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Pikit, Mindanao, southern island of the Philippines

Introduction

_

I. Arrival
Heavy rain thudding on the windshield was loud enough to drown out any
possibility of conversation in the car. Not that this made much of a difference; it was
only 7:30 am, and having already driven for nearly three hours we were all resigned
to simply let white noise of the tropical downpour set the somber mood. Gradually
dirt roads smoothed into pavement, the feeling of “progress” under our wheels as
we pulled into a small town. Outside the foggy car windows gray streets matched a
gray sky and two‐story concrete buildings blurred into a wash of industrial dullness.
Inside by contrast felt friendly and safe. Warm, dry and drowsy, I hoped we still had
a few more hours to go; leaving the comfort of the vehicle for the gloom outside was
a repellent thought. We pulled around the corner, and found ourselves next to a
small grassy area that, on a sunnier day, would have looked restful and inviting. But
on this day it merely signaled that it was time to get to work. We had arrived in
Midsayap, in the rain.
We parked at a local ubiquitous fast food chain, Jollybee, which my companions
joked was the beacon of “development”. As we left the car, I eyed a pair of soldiers
1
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standing on the sidewalk. Navy blue uniforms head to toe, and each cradling a
downward pointing rifle, they appeared a strange combination of menace and
boredom. Nobody else took notice, as if a smudge of ennui just blended the two of
them into the rest of the dreary scenery. They were simply part of the corner, as
much as the cracked curb or the rusty old jeepney they stood by. And while to me,
their presence seethed tension and insecurity, they and everyone else around them
could not have appeared to care less. And this indifference felt more unsettling than
the presence of the soldiers themselves.
Later, as we returned to the car, I off‐handedly remarked, “Aren’t we in a Zone of
Peace? I thought there weren’t supposed to be any guns here.” There was only a
second or two of silence before the entire car erupted into laughter, enough to
drown out the pounding rain. Rather than draw further attention to my own naïveté,
I joined in laughing. Always better to feel part of the group, in on the joke.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
Within this small episode lie several issues I faced during my time in Mindanao.
Notions of inclusion, the glaring contrast of sanctuary and hostility, the saturating
nature of warfare, the absurdity of violence or perhaps the absurdity of life
continuing despite it, all these themes coursed through my stay, coloring my
observations and re‐informing my preconceptions. Aware of the relentless violence
on this southern Filipino island, I expected to take in dismal sights, stories, and
realities; but my time spent there felt encouraging, buoyed by a hopeful energy and
confidence of the people I met. It was this audacious optimism that drew me into
what the Mindanaoans call the “Culture of Peace”.
II. Beginning at the Base
Having studied religion as an undergraduate, I had an appreciation for the social
construction of “culture” and was immediately taken with the idea of a Culture of
Peace. It reminded me that society does not have to be thought of as machine where
structural conditions inevitably produce victims and opportunists. Individuals have
agency, which they may use to affect world around them. The term “Culture” spoke
to me, not of policies, but of people, of the dynamics of social life of and among
individuals.
Centuries and even millennia of history show us that culture is an immutable aspect
of human society, which has great potential to create fissures and draw battle lines.
However, what we must simultaneously recognize is that this potential emanates
from the powerful influence culture has on collective groups. Moreover, that power
is ambivalent; it can be wielded for either war or peace with equal dexterity. Given
both the strong presence of the Culture of Peace and the apparent success of the
grassroots peacebuilding initiatives, Mindanao proved to be an ideal setting in
which to examine the rapport between them.

2

Introduction

Megan Price

I was curious to learn how this notion of the Culture of Peace was transfigured into a
daily reality for those living in Mindanao. But for all the literature praising the
success of community participation and grassroots initiatives in Mindanao, the
voices of the community can rarely be detected. Frustrated with reports that
seemed to be written from air conditioned conference rooms, I decided the only way
to discover what was happening on the ground was by going there myself. I joined a
field expedition to Pikit (map below) and made arrangements to live with a local
family while I attended capacity building workshops and conducted surveys and
interviews with residents in a Peace Zone.
Since 19881 several locally organized Peace Zones all
across the southern Filipino island of Mindanao have
been lauded as a strong example of grassroots
peacebuilding, paving in‐roads for community
stabilization and conflict de‐escalation, as well as
providing a territory conducive to cultivating the
Culture of Peace. The Peace Zone in Pikit is known to
its residents as the “G7 Barangay”2, seven small
adjacent municipalities, which declared themselves
“Spaces for Peace” beginning late November 2004.
This became the base of my field investigation.

Figure 1: Pikit Map

III. The Culture of Peace
Once in Pikit, I spoke with several survivors of crossfire raids and evacuations,
people whose knowledge heralded experience yet could not fathom an explanation.
One such person, a woman who had survived three crossfires and innumerable
evacuations, simply stated, “In Pikit there has been a culture of violence; that’s why
we need to develop this Culture of Peace.”3 The simplicity of this logic belied its
deeper implications. Is the struggle between war and peace merely a battle of
opponent worldviews? More than contentious claims and grievances, how much of
conflict is entrenched expectations and patterns of behaviors? How is battle waged
between ideologies? Moreover, a paradox remains. In an environment so saturated
by war and incessant fighting that there is a recognizable “culture of violence”

The first official establishment of a Zone of Peace, Neutrality and Freedom (ZOPFAN) occurred in
Naga City, while similar zones in Sagada, Tabuk, Bituan and Catomanyog followed in quick
succession, Novemeber ’88 – February ’90. They are alternatively called, “Peace Zones”, “Zones of
Peace”, or the like.
2 The Barangays, (municipalities, in English) include Nalapaan, Panicupan, Dalengaoan, Kalacacan,
Takepan, Lagunda, and Ginatilan.
3 Interview with Adele Nayal, lifetime resident of Pikit May 15, 2008, Pikit
1
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where does a “culture of peace” germinate? How can such an idyllic notion emerge
from such blood‐soaked land? What pre‐existing conditions have enabled its growth
and persistence? What actors have been influential and why? And, most strikingly,
how can a more acute awareness of the cultural side of conflict inform approaches
to conflict resolution and sustainable peacebuilding?
Conflict could be thought of as a breakdown. Infrastructures collapse, families are
dismembered, and relationships are broken. All the trappings of normalcy are
shredded. However, to the people I spoke with in Pikit, war is not the dissolution of
reality. Rather, it is a parallel and equally compelling setting of life. Thereby, they
see that the aggressive culture of violence must be confronted by an equally
insistent culture of peace. The striking juxtaposition of these two competing
realities, coupled with growing hope for the latter, raise our central question:
How is a culture of peace being cultivated in Mindanao?
IV. Defining the Culture of Peace
It is a good practice to identify an object of analysis as a whole before dissecting it.
So here we will build a working definition of “the Culture of Peace”. I approach this
topic with an understanding of culture as a social phenomenon that enables people
to collectively interpret, construct, express, and reinforce a generally coherent
perception of reality. Culture is maintained by a cyclical process where people,
through their actions and behaviors, both draw from and contribute to a general
perception of the way life is and ought to be. This provides a consistent and reliable
setting in which people can find security and operate under expected conditions.
This understanding of culture closely aligns with that of anthropologist Clifford
Geertz. According to Geertz, culture functions to imbue the world with meaning,
giving rise to patterns that make life predictable and understandable. In The
Interpretation of Cultures, Geertz defines “culture” as:
"a system of inherited conceptions expressed in symbolic forms by
means of which people communicate, perpetuate, and develop their
knowledge about and attitudes toward life." (1973:89)
W. Penn Handwerker (2002) poses a similar description of culture that enables us
to widen our scope of reference without compromising our focus. By comparing
Handwerker’s definition and that of Geertz we may find where they coincide. These
points of alignment will help us distill out the main components of culture, and ergo
inform the way we pursue our investigation. Handwerker’s definition proceeds,
“Culture consists, most simply, of the knowledge people use to live
their lives and the way in which they do so. [Quoting E.B. Tylor (1871)
culture is] that complex whole that we acquire by virtue of living our
lives with other people” (2002: 107)
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Three significant features interlock these two definitions, allowing us to sift out our
constituent parts of culture. Firstly, knowledge is a central trait of each, leading us to
reason that culture denotes a collection of learned behaviors, norms, and
expectations, gained through social interaction and observation. Secondly, both
definitions treat upon the lived experience of the individual within the context of
their larger communal setting. That is to say that culture emerges from a social
milieu, where people gather, communicate, and are influenced by one another.
Finally, the methods of circulation are also described as “symbolic forms” (Geertz),
or “by virtue of our living our lives with other people” (Handwerker, citing Tylor).
Both definitions direct attention to the ways in which culture is regenerated, passed
on among people and thereby kept germane.
Having settled on the core aspects of our definition of culture we would be remiss if
we did not also scrutinize how this definition compares to the Culture of Peace. With
this in mind we refer to a report on the Culture of Peace submitted by Catholic Relief
Services (CRS) representative Sarah McCann. This report is rare, if not singularly
unique, in recognizing the phenomena and discussing it explicitly.
“To speak of a Culture of Peace, one has to first ask what we mean by
peace. ‘Just peace’ is an orientation toward conflict transformation
characterized by approaches that reduce violence and destructive
cycles of interaction while at the same time increasing justice4 in any
human relationship.” (2003, citing Lederach 1997)
J.P. Lederach’s notion of Just Peace was widespread and adamantly extolled by many
of the peacebuilders I worked with in Mindanao. Therefore it is appropriate to
incorporate it into our definition. Taken together, we may weave the significant
features of these definitions into a single unified description of the Culture of Peace:
A body of knowledge shared and circulated by a community of people
who draw upon the symbols and transactions of daily life to
disseminate, encourage, and perpetuate patterns that decrease
violent, destructive relationships and promote a just society.
This definition describes in theory what we hope to corroborate with empirical data.
Yet, description alone is not an adequate terminus. From this juncture our task is to
employ this definition to breakdown the cruxes of our central question, “How is a
Culture of Peace being cultivated in Mindanao?” Based on the elements outlined
above, this study will seek to uncover answers to the questions laid below:

We must be critically aware of an indiscriminant blanket notion of “Justice”. “Justice” as an idea may
be manifested universally. However, this does not permit us to repudiate the legitimacy of its local
interpretations. We should therefore be wary of grafting culturally inapt understandings of what is or
is not “just”, and be ready to defer to local conceptions of the term. (Kriesberg 2001: 48)
4
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1) From where did the Culture of Peace arise, out of what social environment?
2) What common knowledge is created, signaling its permeation into society?
3) Through what methods and venues has its inculcation been accomplished?
In this study, inculcating a Culture of Peace is understood to involve of many
intricate social mechanisms, working independently yet in coordination to produce
a larger, more self‐evident process of peacebuilding. Employing the theoretical
model of Charles Tilly (2006), the paper will endeavor to unpack the process of
instilling the Culture of Peace and identify the mechanisms working underneath.
With this objective stated, we add a final question.
4) Within those methods of inculcation, what recognizable social patterns can
be detected, which may be analyzed to reveal latent mechanisms at work?
The nature of these questions clearly underscores the view of peacebuilding as a
cultural process. If peace is described as a culture it requires us to look at the
creators of culture, explicitly, individuals. It is here that the lack of the human
element within the general standing literature proves to be a crippling deficiency.
V. Cultural Constructivist Approach
Given the paucity of human voice in many analyses of Mindanao peacebuilding, it
can be reasoned that a more ground‐level treatment will be, in this respect,
substantively contributing. The social constructivist approach turns the focus of
investigation towards cultural elements of peacebuilding. To clarify the structure of
this framework, the fundamental assumptions on which the social constructivist
view is based are explained below.
The first postulate is to regard peacebuilding as a socially constructed process in
which culture plays an influential and deeply embedded role. Culture constitutes
both the expectations of reality and the modes by which those expectations are
reinforced or adjusted. It is therefore implicated in the ways peacebuilding works to
create a reality that promotes healthy lives and positive human interactions. This is
in line with the work of Peter Berger and Thomas Luckmann (1967) on the social
construction of reality. The premise of the theory is that groups of individuals
interacting together will create and institutionalize roles and patterns of behavior
that make up daily life. Therefore reality is not inherently given; it is constructed
through tacit agreements made in society. These agreements are then acted out in
social behaviors, which communicate underlying beliefs and attitudes that inform
an individual how to understand and react to the world around them.
However, these beliefs and attitudes are not static. They can be adjusted and
influenced through social processes such as daily practices, rituals, symbols and
discourses. This is the point of entry for facilitating a culture of peace. It is upon
these fundamental principles that our central argument is based: If a culture of
peace has been effectively instilled through such social processes and daily
6
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reinforcement, the chance of peacebuilding evolving into sustainable peace at the
grassroots level could be greatly increased.
Our analysis will proceed under the direction of these guiding principles. Evidence
will be drawn from empirical data collected through observation, interviews, and
surveys from actors on the ground and analyzed using theory drawn from literature
on reconciliation, peacebuilding and social culture. It is with this approach that we
undertake our investigation into the Culture of Peace.
VI. Structure of the Investigation
The phrase ‘The Culture of Peace’ is so often referenced in Mindanao that it has
acquired its own acronym, the ‘CoP’. In Pikit, the viral presence of the Culture of
Peace is perceived through several mediums. The phrase is flown on banners,
written into assessment reports, heard in sermons, seen in symbols, spoken by
charismatic leaders, and enacted through creative ceremonies and celebrations. Its
presence is so pervasive that it has acquired a kind of unquestioned factuality. To
people of Pikit the Culture of Peace simply exists.
However, in this investigation, our aim is to dispel that misapprehension of reified
culture, and expose the underpinning mechanisms and processes that contribute
more explicitly to generating and propelling the peace movement. To do this we
must advance along a logical course of analysis, which structures how this
investigation will proceed.
Chapter 1 will illustrate the relevant history of the conflict in Mindanao and explain
how this history has helped to produce a culture of violence. Such a perspective will
allow us to appreciate the Culture of Peace as an unlikely yet adamant counter to the
prevailing culture of violence. This will affirm why our notions of peacebuilding in
Mindanao must consider the cultural facets of violence and peace.
Chapter 2 will take up the baton and proceed to introduce the constellation of
actors, norms, practices and cultural influences, which have coordinated to spread
and strengthen the Culture of Peace. According to the theoretical outline presented
above, given the right conditions, new patterns, symbols and meaning systems can
be absorbed and circulated by a group of people. This chapter focuses on the factors
and enabling conditions that, according to the community interviews and surveys,
encouraged the uptake of the Culture of Peace.
Chapter 3 goes a step further in describing the development of the CoP. Here we will
hear from the people as they describe the impact the Culture of Peace has made in
their lives. Descriptions of how the peace movement is perceived and reinforced in
quotidian experience will depict more accurately its influence on the community.
This understanding will help us identify particular recurrent themes subsumed
under the larger notion of a Culture of Peace.

7
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With those recurrent themes we are then able, in Chapter 4, to apply Tilly’s model,
outlining how our data coalesces into specific mechanisms by which the messages,
ideas, norms, practices and symbolic forms of the Culture of Peace are circulated
among a group and propelled into collective awareness. The underlying argument of
this chapter is that the Culture of Peace was not simply a “natural upshot” but rather
was made possible through social mechanisms and processes. The absence of which
may explain why similar movements under other circumstances have not enjoyed
the same success.
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Philippine soldier near a mosque, Jolo Sulu, in the southern Philippines (Source: AP/Getty Images)

Chapter 1

_

“I remember once I was at the parish, and there were bombs exploding everywhere.
We could hear them right outside and they were shaking the ground and the walls
and everything.” Ate Deng’s eyes lifted upward in recollection. She began the story
with a kind of nostalgic fondness, as if recalling a summer spent at camp. I was
astounded by her calm reminiscence, but I listened and waited; Ate Deng told great
stories. “I was trying to talk to Fr. Bert, we were discussing some kind of evacuation
aid thing, and he was just standing there listening to me as if everything was normal.
But I was so scared and finally I cried to him, ‘I can’t take this anymore! I can feel the
bombs exploding! I’m so scared, Fr. Bert.’” Her expression now changed, imitating,
for the effect of the story, the alarm and panic she had felt. But even while her brow
furrowed in a look of helpless fear, her voice verged on a laugh. I could not imagine
what she possibly could have found humorous in this account. “And so then Fr. Bert
said to me, ‘Let’s jump. Then we won’t feel the ground shaking so much. Come on,
let’s jump.’ So we just started jumping. The whole place was shaking but there we
were, the two of us together. Just jumping.” Then her laughter erupted, as it always
did from this irrepressibly joyful woman. And I was overcome with laughter too. It
was absolutely contagious.
9
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This was not the first time, nor would it be the last that I found myself laughing at
the absurdity that conflict can evoke. What is incredible is how such elastic hope can
survive under the oppressive weight of Mindanao’s violent past and present. In
order to fully appreciate the resiliency the Culture of Peace, we must take a hard
look at the conditions from which it has defiantly emerged.
1.1 Mindanao’s History of Violence
A long history of minority group marginalization has reared a strong constituency of
Bangsamoro Muslims who have taken up arms to defend their autonomy from the
authority of Filipino Government. As far back as the 14th Century, the Southern
Islands of Sulu and Mindanao hosted thriving Islamic communities, whose seaports
opened gateways to Muslim traders from the Middle East and Indonesia. Mindanao
was predominantly Muslim when the Spaniard colonizers arrived in 1565 and,
under the leadership of General Legaspi, began establishing rule in the Northern
Island of Luzon. Anti‐Moro sentiments of the Spaniards, remnant of their own
struggle against Moroccan invaders on the Iberian Peninsula, fell harshly upon the
southern Moro Sultanates who suffered and resisted for three centuries under
Spanish rule. Colonial campaigns to dominate the Islamic south employed economic
blockades, violent suppression, and repeated armed incursions, all of which greatly
crippled but never fully subjugated the Sultanate territories. In the minds of many
Mindanaoans, full accession into the Philippines had not, at this point, occurred and
Mindanao still refuted the Manila‐based government.
The defeat of the Spanish in the Spanish‐American War (April to August 1898)
surrendered full possession of the Philippine archipelago to the United States in the
Treaty of Paris (December 1898). However, resettlement campaigns begun by the
Spanish continued under U.S. colonial rule. Floods of Christian settlers from the
North, most prominently from the island of Cebu,5 were encouraged to move into
the resource‐laden territories of Mindanao. The migrations permanently swung the
balance of Islamic domination in the south and incurred resentment from the group
who formerly held dominion there. (Tigno, 2006)
Independence and Bloodshed
The Philippines gained independence July 4, 1946, and Mindanao was officially
subsumed as part of the island state and under the rule of the Government of the
Republic of the Philippines (GRP). After the election of President Ferdinand Marcos
in 1965, clashes between the Moro South and the Northern government began in
earnest. In March 1968, the infamous Jabidah Massacre lit a fuse, igniting a powder

In the areas of Pikit, Christians are still referred to, though not pejoratively, as “Cebuanos,”
acknowledging their historical migrant status within the formerly Islamic‐dominant region.
5

10

Chapter 1

Megan Price

keg of pent‐up outrage among the Moro population and its sympathizers. Twenty
young Sulu soldiers recruited by Philippine Army were allegedly slaughtered by
fellow Filipino troops. After learning that the secret mission for which they were
being trained was an attack on the island of Sabah, ordered by President Marcos,
they mutinied against their chief military officer. Several of the unit had filial ties to
the island and revolted against the mission. The massacre left only one survivor,
Jibin Arula, who was able to escape and tell the gruesome story to oppositional
members of the government, most notably Senator Benigno Aquino. Senator Aquino
led a series of inconclusive investigations into the incident; however the matter was
already resolved in the minds of many Muslims who believed the Marcos regime
bore sole responsibility and could not continue as a legitimate seat of power.
The late 60’s saw the rise of the Mindanao Independence Movement, a Moro
advocacy group headed by University of the Philippines Professor, Nuri Misuari. In
’72 the group evolved into the Moro National Liberation Front (MNLF), which
sought the creation of an independent Muslim state. Under the aggressive
retaliation of the Marcos regime, martial law was declared in Mindanao and
communal violence churned into full‐scale civil war. During this period massive
military strikes against the territories claimed by the MNLF incurred horrific losses
of life and damage to property. Government estimates speculate that an average of
18 people were killed every day over the course of six years (Cagoco‐Guiam 2004:
487), accumulating nearly 40,000 casualties between the years of 1970‐1976 alone.
The conflict continued until 1976 when, through the encouragement of the
Organization of the Islamic Conference, the Quadripartite Ministerial Commission,
chaired by Libya, and the good offices of Malaysia were able to bring about the (ill‐
fated) Tripoli Agreement. The unilateral move by the Marcos government to
establish two autonomous regions in Mindanao, including 13 provinces and 9 cities,
was never recognized by the MNLF.
The peaceful People’s Power movement deposed Marcos in 1986 and led to the
installation of Corazon Aquino (whose husband, Senator Aquino, had been
assassinated). President Aquino promptly turned the violent focus of military anti‐
insurgency against the communist New People’s Army (NPA) declaring “total war”
from 1986 to 1991. Meanwhile, the Autonomous Region of Muslim Mindanao
(ARMM) was established in 1989 and inaugurated in 1990, declaring the western
city of Cotabato as its provincial capital.6 The GRP continued pursuing arduous
peace talks with the MNLF. Negotiations (ostensibly) culminated with the signing of
the (not so) Final Peace Agreement in September 1996 under President Ramos.

This region included the 13 provinces originally proposed in the Tripoli Agreement who were
allowed to vote for or against their inclusion. However only 4, Lanao del Sur, Maguindanao, Sulu and
Tawi‐Tawi, accepted.
6
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Formation of the MILF
On the other front, dissent within the MNLF leadership splintered the group into
factions. The strongest of these was led by MNLF’s second in command, Salamat
Hashim. Acquiring the support of the Maguindanao‐base, Hashim formed the Moro
Islamic Liberation Front (MILF) in 1984, which today stands as a main Moro conflict
party. Like its parent group, the MILF also seeks independence from the Philippines.
In 1997, after several years of being overshadowed, the group succeeded in gaining
its own place at the negotiating tables. At that time a cease‐fire accord was signed
with the government, but then collapsed in March of 2000 after the Estrada
government reneged on the cessation of hostilities and declared “all out war”. The
subsequent violent clashes left nearly 1 million people displaced and several
hundred dead.7 A second popular uprising then removed Estrada from power. A
fragile cease‐fire was reinstated by assuming President Arroyo in 2001, only to slip
once more into violence in February of 2003 as GRP forces invaded MILF
headquarters Maguindanao, this time displacing over 400,000 people.8
Another cease‐fire was agreed to in July of 2003. Today the cease‐fire tentatively
holds and peace talks have continued on a parabolic course as several violations and
delays, respectively, have hampered the integrity of each. Talks have been stalled for
over three years. However, negotiations are currently wrapping up, as an agreement
was reached in the later part of 2007 on the borders of an independent Moro
territory, expanding the current ARMM. However, low‐level violence continues as
distrust and animosities have not yet yielded between the GRP and the MILF.
Terrorist Splinters
Yet another, more violent group, Abu Sayyaf Group (“Bearer of the Sword”) formed
in the early 90’s, abandoning all political avenues and resorting almost exclusively
to violent separatist acts. (Ringuet, 2002) The Abu Sayyaf Group (ASG) has been
deemed a terrorist organization9 for its kidnapping, murder of civilians and
foreigners, at times by decapitation, and a series of public‐targeted bombings.
February 2004 was tragically marked by the ASG bombing of a Super Ferry in
Manila Bay killing some 116 people. The increasing criminal activity of the group
has undermined its political agenda of creating a pan‐Islamic state in South East
Asia. (Kuppuswamy, 2005)
In early 2005, the government, in response to increasing ASG led violence in Manila,
launched a long campaign of attacks aimed at uprooting the Abu Sayyaf Group in
Sulu and Mindanao. These incursions also clashed with the resident MILF and the
MNLF, putting the already brittle relations with the groups at greater risk. This

Figures estimated by the Internal Displacement Monitoring Center: www.internal‐displacement.org
Annex 10 of the Joint Needs Assessment for Reconstruction and Development of Conflict‐Affected
Areas in Mindanao, December 2005: 89‐92.
9 Formally designated a “Foreign Terrorist Organization” by the U.S. State Dept. in 1997
www.state.gov/s/ct/rls/rpt/fto/2801.htm
7
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catalyzed yet another round of bloodshed and warfare with the MNLF, jeopardizing
the peace deal and leading to the internal displacement of over 150,000 civilians.10
2005 also saw the rise of guerrilla activity. This encouraged a harsh military
crackdown of the Armed Forces of the Philippines (AFP). While concurrently
displacing over 40,000, the AFP struck its most successful blow against the ASG in
Jolo, killing prominent members such as Khaddafy Janjalani. However in February of
2007, the glory of this operation was deflated by a U.N. investigation into the
distressingly high number of extra‐judicial killings in the Philippines, a disgracing
number of which were attached to the AFP (Alston, 2007).
1.2 Numbers and Figures
Despite claims that the Peace Process between the GRP and the Muslim insurgent
organizations is progressing, current and historical indicators cast a distrustful eye
on optimism. To date, an estimate of over 160,000 people have been killed in the
various battlefronts that have been waged on Mindanao and its aggregate islands.
This number, while egregious is much less than the 2 million civilians forced to
abandon their homes, many of which were then looted and destroyed in their
absence.11 Furthermore, due to the recurrent nature of these evacuations,
rehabilitation efforts are relentlessly spoiled by renewed conflict. A report from the
Internal Displacement Monitoring Center estimates that upwards of 120,000 people
are still to this day unable to return to their homes. This approximation is
conservative compared to the high‐end estimation of the IDMC 2008 report topping
at 300,000. Such a figure cynically tinges to the pretenses of “progress” being made
within top‐level negotiations.

Figure 2: IDP Estimates (source: www.internaldisplacement.org)

10
11

Global IDP Project Report, issued September 15, 2005
Estimates as provided by Reuters Foundations. www.alertnet.org
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Beyond this, the larger population of Mindanao remains economically and
developmentally stunted as compared to the rest of the Philippines. (Ringuet, 2002)
According to the World Food Program Emergency Operations Report (2006), “Over
50% of the population in the region is living below the poverty line
($0.60day/person); approximately 30% of the children under five years of age are
undersize, and the rate of children completing primarily school education is at 33%
or half the national average of 67%.” It appears the centuries of prejudice and
marginalization have not yet been overcome, and the population of the island
suffers for it still.
1.3 Current Tenuous Stability
“Fighters identified with the Moro Islamic Liberation Front (MILF) may have
undertaken 40 missions of sabotage, harassments or attacks, but those were not
authorized by the Front’s leadership. Some of these incidents might also be the
handiwork of other groups. …What is confirmed is that some of those incidents were
spearheaded by ‘frustrated’ elements within the MILF over the attitude of the
government on the peace negotiations,” – Khaled Musa, Deputy Information Chief of
the MILF (Dinas 2008)
The above statement encapsulates the precarious instability of the current situation.
Even if the pending peace talks do result in, yet another, agreement, history holds
little precedence for the hope of an enduring settlement. Already, cracks from within
the conflict parties threaten to once again fragment into shards of post‐settlement
insurgent clusters. As Dinas reports, “Until and unless the negotiation resumes
before the end of August (2008), the fear, apprehensions and anxiety of renewed
hostilities and violence in Mindanao remain high especially among the civilians.”
To be sure, certain policy reforms by the Arroyo government have made progress
for the formal peace process, which currently teeters on a landmark peace
settlement. As one of her first acts as the newly instated President Arroyo12 issued
an Executive Order to establish “the framework for the implementation,
coordination, monitoring and integration of all government initiatives and the
participation of civil society in the pursuit of a just and lasting peace.” This
framework builds on work done earlier by the Ramos administration’s National
Unification Commission. (Cagoco‐Guiam 2004: 489) The creation of the Office of the
Presidential Advisor on the Peace Process (OPAPP), and the Joint Coordinating
Committee on the Cessation of Hostilities (CCCH) indicate a more political approach
to official conflict management, as opposed to the aggressive and violent military
campaigns of earlier administrations, most notably during the Marcos era.

12

Following the 2001 “ESDA II” ousting of Estrada, President Arroyo took office January 20, 2001
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But these state level mechanisms are not the whole story. Masturbatory funding
facades and a bevy of talk shops, to say nothing of rampant accusations of
corruption, are a constant source of anger and grievance among the population. But
more distressingly, the population of Mindanao appears to be plagued by the
residual effects of a history of bloodshed, which has congealed into a present culture
of violence. It is to this troubling reality that we now turn.
1.4 The Culture of Violence
"The most serious battle I'm fighting as a mother is the battle between the culture of
violence and the culture of peace. This struggle is happening in my children's hearts
and minds." ‐ Fatmawati Salapuddin, Bangsamoro Women Solidarity Forum13
The “culture of violence” in Mindanao amounts to an almost omnipresent awareness
of conflict and war on the island, both current and historical. This goes beyond war‐
laden newspapers or kids “playing guns” in the streets, which are commonplace in
many societies. As detailed below, Mindanao’s culture of violence is found in more
fundamental and insidious niches of society. It has been implanted into people’s
expectations and perceptions of how life is and, even more dangerously, tinted their
attitudes about how such life should be.
In my time speaking with the community members of Pikit and peacebuilders
throughout Mindanao, I came across several examples of the culture of violence. For
example, vigilante groups in Davao, known as “Davao Death Squads” or DDS are well
known among the populace, but not officially recognized by the municipal
government. A mixture of fear and gratitude seems to characterize the way in which
Davao citizens speak of the DDS. They have been condemned for the extrajudicial
killings of gang members, drug dealers and street kids and using means of extreme
intimidation, ostensibly to lower city crime rates. (Alston, 2007: 16)
Outside the cities, in the more rural areas, the culture of violence persists. I was told
of how Bangsamoro mothers sing violent lullabies to their children detailing
gruesome accounts of how their fathers were killed. I learned of how parents in Pikit
teach their kids from a young age how to hide or where to run to in case of attacks,
passing on to them not only lessons for survival, but also expectations of war. I could
not help but be disturbed by the twisted resemblance this bore to the fire drills and
tornado warnings I experienced in my own childhood, as if violence could be
equated to a ‘natural disaster’. I had to remind myself of my own belief that there
was nothing ‘natural’ about war. This was difficult after only a few weeks in
Mindanao. What of the people living entire lives immersed in this atmosphere?

Sulu Solidarity Conference, Jolo March 7, 2006. Quotation cited from website:
http://www.peacebuilderscommunity.org/analysis.htm
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As I spoke with a group of young peacebuilders from Midsayap, assumedly the most
stanch believers in the Culture of Peace, the general perception of violence was
patently expressed.
“Almost every year we experience war. And from time to time the lands
are being torn, when the farmers go to plant something, rice or
something. Or their carabao (water buffalo) are stolen. They are afraid
to go back to their area. The war has caused them to be evacuees and
they cannot really handle their land and the property. The military take
over the place. This has been happening since birth, and I am now 19.”14
It was made clear that war had become the predictable reality, or the default
reaction. Non‐violence, on the other hand, had to be sought out, worked on and
waited for. Moreover, the concept of peace was defined as an alternative to war, not
an entity in its own right. Conversely, violence was so common to the people I spoke
with that it was not questioned, simply reacted to.
“The people here experience violence in certain ways, everyday. That is
why they demand peace… If the people really experience violence they
will know the significance of peace... It’s a requirement that a peace
zone has experienced violence.”15
When asked what inspired these young people to work for peace, the resounding
answer was “experience of violence” or “encounter with war” followed by an
onslaught of descriptions of life under the cycle of violence. These stories were
difficult to hear but all too easy believe.
Similarly, the culture of violence is vividly present in Paul‐François Tremlett’s
account of the brutal practices of civil militias in Mindanao, such as the Haring
Bakal, formed in the 1970’s during the militarization of rural areas under martial
law. (2007: 2) The militias earned the moniker, tadtád (chop‐chop) groups, for
their reputations for hacking victims to death with traditional weapons (bolos), and
using human kneecaps as amulets of protection (Tremlett 2007: 3, citing The Manila
Times August 14, 2000).
Tremlett presents the argument that the ritual use of such talismans and initiation
ceremonies indicates the intensity of violence, which compels civilians to desperate
extremes to seek protection. (2007: 5) Moreover, increasing reliance on spiritual or
magical shields reveals a declining faith among the population in the state’s ability
to protect its citizenry. Worse yet, engagement between the military and these
groups often gave an impression of the GRP attacking civilians who were unable to
defend themselves properly. “Newspapers and television carried photographs and
brief footage of members of this peasant religious group – armed only with antíng

The quotes in this section came from participants in a focus group discussion May 12, 2008,
Midsayap. Given the large group and conversational nature of the session, names cannot be specified.
15 Focus Group Discussion with PAR‐Team, May 12, 2008, Midsayap
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antíng and bolos – being gunned down by government soldiers.”(Tremlett 2007: 3)
This further arraigns the media for its role in inundating the public with violent
images and discourses. But this is not to suggest that violence is only in the minds of
the people. Sadly, these gruesome perceptions have empirical backing.
The concrete reality of culture of violence can be seen in the alarming proliferation
of guns on the island. A report from the Philippine Center on Transnational Crime
numbered loose firearms at more than 300,000 and reported that 93% of firearms
used in crimes were unlicensed.16 A paper on Demilitarization Demobilization and
Reintegration strategies in Mindanao, submitted by Canadian Foreign Affairs and
International Trade, further speculates that the social status associated with owning
a newer, bigger, better gun has become a cultural norm in Mindanao.17 This has led
to a general complacency among the community when it comes to illegal weapons
possession and light arms trade. Painting a rather grim picture the report reads,
“Since the practice of illegally possessing firearms is common, people
have become tolerant of and "desensitized" to the problem; the usual
response is to acquire arms to be on an equal footing with an enemy
or a rival, or simply for personal purposes….While it is widely known
that most individuals in Mindanao possess unlicensed firearms, the
general consensus among those studying the Mindanao conflict is that
it would take decades or even a century to change the culture that
makes possession of firearms a necessity.” (Makinano & Lubang 2001)
Returning to our discussion of culture as a knowledge system maintained through
occurrences in daily life, we can easily qualify that the charged atmosphere
circulated in Mindanao constitutes a “culture of violence.” Yet, despite all the
foreboding signs, an unrelenting notion of peace is pushing forward. This gives us
credible incentive to look into explanations for the advancement of peace at the
grassroots level.
1.5 Searching for the Culture of Peace
Recalling the opening story, we are once again compelled by what can only be
described as an implausible emergence of optimism amid the still burning embers of
conflict. Yet the Culture of Peace is thriving within the Mindanao Community.
Acclaimed by peace workers and activated by community members, it has fronted
their joint effort to staunch the blood flow that war has brought into their fields,
homes, and lives. In Pikit, the Culture of Peace is impacting the public via visual,
auditory and demonstrated messages. This provides a great quarry of cultural

Makinano & Lubang 2001, citing country paper on Illicit Trafficking and Manufacturing of
Firearms: Philippine Context, Philippine Center on Transnational Crime 1999 pp 5‐6
17 Makinano & Lubang 2001 citing interview with MNLF Integree, , October 27 1999 Parang,
Maguindanao
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artifacts from which to mine for the mechanisms and processes that give rise to the
CoP. However to do this we must face some obdurate questions.
How the Culture of Peace is understood by those who preach it, promote it, and
practice it on the ground? Who are the actors and contributors that have made the
CoP a reality? What cultural preconditions helped integrate the Culture of Peace into
the grassroots society? The next chapter will move into the description of the CoP,
seeking to outline some of the influential elements found on the grassroots level and
mirrored, to a certain extent in the Midlevel. This will be significant as we then
discuss in Chapter 3 how the CoP is able, with these resources, to percolate down to
the civilian community.
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“So, where did this Culture of Peace come from then?” I asked my interviewee, a
young man who had lived his entire life in Pikit. He returned my perplexed gaze, as
if my question bordered on farce, “It came from…,” he paused, puzzling over what I
could possibly have meant, “…it came from us, from here, from Mindanao. It is what
the people have here to keep living in peace.” While this response told me relatively
little about the specific origin of the CoP, it told me a great deal about its generally
unquestioned presence. Others gave me similar answers; “The Culture of Peace
comes from your heart first, then it spreads outward to your family and your
community,” “The ICP brings the Culture of Peace to the people,” or, “It is harmony
with God, then with yourself, then with society, then with creation.”18 The only thing I
could glean from such replies was the inelegance of my own question. There was no
single clear answer for where the CoP “came from”. I may as well have asked where
did all the mango trees come from.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

Quotes taken from interview with Krizanti Crusado, Ustadz Kusain, and youth participant in a focus
group discussion, respectively.
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But the Culture of Peace did not simply spring up out of the ground like wild
indigenous vegetation. Just as in agriculture, it is the product of several factors and
circumstances necessary for cultivation. Yet, little has been written to explain what,
or who, gave rise to the Culture of Peace. It has simply been ushered into the lingo
and literature on peacebuilding in Mindanao without much scrutiny. This chapter
will treat on how the farming lifestyle, the lingering distrust of central government,
the prominence of religious institutions and the building of a peace constituency
have all played a particular role in the cultivation of the CoP in Pikit.
2.1 Cultivating Culture
In our central question, “How is a Culture of Peace being cultivated in Mindanao”, the
word cultivated aims to convey an ancillary theme of life in Mindanao. The drive
from Davao to Pikit is a tour of endless farmland. Green rows of low‐lying foliage
break up dense shady groves of palm and mango orchards, and vast expanses of
tilled soil thrive in the temperate climate. Farming is a predominant way of life in
Western Mindanao. This lifestyle is shared by the inhabitants of Pikit and provides a
common body of knowledge that is, to use Geertz’s phrase, “expressed in symbolic
forms.” (1973: 89)
We are given a strong impression of the agricultural setting by noting a census‐
issued review of the agricultural sector. “In 2002, Western Mindanao registered
252.7 thousand farms, covering 785.3 thousand hectares. The region’s total
agricultural land area comprised almost half (45.2%) of the region’s total land area.
Of all the homes in Mindanao, 32% owned agricultural land.”19

Table 1: Percentage of Produce coming from Mindanao
(Source: The National Statistics Coordination Board of the Philippines www.nscb.gov.ph)

The rest of The Philippines relies heavily on the produce yielded by farms in
Mindanao. (Ringuet, 2002: 45) Table 1 depicts the percentage of the total supply of
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www.census.gov.ph/data/sectordata/sr04120tx.html, report released November 2004.
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domestic fruits that come from Mindanao. All this is by way of quantifiably
demonstrating the rich agrarian lifestyle hosted by the island of Mindanao. For a
more qualitative impression of its symbolic expression, we look to the interviews
with Mindanaoans.
In the rhetoric of several interviewees, a certain organic character nuanced their
descriptions of the Culture of Peace.20 The use of this symbolic language was
frequent enough to form a conspicuous pattern. For example, the delayed‐return
nature of farming prompted allusions to “planting the seeds of peace.” This phrase,
popular among peacebuilders and activists, is nimbly translated into long‐term
outlooks for peace dividends. With regard to how the Culture of Peace is spreading
and reaching more people, participants often described the CoP as “growing” or
“covering more ground”, which once again summons notions of planting and tilling.
This semantic phenomenon wound its way into official reports as well. Taking for
example, a report issued by Catholic Relief Services that discussed “reaping the
benefits” of the peace initiatives, which “took root” among residents and “cultivated
an awareness of proactive peacebuilding”. (2003: 34, 25 & 22) Rather than abstruse
theory or foreign donor jargon, this terminology is embedded in the daily
experience of the farmers and labors in rural Pikit.
One consequence of this is that the messages of peace are made coherent and
relevant to the people. But another, and perhaps more weighty implication is how
language not only reflects reality but also manipulates the way reality is perceived
and interpreted. The two are intertwined so that each is reciprocally influenced by
the other. This we set aside for Chapter 3, when we will use the theories of Geertz’s
predecessor, Kenneth Burke, to detail the ways in which language and culture are
knit. For now it suffices to say that by describing the CoP in familiar symbolic
language peace becomes part of local “common sense”.
Having briefly surveyed the agricultural backdrop of Mindanao we are able to grasp
how prominent a role the immediate surroundings play in the lives of Pikit’s
community. This local orientation becomes even more significant as we consider
how the people’s trust has turned toward community‐based institutions.

It should be noted here that interviews were conducted in English, which is not the native tongue
in Pikit. However, it can be said with confidence that the participants’ choice of words, as they
translated their ideas into English, closely reflected the original meaning.
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2.2 Trust, Transparency, and Local Faith
On my final night in Mindanao I sat out on the street, waiting with a friend, listening
for the distinctive bike horn of a balut peddler. I had been told that I would “not be
allowed” to leave Mindanao without having sampled the local delicacy, the fetus of a
duck, incubated within days of hatching and then boiled in the shell. I didn’t mind
waiting, the longer the better in fact. Turning to my (all too) enthusiastic
Mindanaoan companion I asked why it was that balut was only eaten at night. This
elicited a disquieting grin. “Oh, you will see,” he said slyly, “In this case, the darkness
is an advantage.”
Turning adversity into advantage is something that challenges peacebuilders’
creative capacities and can lead to innovative strategies in promoting healthy social
systems. In Mindanao, a ‘darkness’ of sorts has facilitated the uptake of the Culture
of Peace. This ‘darkness’ alludes to the rampant frustration with government
corruption and the disgust of war fatigue, as everyone with whom I spoke expressed
varying degrees of cynicism concerning top‐level progress (or lack thereof). It
appears that this has strengthened the public’s resolve to find its own solutions.
Moreover, grassroots level organizations have gained increasing public approval,
which has been a crucial factor in their ability to promote the CoP. Local
organizations are able to influence their communities while, comparatively, the
central government’s reputation has little to recommend it. (Avruch & Jose 2007: 64)
One barometer of the central government’s declining reputation is the growing
concern in recent years over corruption and lack of transparency. According to
Transparency International corruption ranking, over the last seven years
transparency in the Philippines has steadily descended. In the graph below, where 1
is the least corrupt and 179 is the most, The Philippines has plummeted from a
ranking of 69 in 2000 to a dismal placement at 131 in 2007.

Figure 3: Falling Transparency Rating 20002007
(Source: Transparency International, Philippines Chapter http://www.transparencyintl.org/)
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Recently, surveys conducted by Transparency International reveal a disquieting lack
of confidence among country analysts and business people with regards to ethical
conduct and integrity.
Country
Rank

Country

2007 CPI
score

Confidence
Range

Surveys
Used

131 (of 179)

Philippines

2.5

2.3 – 2.7

9

Figure 4: Perception of Corruption Survey Results
(Source: Transparency International, Philippines Chapter http://www.transparencyintl.org/)

Explanatory notes
CPI Score relates to perceptions of the degree of corruption as seen by business people and country
analysts, and ranges between 10 (highly clean) and 0 (highly corrupt).
Confidence Range provides a range of possible values of the CPI score. This reflects how a country's
score may vary, depending on measurement precision. Nominally, with 5 percent probability the
score is above this range and with another 5 percent it is below. However, particularly when only few
sources are available, an unbiased estimate of the mean coverage probability is lower than the
nominal value of 90%.
Surveys used refers to the number of surveys that assessed a country's performance. 14 surveys and
expert assessments were used and at least 3 were required for a country to be included in the CPI.

However, wondrously, this pessimism has not stagnated into apathy or defeat.
Instead, it fuels the conviction of people on the ground to do what they can for
themselves. In the words of one Pikit resident, a former MILF rebel,
“The time that we established the Space of Peace was still at the height
of the trouble. So there is fighting, but because we see the people, the
children, the old ones were being victims, dead…but the government
doesn’t pay attention,” his expression shifted here, from frustration to
conviction, “That is why the community facilitates the Space for Peace.
The community doesn’t need to wait for peace settlements.”21
This loss of faith in the top‐level peace process has undoubtedly shaped the
community’s opinion regarding viable channels for making positive change. In Pikit,
religious establishments like the local Immaculate Conception Parish (ICP) have
been able to prevail over the destabilizing effects of conflict and government.

21

Interview May 13, 2008 Pikit. Informant wishes to remain anonymous.
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Local Trust, Local Faith
“[The people at ICP] have shown kindness to the people without regard
to religion. They treat people the same. On the other hand, the
government has been talking peacefully at the table, while their guns
are talking in the field.” 22
Several interviewees intimated that the loss of repute within government and
politics has driven the community to rely primarily on locally based NGO’s and
municipal leaders, shifting the confidence and trust of the public away from the
central government authority to more decentralized structures and organizations.
This came through in a conversation I had with “Butch”, a Muslim resident of Pikit
who partners with the ICP and commands great respect in the area,
“People trust religious groups, because Truth and Justice is within them.
Because most of the LGOs (Local Govt. Officials) have a personal
interest, especially with regards to financial [sic]. But in Christianity or
Islam there is no teaching for financial corruption.”
The collective perception people have of religious institutions is one of not only faith
but also trust, which make them a meaningful and sanctioned source of security and
consistency. When the foundations of order and regularity are weakened or
obliterated by the chaos of conflict, the need for alternative sources of structure
escalates. At this point religious institutions may become all the more influential.
(Harpviken & Røislien 2005: 15, 22; Avruch & Jose 2007: 64)
“During the evacuation [in 2003] the church was more credible than the government,”
Adele Nayal stated in her soft yet blunt tone. Having worked with the ICP through
several years of crisis, Adele speaks with a lamentable authority on the subject,
“Because of the reputation of the ICP, even during the disaster, so many
disasters already, it was ICP that was the focus of organization. They
handled the emergency response and rehabilitation. So [the people] do
not run to the government; they come here.”
The sound integrity of the religious community in Pikit provides much needed
reliability. The fact that top‐level initiatives have either disappointed or failed to
reach the people has only made reliance on religious organizations all the more
firm, at times bordering on faith. Harpviken and Røislien draw attention to the
comparable status of religion and peacebuilding, each contingent upon the devotion
of its followers.
“[R]eligion depends upon its adherents experiencing a certain level of
dependence on their normative systems; of feeling a certain degree of
commitment. This implies a direct relationship between the

22

Interview with Ustadz Kusain, May 13, 2008 Pikit
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willingness of the members to contribute to maintaining the religion
and their sensed dependence upon it… A peacemaking effort is in need
of similar mechanisms; the parties in conflict must be willing to
resolve the conflict: Without a certain level of dependence and
commitment from the parties to achieve peace, peacemaking will not
succeed.” (2005: 18 emphasis original)
It is a simple yet conclusive parallel to draw: lack of faith in a peacebuilding mission,
just as in a religion, will ultimately weaken the integrity of the movement. The faith
that the people put in Pikit’s local religious organizations has fostered a strong
relationship between the institutions of faith and the community members and built
the confidence of the people, gaining their trust and compliance. We now focus on
how this trust had to be gained through a strong commitment to ethical practices,
which effectively act as a counter to the “culture of corruption.”
Transparency
Trust is not granted freely in Pikit. While there, I had to be in constant company
with a local, either for my own protection or that of the community, it was never
made completely clear. What was crystal, however, was that a certain guardedness
and skepticism of the unfamiliar was considered reasonable, if not highly advisable.
Beyond mere caution of outsiders, interview testimonies suggest that development
sector corruption and suspicion over closed‐door peace talks has placed a very high
premium on transparency. This has made the issue of clear accounting a primary
concern of the ICP, who handles a great deal of the incoming foreign donor aid.
“For example,” Adele explained, “we did not give money right away. We
did not entrust money to them right away unless a community has done
finance management and knows how to use it and be transparent.”
Hasty funding projects have driven rifts between neighboring barangays and much
has been lost to mismanagement and embezzlement. (Avruch & Jose 2007) In order
to embrace peace, it would appear that there must be an accompanying culture of
integrity to combat the corruption that has previously triggered and fueled
animosities within the rural areas. Nonetheless, lessons have been learned and an
evolution in approach has resulted in more disciplined transparency.
In an anecdote that is as illuminating as it is amusing, Adele told me of the public
bookkeeping tactics of the ICP. On a large black chalkboard outside the main office
of the parish a public account is kept all of the funding the ICP receives. It is detailed
with meticulous care down to the last centavo of donor money received. When a
large funding organization approached the ICP, the officers of the parish turned
down their overly large funding proposal, recognizing such an amount would be
unmanageable. “That kind of money wouldn’t fit on our blackboard,” Adele said with
a clever smile, “We’d have to buy a bigger one. Then we’d have to write that in the
account too.” I was regularly impressed with the way the people of Mindanao
enjoyed finding the humor in their situations, despite how dire. There is an
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empowerment in this that goes deeper than monetary funding. Their ability to laugh
in the face of adversity keenly expressed that hope had not been lost, and the gravity
of the situation could be met with a modicum of levity.
2.3 Agents of the CoP
Having described the role and position of larger institutions in Pikit, our attention
now focuses in on individual local leaders responsible for generating and promoting
the CoP. As could be guessed from the preceding section, religious leaders in Pikit
are major actors propelling the CoP. While moving in and around the various
peacebuilding the overwhelming presence of faith‐based activists was conspicuous.
Mennonite priests, Catholic bishops, nuns, practitioners, Muslim Ustadz, and
indigenous spiritual leaders made up a large portion of the cast of characters
present in the Davao‐based NGO circuit as well as in the community seminars and
programs hosted in Pikit.
Religious leaders hold a very visible and influential position in Filipino culture. This
is further substantiated by the demonstrable strength of religious belief in the
Philippines. Over 99.5% of the Filipino population ascribe to a religious
categorization.23 Specifically in Mindanao, the majority of the population is Roman
Catholic while Islam constitutes one‐fifth of the population mostly concentrated in
the ARMM. Other religions such as Evangelical, Aglipayan, Iglesiani Cristo, and
Seventh Day Adventist collectively totaled 11% of the population (Evangelicals
holding the majority of this grouping).
Roman Catholic

60.90%

Muslim

20.44%

Evangelical

5.34%

Aglipayan

2.16%

Iglesiani Cristo

1.66%

Seventh Day Adventist

1.65%

Table 2: Figures as reported by Mindanao Census 2000
(Source: http://www.census.gov.ph/data/sectordata/sr05173tx.html)

According to the International Religious Freedom Report issued by the U.S. State Department’s
Bureau of Democracy, Human Rights, and Labor, atheists and persons not designating a religious
preference account for only 0.5% of the Filipino population.
(source: http://www.state.gov/g/drl/rls/irf/2007/90151.htm)
23

26

Chapter 2

Megan Price

Islamic education also holds as strong place in certain regions of Mindanao, further
bring about the influence of religious leaders in daily life. According to the U.S. State
Department International Religious Freedom Report (2004), approximately 14% of
those attending school in Mindanao receives education in madrassas. The
demographic is enough to catch the attention of President Arroyo who, in February
2004, issued Executive Order No. 283 setting into motion the establishment of the
Madrassa Development Coordinating Committee. Given the fundamental role
religious leaders play in the Bangsamoro community, it appears that strengthening
the madrassa system may also empower the grassroots peace constituency.
“Because these men lead in religion, so this is very important to the
community…. The leader of the community also is a leader of the Islamic
community because he can observe the Muslim prayer. Before the Imam
stands, before they go to the prayer, they can remind their people also to
make lines straight. So also in the community the leader is the Imam,
they evaluate the community and see what they want to do in the
community.” 24
It is clear that leadership within the religious sector has ample potential to organize
communities on the grassroots level. An ethnography study by Thomas Kiefer
(1972) on the Tausug, a Muslim society in Jolo25, provides relevant insight into the
way leaders have the ability to shape groups.
“For the most part, Tausug groups are defined in terms of their leader
rather than by the idea of a permanent group in its own right. The
leader organizes the group or at least activates it for various
purposes.... The group has a constant ‘center’ (the leader of an alliance
group, the "ego" of a kinship network, the headman of a community,
the priest of a mosque), but its composition becomes vague at the
periphery." (1972: 105)
This would seem to indicate that the creation of the CoP community is contingent
upon the ability of leaders to draw in a number of adherents or peace converts.
Rather than the group itself being the object of magnetism, it is the prominent and
trusted individuals that have a centripetal pull. This was further substantiated by
corroborating field data. Surveys conducted in Pikit reported that religious leaders
averaged a rating of 8.5 out of 10 for their importance in peacebuilding work.
Trust of religious leaders was similarly high, averaging 8.2 out of 10.26 This
commitment and confidence was usually alluded to vis‐à‐vis the leaders’ religious
affiliation. As was explicitly stated by one workshop facilitator, Ustadz Hadji Gapor,

Interview with Ustadz Sampalua. May 12 2008, Pikit.
Jolo is located to the West of Mindanao, on the island of Sulu (refer to Map page .v)
26 Annex II: Adult Survey Results
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“I believe the religious leader could lead the people in the community
and the people in the community will also believe in them…They’re
trusted because they are religious.”
In Pikit, it was observed that religious leaders exude, by right of their social position,
an authority that is, by right of its transcendent nature, above polarizing or divisive
political discourse. “In the communities that we work in, it’s the traditional leaders
that really make the difference, that really influence the people,” stated Ruby Lora of
the Initiatives for International Dialogue (IID),“There are other players of course,
politicians, business, local leaders, of course the warlords. But I think at the end of the
day, [the traditional leaders] are still the ones closest to them.”
R. Scott Appleby, who has written extensively on the role of religious figures in
peacebuilding, states, “As advocates of justice and architects of the social conditions
necessary for the cessation of hostilities and the sustaining of peaceful relations
among peoples, religious actors represent a powerful source of political stability.”
(1998) Preliminary evidence suggests that the religious community has succeeded
in gaining and maintaining a high socio‐cultural status among a majority of the
population in Pikit. Several religious leaders observed in Pikit recognized and acted
upon this influential position. The Executive Officer of the Bangsamoro
Development and Resource Center (BDRC), Ustadz Abdulkadir Abubakar, offered
the following perspective,
“A religious leader has several roles in peacebuilding. In the case of
Islam, if you are a religious leader you can really convince your
followers to believe in the teachings of Islam. If you can internalize that,
[then] you can find peace in yourself. And if there is peace in yourself,
[then] there can be peace in the community…. After internalizing these
activities we want these people to understand and be aware of the
different cultures and beliefs that different people have, for them to
have respect. If there is respect, there is a harmonious relationship. That
is our vision and our objective. A good relationship is a source of peace.”
Whether from humility or a wary resistance to optimism, Ustadz Abubakar spoke
modestly about the admirable work he is leading. I was fortunate enough to attend a
BDRC sponsored program called Value Enhancement Training (VET). In these
workshops, local Muslim leaders and barangay officials are encouraged to identify
their personal ideals for peace, and then align them with those sanctioned in the
Qur’an in an effort to promote internally forged, sustainable peace. The facilitators
have received training in the Culture of Peace at the Mindanao Peace Institute and
are eager to further entrench its lessons in their home communities.
On one hot and humid Monday morning, between twenty and thirty Muslim
community leaders sat sharing school benches in a madrassa, listening attentively to
their brother Ustadz speak on peaceful values. A single line of green Arabic script
ran across the pale yellow walls, encircling the room with the indelible words of
Islam. It seemed fitting that such lessons of peace and values be given in a place
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designated for learning how to live a good life according to the Qur’an. It was an
undeniably evocative space.
The presence of prominent figures within the Muslim community bolstered the
legitimacy of this program. Before arriving at the VET, my companions and I drove
over an hour outside of Pikit to pick up a gentleman living in a more remote village.
Datu Khariz Baraguir, a man well into the age of retirement, still holds a firm place
among the respected and influential elite of the region. His name carried a great
amount of esteem, thus his presence imbued the seminar with legitimacy and
weight. He addressed the group before the beginning of the workshop, lending his
reputation and approval to the event and its objectives.
Midlevel actors also readily acknowledge the clout religious leaders carry at the
local level. Mindanao People’s Caucus (MPC)27 officer, Rexall Kaalim, considers
religious and culturally based structures the strongest available resource for
grassroots impact. He reported that using religious avenues to build a peace
constituency of Mindanao has been met with demonstrable success.
“[Religious leaders] have a traditional practice of influencing the
people, through their faith, to move. It has always been their
practice…and I think that is how the church can really affect change
and move people.”28
It is clear the religious leadership of Pikit has had a strong hand in the maintenance
and circulation of the CoP. This comes as no surprise, given that the relationship
between religion and Filipino popular activism has been intimate and longstanding.
Historical Backing & New Targets
A brief glimpse into the background of the nation’s contentious political history
explains a great deal about the strength of the Filipino grassroots activism, “People
Power”. The non‐violent popular overthrow of Ferdinand Marcos in 1986,
commonly referred to as the People’s Power Revolution or EDSA,29 demonstrated
the collective might of community‐based opposition. Over 200,000 civil‐disobedient
protesters flooded the main thoroughfare of Manila, the sheer numbers and unity of
the demonstrators was overwhelming. This stream of contention was strongly led
by prominent Catholic leaders (notably, Cardinal Jaime Sin), organizations (Catholic
Radio Veritas) as well as nuns, priests and lay believers. “When it became clear that
the institutions of the Philippine government had been discredited, the church
mobilized what was in effect a ‘latent national political machine’.” (Appleby 2000:

The MPC is a coalition of diverse community leaders representing the tri‐people of the Mindanao
population, Muslim, Christian and Lumad. Created in 2001the MPC focuses on community
participation and engagement in peacebuilding and conflict transformation.
28 Interview with Rexall Kaalim, May 6, 2008 Davao.
29 Referring to the Epifanio de los Santos Avenue, the main circumferential highway of Manila on
which large scale popular demonstrations were held.
27
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235) A second display followed in 2001 with the ousting of President Estrada, again
empowering the people with political efficacy.
However, what we see in Pikit, while inescapably linked to the Peoples’ Power
phenomena, is also uniquely innovative. The demonstrations of ’86 and ’01 both
entailed making political claims against a specific actor (i.e. the head of the state)
with explicit goals (i.e. his removal from power). However, the CoP has branded a
new and far more elusive target: Violence. In the words of Sarah McCann, the aim of
the CoP “to stand up against violence as an acceptable way of life,” seems to challenge
the notions of contentious politics. In his description of a social movement Tilly
stipulates that a campaign “may target governmental authorities,” as was the case in
’86 and ’01, “but the ‘authorities’ in question can also include owners of property,
religious functionaries and others whose actions (or failures to act) significantly
affect the welfare of many people.” (2006: 119) This confronts us with a compelling
issue as we attempt to apply such a definition to the Culture of Peace.
Instead of a person, the oppressor that “significantly affects the welfare of many
people” is the culture of violence. Yet we are presented with a halting question. How
can war be waged on an abstraction? Surely, this is not the first time such a
paradoxical mission has been undertaken. The rhetoric of today’s international
security discourse is filled with “War on Terror, Drugs, and Extremism.” (Clements
2005, Emmers 2006) Apparent progress made by the Culture of Peace campaign
encourages us to pursue this seemingly irrational proposition further. This will be
taken up in Chapter 3 with more attention than can be afforded at this point.
We return to iterate the fact that religious leadership of the Philippines has long had
its hand on the pulse of the people. History has shown us that as that pulse quickens
with popular uprisings, the guiding power of the religious community has the
capacity to organize and rally believers into social movements. Evidence suggests
the same may be said for the Culture of Peace.
2.4 Base of Support
One, perhaps even the, crucial factor that can mean the difference between a
movement’s acceleration and its demise is the accumulation of supporting
participants, networks and groups. (Tilly 2006: 114) This fact did not escape the
attentions of several Davao‐based peace NGOs. “It’s important for people to have a
sense of community in terms of advocating for change,” contends Nikki de la Rosa of
AFRIM30, “[We do this by] creating a core constituency and moving out from there.
First we need to find champions, then we build communities.” This was not the only
time that I was told about the need to create a community of peacebuilders. In fact,
the organization with which I collaborated, incidentally named “Peacebuilders’
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Community,” set about, in no uncertain terms, to gather a diverse collective of
Christian, Muslims and Lumad activists united in their aims of peace.
I came to realize during my time in Mindanao that nurturing and strengthening this
community was a clear goal and notable outcome of the Culture of Peace. The
spotlight on this has been drawn most often to the midlevel, where NGOs and
agencies have coalesced into networks and made top‐level connections in Manila.
(Layson, 2003) However, more stirring may be the indications that such linkages
are occurring on the ground level as well, bringing together formerly antagonistic
social groups.
“I have seen, first of all, the prejudices and biases that have been inside
the heart of each follower of religion have been gradually reduced. So
people have built up close relationships, and trust between the two
(groups). What is very important here is to bring back the trust, the
broken trust.”31
Field observations point out that, with the influence of local faith leaders, such
easing of group tensions has helped to build a base of a popular support for the CoP.
The status of those local leaders has been all the more augmented by the growing
reliance on local community structures and institutions. This local trust is matched
by local sensibilities and symbolic language of the agrarian way of life in Pikit, which
has been infused into the Culture of Peace making it a part of daily experience and
common sense. All these elements contribute to the body of knowledge that makes
up the Culture of Peace.
Yet, we recall that a culture is not simply a body of knowledge, but also the conduit
by which that worldview is derived, circulated and perpetuated. By what methods,
actions, symbolic forms and practices is this Culture of Peace being cultivated? How
has that cultivation affected the community by their own assessments? What
changes that have come about since – and possibly because of – its inception? These
questions direct our investigation onward into Chapter 3.
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Part of a collage found in the community room of the ICP lauding the peaceful history of the area

Chapter 3

_

The day began at 4am, early enough to avoid any ‘unpleasantries’ that may be
waiting on the road into Cotabato. The driver had reassured me for the fourth time
that ambushes and roadblocks were rare at this hour. But just to be sure he would
be driving at 130km/hr. His confidence building left something to be desired. All
collected we numbered five, sat in the dark interior of the SUV, we waited in the
parking lot of a 24hr convenient store, which hosted a scant few jeepney drivers,
deliverymen, and other inexplicables awake on this early Monday morning. My
companions did not let the pre‐dawn hour keep them from their typical animated
banter, punctuated by sudden outbursts of laughter over some joke I couldn’t
understand. I was drifting into a sleepy trance, when an abrupt silence fell over the
group, sudden enough to raise a subtle unease in my stomach and shake me out of
my daze. Looking up my alarm subsided, as I saw all my companions had bowed
their heads. We began our journey with a prayer. It was always this way.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
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Prayer commenced practically every group activity we engaged in. Every meal, long
journey, or large meeting was begun in religious reverence. It was a pattern as
natural as shaking hands and as essential as breathing. Prayer, according to my
companions and interviewees, is good for a great number of things. It brings
attention to the moment. It appreciates. It protects. It reminds. And perhaps most
importantly, it calls those gathered into into a single mutual act. In this way, group
activities always began in unison. And it was that feeling of unity that was pursued
by and articulated in the Culture of Peace.
This small episode aims to convey one example of how. By focusing on a practice, in
this case group prayer, we are able to see one way in which the Culture of Peace is
put into action. Tilly points out that it is important to distinguish between the social
movement base, elements, which make a social movement possible (i.e. networks,
traditions, agents), and the movement campaign itself – the actual claim making in
action. (2006: 114) Our intentions here are not so different. In the preceding
chapters components and foundations of the Culture of Violence and the counter‐
Culture of Peace were each portrayed against the setting of Mindanaoan life. This
was done in order to situate the pieces on the board, so to speak. Now begins the
game. In the next section we look beyond what the Culture of Peace can do, to how it
does it. We seek now to understand how the Culture of Peace is grafted on to the
way of life in Pikit.
3.1 Drawing upon Cultural Resources
“Culture and environment are complementary. They rely on each other. So without the
land there is no environment and there is no culture.” – Datu Anilau
In Chapter 2 we became familiar with the fertile landscape of Mindanao and the
equally lush expressions of the people who reside within its pastoral setting. Several
theories often advocated in peacebuilding and reconciliation literature can be
detected just below the fertile loam of symbolic language used by residents in Pikit.
For example, when I asked about frustration or discouragement aroused by the slow
progress of peace, my host‐mother, Lucia, replied with a knowing response, “Yes,
people are tired of violence and they want peace to come now. But we say, ‘Many times
the seed doesn’t see the flower’.” The prevalence of this colloquialism was confirmed
when, a few weeks later, I was reminded of the conversation after having read the
same phrase in McCann’s report on the Culture of Peace. (2000)
Given the agrarian culture of the region, such patois is somewhat expected; but that
is precisely the point. Quotidian experience is apt to both influence and underline a
community’s construction of reality. According to R. Keesing “[A]ll humans
everywhere experience the world "out there" in and through their bodies…this
embodiedness becomes the model for cultural conceptualization of spatial orientation,
agency, perception, emotion, and thought...." (1994: 305) On this principle it can be
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proposed that the tactics used to develop and perpetuate the Culture of Peace most
likely derive from daily physical experience in Mindanao.
Moreover, the symbolic language used to for the CoP has enabled it to permeate the
grassroots society and seep into the daily lives of people there. Evidence suggests
such permeation has been an integral factor in the success of the peace campaign.32
(CRS 2003: 17) As expresses so succinctly by “Butch”, “The importance of peace is
that it’s your daily life.” For insight into how this infusion occurs we return to the
guidance of some leading figures of constructivist theory.
Symbolic Language
The foundations upon which Geertz developed some of his postulates of culture
were laid by Kenneth Burke, a literary theorist who sought to demonstrate the way
language operates in human society. In his book, Language as Symbolic Action, Burke
defined humans as, among other things, “symbol using animals” (1966: 3) Symbols
here are understood as objectified or condensed forms of larger more abstract
concepts. For example, in Pikit, the plough has been turned into a symbol of
cooperation between Muslim farmers and Christian migrants who historically
shared these communal instruments.33 A plough itself does not intrinsically connote
inter‐group collaboration. However, as a material object it has become a vessel of
meaning concretely representing a more complex idea.
In Burke’s appraisal, humans inherently respond to symbols. Thus, we use symbolic
language to induce a sense of common ground, or coherent reality. He goes on to
argue that the reality we assume is actually "built up for us through nothing but our
symbol system" (1966: 5) This leads us to reason that in Pikit the use of colloquial
expressions of peace is not merely a way of expressing, or ‘reflecting’ reality; it also
is implicated in the way a peaceful reality is constructed. It is a symbiotic and
intricate relationship, one that ties perceptions of reality all the more tightly to the
symbolic language used to render and maintain it.
To focus our attention more acutely on this inter‐reliant relationship, we may refer
to the thoughts of ecological philosopher David Abram, who writes on the
entanglement of language and landscape,
“The perceptual reciprocity between our sensing bodies and the animate
expressive landscape both engenders and supports our more conscious
linguistic reciprocity with others. The complex interchange that we call
‘language’ is rooted in the nonverbal exchange always already going on
between our own flesh and the flesh of the world. Human languages,
then, are informed not only by the structures of the human body and the
human community, but by the evocative shapes and patterns of the

Similar arguments of grassroots peacebuilding have been made by several authors within
peacebuilding and reconciliation (Assefa 2001: 179; Montville 2001: 132; Afzali & Colleton 2003: 6)
33 Interview with Adele Nayal May 15, 2008, Pikit.
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morethanhuman terrain. Experientially considered, language is no
more the special property of the human organism than it is an
expression of the animate earth the enfolds us.” (1996: 90)
Through this we are able to appreciate how the, literally, “grounded” expressions of
the Culture of Peace signify the depth by which it has been entrenched into the life
and landscape of Pikit. Thus, people of Pikit perceive the Culture of Peace as infused
with and embedded in their daily life. This appears to greatly enhance the
grassroots’ uptake of the CoP.
Echoes of this theory reverberate in the words of Lederach, who contends,
“[P]eacebuilding must be rooted in and responsive to the experiential and subjective
realities shaping people’s perspectives and needs.” (1997: 24) Thus, we may
surmise that agrarian cultural notions, which cyclically rise from and feed back into
the rural lifestyle, have been used to inculcate the Culture of Peace into the
community’s attitudes. In the words of Fr. Layson “Peace for Mindanaoans is like a
tree that must be planted in our ground and must be rooted in our soil.”(2003) It is
peace, quite literally, from the ground up.
The pastoral landscape is not the only route into the hearts and minds of the people
of Pikit. Like farming, religious culture is also eminent in daily life. What we will see
in the following section, however, is that religion provides something different,
expressly, leadership and opportunities for action.
3.2 Resourcing Religion
In the words of Marc Gopin, “World religions have a reservoir of pro‐social
values…that, if utilized well, could form the basis of an alternative to violence in
coping with conflict.” (2000: 10) More than treating religious culture as a liability,
this view approaches religion as a fecund resource for capturing the attentions of
civil society and providing opportunities to actively counter the culture of violence.
Leadership
Testimonies gathered by people in Pikit and peacebuilders on the midlevel indicate
that propagating the Culture of Peace is best done via culturally nuanced
institutions, which “draw cohesion and legitimacy by building on existing forms of
social organization and adapting their procedures to traditional norms of
reciprocity.” (Jolob, 2001: 10, cited in Avruch & Jose 2007) Moreover, by deftly using
the community structures and traditions already in place, religious leaders are
bringing the Culture of Peace to the grassroots base in Pikit.
Ustadz Abubakar explained the strategy behind conducting Values Enhancement
Training workshops with local heads of the Bangsamoro community. When asked
why religious leaders specifically were recruited, he replied,
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“I know that these religious leaders have responsibility to their own
people in their communities. Now we will target them as participants in
our activity because we want to have a wider impact. After the activity
we want them to conduct and recreate this kind of activity in their own
communities.”
This idea of responsibility to the community is part of the Bangsamoro culture in
Pikit. Reflected in the words of one former MILF commander34, “They take it very
seriously, because they will be punished by Allah if they do not disseminate the info to
the people. That’s in their religion.” Similarly, Ustadz Hadji Gapor reported, “To
advocate good values in the community, this is the job of the Ustadz.” By tapping into
and utilizing this sense of duty, peacebuilders are able to convert cultural ideals into
practical tactics that fortify peace implementation strategies. These practical tactics
and performances, such as workshops, peace caravans, rallies, demonstrations,
religious celebrations, rituals and ceremonies constitute a social movement
repertoire that propels a campaign. (Tilly 2006: 120) Activists are thereby able to
represent the claims of the Culture of Peace in symbolic performances, which can be
repeated and replicated, facilitating the expansion of the CoP. (CRS 2003: 22, 40)
According to one Bangsamoro resident,
“The importance of the religious group is that they will be the one to
disseminate the Truth and Justice to the communities. The community
looks to them. In Islam religion, every Friday, going to the Mosque and
the Ustadz or the Imam is the one preaching, telling them, ‘This is how
Islam is. It means peace… Please don’t violate if you practice Islam.’”35
Such tactics are not only executed on the grassroots level, but are also championed
within the policies of midlevel NGOs. “When we do campaigning,” reports AFRIM
representative Nikki de la Rosa, “we find people who are influential; those are the
entry points into the community…For the Moro people it is the religious leaders
because they’re the ones speaking in mosques and madrassas.” This statement
provides strong evidence that leaders of faith communities have a strong grip on the
hearts and minds of people. They thereby hold the ability and prerogative to rally
believers, convincing the masses of an idea or coordinating a ritual performance
that endorses peace and carries it through into action. Peacebuilders are able to
access this venue to advance and ensconce the Culture of Peace within the
grassroots. In so doing, the doors are opened to a cache of potential peacebuilding
resources and symbolic repertoires.
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Ritual Resources
“Before we are going to do any process, there is a ritual. So it is more
binding because it is more spiritual. You cannot just lie, because you
have made a promise to God. That’s very important. Without respecting
or recognizing the existence of the Spirit through ritual, your meeting
would not be fruitful; you cannot find solution. You have to first do the
ritual, recognizing the Spirit around you that secures and guides you.”36
Appleby describes religious peacebuilding as “a process of evoking from within local
religious traditions the conceptual and theological‐ethical resources relevant to the
culture‐specific task of fostering peaceable relationships within and across divided
communities.” (2000: 243.) Religious culture represents a source of great insight
into the local tradition, which can be an invaluable asset for successfully inculcating
a Culture of Peace. As insinuated in the passage from Appleby, this notion is often
understood to mean doctrinal or scriptural references exclusively. However, in Pikit,
there is strong indication that ceremonial and ritual practices of a religion may also
prove relevant to cultural peacebuilding. That is to say, religious resources are not
scripture‐bound; they may also provide actions. (Cuvalo et. al. 2004: 12; Schirch
2005; Gopin 2001: 95) Rexall Kaalim referred repeatedly to the advantages of using
ritual practices in peacebuilding initiatives,
“[Rituals of tradition] are much more recognized and respected than a
signed piece of paper because it’s their practice. That’s the culture way
back in the past, and they share commonalities although they have
different faith, they share this commonality. And it’s much easier to
recognize that, to respect that practice. It is much more binding.”37
Ceremonies and rituals can be used in faith traditions to put ideals into action.
Rituals are understood here to be the prescribed actions of practitioners who follow
guided performances to symbolically demonstrate and reaffirm commitment to
their beliefs. Their symbolic nature emphasizes emotional and sensorial impacts.
(Schirch 2005: 17) For that reason, they have the potential to influence the
emotional climate of a community, which may facilitate camaraderie, support, and
respect, taken together: a culture of peace. (Schirch 2001: 158; Rivera 2007: 257)
It became clear to me that use of practices, rituals and rites to activate the CoP is not
just a theory in Pikit; it is a strategy. “These religious groups are very important in
disseminating the peace effort. In every prayer they are pronouncing ‘Salam, Salam,
Salam.’ (Peace, Peace, Peace).”38 It was indicated by such statements that
peacebuilders in Mindanao have developed performances that align with the

Interview with Datu Anilau May 8, 2008 Davao.
On a point of indulgent interest, Latin ‘ligare’, a plausible root of the word religion, means ‘to bind’.
38 This participant asked not to be identified by name. May 13, 2008 Pikit
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cultural and religious activities of the local community. While the impacts of this
approach are inchoate, preliminary evidence does appear promising.
Peace rituals in Pikit seem to operate on the premise that in order for peace to be
real, it must be enacted. Similarly, Geertz points out that a child will always count on
his fingers, using the physical practice to first rehearse and eventually concretize the
conceptual exercise. (1973: 81) The Mindanaoans seem to concur in their own
versions of this statement. “We also have ways to teach in the madrassa,” Muslim
Values Education facilitator, Hadji Gapor, told me, “This methodology is adult
training, ‘Learning by Doing’ it’s very, very effective. We design a workshop or another
method of teaching, like roleplaying so that the adult learner must do what they
learn.” I had to smile at the resonance between this soft‐spoken man from Pikit and
the revered Harvard anthropologist. “It is demonstration.” He continued, giving a
satisfied grin, “Not just talking, but doing.”
Ceremonial Stamina
Public demonstrations also proved to be an important part of maintaining the
atmosphere of peace. Among the surveys collected, the statement that received the
strongest accord was: “The community needs to be reminded often of their duty to
respect the Spaces for Peace”. Not far behind was the statement “Ceremonies and
events help keep the Spaces for Peace alive in the community.” This data, taken in
conjunction, reveals the potential impact ceremonies may have replenishing the
momentum of peace in the people’s consciousness.
Survey Question

Response
Indicator

1. “The community needs to be reminded
of their duty to respect the Spaces for Peace”
2. “The Spaces for Peace show people that
peace is possible”
3. “The Spaces for Peace come from
local community”
4. “Ceremonies and events help to keep the
Spaces for peace alive in the community”
5. “The Spaces for peace act as a center point
or ‘ground zero’ for peace”

63
61
61
54
52

Table 3: Statements that received highest accord from respondents (Annex II)

Religious ceremonies often submit a calendar or schedule by which followers of the
faith recognize significant hours, dates or seasons. It is a cyclical approach to time
that prioritizes preserving tradition over meeting an objective. “From generations to
generations we teach the rituals to the young kids. All these kids internalize what we
are doing now, so that for their generation they can preserve this.”39 In this way,
religion is conceived of as an enduring presence, not an end goal. Analogously,
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Lederach states, “The goal (of peacebuilding) is not stasis but rather the generation
of continuous, dynamic, self‐regenerating processes that maintain form over time
and are able to adapt to environmental changes.” (1997: 84) In the Mindanaoan
context, the religious culture is an arguably profound source of such regenerative,
creative and continuous processes. The Culture of Peace is accordingly augmented
by its alignment with institutionalized religious practice.
Having discussed the ways religious and agrarian culture of Pikit are channeled in
the Culture of Peace, we now move to explore how the Culture of Peace is
reciprocally affecting life in Pikit. This assessment will focus on a few main
categories of outcomes, namely, mindset shift, empowerment, community
formation, and the increased perception of peace. The outcomes will help in our
final review of mechanisms working below the larger banner of the Culture of Peace.
3.3 Changing Hearts and Minds
“The first time when the war broke out the parish had to spend 20,000
(pesos) for the immediate rice to give to the Muslims who evacuated to
here. So they (the Christian congregational community) got angry with
Fr. Bert because he allowed that and it was not explained to them. Later
on, we gave Culture of Peace training to these people and now they
understand.” 40
Peacebuilders in Mindanao recognize war is being waged not only in the battlefields
but also within minds of the people. Addressing a panel on participation in
community peacebuilding, Fr. Bert Layson had this to say of the situation in
Mindanao,
“Hatred, prejudices, biases, suspicion, distrust, traumas, intolerance,
polarization and inability to forgive these are the little wars that are
going on in the hearts of Muslims, Christians and Indigenous people of
Mindanao that prove to be bigger than the real war itself.” (2003)
This discourse, delivered by reputable leaders such as Fr. Layson, holds strong
currency and has inspired a great deal of inter‐group relationship building
programs. Witnessed specifically in the Inter‐Religious Dialogue Program (IRD) and
generally in the improving interfaith relations between local groups, changes are
being called for and moved on by peacebuilders in Pikit. (CRS 2003: 12) The
advocates behind the Culture of Peace have deliberately taken actions to address the
divisive mindsets that are perpetuating destructive relationships. One method is to
develop a common history.
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Pikit’s History of Peace
“In the CoP workshop we emphasize the past relationship, and we remind them of the
history of peace,” explains Gerardo Gamboa, head of the Inter‐religious Dialogue
Program and a CoP workshop facilitator, “We give Mindanao history, of the tripeople
of Mindanao. So they can better understand.” The use of particular versions of
history, has a great deal to do with current beliefs, according to patterns of the past.
(Appleby 2000: 173; Kriesberg 2001: 62) According to AFRIM associate Nikki de la
Rosa,
“In the Philippines the textbooks are full of misconceptions and
inaccuracies in history and it doesn’t really reflect Mindanao history
and we felt this is really important for the youth to understand this as
well. Maybe this can also help them break bias and promote
peacebuilding in schools. It is a contribution through the framework of
the Culture of Peace.”
One way to strike at the foundations of the culture of violence is to subvert the
stories that legitimate it in the minds of the people. (Sluzki 2003: 30) On the
grassroots level, the symbolic practice of storytelling is taken up in the CoP
workshops as a means for submitting a common peaceful history and justifying a
peaceful continuity in the area. (CRS 2003: 10) Adele gave a fuller description,
“The Christian settlers were welcomed by the Datus. And the Datu gave
them the first coconut seedlings to plant; it was not the government. So
the Datus that welcomed them had established very good relations. So
in the CoP we emphasize the past relationship, and we remind them of
the history of peace. We give Mindanao history of the tripeople so they
can better understand. The way it is presented is a research of three
people: One of the Lumad, one of the Muslim, and one of the
Christian…So it’s a good history that is being adopted now.”
Entrenched in this view is the idea of valorized history. History’s residual effects
color current perceptions and attitudes. In this way, the narratives of Pikit’s history
are like allegorical guides for moral behavior and social proclivities. Thereby,
history is not merely detached fact to be judged as accurate or erroneous. Its
enduring impact can be appraised as beneficial or detrimental. This judgment is
made specifically in regards to inter‐religious group relations.
“I was really against Muslims, and then to think that they were like my brothers and
sisters. I had to see that my perspective of them was clouded with the prejudice that I
have and other people’s prejudice against them,” stated one Christian woman who
had just recently discovered her own Muslim heritage, “This is Mindanao and it
belongs to the Bangsamoro and we were not supposed to be here. So we have to
recognize that and heal the wounds of the past. We have to recognize that our
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forefathers were here and encroached on the land. It wasn’t fair.”41 Her testimonial,
while particularly memorable, was just one of several others crediting the Culture of
Peace workshops and seminars with their personal transformation. What remains
to be seen is the lasting outcomes of this approach. Initial impressions however
observed most clearly in the mounting confidence and empowerment of the people
working for peace, seem to portend long‐term benefits.
3.4 Local Empowerment and Activation
“Listen to me means touch me, know that I exist.”
– R. Barthes, 1985: 251 42
“Some kind of transformation is needed,” Krizanti Crusado told me as we sat in
Davao at a local NGO café, Coffee for Peace, where she works as a researcher. While
her words conveyed urgency, there was no trace of desperation in her tone. A
certain unwavering confidence made her avowal hopeful and earnest, rather than
anxious. “Just for them to be heard is one big thing, that they have somebody to listen.
Somebody to help them voice out their concerns. It’s really different when you start
from the ground up.” Narratives and storytelling performances can do more than
establish common history; they can also work to give a voice to those who are not
often listened to. Recounting experiences of the past are seen by Mindanaoan
peacebuilders as a way of empowering the storytellers. (Montville 2001: 134)
Groundwork Empowerment
In her description of the activities of the CoP seminars, Adele made it very clear that
increasing the capacity and participation of the community was a main objective,
“The ICP and the NGOs have really empowered the people to be critical,
to be selfreliant and selfsustaining...For good implementation you have
to do good groundwork. Peace education was very important for us. You
have to prepare good peace education and organization. So the people
will analyze their own local conflict and then later together they can
determine what kind of response they would need.”
The logic of community empowerment and ownership is layered. Not only does
capacity building reduce dependency, increase sustainability, and facilitate
community input, it also energizes the commitment of the people. A resolute
example of civil society activism and engagement is the Bantay Ceasefire, organized
by MPC official Rexall Kaalim. The Bantay Ceasefire is a program of community
volunteers who have created an impartial civilian monitoring team, which is

41
42

Interview with Krizanti Crusado May 7, 2008 Davao
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recognized by both the MILF and the government. It has received a great amount of
praise and respect for its work in monitoring the ceasefire since 2003.
“[Empowerment and ownership] is the very essence why there is the
MPC and the Bantay Ceasefire,” IID representative Ruby Lora reflected.
In a moment of vehemence, her tone became quite ardent, “I think it
was a product of a realization of the people of the communities. They
cannot remain forever victims. They cannot forever remain passive
recipients of the war. They cannot just sit and just see their lives and
houses being destroyed. I think that is the very embodiment of
empowerment of people’s community.”
Victimization severely undercuts a crucial element of being a fully functioning
human: Agency. The Culture of Peace promotes the agency of the community and in
essence, reaffirms the humanity of the people. It is the desirable shift from
powerless recipient to agent of change. (Sluzski 2003: 29)
Providing people with the opportunity to express their agency has suffused the
Culture of Peace with the dignified energy of individuals who are reclaiming control
of their lives and communities. “When people contribute they feel more dignified.
(From) our experience in G7 Barangays, we saw that people were more committed
when they contributed things.”43 This has enabled the people to transition from
passive victims to active and valued contributors.44 “That leads to the person to
feeling empowered. To share, to be heard, to contribute, participate,” reasons Ruby
Lora. This could be observed through the community’s engagement in creative CoP
activities, workshops, ceremonies and celebrations.
Lisa Schirch offers corroborating insight from her own experience using symbolic
ritual performances in peacebuilding,
“Participating in the creation of a ritual may be particularly
empowering for groups who historically have been oppressed…
[R]ituals offer an alternative method for approaching a conflictual
issue that gives the people in conflict the power to author the means
for transforming their conflict.” (2005 : 169)
These notions of agency and empowerment appear to hinge on the people’s ability
to make substantive and creative contributions. Whether through donating their
skills and efforts in preparing peace ceremonies, or through dedicating their time
and energy toward participating in peacebuilding projects, community members
appear to have been actively engaged in the creation of the Culture of Peace in Pikit.

Interview with Adele Nayal, May 15, 2008, Pikit
Ervin Staub refers in his article to “active bystanders” or individuals who through feelings of
responsibility and efficacy are able to bring about positive social/cultural changes, which is all the
more encouraged by opportunities to work with others for a mutual cause. (2003: 18)
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Creative Contribution
“Conflict generates energy. The challenge is how to channel that energy creatively”.
‐ Johan Galtung (1996: 70)
Rituals, ceremonies and activities are often used in Pikit to invigorate the
community and physically engage them in the CoP. “We allow the community to be
part of the ceremony,” explained Adele, “so that they feel this sense of ownership. So
they are the monitors, they implement. They donate pieces of land, labor, like cement
laying and carpentry work. And the women cook to contribute.” The evidence
suggests that this action‐based approach works to combat the languid nature of
negative peace, which may provisionally lull violence but will not ultimately suffice
in bringing sustainable peace. Peacebuilders and Pikit residents confirm that such
proactive community participation incites vigorous creativity.
This struck me one afternoon as I wandered into the Community Room of the
Immaculate Conception Parish. I was startled at first by an unexpected barrage
colorful posters and vibrant collages, which starkly contrasted the rest of the
austere concrete building. The walls of the room were covered in pictures of the
various events conducted over the years under the CoP program. Mounted by hand
on lightly fading construction paper and squiggle of glitter, these murals depicted
community efforts and inspired hopeful sentiments.
Glued among some of the pictures and handwritten inspirational quotes I found a
yellowing newspaper clipping detailing the inaugural ceremony of the G7 as Spaces
for Peace. A front page article in Cotabato City Catholic Newspaper, The Cross,
reported, “seven contiguous barangays in Pikit, North Cotabato will formally declare
their self‐conceptualized ‘Spaces for Peace’ on Monday (November 29) with simple
rites affirming support from stakeholders.”45 Festivities included demonstrations of
music and dance, speeches given by various leaders from all sides of the conflict, and
the active participation of local residents who performed, brought food or cheered
in the audience. By participating in the CoP ceremonies, rituals and seminars, the
people of Pikit are able to express their united capacity to create, and even recreate
reality. Such shared creative power seems to be acting as a robust antidote to the
divisive and destructive patterns of violence.
This consolidated effort, built on common attitudes, visions and strategies for peace,
forms the fundamental basis of the Culture of Peace. We may now move to explore
the community that the CoP both gives rise to and symbiotically relies on for its
circulation and persistence.

45

“7 Barangays Carve Spaces for Peace”, The Cross. Vol I.VI No. 43, Cotabato City, Nov. 27, 2004.
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3.5 Creating a “New Community”
“The tripeople can work together. And when more people see that they can get results,
it builds confidence in people to make change.”‐ Rexall Kaalim. MCP
Aggregation of community organizations and successful recruitment of popular
support has been an essential element in the rise of the Culture of Peace. However
our inquiry must not be satisfied with these observations alone. Observation is
merely a precursor to explanation. Our study continues into how this community is
drawn together by a common set of core beliefs, behaviors and perceptions of
reality. One strategy that holds great promise is the CoP Workshop, which uses
activities to transform attitudes toward out‐group members. Another is the
demarcation of the Spaces for Peace as a means of forming group boundaries as well
as security borders.
Transformational Workshops
CoP workshops are ongoing seminars that have been held within the Spaces for
Peace, setting aside particular times and places for participants to undergo what
facilitators call “peace education and transformation”. (CRS 2003: 12) The
workshops focus on rebuilding and redefining group relationships as a means of
transforming antagonistic groups into collaborators for peace. The theories of
Victor Turner (1988) and his predecessor Arnold van Gennep (1960), give insight
into how social transformation happens through the use of rituals, termed Rites of
Passage. These rites require the designation of unique time and place that sets up
the necessary atmosphere for ritual transformation.46 (Turner 1988: 34) In the
simplest terms, this involves allocating a liminal environment where routine norms
and values are temporarily suspended and symbolic objects and performances are
used to help participants let go of previous identities and embrace new ones. (Van
Gennep 1960; Turner 1988)47
One workshop activity, described to me by Adele as “The Crossing the Line Ritual”
places members from different identity groups in two lines facing each other. They
then step forward, effectively crossing the line, as they are led through series of
questions that are meant to challenge commonly accepted divisive mindsets.
“We call it ‘crossing the line’ meaning to say that you don’t remain in
your comfortable zone; you have to be acceptable or accept people in
another zone. The danger zone, sometimes it’s difficult to cross the

For a comprehensive treatment of the use of rituals and symbols in peacebuilding programs
consult the works of Lisa Schirch.
47 Victor Turner (1988) describes the “liminal space” of rituals, which encourage and allow for these
processes of social transition. The processes, as described by Van Gennep (1960), include 1)
departure from the normal setting of life, 2) entering a state of ambiguity, and 3) remerging into
society in a new form.
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danger zone… But it’s healing when they do this. The next part is to ask,
‘What are the beliefs and practices of your religion that you like? And
what are those you don’t like and want to change?’ They discuss the
practices of religion, the teachings. This is very good. It is where the IRD
was created.” 48
Her reference to “danger zone” is significant, as liminal spaces could be considered
insecure, given their ambiguous status. This gives all the more evidence that ritual
transformation is occurring in these workshops. Lisa Schirch writes,
“Peacebuilders can intentionally create context that encourage
adversaries to see themselves and others through other lenses… Since
ritual is set apart from other social contexts, it may enable people to
transform their perceptions of their own and their adversaries’
identity.”(2005: 51)
In this case, one of the transitions being made is from exclusive religious identities,
to inclusive CoP member identities. (CRS 2003: 12, 13, 29) The three‐day workshops
are conducted with members of various religious and municipality groups, and aim
to bring together Muslim and Christians.49 At the end of the program participants
are awarded certificates documenting their experience and initiating them as
members of the CoP. In a conversation with one resident, it was explained that when
a new face comes into the community, they are encouraged to attend a CoP seminar
so that they may “better integrate”. (CRS 2003: 24) So strongly felt is the impact of
the Culture of Peace that it seems to have drawn new lines of distinction within the
community: Those who have been educated in CoP and those who have not.50 What
is even more remarkable is how these new identity borders seem to have formed
analogously to the lines demarcating the Spaces for Peace.

Interview with Adele Nayal May 15, 2008, Pikit
Critics have remarked that the indigenous peoples have, regrettably, been excluded from many of
the inter‐religious dialogues held between the Muslim and Christian religious communities.
50 Further study is needed to more accurately assess the extent of this new community. At this point
it can be acknowledged as outwardly apparent, suggesting more research into actual impact be done.
48
49

46

Chapter 3

Megan Price

Map depicting the borders of the G7 Barangay Spaces for Peace

Pulling Together a Center of Peace
As noted above in Table 3, The Spaces for Peace were often seen as a “center point”
for the peace movement.51 This seems to concur with Kiefer observations, which
suggest that groups may be defined more by their center than their periphery.
(1972: 8) It is interesting to note that a similar centripetal force could be observed,
to a certain extent, in the community’s perceptions of the Spaces for Peace.
“When we do CoP training in one area, those people from the boundary
come too. They recognized there is something good in this. There was
one area that had 99 residents. But when I came I asked, ‘Why are you
already 150 people here [at the CoP workshop]?’ And they told me,
‘Ma’am, they are from the other areas [outside the G7], but they want to
come here.” 52
By establishing the Spaces for Peace in Pikit peace activists have, in a way, created a
magnetizing homeland for this new community, encompassing all residing within
the G7 who are building a consensus to prevent violence within the Spaces for
Peace.53 (CRS 2003: 14) Collectively declaring the peace zone allows denizens to
ascribe to a central common identity, namely, Residents of the G7 Spaces for Peace.
In surveys conducted with survivors living inside the G7, the statement that
received the most adamant agreement was, “The Spaces for Peace came from the
local community”.54 Besides indicating of a high degree of ownership, this statement
also reveals the importance of communal ownership.

See Annex II: Adult Survey Results.
Interview with Adele Nayal. May 15, 2008. Pikit.
53 “Zones of Peace delineate unique geographic areas conceptually linked by one common
denominator – the collective will of each community to stop violence” (CRS 2003: 9)
54 Annex II: Adult Survey Results.
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Further evidenced of this was found in my interviews. When asking which group
was the “most active” in promoting the Culture of Peace, the question was often
refuted on its premise that just one group was responsible. One peacebuilder
clarified, “[The Culture of Peace] is presented as a way of thinking. It’s not the religion;
it’s the relationship that we can build with them.”55 This suggests the Culture of Peace
is not emerging from a single existing religious group or cultural identity. Rather, a
new cohesive community is consolidating. The creation of the Spaces for Peace also
appears to be pulling together a more inclusive identity group. No longer are the
people of Pikit defined by their disparate religious or municipal affiliations; they are
all collaborators in the movement for peace.
The declaration of the Spaces for Peace and the ensuing ceremonies seem to have
fortified this unified identity among the tri‐people of Pikit. According to Adele, “They
are all counterparts then in preparing for a celebration event. It’s a communal
project.” The stand against violence once again is translated into a symbolic
performance, as CoP activists put up signs, hold ceremonies, and designate
boundaries around the Spaces for Peace. Louis Kriesberg argues that such public
demonstrations and performances go far to ensure the “social commitment and
pressure for compliance.” (1992: 155) It is significant here to point out that social
pressure would be moot if not for an underlying cohesion that makes breaking the
protocol tantamount to offending or breaking from the group. Therefore, beyond
normative reinforcement, the ceremonies also seem to articulate that the people are
bonded through common effort, unified objectives and shared ownership. “If the tri
people of the Christian the Muslim and the Lumad all do a demonstration together, it is
very effective. The unity is effective, especially the unity of the [peace] constituency.”56
Despite the fact that it is an outward performance, the ceremony is not exclusively
for the benefit of an external audience. Rather, it also synchronizes the actions of
various members of the Pikit community. By articulating the mutual goal of peace,
community members have effectively laid a foundation on which to base new
partnerships, an essential element in reconciliation. (Fisher 2001: 26) “The
connectivity here is more on the relationships of kinship, the law of brotherhood,”
explained Datu Anilau, “If you recognize me, I will recognize you. If you respect me, I
will respect you. If you help me, I will help you.”57 It is not merely community‐based
peacebuilding; it could just as easily be called community‐building peacebuilding.
3.6 Creating Augurs of Peace
Accompanying the growing peace community is the mounting wakefulness to a non‐
violent alternative. According to Josephine Dionisio, of the Third World Studies
Center,

Interview with Krizanti Crusado May 7, 2008 Davao.
Interview with “Butch” May 14, 2008 Pikit
57 This idea of reciprocity is characterized by the Filipino notion of utang na loob (Kroef, 1966)
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“Changes in behavior and attitudes at the community level have
become more observable. The growing number of provincial and
community networks of peace organizations and individual advocates
who participate in various peace building activities indicates the
broadening of the community’s peace consciousness.” (emphasis added)
Visible notifications of peace are what the constituents of the CoP are endeavoring
to create. One way is by undermining the presence of violence in daily life. It is not
difficult to detect war. In fact, a certain morose fascination with violence practically
guarantees its featured presence in media and day‐to‐day conversation. In
Mindanao, this is all too true as low‐level fighting continues to fester and keep alive
the culture of violence. “Violence becomes a cultural fact, a persistent enduring
dynamic. This cultural force of violence maintains the reality of violence beyond its
mere physical expression.” (Nordstrom 1997: 123) When violence is seared into
culture, its residual effects can linger indefinitely. Yet, it does not take a great deal of
conceptual acrobatics to invert this notion and claim that peace also has the
potential to become an “enduring dynamic maintained beyond its mere physical
expression.” At least that is the aim of Mindanaoan peacebuilders.
Dismantling Violence
This returns our thoughts to the paradox of declaring war on violence itself. Here we
can employ the theories of Johan Galtung to supplement the observations of
Nordstrom. Galtung speaks on the notion of externalizing the conflict, “seeing it as
something objective, to be handled.” (2001:13) When conflict and violence
materialize, when they are embodied, they can be dismantled. If a culture of violence
has been concretized in symbolic performance and discourse, then there may be
targets at which CoP activists may take aim. Violence is combated through
addressing the symbolic manifestations that enable its cultural influence.
Undermining that influence by reducing the presence of violence in daily life is a key
strategy of the CoP. The theory behind this is met with empirical support given by
CoP peacebuilders. Ustadz Kusain offered this insight,
“You have to identify those who are actors of violence, and you have to
make something to curb that.... The ICP has been conducting the Culture
of Peace so the military groups have been transformed. They are no
longer making provocative actions in the area, no longer intimidating
the community. So the civilians feel safety. After the armed groups have
gone through the CoP we see a transformation from the darkness of
conflict to the brightness of peace. That is why today, you can see more
discipline on the part of the MILF, because of the Islamic values. We can
see now that there is more emphasis on prevention.”
Ustadz Kusain’s emphasis on the “seen” and “felt” transformation tellingly portrays
the impact of the Culture of Peace as one that goes beyond sentiments materializing
into actual perceptible change. Rather than being overwhelmed by the pervasive
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and intractable displays of violence, it would appear that people in Pikit are using
the objectified presence of violence as a way to confront it.
This calls to mind a story I was told about a soldier who smacked a civilian woman.
The people of the community were appalled and angered by this overt violation of
the Spaces for Peace protocol. However, rather than expelling the soldier from the
community, they demanded that he stay and attend a Culture of Peace seminar. It
was not the person who the community rallied against and rejected, it was violence.
Perceiving Peace
Along with undermining the presence of violence, a concomitant project of the CoP
is emboldening the signs of peace, making it not just an aspiration, but also an
observable and palpable reality. In Mindanao, great credence is given to what is seen
in the world. “Culture is an education.” Datu Anilau explained, “Our dictionary or our
book is the world.” This has profound implications for the way culture, violence and
peace are each able to germinate within Mindanaoan territories and ways of life.
“The people will see if you are able to change; those people, they will believe you. They
see change can be made.” Ustadz Kusain’s voice picked up with enthusiastic
optimism, “The ICP has been able to show practically that what they are speaking
about, this peace, is true.” His words were further substantiated by the survey
respondents. The statement: “The Spaces for Peace show that peace is possible”,
drew indisputable agreement from the participants58 indicating the positive impact
of constructing evident signs of the reality of peace and instilling hope for the future.
Ustadz Abubakar repeatedly hit on the note that an objective of the CoP was not just
recognizing the past, but envisioning the future. “We promote people to be aware and
to visualize the future. That is what we call in our dialect a “wish”. We should have a
wish to be good, to be better in the future.” In order to turn that ‘wish’ into reality,
peace activists are opening the communities’ eyes to signals that a better future is
possible and worth working on. Moreover, it is worth working on together.
“Last August 15 (2002), one of our seminarians was ordained priest in
the parish. We invited our Muslim and Manobo friends. At the
program, the Muslims played their kulintang while the Manobos their
windpipe instruments. During the reception, it was so nice to see the
Muslims, Manobos and Christians in the same compound sharing food
together. Peace‐building in Mindanao is indeed difficult but it is
entirely possible, I found out.” (Layson 2003)
In a strikingly similar account Hizkias Assefa writes of his experience in the
reconciliation programs of Northern Ghana.

Among all the collected the surveys, this was consistently among the top three statements ranked
according to concurrence. Within the G7 Barangay it ranked as number one. See Annex II.
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“Increasingly, more and more people, even extremist elements, were
persuaded that dialogue and reconciliation were possible. It was felt
that the time had come to go beyond this recognition and give a
concrete definition to the kind of peace that the warring communities
wanted in their region.” (Assefa 2001: 176)
Both Fr. Layson and Assefa’s accounts demonstrate how material forms of peace
help to propel the peace movement forward and into reality. However, this
approach of creating manifestations of peace is not without obstacles. Data collected
in interviews and observations indicate the tensions between the symbols of peace
and security and the presence of violence are well recognized among the people.
One startling contradiction I found was that the zones of peace do not necessarily
mean demilitarized or even weapons free zones, far from it, in fact. While speaking
in a focus group discussion with young members of the youth Peace and
Reconciliation Team (PAR‐Team) in Midsayap, it was made abundantly clear that
this may critically supplant some of the intended and potential benefits of the peace
zones. One PAR‐Team member commented, “They declared a certain boundary and
said that a certain Barangay is a Peace Zone area. But the presence of the military are
still there, so that’s in the mind of the people.” The repercussions of such normalized
military presence stir all the more concern when considering that the Spaces for
Peace help inspire the community’s visions for the future. Here the glaring contrast
of a culture of peace and a culture of violence is made all the more intense by their
juxtaposition. It forces us to wonder how the bulwark of the Culture of Peace is able
withstand the seething prevalence of war.
It is apparent that cultural resources of Pikit, described in Chapter 2, have been
drawn upon to effectively instill a culture that promotes positive outlooks, inclusive
attitudes, community participation, empowerment and perceptible peace. We have
also touched on specific practices, performances and tactics that produce
observable results, thereby, strengthening the support for and power of the Culture
of Peace. However, simply amassing empirical data does not answer our more
theoretical question “How is a culture of peace being cultivated in Mindanao?” So we
endeavor to question further. This inquiry demands that attention be paid to how
the events and occurrences described in the data lead us to detect particular social
mechanisms working to bring about these positive changes seen in Pikit. Our next
and penultimate chapter will be dedicated toward identifying these mechanisms
that are implemented in fortifying and advancing the Culture of Peace.
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Upon the completion of VET workshops, certificates identify participants as members of the peace constituency

Chapter 4

_

As my informant shifted his arm on the table I noticed a blue stain in the skin just
below his wrist. Peering closer I saw that it was partially obscured by a smooth taut
scar, apparently a self‐inflicted attempt to remove the tattoo. Not wishing to appear
rude, I mentioned I was interested in tattoo art and did he mind my looking at his.
He shrugged and rolled up his sleeve a bit more exposing a forearm scored with
several small homemade inkings, most of which had been similarly obliterated by
scar tissue. He anticipated my next question even before I did. “That was the old me,
the one who did the tattoos. But now I have found a new life, and I don’t think like that
now.” I could tell there was something more to it than that, and, hesitantly, I pushed
on, “But you can still kind of see them, or at least where they used to be. Do they
remind you of your old self?” He considered my question while scrutinizing one faded
gash in the crook between his thumb and index finger. “Well, I guess it’s important to
know what I did before. It’s how I got here.” His look told me that was all he wanted
to say on the matter. That was enough.59

59

Interview May 13, 2008, Davao. Informant wishes to remain anonymous.
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In the end an expedition is just as much an accumulation of experiences, as it is
reaching a final destination. Reviewing the steps we took to get here will
acknowledge not only our substantive journey, but also our significant arrival.
4.1 Facets of the Culture of Peace
Mindanao’s violent history has left scars and stains that are not easily rubbed out or
forgotten. The first chapter began our story, laying the scene of a very troubled
island. The emergent culture of violence that besets Mindanao has carved out
patterns of contention and chaotic cycles that will take a great deal of time and
effort to break or divert. However, a stalwart effort to instill a culture of peace aims
to do exactly that. And, against all odds, it appears to be claiming substantial ground.
Chapter 2 introduced elements that give rise to and sustain the Culture of Peace
despite the history and pervasive culture of violence that riddles the country. The
empirical data was presented to spotlight the variables, such as agrarian and
religious culture, localized trust and a budding peace constituency, that are helping
create the Culture of Peace.
We were then able, in Chapter 3, to explore how those variables are operationalized
into actual practices and symbolic performances with observable outcomes,
expressly: mindset shift, empowerment, community consolidation, and increasing
the awareness of peace. Conscious of these initial conditions, enabling factors and
outcomes, we see the Culture of Peace as manifested and renewed through a
cultural process.
Such a foundation is integral to the main argument that within this process are
latent mechanisms that have great potential to positively impact peacebuilding. In
Chapter 4, we now move from empirical observation to explanatory theory asking,
Why did these things unfold the way they did? Tilly’s mechanism model is useful for
breaking larger processes into more precise components, better suited for analysis.
(Tilly 2006: 36).
From the outcomes described in the former chapters, three distinctive facets of the
Culture of Peace stand out. Firstly, the CoP could be described as Generative, having
productive and creative energy that stirs up actions, contributions, performances,
symbols, idioms, and other perceptible outcomes. Those actions and products
contribute to the Consolidating facet of the CoP. That is to say, the Culture of Peace
employs performances and symbols that aggregate a base of support and unifies
activists’ energies. These energies are ultimately reflected in the Culture of Peace’s
Propelling aspect, as it spreads and strengthens the movement across Mindanao.
These defining facets typify the success the CoP has had in creating and advancing
the peace movement. Therefore we are drawn to scrutinize each more closely, in
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order to sift out their underlying mechanisms, which are working in coordination to
substantiate the Culture of Peace.
4.2 Generation
“[T]he rice that yellows as it nears maturity is the fields will soon be harvested by
the same hands that sowed the seeds. For many rural residents victimized by the
seemingly endless conflict, that is a true definition of peace.” – P. Jeffery (April 2003)
Starting from the ground up, we begin with the somewhat agricultural facet of
generative energy. The Culture of Peace in Pikit seems to be largely perceived and
demonstrated through productivity and creativity elicited from the community
(creative activation). Furthermore, local input seems to nurture ground level
commitment, increasing involvement, ownership, and resiliency, while raising
output expectations (investiture). Such community participation incorporates
cultural practices and colloquial acumen, entrenching the CoP into the local logic
(enculturation). All of this generates a base of knowledge, attitudes and behaviors on
which the Culture of Peace is founded.
Creative Activation – evoking creative energy to empower participants and
encourage active engagement of their ideas, energies and productive capacities
Just as the farmers harvest what they sew, the Pikit community is diligently working
for peace and reaping its benefits. Datu Anilau offered this perspective, “The leaders
must educate their people by actions, not by words. That is more on the practical and
actual level, actually doing.” These messages of action motivate us to look at what is
being done and, furthermore, how that doing is making a difference.
Peace activities in Mindanao give the impression that the true opposite of war is not
just peace, but creation. The colorful collages in the ICP community room, vibrantly
depicting the community’s involvement in peace ceremonies and rallies, provide us
with a example of venues CoP activists have made for community contribution and
creative expression. Not every laborer, high school student, or mother in Pikit can
be present at the negotiating table or a peace conference in Manila. However, by
making new avenues for peacebuilding available, CoP activists are opening the
peace process to the grassroots community. Descriptions of peace activities in Digos
City60 give an example of how people are encouraged to participate in innovative
and artistic performances of peace.

Digos City, the capital of Davao del Sur province, is about 80 km south east of Pikit, Peace campaign
activities in Digos have inspired similar celebrations across Mindanao, including Pikit.
60
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Figure 5: Participants in Week of Peace activities.
(Source: http://www.balaymindanaw.org/galleries/index.html)

“An inter‐faith prayer for peace in Mindanao will open the
International Day of Peace 2007 Celebrations, followed by a symbolic
‘Freeing of the Doves’ ceremony, and a city‐wide inter‐school on‐the‐
spot Peace competition featuring an essay‐writing contest for high
school students and painting contest for elementary pupils…. This
gathering will feature a series of workshops, activities, educational
discussions, film showings, and cultural presentations. Workshops
will be developed using popular education and ‘participatory
methodology’ to involve participants fully in their own learning. 61
Here the underlying assumption is easily recognized: engaging in activities and
projects encourages individuals to become active participants in the peace
movement. And synchronically, community’s creative engagement works to
manifest the peace movement. I am reminded here of a quote of David Abram,
“[T]he ‘manifesting’ is that which is not yet explicit, not yet present to
the senses, but which is assumed to be psychologically gathering itself
toward manifestation… Indeed, human intention, especially when
concentrated by communal ceremony and prayer, contributes directly
to the becoming‐manifested.”(1996: 192)
It would seem that the ‘participatory methodology’ taken up by CoP activists works
to call peace into felt reality. Community activists create signs and symbols,

Description taken from Fleur‐de‐lis Centre for P.E.A.C.E. (peace education & advocacy in
communities and enterprises) website: http://www.centre4peace.ph/home.html
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participate in ceremonies and performances, even “speak peace”, by repeating
slogans and idioms. Thus, the people are actively creating the reality they expect to
live in. This culmination of grassroots agency has been characterized as another
display of “People Power.” (CRS 2003: 13)
Shedding more light on this, Krizanti Crusado describes the reinstatement of the
community’s agency. “In that area [G7] people can do for themselves. It gives
satisfaction to a person. They need to see that for them to be empowered and to have a
sense of ‘this is us, we put a lot of energy into this and effort’.” The explicit mention of
putting energy in to a project leads us directly to our second mechanism, one that
works closely with creative activation.
Investiture – personally significant contribution by activists, which increases their
sense of ownership and raises output expectations
The idea that the community, through their own invested energies, cultivated the
Spaces for Peace and the Culture of Peace justifies the ownership that the people of
Pikit feel. That ownership has, in turn, increased civil engagement and dedication.
This is closely tied to ideas of stewardship and responsibility to local homeland that
was mentioned in some of the interviews. One such conversation made the
connection between commitment and ownership quite explicit,
“They can be very proud to own their space, so they have to protect their
space. Muslims say ‘Our ancestral land, we take care of our ancestral
domain because we feel it is ours.’ Before the people were not aware
that that is theirs, so they did not know to take care of it. Part of our
peace orientations is let them own it, capacitate them in the task of
improving it, make it mostly taken care of by them.”62
Ownership, in this way, has a great deal to do with how the community perceives
their contributory role in peacebuilding. Personal offerings of labor, materials,
talents or present support in the CoP ceremonies and workshops arguably
encourages people to take responsibility for the re‐creation of their lives and
communities. Observations, like the quote, above help us put that empirical
evidence of contribution in to context, by linking the notions of local participation,
responsibility, and ownership. The people will more firmly commit themselves if
feel they “own” the peace movement, and have a responsibility to contribute.
A resounding message heard in several interviews was that local ownership also
verified the CoP’s authenticity. This perception appeared to further increase
commitment, which makes sense given our earlier discussion of local trust. For
example, when asked why the community believed so strongly in the policies and
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Interview with a Muslim participant of the VET, Ustadz Mamulandish May 12, 2008, Pikit.

57

Chapter 4

Megan Price

regulations of the Spaces for Peace,63 individual voices chorused several versions of
the same answer: We made it, so we believe in it and we will hold to it. In the words
of Adele Nayal,
I think one [thing] is ownership and a sense of entitlement. For all the
projects, every single individual in the area would think that the project
is for them, and not for anybody else from outside. The slogan of the
Muslims says, ‘This is our space, we take good care of it.’ Many would
think that the G7 is a special place.
It is by the residents’ own hands that peace is yielded. In a place where one literally
lives by the fruits of one’s labor it is not difficult to understand why personal
investment is such an important part of “sowing the seeds of peace”. This logic
resonates with the regenerative process of planting and tilling, whereas the positive
outcomes of one’s efforts encourages and enables one to invest even more. The
coherency between local savvy and peacebuilding theory facilitates the absorption
of the Culture of Peace into the daily culture of Pikit. “Once woven into the
community’s traditional fabric, these articulations strengthen the people’s
ownership of and commitment to their Zone of Peace” 64 This leads us to examine
how enculturation plays a role in (re)generating the knowledge base of the CoP.
Enculturation – taking up colloquial performances, ‘common sense’ perceptions,
and/or local practices to ingrain the movement into daily experience
The ideals and strategies of the Culture of Peace are well integrated into the local
culture. Empirical evidence presented in earlier chapters plainly demonstrated how
the CoP not only borrows from but also reciprocally influences the way of life in
Pikit. The most evident examples were the colloquial renderings of the CoP tenets,
translating the more abstract concepts of peacebuilding into local idioms and
reason. “The coherence of human language is inseparable from the coherence of the
surrounding ecology.”(Abram 1996: 179)
Such cultural nuances are also employed in dissemination strategies, as CoP
activists on both the midlevel and grassroots level work to spread their messages
through locally sanctioned venues. Owning to their virtually unrivaled prominence,
this is done most explicitly through local religious institutions. Tilly defines a similar
occurrence certification or, “an external authority’s signal of its readiness to
recognize and support the existence and claims of a political actor”. (2006: 215) The
same may be said here of internal religious leaders imparting their status to buoy
the reputation and legitimacy of the peace movement.

The declaration of the G7 Barangay as a Space for Peace was formalized by a written agreement,
signed by all conflict parties and detailing the specific rules and policies of the designated area.
64 Dr. Zosimo Lee, addressing a group of participants at CRS 3‐day seminar on creating and sustaining
Zones of Peace, Davao City, August 7‐9 2003. (CRS 2003: 10)
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“Fr. Layson, as a priest, went to the conflict area during warfare and
evacuated civilians. And that moved government leaders to do more. It
is also mobilizing the Christian support through giving ceremonies in
the church. It helped also a lot in changing the mindset of the people.” 65
The participation and approval of locally respected individuals, such as Fr. Bert
Layson, or Datu Khariz Baraguir and larger organizations such as the ICP, certifies
the credibility of the Culture of Peace and its activities. Furthermore, it was no
coincidence that many of the workshops I observed were conducted in religious
spaces such as madrassas or parish community rooms. It was explained to me by
several participants that such spaces have been designated in the local culture as
not only sacred areas of sanctuary, but also ideal locations to communicate about
values and beliefs. It is clear this notion identified such places potential daises for
advocating for the CoP.
As I have attempted to demonstrate here, the people of Pikit have come to embrace
the Culture of Peace as their own. Clearly, the utilization of common grounds such as
religious prominence and agrarian life has helped to gather the distinct
communities of Pikit into co‐owners of the unified peace movement. This segues
fluidly to our next facet of the Culture of Peace.
4.3 Consolidation
The CoP, its messages, perceptions and attitudes appear to have a consolidating
influence, magnetizing the people of Mindanao. As we saw before, the Culture of
Peace both works towards and relies on the aggregation of a popular support. A key
element to the CoP’s success has been amassing more cooperative support from
diverse groups (coordinated action) under a unified identity (identity shift). This has
been accomplished through, among other things, focusing on commonality between
factions (attribution of similarity), and by chipping away at social partitions
(boundary deactivation). The combination of these mechanisms gives rise to a peace
constituency, providing the social milieu in which the CoP thrives.
Coordinated Action – two or more actors’ mutual signaling and parallel making of
claims on the same object (Tilly 2006: 31)
Almost immediately upon arriving in Mindanao I was able to observe members of
different religious communities and organizations collaborating in their mutual
aspirations for peace. My first point of contact was with “Peacebuilders’
Community” an organization that deliberately pursues partnerships with Christian,
Muslim and Lumad representatives. This has become an escalating focus of the
Culture of Peace campaign. According to Fr. Layson,
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Interview with Rexall Kaalim, May 6, 2008, Davao.
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“For many years, the challenge for the civil society movements in
Mindanao was how to strengthen linkages and networking among
different groups. The idea was to have one strong voice for
Mindanao.” (Layson 2003)
Acting on this idea, peace workers are building partnerships with individuals and
organizations outside of their typical networks. Here we may also easily identify the
mechanism brokerage – “production of a new connection between previously
unconnected or weakly connected sites.” (Tilly 2006: 31) But to those I spoke with
in Mindanao, such terms were inane; it was just simple logic, “Of course we are
working together with people from many groups,” field operations organizer, Elwyn
Neri reasoned, “We want what they want too: peace in Mindanao.” This was echoed
in a statement by Foreign Affairs Secretary Dr. Alberto G. Romulo, stressing that all
stakeholders were involved in the Philippines’ commitment to the peace process, In
his words they are "united in a common vision and single desire to further broaden
the frontiers of peace in our country and beyond."66
It is precisely this mindset that has allowed for the increasing coalescence and
cooperation of erstwhile divided communities. Such relationships have worked
toward the assemblage of a new community, which warrants more than a passing
mention. Thus we move to examine this component of consolidation, and its
constituent sub‐mechanisms.
Identity Shift – formation of new identities within opponent groups whose
coordinated action brings them together, revealing and emphasizing their
commonalities (Tilly 2006: 34)
One would be hard‐pressed to find a better example of this phenomenon than in
Mindanao. We have seen how, through narratives of common peaceful histories and
communal activities such as Inter‐Religious Dialogues, CoP workshops, peace rallies,
other celebrations, former rival identity groups have established common ground.
“One of my observations concerning Mindanao is that there is a
growing sense of shared identity among Mindanaoans. They have
developed a sense of community. Regardless who you are – a Muslim,
Christian settler, or a Lumad – there is a growing sense of a shared
identity in the region. … Muslims and Christians were both asking for
the ceasefire. It was sought after by the ordinary people and the
momentum of this peace initiative is starting to solidify…. The peace
constituency is very critical in strengthening the movement for a
peace process.” (Lorenza Palm‐Dalupan)

66Department

of Foreign Affairs press release issued November 26, 2007
http://www.dfa.gov.ph/news/pr/pr2007/nov/pr864.htm
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Describing with unmistakable clarity the process of identity shift, this excerpt also
alludes to its two component sub‐mechanisms, attribution of similarity and
boundary deactivation. Originally identified by Tilly to partially explain successful
cooperation between social groups, here we are led to consider how these
mechanisms are reflected in the coalescence of the diverse CoP community. We
begin the way most relationship do, with the establishing of common ground.
Elwyn’s quote above, “they want what we want,” perfectly encapsulates attribution
of similarity or “identification of another actor as falling within the same category as
your own.” (Tilly 2006: 215) In the preceding chapters we observed how the CoP is
using narratives to create a peaceful communal history of Pikit. Thereby,
relationships are being redefined, “transforming suspicion and jealousy into shared
inspiration for continued development.” (CRS 2003: 14) Community leaders have
been essential proponents by giving peace orientations to newcomers to the G7
Barangays, inducting new members into the CoP community. Furthermore, as
exhibited through their involvement with CoP workshops and VET sessions, they
have also been essential contributors in shifting dominant mindsets and attitudes
towards inter‐group cooperation and respect.
Patterns of behavior have accordingly shifted as well, enabling and encouraging
residents of Pikit to associate with former out‐group counterparts. A superb
example of this process was described to me by Rexall Kaalim as he recounted an
exposure and encounter mission carried out in the late 1990’s,
“We facilitated 40 Franciscan Priests to visit (for the) first time to meet
them (Muslims living in isolated areas), to interface with them in the
village. There are a lot of rebels in that area, because it is where the
MILF chairman lives. They begin to process this kind of understanding in
the community that these are not all enemies; they are people. Little by
little it is not changing the culture; it is acceptance and tolerance. Even
to the extent of alleviating apprehension… And it changed their
perspective… [They may then realize] Christians aren’t only soldiers, the
cause of their suffering. It’s good also that they see that they are
Christians and they are peace advocates too. That, typically, they help.”
Rather than dividing along religious identity lines, as dictated by the on‐going
conflict, people in Pikit appear more willing to gravitate towards membership in the
Culture of Peace, which makes no such exclusive group distinctions.
“Religion is unifying; it unifies the people to go back to their faith, their
practices and their beliefs and strengthen these as part of strengthening
their values. That’s why we say [religion] is actually consolidating and
it’s unifying. Instead of thinking it is the cause of war in Mindanao,
everybody here now believes that it is not, because of the CoP.”
This closely resembles Tilly’s definition of boundary deactivation, “the decrease in
the salience of the us‐them distinction” (Tilly 2006:34) Recalling our discussion of
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the consolidating effect of the CoP workshops and creating the Spaces of Peace had,
we may assert all the more resolutely that evidence of boundary deactivation is
present in the G7 collective. Just as the G7 Spaces for Peace was able to draw
together seven contiguous municipalities, the Culture of Peace has worked to
coalesce an inclusive community, welcoming all those willing to collaborate towards
creating a peaceful society.
“[B]uilding solidarity among peacebuilders around the world. The
energy that it will bring will help us in facing the many difficult
challenges of peacebuilding work in our different contexts. My hope is
that we are able to bring the same energy eventually to the
communities directly affected by war, violence and conflict ‐ creating
not only a network of peacebuilders but more importantly a network
of communities all over the world." (Myla Leguro)67
This view expresses not only the strength of pulling together a united peace front,
but also the CoP’s greater aspirations for expansion and extension. Like a mounting
wave, the Culture of Peace appears to be gaining momentum and pushing forward,
driven by the mounting inertia of its increasing numbers.
4.4 Propulsion
It is this synergized energy that gives the CoP its propelling quality. That energy
provides the impetus for creating symbols and staging performances, ceremonies
and rituals, which accumulate into the visible and experiential presence of peace.
Performances and outward signs (objectification) as well as methodical reminders
(ritualization) work to establish and reinforce peace in areas where conflict has long
been the ruling norm, effectively reclaiming peaceful ground. Moreover, these signs
and ceremonies can and are being replicated in other locations (emulation) to
further extend the influence of the peace movement. Through these methods CoP
peacebuilders are advancing a war on war.
Objectification – creation of visible, tangible, or sensorial symbols that connote
abstract ideas in order to bring those abstractions into palpable reality
Earlier we asked, how is it possible to wage a war on war? How is an abstraction
defeated? First, some theoretical ammunition is needed. As we will find, abstract
concepts are not without vulnerabilities. Theories and expectations are empirically
contingent; they can be delegitimized if they are not consistently verified by
observed reality.68 By this reasoning we can see that a culture of violence relies
upon, among other things, its appearance and buildup in daily life. In this way, a
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Cited from Catholic Peacebuilders Network website: http://nd.edu/~cpn/philippines.htm
L. Festinger (1957) was the first to coin the phrase “cognitive dissonance” which describes the
intolerable anxiety and discomfort that arises when perceptions of reality do not match expectations.
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culture of violence can be likened to a miasma or a fog, omnipresent yet intangible.
A corresponding strategic approach then, is to locate points of condensation, where
violence cumulates into a target‐able form. An example of this came to me from
AFRIM researcher, Nikki de la Rosa,
“The Moro youth know their history and injustice that their ancestors
experienced. It’s embedded in their culture. Mothers sing violent
lullabies to their babies telling how their fathers were killed…I think one
of the outcomes of the Culture of Peace is found in addressing this
tradition of singing lullabies. The Mindanaoan Commission of Women
for Peace encouraged the women to sing more peaceful songs to their
children.”
Peacebuilders have begun to identify where the ruminations of violence are
objectified, made substantively real, and can be confronted. This is way of looking at
war and violence as constructed, and therefore, destructible. Conflict becomes, in
Galtung’s words “something to be handled.” (2001: 13) CoP activists are targeting
patterns of the culture of violence treating those sites like a metastasizing disease.
Concordantly, the Culture of Peace also must
exude a presence and make a felt impact. Peace
festivals, billboards, slogans, and workshop
certificates, even “Coffee for Peace” all contribute
to making peace visible, audible, palpable, in a
word: present. Even the accounting chalkboard
sits in the ICP courtyard as a testament to ethical
practices and a symbol opposing the corruption
that fuels antipathy. Such visibility is tantamount to legitimacy, recalling Datu
Anilau’s words “Culture is an education…our book is the world.”
One symbol of the Culture of Peace that particularly captured my attention was the
boundaries surrounding the G7 Spaces for Peace. In the surveys collected, virtually
100% of the respondents noted they had seen or were aware of markers
designating the borders of the Spaces for Peace.69 Such physical distinction between
the outside realms of violence contrasted with the inner sanctuary of peace provides
a strong example of how these amorphous notions are given shape and form. In a
way, this demarcation signals that violence is not omnipresent or inexorable. Signs,
walls, boundary lines and borders, when they are genuinely submitted by the
community and involve all parties of the conflict, appear as barriers against the
onslaught of the culture of violence.70 However these markers are not the only

Annex IV: Recognized Markers survey results. Some surveys were returned having not marked an
answer for this question. No surveys indicated that the respondent was not aware of SfP borders.
70 Research has drawn evidence that Peace Zones established by external initiatives (i.e. foreign aid
or government propaganda) are not respected by the people or combatants, underscoring the
necessity of community ownership. (Hancock & Iyer: 2007: 33; Avruch & Jose 2007: 62)
69
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armory the CoP has generated. Our next mechanism acknowledges how ceremonies
and rituals also play a role in disseminating overt signs of peace, keeping the Culture
of Peace present in the minds of the community.
Ritualization – repetition of prescribed behaviors, and/or interactions to the point
where the performance becomes a symbolic reminder of beliefs and commitment
The people I spoke with in Mindanao made it clear that when advancing a peace
movement, annual events and commemorations contribute a great deal to
circulating the CoP’s messages, drawing people in, and pressing the peace front
outward.71 Where the CoP looks to broaden its reach into new communities the use
of rituals can smooth the introduction of the CoP to more remote areas. Ruby Lora of
the IID alluded to this as she described field missions into indigenous regions,
“What that ritual is all about is us asking permission from the spirits [of
the indigenous people]. Because we are doing something in their
community, for the good of the community, we’re asking permission.
We’ll be here for the next few days, we’ll be going around their area.”
Here by acknowledging the primacy of local traditions and respecting local customs
and protocol, access can be gained into new regions and partnerships can be built
upon a foundation of trust. As we saw before this trust is the only way to procure
partnerships needed to advance the CoP.
The CoP does not aim exclusively to expand the felt presence of peace, but also help
to further entrench peace in areas the CoP has successfully claimed. As referenced
earlier, the practice of daily prayer in Islam is a good example of designating time to
refresh and remind one of commitments and beliefs. One Bangsamoro resident of
Pikit described his experience thusly,
“People should be reminded from time to time, because sometimes your
mind wanders…. That is why in Islam you are obliged to pray five times
a day to keep you paying attention, let you be guided.”72
Such continual vigilance is particularly important to the Culture of Peace, when the
forces opposing peace are pressing so intensely. This only reaffirms the idea that a
Culture of Peace cannot simply be installed; it must be continuously nurtured and
protected. Rituals appear necessary to methodically reaffirm messages promoted by
the CoP in order to maintain their validity, propelling popular devotion to the peace
movement. (Avruch & Jose 2007: 52)

71
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Annex IV: Recognized Ceremonies survey results
Interview with “Butch” May 14, 2008 Pikit.
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“Each year an annual Week of Peace commemorates, heightens
awareness and reminds Mindanaoans of the Culture of Peace. Initiated
in Zamboanga in 1997, this activity has become a Mindanao‐wide
event as adopted by the Bishops‐Ulama Conference. Since then, it is
commemorated annually from the last Thursday of November to the
first Wednesday of December, also perpetuated in observance
through Presidential Proclamation 127, S.2001.” (Balay Mindanaw
press release cited from website)73
This statement explicitly notes how annual events keep the Culture of Peace alive
and in the minds of the people. Moreover, the broad participation in this “Mindanao‐
wide event” contributes to the growth and strengthening of the CoP popular base
through replicating rituals and symbols in various locations. With this we arrive at
our final mechanism.
Emulation ‐ “deliberate repetition within a given setting of a performance observed
in another setting” (Tilly 2006: 215)
The adoption of the annual Week of Peace celebrations across several cities
indicates the peace campaign has expanded its presence throughout Mindanao,
gaining more participants in its wake. It also signifies the success of the activity, as
people are eager and willing to make the effort to reproduce it. As these events
appear in more areas throughout the island their collective legitimacy and popular
support escalate. (CRS 2003: 14) CoP celebrations have been eagerly embraced in
several cities and towns across the island. In each instance the civil society focused
events appear to have progressed, not only spatially but substantively as well.
“Participation in the 9th Mindanao Week of Peace in the cities of
Tacurong and General Santos was noted to have increased and to have
become better organized… Both cities (joined) the Week of Peace
celebrations last year, mainly through the initiatives of the religious
sector.” 74
From even a surface level review, striking similarities in activities, slogans and
symbols are apparent in several accounts of Mindanao Week of Peace and
International Day of Peace celebrations. Creative projects such as painting murals
and poster competitions, concerts and dancing were popular.75 Symbolic
ceremonies often included releasing doves and white balloons, signing
proclamations or declarations of commitment to promoting peace.

http://www.balaymindanaw.org/peacecenter/peaceweek06/peaceweek.html
Mindanews (December 10, 2008) http://www.mindanews.com (Full address: Bibliography)
75 See Bibliography: Electronic Sources: Mindanews Archives
73
74
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Figure 6: Nov. 29 2005, Butuan City

Figure 7: Nov. 26, 2007 Sarangani

More systematic research is needed to further substantiate these observations.
However, it can be stated with a certain amount of confidence that the various Week
of Peace and International Day of Peace celebrations, while innovative and unique in
their particular locations, draw inspiration and ideas from a common pool of
performance repertoire. The extent to which these celebrations resemble each other
defies mere coincidence. Deliberate courses of action have directed the replication
of successful peace events in several locations.
“A Primer, prepared by the Peace Advocates of Zamboanga and the
Catholic Relief Services‐Mindanao, will be disseminated explaining the
objectives and activities of the celebration, as well as the necessary
structures that will assure its success.” 76
Emulation could be recognized in the CoP workshops as well, occurring in several
locations throughout the G7 Barangays. Furthermore as several facilitators
described to me, granting Certificates of Completion was a common practice in
many workshops and training seminars. By issuing official certificates to the
participants, these workshops exuded formal qualification, respected by a larger
network of individuals who have either implemented or participated in the
workshops elsewhere. Such tactics aim to “foster connections with neighboring
communities. Such links reinforce peace initiatives both within the community and
the entire region, and help expand the zone of peace.” (CRS 2003: 40)
The proliferation of Zones of Peace, CoP workshops, Inter‐Religious Dialogues,
Values Enhancement Training seminars, and the Week of Peace, all exhibit instances
where successful practices in one area have been emulated in new locations in
hopes of making a similar positive impact there. This in turn, enables the activity to
effectively promote the Culture of Peace and has thereby prompted extension into
other regions. The ultimate hope is that the borders of peace will expand infinitely.

76

CBCP Online October 6, 2002 http://www.cbcponline.org (Full address: Bibliography)
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4.4 Reassembling
This chapter has been devoted to breaking down the Culture of Peace, its messages,
performances, agents and participants, into the identifiable mechanisms that
contribute to its continued and evolving presence. However, after deconstructing
this larger process and gaining insight into its inner workings, we shall now move to
reassemble it once more. A motorbike mechanic once told me, as I stood stranded
on the side of a dirt road, one can learn a great deal from taking something apart,
but the true art is in having to put it back together again. This will be the final
undertaking of our examination of the CoP.
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Palm trees rooted in Mindanao soil

Conclusion

_

One particularly hot afternoon found me riding the back of a motorbike along a rural
road heading away from Pikit. Only a few kilometers from the center of town, any
and all signs of urban life had faded into mango orchards and fields of rice. Palm
trees lined the road, their trunks too tall and slender to offer any shade from the
fierce sun, and carabao waded in muddy ditches stretching their necks and flicking
their leathery tails. The air was thickened with the scent of palm oil and burning
fronds, and would have been oppressive had it not been for speed of the motorbike,
which rushed a cool draught over us. The man driving spoke to me over his
shoulder, “All this you see… all burned before. Nothing here but black. Now people are
regrowing. You see, only black is carabao!” As he laughed at his own joke, I looked
again at the landscape, trying to picture it as a smoldering victim of war. I had been
told once before that after burning a field, the green of re‐growth is brighter than
any other shade of green. I did not doubt that now.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
Through our previous chapters we have followed the cycle of destruction and war as
it has slowly evolved toward the re‐growth of peace. This generative, consolidating
and propelling force comprises a social process in which numerous social patters
and identifiable mechanisms have played a role.
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From this more thorough account we are able to review the facets of the Culture of
Peace, this time in light of the main components of our initial definition:
“A body of knowledge shared and circulated by a community of people
who draw upon the symbols and transactions of daily life to
disseminate, encourage and perpetuate patterns that decrease violent
destructive relationships and promote a just society.”
Each of our facets, and their component mechanisms, allies well with the core
aspects of our definition of the CoP. This is not to say that the themes of each fall
into flawless symmetry, few things in reality ever do without a great deal of
contrived engineering. So while we resist the idea that these elements work in
perfect alignment, like cogs and gears in a clock, we are able to find conceptual
overlap between the components of culture: Knowledge, Community, and Circulation,
and the facets of the Culture of Peace: Generation, Consolidation and Propulsion.
Our main base of culture is the knowledge or shared meaning. Therefore when we
consider the actions, beliefs and attitudes that are generated within the Culture of
Peace, we are referring primarily to its knowledge base. The grassroots community
of Pikit uses this base in their daily lives and interactions with others, and thereby
the CoP in turn generates a kind of “common sense.”
This common sense is made “common” only when it is shared among social groups.
The consolidation of these groups is therefore vital, as there can be no culture – and
thereby no Culture of Peace – without a community to host it. Without the life force
of a vibrant peace constituency and strong partnerships, the CoP could not sustain
the momentum needed to push for change.
That invisible momentum is actualized through very concrete methods. Rituals,
ceremonies, workshops and celebrations, as well as the energetic and adamant
support of the religious and community leaders, give substance and tactility to what
Ustadz Abubakar termed ‘wishes’ for peace, propelling them into reality. It is
through these ‘symbolic forms’ (Geertz) that the Culture of Peace is able to take root
and flourish in Mindanao.
Thus, as knowledge is generated, communities are consolidated, and peace is
propelled and circulated throughout the island of Mindanao we come to arrive at a
fuller, more nuanced appreciation for peace as a cultural manifestation.
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The purpose of the figure above is not to relegate each mechanism into a distinct or
limited category. As we have seen throughout this study, the facets of social life are
entwined and inter‐reliant, making their individual analysis difficult, but their
mutual fortification exceptionally resilient. The conceptual illustration here is meant
to show the flexibility of such categorization, as it is possible, and indeed necessary,
for the symbiotic parts of culture to overlap.
So it appears we have returned, essentially, to where we began, with a notion of
what it means to make peace cultural. In order to see what ground we have since
covered, we look back to where we started. Our journey commenced with a
burgeoning curiosity about what it means to cultivate a ‘culture of peace’, laying
before us a few questions, which we will now be prepared to answer:
Is the confrontation between war and peace a matter of different worldviews? How
do expectations and patterns of behavior entrenched in those worldviews bring
about either peace or conflict? Can such abstract ideologies be fought? On the other
side of the same coin, Can the idea of peace claim territory, gain victories? What pre‐
existing conditions are necessary for this amorphous notion of peace to make
concrete advances? What actors have been influential? And finally, Can awareness of
the cultural side of peace better inform the approaches we take in peacebuilding
projects and movements?
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While it would be myopic to understand war and peace as simply matters of
clashing worldviews, we have seen that the norms and expectations ingrained into
daily life significantly impact how an individual accepts or rejects violence. From
what we have seen, it could be argued that an individual, who through their daily
social interactions finds that peaceful behaviors are valued and violence is
condemned, may recognize such a life as normal, expected and therefore act
accordingly. We have seen how CoP activists have directed their projects and
initiatives at (re)shaping the attitudes and behaviors of the grassroots.
By this reasoning we can say with clarity and confidence that social patterns of
interaction, and the perceptions of the way life is and ought to be, play a tremendous
role in cultivating peace. For it is through these primary aspects of culture that
peacebuilders may find viable conduits into social life, enabling them to positively
change the prevailing habits, norms and attitudes of society from within. Religious
leaders and trusted community actors in Pikit have taken up their powerful
positions to help nurture the Culture of Peace. Through a collected repertoire of
local customs, symbols, and ceremonies, both traditional and new, these agents have
used their local knowledge and keen cultural insight to furrow new lines of thought,
and peaceful attitudes.
Yet, the intangible and nebulous nature of attitudes, beliefs, violence, and peace
make them difficult to engage with. For this reason, symbolic forms, performances,
objects and even physical boundary lines are created to pull these abstractions into
observable reality. When the advocates of peace cannot strike at violence in is
miasmic form, they may take aim at the specific sites where it is manifested more
concretely. A final anecdote may put this last piece into place.
I recall once while sitting in a café, seeing an old
newspaper article with a picture of a few municipal
officials standing by a large cache of small arms. My
first impression was that this was yet another story
about the flood of guns and weaponry that saturated
the island. But looking closer I noticed that next to the
artillery a steamroller stood ready to crush the
implements of war, rendering them useless, no longer
symbols of power or fear. The rubble that was left
instead became a clear sign of the community’s
abhorrence of violence.

Small Arms Destruction Day June 10, 2002
Photo sourced from article by M.Garrido

Though creating real and sustained peace in Mindanao
will take a great deal more than public demonstrations and colorful murals, we
cannot deny the significance of such efforts. The symbolic nature of these acts does
not discount their very real impression they leave on people who live everyday with
competing images of conflict and conciliation. The activists of the CoP are
attempting to tip the scales in favor peace. Through this, violence may be ‘crushed’
and a culture of peace may be ‘cultivated’.
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