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In Yann Martel’s popular Life of Pi, and Ang Lee’s even more popular film of the same title, in the teenage protagonist Pi Patel announced to the bewilderment of his family, his priest, his imam and his pandit that he was a Christian, a Muslim and a Hindu. His first religious experience was a pre-memory when his mother and Auntie took him to a Hindu temple: ‘A germ of religious exaltation, no bigger than a mustard seed, was sown in me and left to germinate’ (Martel 2001: 59). As a teenager, Pi was initially distracted the very-ungodlike demeanor and life of Jesus, but in the end, the Catholic priest’s insistence on the overwhelming love of Jesus won Pi over and he exclaimed, ‘“Father, I would like to be a Christian, please.” He smiled. “You already are, Piscine – in your heart”’ (Martel 2001: 72-3). And finally, Islam, which he discovered through his town’s baker. ‘I challenge anyone to understand Islam, its spirit, and not to love it. It is a beautiful religion of brotherhood and devotion’ (Martel 2001: 77). Pi, in his innocence saw deep interfaith connections: ‘…Hindus, in their capacity for love, are indeed hairless Christians, just as Muslims; in the way they see God in everything, are bearded Hindus; and Christians, in their devotion to God, are hat-wearing Muslims’ (Martel 2001: 62). As an adult, Pi simply said, ‘Faith is a house with many rooms’ (Lee 2012). 
Prima facie, the merits of a dual religious identity for the purpose of Christian/Muslim dialogue is compelling and strong, at the very least ‘an ideal for dialogue, if not actually a presupposition’ (Cornille 2003: 45). Who better to reconcile two faith traditions than one who is a part of both faiths, ‘To heal the family feud between Judaism, Christianity and Islam’? (Redding, in Asarnow 2009). Dual adherents would hold a unique perspective on the commonalities between the two seemingly disparate faiths and bring peace in a way that participants who are tolerant of the other faiths could not imagine. As well, children raised with parents of dual faith traditions are increasing and the interfaith dialogue community would do well not to ignore them. 
‘In the “real” world, Pi’s declaration of his Hindu-Christian-Muslim identity would also signal the end to his participation in interfaith dialogue’ (Suomala 2012: 360).
This paper seeks to find whether dual religious identity is a help or a hindrance to Christian/Muslim dialogue by first seeking to define dual religious belonging. The paper will include a range of those who believe dual religious identity does not exist to those who believe it holds the key to unlocking interfaith dialogue in a way that traditional groups, like the Abrahamic Reunion have failed to do. While dual religious belongers may eventually gain a seat at the interfaith table, the paper concludes that ‘curiosities’ like Ann Holmes Redding, who claims a Muslim and Christian identity without clarification, prove more of a distraction to current interfaith dialogue.
Dual Religious Belonging
Whether fully adopted as a second religious identity or a ‘lighthearted flirtation’ with key tenets of that which is seemingly missing in one’s primary faith tradition (Cornille 2003: 48), Catherine Cornille states, ‘A heightened and widespread consciousness of religious pluralism has presently left the religious person with the choice not only of which religion, but also of how many religions she or he might belong to’ (Feldmeier 2017: 73, author’s emphasis). Goosen (2007: 169) found that the religion most often selected as a willing dance partner was Buddhism, which those surveyed said had a more ‘open, tolerant approach…to life and the ideas of others.’ This found its strongest advocate in the title of Paul Knitter’s Without Buddah I Could Not be a Christian. Others potential partners in dual religious belonging include Judaism, Christianity and Hinduism; among those surveyed, the one religion rejected as a potential dance partner was Islam (Goosen 2007: 168). 
Goosen defines dual belonging as ‘not so much whether one can be 100% religion A and 100% religion B, but rather having a dominant religion and a second one on which one can draw, or with which one can engage on one or more of the three levels’ (Goosen 2007: 175), which are: ‘they believe certain teachings (cognitive), they experience certain feelings regarding their religion (affective), and thirdly, they act, they do certain things, like attending services with others, giving alms to the poor, caring for orphans, demonstrating against injustices (conative)’ (Goosen 2007:161, my emphasis).  
Waldenmaier agrees with Goosen in defining dual belonging as partite, but takes it one step further, using a tetraform model of religious identity. He states that assent to any of these four identities allows one to identify as dual belonging:
In sum, intellectual religious identities concern themselves with doctrine, worldview, logical constructions, and philosophical expressions of belief; personal identities relate to private experiences or episodes, emotional patterns, moods, affections, and attachments; social identities involve belonging, membership, family, and peer or group association; behavioural identities reflect habits, traditions, or meaningful actions (Waldenmaier 2014: 56).

Dual belonging is not what Premawardhana (2011: 76) calls ‘the redundancy of religious belonging’;[footnoteRef:1] Fletcher states, ‘We are all hybrids’; and Roberts avers: ‘Even before we exercise choice regarding our [religious] identities, we are always already multiple’ (Premawardhana 2011: 91). Nor is dual belonging aligned with the New Age movement, whose practitioners Cornille derides as practicing ‘a form of religious bricolage or a religion of the supermarket’ (Cornille 2003: 44). Clooney makes a case for ‘divine imagination’ of a secondary religion filling in the gaps left by our primary religious tradition, but Fredericks (2005: 168) is having none of it. [1:  Jesus, born and ministering in the Semitic cultures of the Near East, ‘was no less an Asian than were the founders of Buddhism and Islam’ There is no such thing as a pure religion; all religions share DNA, each formed in an inextricable pool of syncretism (Premawardhana 2011: 93).] 

[bookmark: _Hlk506763233]By means of the religious imagination, Clooney argues, "everything is accommodated to one's own desire, as one imagines God in one's own way and finds God anew in strikingly novel places." The religious imagination provides us with a get-out-of-jail-free card should doctrine begin to assert itself. 


Traditional Interfaith Dialogue and the Abrahamic Reunion
This paper seeks to discover the impact dual religious belonging could have on current interfaith dialogue. Suomala (2011: 361) defines this as ‘structured and formal conversations between representatives (usually religious scholars, clergy, and institutional officials) from at least two clearly defined religious traditions with the primary objective of mutual understanding rather than conversion.’ 
This is part of what the Abrahamic Reunion does. A group formed by Sufi Murshid David Less in 2004 with the stated goal of peacebuilding in the Holy Land, exclusively among Christians, Jews and Muslims, AR has branches in the United Kingdom, United States, Germany and centered in Jerusalem (abrahamicreunion.org, 2018).[footnoteRef:2] [2:  Funded completely by crowd-funding and donations (Chris Miller, private conversation), AR’s founders and board members include two Sufi Sheikhs; three Arab Muslims, two Bedouin Muslims and an Uzbeki Muslim (all Sunni); two Orthodox Jews, three Israeli Rabbis (one Ethiopian); two Arab Palestinian Christians, one Greek Catholic deacon; two academics; and two Druze leaders (abrahamicreunion.org, 2018).] 

According to their mission and goal, AR uses religion as a force for peace in a variety of ways: they go to places of religiously motivated violence to offer prayer, support and healing; they hold monthly prayers in Jerusalem that include the Abrahamic faiths; they host a youth program for high school and college students; they host semi-annual interfaith conferences in Jerusalem; they sponsor an annual Ramadan Iftar Peace Dinner for 200-300 multi-faith participants (abrahamicreunion.org, 2018).
As well, Abrahamic Reunion participate in and host interfaith dialogues. A recent example was a panel on ‘Religious Perspectives on Death and Dying’ in which an Episcopalian hospice chaplain, a Catholic Priest, a Murshid, a Rabbi and a Unitarian minister shared their wide variety of perspectives on death (abrahamicreunion.org 2018). ‘The night ended with everyone holding hands in a circle and praying together for peace and connection throughout the planet’ (abrahamicreunion.org 2018).
While the Abrahamic Reunion is committed to the interfaith dialogue process, and universalists, and Sufis are a part of the glue that holds them together, they have not employed or invited “cross-over people” into their process. ‘Part of our message is that it’s not really about asking anyone to be anything other than their own faith group. Our job is to relate to others in their own tradition,’ said Rev. Chris Akbar Miller, AR’s US Coordinator. ‘At this point, there’s nothing barring us from working with [those with dual religious belonging]. It hasn’t come up.’[footnoteRef:3]  [3:  Personal interview, Feb 21, 2018.] 

Dual Religious Identity in Interfaith Dialogue
What would a dual religious identity mean to interfaith dialogue?
Cornille sees several problems, beginning with the presupposition that dialogue is not only motivated by the seeking of common ground, and the ability to learn about one’s own faith through the lens of another, but also ‘the quest for truth,’ which ‘presupposes an attempt not only to understand the other intellectually, but also to enter emphatically into the experience of the other, or to understand the other from within’ (Cornille 2003: 45). While this looks ideal on paper, she argues that dual belonging forgets that 
[t]o belong to a particular religion involves excluding, or to put it less negatively, bypassing alternative religious options… Religion and religious belonging is about the complete surrender of one’s own will and judgment to a truth and power that lies beyond or beneath one’s own rational and personal judgment (Cornille 2003: 48). 

While she commends those who serve as ‘liminal figures’ as pioneers who have claimed dual belonging, neither does she believe they should be included at the table (Cornille 2003: 49).
Phan says multiple religious belonging is a rule rather than an exception in Asian religions; however, Jews, Muslims and Christians are by their nature exclusionary religions; when one joins any of these three, there is a celebration ‘with an external ritual signaling a total abjuration of all previous religious allegiances’ (Phan 2003: 498).
Miller asks us to think about the children.
Miller realises that interfaith children – those who self-identify as dual belonging by dint of their parents’ individual religions – mess up the apple cart delicately balanced by the interfaith paradigm of one rabbi, one imam and one pastor. ‘In the acute concern for balance and respect, interfaith children seem to represent the alarming consequence of interfaith dialogue gone wild, of tolerance transformed into physical passion’ (Miller 2012). But she also argues that those with dual identities need to be freed from the kids’ table onto the real discussion:
Interfaith children have intimate lifelong experience with finding and creating these interconnections. We see the common ground: We were born on that ground. We see the differences: We have been grappling with them since birth. We see how to create bridges of understanding: We are those bridges. We see cause for optimism: How can we feel otherwise about our very existence? (Miller 2012)

Suomala asks us to think about Pi.
‘If we continue to conduct interfaith dialogue as if Pi and people like him didn’t exist or exclude him out of a sense of religious superiority, the whole dialogue process will lose integrity’ (Suomala 2012: 367). She quotes Bass in warning us not to issue blanket condemnations of those with multiple religious belonging, or accuse them of 
sloppy thinking or spiritual silliness or participating in a thoughtless mélange of post-modern goofiness…Taking people with complex religious identities seriously and recognizing the contributions they can make to interfaith dialogue may be the more difficult, but definitely the more honest, and ultimately the most fruitful, course of action (Suomala 2012: 367).


Dual Religious Belonging: Exhibit A
	Pi Patel is a fictional character; Ann Holmes Redding is very much not.
On April 1, 2009, Episcopalian priest Ann Holmes Redding from Seattle was officially removed from the priesthood. She was informed that she had been defrocked in a letter from Bishop Geryalyn Wolf, who had given Redding six months to make what for many Christian clergy would be an obvious choice: to decide whether she wants to be a Christian or a Muslim?
Redding had declared almost three years earlier that she was both.[footnoteRef:4] [4:  Though she has not stated her branch of Islam publicly, the event that sparked her interest in Islam, as well as her co-author and imam are Sufis.] 

‘I am both Muslim and Christian, just like I’m both an American of African descent and a woman. I’m 100 percent both…At the most basic level, I understand the two religions to be compatible. That’s all I need… It wasn’t about intellect. All I know is the calling of my heart to Islam was very much something about my identity and who I am supposed to be. I could not not be a Muslim’ (Tu 2007).
Her dual identity was the subject of two sympathetic national television news stories[footnoteRef:5], which highlighted some of the novel ways of looking at her two faith traditions. She told the nation it was Jesus who led her to Islam, that her invitation to become a Muslim came with such clarity and power ‘that I could understand it as nothing else but an invitation from God’ (Harris 2009). [5:  CNN (Oppmann 2009) and ABC (Harris 2009).] 

While her bishop in Washington supported her dual religious belonging, calling the possibilities for interfaith progress exciting, the national body was not ready to embrace a member of their priesthood who believed Jesus is the son of God ‘insofar as all humans are the children of God, and that Jesus is divine, just as all humans are divine’ (Tu 2007).
Redding has some notable supporters.[footnoteRef:6] Eugene Webb of the University of Washington, who spoke in support of her at a Seattle rally, said more churches should allow for such inevitable exploration. ‘It might be better to wait and see what comes of them, rather than decide in advance that it wouldn’t be fruitful’ (Tu 2009). [6:  Desmond Tutu wrote the back cover blurb for her co-written book (Rahman, Elias and Redding, 2009), Miroslav Wolf’s Allah: A Christian Response and The People’s History of Christianity – though she is listed as ‘a former Episcopal priest in Seattle who is deeply influenced by Islamic practices’ (Bass 2010: 299, my emphasis).] 

But some Christian and Muslim clergy, who might not have anything else in common, agree that Redding’s is an incoherent theological paradigm, with the most obvious problem being, what do you do with Jesus:[footnoteRef:7] [7:  This scene also played out in Life of Pi. The imam, priest and pandit all saw Pi in a public square and all approached him in warm greeting…until they learned that all three realized the object of their affection was the same boy. Pandemonium ensued (Martel 2001: 83-5).] 

 
· The theological beliefs are irreconcilable. Islam holds that God is one, unique, indivisible. For Muslims to say Jesus is God would be blasphemy (Mahmoud Ayoub in Tu 2007).
· The essence of Christianity was not that Jesus was a great rabbi or even a great prophet, but that he is the very incarnation of the God that created the world…. Christianity stands or falls on who Jesus is (Rev. Frank Spina in Tu 2007).
· The claims of Christianity and Islam bluntly contravene one another in several core theological matters (Waldenmaier 2014: 58).

For her part, Redding likens herself to Paul, claiming that he never repudiated his Judaism, but understood his relationship to God in a wider world (Zimmermann 2012).
Redding has paid a heavy toll for adding Islam to her Christian faith.[footnoteRef:8] She lost her job even before she was defrocked. She is a New Testament scholar that has not published and teaches one or two classes at Seattle area Universities. She has been an infrequent speaker nationally. While she named her group ‘Abrahamic Reunion West,’ she is not recognized by Abrahamic Reunion. ARW’s Facebook page lists 126 followers.  [8:  ‘The thought that I was leaving Christianity never entered my mind on that night in March 2006 (after saying the Shahada). In fact, it seemed I was following Jesus into the welcoming doors of Islam, which was as much a home for him as the Judaism of his birth and practice. I counter the charges of unfaithfulness to his love and care with a request that my Christian sisters and brothers shift the implied metaphor from that of an unfaithful wife to that of a mother of a second child’ (Rahman, Elias and Redding 2009, xxiii).] 

Conclusion
· Doug Thorpe, a member of her former parish, believes Redding is being called to bridge the divide between Christianity and Islam. She is, ‘by her very presence, a bridge person. And we desperately need those bridge persons’ (Tu 2007, my emphasis). 
· Redding did a workshop in Longview, Washington in the spring of 2012, and they invited her back because she raised their curiosity (Zimmermann 2012, my emphasis). 

These two truths about Redding sum up the challenge of dual religious belonging and interfaith dialogue. On the one hand, as Miller and Suomala have pointed out, dual belongers have positioned themselves nicely and precisely between groups that are having a hard time bridging difficult topics through traditional dialogue. Interfaith children have been raised with dual religious belonging their entire life and might be able to be a bridge for faiths that are experiencing an ever-widening chasm. Interfaith children will be a part of interfaith dialogue; the question is, will the interfaith community accept them? ‘Pi asks his mother, “Why can’t I be a Hindu, a Christian, and a Muslim?” And why shouldn’t Pi have a seat at the table?’ (Suomala 2012: 368)
	On the other hand, until she clears up her theology, Redding will remain an outsider to the interfaith community, and rightly so. As it currently stands, with Chris Miller from Abrahamic Reunion, the goal of interfaith dialogue should at the very least be about lessening the hostility between the Abrahamic religions, and at best, forming hand-holding circles of mutual understanding.
I suspect Redding could clear up this difficulty with a declaration of the nature of her belief: a Sufi and a Christian mystic. If Redding were to declare that her connection with Christianity and Islam is mystical, a collective wave of understanding would wash over scholars and eventually perhaps orthodox Christians and Muslims.[footnoteRef:9]  [9:  According to the Islamic Institute in Mannheim, Sufism’s non-dogmatic, flexible and non-violent tenets are one of the best conduits for intra-faith as well as inter-faith dialogue, not to mention intercultural harmony (Malik and Hinnells 2006: 25).] 

Christian and Muslim doctrine will never align. But some Christians and Muslims may align these faiths, in the ineffable gloaming, when day is not quite night, where Jesus is prophet, priest and King. Until she clarifies her position, Redding will be seen as a curiosity, or worse, a distraction to the important work of interfaith dialogue.
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