan civil war, one could argue that it has been depicted as a conflict between the Tamil Hindu LLTE rebels on the one side and the Sinhalese-Buddhist government army on the other. Looking at the civil war in this way ignores an important third player in the field, namely the Muslim population of Sri Lanka that makes up almost 10 percent of the total population and constitutes the second largest minority next to the Hindu’s.
	Islam came to Sri Lanka over 800 years ago, and the Muslim population has shared significant cultural and linguistic ties with its Tamil neighbors. Even though more recently most Muslims also speak Sinhalese or English, Tamil has always been their dominant language. Furthermore, they shared significant cultural traditions and marriages between Hindu’s and Muslims were a normal part of society (McGilvray, 2011). Since these ties between Muslim Tamils and Hindu Tamils were deeply embedded in social-cultural history and ‘everyday life’, for the Tamil population of Sri Lanka the Buddhist community became the ‘distant other’. 
	In politics, Muslim politicians had no issue with supporting mainstream Sinhala parties that were already in power, while at the same time some Tamil parties felt the need to speak on behalf of their ‘Tamil-speaking peoples’, which would include the Muslim population (Herath & Rambukwella, 2015). One Tamil politician, Ramanathan, publicly expressed his desire to see Muslims as Tamils (Herath & Rambukwella, 2015). However, this all changed when the same Ramanathan decided to openly support Sinhalese rioters who were responsible for a bloody anti-Muslim riot in 1915. The Muslim population viewed this as hypocrisy concerning so-called ‘linguistic solidarity’ (Herath & Rambukwella, 2015, p. 51). 

For Muslims in Sri Lanka, the conflict has had an entirely different course than for both the Tamil Tigers and the Sinhalese population. The majority of Sri Lankan Muslims, or Moors as they are sometimes referred to, lived together with the Tamil population, forming the third largest ethnic group. A significant percentage of Muslims shares the same language with the Tamil population and even shares cultural-historical ties. An old propaganda pamphlet, distributed by the LTTE, had the text “For Muslims living in Sri Lanka, their lives, their security and their sense of dignity can only be obtained in an independent Tamil State”(Subramanian, 2014, p. 155). This illustrates the feelings from the side of the LTTE that the Muslim community and Tamil community should fight for Eelam shoulder to shoulder. 
	However, on October 30, 1990, the LTTE organized a mass expulsion of Muslims, giving them a 24 hour notice to either vacate their houses and leave the LTTE dominated region or face death. During the course of the civil war the Muslim community had initially been trying to remain silent, hoping to stay off the LTTE radar while at the same time enjoying protection from the government (Subramanian, 2014). It was probably precisely this neutral attitude that frustrated the LTTE, as it continued to try to enlist Muslim fighters into its forces. Combined with suspicions of Muslims who were ‘collaborating’ with the government, and the wish for an exclusively Tamil state, the expulsion was ordered, making about 25,000 Muslims IDP’s (Internally Displaced Persons) overnight. Because they were living in LTTE areas, sharing more cultural bonds with Tamils than with Sinhalese, the protection they had hoped to get from the government never materialized. 
	Therefore, the Muslim-population of Sri Lanka is, at least in publications about the civil war, often the population that had fallen between two stools; not receiving any official protection from the government since they were –by them- seen as Tamils, whilst being under threat by the LTTE for their reluctance to fight their battle (Subramanian, 2014).  

4.4. Trincomalee 
The district of Trincomalee consists of eleven administrative units known as Divisional Secretary Divisions (DSDs), spread over 437 villages, with the main city of Trincomalee situated at the Bay area (Närman & Vidanapathirana, 2005). Prior to the civil war, Trincomalee had, because of its harbor, been an economically and military vital site. In combination with its complex demographics as a district that houses all ethnic groups, Trincomalee bcame the site of violent destruction and bombings and during the civil war this violence continued (Närman & Vidanapathirana, 2005). 

During the civil war, the LTTE had successfully brought certain regions under direct LTTE control.[footnoteRef:4] It has to be noted here, that some parts of the Trincomalee district were part of this LTTE dominated area and therefore suffered violent attacks from both the government army “capitalizing on the lack of trust between the Sinhalese and Tamils” (Lokuge, 2017, p. 31) and the LTTE: “For example, the naval base in Trincomalee Harbour was the target of LTTE suicide attacks in 1990, 1991, 1995, 1996, 1999, 2000 and 2006 (South Asia Terrorism Portal, 2017); five Tamil students were killed by the GoSL military on 2 January 2006; and the erection of a Buddha statue between the main Trincomalee bus station and the wholesale fish market on 5 May 2005 night, resulted in tensions” (Lokuge, 2017, p. 31).  According to Närman & Vidanapathirana (2005), these violent incidents combined with the mixed demographics of Trincomalee resulted in a growing suspicion and a an increasing level of distrust between the various ethnic groups.   	 [4:  At some point during the civil war the LTTE was in control of a territory that came close to an Eelam state;
it enjoyed relative autonomy and controlled regional economies, politics, etc. (Subramanian, 2014). ] 


The current state of affairs in Trincomalee continues to be a multi-ethnic one in which Buddhists, Muslims, Tamils and Christians all call Trincomalee their home. The violence that has lasted for almost three decades seems to have disappeared. However, tensions between these various groups remain. Hensman argues that the Sinhalese minority in Trincomalee can count on the support of the majority Sinhalese government, and this often leads to biased scenarios. He uses the appointment of a retired military officer as Government Agent of Trincomalee as an example, emphasizing that this particular agent “repeatedly declared that Sri Lanka was a ‘Sinhala Buddhist’ nation, who spoke to largely Tamil-speaking audiences in Sinhala without an interpreter, and whose decisions were biased against minorities” (Hensman, 2015, p.15). Or, according to Hensman, the displacement of Tamil and Muslim families from their land, thereby taking away not only their homes but also their livelihoods (Hensman, 2015). He sees these and other examples as recent tensions that have risen in the post-war society of Trincomalee and even calls it  “a disturbing tendency to return to the very same ideologies and policies that lead to the  war in the first place” (Hensman, 2015, p.14). 









Chapter 5 								Perceptions of Distance

This chapter addresses the perceptions of distance between the four main religious communities of Trincomalee. First, the ‘objective’, measurable geographical distance or lack thereof will be discussed, based on data retrieved from the interviews; for example, possible segregated schools or the possible distance between communities in day-to-day life. Second, this chapter will go into the issue of perceived or subjective distance between communities, before formulating an answer to the sub-question: ‘To what extent do the four religious communities of Trincomalee perceive a possible distance between the communities?’

5.1. Geographical, ‘real’ distance
Virkama (2010) and Weiguo (2013) both argue that in speaking of ‘othering’ certain (sub-)cultures, distance is one of the key elements. In Chapter 2 it has been argued that distance can account for more than simply the measurable, geographical distance between two communities, countries or neighbors. This perception of cultural distance is the main focus of the second part of this chapter, while the first paragraph deals with the measurable distance between the religious communities of Trincomalee. This involves, for example, how connected neighborhoods are, how diverse schools are, and how different communities interact on a day-to-day basis. 
 
Academics such as Kaufmann (1996), argue that higher levels of cross-ethnic interaction would actually contribute to fears and frictions, thereby creating ‘better’ opportunities for conflict. On the other side of the spectrum are analyses that support the hypothesis that greater interaction between different communities increases values for understanding and empathy, benefitting coexistence by reducing stereotypes (Horstman, 2011). Kaufman’s argument is very fatalistic, as he states that “severity of ethnic security dilemmas are greatest when demography is most intermixed and weakest when community settlements are most separate”(Kaufmann, 1996, p. 148). According to Skinner (2005), this fatalistic perspective is not suitable for the case of Sri Lanka, however, where cross-ethnic interaction does appear to benefit coexistence and thus positive peace. Her research took place during the 2004 ceasefire period and she during that period her respondents were fairly optimistic. One of her respondents mentioned that “since the ceasefire, there have been no problems with the Sinhalese. Barriers have been removed, people can move freely and the distinction between the two groups has been removed” (Skinner, 2005, p. 14). The Centre for Policy Alternatives has published a report during this ceasefire period that investigates the attitudes of the Sri Lankan public towards the peace process. It concluded that support for the peace process was greatest among those with the most contact with other ethnic groups (CPA, as quoted in Skinner, 2005). This form of interaction has a strong relationship with geographical distance, since communities that live far apart have hardly any means to interact on a day-to-day basis. 


Figure 3: Population by ethnicity and DS division
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Figure 3: Population by ethnicity and DS Division. Trincomalee district, 2012 (Department of Census and Satistics, 2012) 

When asked, if the different communities live in separate areas of the city, the majority of the interviewed people straight away answered that even though they are like “brothers and sisters” (interview Hindu Priest), the different communities in general are like good neighbors, implying that there is some geographical distance separating them. The principal of a Tamil primary school describes the relationship of the Tamil community with the other communities as “distant neighbors”, arguing that “they do not always mix well” (interview primary school principal). Thus, the image is conveyed of separate Tamil, Muslim, Christian and Sinhalese neighborhoods that tolerate the ‘others’. In contrast to this image, the Buddhist monk stated that “everybody lives together, like one big family” (interview Buddhist monk). It is interesting to note here that the Buddhist community is a minority community in Trincomalee, whereas they form the vast majority in Sri Lanka in general. This might perhaps influence the answers from the Buddhist monk. The Jesuit father, finally, paints a more skeptical picture, as he describes the connectedness of the various neighborhoods and its effect: “You can put people together, give them the same apartment. But then, people will just not talk, not interact with each other” (interview Jesuit father). 
	Although there are general statistics on the different communities in Trincomalee (see Figure 2), statistical information on how the different neighborhoods are (ethnically) made up is missing. Therefore, even though six out of seven interviewees mention the ‘neighborly’ relationship between the different communities, this statement cannot be backed by objective data from other research or demographic publications. However, it is important to mention that the demographic statistics that have been used for this thesis, suggest that both the city and the district of Trincomalee are ethnically diverse areas. Compared to data gathered in the interviews, however, a much more nuanced image comes forward, where indeed a lot of religious groups exist next to each other, but the interaction between them appears rather limited. Furthermore, even though the different communities live in the same districts or areas as shown in Figure 2, based on the interview data a certain level of geographical separation is certainly present. This distance might not be great, but large enough for the different communities to each shape their own neighborhoods in which their lives take place. 
 	A high school principal states that the neighborhoods in Trincomalee are indeed separated: “My home is here in Trincomalee town, and in the town I live in […] a neighborhood with mostly Hindu people there. We have a Hindu temple where me and my family often go, and we know almost everybody in the area. But outside the area, is difficult to know people” (interview high school principal). He paints a picture of the city as being a rather mixed area, while “outside of the center, people live in their own areas with people they know”. 

5.2. Perceptions of Cultural Distance 
During all of the interviews, when the topic of cultural distance was brought up, certain themes came to the surface for all the interviewees. These themes are discussed in this paragraph, as well as the theoretical foundation behind these themes and the notion of coexistence. 

5.2.1. Intermarriages 
“The deliberate choice to marry someone from outside the own group brings the ethnic boundary within the threshold of the home, and renders its crossing permanent” (Gaasbeek, 2010, p. 308)
 	Kioko and Bollig argue that intermarriages enable spaces for coexistence, to the degree that intermarriages deconstruct ethnic and identity formations, thereby also decreasing the ‘us’ versus ‘them’ divide (Kioko & Bollig, 2015). According to Gray, intermarriages mainly take place because of two factors: opportunity and preferences. With opportunity, Gray refers to a situation in which a particular community would not see high numbers of intermarriages, simply because there is no other ethnic or religious group in the area. At the same time, intermarriages might become more likely when there are less suitable candidates available in a minority community, and more suitable candidates in another, larger community (Gray, 1987). Preference is defined as “the combination of social barriers and social distance between groups” (Gray, 1987, p. 368). It is important to note, however, that intermarriages as such are not a ‘guaranteed success’ for coexistence and possibly even reconciliation. As Gaasbeek concludes, it “does not always fundamentally alter pre-existing group identities, because the group of intermarried people is not significant enough to pose a challenge to group identities” (Okun, as cited in Gaasbeek, 2010, p. 311). 

During the civil war in Sri Lanka, intermarriages were extremely rare. McGilvray, during his elaborate fieldwork study lasting more than thirty years, only encountered a handful of them (McGilvray, 2008). During the ceasefire of 2002, however, the number of intermarriages increased, according to Gaasbeek (2010); it mostly concerned marriages between Sinhalese and Tamils. 
	Indeed, intermarriages seem to have become more accepted and more common (Gaasbeek, 2010). According to the representative of the Trincomalee city council, this increase in inter-group marriages is in line with his own experience. “My wife is of Christian religion, her family Christian, and I am a Buddhist with a Buddhist family. When we first met it wasn’t a problem for us, but for our fathers .They did not approve. However, after some time […] we got married, and they were OK with it. Now, after so many years, no problem is here” (interview representative city council). He did add that while they do celebrate both religion’s holidays and national holidays, at their marriage ceremony they only had Buddhist wedding officials present , and none from the Christian church in Trincomalee. 
	The leader of the Muslim community in Trincomalee stated that intermarriages do not take place everywhere in the district of Trincomalee. According to him, they occur mostly in urban areas. “There is a good chance of loving each other, and getting married. But not everywhere, mostly town areas” (interview Muslim leader). This is in line with Gaasbeek’s findings that there is a large difference in number of intermarriages in rural areas compared to urban areas, such as for example Trincomalee town. 
	According to the Hindu Priest in Trincomalee, there is a definite link between intermarriages and local coexistence. Asked why there had been no recent, visible tensions between communities in Trincomalee, in particular when they did occur in other parts of the island, he responded that it was probably mostly due to these intermarriages that Trincomalee has managed to remain peaceful (interview Hindu Priest). The opinion of the Jesuit father in Trincomalee strongly contradicts this view, however, claiming that despite these intermarriages “the healing process [between communities] has not begun” (interview Jesuit father). He argues that since the government has left issues such as reconciliation, transitional justice and, more recently, constitutional reform largely untouched, on a local level people might interact with the ‘other’, but that this form of interaction will remain superficial, even in cases of intermarriage. The position of the government, its role in ‘leading by example’ and the power dynamics being part of it, will be discussed in Chapter 6. 
 	
5.2.2. The school system
“It [education] is the fundamental bond of the civil coexistence between people belonging to different backgrounds yet living inside the same community”(Tolomelli, 2015, p. 9). Tolomelli sees education as a powerful tool, which can be used to achieve or improve reconciliation and peace. He has analyzed the educational system of Bosnia-Herzegovina after the civil war and found an extremely discriminatory and segregated educational system, different for each ethnicity. This so-called ‘two schools under one roof’ principle on which the system in Bosnia-Herzegovina is based, implies that different ethnicities do go to the same school building, but that these different groups stay in completely separated parts of the building, with separate teachers, teaching materials and even cleaning staff from a different ethnicity (Tolomelli, 2015). 
	Luckily, the school system in Sri Lanka is far removed from this ‘two schools under one roof’ idea. In fact, the educational system of Sri Lanka is not an ethnicity-based system of separation. The schools are based on language, meaning that there are Tamil medium as well as Sinhala medium schools that, generally, teach in their own language. In larger cities there are some schools that teach in both Sinhala and Tamil, but these are mainly limited to the capital of Colombo (Muslim  leader, information confirmed by other participants, Trincomalee, May 2017). This educational divide by language “reflects an ethnically divided society which was established during British colonialism and has since deepened ethnic division” (Duncan & Cardozo, 2017, p. 79). 
	Considering that the Sinhalese form the national majority and that Sinhalese is one of the two official languages, one could assume that the percentage of Sinhalese people that speak Tamil is relatively low. While for somebody who is brought up in a Hindu or Islam-dominated village or area, there might be more incentive to learn Sinhala as all of the institutions use Sinhalese as the working language (Muslim  leader, information confirmed by other participants, Trincomalee, May 2017). “For Tamil medium schools, it’s very rare that Buddhist people are coming. But for Sinhala medium, even Muslim communities and other communities also go” (interview Muslim leader). Yet, according to the primary school principal that was interviewed who teaches at a Hindu school, there are no teachers that teach other languages than Tamil and English. “If they [the students] want to, they can of course learn English. However, for Sinhalese for example, we do not have a teacher ready. There is nobody that works here, that could teach Sinhalese” (interview primary school principal). 
	Duncan and Cardozo found that among the teachers at a Muslim school in Jaffna, there was a general belief that this particular educational system should be defended since it “preserves Islamic culture and safeguards the existence of Islamic schools, which as a minority religion in Sri Lanka are already perceived to be under threat” (Duncan & Cardozo, 2017, p. 82). At the same school a majority of students was against this religious segregation, arguing that a “lack of inter-religious schooling leads to communities moving further apart, thus deepening rifts between them” (Duncan & Cardozo, 2017, p. 82). 
 	When asked why there are no schools in Trincomalee that teach all three languages, or why the existing schools do not interact more, the primary school principal stated that the reason for this is fairly simple: a lack of resources. He has no people employed that speak Sinhala good enough to teach it , and “there is no other way for me to teach but in Tamil” (interview primary school principal). Asked how he views the other communities, the high school principal argues: “There are two ways to look at that question. First, there is the human way. And then, we are all same. We look same, we dress same, we work, marry, eat, sleep and everything we want is similar. So, no, my answer would then be, no we are not different. But of course things are not that simple. There is also the other way of answering your question with a more religious lens; then, we are very different. For me, I do not believe in one god, Hinduism does not focus on changing people’s religion like Christianity or Islam. As I said earlier, we celebrate different holidays, go to different schools, and sometimes even speak a different language” (interview high school principal). 

Several academics have argued that more interaction within the field of education could have significantly positive effects for processes of reconciliation or coexistence within a specific village or region (Duncan & Cardozo, 2017; Tolomelli, 2015; Gallagher, 2010; Smith, 2005). Where previously it was addressed how education can form a bond for coexistence, it is of crucial importance to realize that because it is such a powerful tool, it “also carries the potential to condone or promote ideas, attitudes and behaviors that form the basis for conflict” (Smith, 2005, p. 386). At the same time, keeping students separated on whatever basis – be it language, ethnicity or other criteria – might perhaps not do any direct harm to communities, it does not foster coexistence and understanding either. 

In talking about inter-ethnic communications in Sri Lanka, Gaasbeek (2010) mentioned that for inter-marriages or other types of cultural border-crossing to occur, first and foremost (young) people have to be able to meet each other. But: “The Sinhalese school is on the other side of the city, so we do not see them a lot. That is bad, I think, but also makes life easier for the children here” (interview school principal). From the interview with the primary school principal it has become clear that, despite a possible divide the educational system reproduces, the school takes on an important role in the socio-cultural, local context. For the Tamil medium school this means it joined in Hindu and Muslim holidays and customs, allowing for prayer time, etc. (interview school principal). However, the above quote about the Sinhalese school illustrates that interaction or cooperation between different schools is still at a minimum, with very little real interaction.

5.3. A matter of trust
“You cannot just put people in one area and say ‘now coexist’. There has to be trust, between the peoples” (interview high school principal). Duncan and Cardozo (2017, p. 86) add to this, stating that “Moreover, an absence of trust and knowledge of one another’s religion and culture is a key problem identified by teachers, students and community members that is perceived to reinforce the divide between them”. According to Gallagher, “coexistence is evidenced in relationships across differences that are built on mutual trust, respect, and recognition, and is widely understood as related to social inclusion and integration” (Gallagher, 2010, p. 8). It goes without saying that a civil war which as lasted for almost three decades, significantly harms the trust these academics find to be vital to coexistence and processes of othering. “During the war, of course, there was a lot of mistrust between the communities. It was impossible to trust anybody. And now, most people are back to normal. But of course, sometimes people still don’t trust each other, still suspicious of each other” (interview primary school principal). This statement clearly illustrates how, once the violent conflict has come to an end, certain grievances or feelings of mistrust can still linger on, affecting the current district of Trincomalee and Sri Lanka in general. This is also acknowledged by the Hindu priest: “In Trincomalee we all live together, so we are neighbors. So we have no fear of them. But in Jaffna, when they see a Buddhist, they think in extremes like, ‘oh, they are coming to kill us’. There is also a place like that in Trincomalee where only Hindus live, and that fear is also there. The incidents of what happened in the past, made them fear about the other communities” (interview Hindu priest). 
	This lack of inter-community trust that is still in existence today is, at least according to some, a direct consequence of the failure of the government to act as a good role-model (Personal communication with Jesuit father, confirmed by other participants, Trincomalee, May 2017). In particular the Jesuit father links the local reality of dissatisfaction and tensions to the passive government that has not taken any of the expected and necessary steps towards reconciliation, arguing that as long as the government does not take action, life on a local level will not improve (interview Jesuit father). 

5.4. In conclusion 
The theoretical notions of ‘othering’ and coexistence are both based on a certain level of distance , be it geographical distance or, the harder to measure variation of, cultural distance. In the case of Trincomalee, Sri Lanka, the geographical distance appears indeed to be present. It has to be mentioned that the Hindu Priest, the council representative as well as the Buddhist monk all painted a slightly more optimistic picture, arguing that the different religious communities of Trincomalee are living together like one big family, without any big differences. The Imam, the Jesuit leader, the primary school principal, and the high school principal are more skeptical, however, arguing that the various communities live together like distant neighbors; this is possibly an effect of the lack of trust between communities that is still present as a consequence of the civil war. The general impression regarding the geographical distance is that the specific communities all live in specific neighborhoods, surrounding themselves with likeminded people from the same religion. Adding to the complexity of the situation is that, although there are statistics on how ethnically mixed Trincomalee is, these statistics do not specify the demographics of single neighborhoods. 
	With regards to the perceptions of cultural distance, this chapter looked at two main indicators: intermarriages and the set-up of the educational system. Since the end of the civil war the number of intermarriages appears to be increasing, while Gaasbeek showed that these numbers also increased during the time of the cease-fire and peace talks between 2002 and 2006. However, there seems to be a generational divide regarding these cross-cultural marriages; the parents of the generation that is getting married across ethno-religious lines these days, sometimes still struggle with the idea of intermarriages, where it appears to have been way more accepted by the younger generation. Furthermore, it is important to note that intermarriages do not, automatically, mean that coexistence increases while cultural distances decrease. Finally, intermarriages also appear to be much more common in the relatively urbanized area of Trincomalee town, than in for example the rural areas inland. This could be due to the higher levels of interaction that come with city life, since in cities it is easier to encounter somebody with a different religion and opportunities are greater. 
	A dimension of day-to-day life that could determine processes of coexistence and othering from a very early age on, is the educational system. As we have seen in 5.2.2, the educational system in Sri Lanka and therefore also in Trincomalee is not divided along ethnic or religious lines, but rather linguistic lines. The presence of Tamil medium, Sinhalese medium or English medium schools means that, even if it is not as straightforward as it is in for example Bosnia-Herzegovina, students of these schools have smaller chances of meeting somebody who speaks a different language on the playground. Furthermore, an important nuance is that, although education is divided by language, in the case of Sri Lanka ethnicity and language are intertwined. For example, the general Muslim and Hindu population will be fluent in Tamil, but less so in Sinhalese and also to a lesser extent in English. The Sinhalese population will be, generally speaking, fluent in Sinhalese and sufficient in English, but not so much in Tamil. The Christian minority of Sri Lanka is divided in this matter, with its geographical location often determining whether it prefers Sinhalese or Tamil as its mother tongue (Interview Jesuit father, Trincomalee, May 26th  2017). 

In conclusion, the question that structured this chapter and was leading in each and every interview, is: “To what extent do the four religious communities of Trincomalee perceive a (cultural) distance between the communities?” 
It has become clear in this chapter that there are certain levels of mistrust, amongst communities but also towards the local and national governments, that influence the notions of distance. As stated in 5.3, coexistence cannot exist without trust. Furthermore, this trust appears to affect the ‘real’ geographical distance between communities as well as the perceived, cultural distance. 

















Chapter 6 								The power balance

This chapter discusses the effect of the socio-political power balance between the different communities of Trincomalee on processes of othering and coexistence. In doing so, it addresses issues that people in Trincomalee have to deal with on a regular basis that reflect this power balance. The first part of this chapter goes into issues around land-ownership and the power struggle that comes with it. The second paragraph delves into the different forms of institutional exercises of power, such as the power dynamics between the general public and police forces, before the sub-question this chapter relies on is answered in the third paragraph of this chapter: ‘In what ways does the socio-political power balance affect processes of othering and coexistence in Trincomalee?’

 6.1. Power & Land 
One of the main issues discussed in all of the interviews is the issue around land-ownership for people who have fled their land in times of war and are now slowly beginning the process to return to what they still consider to be ‘their’ land. After such a long period of time, these lands have often found new purposes and the people who once lived on them no longer possess or have never possessed the correct paperwork to reclaim the land. “After some time, and because war was long often after many years, they want to of course come back to where they grew up and such. And then, the government stops them when they come to for example Trincomalee and holds up their hand ‘ where are your documents’. But asking papers does not make sense for these people. So, they cannot prove anything so the government says, sorry but this land is now archeological land that belongs to us. Of course this cannot happen!” (interview high school principal).
	In opposition to this view is the standpoint of the Buddhist monk, who sees these land claims in a different light: “When the war started, they had to vacate the place and come to shelters or safe areas. So when the war ended after 30 years, people tried to go back to their original places. The forest is gone, there is no sign of any remains, houses or whatever. When the land was given to them, it was given under the annual permits. Every year, they should have renewed it. For 30 years, they did not renew it. There are no houses, it is totally forest. So the government totally declared it as government land. […] There were people without documents for generations. And other people who have the documents, but they haven’t been renewed. So when you come with a piece of paper saying this is my document I was living here, the government cannot agree to that! But if people are landless, of course they should be given land. They must live, because they can no longer live in the refugee centers” (interview Buddhist monk).
  	According to the International Crisis Group’s report ,‘Sri Lanka’s transition to nowhere’ (2017), returning land to pre-war owners and families that have fled is still a controversial topic for the Sri Lankan government (ICG, 2017). Until today the government has not, according to the ICG report, published any figures or estimates on how much land the military still holds (ICG, 2017). “A small amount of private land was returned on 1 March in Pilakudiyiruppu. Owners complain the military looted and destroyed their houses.”(ICG, 2017, p. 17). This lacking transparency, in combination with the very small amount of land that has been returned to families, leads to and feeds resentment. For these families the land is not merely a livelihood, but much more than that: “In Asian or African context, it is the land and the culture, pulled together. If you touch the land, you touch the culture and religion, it is the land where people identify themselves with” (interview Jesuit father). 
	In many cases the plots of land that were left vacant as a consequence of the civil war became government-owned land. In some cases, whilst executing some kind of constructing work, rare archeological remains were found, after which the land came under the jurisdiction of the Department of Archeology (Silva, Niwas, Wickramasinghe, 2016). For example, in 2004 a gazette notification declared the Devanagala rock site as an archeological site. The Department of Archeology, in close cooperation with the Sri Lankan government, determined that the so-called ‘buffer-zone’ around the site would be 400 meters, meaning that nobody was allowed to live within that zone; the people who had been living there, were forcibly moved out (Silva, Niwas, Wickramasinghe, 2016). “But the people don’t know this, so they come back, they want to live there, but that is now impossible. So what to do? You cannot say to the Buddhists or whoever that it is no longer a religious site. But these people, they need to live somewhere too” (interview representative city council. 
	When a plot of land is not converted into a site of religious, archeological value, it is either being neglected and returned to nature, or used by other families to live on. The families that have initially fled the area, upon return have to be able to prove their ownership with the required documents. According to multiple sources of personal communication, for the government to give back plots of land, the deed permit as well as annual permits have to be present. More often than not those papers cannot be presented by the people that have lived in refugee camps or even abroad. “But they have some other documentation, say that voters list when you go cast your vote. That will be registered, that name list is there. And on the birth certificate it is mentioned where you were born. So those documents are there, other than those permits. But the government is not considering those documents, they only consider the deed or permit so that is a big issue now” (interview Muslim leader). 
 	In a lot of these cases, people re-claiming their land are often people from minority communities who had to flee either the LTTE or the government troops. However, it is the government that ultimately decides over their claim (interview Hindu priest). “When a Muslim or Hindu goes into the land and when they try to claim those lands, the police will take them into custody and take them to the police station. But that does not happen to the Buddhist people. The law is for them very different. So when they [Buddhists] go, they [police] allow them, help them. So there is discrimination”(interview Muslim leader). 
	According to the high school principal, police stations in Trincomalee are mainly filled with Sinhalese policemen and other Sinhalese officers. The Hindu priest argues that for Tamil-speaking people, who do not know Sinhalese (well enough), a trip to the police station can be incredibly complex. “The officers who are inside of the station are Sinhala-speaking. So they [the people going to the station] are unable to give their complaint! So they have to always come in with another person who knows Sinhala. And if they cannot, they do not know what they are writing, because they have to write it all in Sinhala. Ultimately, after recording, they are asked to sign. So people are signing without knowing what is there” (interview Hindu priest). 

The situation sketched above strongly appears to be one in which the powerful party ‘others’ minority parties trough power dynamics. 

6.2. Institutional and Political Power 
When asked how this political power is divided on a local level, the Muslim leader painted the following, rather skeptical image: “For example, in Eastern province there are three districts, where the majority population are Tamil-speaking. So the President’s representation in the region is known as a Governor, and so he is a Buddhist. The district government agent, the head of the district of Trincomalee, is a Buddhist. So the employment appointing authority, the commission of public service, is a Buddhist. So most of the secretaries of the ministries, are mainly Buddhist. So the government is trying to have the power in their hand by appointing these people for these posts” (interview Muslim leader). The high school principal of a Tamil medium high school in Trincomalee confirms this image, arguing that a Sinhalese person in Trincomalee “knows that the political system supports you, but for us [Tamils] this is not the case” (interview high school principal. 
	These quotes hint at the perception of an extremely dominant, powerful government. However, according to one specific anecdote as told by the Hindu priest, the minorities that struggle with this dominance are not always powerless. “Tamil is also a language. In Sri Lanka, there are nine provinces. But all of these provinces, their servants are Sinhala. So where are the people who are living in the North and the East? They are mainly Tamils. They [the government] have given some status to the language of Tamil also, but it is not implemented. So, when I was a government officer, when I received a letter from another province in Sinhala, they can reply in Tamil. So, for once, I did that. And then the secretary of the high officer of the institution has called me and asked me, ‘why did you send this reply in Tamil?’ I replied that, ‘we have the right to write in Tamil, because it is the official language’. So then the official said, ‘If you do that, we will transfer you’. Then I said, ‘Ok, we are agreed to work wherever on the island, I don’t mind going to transfer. I don’t want to give up my right, and it is my right’.	So now, the government made a separate ministry for implementation of language. Integration and language ministry, where they look into all these matters” (interview Hindu priest). 
	However, one striking observation from the interviews is that out of the seven interviewees, six people argued that the Sinhalese dominated government put Sinhalese officers in key positions in Trincomalee, in order to keep political power and control over the area (Jesuit father, information confirmed by other participants, Trincomalee, May 2017). The high school principal states that the government is following this line of thought out of “fear of giving minorities like us and Muslims and Christians more power for maybe they fear what could happen” (high school principal). In speaking about the representation of the Tamil people in national politics, the Hindu priest shared his opinion that “whatever is possible to their [Tamil] level, they are doing for the people. There is a limit also, because the majority of the government is Sinhalese. The Tamil people are not on the ruling side, but in the opposition” (interview Hindu priest). 
	The Buddhist monk considered the political and institutional power of the Sinhalese population to be more a helpful tool for the other communities in Trincomalee. Following this line of thought, he perceived his position as Buddhist monk to be one in which other communities or community leaders could come to him for help or assistance with issues such as land issues or other claims. This creates an interesting power-dynamic, further illustrated by the following anecdote about the military victory during the final stages of civil war: “Imagine parents. Father and mother, warning the child. Two, three times. If the child does not listen to the parents, what will happen? They will take a branch, and beat him. The teacher is telling the student in the classroom, if you do not respect the teacher, the teacher will get annoyed, and he or she will beat the student. The same thing happened in war. The government was talking and talking, warning them. Nothing happened, and ultimately, they beat” (interview Buddhist monk). 

Another important aspect of political power is reflected in the way in which the Sri Lankan government deals with violent acts committed by militant monks, mostly directed at the Muslim and Christian population of Sri Lanka. An important nuance is needed here, as there have been no reported cases of attacks by organizations such as Bodu Bala Sena (BBS) in Trincomalee. However, according to the International Crisis Group, these extreme organizations and its members have enjoyed relative political impunity, especially but not exclusively under the former regime of President Rajapaksa (ICG, 2017). “They grossly violated the law in the presence of the police, who took no action. Apart from the political protection they enjoyed with impunity under the Rajapaksa government, they fully exploited the public respect for the robe as the authority that was commanded by those who wore it” (Dewasiri, 2016, p. 12). The ICG report states that the national government has taken important steps in responding to racist, anti-Muslim or anti-Christian acts, but that these responses were not anywhere near to what the minority communities had wished for (ICG, 2017). 
“Rising tensions prompted the president to call an emergency security council meeting, at which he announced that anyone inciting racism would be arrested. Days later, Justice Minister Wijeyadasa Rajapakshe met with BBS leader Galagoda Atte Gnanasara and Sumana with the declared purpose of encouraging dialogue among communities. On 22 December, Gnanasara was among the monks in attendance at a meeting Sirisena held on preserving Buddhist archaeological sites”(ICG, 2017, p. 13). This obvious lack of a clear rejection of such organizations by the government has resulted in a high level of skepticism and mistrust among the local population. The Jesuit father even argues that he now has “no choice but to believe that the government is still going by Bodu Bala Sena’s perspective” (interview Jesuit father). The primary school principal, a Hindu Tamil, empathizes with the other minorities. “So, when organizations such as BBS attack Muslims, even if it is not in Trincomalee, we feel sorry for the Muslims. But, as another minority group there is not really anything we can do. The power lies in the hands of the government. And the government chooses to look the other way” (interview primary school principal).

6.3. In conclusion
In this chapter it has become clear that the minority communities in Sri Lanka, which are majority communities in Trincomalee, strongly feel dominated by the national, mostly Sinhalese political and institutional power elite. Institutions such as police stations where Tamil-speaking visitors have to either be able to write reports in Sinhalese or depend on a third party to come along in order to make sense of the documents they are signing, painfully illustrate the current power dynamics that negatively influence processes of othering and coexistence for Trincomalee. 
 	With regards to dealing with land-ownership and the relocation of families that have returned to Trincomalee, this also becomes painfully clear in the powerlessness experienced by families that return and suddenly find themselves having to either relocate again, or fight claims of archeologically/religiously protected sites. However, it is important not to neglect their agency. As the example of the Hindu priest shows, there are alternative ways to exercise influence over the (dominant) system. At the same time, this chapter has addressed examples of areas where the Sinhalese are not the (vast) majority, they nevertheless successfully attempt to control these areas, at least in a political way. 
 	Another conclusion that can be drawn from this chapter is that according to the various communities in Trincomalee government actions against extremist organizations, such as BBS, are virtually non-existent. Even though these perceptions may not exactly reflect reality, since not every event is covered in the media or publically exposed, the fact that they have this perception should be seen as a sign of concern. 



















Chapter 7 							Conclusion and Discussion

7.1. Conclusion
The goal of this research is to provide an insight in the inter-community relations between the four different religious communities of Trincomalee, Sri Lanka, since the island has had to deal with religious violence since the end of the civil war in 2009. This thesis examined these inter-community relations by including the theoretical notions of ‘othering’, ‘cultural distance’ and ‘coexistence’ that allowed for a greater insight in the relationships. 
	Following this research goal, the main question for this thesis was formulated as: To what extent does the process of othering, influenced by the notion of cultural distance, affect coexistence amongst the four major religious communities in the Trincomalee district of post-war Sri Lanka?

Not surprisingly, there is no straight-forward answer to this question as the notions of othering, cultural distance and coexistence themselves are not clear cut and straight-forward. Furthermore, the Sri Lankan post-war society is an incredibly complex one with external and internal factors that complicate things even further. 
	 Processes of othering are certainly still present in the four major religious communities of Trincomalee and, in general, these appear to have a negative impact on the notion of coexistence. A partial explanation for this can be found in the fact that the civil war has only ended a relatively short time ago, just eight years, and that the stereotypes about ‘others’ that have been created during this recent period have not had the time to fade away or be replaced by more positive impressions. However, this research has also shown that the local societies are trying to break down these old notions of ‘others’ by, for example, being open to a marriage with somebody from a different religion than your own. 
	At the same time, there are institutions in place, for instance the educational system, that appear to reinforce the idea of ‘othering’, thereby contributing to the cultural distances between communities and negatively affecting coexistence. Although the schools in Trincomalee are not separated by ethnicity, they are separated by language. As the likelihood that a Sinhalese person (fluently) speaks Tamil is relatively small, and vice versa, the Hindu and Muslim populations of Sri Lanka generally only speak Tamil, divisions of school systems based on language could also have significant impact on the inter-community and inter-ethnic contacts and dialogue. It has to be noted here that the educational system can be perceived as a very powerful tool, in a positive as well as a more negative way. 
	Based on the interviews for this research, people from the different communities in Trincomalee appear to be coexisting on the level of ‘distant neighbors’; they know about the ‘others’, they will, from time to time, encounter or meet them, but (deeper) contact between them is very limited. The Hindu priest, the representative of the city council as well as the Buddhist monk all painted a slightly more optimistic picture, however, arguing that the different religious communities of Trincomalee are living together like one big family, without any major differences. The Imam, the Jesuit leader, the primary school principal and the high school principal were more skeptical, arguing that the various communities might live together, but more like distant neighbors, possibly an effect of the lack of inter-community trust that is still present as a consequence of the civil war. This issue of trust can be found in both the inter-community relations and the relationship between those communities on the one hand and the national/local government actors on the other. As illustrated in this thesis, the apparent lacking will of the government to condemn and prosecute people who affiliate themselves with extreme organizations such as BBS, causes distrust on a local level. In combination with the perception of the Christian, Hindu and Muslim communities that the local and national authorities are ‘extensions’ of the nationalist Buddhist discourse, this leads to even stronger levels of distrust. 

Regarding issues revolving around landownership, these communities share a feeling of powerlessness versus the much more powerful, majority Sinhalese government that takes decisions directly affecting them and their land rights. 

7.2. Discussion
First of all, it is important to reflect on one’s own position in the research field in order to provide nuance and understanding. During my research period in Sri Lanka, I was well aware of the fact that – being a white, European woman who could only communicate in English – I was very much the observer from the outside, looking in. However, by doing my internship with ICES and building a (social) network in Colombo, I strongly feel that at the same time I was part of that society. This level of attachment surely has had  a both visible and invisible impact on the results of my research, as my norms, values and ethics are reflected in my writing. 
  	For all of the above and many additional reasons, this research can never claim to be representing one truth or one true finding. Painting a complete picture is worth striving for, but extremely hard to accomplish. However, every research, every text and every published work struggles with this limitation, set by the choices that have been made and undoubtedly 
influenced the direction of it all. 

Secondly, I am fully aware that seven interviews do not represent the ‘general opinion’, and that two school principals in Trincomalee cannot represent the entire educational system of Sri Lanka. Arguably, it was never the intention of this research to generalize its findings to a national, let alone international scale. I strongly feel that more interviews would have had an added value to this research and could have confirmed or rejected particular ideas or theoretical notions. The point has to be made that even though this research provides important insights into (perceptions) of coexistence, due to the limiting factors as discussed in this paragraph, the findings in chapters 5 and 6 are perhaps not as robust or solid as they otherwise could or would have been.  
 	Initially, the fieldwork that the research team at ICES was doing for their project on ethnoreligious issues (mentioned in chapter 3) had strong overlap with the interviews scheduled for this thesis. Thus, the agreement became that since I was unable to attend the ICES-fieldwork trip due to conflicting agendas, a number of transcripts from these interviews would be made available for this thesis as well. However, as time passed it became apparent that one of ICES’ partners had to protect the participant confidentiality  and therefore was unable to provide transcripts. This decision had an undeniably negative impact on the number of participants for this research. Nevertheless, these seven interviews still provide us with an extremely interesting, eye-opening insight into coexistence on a very local level and the individual arguments expressed in those interviews are as valid as anybody else’s. 

During my period of data collection, I had to rely on the infrastructure of ICES for ‘matching’ me with interviewees and providing me with an interpreter. The fact that they finally gave me a list of names of people I could interview, means I personally had very little agency in who I spoke to. Perhaps more communication around this would have created more insight in this process. At the same time, as an international organization that has published numerous internationally recognized articles, there was enough trust to rely on their network. Furthermore, and this again refers to positionality, having to arrange these interviews without their network would have probably resulted in even less participants, if any at all.  

7.3. Recommendations & further research
This research has shown how intertwined the notions of ‘othering’, ’cultural distance’ and ‘coexistence’ really are. In particular in post-war societies like Sri Lanka, where war is still a vivid memory for most, these processes can have far stretching, societal effects. The Sri Lankan case is made even more interesting by the remarkable government’s focus on reconstruction and development, rather than reconciliation and transitional justice, despite pressure from the international community. It is not for me to decide which approach works best; however, without a clear framework regarding issues like reconciliation, processes of othering could be very hard to counter. Therefore, one recommendation would be to pay more attention to reconciliation, or activities related to this idea, in particular on a local level. 
 	Furthermore, as has already been emphasized in this thesis, education can be an extremely powerful tool, both in a positive and negative way. An ethnically or religiously mixed educational system can have important advantages with respect to mutual understanding and coexistence. At the same time, if people do not want to mix or do not want to coexist, such a mixed-school system could have very negative effects. Perhaps a more modest recommendation would be to let the various schools stay the way they are right now (a continued division based on language), but at the same time open up and stimulate (more) opportunities for these different schools to interact if they want to. 

Further research that builds on the same theoretical concepts could perhaps focus on other case studies, countries that have recently witnessed conflict and are now in a time of fragile peace, in order to make a comparative study. Another important note for further research could be that factors such as intermarriage and the educational system that were part of this study, could very well be expanded. Of course, coexistence is much more than just intermarriage and ‘othering’ happens on many more levels than just the educational level. Time and space limited me in this respect, but further research could easily build on it. 
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							Appendix 
 	 
The interview guide 

Introduction
Dear Mr.. thank you for clearing time in your schedule to see me.

How long have you been serving as a religious leader / school principal/ representative(in this area)?

What motivated you to become a religious leader/ school principal/ representative?

How big is your (religious) community in Trincomalee?

Cultural/Social Distance to other communities

How do you see the other communities (Muslim, Hindu, Catholic, Buddhist) in your district?

Is there any specific community you think your community is relatively close to? Why (not)? 

Is there any specific community you perceive as a threat? Why (not)? 
Do you believe that there are many cultural differences between the different communities? If so, do you think these differences are irreconcilable? Why (not)?

In your opinion, are there important myths about your religion or community that determine the opinion of your community by others? How do you feel about this?

How do you think that the other communities view your community? Why?
Cultural distance
Are different religious groups in this area living close to each other, or are they geographically separated?

Do people from different religious communities interact with people from other communities? If not, why not? 

If they do interact, what are some of the themes that bring them together?

Are you as a religious leader in contact with the other religious leaders of the area? 

Do you think getting into contact with other religious leaders would be a good thing for the community as a whole?

Are there important stories/myths about the other religious communities that you know of? Are there many people in your community who base their opinion on these stories?

Religious Tensions/ Religious coexistence 

Have there been any religious/ethnic tensions between communities in this area? Do you know what the causes of these tensions are/were? 

Have there been any direct confrontations or violent incidents? If so, could you please elaborate on this?

Who were the main actors in such tensions?

How did these tensions or conflicts affect your religious community?

How were these tensions or conflicts resolved? What was the role of the religious leadership in this resolution?

Do you think that more cross-religious interaction could help in this prevention? How/Why, why not? 
To what extent, do you think, does geographical separation play a role in these tensions or coexistence?

How do you think religious tensions or conflicts could be best prevented?

From your own perspective, would you say there is a high level of religious coexistence in Trincomalee?

How do you see a role for the government in creating/improving coexistence?
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