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EDITOR’S PREFACE

he Church is not exempt from crisis, What has enabled the
‘Church to grow and move forward is the way she faces and
responds wisely to the mixture of difficulties and opportuni

tics that arise now and then in the life of the community of believ-
cers. At present, the Church is grappling with the crisis of sexual

misconduct involving the clergy. Tagle tackles this painful and con-
fasing realty and, with great intelligence and compassion, shares his
views on the need to understand the crisis in relation to cultural prac

tices and boundaries, the call to be more sensitive to those affected
by acts of misconduct—victims, perpetrators, families of both, the

‘greater community—and the urgency of forming seminarians in ac:
countabilt.

In the field of moral theology, Bretzke clarifies the broader mea
ing of the notion of “burden,” which is key to proper moral valua
tion and application of the principle of ordinary and extraordinary

‘means in medical care. He differentiates between a physialist and a
personals interpretation of the principle, and explains how a difer-
ence in interpretation leads to divergent responses, one erroneous
and the other appropriate.
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‘Meynard shares his experience and reflections on evangelization

in China. He indicates possible directions that may be taken by ef-
forts to integrate Christianity and civil society in China. Lamug-
Nafiawa evaluates the official document of the Catholic Bishops’
Conference of the Philippines that addresses the issue of the envi-
ronment. He examines the ideas presented in the document from a
theological perspective that consciously relates Jesus, evolutionary

theory, and care for the environment.

In the Philippine context, Mendoza, Gabriel and Kroeger evalu-
ate the Basic Ecclesial Communities movement, and discuss, respec-
tively, sustainable formation guided by the Lonerganian notion of
“self-appropriation,” some missiological challenges, and the BEC’s
potential for mission.

May the articles in this volume provide a deeper understanding
of questions and concerns that confront the community of believers
and demand effective responses.

Miguel B. Lambino, S.J.
Editor
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CRISIS IN THE CHURCH
Causes and Response of Formation

Luis Antonio G. Tagl, D.D.

he word crisis in the title of this article points to the allega-
tions of sexual misconduct on the part of the clergy. While
this is happening in different parts of the world, this article

will focus on specific cases and situations here in the Philippines.
But we have to alert you to the fact that the allegations and actual
cases of sexual misconduct of the clergy here in the Philippines have
also opened other areas of crisis. For instance, people are now look-
ing into finances (the way money and property of the churches are
being handled), the exercise of authority in the workplace, etc. We
cannot, therefore, isolate the crisis of sexual misconduct from the
other crises related to the clergy. Our topic focuses on something
quite specific—the context of formation.

The word “crisis” comes from the Greek verb creno, which means
to make distinctions, to exercise judgment upon a particular case, or
even to be brought to trial. Crisis, therefore, means distinctions, dis-
criminations, judgments, decisions. When we hear the word crisis,

*Lecture delivered during Theological Hour at Loyola School of Theology,
Loyola Heights, Quezon City, on August 27, 2003.
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we normally think of it as a problem. Actually, it is more than just

that; it also demands a decision, a judgment, a discriminating look or

view. It calls for finer distinctions leading to a judgment and a deci-

sion; and that is more difficult. So when we say that the sexual mis-
conduct of the clergy has generated a crisis, it means that it has

generated a lot of urgency regarding some decisions that the Church
has made. (Some of them are painful decisions.) Let us bear this in
mind as we think about the crisis. Meanwhile, let me share with you

some pastoral guidelines that the Catholic Bishops’ Conference of
the Philippines (CBCP) has disseminated in addressing this issue. (I
am not a member of the Commission of the Clergy, but I was invited

to be part of the drafting committee to help in the writing.) This
article will have three main parts. The first part will focus on under-

standing the six aspects of the crisis; the second part, responses to
the six aspects of the crisis; and the third part, formation amid the
sexual misconduct crisis.

I. Understanding the Crisis

The first part: We should admit that there is a crisis. If we all
admit that there is a-crisis, we will go a very long way in forming
ourselves and the Church in facing the crisis. I say this because there
are still many people in the Philippines who are too shocked and are

going through a stage of denial. In fact, during one of the first ses-
sions in preparation for the guidelines, some bishops came to me and
said, “We do not need to address the issue because that is a Western
issue. That is not an issue here in the Philippines. Our Catholics are
very subservient and respectful to the Church. They will not raise
any issue.”

But such is not true. We only have to open our eyes and admit
that something problematic is going on. The recognition that there 1s
a teal crisis is formative. Such recognition should be integrated into
the personal and communal approach to formation. In our formation
houses, we cannot just pretend that no such crisis exists. We cannot
just continue with our regular formation programs (which were for-
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mulated five years ago and evaluated last year) and ignore the pres-
ence of the crisis. Those of you who are in charge of formation,
please review your formation programs and see if you have already
integrated the presence of the crisis in the Church now.

In speaking about the causes of the crisis, I will be modest. I am

not an expert in identifying the causes of the crisis. I think what I can
offer you are some helps in understanding the crisis. Let us try to
understand the crisis in its complexity. Let us avoid at the outset
simplistic approaches because, in reality, the crisis is complex.

Two years ago, I was invited to preach at the annual retreat of
the clergy of the Archdiocese of Los Angeles in California. When I
got there, the crisis had erupted to unimaginable proportions. The
retreat schedule was arranged in such a way that priests, according to.
their felt need, could attend workshops facilitated by lawyers, social
workers, psychiatrists, and youth ministers. For example, if one feared
indictment, he could. go to the workshop conducted by the lawyers.

If one felt that the youth in his parish were causing problems, he
could go to the youth minister. It felt weird and strange to be in that
setting. It was a graphic manifestation of the complexity of the matter.

When we talk of sexual misconduct, we just cannot lump to-
gether all actions that ate telated to genitality and sexuality. Sexual
misconduct comes in different shapes and forms. (I think that this is
one major problem with our media people here in the Philippines;
they do not make the necessary distinctions.) Pedophilia, the abuse
of a child, is quite. different from fathering a child, or having a 25-
year-old partner. Statutary rape is quite different from indecent touch-
ing. A homosexual encounter between a parish priest and an 18--
year-old altar boy is quite different from sexual encounters among
priests. Sexual misconduct is an umbrella concept and there is a rich
variety under that umbrella. This makes it difficult for us to make
generalizations. In the end, we just have to deal with concrete cases
and persons. What I will give in tetms of understanding the crisis
will be rather general, but as a word of caution, let us give room for
individual cases because each one of them is unique. I have here six
aspects of the sexual misconduct crisis.
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1. PERSONAL-RELATIONAL ASPECT

If the crisis is about sexual misconduct, sexuality is at the heart
of the crisis. But sexuality is not synonymous with genitality. Broadly,
it is about personal identity and relationships; genitality is just one
part of sexuality. So when we talk about sexuality, we talk about the
person’s identity and the quality of his/her relationships with other
people based on that identity. It is not just about sexual behavior.

Now, this whole crisis has generated a lot of discussion on the
fundamental question of what it means to be human and how the
human being expresses his/her being human in relationships. Once,
I was in the library browsing through the periodicals, and I saw an
article written by Gerard Sloyan in Theology Today entitled, “Pedo-
philia among the Catholic Clergy: Some Questions and Answers.”
One of the questions in the article was, “What do Catholic priests
do when they fall in love?” This is one aspect of human reality—a
loving relationship. Married people or those open to marriage defi-
nitely know what they will do; priests, however, do not have the
same freedom and certainty. So when we are brought into the heart
of this sexual misconduct crisis, we should be prepared to enter into
deeper questions such as the mystery of the human being and of
human relationships, for the mysterious realm called relationship is
at the heart of our being persons

Sometimes, however, human beings who have entered into en-
riching relationships wake up and realize that they are no longer in
such relationships. They realize that they ate in an abusive situation,
a situation of disrespect, a situation of manipulation and victimiza-
tion. Part of the journal of a priest who was in jail for child abuse
said, “It does not start with sex. There ate days when I just want to
have a friend. There are days when I just want to have someone to
talk to... [S]ex is farthest from my mind.” Then he goes on to say, “I
see this familiar face, a young boy who serves at my mass, who wants
to join me for pizza... I find joy in talking with him and it looks like
he’s enjoying the interaction. There seems to be a relationship...
[T]he next thing I know, I have just molested a boy.”
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The crisis on sexual misconduct has also spawned a lot of ques-

tions about sexual orientation and sexual behavior. Different theo-
ries are being offered to us. Some offer the theory that sexual orienta-
tion leads to a particular action or sexual behavior, and they hold

that since sexual orientation is an essential part of personhood, one
cannot but act it out. I was in one seminar where the facilitator said,
“Come on. No amount of formation can change a seminarian who

just wants to have sex with a woman. No amount of formation can
change that.” We asked him, “What do we do with formation.” He
answered, “No mote.” But what do we do now with the ethical-/
moral principle that sexual action, not the sexual orientation, is sin-
ful? This is also the question in some circles.

2. CULTURAL ASPECT

In every culture, there are accepted behaviors. In fact, cultures
determine, to a wide extent, what behaviors ate acceptable or not.
Sexual behaviors are culturally conditioned. Hence, if there is a cri-
sis in the area of sexuality, we have look at the culture. The culture
must also be put to the test in many ways. The culture is being asked
to explain why its members, the people who have been nurtured by
the culture, end up as abusers or engage in sexual misconduct.

For example, in the Philippines, some sexual behaviors are ac-
ceptable. In the barrios, we see parents fondle the genitals of their
sons to check their masculinity. They even do this in front of a priest
and as a sign of affection for the child. This is culturally accepted if
the child is three or four years old; but it becomes otherwise when it
is done to a 15-year-old child, whether by a parent or by a friend. But
we ask, why are some aspects of affection acceptable and some oth-
ers not? , .

A study on the sexual behavior of males in the Philippines con-
ducted by the University of the Philippines Psychology Department
reveals that sexual intimacy is regarded in a sexist way by wives. One
response consistently given by wives—who described sexual inti-
macy of intercourse as an act of being used—was: ginamit ako (I was
used); or an obligation: nagpagamit ako (I allowed myself to be used).
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After being asked, “Kung ayaw mo, bakit ka nagpagamit?” (Why did you
allow youtself to be used, even if you didn’t want to do it?), their
common reply would be, ‘Kast hindi ako kakausapin kinabukasan; mainit

ang ulo” (Because he will not talk to me the next day; he will be
moody). Seemingly, the culturally-accepted perception that the
woman can be used is not an expression of union and love. The
bishops have been reflecting on this, and we ask the question, “What
elements of the Philippine culture open up to possible sexually-abu-
sive behaviors or sexual misconduct?” /

Some experts indicate that we are a hugging culture. Seminarians
put their arms on another’s shoulder when they go home to San Jose
Seminary, a gesture seldom found in other cultures. Mahilg tayo sa
hkalabit, pasundot (It is normal for us to poke gently). Even the word
kalabit does not exist in other languages because only Filpinos do
this. But when a three-year-old child is hugged, s/he is not yet ca-
pable of distinguishing signals coming from the touch. A certain so-
phistication or maturity is needed to be able to distinguish whether
this is a friendly touch, a caring touch, or the beginning of an abusive
or seductive touch. However, the child will get mixed signals espe-
cially if the one touching him/her is someone called “Father.” This
is another element of Philippine culture; priests are considered part
of families. When you say that you are a priest, people open their

doots, their inner sanctum, and they even entrust their children to
you, and say, “Father, bahala ka na sa aking anak’ (Father, please take
cate of my child), That is why sexual abuse by clerics is much more
painful.

In addition, males are vested with so much authority in our cul-
ture. One study reveals that the most powerful people in the Philip-

pines are priests because they are males whose source of authority
comes from a culture that enthrones religion. Hence, we are the po-
tential abusers of that power.

When we were seminarians, we were advised, in out pastoral
counseling training, to maintain a table between the counselee and
ourselves, regardless of gender. However, in some current modules,
some supervisors teach our seminarians that a normal human being
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needs forty hugs a day. Now, assuming this is true, I will remove the
table if I have a client who is in distress and needs forty hugs. The
module has shifted and one asks: in a shifting mode, when do we
cross the boundaries of culturally-accepted behavior?

I have been told by an auxiliary bishop of New York that many
mothers in the United States have forbidden their husbands from
changing the diapers of their infant daughters. It is not culturally
accepted for fathers to touch their infant daughters. Such has be-
come a sexualized behavior. As a response, bishops have proposed
that in the ministerial/pastoral relationship,. sexualized behavior
should be avoided. Because of the crisis, new cultural modes are
being born. Cultural expressions of affection that were formerly ac-
ceptable are now being questioned.

I was once asked to facilitate a recollection—for former semi-
natians, priests and their wives—where one woman complained in
front of the assembly that her husband was very cold, distant, and
aloof. “He does not praise me, he does not affirm me, he does not
show signs of affection.” The husband admitted this and explained
that this was due to their training in the 1950s when, touching and
signs of intimacy were prohibited and custody of the eyes was prac-
ticed. Formation really worked with this person, even unto marriage.
Another fiancée of a younger former seminarian said that her part-
net hugs every woman, which is an effect of the present formation.

3. ECCLESIASTICAL ASPECT

When the case of a bishop was reported by the media, a psychol-
_ ogy professor asked me on the phone, “What's the problem? He’s an

adult and the woman is also an adult. What's the big problem?” For
this psychologist, the personal-relational-cultural aspect is not a prob-
lem, and there shouldn't be a fuss about these two adults who hap-
pened to fall in love. While I appreciate the concern of this profes-
sor, I must say that he was oblivious to the ecclesiastical aspect of
the case. The person involved is a cleric who is bound to his vow of
celibacy, even if the behavior can be excused in the cultural and
personalistic view. When we move to the ecclesiastical level, there
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ate added considerations involved: the ecclesiastical discipline among
members of the religious community and the religious vow. The ques-
tion now is, “Have we ordained people who were not ready to em-
brace a lifestyle that is in harmony with the vows of chastity and
celibacy?”

This question is being posed to dioceses and religious orders with
regard to the ongoing formation of their members. Some have ques-
tioned whether celibacy as a call is humanly possible, or whether
celibacy is part of the problem. I think you are familiar with the
arguments for and against. I arrived in the United States last week
and visited the pastors of four parishes who said that they were in
favor of removing the vow of celibacy. I was told that in two par-
ishes a random survey was done and the results indicated that an
overwhelming number of Catholics prefer to remove the vow of celi-
bacy. But that is in the United States. Here in the Philippines, the
picture might be quite different. Even here in this school of theol-
ogy, we just cannot discuss sexual misconduct without having a solid
theological response to the issue being raised against celibacy. After
all, in the tradition and experience of the Church, the practice of
celibacy has been a source of great blessing.

Many people would like to approach it logically. They say, “Great,
if it is not part of the essence of the priesthood, would it not be
more timely to review the discipline, especially now that we are fac-
ing the scandal?” Some are eager to learn from the Christian commu-
nities that do not practice celibacy like the Eastern Orthodox
Churches. Although they recognize the Eucharist, some of their priests
are married, some are not. (And I think that all of the bishops are
celibate; at least that is what we know.) But we should not rush into
following their formation. I was once at an intet-faith dialogue where
one Lutheran Pastor said, “You Catholics should not rush into re-
moving the discipline of celibacy. In our Church, the pastors can get
married, but they also have a lot of problems in the sexual area.
There is [for example] the problem of adultery.”
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Studies conducted in the United States show that the majority of

child abusers are married men. It is, therefore, a mistake to think that
sexual misconduct disappears just because these men are in a legal
and, in some cases, sacramental union (and, therefore, can enjoy in-
timacy). Marriage is not a guarantee that sexual misbehaviors will be

prevented. I will not be in full harmony with some changes being
made in some circles. When I reflect on the capacity of a seminarian
for ordination/ordained life, I always look for two charisms: one is
the charism for pastoral leadership, and the other is the charism for
celibacy. These must be present in anyone we recommend for ordi-
nation. Sad to say, we find some people who have the potential to be
leaders but do not have the gift of celibacy; so I just have to tell
them, “Baka hind?’ (Maybe not). But there are some people who have
the gift of celibacy but do not have leadership potential. I talked
with one priest who was ready to leave the priesthood. He said, “I
would like to be dispensed from the obligations of the clerical state
but I would remain celibate.” He was called to.celibacy, but he was
not called to priestly ministry.

4. LEGAL ASPECT

There is a legal definition of rape. A sexual act may be consid-
ered rape even without penetration. There are laws regarding sexual
harassment in the workplace, i.e., relationships with secretaries, cooks,
or sisters working in your parish. Because of this crisis, I was called
to hear some of the cases. The scope coveted by the law is amazing.
Clerics, because they are citizens of the land, are definitely not ex-
empted from the law. There are some ateas on which the courts are
clear, such as the exclusive domain of the diocese, religious order, or
the Church; but when criminal acts 4ate involved, a religious will defi-
nitely be judged as a citizen.

The jurisprudence in the Philippines is not well developed, but
we have been warned that some high-ranking people in the govern-
ment and Philippine society have sent some Filipino lawyers to the
United States. The latter have been tasked to study the jurisprudence
of the United States and to pin down offenders. There is a Filipino
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ptiest, imprisoned in the United States, whose mother diocese here

in the Philippines was contacted and asked to shoulder the legal fees

amounting to $150,000.00 as first installment. The legal aspect is
financially enormous, but there is a concern beyond finances—the
anguish of the victims.

I hope that part of our formation, even among superiors who are
here, would be an awareness of the legal aspects of sexual miscon-
duct here in the Philippines. In the Archdiocese of Los Angeles, ap-
plicants to the seminary are fingerprinted. They are not accepted unless
they submit an FBI clearance. One bishop advised me to require a
waiver from a candidate for ordination stating that the bishop and

the seminary will not be liable in case of future sexual misconduct.

5. Mep1A ASPECT

The media are a part of life. John Paul II regards them as the
means of social communication, the new “aerophagus” for the evan-
gelization of the world. But I guess that when it comes to crises
related to sexual misconduct by the clergy, our instinct is to be re-

pulsed by the media. They become a hostile presence. I think we
should calm down a bit for the simple reason that they are a fact of
life. We appreciate the media for exposing corruption in the govern-
ment and other sectors, and I think that we cannot be selective in
out demand for fair and balanced reporting, especially when the ob-
ject of reports are Church-related scandals. “Kapag inirt-report ay pari
o obispo dapat fair and charitable. Pero kapag government official,
puwedeng babuyin ’yan” (If media reports are about priest scandals, we
demand fairness and charity; but we condemn government officials
when they become targets of controversy). Some people do not like
that; they will all the more accuse us of suppressing truth and say,
“What can we expect from you? You are defending your own kind.”
Now we should clamor for fair and fruitful reporting and look at the
common good. The media ate there to tell the truth, not to destroy.
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6. PASTORAL-SPIRITUAL ASPECT

And finally, there is the pastoral-spiritual aspect: a personal in-
tegrity before God and the Church. One bishop asked me during a
CBCP meeting, “After long years of formation in the seminary and in
spite of the ongoing formation programs available, why do some
ptiests and bishops still engage in sexual misconduct? What has hap-
pened?” There are many aspects to this question, but there are three
things we should consider: 1) the call to personal integrity; 2) a deep
communion with the Lord; and 3) a deep commitment to the Church.

The bishops distinguish between three fora in handling sexual
misconduct cases: 1) legal, 2) canonical (ecclesial laws), and 3) inter-
nal (forum of the person’s conscience). When one is cleared in the
legal forum and the canonical forum, that person can be cleared night
away. I was told of a case of one priest who was relieved to have lost
his child, whom he considered a mere obligation. I hope that our
ecclesiastical discipline will do something about this.

II. Responses to Cases or Allegations

1. CARING FOR ViCTIMS

Many cases in the United States and Europe were blown out of
proportion because many of the victims felt that they were not cared
for, attended or listened to. We have to be sensitive to these: com-
passion, protection, justice, and restitution for the victims and their
families. I think that our tendency to protect the Church and our
fellow priests could be a problem. In integrating the discussion about
and evaluation of sexual abuse cases into seminary and religious for-
mation, we must endeavor to put ourselves in the victim’s shoes.
This must be a conscious effort and, therefore, done deliberately. If
you have not had such experience, I encourage you to talk to a vic-

‘tim and, assuredly, your perception will change. When you ask, for
instance, a poot and abused nine-year-old altar boy, “Why didn’t you
run away?” you will be rendered speechless by his answer, “Father,
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kapag tinutukan na kayo ng baril sa ulo n'yo habang hinahalay kayo, hindi
kayo makakatakbo” (Father, if a gun were pointed at your head while

you were being abused, you cannot run away). You cannot but feel

compassion for the woman who has fallen victim to a priest who

promises to leave priesthood to raise a family with her, but leaves

her after a miscarriage and says, “Huh, so I have no obligation, I
really love my priesthood.” And the girl weeps before you saying,

“He has a life that he can return to. But what about me? What about
my life?” Listening to these stories should be part of formation. If

we ate changed by the stories of the victims, we can hope that their
experiences serve as a deterrent for further victimization. I hope that

the study of the dynamics of victimization and the lack of account-
ability can be included in seminaries and schools of theology.

Hopefully, we could also study what victims go through, how
their worlds are shattered. It really angers me every time I see some
priests and bishops who deal with this reality as though no life has
been shattered. I tell you, when the world of a victim is shattered,
the lives of the victim’s family members, friends, etc., are also shat-
tered. Sometimes the victims that we have to care for may poten-
tially become offenders. Many offenders were victims at some point
in their lives. Once, when I was a seminarian, the priest in our
apostolate area took a fellow seminarian and me to his room saying,
“Please do not go” (as it was time for us to go back to the seminary
after talking with the lay people). We asked, “Why?” He said, “See
some of the people outside, especially that woman? They are out to
get me. Her friends have been doing their very best to put us in a
compromising situation.” This also happens. We have a culture of
victimization and, in many cases, mutual victimization. This aggres-
sion, this anger, this domination—-we hope that we become sensi-
tive to them in formation.

2. CARING FOR A COMMUNITY

The crisis has created wounds not only among the victims but
also among patishes, apostolate areas, and schools. Last week, in the
United States, one of the auxiliary bishops of Los Angeles arranged



Crisis in the Church 205

for me to stay in a parish where he had stayed for a few months. I did
not know that the place was getting over a sexual misconduct crisis.

I felt it; the gloom, the hurt, the pain was thick in the air. Someone
told me that one Sunday the commentator greeted everyone in the

usual manner, “Good morning, everyone. Let us greet one another.
Let us welcome those who are not part of our parish. Will our visi-
tors please stand? Our presider for this liturgy is Father So-and-so.
By the way, I have been sleeping with Father. I am his mistress. I
have ‘discovered that he sleeps with two other women.” This was
before the mass. The priest was already there with all the ministers

and the choir. What did the priest do? He just stopped there, he could
not continue anymore. Trust had been violated. The whole commu-
nity, the whole diocese, was hurting.

Even when a new bishop replaces a bishop accused of sexual
misconduct, the wounds are still there; I get a lot of phone calls from

the people of the diocese. But what do we do? We keep quiet. I am
not sure if such response will continue to work. The people are hurt- -
ing. Some priests call me and they just cry. They understand the ad-

ministrative approach: the bishop has been replaced. But theirs is a
lost community who could not believe that their pastor—someone
ordained to care for the community—abused them. Their response
should bring the right signals in the community.

One bishop asked me, “How do we discern this? How do we
interpret the behavior of many parishes in the Philippines?” Many

parishioners know that their pastor has a mistress and children, but
they tolerate it. In trying to protect everyone, some bear the shock
and pain. Some prefer having an erring priest to not having regular
celebrations of the Eucharist. What does this mean to our people? Is
it an act of forgiveness on our part? Are we a forgiving people? Or is
it a sign that we are ready for a married clergy? Or that our morals are
becoming Icose?

Clearly, handling wounded communities should also be part of
our sensitivity in formation.
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3. CARING FOR THE OFFENDER

Care for the priest-offender is also needed. No accused offender
I know enjoys the situation. They are lost, confused, and ashamed;

they feel that they have betrayed God and the community; they feel

they have no more reason to exist. As we defend victims and work

for justice, we cannot abandon the accused and the offenders. They
need a lot of human support, the assurance that they can be restored

after they face their dark inner selves. This does not mean, however,
that we are tolerating what they have done; rather, we are assuring
them that there is hope for them, that the journey back to facing

themselves is worth taking, and that we are willing to accompany

them through the painful process of assessment, counseling, and
sometimes, dismissal from the clerical state. Let us give extensive

guidance to the accused or the offenders; let us help them start a new
life and recover.

4. CARING FOR THE OFFENDER’S FAMILY

In our culture, families of the accused also suffer the most. The
ptiest may be sent by the diocese or congregation somewhere else
abroad (United States, Rome, India, etc.), but the family remains
here. “Totoo ba ‘to? Ito ba ang ginagawa ng anak mo?” (Is this true? Did
yout son really do that?) We cannot underestimate the impact of the
scandal on the families. I know of parents of accused priests who

fathered children; some of them have stopped going to church, not
because they do not believe in the Eucharist or in the community,
but because of shame. They feel betrayed by their priest-sons. We
need to reach out to them. In the diocese of Imus, I reach out to
parents and families of ex-priests in order to assure them that they
are still loved and that they can re-integrate themselves into the com-
munity. In school and seminary formation, programs such as Care for
the Families and Victims and the Offenders can be included in Fam-
ily Ministry. They have their pastoral needs and dynamics. To semi-
narians and priests, before you engage in a sexual misconduct, just
think of your families. Our study says that many of the offenders are
“me-first” persons with no regard for other people. How would other
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people and your fathers and mothers feel? If caring for families of
the offenders: becomes part of our consciousness, it will hopefully
help us understand what our own parents and families go through
when we will fall.

5. CARING FOR THE NON-OFFENDER

This is an aspect that is often forgotten: how to take care of
priests who have been doing their best, but have to bear the weight
of the scandals committed by their fellow priests. The offense of
one priest becomes the shame of all. It has brought a lot of fear to
priests, fear for their own past. “What will my former girlfriend in
high school say? What if a playmate shows up and talks about it?
What if people just come up?” In the middle of the retreat with the
clergy of Los Angeles, a cardinal was accused of molesting a girl
who was a student at the Catholic High school where he, while a
ptiest, was the director. He didn’t know what to do.

Last month, I had the chance to talk to one of the professors in a
Catholic university. He said, “You know I am 66 yeats old. I’ve been
a priest for more than 30 years. Since my ordination, I have never
imagined that some people would spit on me just because they see
me wearing the clerical collar.” How do we care for the majority of
these people who have not done scandalous misdeeds but are
ashamed, afraid, and unsure of what to say to people who demand
an answer?

Last week, after celebrating mass in our patish, one of the par-
ents of the altar servers (boys and girls) asked me to join a photo
session with the children. All of a sudden, I had to be very careful
with my hands; I just did not know how to behave. I felt a strong
mutual suspicion. In the retreat for the clergy of Los Angeles, I dis-
covered that they who lived in the same rectory admitted having
suspicion toward their fellows’ possible involvement in secret sexual |
misbehavior. Pastors think this way toward their parochial vicars and
I cannot blame them. I know a case of a young, newly-ordained priest
who related how one morning he came down to the kitchen to make
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some coffee and found a note on the table. The note came from a
fellow pastor who had written that he was arrested the previous night
for molesting a child. We looked at each other and he asked, “Will I
be the next?”

In the same retreat for the clergy of Los Angeles, the former
rector of the seminary ended a wonderful homily by saying: “Please
ptay for me. I am thinking of leaving the priesthood. I’m confused
right now. I don’t think I want to be associated with priests.” At the
time, our seminarian, who was preparing himself for ordination to
the diaconate, was also confused. He cate to my room and said,
“When I finished my theological studies, my mother was so aftaid
that I still had to undergo a year of parish work prior to ordination.
She said that she would talk to the bishop to exempt me from the
required year because it was dangerous. ‘Baka malgaw ka pa’ (You
might be waylaid). The sooner the better.” He went through the year
of parish work, yet his mother kept on calling him, expressing her
anxiety over priests being ridiculed. This is a sad example of families
retreating; not taking pride in having sons who will become priests.
How do we care for them? I hope that part of formation is to inten-
sify mutual support, brotherhood among priests, fraternal correction,
assurance of a companion, common prayer, and support of lay
people. Many of our priests are hurting not because they have done
something wrong, but simply because they are priests.

6. CARING FOR YOUR SUPERIORS AND BISHOPS

We are torn. We help and defend our priests. On the one hana,
we are like fathers to them, but on the other hand, we are also de-
fenders and helpers of all the victims and people of God. A point
comes when we have to be judges also. Krists talaga. (It’s really a
crisis.) I know that, at times, the best way to help an erring cleric is to
help him face his mistakes, and we lose many friends when we do
that. Some priests and lay friends say that I am very harsh, but I also
do not want to give signals that abuse and misconduct are all right.
Many bishops are hurting; many superiors are confused. It is not easy.
We are losing sleep.
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Archbishop Rosales is the head of the Commission on the Clergy
that prepared the guidelines on how to deal with sexual misconduct.
He told me, “This is one of the most difficult papers I have ever
helped write. I catch myself spending 15 minutes to write one sen-
tence on the computer. It’s not easy, especially if I start thinking of
concrete cases and people I know. These are applied to them.”

Learn how to support the local superiors, too. It is not easy to be
in their position.

III. Formation in Accountability

Formation is a continuum. It does not only take place inside the
seminary but also outside of it, even after ordination. We cannot put
all the burden on the seminary. One question is, “Is the seminary to
be blamed for all the sexual misconduct?” (Perhaps not only because
seminatians are not screened well, but also because the very struc-
ture and atmosphere of seminaries create potential abusers and of-
fenders? Is it a healthy atmosphere?) I am appealing to the bishops to
look at formation as a continuum where we can integrate family life,
formation in the parish, among the youth, and those who wish to
enter the seminary and religious life. What kind of formation, whether
in the seminary or religious order, can be given to them during and
after the seminary years, amid the sexual misconduct crisis?

1. Human maturity, especially when it comes to responsible re-
lationships.

2. Ministerial and pastoral accountability, which comes with clar-
ity of purpose and identity. “What is a priest?” When I am
clear with my identity as a priest, hopefully my relationships
and my way of handling communities will follow.

3. Motivational purification—from a view of myself with the
grandeur and sense of authority that comes with the position
of the priesthood. Maybe it is time to check that. After all,
the scandal has already proven that we are not grand. It is
time for us to accept with humility our own humanity and
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start to be the seeds of the Church with the human face—

humble and focused on service. These motivations should
be tested among seminarians and constantly checked in our
priestly life.

4. And, of course, our spirituality—a spirituality that will en-
able us to discern God’s calling every moment of life, in ev-
etything and in everyone whom we encounter. A calling to
serve God and not to manipulate, abuse, and offend. A spiri-
tuality of total dependence on God rather than on “my au-
thority,” “my grandeur” and “my grand position.”

Finally, let me close by emphasizing the fact that the priest is the
Cura Péarroco, the caretaker of the parish. He is also the Cura_Animarum,
the caretaker of souls. Paradoxically, however, I read a book that
lampooned priests as “Slayer of the Soul,” and another book entitled
The Story of the Soul of a Church: Healing Congregations Wounded by Clergy
Sexual Misconduct. Sadly, we have to acknowledge that from being
one who cares for the soul, the priest has become a slayer of the
soul; and through sexual misconduct, the Church is losing its soul. It
1s a painful reality: the slayers of souls are the very ones who ought

to care for souls. We are in a crisis. We have to make a decision: Will
we be slayers of souls or Cura Animarum, caretakers of souls?
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A BURDEN OF MEANS
An Overlooked Aspect of the PVS Debate

James T. Bretzke, S.J.

struggling with making some possible changes in ‘the ongoing
care for Bob, a 68-year-old man diagnosed over eight years ago

with an inoperable malignant brain tumor located in the center of his
brain and which has since spread tentacles throughout the brain. At
the time of his initial diagnosis, Bob had named his eldest and youngest
sons—Gary, an attorney, and Chris, a doctor-—as co-executors of
his advanced health care directive. Bob and Nancy were high-school
sweethearts and have been married for forty-five years. Gary told me
at the outset that he and his youngest brother (Chris, the out-of-state
physician) have virtually decided that it would be best to end Bob’s
anti-seizure medication but their mother was still not sure. While
this medication gave Bob some relief and a higher-quality of life
some yeats ago, Bob’s current situation is that he is bed-ridden, un-
awate of his surroundings, and suffering from painful bedsores and

I met recently with Nancy and Gary, a wife and son who were

*Lecture delivered during Theological Hour at Loyola School of Theology,
Loyola Heights, Quezon City, on July 7,.2004. An earlier version of this paper
was also presented to the Society of Christian. Ethics, Pacific. Section, at the
San Francisco campus of the University of the Pacific on February 13, 2004.
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incessant itching. Gary is worried about his mom who is the primary

caregiver for Bob and who feels she must stay at home virtually non-

stop (though there is a paid caregiver during the daytime). If the
anti-seizure medication is terminated, Bob may begin to experience

ptogressive seizures, one of which may ultimately combine with his

other debilities that could lead to his death. If he remains on this
medication though and nothing else changes, Bob’s doctor has said
that Bob will likely curl up in bed and withdraw into a fetal state

while requiring a feeding tube to maintain life. Ultimately, in this
scenario, Bob will probably contract pneumonia at some point and
die.

Gary, the eldest son, is somewhat impatient with this whole dis-
cussion process, but has agreed to come with his mother because she

has indicated that she wants to respect the Church’s teaching in this
area. Both Gary and his mother agree that the other members of the
family will support whatever decision they make, and Chris, the young-

est brother (the out-of-state physician), particularly believes that the
anti-seizure medication should be terminated. Nancy turns to me
and says that she knows that the Church would not require “extreme
measures” but she just does not know what to do in this case. At this
point, both Gary and his mother Nancy make a spontaneous refer-
ence to Terri Schiavo and say that they know that Bob would not

want to end up like that. It was clear to me that the Schiavo case was
playing a very significant role in the anguished deliberations of Bob’s
family.

Terri Schiavo’s fifteen minutes of fame does seem to be going
into double overtime. In the United States, the basic facts of the
case are relatively well-known.' Theresa Marie Schindler was born in
Pennsylvania on December 3, 1963, to Mary and Robert Schindler.

‘An Internet search (e.g,, through Google) will turn up scores of hits. For
the best site on the side of Terry Schiavo’s parents, Robert and Mary Schindler,
see http://terrisfight.org/. This site is updated frequently with the latest legal
developments in the case, and contains numerous documents and links that
support the position of the Schindler family.
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She married Michael Schiavo and on February 25, 1990, at the age
of twenty-seven, collapsed in their home and went into cardiac ar-
rest due to a severe potassium imbalance. Since her release from the
hospital in August 1990, Terri lived in nursing homes with total and
constant care, including being artificially fed and hydrated. She left
no formal advanced health care directive and that just about con-
cludes the “facts” that all parties will agree on. In 1998, Terri’s hus-
band petitioned the circuit courts of Pinellas County, Florida, to re-
move her feeding tube and the ups and downs of the legal battles
have escalated over the years. Decisions were made, appealed, sus-
tained, and/or reversed until Michael Schiavo finally won his case to
have Terri’s feeding tube removed. In its June 2003 decision affirm-
ing the lower trial court’s decision to allow Michael Schiavo to have
Terri’s feeding tube removed, the Florida Second District Court, in
reviewing Terri’s medical condition, concluded that

Over the span of this last decade, Theresa’ s brain has deteriorated
because of the lack of oxygen it suffered at the time of the heart
attack. By mid 1996, the CAT scans of her brain showed a severely
abnormal structure. At this point, much of her cerebral cortex is
simply gone and has been replaced by cerebral spinal fluid. Medi-
cine cannot cure this condition. Unless an act of God, a true miracle,
were to recreate her brain, Theresa will always remain in an uncon-
scious, reflexive state, totally dependent upon others to feed her
and care for her most private needs.”

In August 2003, the Florida Supreme Court refused to review
the Second District Court’s ruling, and Terri’s parents then turned
unsuccessfully to the federal courts. Finally, on October 15, 2003,
Terri’s feeding tube was removed, but five days later Florida Gover-
nor Jeb Bush and the Republican-controlled state legislature rushed

Excerpts of the Court’s decision, as well as a very helpful timeline of the ©
legal developments in the Terri Schiavo case, ate found on Abstract Appeal
(http://abstractappeal.com/ schiavo/infopage. html), a website devoted to
Florida law and the Eleventh Circuit Court of Appeals. On January 30, 2004,
the editorial position of the webmaster is stated as being in a sympathy with
both the Schindlers and Michael Schiavo. -
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to enact what 1s called ‘“Terri’s law” to overturn the court decision
that gave Michael Schiavo the authority to have her feeding tube
removed. The feeding tube was then reinserted and another round

of legal challenges is underway as this article is being written.’

While many parts of this whole case read like an overly melodra-
matic daytime soap opera, there is one aspect of the case that has,

frankly, not gotten the press coverage it deserves, and oddly enough,
at the same time, is the locus of the side-debate among (mostly)

Roman Catholic moral theologians and Church officials. This aspect
of the case is what is usually called in Roman Catholic bioethical
citcles the distinction between “ordinary and extraordinary means”
(henceforth, o/e). More specifically, I will argue that many problem-
atic interpretations of this o/e tradition rely on an overly physicalist
reading of the case, and pay insufficient attention to the broader
meaning of the notion of “burden,” which is key to a proper analysis
and application of the o/e principle. To open up this discussion fur-
ther, I will highlight what may be a potentially helpful insight from
the Catholic bishops of the Philippines, which might move us in one
direction, as well as to acknowledge the recent input from John Paul
II in the form of an address given to a conference in March 2004,
which might seem to move in a quite different direction. Thus, these
seemingly competing magisterial documents taise some important
issues as to just what Church Tradition is in this regard, and how it is
meant to be used in coming to an informed decision in a concrete
case.

>The actions of the Florida legislature and Governor Jeb Bush have been
ruled unconstitutional by a judge, but this decision has been appealed to a
higher court and, at this writing, no final decision has been rendered.
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The Tradition of Ordinary and
Extraordinary Means

To return to the encounter with Nancy and her son Gary, I turned
to Nancy and asked her what she understood the Church’s teaching
to be in this regard. She responded that she knew the Church didn’t
require “extreme measures,” but felt that in her husband's case his
whole care, including the anti-seizure medication that was being re-
evaluated, would not count as.an “extreme measure,’ and therefore
perhaps would be considered by the Church as morally mandatory. I
suspect that Nancy’s response would be the understanding that many
people in the pew would have. And that understanding is incorrect.

Though the tradition of the o/e principle is lengthy, it might be
helpful to turn to the Catechism. vi the Catholic Church for a concise
definition:

2278 Discontinuing medical procedures that are burdensome, dan-
gerous, extraordinary, or disproportionate to the expected out-
come can be legitimate; it is the refusal of “over-zealous” treat-
ment. Here one does not will to cause death; one’s inability to im-
pede it is merely. accepted. The decisions should be made by the
patient if he is competent and able or, if not, by those legally en-
titled to act for the patient, whose reasonable will and legitimate
interests must always be respected.

2279 Even if death is thought imminent, the ordinary care owed
to a sick person cantiot be legitimately interrupted. The use of
painkillers to alleviate the sufferings of the dying, even at the risk
of shortening their days, can be morally in conformity with human |
dignity if death is not willed as either an end or a means, but only.
foreseen and tolerated as inevitable. Palliative care is a special form —
of disinterested charity. As such it should be encouraged.*

"Catechism of the Catholic Church, par. nos. 2278-79. Henceforth, CCC fol-
lowed by the paragraph number(s). Unless otherwise indicated, I will be using
the official English translation at http://www.vatican.va/archive/ENG0015/
__P7Z.HTM. ,
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Before moving to a closer analysis of this principle, it will be
important to acknowledge the context in which the principle is
found——both within the Cafechism itself, as well as in the minds of
many people. Here I am referring to the nagging suspicion that any
termination of treatment, unless it is clearly “extreme,” would be
tantamount to passive euthanasia, as expressed in the paragraph that
immediately precedes the Catechism’s section on ordinary and extraor-
dinary means:

2277 Whatever its motives and means, direct euthanasia consists in
putting an end to the lives of handicapped, sick, or dying persons.
It is morally unacceptable. Thus an act or omission which, of itself
or by intention, causes death in order to eliminate suffering consti-
tutes a murder gravely contrary to the dignity of the human person
and to the respect due to the living God, his Creator. The error of
judgment into which one can fall in good faith does not change the
nature of this murderous act, which must always be forbidden and
excluded.

Both with Nancy and her husband’s treatment, as well as with many
arguing on behalf of maintaining the feeding tube for Terri Schiavo,
the working assumption seems to be that termination of any treat-
ment protocol that can help sustain biological life is, 7ps0 facto, pas-
sive euthanasia and therefore morally wrong. Again, this common
assumption is incorrect.

I suspect that one reason for the common misperception of what
the o/e principle actually entails lies with the traditional vocabulary
employed. The terms “ordinary” and “extraordinary” are common-
place in our everyday speech, but the usual meanings of these words
do not accurately connote their precise significance in health care
ethics. Too often, people like Nancy, Gary, and many arguing for the
maintenance of the feeding tube for Terri Schiavo presume that “or-
dinary means” refers to any procedure that is relatively well-estab-
lished in contemporary medical practice, safe, and effective in its
intended usage. While a century ago blood transfusions might not
have met these triple criteria of established practice, safety, and ef-
fectiveness, today they clearly would and so, many people would
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conclude that a blood transfusion would virtually always constitute
“ordinary means” and, therefore, would be morally obligatory if a
patient’s medical condition so indicated.

Because of the great facility for misunderstanding the o/e termi-
nology, many ethicists—and even the Vatican’s Congregation for the
Doctrine of the Faith—have suggested using instead the terms “pro-
portionate and disproportionate means.” While this suggestion has
merit, current usage tends to stick with the traditional vocabulary
and thus the problem of fundamental misunderstanding is exacer-
bated.° This vocabulary grew out of the moral theology being done
in Rome and perhaps a cross-cultural linguistic gloss may help in
better grasping the terms’ import. Ondinario.and straordinario would
be the equivalent terms in Italian, but they do of always convey the
same range of meanings as their English counterparts. Ordinario in-
volves the nuance of “full” and “permanent”; in contrast, séraordinario
is seen as temporary, supplemental, supernumerary, or somehow lack-
ing the fullness and completeness of ordnario.® Thus, ordinary means
refer to the full range of medical treatments expected for a complete
moral treatment, while extraordinary means would refer to. supple-
mental treatments that are not requited. Neither term in this context

*The terminology of ordinary and extraordinary means dates back at least
to the sixteenth century, and has been consistently used in modern times since
the papacy of Pius XII (1939-1958) and through the present, as seen in John
Paul II’s 1995 encyclical Evangetum vitae. For a helpful overview of the prin-
ciple, see Kevin Wildes, “Ordinary and Extraordinary Means and the Quality
of Life,” Theological Studies 57. (1996): 500-512. The Congregation of the
Doctrine of the Faith noted the potential misunderstanding of the traditional
terminology and suggested replacing it with proportionate and disproportion-
ate means in its Declaration on Euthanasia Jura, et bona, 5 May 1980, AAS
72:1 (1980): 542-52. English translation found in Vatican Cosncil II: More Post
Conciliar Documents, ed. Austin Flannery (Collegeville, MN: Liturgical Press,
1982): 510-17, and at http://www.vatican.va/roman_curia/congregations/
cfaith/ documents / rc_con_cfaith_doc_19800505 _euthanasia_, en.html.

®An academic application may be helpful here. The: Italian for “full profes-
sor” is professore ordinario. A. professore ordinario has full active and passive voice,
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means “routine” or “extreme” in the sense of the objective nature of
the medical treatment protocols.

Carrying this distinction back to health care ethics, “ordinary
means” can then be defined as all those treatment protocols, medi-
cines, surgeries, etc., that are morally obligatory, and therefore ipso

jacto must always be done. “Extraordinary means,” in conttast, can
best be described as xof being morally obligatory. What makes a means
ordinary or extraordinary is primarily its relation to the particular in-
dividual patient. Thus, surgery to repair a perforated stomach in an
otherwise healthy twenty-year old would usually be judged as ordi-
nary means, while the exact same surgical intervention in a ninety-
year old who has suffered a massive heart attack or sttoke—and who
very likely would not even survive the surgery—would clearly be
extraordinary. The surgery itself, the so-called objective nature of
the treatment, is virtually the same in both cases, but the individual
patients’ differences—the subjective nature of the equation—yield
two quite different judgments: in the case of the twenty-year-old, we
would judge the surgery to be morally required, whereas in the case
of the ninety-year-old, it would not be obligatory.

The Criterion of Burden

What is the difference in these two cases? A number of things to
be sure, but one key aspect that differs is the relative burden of the
proposed medical intervention on each patient. Burden is necessar-
ily subjective, ie., centered on the person and his or her particular
constitution, context, and matrix of relationships. There is no easy
way to assess ot quantify “burden” objectively, and perhaps for this
reason the burden criterion in the o/e means principle has either
been given insufficient attention or (and more problematically) read

and represents the highest academic rank in the university. A professore straordinario
is equivalent to an associate professor, but with diminished active and passive
voice; in other words, the professore straordinario does not have the same rights
or responsibilities as the ordinario.
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in a very narrow physicalist fashion. As evidence of this claim, let us
turn to some representative opinions offered by some Church offi-

Terri Schiavo’s diocesan bishop Robert N. Lynch of St. Peters-
burg, released a statement on August 12, 2003, in which he summa-
rized the o/e principle in this fashion:

We are obliged to preserve our own lives, and help others pre-
serve theirs, by use of means that have a reasonable hope of sus-
taining life without imposing unreasonable burdens on those we
seek to help, that is, on the patient and his or her family and com-
munity. In general, we ate only required to use ordinary means that
do not involve an excessive burden, for others or for ourselves.
What may be too difficult for some may not be for others.’

His statement of the general principle is in full accord with the tradi-
tion and the formulation found in the Catechism of the Catholic Church
quoted above, as well as the most recent version of the United States
Bishops’ “Ethical and Religious Directives for Catholic ‘Health Care
Services.”®

However, as Thomas Aquinas noted in his. treatine on the natural
law, the more we descend from general ethical principles to concrete
moral applications, both changeability and fallibility will be an un-
avoidable aspect of our conclusions.’ Bishop Lynch concludes, how-

"Robert N. Lynch, “Statement of Bishop Robert N. Lynch Concerning the
Terri Schiavo Case” (12 Aug 2003), http://www.dioceseofstpete.org/
news_releases/statement_of_bishop_robert_n.htm.

*For the text, see Origins 31 (19 Jul 2001): 153, 155-68. These guidelines are
a revision of the 1994 directives, published in Onigins 24 (15 Dec 1994): 449-
61, and note specifically that the issue of artificial hydration and nutrition ina
persistent vegetative state (PVS) case is a matter of open theological debate
(and thus would be an instance of the legitimate application of the principle
of probabilism in terminating such treatment).

See Thomas Aquinas, Swaaa theologiae LIL, Q 94, art. 4. This crucial point
is discussed in some detail in James T. Bretzke, A Morally Complex World
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ever, that “there should be a presumption in favor of providing medi-
cally assisted nutrition and hydration to all patients as long as it is of
sufficient benefit to outweigh the burdens involved to the patient.”
He then goes on to explain his conclusion in reference to Terri’s case
in this way:

If Terti’s feeding tube is removed, it will undoubtedly be followed
by her death. If it were to be removed because the nutrition which
she receives from it is of no use to her, or because it is unteason-
ably burdensome for her and her family or her care givers, it could

be seen as permissible. But if it were to be removed simply be-
cause she is not dying quickly enough and some believe she would

be better off because of her low quality of life, this would be
wrong."

Lynch’s own conclusion as to the application of the o/e principle is
reiterated in almost the exact same wording by the collective state-
ments of the Florida bishops issued two weeks later (which, in fact,
refers to Lynch’s original statement). What has happened though in
the move from the statement of the general o/e principle to its ap-
plication in the Schiavo case is that a judgment of passive euthana-
sia seems to be implied: “But if her feeding tube were to be removed
to intentionally cause her death, or because her life is perceived to be
useless, or because it is believed that the quality of her life is such
that she would be better off, this would be wrong.”"'

Returning to the definition of passive euthanasia in the Catechism
quoted fully above (CCC 2277: “direct euthanasia consists in put-
ting an end to the lives of handicapped, sick, or dying persons”), the

Engaging Contemporary Moral Theology (Collegeville, MN: Liturgical Press, 2004),
see especially 59-69.

“Lynch, “Statement of Bishop Robert N. Lynch Concerning the Terri
Schiavo Case.”

"Catholic Bishops of Florida, “Florida Bishops Urge Safer Course for Terri
Schiavo: Statement of the Catholic Bishops of Florida” (27 Aug 2003), http:/
/www.flacathconf.org/Publications/BishopsStatements/Bpst2000/
TerriSchiavo.htm.
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key elements in cases like that of Terri Schiavo would be the inten-
tional withholding of some treatment that would be considered in
that particular given case to be ordinaty means with the aim of directly
causing the death of the patient. Remember that ordinary means can-
not be given in the abstract, and that what could be labeled “ordi-
naty” in one patient’s treatment would be “extraordinary” in another's.
If extraordinary means are withheld from a patient, this would not,
by itself, constitute passive euthanasia. Full assessment of benefit
and burden is one crucial means of accurately determining whether
a given treatment for a given patient constitutes ordinary or extraor-
dinary means. This assessment always has to be made in reference to
the particular patient; there is no appendix in the back of medical
ethics textbooks that indicates. whether treatments are considered
ordinary or extraordinary.

The other important aspect of the definition highlighted here
concerns the key word “direct” as this refers to the combination of
the intention behind the act and the effect of the act itself. Only
when taken together can the moral meaning of the action be ad-
equately evaluated. In classic Roman Catholic moral theology, these
two terms are labeled the finis operis (end of the act) and the finis
operantis (end of the agent). The ints operis looks more to the fore-
seen consequences of the action performed, while the finis operantis
focuses on the motivating intention of the agent who performs the
action. Thus, the modifier “direct(ly)” refers primarily to the finis
operantis and not to the finis operis. For example, the removal of a
fetus implanted in the fallopian tube in an ectopic pregnancy would
not constitute a “direct” abortion from a moral standpoint, though it
is clear that the fi#is operis of this intervention would clearly result in
the death of the fetus, and which in the quite different circumstances
of a normal pregnancy would otherwise be termed an abortion.

"For a fuller translation and discussion of these and similar Latin terms
frequently found in theological writings, see James T. Bretzke, Consecrated Phrases:
A Latin Dictionary of Theological Terms, 2" ed. (Collegeville, MN: Liturgical
Press, 1998, 2003).
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What is important to bear in mind in this, and most moral cases,
is that while the definitions of terms such as finis operis and finis op-
erantis may seem clear and concise in the abstract, the realities be-
hind them are usually much more opaque and complex. How can
one judge an action that seems to have more than one /iis operis?
Principles such as the double effect can help here, but how do we

overcome the difficulty of weighing the human heart involved in the

jinis operantis? What if attention to the finis operis seems to suggest
one moral evaluation while concentration on the finis operantis pro-
vides a different judgment?

While there is no easy shortcut here and a rush to judgment usu-

ally will result in a serious misjudgment of the moral reality of the
situation, the manualist tradition of moral theology, following Tho-
mas Aquinas, used the axiom finis operis semper reducitur in finem operan-
fis to provide some guidance in sorting out potentially contrasting
ends of an action. I will freely translate this phrase as “the moral
meaning of the act (fimis operis) always ultimately comes down to
(semper reducitur) the intention of the agent (finis operaniis).” I hasten
to admit that this tradition might be employed uncritically to suggest
that any good intention whatsoever could justify any evil action. This
axiom is not the casuistical equivalent of Augustine’s ama et fac quod
vis (ove and do what you will), but requires that we look long and
hard at what truly is going on in a complex case so as to determine as
fully and accurately as we can what our intentions truly are. In cases
like that of Terri Schiavo and Nancy’s husband Bob, this fuller evalu-
ation has to look more carefully at considerations of burden and
benefit to help us realize what the various treatment options do—
and do not—“directly” intend.

The media (especially the letters to the editor sections of Catho-
lic newspapers and periodicals) are rife with charges that the pro-
jected removal of Terri Schiavo’s feeding tube is tantamount to mur-
der. While these clippings may build a case for better adult religious
education, it is the smaller collection of opinions published by some
theologians and Church officials, who one could hope really should
know their tradition better, that is especially disturbing. One repre-
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sentative of this latter group is Patrick Boyle, who states emphati-
cally that, “The church teaches that the health condition of a sick
person never enters into the decision whether to start or to withdraw
life support.”" Boyle tries to nuance what otherwise would be sim-
ply a ludicrous error of fact by separating the question of burdens:
from the patient's medical condition:

The central question is whether the medical treatment causes grave
burdens. If it does, then the treatment is considered extraordinary
means and therefore the choice of the sick person. If, on the other
hand, the medical treatment does not cause grave burdens and is
beneficial, the sick person has no choice but to accept the medical
treatment because it is ordinary means."* ;

Thus, in Boyle’s view, extraordinary means do in fact coincide with
what my client Nancy had called “extreme measures” in reference to
her husband Bob. Lest anyone misread that this is in fact his inter-
pretation of the relevant principles in the Schiavo case, Boyle sup-
plies his own application:

Schiavo is fed by means of a gastrostomy tube. The questions to
be asked are, “Does this medical procedure create grave burdens
for her?” and “Is it useless?” The answers are no. Schiavo’s burdens
were caused by the brain damage resulting from her heart attack.
They are not the cesult of the feeding tube. Barring complications,
it is a burdenless medical treatment as it is certainly beneficial, since
it has been keeping Schiavo alive for some thirteen years.'®

“Patrick J. Boyle, “Wrong on Schiavo,” Commonweal 130 (5 Dec 2003): 4.
Boyle is professor of moral theology at the Archdiocese of Chicago’s Mundelein
Seminary. For a somewhat similar scholarly dispute over the reading of the
tradition in the Schiavo case, see John J. Paris and James Keenan, “Ethical
Analysis and the Facts,” America 189 (22-29 Dec 2003): 15. These two ethi-
cists carefully critique John Kavanaugh’s Ethics Notebook column, “Food for
Terri Schiavo,” which otiginally appeared in America 189 (24 Nov 2003): 8.
Kavanaugh also has a brief rejoinder on the same page as the Paris/Keenan

“Boyle, 4.
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What has Boyle done here? At least three things it seems to me.
First, he has separated the patient’s own health condition from a
consideration of burden and benefit; and then second, he looks only
at the burdens and benefits of the treatment itself, abstracted from the
patient’s total context, in determining whether this treatment is ordi-
nary or extraordinary. In other words, he is making a judgment about
what constitutes burden and benefit only by looking at the patient as
a biological organism, and without attention to his or her larger con-
text. Third, Boyle, whose area of professional training is understand-
ably not in the health care professions, seems to misread seriously
the medical situation itself. I suspect most health care professionals
would disagree strongly with Boyle’s assertion that the feeding tube
is a “burdenless medical treatment”; virtually every medical treat-
ment, even the two aspirin we are enjoined to take before calling the
doctor in the morning, involve some sort of burden. Thus, it seems
that Boyle has redefined the burden criterion to refer only to a bur-
den that is not physically grave in reference to the narrow scope of
the procedure’s intended effect. A similar concern has been raised
some about the practical import of John Paul II’s address in March
2004 to the congress held in Rome on “Life-sustaining Treatments
and Vegetative State,” but I suggest that the Pope’s remarks should
be read in a different light, and that certainly even the Vatican’s own
public statements to the media make it clear that this is of a case of
Roma locuta, causa finita. In statements released by various theolo-
gians connected with the Vatican in the days following this address,
they made it clear that the papal address should zot be considered an
infallible teaching, and that the Pope was trying to enunciate some

S]bid. A follow-up letter from Boyle appears in Commonweal 31 (16 Jan
2004): 6.

See the address of John Paul II to the participants in the International
Congress on “Life-sustaining Treatments and Vegetative State: Scientific Ad-
vances and Ethical Dilemmas” (20 Mar 2004). Origins 33:43 (8 Apr 2004):
737-40, http://www.vatican.va/holy_father/john_paul_it /speeches/2004/
march/documents/hf_jp-ii_spe_20040320_congress-fiamc_en.html.
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general principles in this debate. A close reading of Lumen gentium 25
on how to interpret magisterial teaching would be helpful here."”

At this point, the Commonweal editors reply not by engaging the
burden criterion directly, but rather with a fuller consideration of the
benefit side of the coin: “Has artificially keeping Terri Schiavo alive
for thirteen years been a self-evident benefit to her. Such a reductive,
physicalist understanding of benefit, pace Father Boyle, is not one
the Catholic tradition embraces.”"* While I believe the editors have
framed the benefit question correctly, I think this particular debate,
and those like it, have suffered by not fleshing out the burden crite-
rion more fully.’

"LG #25 gives three key interpretive criteria for assessing the relative au-
thority of magisterial teaching: 1) the character of the teaching itself; 2) the
manner in which the teaching has been promulgated; and 3) the frequency of
repetition of the teaching. In the instance of the recent papal address, it is
clear that the second and third criteria would significantly lessen the authorita-
tive weight of this teaching. We also must keep in mind that even though it is
less recent than the March 2004 address, as an encyclical, Evangelium vitae
catries greater magisterial authority than an address to a meeting. Thus, the
recent papal address should be read in light of the encyclical and not vice
versa. For some guidelines to interpreting magisterial documents, see “Rules
for Magisterial Exegesis” found at http://www.usfca.edu/fac-staff/bretzkesj/
MagisterialExegesis.pdf (pdf) and/or http://www.usfca. edu/f fac-staff/
bretzkesj/MagisterialExegesis.htm (html).

"The Editors Reply,” Commonweal 130 (5 Dec 2003): 4.

‘Since John Paul II’s address on artificial hydration and nutrition, several
helpful articles have appeared. See especially Ronald Hamel and Michael
Panicola, “We Preserve Life? The Narrowing of Catholic Teaching,” Amenica
(19-26 Apr 2004): 6-13; and Gerald Coleman “Moral Questions of Nutrition
and Hydration,” Cathokc San Francisco (12 Dec 2003), http://catholic-sforg/
121203.html, or “Take and Eat: Morality and Medically Assisted Feeding,”
America (3 Apr 2004). Still quite helpful is Richard McCormick, ““Moral Con-
siderations’ Ill Considered,” America 166 (14 Mar 1992): 210-14, which is also
found in McCormick’s Corrective Vision: Explorations in Moral Theology (Kansas
City: Sheed & Ward, 1994).
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Shouldering the Burden of Means

In the statements quoted above from Bishop Lynch of St. Pe-
tersburg and his brother bishops in Florida, it seems clear that they
believe the use of the feeding tube in the Terri Schiavo case consti-
tutes ordinary means and, therefore, is morally obligatory. Their state-
ments raise a nettlesome ecclesial issue regarding the competency of
the Magisterium to pronounce on concrete ethical issues. Tradition-
ally, the Magisterium has followed the important distinction between
the formulation of general principles and concrete applications of
those principles. Usually the Magisterium has restricted itself to speak-
ing about the former, and allowing those nearest the concrete case
and/or those with particulat expertise involved in the issue to dis-
cern how the general principles would be best applied to a specific
case. This approach also respects the principle of subsidiarity, which
was articulated well by Pius XI in his 1931 social encyclical
Quadragesimo anno (cf. #79), reaffirmed by John XXIII and John Paul
II in their respective encyclicals Mater et Magistra (1961, cf. #55) and
Centesimus annus (1991, cf. #48), and restated as well in the Catechism
of the Catholic Church (cf. #1894).

Now some might object that the principle of subsidiarity has
only been used in connection with social issues and that the Schiavo
case is a medical case involving a clear-cut decision that the
Magisterium can pronounce upon. Two problems arise here though:
one concerns the aforementioned competency of the Magisterium to
pronounce on a concrete ethical application, and the second turns
on whether the burden involved in the Schiavo case 1s shouldered
just by herself and her immediate family and care givers, or whether
this burden in fact is a larger burden that the wider community has to
share. Let us briefly consider these two problems in turn.

The issue of the competency of the Magisterium to give defini-
tive judgments on concrete moral applications has been hotly de-
bated ever since Paul VI published his 1968 encyclical Humanae n-
tae, which condemned artificial contraception. It would be impos-
sible even to summarize that debate here, but the eminent late Catholic
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moral theologian Richard McCormick wisely observed with regard
to the debate over artificial hydration and nutrition of Permament
Vegetative State (PVS) patients that, “the bishops do not, indeed
cannot, claim the same authority for applications as they do for their
statement of general principles.” Additionally, what would happen
though if a different individual or group within the Magisterium were
to offer a counter-position? This is precisely what has already hap-
pened in the PVS debate with antithetical statements released by the
Catholic Bishops of Pennsylvania and the Catholic Bishops of Texas.”

This whole affair highlights the danger of prematurely closing
off discussion and debate through imposition of some sort of magis-
terial gag order. As I mentioned above, I do not believe that John
Paul II’s March 2004 address aimed at doing anything of the sort.
Rather, I believe the pope’s intention, which we see adumbrated in
his usage of the twin metaphors of “culture of life” and “culture of
death” in his 1995 encyclical Evangehum vitae, was to underscore once
again the general principle that all human life is indeed sacred and
deserving of respect and care. I think Evangelium vitae gives the proper
hermeneutical framework for interpreting this later address, and it
should be recalled that, in this encyclical, the pope states quite clearly
that the Roman Catholic tradition is sot governed by the principle of
vitalism, which the pope unequivocally denounces.”

» Tbid., 211.

*tMcCormick critiques the Catholic Bishops of Pennsylvania statement (“Nu-
trition and Hydration: Moral Considerations,” Linacre Quarterly 59 [1992]: 8-
30), which argued that termination of nutrition and hydration of patients in
PVS is “euthanasia by omission,” and therefore cannot be morally tolerated.
Origins 21 (30 Jan 1992): 541; 543-53. The counter-opinion was released by
the Texas bishops, “On Withdrawing Artificial Hydration and Nutrition,” On-
gins 20 (7 Jun 1990): 53-55. Similar statements issued by the bishops of Wash-
ington and Oregon follow the line of argumentation of the Texas bishops.

“This theme occurs in several places in Evangelinm wiae, but see especially
nos. 2, 65 and 67. For support for my reading of the pope’s address see
Norman Ford, “The Debate Goes On,” The Tabkt (1 May 2004): 8-9. While
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While I think most would agree that we should attend to what
the Magisterium is saying in this area, 1 would note here that some
very good insights into overlooked aspects of the issue can be found
by consulting more broadly. For example, consider the following state-

ment found in the Catholic Bishops’ Conference of the Philippines’
official Catechism for Fiipino Catholics, which gives an insight into the
moral considerations of extraordinary means easily overlooked in
the medical culture of the United States:

However, when there is no real hope for the patient’s genuine ben-
efit, there is no moral obligation to prolong life artificially by the
use of various drugs and machines. In fact, using extraordinary means

to keep comatose or terminally ill patients artificially alive seems
clearly to lack objective moral validity, especially in a society where
the majority of the population do not enjoy even adequate elemen-
tary health care.”

It seems clear what position the Philippine bishops would take on
the artificial hydration/nutrition debate in general and the Schiavo
case in particular, and here I would emphasize what seems to be for
them the key morally-relevant feature, namely the “justice” issue of
distribution of limited medical resources in a society marked by what
the bishops term the “glaring contradictions” between the rich and

agreeing “in principle” with John Paul II’s position enunciated in the latter’s 20
Mar 2004 address to the participants in the International Congress on “Life-
sustaining Treatments and Vegetative State: Scientific Advances and Ethical
Dilemmas,” Ford argues that a concrete medical assessment of a PVS patient’s
condition might warrant the withholding of artificial hydration and nutrition
on the grounds that it is not—in this or that specific case—an instance of
“ordinaty means.” Ford’s brief piece is quite good for outlining some of the
pertinent medical issues that need to be taken into consideration in assessing
what constitutes burden and ordinary means in the PVS scenario. See also the
articles published in Origins along with John Paul Il’s address, “Care for Pa-
tients in a ‘Permanent’ Vegetative State,’ Origéns 33:43 (8 Apr 2004): 737,
739-52.

Catholic Bishops’ Conference of the Philippines [CBCP], Catechism for Fik-
pino Catholics (Manila: ECCCE Word and Life Publications, 1997), no. 1039.
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the poor as is the case in the contemporary Philippine context.” The
bishops remind us about justice in our consideration of the usage or
non-usage of extraordinary means.”

Pace Boyle, and with respectful disagreement with the line taken
by the Florida bishops, I think the Philippine bishops see more clearly
that there is no such thing as “burdenless” means when it comes to
cases like that of Terri Schiavo. Faced with a harsher economic real-
ity than is the case in the United States, I believe the Philippine bish-
ops can discern the hidden social costs involved in health care and
are not afraid to raise the question of who ultimately will shoulder

this burden. Their cross-cultural ethical insight may help us to see
more cleatly that health care resources devoted to keeping a PVS
patient alive for over a decade do in fact represent burdens on many
levels, including the global. Finally then, the correct moral question
should be whether this burden is proportionate to the case at hand,
and not whether this is simply a burden that the patient and/or the
family and care givers can physically endure. Proportionality speaks
to what is reasonable, while endurance speaks rather simply to what
is physically possible. The two terms are certainly not identical, nor
even close synonyms, morally speaking.

If the term “extraordinary means” were to be equated with what
my counseling client Nancy called “extreme measures,” then that
would mean that virtually every other treatment protocol would logi-
cally have to be classified as “ordinary means.” This in fact seems to

*CBCP, no. 732.

5In an earlier version of this paper given at the Society of Christian Ethics
Pacific Section annual convention on 13 Feb 2004, one person expressed
unease with the position of the Philippine bishops, calling it essentially a form
of social utilitarianism. I believe that this reading of the text is unwarranted,
but do acknowledge that care must be taken so that this sort of formulation
is not used in a utilitarian manner. Once again, I suspect it is precisely this sort
of general concern that led to John Paul II’s emphasis on maintaining artificial
hydration and nutrition cate in patients who could not feed themselves.
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be what is happening in many circles and this de facto reclassification
is a significant and troubling departure from the tradition.

Nancy told me that she could physically continue to care for her

husband Bob even though it was exacting a fearsome toll on her
physically, emotionally, and economically. She said it was a burden
that cox/d still be physically borne. I suggested that the o/e principle
asked not whether the burden cou/d be physically endured, but whether
it should be shouldered, i.e., whether this burden was now still rea-

sonable. Nancy was clearly startled by this new question. She and
her family have not yet come to a decision, but I believe the proper
focus of the o/e tradition will give them a helpful resource for fur-
ther reflection. We can only hope that these same questions can con-
tinue to be asked in Florida, Manila, and elsewhere.

Finally, we must recall the central message of Christianity with
regard to our life here on Earth. This is not our ultimate home, and
thus, as Christian leaders from St. Paul to John Paul IT remind us, our
life here and now is only a penultimate reality.” This means that it is
certainly an important aspect of Catholic moral theology to con-
tinue to insist not only on the sanctity of life, but also a dignified
death.”’ Hopefully, this ongoing discussion on end-of-life health care
decisions will strengthen and not weaken these central truths of our
faith.

Cf. John Paul Il, Evangehkum vitae 2.

"Ror a good treatment of the notion of a dignified death in the context of
health care decisions, see two good articles by Thomas R. Kopfensteiner,
“Protecting a Dignified Death: A Contemporary Challenge for Moral Reason-
ing,” New Theology Review 6 (Nov 1993): 6-27; and “Death with Dignity: A
Roman Catholic Perspective,” Linacre Quarterly 63 (Nov 1996): 64-75.
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CAN CHINA BECOME
A CHRISTIAN COUNTRY?
Christianity and Civil Society in China

Thierry Meynard, S.J.

gelization in the past centuries, Christianity has now reached
the golden age in mainland China. Never before have con-

versions been so numerous. Some claim that there are 80 million
Christians in today’s People’s Republic of China.’ Although many
experts consider this figure to be overestimated, the more realistic
sum of 50 million (15 million Catholics and 35 million Protestants)
still represents an impressive increase from the 4 million Christians
estimated in 1949 (3 million Catholics and 1 million Protestants).?
What is even mote impressive is that this figure has increased within
the last twenty-five years, after the end of the Cultural Revolution
and the beginning of reforms in 1978.

T he dream has come true. After the limited success of evan-

*Lecture delivered for the Philippine Association for Chinese Studies and
the Ateneo de Manila Chinese Studies Program at the Ateneo de Manila Uni-
versity, Loyola Heights, Quezon City, on February 16, 2004.

‘Jesus in Beijing: How Christianity is Transforming China and Changing the Global
Balance of Power (Washington: Regnery Publishing, 2003), 7.

7Jonathan Chao and Rosanna Chong, A History of Christianity in Soaatst
China (Taipei: CMI, 1997), vi-xxix.
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In some tegions, evangelization has been so widespread—such
as in Henan, Zhejiang or Fujian provinces—that some predict these
provinces will accommodate a majority of Christians in the next
twenty years. Although it would probably be premature to talk of
Christianity as becoming the religion of the majority in China, Chris-

tians may account for twenty percent of the population (if conver-
sions continue at the same rate) in less than two decades from now,
dramatically reshaping the spiritual, cultural and political landscape.
Beyond the astonishing figures, this essay reflects on the commit-
ment of Christianity toward civil society as a condition for true evan-
gelization.

Religious Fever Today

Since 1978, with the deconstruction of Marxism, the reform of
China has opened an ideological vacuum. Since the political repres-
sion in 1989 and the subsequent blockage of political reform, the
optimism of the 1980s has turned into a general distrust in politics.
The cynical attitude of those in political power, the demise of public
morality, and the collapse of traditional values have made the socti-
ety soulless—a situation that Fr. Guo Shujun, S.J., describes as a
“spiritual hunger” in today’s China.’

Today, most of the people turn their interest into more prag-
matic and individualistic pursuits, notably personal economic suc-
cess. However, such repercussion from economic and social changes
fosters a deep spiritual quest for meaning. The effects of moderniza-
tion may be ambiguous, but they seem to trigger a search for spiritu-
ality in many instances. In some cases, religion provides a deep heal-
ing for people who feel threatened and marginalized by the economic
reforms, especially among the retired, the workers of the state-owned
enterprises, and the peasants. In the urban youth context, religion

3Guo Shujun, “Responding to the Phenomenon of Spiritual Hunger” (the-
sis, Ateneo de Manila University, 2002), 104-11.
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may give a deeper meaning to modernization and stimulate it. In
such case, the spiritual quest is coexistent with the rise of capital-
ism. Individuals who have acquired some wealth embark on a more
personal and spiritual quest while continuing their engagement in
the secular world. In fact, “religious fever” concerns all religions in
China, mostly Christianity.

More Controls Imposed on Religion

During the Cultural Revolution, as the country was engaged in a
political struggle that prohibited the cultural, economic and religious
aspects of life, all religious activities were forbidden. In 1979, the
churches re-opened, but under the control of the Communist Party.
In the 1980s, different religions were allowed in trickles to gain inde-
pendence. However, following the crackdown on student movements
in 1989, the Communist Party has progressively tightened its con-
trol, and required the registration of all churches and temples. In
1994, the State Council issued regulations allowing only those reli-
gious activities approved by the Religious Affairs Bureau (zongjtaoju).*
One event, however, led to a stricter enforcement of the religious
policy, i.e., the prohibition of Falun Gong as an “evil cult” in 1999.
For the first time since communist rule in China, the country’s lead-
ers realized that religious movements, which have been growing un-
noticed in the nineties, could be adequately organized to challenge
authority. Stories tell us that one Sunday in April 1999, Chairman
Jiang Zemin was shocked at the sight of thousands of Falun Gong
practitioners silently encircling Zhongnanhai, the compound of the
State officials near the Forbidden City in Beijing. As a result, Jiang
Zemin expressed recognition of the importance of religion in the
following words, “In religion, there is no small matter.” This state-

‘People’s Republic of China, “Document 144: The Administrative Regula-
tions for the Management of Foreigners Participating in Domestic Religious
Activities,” and “Document 145: Administrative Regulations for the Manage-
ment of Places of Religious Worship.”



234 Meynard

ment was a departure from the classical Marxist theory, which holds
that religions will progressively disappear with the development of
science and society. The communist leaders thought previously that
the development of technique, science and economy would destroy
all religious beliefs, even more efficiently than any political campaign.
After the Falun Gong incident, they somehow woke up from their
naive slumber.

The Party recognizes that since religions are a permanent and
important feature of society, political fights on religious control will
continue and must therefore be kept under strict control. The tight-
ening of the religious control follows a general reassertion of the
central government over the local governments, which are seen as
having achieved too much autonomy in the 1980s (in such strategic
ateas as taxation, justice, religion, etc). For instance, some Party
meetings in 2002 dealt with the persons-in-charge of applying reli-
gious policies. All over the country, local officials who had been too
lax in their application of religious policies or those who had con-
tributed public funds for the construction of churches and temples
were punished. The new leadership under Hu Jingtao and Wen Jiaobao
has thus far continued this policy established by Jiang Zemin. How-
ever, even under Jiang Zemin, conflicts in the different administra-
tions exist, such as the one between the more restrictive Religious
Affairs Bureau and the more liberal United Front Work Department
(tongrhanbu), or the one between the municipalities in Beijing.

With regard to the Catholic Church, the Communist Party looks
at discussions on the establishment of diplomatic ties with the Vatican
as a way of controlling Catholic activities and negotiating their re-
sponsibilities on the establishment of diplomatic ties. It does not
necessarily grant an increase in freedom or autonomy to the Catholic
Church. After the general move toward negotiation in the 1990s, the
year 2000 represents the lowest point of Catholic activities with the
unilateral consecration of five bishops in Beijing on January 6 and
the canonization in Rome of 120 martyrs on October 1 (feast of St.
Thérése of Lisieux and anniversary of the establishment of the
People’s Republic of China).
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The Fragile Emergence of Civil Society

Despite strict control, the religious fever is sustained by the emer-
gence of a civil society in present-day China. Civil society is com-
posed of self-governed associations through which citizens organize
themselves and participate in public affairs. With the disengagement
of the State from many sectors of public life, citizens are empower-
ing themselves, creating numerous associations that promote their
interests in the fields of economy, culture, religion, etc. These asso-
ciations, unless they choose to go “underground” and operate ille-
gally, accept a certain degree of political control from the govern-
ment. Christianity as a faith lived out in organized communities is
already contributing its share to the emergence of a civil society in
China.

However, it is not enough for Christianity to promote a civil so-
ciety by its mere existence; there is also a need to check whether
Christian groups foster true civic values. After all, an organization
ptomoting its own narrow interests at the expense of the larger soci-
ety could function in a civil society, but would not necessarily be
civic. What then are the civic values we expect from any civilian
association? These groups should first be committed to pluralism,
ie., respect of plufality in society. Each group should acknowledge
that it does not exclusively represent the legitimate needs of society.
Therefore, it should first allow overlapping membership in different
associations in order to moderate and expand loyalties and interests.
Second, the group, while promoting its own particular interest, should
also consider the interests of other people, with a genuine concern
for the whole of society. Third, in its internal decision-making, the
group should foster horizontal relations over vertical ones, fulfilling
the democratic request of cooperation among members.

The Catholic Church and Civil Society

Now let us examine whether the Christian groups in China meet
the requirements of civic virtues. First, let us take the case of the



236 Meynard

Catholic Church. New studies have been done in the past five years,
focusing on rural Northern China (Hebei and Shanxi provinces), which
constitutes the bulk of the Catholics. For example, Richard Madsen
describes the Catholic religion as an “ethnic religion.”* For sure, they
do not belong to any minority ethnic group but they think and be-
have like the minority ethnic people. Their Catholic identity is not
chosen but determined by the single factor of being born from Catho-

lic parents and ancestors, and raised in a Catholic village. Of course,
most of the Catholics in the world received their faith from their
patents, but they will one day have to personally stand for their faith.

However, the problem with a religion lived as an ethnic identity
is revealed in the difficulties experienced by the Chinese rural Catholics

in living their faith meaningfully outside their village. Confronted
with the modern lifestyle in the cities, they are usually at a loss. With-
out the support of their “natural community,’ many stop attending
Sunday mass. In the village, Catholics feel secure but they entertain a
fear of the outside world. The communities, therefore, tend to be
self-enclosed. Fr. Guo Shujun describes the Church as a “sealed

house.”* It is the center of public life in the village, having assembly
meetings twice a day and reciting the rosaty without any deep know!-
edge of the basics of the faith. Mixed marriages are tolerated but
strongly discouraged. The ideal village is one that is composed en-
tirely of Catholics, and where the Church takes charge of the main
sectors of public life (education, health, etc). They wish that the
whole Chinese society follow such model. They tend to consider other
beliefs (Protestants), other religions (Islam) or non-beliefs as purely
erroneous, and they stay away from their so-called contamination.
They also protect the interests of theix own group at the expense of
society (for example, not abiding by the laws and regulations of the
State). Finally, the vertical model of authority exercised in the com-

‘Richard Madsen, Chinas Catholics: Tragedy and Hope in Exmerging Civil Society
(Berkeley, CA: University of California Press, 1998), 53-56.

‘Shujun, 6.
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munity, with the priest as the only legitimate power, tends to annihi-

late the democratic request for mote participation from the faithful.

In terms of the requirements for the promotion of a civil and
civic society we have discussed above, the rural Catholic communi-
ties in China clearly fall short in many aspects: weak commitment to

a pluralistic society, passive collaboration with government officials,
and undemocratic internal functioning. All these impediments reflect
the difficulty faced by rural communities in keeping up with the pace

of modernization and protecting their identity. At the theological
level, those communities have not yet adopted the spirit of Vatican
II, and are having difficulty in becoming a “participatory church”

and in going beyond “ecclesial-centricity” in order to reach out to

other Christians and non-Christians.’

However, the situation may not be as bleak as it seems. Some
factors give reason for hope. First, since many rural Catholics mi-

gtate toward the cities, an urban Catholicism overcoming the trap of

clannish identity may be underway. Some migrants may reshape their

Catholic identity in the modern world. They may find new meanings

to their faith while immersed in the secular world, and voluntarily
assume an identity received previously by birth. Second, the situa-
tion in rural Hebei is not representative of mainland China. For ex-

ample, in God Aboveground, Eriberto Lozada presents a Hakka Catholic
village in Guangdong province that is engaging itself with moder-
nity, reshaping a religious identity in the broader context of faithful-

ness to ancestral traditions and opening itself to social and economic

changes.’ Third, international relations with Catholic communities
from abroad may contribute to the opening of the Catholic Church
in China. The connections established between the Fujian province

Aloysius Chang, “The Church in China: Ecclesiological Impasse? A
Christological and Trinitarian Approach Towards a Solution,” Tripod 12 (May-

Jun 1992): 65-69.

*Eriberto Lozada, God Aboveground (Stanford: Stanford University Press,
2001), 178-96.



2238 Meynard

and the Catholics of the Philippines promote this opening to the
modern world, giving local Catholics more confidence to deal with

the larger society. All these factors may contribute to a Catholic
Church truly participating in the emergence of a civil society in China
and respectful of modern civic values. Beyond the dazzling number

of conversions, China could truly become more Christian in such a
process.

Of course, it is acknowledged that the Chinese government re-
strains the emergence of civil society, which is felt as a threat to its
rule. However, civil society should not be thought of as totally inde-
pendent from the government. In fact, the key lies in managing an
adequate relationship between civil society and political power. The
tradition of the Catholic Church moves toward a kind of contract
with the Chinese State, where religious freedoms are included in a
political concordat. The political tradition of China also moves to-
ward the same direction since religious practices have always been
integrated into the political administration of the State, largely giv-
ing freedom to the local level. The strict control imposed by commu-
nist rule until today is somehow a departure from traditional prac-
tice, which was generally quite liberal in the past. Therefore, it is
hoped that the Catholic Church’s commitment to the government
and to civil society will be reciprocated by the government’s com-
mitment towatd freer development and greater protection of civil
society in China, including all religious organizations.

In this regard, we can see a positive movement from both the
Vatican and the Chinese government in trying to find ways of nomi-
nating bishops acceptable to both sides. It is said that among the 72
bishops of the Catholic Patriotic Association, two-thirds are also
recognized by Rome.” It is hoped that this positive evolution will be
formalized as a procedure between the government and the Vatican
in establishing diplomatic relations in the near future.

"There are 110 official dioceses, but 40 are still vacant, without appointed
bishops. Aikman, 5-18, 245-62.
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Protestant Churches and Civil Society

The Protestant churches have been growing at a much faster pace
than the Catholic Church. While the growth in the number of Catho-
lics can be attributed to a natural growth in population, the increase
in the number of Protestants is largely due to recent conversions (by
personal decision) of individuals with no previous Christian back-
ground. As a result, Protestants (all denominations combined) are
twice as many as there are Catholics. It has been recognized that
Protestant churches have a more balanced sociological and geographi-
cal distribution, as the communities are found in both the poor (Henan,

Shandong) and the rich provinces (Zhejiang, Fujian), and in the vil-
lages and cities, Their communities are usually wealthier and closer
to the modern world than are the Catholic communities. Protestant
churches also have a greater flexibility in structure compared to the
rigid structure of the Catholic Church. While catechism takes one or
two years in the Catholic Church, it may take only a few days to
receive baptism in Protestant churches; and the latter do not rely on
ordained ministers, but on lay people, to organize communities.

In his book Jesus in Being, David Aikman shows how Protestants
ate entering into—not away from—modernity. He explains that be-
levers are not only found among peasants, but also among academi-
cians, businessmen, scientists, artists, musicians, and even inside the
Communist Party and the People’s Liberation Army. The growth in
the number of Protestants comes mainly from the “house churches” —
communities not registered with the government. These communi-
ties usually meet in their homes, and are untied by different evangeli-
cal networks covering a province or the whole nation. Among the
major networks are the Fengcheng Fellowship, the China Gospel Fel-

lowship (Ianghe Fellowship named after a county), the Born-Again
movement (“the weepers”), the Eastern Lightning (movements born
in Henan province), and the Little Flock (founded by Watchman Nee).

However, despite their fast progression and positive attitude to-
ward economic and social changes, the house churches face a seri-
ous problem of orthodoxy. This problem is not easily solved by their
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present structure; it divides their community and isolates them from
society. Unlike the Catholic Church, which stands united under the

common Magisterium of the universal Church (despite divisions in

the legitimacy of power at the theological level), the house churches

have differences grounded on the theological level. On one end are
the fundamentalists who hold “fundamental beliefs” such as speak-
ing in tongues, the inerrancy of the Bible, the physical resurrection
of Jesus, and the second coming of Christ. On the other end are the
modernists who view faith from a psychological and social angle,
insisting more on the humanity of Christ rather than a strong empha-
sis on the supernatural dimension of the faith and on the divinity of

Christ. Between these two extremes, many movements are develop-
ing, proclaiming their own beliefs independently of other groups.
Without much theological formation, heterodox teachings can easily
grow.

The main difficulty encountered by Protestant churches lies in
their lack of institutional regulation to solve their theological differ-
ences, unlike the Catholic Church. Without a common ground, the
different groups are likely to overemphasize their own theological
specificity and anathematize all the groups that do not follow their
doctrines. Since many groups follow the Calvinist doctrine of pre-
destination, which was brought to China by nineteenth-century mis-
sionaties, they believe that only the people who belong to their own
group can be saved, and all other Christians and non-believers will
be damned. Most of the house churches hold the belief in
millennialism, i.e., the coming of Christ at the end of the millen-
nium. From the house churches, heresies can occur, such as in the
case of the Eastern Lightning’s teaching that Jesus has already re-
turned as a Chinese woman named Deng, now believed to be in her
thirties in Henan province. Therefore, all those religious beliefs un-
checked and unregulated by a common belief create more divisions
and intolerance among Protestant groups.

Conscious of the cost of divisions, some groups have recently
tried to find a common ground. In November 1998, leaders of house
churches in Henan and Anhui met secretly and chartered a “Confes-
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sion of Faith.”'? The Confession attempts to find an ecumenical
ground that clearly states the fundamentals of the faith and other
theological statements that may be legitimate options but not bind-
ing for all. For example, the Confession does not forbid speaking in
tongues, nor does it insist on the claim that speaking in tongues is

evidence of salvation. In addition, it does not impose any directive
on whether Christ will come before or after the tribulation.

The ecumenical movement inside the Protestant churches has
been initiated by the national house church leaders and is still incho-
ate. How this new spirit of tolerance will be implemented concretely
remains to be seen. Most Protestants still have a very negative per-

ception of the Catholic Church and other religions. Since they be-
lieve in the imminent second coming of Christ, and that Catholics
and believers of other religions are condemned to hell, they feel a
strong urgency to evangelize. While this is good, it is not always re-
spectful of and sensitive to the people to whom they preach. For
example, some house churches, believing that Jesus Christ is soon to
come back to Jerusalem, are reviving the “Back to Jerusalem” move-
ment that was initiated by Jin Dianying in 1921 for the evangeliza-
tion of Muslims in Xinjiang province and in the Middle East. For
this purpose, groups are presently training hundreds of Chinese mis-
sionaries to convert Muslims in the Middle East, Hindus in India,
and Buddhists in Southeast Asia who live in the “10/40 window”
and constitute ninety percent of the world population not yet reached
by Christianity. They hope to train 100,000 Chinese missionaries for
the year 2007, just two hundred years after the coming of Robert
Mortison to China."

Document translated into English in Aikman, 295-307.

"The “10/40 window” targeted by the Chinese “Back to Jerusalem” mis-
sionary movement consists of all regions between 10 degrees above the equa-
tor and 40 degrees below. Information on this movement is found at: http: //
www.backtojerusalem.com.



242 Meynard

Obviously, the evangelization by these fundamentalist groups is
opposed to the values of tolerance and respect held by civil society.
They advocate a “new crusade” against the Muslims inside and out-
side China since the latter’s religion is considered to be “the biggest
obstacle on the road back to Jerusalem.” In effect, they want to “con-
quer” Muslim lands for Christ. But this kind of evangelization does
not seem very Christian, as it is not respectful of cultural diversity

and historical lessons. We can easily imagine how this rash evangeli-
zation can provoke Muslim countries or India, even if it is conducted
by Chinese missionaries, not by Westerners.

Concerning their relation with the government, the house churches

are largely influenced by the American evangelical groups and by a
tradition whose religious ideals are independent of the State, and
therefore refuse any form of control from the State. They hold that
the religious identity of their members has priority over their citizen-
ship. The radical attitude of the house churches toward political power

and the proliferation of different groups endanger their commitment
to the rule of law. Although the house churches do not advocate
rebellion against the government, they still show a weak commit-
ment toward the rule of law. For example, they refuse to register the
house churches in the Religious Affairs Bureau because they argue
that it is contrary to Scriptures, instead of arguing on the ground of
freedom of association as a human right provision in the Chinese
Constitution. Therefore, they seem to imply that religious activities
ate outside the scope of law. This was clearly stated when they ap-
pealed to the government to “admit God’s great power.””

Conclusion

The Christian fever in today’s China is astonishing. It could be
said that the Communist Party of China has facilitated it, since it has
etadicated all the traditional religions (popular religion, Buddhism)

United Appeal (22 Aug 1998) in Aikman, 295-96.
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and life-meaning philosophy (Confucianism) that could have com-
peted with Christianity. With the demise of Marxism, Christianity

has been the first to fill the spiritual vacuum, thanks to its emphasis
on individual salvation. However, the rise of Christianity should be
checked against the requirements of a true civil and civic society. As

we have seen, both Catholics and Protestants are challenged by the
emerging civil society, since both boldly regard their faith to be the

exclusive model for China. Although Protestants are more integrated
in the modern world, they share a common zeal with Catholics: both
hold that their faith is the only truth and they are not so interested in
knowing about other faiths and in entering into a dialogue with them.
Between Catholics and Protestants, ecumenism is nearly non-exis-
tent, and they tend to treat each other’s faith with disdain. There-
fore, ecumenism among the different Protestant groups, between
Protestants and Catholics, as well as inter-religious dialogue, are nec-
essary steps toward a fuller access to a civil society holding civic
virtues of pluralism.

The aim is not to evangelize China as a country, but the Chinese
people who experience the saving power of Christ in their individual
lives amid their culture and society. Many Chinese individuals may,
with good reason (even if they have adequately been introduced to
the Gospel message), decide not to adhere to the Christian faith.
This situation, however, does not make them “sinful.” On the con-
trary, religious plurality, and even agnosticism, may be part of God’s
plan. A healthy development of Christianity in China should go be-
yond the number of conversions. Christians should show a strong
commitment to pluralism in civil society.
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the environmental issue. There has been a steadily rising aware-
ness throughout the world of how our lifestyle as a species has

adversely affected the natural world. Numerous scientists, theolo-
gians, and other concerned citizens of the world have tried to call
attention to how humankind——either consciously or unconsciously —
has damaged the natural environment to an unprecedented extent.
This phenomenon is also present in our own country, the Philippines.

The rather widespread use by fellow Filipinos of cyanide and dyna-
mite fishing, indiscriminate slash-and-burn farming, unrelenting and

indiscriminate logging, etc., have eradicated natural habitats, upset
the ecological balance and nearly driven a number of plant and ani-
mal species into extinction.

I n recent years, there has been a growing global consciousness of

In our own country, the Catholic Bishops’ Conference of the
Philippines (CBCP) has responded to this situation by issuing “What
is Happening to Our Beautiful Land?” a pastoral letter on ecology.

‘Catholic Bishops’ Conference of the Philippines, “What is Happening to
Our Beautiful Land?” (http://www.cbcponline.org/documents/1980s/1988-
ecology.html).
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Its purpose was to educate and to bring to consciousness the
environment issue, which has an uncanny way of staying unnoticed
if one does not have a realistic view of the whole global
environmental situation. This paper will begin by discussing the CBCP
document, first its strengths and then its weaknesses, and will present

some ideas that may be helpful for possible future reformulations of
the statement.

In the end, it is the hope of the author that this paper may be a
small step in the direction in which the entire Church will eventually
lead all of us, the entire cosmos, into a more responsible and
meaningful relationship with creation and with the Creator.

Outline of the CBCP Statement

What follows is an outline of the statement, through which a
comprehensive understanding of what the CBCP said can be attained.

“WHAT IS HAPPENING TO Our BEAUTIFUL LAND?”

I. Introduction
A. The present situation of the environment in the Philippines

1. The Philippines has many issues (e.g,, political instability, eco-
nomic decline, growth in armed conflict) but there is a more
deep-seated crisis that lies at the root of many problems.

2. All the living systems on land and in the seas around us are
being ruthlessly exploited. Within a short period of a few years:
a. Luxuriant forests have turned to brown eroded hills.
b. Flowing streams are now dried riverbeds.
c. Productivity of croplands has fallen.
d. Fish catch is now shrinking,
e. Coral reefs and mangrove forests have been extensively de-

stroyed.
3.The attack on the natural world only benefits very few Filipi-

nos.

B. What does our faith say about this situation?
1. In the light of the Gospel, this assault on creation is sinful and

contrary to the teachings of our faith.
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2. How is creation related to God?

a. God created this world.
b. God loves the world and is pleased with it.

c. God created man and woman in his image and charged
them to be stewards of creation.

d. God wishes to share God’s divine life with every creature.
C. Many have already called attention to this situation.

1. Tribal people all over the Philippines have seen the destruction
and have cried out in anguish.

2. Those who value and who credibly study ecology have tried

to alert people about the devastation taking place.
D. There is now a call to appreciate, respect, and defend life.

1. People motivated by religious faith should develop a deep ap-
preciation for the fragility of our islands’ life-systems, reflect
on the beauty of the Philippines, and give thanks to God for
the many ways he has gifted our land.

2. Christian men and women are called to take action and to
stand on the side of life, and to cherish and protect what re-
mains of the bounty of the Earth. Otherwise, there will con-
tinue to be less nutritious food, poorer health, an uncertain
future, which could lead to an increase in political and social
untest.

II. The Beauty and the Pain of the Earth
A. The Beauty of the Earth

1. The typical scenery of a barrio has wide plains of rice paddies
flanked by coconut trees with cogon grass on the hills behind.
Although landscapes like this mean so much to us and are beau-
tiful, they do not represent the original vegetation that God
created. In fact, they show the heavy hand of human labor,
planning and shortsightedness.

2. Our meditation must begin on the original beauty of our land,
rivers and seas, on the wonderful community of the living
before human beings came. It was our tribal forefathers who
showed sensitivity and respect for nature through their hunting
and food gathering techniques.
a. Forests. The Philippines used to be a country covered with a

blanket of trees, with over 7,500 species of flowering plants,
not to mention numerous animals, birds and insects. Through
the forest, clear rivers flowed into sparkling lakes, which
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abounded in fish and aquatic life. Birds with bright plumes
and varying calls added color and song to the forests. Small
and large animals roamed the forest and feasted on its bounty.
God is the creator who fashioned this world of life, color,
mutual support and fruitfulness.

b, Seas. The Philippine islands were surrounded with blue seas,
fertile mangroves and enchanting coral reefs.

3. Creation is a long process. It took millions of years to mold
and reshape this land with all its beauty, richness and splendor.
This original state is a fruit of God’s wisdom and goodness.

4. God intended this land for men and women to be the stew-
ards of his creation, to care for it, to protect its fruitfulness and
not to allow it to be devastated. And by protecting it, we en-
sure that farmers produce food that will sustain us.

B. The Pain of the Earth
1.Our Forests Laid Waste. A few thousand years after human

beings arrived in the Philippines, much of the richness and
beauty are already gone. Humans have forgotten to live peace-
fully with other creatures, hunting them relentlessly and de-
stroying their habitats. Out of the original 30 million hectares,
there are now only 1 million hectares of primary forest left.
Loggers and kaingineros are wiping out even the few remaining
strands of forest. Now only cocks are heard crowing, with no
sign of the soaring eagle or the colorful hombill.

2.The Hemorrhage of Our Lifeblood. The erosion of fertile
soil is equivalent to losing 100,000 hectares of soil one meter
thick each year. Aside from retarding and killing coral polyps,
continued erosion threatens the food supply for a growing
population.

3. Deserts in the Sea. Due to the dumping of mine tailings and
other chemicals into the sea, together with the use of destruc-
tive fishing methods such as #aro ami and dynamite, fish habi-
tats are being destroyed. In fact, only 5 percent of corals in the
Philippines are pristine. Chemicals poison land, rivers, and the
sea—and these, in time, will poison us as well.

4. Recent Destruction Carried Out in the Name of Progress. The
building of roads and the availability of electricity are usually
called progress. However, the poor are as disadvantaged as
ever and the natural world has been grievously wounded.

247
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a. Lands produce less food.

b, Air in the cities is heavy with noxious fumes.
c, Forests are almost gone.
d. Rivers are almost empty.

e. Springs and wells no longer sparkle with living water.
f. Flash floods sweep through towns and cities.
g; Lakes and estuaries are full of silt.
h. Toxic waste and mine tailings are dumped into rivers and

seas.

i. Poison is taken in by organisms; in turn, we feed on these.

5. Through our thoughtlessness and greed, we have sinned against
God and creation.

III. We Can and Must Do Something About it
A. The bishops call on all Filipinos to recognize the urgency of this

task and to respond to it now. Filipinos must be particularly
careful to protect what remains of the forests, rivers, and cor-
als, and to heal, wherever possible, the damage that has already
been done.

B, Signs of Hope
1. Tribal People. Tribal Filipinos today still attempt to live in har-

mony with nature. They are living examples of how the ex-
ploitative approach to the natural world is foreign to Filipino
culture.

2. Filipino Family Values. Parents, particularly mothers, care for
and protect their children especially when they are sick. No
sactifice is too demanding when it comes to caring for a sick
member of the family. These values of love, concern, and sac-
rifice for the sick and the weak must now include. the wider
sphere of our land, which is in need of healing,

3. Sensitivity to Beauty. Even in the poorest homes, parents and
children care for plants and flowers.

4, Initiatives Already Taken. These concrete initiatives can effect
real change if they can join together as one movement.
a. Massive local resistance succeeded in suspending the Chico

dam project and the Bataan nuclear power plant.
b. The residents of San Fernando, Bukidnon and Madsalip,

Zamboanga del Sur, defended with their own bodies what
remained of their forest from loggers.
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c. In the Santa Cruz Mission in South Cotabato, serious efforts
are underway to reforest bald hills and to develop ecologi-

cally sound ways of farming.
d.The diocese of Pagadian has chosen the Eucharist and ecol-

ogy as its pastoral focus for the year.
IV. Theological References

A. Our Vision
1. The new vision must come from an understanding of the world

as God intended it to be. The shape of this world can be
known by looking at how God originally fashioned it.

2. This vision is also grounded in faith. God created this beautiful
and fruitful world for all his creatures and that he has made us

stewards of his creation.
3. The relationship that links God, human beings and the rest of

creation is emphasized in the covenant that God made with
Noah. As people of the covenant, we are called to protect the
land and to establish just human communities in our land.

B. Christ Our Life
_ LJesus lived lightly on the earth and displayed an attitude of

respect toward the natural world. He was very much aware
that all creatures in God’s creation were related.

2. Christ is the centerpoint of human history and creation. The
rich unfolding of the untverse and the flowering of life are
centered on him. Therefore, the destruction of creation de-
faces the image of Christ etched in creation.

C. Mary, Mother of Life
1. Mary is on the side of the poor and those who are rejected (cf.

Luke 1:52).
2. As a mother, she is pained and saddened when she sees people

destroy the integrity of creation.
3. Therefore, as the Mother of Life, Mary challenges us to aban-

don the pathway of death and return to the way of life.
V. What We Suggest

A. Individuals. Be aware of environmental problems around you
and engage them from within your own circle of influence,
your family and community.

B. Church
1. The Church as a community is called to conversion regarding

the environment, the ultimate pro-life issue.

249
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2. There is great need for a Filipino theology of creation, sensi-
tive to our own unique culture and religious heritage.

3. Liturgies must deliberate on the beauty and pain of our world,
our connection to the natural world and the on-going struggle
for social justice.

4. Catholic schools should give special importance to the theme

of peace, justice, and the integrity of creation.
C. Government

1. We ask the government not to pursue short-term economic
gains at the expense of long-term ecological damage.

2. We suggest that the government group together all the agen-
cies that deal with ecological issues into an independent de-
partment that will work with other departments for the wel-
fare of the environment.
a. This department should regularly publish a report on the

state of the environment of each region and of the country
as a whole.

b. This department needs legislative teeth to ensure that its poli-
cies and programs are implemented.

c. Research on the ecosystems of our land and the problems
they face are also important.

D. Non-government. NGOs are important in developing a wide-
spread ecological awareness among the people, and in moni-
toring and ensuring that the government does not renege on
their commitment to work for the environment.

VI. Conclusion. This brief statement about our living world and its
deterioration attempts to reflect the cry of our people and the cry
of our land. As bishops, we have tried to listen and to respond to
their cry. At the root of the problem is an exploitative mentality
that is at variance with the Gospel of Jesus. We call for widespread
education and immediate action.

Evaluation of the CBCP Statement

STRENGTHS OF THE STATEMENT

Explicitly on the Environment

The CBCP’s “What is Happening to Our Beautiful Land?” is the
first document of its kind in the Philippines and is, so far, the only
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one explicitly focused on the environment as a whole, aside from the
one-page CBCP statement of concern in 1998 that focused on the
Mining Act of 1995. “What is Happening to Our Beautiful Land?”
calls attention to the environmental issue by juxtaposing the natural
beauty of our land and the devastation we Filipinos have caused. It
is a call for help, hoping to bring this issue to the level of consctousness
by also making it an integral aspect of one’s faith life.

From a somewhat theological perspective, the document
acknowledges that the Philippines used to be very rich in terms of
its natural resources—with all of us, in one way or another,
contributing to its ruin. But it also provides hope by affirming the
cultural traits that can help Filipinos recover what was lost, and by
citing many concrete instances when Filipino communities, on their
own initiatives, have defended their land against abuse. The sad state
of our environment and the need for our immediate action are
unmistakably the focal point of the document.

Filipino Symbols and Values
The document cites three symbols or values that provide signs

of hope that the Filipino people have inherent cultural resources
from which they may draw strength and guidance in the endeavor of
environmental care and repair. These are: a) the indigenous peoples’
regard for nature; b) strong family ties; and c) native appreciation for
beauty in nature.

By citing the experience of Filipino indigenous communities, the
document asserts that the Filipino people have, deep in their culture,
an appreciation and regard for nature that is neither exploitative nor
destructive. “Our forefathers and tribal brothers and sisters today
still attempt to life in harmony with nature. They see the Divine
Spirit in the living world and show their respect through prayers and
offerings.” This is made to show that it is possible for whole groups
of people to benefit from but, at that same time, harmoniously co-
exist with the environment.

The document also praised the Filipino family, underlining the
love and care parents have for their children and the extent to which



252 Lamug-Nafiawa

they will go in order to keep them well and healthy. This attitude of
concern for the weak and the sick may be extended outside the family

to include the ailing environment. “The values we see in our families
of patient toil, concern for all and a willingness to sacrifice for the

good of others are the very values which we must now transfer to
the wider sphere in our efforts to conserve, heal and love our land.”
Native to the Filipino family is a compassionate heart for the afflicted,
which may be encouraged to include suffering non-human beings.

Finally, poverty has never hindered the Filipinos’ appreciation
for beauty. Even the poorest of homes will have flowers, pictures of
beautiful houses on their walls, or at least some form of décor. By
and large, Filipinos have an appreciation for beauty in nature, which
eventually manifests itself in community-based efforts to resist the

building of dams, the clearing of forests, etc., in order to preserve
the beauty of the land.

Theological Basis
The document points to some theological basis to support its

call for environmental action. For one, it consistently refers to God
the Creator, as depicted in the two creation narratives of Genesis,

and to our role as stewards of God’s creation. Also, human beings
and creation are bound by a covenant, initially made between God
and Noah after the flood (Gen 9:19), which continues to bind us in
preserving and protecting the integrity and beauty of God’s creation.

The document also looks to Jesus Christ and finds theological
relevance in two ways. First, it sees Jesus of Nazareth, through how
He lived lightly on the land, as having the proper regard for creation.
“We have much to learn from the attitude of respect which Jesus
displayed toward the natural world. He was very much aware that all
the creatures in God’s creation ate related.” Second, taking off from
Paul’s theology of Christ and creation, it briefly says that “Christ is
the centerpoint of human history and creation.”

Finally, reference is also made to Mary as the Mother of Life,
who listens to her children and turns to the side of the poor, the
weak, and the rejected. “As a mother she is pained and saddened
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when she sees people destroy the integrity of creation through soil
erosion, blast-fishing or poisoning land.” She, too, is troubled by the
destruction of the environment and makes a call for us to “abandon
the pathway of death and return to the way of life.”

WEAKNESSES OF THE STATEMENT

Unclear Motivations
Although the CBCP document makes a definite and unambiguous

call to address environmental issues, it is not clear about the deeper
motivations for doing so. It seems that the reasons for environmental
action are varied and mixed together, with anthropocentric
motivations as one of the strongest. In the section entitled “A Call to
Respect and Defend Life,” it says:

We, the Catholic Bishops of the Philippines, ask Christians and all
people of goodwill in the country to reflect with us on the beauty
of the Philippine land and seas which nourish and sustain our lives.
As we thank God for the many ways He has gifted our land we
must also resolve to cherish and protect what remains of this bounty
for this and future generations of Filipinos. We are well aware that,
for the vast majority of Filipinos, the scars on nature, which in-
creasingly we see all around us, mean less nutritious food, poorer
health and an uncertain future. This will inevitably lead to an in-
crease in political and social unrest.

The fact that creation nourishes and sustains our lives is not being
denied. Our dependence on the natural world and our gratitude for
what we receive are not being contested. However, if the adverse
effects on ourselves of a polluted world is used as the main argument
and motivator for action, then we have reduced the value of creation
according to how humanity is affected by it. “Because the living world
is interconnected, the poison is absorbed by marine organisms. We in
turn are gradually being poisoned when we eat seafood.” In several
scattered places in the document, this type of reasoning is evident.

The role of God, as the document treats it—that of Christ’s, for
example—hardly seems adequate. Reference to Christ is only because
of how he lived lightly on the land and because of the “attitude of



254 Lamug-Nafiawa

respect which Jesus displayed toward the natural world. He was very
much aware that all the creatures in God’s creation are related.” The

document goes further, however, speaking of Christ as the
“centerpoint of human history and creation.” Unfortunately, it does

not go very far at all in explaining this theme and in using it as a basis

for environmental action.

Nostalgia and Human Intervention
The first section of the document focuses on the beauty and

desirability of the pristine, wild, and untouched form of our land. It
describes dense forests, clear flowing rivers and sparkling lakes, rich

vegetation, etc., before the coming to the scene of any man or woman.
This “original” beauty is emphasized and praised so much, while
apparently looking down on any or all kinds of human intervention.

As you read this letter or listen to sections of it being read, scenes
from your barrio may come to mind. In your mind’s eye you may
see well laid out rice paddies flanked by coconuts with their fronds
swaying in the breeze. Or you may hear the rustle of the cogon grass
on the hills behind your barrio. These scenes mean so much to us
and are beautiful. Yet they do not represent the original vegetation
with which God has blessed our land. They show the heavy hand
of human labor, planning and sometimes short-sightedness.

A certain sense of nostalgia is communicated. An unbridled
preference for untouched nature, for a state prior to human
involvement, is put forward as the ideal paradise. At the same time,
there seems to be a sweeping judgment of human participation as
necessarily evil and destructive.

We often use the word progress to describe what has taken place
over the past few decades. There is no denying in some areas our
roads have improved and that electricity is more readily available.
But can we say that there is real progress? Who has benefited most
and who has borne the real costs? The poor are as disadvantaged
as ever and the natural world has been grievously wounded. We
have stripped it bare, silenced its sounds and banished other crea-
tures, from the community of the living. Through our thoughtless-
ness and greed we have sinned against God and His Creation.
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It cannot be denied that the sad state of the environment today
is due to human action, either intentional or unintentional. It is true
that humankind’s ignorance and greed have played major roles in
forging the present environmental predicament. However, it would
be a mistake to regard all kinds of human intervention as destructive.
Moreover, it would be unrealistic, and perhaps even immoral, to leave
nature absolutely untouched, allowing human beings to die from

diseases or other living creatures from natural calamities.

One source of hope that the document provides is the example
set by indigenous peoples who are able to live lightly on the land.

Despite the pain and despoliation which we now have mentioned,

there are signs of hope. Our forefathers and tribal brothers and
sisters today still attempt to live in harmony with nature. They see
the Divine Spirit in the living world and show their respect through
prayers and offerings. Tribal Filipinos remind us that the exploit-
ative approach to the natural world is foreign to our Filipino cul-
ture.

It seems that tribal peoples are being held up as the ideal example
for living harmoniously with the environment. The document,
however, does not elaborate further as to how and to what extent
should the other Filipinos imitate their tribal brothers and sisters.
Should Filipinos live like the tribal groups? How are we called to do
so? If it is impractical to imitate their lifestyle literally, how should
their harmony with nature be lived out in the modern and ambiguous
world?

In addition, the statement seems to put the blame for
environmental destruction solely on the deliberate and malicious
actions by human beings who are motivated by greed coupled with a
lack of respect for the common good. Although greed and conscious
action are certainly part of the reason, the statement is practically
silent on how our unconscious habits of consumption and the
repercussions of human activity—of which we are mostly ignorant
about-—have contributed immensely to the sad state of the natural
world today.
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Static Worldview: Environment as Completely Other
The creation narratives figure in a number of places in the

document, referring to God as creator of all, and humankind as the
stewards to whom God entrusted creation. “The Bible tells us that
God created this beautiful and fruitful world for all His creatures to

live in (Gen 1:1 - 2:4) and that He has given us the task of being
stewards of His Creation (Gen 2:19-20).” As stewards, we have been
called by God to protect creation and to help it get “back on its feet,”
as it were.

You might ask: Why is it important to remember the original state
of our land? First of all, it reminds us of how God, in His wis-
dom and goodness, shaped this land in this part of the world...
God intended this land for us, his special creatures, but not so that
we might destroy it and turn it into a wasteland. Rather, He charged
us to be stewards of his creation, to care for it, to protect its fruit-
fulness and not to allow it to be devastated (Gen 1:28).

Although there is evident scriptural basis for the call for
environmental action, it seems that it does so within a static worldview.
From this perspective, there is apparently no need for an evolutionary
worldview; it is irrelevant. Action for the environment on the one
hand, and evolution on the other, seem to be totally unrelated topics
here.

The statement does, however, acknowledge that the process of
creation took a very long time; in fact, it has a section devoted to
this. But it is not referring to the dynamic phenomenon of evolution
at all. The document simply means that it took a very long process
for creation to reach its original pristine state of perfection, which
no longer exists because of human action.

The working theological-anthropological framework in this
document is this: God created everything, God entrusted creation to
humankind and commissioned humankind to act as its steward, and
it is now our responsibility, with God’s help, to take proper care of
God’s creation, for our own benefit and for future generations. “The
Bible tells us that God created the world, (Gen 1:1); that he loves
His world and is pleased with it (Gen 1:4,10,12,18,21,25,31); and
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that He created man and woman in His image and charged them to
be stewards of His creation (Gen 1:27-28).”

The perspective of the document, which betrays a static
worldview, is that God created everything perfectly from the very
beginning. There was nothing wrong or lacking with God’s creation.
This original state of perfection is what is meant when the document
refers to our beautiful land in its wild and untouched condition.

But now, we must work to repair the damage we have caused.
Our role as stewards has now been highlighted. However, the direction
of our task in caring for the earth is to help bring it back to its original
condition, to the way God originally intended it to be. In fact, this is
the emphasis of the document's vision. “This vision must blossom
forth from our understanding of the world as God intends it to be.
We can know the shape of this world by looking at how God originally
fashioned our world and laid it out before us.” We are asked to reflect
on and refer back to the original state of creation’s perfection, and to
bring creation back to its original state since it represents the fullest
reality of what can possibly be found in the present.

Thus, the document sees the world as having begun in perfection,
slowly degenerated through time, and with no possibility of creative
innovation and progress. The environment, therefore, is regarded as
something completely other, as sharing no common history, and having
no inherent relation with our very own identity.

SUGGESTED IDEAS

Intrinsic Value

There are a variety of reasons for doing environmental action—
or any type of action, for that matter. Denis Edwards summarizes
the general categories and argues for the intrinsic value of creatures
based on their relationship with God, rather than on their usefulness
to humans.

It is not an ethical view in which everything 1s centered on human
beings (anthropocentrism). Nor is it simply the alternative view,



258 Lamug-Nafiawa

which would see everything centered on living creatures

(biocentrism). It is not even simply a view which would see the
whole Earth or the universe as the center of ethical discussion
(geocentrism or cosmocentrism). Rather, the argument here is that
all things have value in themselves because of their relationship
with God.’

Any given action is done mainly because of its benefit to
ourselves, or to the creatures themselves, to the system in general, or
because of God. The intrinsic value of creatures is not based on its
benefit to us or because of the creatures in themselves. Their intrinsic
value is viewed from a theocentric orientation, deriving their value

from their relationship with God.

To use destructive fishing methods, such as cyanide or dynamite,
in order to increase catch and profit without care for its repercussions
on the coral reef would be anthropocentric. However, to argue against
these fishing methods, although legitimate—but in favor of the
benefits the preserved coral reef would have for the human
community—would also be anthropocentric.

What follows are five aspects of God’s participation in or
relationship with materiality, derived from Rahner’s christology within
an evolutionary worldview, which may be used to defend a theocentric
view of the intrinsic value of all creatures. This also brings in an
evolutionary view of the world, which 1s virtually absent from the
perspective of the CBCP statement.

God is the Divine Press Within Creatures
Within and despite the universal influence of entropy, there are

certain pockets within the universe and its processes that show a
tendency toward complexity, organization and order, a concentration
of energy that builds things up. Our presence here in this universe is
made possible by a widespread tendency toward self-organization
and also a capacity to cross critical thresholds into new stages of

"Denis Edwards, Jesus the Wisdom of God: An Ecological Theolgy (Maryknoll,
NY: Orbis Books, 1995), 154.
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complexity. This march toward self-organization and transcendence,
which is observed through evolutionary change, occurs because of a
power that comes from within the creature. However, this power ts
not due to the intrinsic nature of the creature but must be understood
as the press of the divine being acting from within. God is at the
heart of the evolutionary process, empowering it from within,
continually drawing creation to a surprising and radically new future.

Christ is Present Within All Creatures, Pressing Toward Self-Transcendence
God is the absolute and dynamic power of self-transcendence at

the heart of the universe, the divine nature that empowers the
evolutionary movement from within. Since the press of the divine
from within creation is admittedly Trinitarian, then the risen Christ,
the second Person of the Trinity, is also at the heart of the evolutionary
movement of the unfolding cosmos, radically and permanently one
with the absolute being that empowers the universe. The divine nature
of Jesus Christ is precisely the same divine nature that is creatively
at work in all cosmic history.

Jesus, a Product of the Evolutionary Process
In an evolutionary worldview, what does Jesus as fully human

mean? The man Jesus is necessarily a part of the evolutionary process:
a product of the Big Bang, the formation of the Milky Way, the
unfolding of our Solar System, the molding of the crust of the Earth,
the development of life on the planet, and the emergence of
consciousness. He, like us, is the universe come to consciousness, a
person truly of the Earth, truly a part of biological evolution. He,
too, is made of stardust. Jesus, as the product of the evolutionary
history of matter, is the self-transcendence of the cosmos reaching
out to God. Through the life, death and resurrection of Jesus of
Nazareth, the cosmos reaches a climax and utters the “yes” to God’s
self-communication, a response that the whole cosmos has been
moving toward throughout its history. In this one product of
evolutionary history, the cosmos accepts God in a definitive and
absolute way.
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Enduring Role of Jesus’ Humanity for the Salvation of the Entire Cosmos

What is the place or role of the humanity of Jesus after his death
and resurrection? The human nature of the second person of the
Trinity is not a quality that can be discarded after having served its

salvific purpose two thousand years ago. The humanity of Jesus has

an enduring role in our relationship with God—it is and will always
be our way to God. The human reality of Jesus, continuing to exist
forever as the reality of the Word of God, permanently mediates
God’s grace to us. As Rahner writes of Jesus, “This created human
natute is the indispensable and permanent gateway through which
everything created must pass if it is to find the perfection of its eternal
validity before God.” Our union with God occurs not through some
putely mystical flights into the absolute, but through Jesus of
Nazareth. Furthermore, not only is the humanity of Jesus eternally
significant for the salvation of human beings, but this same humanity
of Jesus is also eternally significant for the whole created universe.

Redemption of the Entire Cosmos
The universe has a life span. Just like any living organism, birth

and death punctuate its life. Whether an open or a closed system, the
entite universe as we know it will eventually come to an end. But

just as we believe in the resurrection of the human body in a glorified
form, we can believe in God’s fulfillment for the material universe as
well. God’s power and intention to save embraces not just humanity,
but all of creation. Therefore, God’s redemptive action can be
understood not only to mean the redemption of the human body, but
the redemption of the entire cosmos as well. Our relationship with
the cosmos is not terminated at death. Rather, the glorified body
somehow becomes the perfect expression of this relationship. Matter
itself will be taken up into the final consummation of all things in
God.

It is evident that God did not simply create the universe and then
hand it over to humankind for stewarding. There is a very intimate
relationship, an intertwining bond, between God and creation, so
much so that it is plausible to argue for the intrinsic value of all
creatures due to God’s relationship with materiality and our world.
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God is the divine press within creatures, urging creation to cross
critical thresholds toward active self-transcendence. Jesus, through
the Incarnation, is forever deeply bound to some form of materiality,
having emerged from the evolutionary process Himself and having
allowed His humanity to be the gateway for the salvation of the

whole created cosmos, which will somehow have a share in the
beatific vision. In short, God did not create and use matter only to
discard it after 1t has served its purpose. Creation has an abiding
value for God. Creation is “indeed the voice of the divine, and to

destroy one of them irresponsibly is to stop arbitrarily a mode of
divine self-expression.” Therefore, intrinsic to creation is a value
that we should recognize and respect as well, and not simply measure
the worth of creatures based on the benefit we gain from them.

Creative Tension Between Human Dignity
and Creatures’ Intrinsic Value

The document seems to be both non-interventionist and also
anthropocentric at the same time. This is not a contradiction. On the
one hand, the document seems to unwittingly espouse a non-
interventionist stance because it gives too much preference for the

wild and untouched form of nature while characterizing human
involvement as necessarily evil. This position also downgrades the
dignity and disregards the unique giftedness of the human person.
Here, the interpretation of “equality” is that human beings are simply
one species among many others, having no more dignity and rights
than any other creature. The insect has as much value as the human
person. On the other hand, as has already been pointed out, the
document can be viewed as being anthropocentric (1.e., creation
derives its value from its benefit to human beings).

An alternative, which avoids these two positions, understands
the human person as the cosmos come to self-awareness. Human
beings, self-conscious descendants of the material world, bear and

Thid., 155,
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represent all of creation. The material universe finds itself in them.
Through each member of the human community, the cosmos presses
forward toward self-consciousness. God has made matter in such a
way that it becomes self-aware and capable of entering into a free
and personal relationship with God. This view gives humankind and
every human being enormous dignity. It highlights the unique
giftedness of each human person, who is the most sophisticated
concentration of consciousness and complexity in the entire known
universe. At the same time, their inherent connection with and
responsibility for the rest of creation are still affirmed. The recognition
of human dignity remains balanced with creatures’ intrinsic value.

A Christian discipleship will need to recognize both the intrinsic
value of all creatures and the unique dignity of human creatures. It
will need to be committed to both ecology and justice. It will need
to respect both the integrity of creation and the dignity of the
human person... Social justice and care for the planet are not un-
derstood as competing options, but as part of one ethical stance.
Action aimed at just economic and social conditions and action
aimed at ecological sustainability are interrelated dimensions of the
one praxis of discipleship.*

It is not right to hold up creation over humanity, in a non-
interventionist orientation, and assume that humanity’s actions are
always and necessarily destructive. It is equally wrong, for human
beings to lord it over creation and to determine its value in relation
to them. Neither is creation equal in dignity with the human person;
a human being and a dog do not have identical value. Maintaining
that all creatures have intrinsic value—because of how God
participates in their being—does not negate the affirmation of unique
human dignity. Both values, human dignity and creation’s intrinsic
value, are to be held together in creative tension.

‘Tbid., 157.
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Single Evolutionary History
The universe is one. This tenet may be discussed on various levels,

from different starting points. Rahner began with the relationship
between matter and spirit. It is easy to give in to the temptation to
regard human bodies as connected to the Earth and the rest of
creation, while the spirits or souls of these bodtes soar in a pure
world beyond the bonds of matter. This dualism, while affirming
complexity, manages it by elevating one dimension of life to the level
of the divine, and reducing the other to nothing or to the demonic.
But as evolution illustrates, spirit has emerged from matter. We can
further make the claim that it is intrinsic to matter that it develops
toward spirit. Matter and spirit, though distinct, are not separate;
both make up one world. They share one common history in which
matter has evolved toward spirit or consciousness. All of creation is
radically and fundamentally one.

Accepting that matter tends toward spirit and that spirit emerged
from matter, there is really no strict ontological duality that can be
established between the human person and the rest of creation. The
environment is not completely other, distinct and separate from
ourselves, from which we simply draw resources in order to live,
which we now have to repair. Since we are the universe come to self-
consciousness, we, and the world from which we have emerged,
belong to a single evolutionary history.

Our approach then to the environment is not as absolutely other,
but as a profound part of our own selves. The elements that compose
whales and stars are the same ones that run through our veins. We
are all related in a very intimate way as companions, as family. We
are one community, all of us bear a will to live from and for God.

Conclusion

Although this statement from Catholic bishops breaks ground by
being one of the first to call attention to the environment, it remains
very static and devoid of contemporary ideas such as evolution and
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what this paradigm-shifting reality can mean for creation and our
being its stewards. Basically, the worldview of the CBCP statement
on the environment is traditional: God created the universe, which
has an original, untouched and paradisiacal form. Concomitant with
the coming of human beings is the widespread destruction of God’s

created world. Now, there is a call to help repair what we have done
and, hopefully, bring it back to the way it was.

As we have seen, several recent ideas, all stemming from a deeper
understanding of evolution, affords us with perspectives and values
that enrich our estimation of and appreciation for God’s creation.
From evolution, we can affirm the intrinsic value of God’s creatures,
the dignity of the human person, and the power and presence of
God throughout the single evolutionary history.

All of God’s creatures, including humans, share a profound affinity
with each other. Perhaps some of these ideas may be incorporated in
the future in improving and reformulating the position and teaching
of the CBCP regarding creation and our stewardship of the
environment.
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FORMATION OF THE BASIC
ECCLESIAL COMMUNITY
AS AN AUTHENTIC COMMUNITY

Ma. Fe Mendoza, B.G.S.

Philippine Association of Catholic Missiologists and focused
on basic ecclesial communities (BECs) in Mindanao, should take

place in Davao City, close to where they started. The movement
began in the late 1960s and early 1970s, in the deaneries of Lupon
and Nabunturan of the Prelature of Tagum under the pastoral care
of the Maryknoll Missionaries and some young diocesan clergy.

I t is only fitting that this mission conference sponsored by the

From the start, what were desired were Christian communities
active in the life of the parish, and their formation was geared to this
end. The first sign of their gaining ground was in growing liturgical
participation. Then Martial Law was imposed in 1972. In the ensu-
ing years, the hard times that martial law brought widened BEC for-
mation to include the concern for bread, justice, peace, and love.
The organization of the Church in Mindanao in 1971, through the
First Mindanao-Sulu Pastoral Conference (MSPC I), provided a venue
for the spread of the good news of the BECs. By 1974, the Second

*Lecture delivered at conference sponsored by the Philippine Association
of Catholic Missiologists on February 13, 2004.
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Mindanao-Sulu Pastoral Conference (MSPC II) had picked it up in
the conference theme, “Building Christian Communities in Mindanao-

Sulu in the ‘70s: The Self-Nourishing, Self-Sustaining and Self-Gov-
erning Community.” The BECs all over Mindanao eventually became

targets of suspicion as being anti-government, and they experienced

hamletting, massactes, salvaging, and martyrdom. But they endured.
Theirs is a glorious memory.

Nearly three decades later, the May 2001 elections took place
following EDSA II. If anything, it was an eye-opener for the more
attentive within the Church in Mindanao. The issue was to vote for
the candidates of either the Pwersa ng Masa, the political party of the
recently impeached President, or the People Power Coalition of the
new administration. Tri-people Mindanao had been suffering under
Abu Sayyaf terrorism and the all-out war of the Estrada government
against the MILF, which was waging its own war of independence.
How Mindanao voted was telling. In general, Muslims voted against
the Pwersa ng Masa to protest the all-out war policy. Christians, on
the other hand, voted for the Pwersa ng Masa in favor of the all-out
war.' Among these Christians, undoubtedly, were the BECs. For those
who had invested blood, sweat and tears in interreligious dialogue
and in the formation of BECs, especially in the ardor of the early
years, these results were a shock and a painful call to reflection. The
results demonstrated two realities: (1) the exigency for interreligious
dialogue as not yet being in the consciousness of most Christians,
and (2) the fragility of the BECs.

The year 2001 was exactly ten years after the Second Plenary
Council of the Philippines (PCP II) had decreed regarding BECs:

Basic Ecclesial Communities under various names and forms—
BCCs, small Christian communities, small faith communities, cov-
enant communities—must be vigorously promoted for the full liv-
ing of the Christian vocation in both urban and rural areas. Active

‘Allan Nawal, “Mindanao Vote: Christians for PnM; Muslims for PPC,”
Philippine Daily Inquirer, 20 May 2001, Al.
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non-violence will be a guiding principle in their approach to social
change.”

As the “new way of being Church,” in the language adopted by
PCP II from the Federation of Asian Bishops’ Conferences (FABC),
BECs can trace their missionary identity to Ad Gentes when it said in
1965: “The Church on earth is by its very nature missionary since,
according to the plan of the Father, it has its origin in the mission of
the Son and the Holy Spirit” (AG 2).

The year 2001 came eleven years after the promulgation of the
encyclical Redemptoris Missio, in which BECs received the clearest
affirmation since they began some twenty or more years earlier. Of
them John Paul II said in no uncertain terms:

A rapidly growing phenomenon in the young churches—one some-
times fostered by the bishops and their Conferences as a pastoral
priority—is that of “ecclesial basic communities” (also known by
other names) which are proving to be good centers for Christian
formation and missionary outreach.... These communities are a
sign of vitality within the Church, an instrument of formation and
evangelization, and a solid starting point for a new society based
on a civilization of love.

...[T]hese communities become a means of evangelization and of
the initial proclamation of the Gospel, and a source of new minis-
tries. At the same time, by being imbued with Christ’s love, they
also show how divisions, tribalism and racism can be overcome
(RM 51).

What happened to the BECs, we have cause to wonder, in the
intervening years between the end of the martial law regime and the
elections of 2001? While doing research on BECs in January 2000, I
was told of a Mindanao-wide survey that had been undertaken by a
Church body. That survey might have given us some clues. Unfortu-

Second Plenary Council of the Philippines, Acts and Decrees of the Second
Plenary Council of the Philippines (Manila: Catholic Bishops’ Conference of the
Philippines, 1992), 267.
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nately, that entity was closed down and the survey data were some-
where in Davao City, unpublished, inaccessible, and perhaps still
waiting to be systematized until now.

No doubt the formation of the earliest BECs was adequate for
their time. One recalls that social analysis was considered an integral
part of it, a tool for BECs to understand the Philippine situation
under martial rule, their own situation, and eventually their role as
agents for social transformation. It would not be a hasty generaliza-
tion to say that the formation modules of that time were tailored to
their context. When, in 1986, the context began to change, we seemed
to lose track of the BECs. Did they lose steam because they were no
longer challenged, no longer persecuted? Not only of BECs were
these questions being asked. Other hitherto vibrant initiatives were
asking each other the same questions. Quo vadis? The context had
indeed changed because democratic structures had been restored,
but the shadow of the military was still there, we were still poor, and
with globalization in full force with our entry into the World Trade
Organization, we would be poorer still. How were the BECs coping?
Did anyone ask?

Sustainable Formation: Does It Exist?

My topic is the formation of BECs as authentic communities at
the service of mission, but it is not the intent of this paper to present
a module for BEC formation. Rather, it aims to offer a screen on
which to view BEC authenticity so that hopefully some formation
modules may arise.

Our search is directed toward a framework for formation that 1s
transhistorical, which is not bound to a patticular history and is valid
for all time. Our search widens to include a framework that is
transcultural, which applies to communities anywhere in the world.
Such a framework has already been offered, waiting to be appropri-
ated, for nearly half a century now. I refer to the insight of the Jesuit
theologian and philosopher, Bernard Lonergan, into human authen-
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ticity and community. So extensive is Lonergan’s contribution’ to
philosophy and theology in the postmodern world that the project of
selecting that which directly applies to our task is a monumental
one. What is more, his language is not known for being student-
friendly, so that even the recognized Lonergan experts continue to
call themselves ongoing students of his thought. But to venture in is
to find the treasure. Lonergan’s insight is valid for all times and all
cultures because it is founded on a constant—the normative struc-
ture of human consciousness, that consciousness by which we are
the image of God, and the very same structure of the human con-
sciousness of Jesus.

Our screen will have three panels. The first panel is on the for-
mation of the authentic individual, the child and the adult, the po-
tential member of a BEC. The second panel is on the formation of
the authentic community, the family and the neighborhood, the po-
tential BEC. The third panel is on the redemptive mission of the
Christian community, of which the BEC is a basic unit. For a fair
treatment of Lonergan’s contribution to our topic, there ought to be
at least eight panels, but for the time available to us, we shall have to
do with three, and hope for the best.

The Formation of the Authentic Individual

Lonergan uses a spatial metaphor to explain human development
(for which we substitute the term “formation”). Formation occurs in
two distinct modes. It moves from below upwards and from above
downwards. The upward movement is ¢he way of achievement, the down-
watd movement is the way of tradition, heritage, gift. These two modes
are interdependent. Both begin from infancy,* but the movement from

The ongoing publication of his 20-volume collected works is with the Uni-
versity of Toronto Press.

‘Bernard Lonergan, “Questionnaire on Philosophy,” Method: Journal of
Lonergan Studies 2/2 (Oct 1984): 10.
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above is first in chronology; it creates the conditions for the move-
ment from below to occur.’ In a climate of affectivity, values are
apprehended early on in the way of tradition, but their real assimila-

tion and appropriation belongs to the way of achievement.

A. FORMATION AS ACHIEVEMENT

The path of achievement takes us up the five levels of our con-
sciousness: experiencing, understanding, judging, deciding, and lov-
ing. The single name given to each level is a signature, the principal
conscious operation among the many that actually occur there, ex-
cept for loving, which has its own dynamics. “Man achieves authen-
ticity in self-transcendence.”® To transcend oneself is to move to the
next higher level. On these very same levels winds the downward
path of the way of tradition, heritage, gift.

Now, before we proceed any further, we hear a word from Ber-
nard Lonergan, an invitation. And the invitation he calls “self-appro-
ptiation” is to discover oneself in oneself. As we go through his
thematization of human consciousness, we ate invited to locate the
operations in ourselves and later conduct personal experiments.

1. Experiencing and Its Images. Experiencing is simply to be
conscious. It involves the operations of our external and internal
senses by which we become aware of objects. By the external sense
of seeing, we are aware of the visible; by hearing, of sounds; by
touching, of heat, cold, texture; by tasting, of flavors; by smelling,

‘For some reason, Lonergan did not elaborate as much on the way of tradi-
tion, heritage, gift. Frederick Crowe, widely recognized as his most authorita-
tive interpreter, does this in his two books: Od Things and New: A Strategy for
Edwation, supplementary issue of Lonergan Workshop 5 (Atlanta, GA: Scholars
Press, 1985); Appropriating the Lonergan Idea, ed. Michael Vertin (Washington,
DC: Catholic University of America, 1989).

‘Bernard Lonergan, Method in Theology (London: Darton, Longman and Todd,
1972), 57. Inclusive language was in use at a later time. This paper will quote
Lonergan exactly as he wrote.
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of odors. By the internal senses of imagination and memory, the im-
ages from external sensation may be recalled, combined or woven
into fantasy. Simultaneously, I transcend myself in a three-fold man-

ner when, as a bell rings, I am awate of the bell, I am aware that Iam
hearing the bell, and I am aware of myself hearing the bell. For me to
be fully conscious in this way, I must heed what Lonergan identifies
as the built-in transcendental precept of this level: Be attentive! Be-
yond this, Lonergan declares, “Now mere experience has to be en-
hanced by deliberate attention.”

2. Understanding and Insight. The higher animals share the

sensitivity of experience with us. What makes us the self-transcen-
dent animal is that we ask questions that follow upon deliberate at-
tention to the data of experience. They are questions for intelligence:
what, why, what for, how? Wonder, the prime mover of understand-
ing, Lonergan describes as “that tension, that drive, that desire to
understand, that constitutes the primordial ‘Why?”’ And he contin-
ues, “(Name it what you please—alertness of mind, intellectual curi-
osity, the spirit of inquiry, active intelligence, the drive to know. Under
any name, it remains the same and is, I trust, very familiar to you.”®
Then picking up from Aristotle and Aquinas, Lonergan would have
us observe: “We can all experience in ourselves that, when we try to
understand something, we form for ourselves images, by way of ex-
amples, in which as it were we inspect what we desire to under-
stand.”” Intelligence as it were plays around with the images, includ-
ing those from the remote past or from wider inquiry, until, in a flash,

"Bernard Lonergan, “Christology Today: Methodological Reflections,” A
Third Collection: Papers by Bernard J.F. Lonergan, S.J., ed. Frederick E. Crowe
(London: Geoffrey Chapman, 1985), 78.

*Bernard Lonergan, Collected Works of Bernard Lonergan, vol. 2, Verbum: Word
and Idea in Aquinas, ed. RE. Crowe and R.M. Doran (Toronto: University of
Toronto Press, 1997), 38. Translated quotation from Summa theologiae, I, q. 84,
a. 7c.

Ibid., 34.
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insight comes. A situation may be very complex. Then there can be
many insights. But for any and every situation, all the significant ques-
tions must be asked. Only then can there be the final insight. Self-
transcendence at this level would have us obey the transcendental
precept: Be inte/iigent! Ideas arising from insight must then proceed to

exptession or formulation in a concept that can take the shape of a
simple declaration or a scientific theory.

3. Judging and Fact. The question at the level of judging con-
fronts the formulated understanding: Is it so? Could it really be? It is
the question for reflection. It reviews the task of understanding by
validating or invalidating its direct insight. “Insights are a dime a
dozen,” Lonergan warns, “so critical reasonableness doubts, checks,
makes sure.” Evidence for the insight is marshaled and weighed in
obedience to the transcendental precept: Be reasonable!

This higher plane of reflective understanding heads for reflec-
tive insight by ascertaining that there are no conditions whatsoever
that stand in the way of my being able to say: It is so. When this
point is reached, self-transcendence now goes beyond myself to what
is independent of myself, not what appears to me or what I imagine,
not what I think or wish, not what seems to me, but what is so.
Confirmation of understanding is the judgment of fact.

The fulfillment of the first three levels of self-transcendence
occutting at the first three levels of human consciousness is Lonergan’s
account of the dynamic structure of human knowing. What powers
the dynamism is the unrestricted desire to know. The structure is
normative. If I bypass or neglect any one of the three levels, then I
would not truly know. Fidelity to the entire process of knowing te-
quires zntellectual conversion.

The greater portion of what we know, we do not acquire by our
own acts of knowing, the so-called immanently generated knowl-
edge. Most of what we know we teceive from others in the way of
tradition, heritage, gift. But this is only cognitive self-transcendence.
Now Lonergan invites us to “the larger dynamic structure of human
living.””"°
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4. Deciding and Value. We have come to the existential and

responsible level, the level of deliberating, deciding, and acting on
truth and value. It is the level of moral consciousness, the level on

which consciousness becomes conscience. Our questioning shifts to

the question for deliberation that leads to the judgment of value: Is

it worthwhile? When we ask, “Is it worthwhile?” what we intend is
value. Here Lonergan situates feelings as our initial response to value.
And we respond, he says, according to some scale of preference.
Then we may ask, “Is there a normative scale of values?” Lonergan

says there is. There are vital, social, cultural, personal, and religious
values in an ascending order."

The self is at the center of every level of the drive for self-tran-
scendence. At every ascent, it takes on a greater significance. The
self is more significant as intelligent than as attentive, more signifi-
cant still as rational, but in moral self-transcendence, the self is iden-
tified with the very value upheld and the action taken. At a critical
point, “the subject finds out for himself that it is up to himself to
decide what he has to make of himself.... On reflection it appears
that deeds, decisions, discoveries affect the subject more deeply than
they affect the objects with which they ate concerned.”

At this level, the transcendental precept is: Be responsible! “Ts it
truly good or only apparently good?” is the question for discernment.
Hete responsibility is greatest. I am my decisions and my deeds.
Whether the deeds and decisions be good or evil is determined by

“Lonergan, Method in Theology, 221.

"Tbid., 31. See Brendan Lovett, On Earth as in Heaven: Corresponding to God
in the Philippine Context (Quezon City: Claretian, 1988), 19-46, 59-79. His treat-
ment of the normative scale of values incorporates the values assumed by
Lonergan as underpinnings of vital values, that is, the ecological values: physi-
cal, chemical, botanical, and zoological values.

"Bernard Lonergan, “Existenz and Aggiornamento,” in Collected Works of
Bernard Lonergan, vol. 4, Collection: Papers by Bernard Lonergan, ed. FE. Crowe
and R.M. Doran (Toronto: University of Toronto Press, 1988), 226.
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the person, at every instance, in the project of “the free and respon-
sible subject producing the first and only edition of himself.”

Moral conversion is necessary for authenticity at this level. It con-
sists in the ongoing struggle to place value ahead of satisfaction,
others’ needs before our personal wants, educating our conscience,

as well as our feelings, taking full responsibility for decisions made
and actions taken, especially when they are flawed or unpopular,
being willing to pay the price for authentic living.

5. Loving. Now the dynamism that powers the operations of
consciousness “are just successive stages in the unfolding of a single
thrust, the eros of the human spirit.” “Self-transcendence,” says
Lonergan, “reaches its term not in righteousness but in love and,
when we fall in love, then life begins anew. A new principle takes
over and, as long as it lasts, we are lifted above ourselves and carried
along as parts within an ever more intimate yet ever more liberating
dynamic whole.” Such is the love of husband and wife, of parents
and children. Such is the less conspicuous loyalty to country that
yields personal good to the good of the country. Such finally is God’s
gift of his own love flooding our hearts through the Holy Spirit he
has given us (Rom 5:5).'® ReAgious conversion consists in gratefully ac-
cepting God’s unconditional love and in desiring to also love others
unconditionally. Complete self-transcendence is reached when one
falls in love with God. Being in love with God is “not the product of
our knowledge and choice.””” It is a gift.

“Bernard Lonergan, “The Subject,” in A Second Collection: Papers by Bernard
Lonergan, SJ., ed. WJ.F. Ryan and BJ. Tyrrell (Toronto: University of Toronto
Press, 1974), 83.

“Lonergan, Method in Theology, 13.

Bernard Lonergan, “Natural Right and Historical Mindedness,” in 4 Third
Collection, 175.

Tbid., 175.

“Lonergan, Method in Theology, 106.
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Is there also a transcendental precept at this level of self- tran-
scendence? Yes. Be in /ove! “Being-in-love,” says Lonergan, “has its
antecedents, its causes, its conditions, its occasions. But once it has
blossomed forth and as long as it lasts, it takes over. It is the first
ptinciple. From it flow one’s desires and fears, one’s joys and sor-
tows, one’s discernment of values, one’s decisions and deeds.”’"* Be-
ing in love takes over every level, but without violating its integrity.
One who is in love becomes mote attentive, more intelligent, more
reasonable, more responsible. For those who have ever been in love,
this is familiar territory.

B. ForRMATION AS TRADITION, HERITAGE, GIFT

1, Loving. As formation, as achievement has its dynamism, so
also does formation as heritage. Frederick Crowe, Jesuit friend and
foremost interpreter of Lonergan, addressing educatots, says:

Just as the upward development was powered by the capacity for
and the drive toward intelligibility, truth, and the good, so the down-
ward development is powered by the love and responsibility of
the educator for the child, and the corresponding love for, and
ensuing trust in, the educator on the part of the child. This form of
communication begins and ends in love.”

Crowe continues and names the shape of love as “the patrimony
which parents in the family, adult citizens in the community, leaders
in the nation, humanitarians in the world confederacy, hold in trust
from a preceding generation and hand on in fidelity to the next.””°

In Lonergan’s abbreviated account, formation as handed on, “be-
gins in the affectivity of the infant, the child, the son, the pupil, the
follower.””' The ultimate origin, then, of the way of heritage is God’s

"Tbid., 105.

"Crowe, O/d Things and New, 75.

Tbid., 75.

"Lonergan, “Natural Right and Historical Mindedness,” 181.
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grace; it is God’s love mediated first and foremost through the affec-
tivity between parent and child. In reciprocity, the upward and down-
ward paths of formation intersect. We initially see this in the home

and in the school. But do we see it at other times?

2. Deciding. Lonergan continues, “On affectivity rests the ap-
prehension of values.”” In the same way, we have learned that mean-
ings and values in a culture are caught more than taught. With a
sense of helplessness, we watch the progtessive diminishment of
the traditional carriers of values. At the same moment, materialistic
and narcissistic values shrill their way into our lives through the mass
media and information technology with such regularity that we soon
grow accustomed to them. Crowe recalls Lonergan answering a ques-
tion about violence in movies with the remark that “there is violence
in Sophocles too, but violence that raises profound moral questions,
not violence that merely provides two hours of diversion for an empty
mind.”

3. Judging. To continue the sequence of downward formation,
Lonergan says, “On the apprehension of values rests belief.”* Judg-
ing, in the way of gift, is directed by values handed down and ac-
cepted by belief. For a time we rely completely on a set of judgments
which we accept from others who have had the experience and un-
derstanding to inform their judgments. With widening experience and
increasing understanding, judging becomes more and more one’s own.
This is not to deny the permanent place of belief in one’s life.

4, Understanding. “On belief,” Lonergan proceeds, “follows the
growth in understanding of one who has found a genuine teacher
and has been initiated into the study of the masters of the past.””

Ibid.

TMCrowe, Old Things and New, 80. The occasion was the Boston College
Lonergan Workshop in Jun 1982.

47 onergan, “Natural Right and Historical Mindedness,” 181.

*Tbid.
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The process for understanding in the downward movement is more
complex, as Crowe explains: “The act of understanding occurs in the
upward movement of the pupil, but it is assisted from above, by an

understanding already formed (in another, however) and moving in

the downward path of tradition.” In family and school, rules of

politeness can be accepted not just as rules to be obeyed but as acts
of consideration for others that one would desire for oneself. This
lays the foundation for understanding those beliefs and traditions
that guide us more securely in judgment when internalized and owned
because they are first understood. The adolescent who has had this
kind of background in formation will still undergo the crises of ado-

lescence. S/he will still grapple with ambivalence between depen-
dence and independence, with sexuality, with deciding what to do
with his or her life. But the enterprise will be less bloody.

5. Experiencing. Lonergan concludes: “Then to confirm one’s
growth in understanding comes experience made mature and percep-
tive by one’s developed understanding.””” Once again we take an
interpretation from Crowe who expiains that, in the downward move-
ment of formation, understanding “must wait on experience of life,
if it is to be real and not merely notional.... data on reality accumu-
late slowly in experience of life, a day at a time, over long years.
There is no possibility of compressing it into the sort of instant pro-
cess that is much favored today for making coffee, taking a photo-
gtaph, and the like; there is no instant experience. ...””

To conclude the first panel, authenticity then results from the
observance of the transcendental precepts: Be attentive, be intelli-
gent, be reasonable, be responsible, be in love! Lonergan observes
that while “unauthenticity is realized by any single act of inatten-
tion, obtuseness, unreasonableness, irresponsibility... authenticity 1s

Crowe, Old Things and New, 81.

77Lonergan, “Natural Right and Historical Mindedness,” 181.

Crowe, Old Things and New: A Strategy for Education, 84.
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reached only by long and sustained fidelity to the transcendental pre-
cepts.””? He then concludes: “The fruit of authenticity is progress...
The fruit of unauthenticity is decline.... However, beyond progress
and decline, there is redemption. Its principle is self-sacrificing love.”
Already from the first panel we realize that the double path of for-
mation is long and arduous.

The Formation of the Authentic Community

Love is the takeoff point from the individual to the community.
Love “transforms an ‘I’ and ‘thow’ into a ‘we’ so intimate, so secure,
so permanent, that each attends, imagines, thinks, plans, feels, speaks,
acts in concern for both.”*!

Three factors led Lonergan to his insight on community: the
emergence of the human sciences, of postmodern existentialist phi-
losophies, and of the notion of culture as historicist, empirical, plu-
ralist, of culture on the move. For all three, meaning is a central
concern. All three had a bearing on his concern about where the
world was going.

Lonergan simply defines society as any form of human together-
ness. “The ideal basis of society is community.” And “community
is an achievement of common meaning.”® That achievement is de-
rived from a moral principle, a religious principle, or a Christian prin-
ciple.

Lonergan, “Dialectic of Authority,” in A Third Collection, 8.

Tbid., 9-10.

Lonergan, Method in Theology, 33.

2Ibid., 360.

*Lonergan, “Existenz and Aggiornamento,” 226.
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The moral principle is that men individually are responsible for
what they make of themselves, but collectively they are responsible
for the world in which they live. Such is the basis of universal
dialogue. The religious principle is God’s gift of his love, and it
forms the basis of dialogue between all representatives of religion.
The Christian principle conjoins the inner gift of God’s love with

its outer manifestation in Christ Jesus and in those that follow him.
Such is the basis of Christian ecumenism.TM

How common meaning is achieved is explained in this way:

Common meaning is realized by will, especially by permanent dedi-
cation, in the love that makes families, in the loyalty that makes
states, in the faith that makes religions. Community coheres or di-
vides, begins or ends, just where the common field of experience,
common understanding, common judgment, common commit-
ments begins and ends.*®

Lonergan adds:

The common meanings constitutive of communities are not the
work of isolated individuals nor even of single generations. Com-
mon meanings have histories: they originate in single minds; they
become common only through successful and widespread com-
munication; they ate transmitted to successive generations only
through training and education. Slowly and gradually they are clari-
fied, expressed, formulated, defined, only to be impoverished,
emptied out, and deformed.”

However appreciative we are of community, we are reminded
that community is imperfect. In community, as in the individual, there
is progress, decline, and redemption. Community progress is the fruit
of authenticity, of obedience to the transcendental precepts that apply
to common experience, common understanding, common judgment,

Lonergan, Method in Theology, 360.
*Tbid., 226.

*Lonergan, “Existenz and Aggiornamento,” 226-27.
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and common commitments. The principle of progress, Lonergan says,
is liberty. It is the liberty of the men and women on the spot.*’ Com-
munity decline is the fruit of inauthenticity, of disregarding the tran-
scendental precepts. The principle of decline is bias. Its Christian
theological equivalent is sin.

There are three biases that generate decline. All three are aberra-
tions to which common sense 1s subject. Briefly, individual bias is
yielding to egoistic needs and interests so that consciousness and its
norms are made subordinate to their pursuit. Group bias operates simi-
larly, except that the needs and interests are those of a group within

the community or society. Intelligence is placed at the service of one
group’s needs and interests over and above the common good so that
ideologically-justified class conflicts and rebellions ensue. Contem-
porary theology would call group bias “social sin.” A third bias is the
general bias of common sense. It differs greatly from individual and group
bias, which both generate conflicts that are overt. General bias works
unnoticed. By its disregard of other ideas in favor of the practical,
general bias not only short-circuits present intelligent development,
it sets off a cumulative underdevelopment that leads to the isolation
of science, religion and culture in a social deterioration whose tesi-
due Lonergan terms the “social surd.” It sounds familiar. The most
apparent destructiveness of general bias is its disregard of the long-
term consequences of short-term benefits. General bias lies behind
many of history’s ecological disasters, failed government projects,
and post-colonial regrets.

Bernard Lonergan, Collected Works of Bernard Lonergan, vol. 3, Insight: A
Study of Human Understanding, ed. FE. Crowe and R.M. Doran (Toronto: Uni-
versity of Toronto Press, 1992), 259.
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The Mission of the Basic Ecclesial Community

Where can society turn for redemption?

Community’s susceptibility to bias is a given. Therefore, provi-

sions must be made for a constant renewal of community. There
must be individuals, groups, movements and organizations to call

communities continually to conversion. This is where, for Lonergan,
the Church has its proper place. As community, the Church is an
achievement of common Christian meaning, Its central common
meaning is redemption through self-sacrificing love actualized in the
life, passion, death and resurrection of Jesus Christ. This common
precious memory inspires fidelity to the four transcendental precepts
and a leap to the fifth: Be in love!

As in every community, the meaning of which the Church is a
carrier is at c ice cognitive, constitutive, effective, and communica-
tive. Lonergan draws out the implications of this for the Church:

To communicate the Christian message is to lead another to share
in one’s cognitive, constitutive, and effective meaning. Those, then,
that would communicate the cognitive meaning of the message,
first of all, must know it... Next, those that would communicate
the constitutive meaning of the message, first of all, must live it...
Finally,* those that would communicate the effective meaning of
the Christian message must practice it.**

The Church’s redemptive activity is a process to be exercised
both within itself and in society. The Church as process of redemp-

tion is a process of communication that effects the encounter of
faith and culture. Inculturation of the faith, which is communicated

in Scriptures, tradition, liturgy, doctrine, and others, will truly have
taken place when there results a transformation of culture beginning
in the domestic Church, which is the family and in the BEC.

*Lonergan, Method in Theology, 362.
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Lonergan was once asked to present a “theological perspective
on how a community of love adapts and directs itself for effective
mission and witness.” In summary, his presentation is a brief analy-
sis of the dynamic structure of human history as progress and de-
cline, and the “law of the cross” as redemption.

The Law of the Cross (Mark 8:34, 35; Matt 16:24, 25; Luke 9:23,
24; John 12:24, 25; Matt 5:11, 12, 28-48) is the doctrine that “under-
stands suffering and death as the result of sin yet inculcates the trans-
forming power of Christ, who in himself and in us changes suffering
and death into the means for attaining resurrection and glory... As
Christ’s death is a principle of salvation, so also are our own deaths,
whether understood physically (Phil 3:20, 21), ascetically (Rom 8:13;
1 Cor 9:27), morally (Rom 6:11; Col 3:1-4), and sacramentally (Rom
6:4; 1 Cor 11:26; Col 2:12).”” The Law of the Cross is the law of
self-sacrificing love.

The mission of the BEC is simply to be in love. Formation to
anything less demanding than this loving is to squander our BECs
away!

*Lonergan, “The Transition from a Classicist World-View to Historical
Mindedness,” in 4 Second Collection, 7.

“Tbid., 8-9.
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BASIC ECCLESIAL COMMUNITIES
IN THE PHILIPPINES
Some Missiological Challenges

Manuel G. Gabriel

in reading the development of Basic Ecclesial Communities
(BECs) in the Philippines; it is none other than the task of

“New Evangelization and Conversion.”

. llow me to present the missiological framework that I will use

Threefold Task in the Mission of the Church

In Redemptoris Missio, Jobn Paul II’s encyclical that seeks to estab-
lish the permanent validity of the Church’s missionary mandate, the
Holy Father presents three tasks or critical sets of activities that are
vital to the realization of the Church’s mission today (cf. RM 33).

The first task is directed to “peoples, groups and socio-cultural
contexts in which Christ and His Gospel are not known” or to new
Christian communities that have not yet incarnated the faith in their
environment and, at the same time, have not proclaimed it to others.
This is missionary activity or missio ad gentes, properly speaking.

*Lecture delivered at conference sponsored by the Philippine Association
of Catholic Missiologists on February 13, 2004.
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The second task refers to the evangelization of other Christian

communities. Young Churches must manifest fervor and seriousness
in practicing their faith. They must try to bear witness to the Gospel

in their given milieu and to respond to the mission entrusted to them
by Christ. This task covers what John Paul II calls the activities that
will reinforce the maturation in faith of the young Churches and

Christian communities.

The ¢hird task pertains to “countries with ancient Christian roots”
or in some cases to younger Churches, whete Christians have “lost a
living sense of the faith, or even no longer consider themselves mem-
bers of the Church, and live a life far removed from Christ and his

Gospel.” What is needed in this alarming situation is a “New Evan-
gelization” or “re-evangelization.”

It is to be noted that all these three tasks are of one origin and
one putpose, the mission of the Lord himself. The Church’s wission-
ary activities, pastoral care, and “New Evangelization” ate mutually inter-
dependent. They exist among the various saving activities of the
Chutch (cf. RM 34).

Task of New Evangelization and Conversion

Later in the encyclical, John Paul II simply refers to the task of a
“new evangelization” or “re-evangelization” (cf. RM 34). However,
the Second Plenary Council of the Philippines (PCP ID) is more ex-
plicit in articulating the conceptual linkage between new evangeliza-

tion and conversion. This is clearly seen in the Decrees of PCP II
(Article I). It declared that the forging and implementation of a five-
to-ten-year National Pastoral Plan would be a process of “new evan-
gelization” and “conversion.” The new evangelization should bring
about a change of paradigm, a shift of pastoral orientation and pri-
orities in the Church, a collective conversion of mind and heart among
all the faithful of the Church. It is a basic conversion that is being
referred to, a change in worldview and consciousness, a new way of
living the Christian faith.
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Parameters and Indicators

To illustrate more concretely the practical import of the con-
crete task of a new evangelization and conversion, it is helpful to
present some indicators:

1. Shift from Centet-based Concerns to the Marginalized
and Unevangelized. To re-evangelize the established Churches,
there is a necessity to move out of the center of power and go to
those who have been disempowered, to shift from the hub of tradi-
tion and influence to the recipients of largesse from the top. The
Churches have to start from the context and life setting of those who have
been marginalized not only by social institutions, but particularly by
the institutionalized Church systems. Hence, PCP II has enacted a
decree that has instituted pastoral planning to start from the barrios
to the parish, from the diocese to the region, leading to a National
Pastoral Plan, covering a period of five-to-ten years. The deeper con-
cern of the statute is for the Church to take the vantage point of the
marginalized and unevangelized in its process of re-evangelizing these
communities.

2. Shift from Individual Sanctification to the Re-evangeliza-
tion of Cultures. When the Church talks of the “new evangeliza-
tion,” it puts a concrete, specific focus on the significance of
inculturation. John Paul II’s discourse to the International Council
for Catechesis (September 26, 1992) stated this in no uncertain terms:
“the task of inculturation as the integral diffusion of the Gospel and
its subsequent translation into thought and life, still constitutes the
heart, the means and scope to the new evangelization.”

The PCP II documents, on the other hand, stress the evangeliza-

tion of culture particularly by stressing the development of an
“inculturated and holistic” Filipino spirituality. The inculturation of
Christian faith must take into account the heart and soul of the Fili-
pino people, their spirit and character as a nation. This is evangeliza-
tion of cultures at its very core, inculturation in its full realization.
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3. Shift from the Uncritical Absorption of the Forces of Mo-
dernity and Globalization to the Full Evangelization of Moder-
nity and the Modernization Process. It seems paradoxical that
the Christian socio-philosophical framework that has given birth to
the rise of modernity and globalization now renders the living of
that faith irrelevant and ineffective. Christian believers in this age
find themselves struggling amid the pressures and demands of secu-
lar living.

On the other hand, the forces of globalization seem to be relent-
less in uprooting the cultural foundation of small communities par-
ticularly among poor, developing countries. Globalization is set to
provide a new technocratic culture with its own language and lifestyle

such that indigenous, local communities cannot but succumb to the
might of their influence.

How do we evangelize this modernization process? Where do we
begin? Where do we go? The process of the new evangelization and
conversion seems to hold the answers to these questions, coming as
they do from the experiences of believers struggling to live their
faith in a modernized and modernizing milieu.

As a beginning, Christian communities will have to recognize

that the modernization process in itself is ambiguous. It is neither
good nor bad. They have therefore to acquire and adapt processes of
integral formation where they can discern the nature and impact of
modernization and the dimensions of globalization. Being able to
establish basic communities of faith and to undergo the process of
value formation redounds eventually to a critical responsiveness to
the challenges of modernization processes.

4. Shift from Poverty Alleviation to the Promotion of Peace
Processes in the Task of Re-evangelization. The new evangeli-
zation process encounters not only the dire poverty that the
marginalized poor suffer from, but also the impact of the present
political instability in the world on their security and destiny. Poverty
alleviation and justice are the twin faces of integral human develop-
ment. But, given the global phenomenon of escalating terrorism, the
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issues of poverty and justice have found a new context and perspec-
tive.

Considering the global dimension of terrorism, many local
Churches have adopted a “peace process” as a new strategy that
combines the aspects of development and justice. We cannot be ef-
fective in eradicating poverty and injustice without directly aiming
at the process of peace-building at the very grassroots, among the
peoples of varying cultures and faiths. Fostering the peace process
seems to be the main strategy for the integral development of com-
munities in our diverse societies today.

How is the Church to re-evangelize these communities? Without
yielding to the temptation to cower in fear, what can be done so that
re-evangelization is effectively anchored in peace processes?

These are the questions that BECs in the Philippines will have to
reckon with. The answers that they discern will integrate them into
the international effort to build terrorism-free societies and commu-
nities.

5. Shift from Faith-Information to Integral Faith Formation.
The new evangelization brings with it a new paradigm or perspec-
tive. Formation has to link faith and life to the context and setting of
communities, using the light of the Gospel in its reading of the signs.
It integrates the mind-heart-body components of the human person,
as well as the person-community-society levels of human life.

Most importantly, such integral faith formation is rooted in the
concrete faith-experiences that are found in the communities. Through
reflection on these experiences, people grow and they are enabled to
conceptualize, analyze and develop their critical processes. This ex-
perience leads them to transform the very conditions that have op-
pressed them.

Integral faith formation, therefore, is empowering the lay faithful
to become subjects of the task of evangelization and not mere ob-
jects of a banking-type of religious education. It equips them to evan-
gelize the secular arena of Christian life, equipped with the convic-
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tion that the Spirit of the Risen Christ will always be with them until
“the end of time.”

- Missiological Challenges to
the BECs in the Philippines

_ Using these parameters of the new evangelization and convetr-
sion, we now look at BEC development in the Philippines and iden-
tify crucial challenges to their birth, growth, and expansion. Given
the varying experiences of BECs in the country and without preju-
dice to their unique historical origins and pastoral-theological pre-
suppositions, the use of these indicators could facilitate the identifi
cation of what may determine the future of BECs in the country.

1. The Urgent Demand for Shared “Conversion.” The BEC
growth in the Philippine Church from the 1960s to the present has
evolved from different concerns and theologies. The sixties were fo-
cused on how to implement Vatican II’s description of the Church as
a “people of God,” painfully moving from the model of the Church
as an institution. The seventies were confronted with the issues raised
by the First Quarter Storm generation: the call to organize the poor,
deprived and oppressed in order to achieve full liberation from the
socio-political structures that dehumanized them. The formation of
BECs has acquired a political relevance, and the Church has truly
immersed herself with the grassroots. The eighties struggled to re-
solve the identity of the BECs, changing the name Basic Christian
Communities to Basic Ecclesial Communities, in order to stress the direct
link: between these grassroots communities and the local Church.
This shift was seen as the best follow-up to the “people power” mani-
festation at EDSA I. BECs were deemed to be the way the Church
could continue the gains of the EDSA spirit. And in the 1990s, PCP
II’s agenda for renewal put the BEC on center stage, defining it as a
way to achieve a participatory Church, a Church of the Poor.

Consequently, for more than forty years, BECs have developed
in varying contexts. They have been nurtured by the different
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ecclesiological otientations of theit organizers and promoters, be they
bishops and priests, missionaries, religious or lay leaders. They have
gtown in leaps and bounds, depending on the socio-political temper
and tempests of the times.

At this present juncture, all BEC proponents have to level with
themselves and ask: Do we have a common understanding of BEC
identity and the mission in the Church? Do the bishops and clergy,
religious and concerned laity share a common paradigm in making
BECs a “new force for evangelization,” a “new way of being Church’?
From my perspective, this is the first challenge that the framework

of re-evangelization invites us to consider.

The National Pastoral Consultation on Church Renewal
(NPCCR), convened in January 2001, ten years after PCP II, has
called for conversion in its introduction to its pastoral priorities. The
assembly statement declared that to achieve “a more participatory
Church, a Church mote authentically of the Poor, and a truly mis-
sionary Church,” the entire Church must undergo a “radical conver-
sion of mind and heart” (NPCCR, 7). The stress is on the whole Church.
BECs will not fully and effectively thrive if bishops and priests, the
religious and missionaries, the grassroots’ leaders and the BECs them-
selves do not experience a change of paradigm, a shared conversion.
The local Churches where BECs have become “a new way of being
Church” have done so because all the stakeholders (bishop, religious,

ptiests and laity) have journeyed together in their life of faith.

On the other hand, bishops and parish priests whose paradigm
of the Church and its mission still fits the pre-Vatican II mold have
tended to discourage even the inception of BECs in the parish com-
munities. Some merely pay lip service to it. Others, if not the major-
ity, half-heartedly encourage their existence, only as they reinforce
the traditional practices and hierarchical loyalties. A shared paradigm
shift remains a challenge for all sectors. of the Church to embrace.

2. Adopting the Vantage Point of the Marginalized and
Unevangelized. The ‘ask of re-evangeization directs the Church to be
always missionary to Christians who need to renew and revive their
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faith, and to those neglected and deprived by the evangelization pro-
cess. Re-evangelization has a clear, strong bias for the unevangelized
in societies and for those marginalized, especially in faith.

The BECs in the Philippines need to look at themselves squarely

and confront critical problems apropos to the unevangelized and

marginalized in faith. As human communities, BECs go through a
process of institutionalization. They are formally organized, linked
to the parish and diocesan systems. The leaders and ministers un-

dergo formation and training and, in due time, possess a high profile
in the bigger community, with newly-acquired positions of power
and status.

The BEC units also meet regularly, to deliberate on matters af-
fecting their environment and setting. They conduct prayer meetings
and Bible studies, and find mutual support for their problems, espe-
cially those affecting their finances and family life. For years, the
ptocess of institutionalization continues. And sooner than they real-
ize, the BECs may already be isolated from the mainstream of the
gtassroots and unevangelized. Rather than being a witness to the
Lord’s saving presence among them, they have become exclusive in
their concerns, protective of their comfort zones.

The challenge of re-evangelization should draw out these BECs
from being fully institutionalized so that they are again motivated to
reach out, serve and transform the world of the unevangelized. The
BEC leadership needs to fix its gaze on the “uninvolved” in their
respective communities, the “no longer involved” due to interper-
sonal issues or ecclesial conflicts, those outside the fold who cannot
and will never get in, and the families of different faiths and reli-
gions. It is from these sectors that BECs can draw new life and direc-
tion, avoiding in the process the pitfalls of institutionalized thinking
and living out of the faith.

3. Re-evangelization of Culture and the BEC. The third chal-
lenge that the task of re-evangelization and conversion urges BECs
to address refers to the relationship between Christ and culture, par-
ticularly the question of inculturation.
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In Ecclesia in Asia, the Apostolic Exhortation of John Paul II that
expounds on “Jesus Christ the Savior and His mission of love and
service in Asia,” the pope highlights the dire need to present the
mystery of Christ to the local Churches in Asia “according to their
cultural patterns and ways of thinking” (EA 20h). For John Paul IT,
culture is the “vital space within which the human person comes
face to face with the Gospel” (EA 21a). Persons and societies inter-
act with one another in the context of culture and cultures. And, the
transformation of cultures will have immediate impact and effect on
the individuals and communities. Hence, the local Churches today
have to take into account the vital task of evangelizing culture and
cultures through the process of inculturation.

There are two concerns relevant to the BECs and the task of
inculturation that need to be underlined in view of Philippine soci-
ety today. The first is the strong influence of the “showbiz” subculture
in mainstream Philippine culture.

It should be a cause of alarm to the Church that not only has the
“showbiz” lingo and lifestyle affected and altered the Filipinos’ way
of life, but also that more people in show business or the entertain-
ment industry have become endorsets of various consumer prod-
ucts. They portray themselves as those who will save the country
from poverty and opptession. And for the past thirty years, some of
these personalities have also become stalwart proponents of reli-
gious fundamentalism. The so-called “born again” Christians have
taken root among all sectors of Philippine society because the lead-
ing evangelists, those whose lives have been transformed by their
faith in Jesus and in Jesus alone, are the “mega-stars” and stars of the
showbiz industry.

Among those deeply influenced by the “born-again” personalities
are the impressionable young people today. The recent research and stud-
ies on Filipino youth—conducted by the Ateneo de Manila Univer-
sity, McCann Youth Study 2000, and the CBCP Commission on
Youth—have all shown that the stars that the youth look up to as
“role models” ate those “born again” Christians whose lives they
emulate.
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The issue at hand is not so much the theological validity of the
“born again” sects but the kind of faith that they effectively offer to
an increasing number of Filipinos. It is a faith that is highly privatized, a
concept of salvation that is centered on Jesus alone, where only Scripture is the
source of revelation. It is a kind of faith that tends to negate the value of
culture and whatever sttikes the'human and the secular.

The inculturation of faith into the general culture of people has
“been effectively neutralized by a faith-life focused on the feeling of
being saved by one’s individual faith in Jesus alone. The dynamic
relationship between Christ and culture has been simplified by a
worship that guarantees material blessings and prosperity. The in-
trinsic value of culture is negated in favor of a one-sided, fundamen-
talist-interpreted Gospel.

Among the sectors that are badly hit by all this, the youth are a
special concern. They are the ones who have consciously and uncon-
sciously caught the values and worldview, the lifestyle and subcul-
ture of people iin the entertainment and sports industries; these indi-
viduals have become “tole models” and “idols worth emulating.”

What alternatives do BECs have to offer?. The more basic ques-
tion is: Has there been a significant presence of the youth in the
BECs? Has their role been adequately recognized and given effec-
tive encoutagement? These are concerns that BECs have to look
into to ensure the continuity of the Church’s mission among and
with the youth.

4. Re-evangelization of Modernity, Globalization and the
BECs. The task of re-evangelization brings to the fore the eventual
confrontation of our Christian faith with the modernization process
and the state of globalization in our contemporary world. We live in
societies whose vital plan is being shaped by modernity and global-
ization. They are characterized by “anonymity” and massification,
by mobility and utilitarianism. What do we do to re-evangelize these
life-forces in our societies?

While BECs might all the more be needed vis-a-vis this kind of
society because they promote more personal interactions and a sense
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of belonging, as well as greater mutual support and witnessing, an-
other phenomenon persists. This reality is focused on the transfor-

mation of rutal communities into new urban centers that tend to
promote self-contained homes and houses, families and individuals.
What kind of BECs need to be organized among such new urban

centers? Are there other models of BECs, as some BEC proponents
advocate? Typical attempts have been made in schools and office-
based BECs. How is their ecclesiality to be understood and lived?

Likewise, the globalization process that is sweeping all nations
in the world tends to create a homogenous culture, one that thrives
in consumerism and technoctatic manipulation. What happens to the
BEC’s emphasis on respect for the variety of cultures, on the pro-
cess where the Gospel of Jesus Christ gets truly incarnated into the
diversity of the human condition? What do we do to the rootedness
of the BECs in the local life-setting, language and cultural arts, his-
tory and identity? In both cases, BECs do play a very urgent role,
namely, to guarantee the task of being Church that focuses on deep
personal, faith-based interactions, amid the modernization and ur-
banization process.

5. Re-evangelization and Peace Process Through BECs. The
challenge of the peace process in our country, through poverty alle-
viation and education for justice, knocks persistently at the heart of
the BECs. After all, the natural setting and normal womb for the
peace ptocess should be grassroots communities, the people at the
base, where there is cultural contiguity. Without these communities,
the peace process becomes a theological opinion under discussion in
the classroom, or some political agenda in international fora, a blue-
print on the desk of local officials and development workers.

The cultivation and strengthening of BECs can hasten the peace
ptocess because it is in these communities that the social and racial
traumas can be healed, that the element of trust can be re-estab-
lished, and that the rebuilding of life can begin. BECs will have to
recognize and accept this daunting task and challenge: peace process
among the people, where they travel on the rough, winding road that
leads to their full, integral development.
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Conclusion

Like contours in the landscape, all this presentation has achieved
is a general discussion of the key challenges that await the evange-
lizing mission of BECs in our country.

The paradigm of “New Evangelization and Conversion” has pro-
vided the essential signposts to the fundamental question: How do
BECs evangelize?

BECs are indeed a strong “force for evangelization” (RM 51) in
all local Churches today. BECs still remain a strong sign of hope for
the Church of the future.
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REKINDLING THE BEC FLAME
Questions and Reflections

James H. Kroeger, M.M.

his 2004 mission symposium has three distinct components,
all focusing on the evangelizing mission and potential of the
Basic Ecclesial Community (BEC). As envisioned by the

sponsoring body, the Philippine Association of Catholic Missiologists
(PACM), two speakers would each addtess a pivotal dimension of
the theme; their presentations would be followed by a discussion
period, during which the audience would have an opportunity to delve
more deeply into the pastoral dimensions of the topic. This third
phase would be concluded with a final, integrating synthesis.

The first presentation by Ma. Fe Mendoza focused on the forma-
tion of “authentic community” as a prerequisite for any depth growth
in the BECs; insights from the thought of Bernard Lonergan into
human authenticity and community shaped the discourse.' Manuel

*Synthesis delivered at conference sponsored by the Philippine Association
of Catholic Missiologists on February 13, 2004.

'Re T. Mendoza, Basic Ecclestal Communities: Authentic Formation and Interrel-
gious Dialogue: A Lonerganian Perspective (Rome: Pontifical Gregorian University,
2001).
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G. Gabriel, using the missiological framework of “New Evangeliza-
tion and Conversion,” sought to read the development of BECs in
the Philippines; the speaker also outlined five key missiological chal-
lenges to BECs within the local Church of the Philippines.

This piece notes the rich highlights of the discussion period, which

reflect the concerns of the Mindanao-based audience with its mote
than three-decade experience of forming, living, and renewing the
BECs in their midst.’ It provides an overview synthesis to the entire
deliberations of the mission symposium. It is noteworthy that all
three presenters (Mendoza, Gabriel, and Kroeger) have lengthy BEC
experience both in Mindanao and on the national level; all have com-
pleted doctoral studies in missiology at the Pontifical Gregorian Uni-
versity in Rome and are active members in the PACM.

Exploring the Mission Potential of
the BEC Movement

Participant: As a religious sister, I have previously attended some
mission symposia, but I see the need for additional gatherings where
the lay leaders, bishops, priests and religious can come together for
in-depth discussions on the BECs and their role in evangelization.
The content of Sr. Mendoza’s presentation was challenging; she held
out to us the ideal of authentic community. If we do not folicw
Christ’s law of love, which includes his passion, death, and resurrec-
tion, we squander everything in the BECs. We also face great chal-
lenges from the media that takes a “showbiz” popularity approach to
education and government, to life in general. How are we really go-

*Manuel G. Gabriel, Towards Church Renewal and Spirituality in BCC: A Manual
Jor the Initial Formation of BCC Leaders (Quezon City: Lay Formation Institute,
1985).

James H. Kroeger, The Philippine Church and Evangelization: 1965-1984 (Rome:
Pontifical Gregorian University, 1985), 373-89; “BCCs and the Philippine
Church,” World Mission Magazine 10:9 (Oct 1998): 4.
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ing to make the BECs instruments of evangelization in this situa-
tion? What will be our guiding paradigm for BEC formation? What
are our qualifications—if we hope to engage in BEC ministry? Are
we willing to make genuine sacrifices? It is easy to talk about a para-
digm shift, but are we willing to personally invest ourselves in the
BECs? As seminarians, religious, and priests, are we really able to
identify with the ordinary people and “speak their language”? Are we
really being authentically missionary in our approaches to the BECs?

Gabriel: Thank you very much for those probing questions. First,
I believe that your idea is very much on target; lay leaders in the
BECs, bishops, priests and religious must sit down together and ex-
plore their understanding of the mission of the Church.* I can testify
that there is a real openness among bishops to understand better the
ramifications of evangelization. The CBCP Episcopal Commission
on Mission and the National Mission Council have taken these ques-
tions to heart. The “mission of the Church” has to be clarified and
deepened; there is the need for “new evangelization” and genuine
conversion. Formation programs in seminaries and religious houses
clearly must have a mission focus; the role of Catholic schools often
needs a clearer focus. In a word, all sectors of the Church need to
collaborate in this endeavor.

BECs are now being presented to us as the “new way of being
Church”; they are the most fundamental unit of the local Church.
BECs have gteat potential for effective evangelization. Considering
all the various possibilities, BECs are the best vehicle for the evan-
gelization of the marginalized.

Mendoza: It is striking that many religion teachers in Catholic
schools exptess their frustrations and oftén think about quitting; they
feel that their message often falls on deaf ears, We have to remember

‘Richard Rohr and Joseph Martos, “Community for What? The Goal of
Evangelization,” Emmanuel 97:8 (Oct 1991): 438-41, 452-53; Martin R. Tripole,
“Is the Church Primarily Mission or Community?” Homiletic and Pastoral Renew
82:10 (Jul 1982): 52-62.
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some basics. Our first teachers are our parents. However, teachers in
the schools are also very important for the formation of values. And
what about the seminarians in the audience? As future teachers, will
you be effective in forming values—both through your preaching
and lifestyle?

Participant: As a priest I appreciate the searching questions asked
by the first sister-participant. I am inspired to search more deeply. I
know that many priests, sisters, and BEC leaders are really thirsting

for in-depth formation on mission and evangelization. They are frus-
trated when the discussion on mission centers so much on the Octo-
ber mission collection; where are some creative initiatives on “mis-

sion formation?” I would like to hear the thoughts of some of the

young people here; based on the two presentations, what are your
insights and questions?

Participant: I am a lay person, working in a diocese for thirteen
years in the organization of the BECs. I agree with Msgr. Gabriel’s
position that if we do not have a shared conversion and a shared the-
ology, everything will collapse in the end. I recall that the Claretian

model of BEC that I experienced was very “people-oriented”; it was
effective. Eucharist was a very central component; much formation
was given. However, when there was a change in the parish priest, a
different program was introduced. We started again at square one.
Then some missionary sisters came, and they introduced another

approach. It is also my experience that in some places the BEC today
is becoming only an institution. ] want to ask the presenters: Can you
propose common modules for BEC formation that are built from a
shared theology and a shared conversion?

Gabriel: Your question is: How we can assure that there is a
shared conversion in the local Church? I recall that the Second Ple-
naty Council of the Philippines (PCP IT) stated that the Church in

the Philippines “shall put itself in a more active state of mission”
(Article I, no. 1) and this will be done “by forging and implementing
a ftve-to-ten-year National Pastoral Plan.” This is to start from be-
low and reach all levels of the Church; this is to be a process of new
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evangelization and conversion. The goal is to build up the local Church
and achieve an inculturated spirituality.> The words are clear, but the
ptocess, moving from below to above, has not been achieved. There
have been attempts, but they often have not been linked into the
gtassroots. Then, when a change in personnel takes place, the

individual's own theology and consciousness (and biases) enter into
the BECs. A true pastoral planning process has not been implemented;
often, there is no common, guiding pastoral vision in the diocese.

Secondly, we cannot be looking for uniformity. What we are
searching for is “shared direction.” Recall that there were two gath-
erings of the National Secretariat for Social Action, Justice and Peace
(NASSA) [1997 and 1999] during which participants came from all

over the Philippines; all the many models of BEC were represented.
After many days of discussion, it was agreed that there can be no

model or models that are applicable to everyone and all situations.
The needs, the situation, the struggle of each diocese and parish will
shape the form of the BEC. Thus, the response in faith is what ulti-
mately shapes the BEC. This is where integral faith formation must
enter the picture. This is where the local situation of justice and
peace comes in. What is central is the surfacing of the main direc-
tion. You must also consider the dynamics of both developing and sus-
taining the BECs. NASSA has developed a fine, three-day workshop
on the sustainability of BECs. These kinds of consultations are defi-
nitely part of BEC ministry—to arrive at a common, shared under-

standing. So, the ideal is not uniformity; it is unity among diversity; it
is a shared vision among diverse community experiences.°

‘Renato A. Ocampo, “Pastoral Implications of Basic Ecclesial Communi-
ties: A Commentary on the PCP II Text,” Landas 8:1 (Jan 1994): 27-35.

“Ted Gresh, Basic Christian Communities in the Philippines (Quezon City: Cardi-
nal Bea Institute, 1977); Amado L. Picardal, Basic Eccksial Communities in the
Phikippines: An Ecclesiological Perspective (Rome: Pontifical Gregorian University,
1995).
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Mendoza: We must admit that it is very difficult to accept a
renewed vision, and this includes our BEC vision. I recall Lonergan’s

words: “The principle of progress is liberty.” It is the freedom of the
men and women “on the spot,” in the actual situation. We are famil-

iar with the expression: kada pari, hari (every priest is king). This is
often the complaint of BEC leaders: when the parish priest changes,
then the paradigm also changes. Then the BEC leaders do not know
what to do. How are we really going to move together? The historian

Arnold Toynbee says: When you notice gteat shifts in civilization or

culture, you should look for the “creative minorities” who foster this
change. It will not be a large group of religious having a conference

on BECs that will bring about change; one needs people who are

willing to begin even though it will be bloody. Genuine, authentic
BECs begin in this way.

Participant: It is true that BECs began in faith communities;
they emerged from the desire of people to belong to this local faith

community. It has happened in some places that the local Church
authorities began to formulate a long list of “requirements” for a
group to be recognized as a BEC. These rules and regulations be-

came vety institutionalized; sacraments and Church services became
linked to fulfilling many requirements (e.g., if a local community does

not have its own catechist, the priest will not come for the fiesta; if
individuals do not have a BEC “membership certification,” they will

be denied the sacrament of marriage, etc.). How can we call the
BEC an “evangelizing community” when laws seem to dominate and
they are imposed upon people who have never really been well evan-

gelized to begin with? Sometimes, people feel trapped.

Gabriel: It is good to recall that the origins of the BECs are
similar to the origins of the early Gospel communities. They begin in
faith, centered on Jesus and his passion, death, and resurrection, the
paschal mystery. That is why the birth of the Church (ecclesiogenesis)
is through the BECs. Look at the letters of Paul; he formed commu-
nities around the Word of God and the Eucharist. It is also valid to

say that the BECs were part of the strategy of the missionaries: they

formed communities, set up barrio chapels, they made the Word of
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God and the Eucharist the center of community life.’ So, let us not
think that the forming of communities (we call them BECs) is a new
strategy.

I know that here in Mindanao the Mindanao-Sulu Pastoral Con-
ference (MSPC) was very instrumental in promoting BECs. MSPC
was seeking to implement the vision of the Church as “People of
God.” It was a shift from a highly institutionalized vision to a

communitarian vision. Here in the Davao area, the missionaries and

local clergy sought to make this shift. However, times have changed.
There were the effects of the martial law years, narrated by Sister Fe.
Many BCCs (they were still called “Basic Christian Communities” at
that time) faced great difficulties. They tried to respond to the Vatican

II call to read the “signs of the times.” There was the turbulence of
the 1970s, the people power of the 1980s, The BECs were strug-
gling to be truly present in the lives of people living with all these
societal and political pressures. Out of all these events, different
forms and experiences of communities emerged. All this emphasizes
the urgency to sit down and reflect: Where are we going? Really,
what is the paradigm shift? Regardless of our beginnings, how do we
now confront the challenges? Yes, I agree with you regarding the
danger of institutionalizing BECs that are cut off from the very mis-
sion for which they were established.

Participant: We have seen the need for the paradigm shift in our
vision of the BECs. However, the central question is: How are we
going to make this paradigm shift? We know the necessity and we
have the desire, but how are we to go about it?

Gabriel: There are three things that I find important in bringing
about transformation or change. The first thing is tootedness in the
vision and mission of Christ; it is he who defines what we are to do
in the Church. The second aspect is being rooted in the situation and
the people you are serving; you must share people’s lives and situa-

"Catalino G. Arévalo, “The Church as a Community of Faith,” East Asian
Pastoral Review 20:1 (1983): 40-47.
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tions, their hopes and struggles. The third element is the how. This
only comes third and concerns the “tools” one will use to produce

change. Theologians today speak about “doing theology” and the

inductive method. Change comes as one engages in pastoral plan-

ning, linking the ideal and vision with concrete life realities; it also
demands that the grassroots and marginalized are included in the
ptocess—tight from its inception.’ Pastoral planning also means us-
ing Scriptures to enlighten the present context.

Many strategies can be adopted, depending on what you wish to
achieve. For dioceses it is necessary that the entire diocese undergo a
pastoral planning process; the whole system must undergo the process
of renewal and conversion. In brief, this is the how of effectively
promoting BECs. Let me just add one observation. Frequently, one

has to analyze both the positive, as well as negative motivations of

people involved in this process; one often does meet resistance to
implementing the BECs. When you begin to initiate change, there
will be resistance; thus, it is necessaty to plan for change.

Participant: I am the pastoral director in our diocese, and I get
many complaints from priests regarding the presence of various “faith

communities” in the parishes. We have tried to analyze the docu-

ments of PCP II on this question, but we did not find any help on

how the “faith communities” could be harmonized with the BECs.
Many such groups (Neo-Catechumenal Way, Couples for Christ, Bukas

Loob sa Diyos, etc.) claim that they ate really BECs. How can we seek
to “harmonize” the BECs and these “faith communities”?

Gabriel: First, it is necessary to distinguish between these vari-
ous groups and the BECs. The groups may be ministries or organiza-

tions of renewal, but they cannot properly be called “local Churches”

ot BECs. The word “basic” has two senses; the sociological meaning

of basic is that it is the grassroots or the masa. These “faith groups”

*Orlando B. Quevedo, “The Basic Ecclesial Community as a Church Model
for Asia,” in _A Church on the Threshold, ed. Michael T. Seigel (Rome: SEDOS,
1998), 193-204.
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are a special community, but they are not “basic.” The second mean-
ing of “basic” is theological; the base community is seen to be the
most fundamental unit of being local Church. It is worthwhile to
refer to the 1977 FABC Colloquium on Ministries in the Church.°
There the Asian bishops talk about the three levels of being local
Church: (a) the diocese, (b) the parish, and (c) the basic Christian
community. All three must be interrelated. And, the most basic is the
BEC. So, where do various groups, associations, mandated organiza-
tions, and “faith communities” enter?

Ecclesia in Asia (EA 25d-e) gives a good principle to follow; these
groups must be integrated into parish/diocesan life. They must not
become “parallel churches”; the goal is to be “well integrated into
the life and mission of the parish and Diocese” (EA 25e). In some
places, the renewal groups find this very hard to accept, since they
have been so used to being organized and to function as “parallel
churches.” PCP ITI (Nos. 610-13) is very explicit in noting how to

otganize these “faith communities.” They should be conceived in
the spirit of the BEC; they should be aligned to the BECs, particu-
larly in their ministries. These groups have their own charisms, but
they are to be at the service of the entire local Church. Members of
these groups should participate actively in their local BECs; they

should not use the BECs as “fishing grounds” for new members fo”
their special groups. This is a difficult challenge, particularly since
many of these “faith communities” have provided a true “conver-
sion experience” (which many BECs have not given—often because

of their overly structured set-up). That is why the loyalty of many
renewed Catholics today is to their movement, not to the local
Church. Clear, focused direction and alternative sources of renewal
must be provided by parishes and BECs. These are some key points
regarding the crux of this challenge today.

° James H. Kroeger, “Theology of Local Church: FABC Perspectives,” in
Becoming Local Church: Historical, Theological and Misstotogical Essays (Quezon City:
Claretian, 2003), 31-54.
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Mendoza: I recently attended a pastoral assembly in one dio-
cese, during which they confronted this very problem. Representa-

tives of all parties were present, and genuine dialogue took place.

Dialogue is a key dimension of the building-up of the local Church;
dialogue is more effective than statements that outline the expected
behavior of people from these “faith communities.” Remember that

the Holy Spirit also works in these faith communities. So, I say: Let a
thousand flowers bloom, but also, let there be dialogue.

Synthesis and Integration

Kroeger: It is now my pleasant task to offer an integrating syn-

thesis to the discussions we have had on the evangelizing role of the
BECs in the local Church of the Philippines. I have organized my

thoughts around five specific themes, areas of insight and concern
for rekindling the enthusiasm and commitment of Church personnel
in fostering truly missionary BECs.

1. BECs as Communities of Faith. One participant questioned

the how of fostering BECs. The response of Gabriel was to highlight
the necessity of being “rooted in the faith.” One clear pillar for build-
ing BECs is to be anchored in the vision and mission of Christ. Gabriel

also emphasized the need to be rooted in the people and their situa-

tion; this is another pillar. We have to be very clear about the kind of
communities we seek to form. They are to be a communio de Trinitatae,
formed in the likeness of the love relationship of the Trinity; they

ate also to be a communio de hominibus, formed from the people and
their concrete situations. These two dimensions must be integrally
linked into all BECs. In a word, BECs emerge from a faith-response.
As Mendoza mentioned, “We achieve our authenticity in self-tran-
scendence.” Never forget that BECs are faith-communities. If there
is over-institutionalization with many laws, regulations, and proce-
dures, then BECs can lose their identity and focus. BECs must be
grounded in love—of God and fellow-Christians; otherwise, they

will lose their way.
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BECs are really to be “icons of the Trinity,’ God’s love made
manifest in conctete community. The BEC process must start “from
the beginning,” from a Trinitarian vision. As I was thinking about my
response, some wotds of that old song taken from The Sound of Music
came to my mind: “Let’s start at the very beginning, a very good
place to start. When you read, you begin with A-B-C; when you sing,
you begin with Do-Re-Mi.” So, “when you form B-E-C, you begin
with the Tri-ni-ty.” Whatever you may think of my “Sownd-ofMustc
Theology,” we must admit that BECs are fundamentally faith com-
munities; they emerge from faith and their goal is to strengthen the
faith of the participants. In BECs, people are evangelized; they are
also to become active evangelizers.

2. A Paradigm Shift. A second theme I heard today frequently
focused on the need for a paradigm shift in BEC ministry. Yes, over
the last forty years as we have tried to receive and implement the
Second Vatican Council, there has been a paradigm shift. In terms of
ecclesiology, we ate moving (or at least struggling to move) from a
“universalist” ecclesiology to an ecclesiology of the local Church,
from an ecclesiology “from above” to an ecclesiology “from below.”
We hold that these are basic ecclesial communities; we opt for an
ecclesiology “from below” as our starting point. This “new way of
being Church” demands the development of common meanings and
directions among people at the base.

Related to this theme is another question I heard frequently: Are
seminaries, catechetical centers, religious education programs, and
novitiates really “houses of formation” for this new way of think-
ing? Do they propagate this BEC way of being Church; do they pro-
mote a “renewed integral evangelization”? Has the new paradigm
become operative?

3. BEC: An Instrument of Renewal. Our discussion has as-
setted that BECs are intimately connected with renewal: renewal of
individuals, communities, dioceses; renewal of parish life and struc-
tures. This does not primarily mean that BECs are now going to pro-
vide more programs, more services, more formation, demand more
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expenses, etc.; everyone will become exhausted in the process. BECs
foster renewal by engaging people in serving one another; they be-
come “communities of mutual care.” People get involved, they serve,
and they wash each other’s feet. This is the model of Church that
BECs promote—at the local, parish, and diocesan level. As people
are renewed in this vision, they will also renew parish community
life."°

Implementing this vision will not happen automatically. It de-
mands dedication and work. It requires focused pastoral planning (a
theme emphasized in our mission symposium); it needs a “shared
vision” among BEC members. There is no magic formula to bring
this about; it needs commitment. As we sang so frequently this past
year while preparing for the Fourth World Meeting of Families held
in Manila, it takes “self-sacrificing love.” Yes, “Only Selfless Love”
will build authentic BEC faith-communities.

4. Communities of Salt and Light. During our intermission,
students from the John XXIII Catechetical Center led us in song and
dance, using the popular liturgical melody: “Salt and Light.” It is
most appropriate to employ that image to describe BECs. They are
to be communities-in-mission,! communities of salt and light.” This vi-
sion should shape BEC formation, so that members are truly salt
and light (cf. Matt 5:13-16)—to one another, to the wider parish, to
members of other churches and religions, to the world at large. This
means that issues of justice and peace, interreligious dialogue, trans-
formation of culture, peace-building and peace processes, pro-life

’ MArthur R. Baranowski, “Small Christian Communities and the Parish,”
Church 5:4 (Winter 1989): 38-40.

"Una O’Neill, “Community for Mission,” The Way Supplement 61 (Spring
1988): 62-75.

United States Catholic Bishops, “Communities of Salt and Light: Reflec-
tions on Parish Social Mission,” Origins 23:25 (Dec 1993): 443-48, Wilton
Grege ry, “Viewing the Church as ‘Communio’: Three Challenges,” Origins 33:24
‘Nov 2003): 409, 411-13.
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advocacy, etc., are integral to living the BEC vision; these—and many

more—are all concrete pathways for BECs to become communities
of salt and light.

The world today experiences modernity and globalization. Issues

of local and international terrorism are constantly present. Poverty
and violence are realities confronting many. Our BECs make these
experiences of our brothers and sisters their sources of reflection
and action; we try to take the viewpoint of the marginalized and
unevangelized.’* Constantly, following the vision of Gaudium et Spes,
our communities seek to “scrutinize the signs of the times and inter-
pret them in the light of the Gospel” (GS 4).

5. Spirit-directed Communities. Our mission conference spoke
often of the important role of the Holy Spirit. BECs are creatures,
products, communities created and shaped by the Holy Spirit, the

principal agent of evangelization (RM 21-30). Our BEC ministry is
not just a human effort; BECs are Spirit-driven, Spirit-directed com-
munities. The Spirit gives multi-form gifts to the Church; the BECs
must allow many gifts, talents, and contributions to flourish. If there

is unity from the diversity of gifts, this can be a forceful witness to
the world. As I listened today, it is as if ] heard a warning: Do not
quench the Spirit! Do not over-structure the communities, demand-
ing many cettificates and signatures before admission to the sacra-
ments or the performance of services. Over-institutionalization does
not come from the Spirit. I am not saying that structures and proce-
dutes ate not necessary, but we do have to evaluate our communities
to discern if we have crossed the line and fallen into a kind of anti-
Spirit institutionalization.

Our Church understands herself as a community that needs con-
stant renewal, reform, and conversion, an ecclesia semper reformanda.

“Mary Ann Charity B. Durano, “The Pastoral Vision of Francisco Claver
and Orlando Quevedo on the Role of Basic Ecclesial Communities in Social
Transformation within the Philippine Context” (MA thesis, Ateneo de Manila
University, 2003).
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This adage has proven true in the past; its applicability remains a
ptesent, a constant, a permanent feature of Church life. Hopefully,
the BECs will experience the Spirit’s presence as they seek to renew
themselves to meet the ever-changing signs of the times. May the
Spirit breathe fire, energy, enthusiasm, and boldness (parrhesia) into
the BECs here in Mindanao and throughout the entire country. Let
us do our part to “fan the flame of God's gift” (II Tim 1:6) in the
Christian communities we serve. Renewed in the Spirit, our BECs
will be manifestations of a local Church that is truly missionary. Let
us commit ourselves to live the vision of the BEC as an evangelizing
community. Let us not squander the great gift of the BECs. Veni,
Sanctae Spiritus! Come, Holy Spirit!
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CATHOLIC SPIRITUALITY,
ITS HISTORY AND CHALLENGE
By James J. Bacik
New York: Paulist Press

2002, xii, 175 pp., paper, ISBN 0-8091-4060-8
Reviewed by Joaquin C. Yap, Jr.

James Bacik’s book is a welcome addition to his growing roster
of short but accessible and highly informative studies of contempo-
raty spitituality. Having previously written Spirituality in Transition
(1996) and Spirituality in Action (1997), he now discusses the rela-
tionship between spirituality and theology, a recurring theme in what
is ostensibly a historical survey of (primarily American) Catholic
spiritual experience. As he puts it, he wishes to explore “the role of
theology in channeling the energy of [today’s] spiritual revival in
constructive directions” (ix).

In his “Introduction,” Bacik gives a helpful definition of what he
himself admits is an elusive term. Spirituality, he writes, refers both
to lived experience and a distinct academic discipline. As lived ex-
perience (which is Bacik’s main concern), spirituality can be described
in terms of one’s relationship to the triune God: “It has to do with
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worshiping God the Father, putting on the mind of Christ and listen-
ing to the Holy Spirit” (ix). For Bacik, spirituality has both centtip-
etal and centrifugal dimensions; while one is drawn into a deeper and
more intimate relationship with God, one is also propelled outward
in vital action in the world at large.

The book is unevenly divided into two parts. Part One, entitled
“The Relationship between Spirituality and Theology: History and
Theory,” is the more substantial section, yet it is only 75 pages com-
pared to 100 pages of Part Two, which is entitled “Practical Applica-
tions: Theological Reflections on Common Experiences,” and con-

sists of twenty-seven brief essays on various subjects previously
written by Bacik. To the author's credit, these short articles (ranging
in topic from prayer and meditation to John XXIII and the CDF’s
Dominus Iesus) certainly display a happy marriage of spirituality and
theology; here one finds penetrating spiritual reflection grounded in
solid theological understanding.

Karl Rahner is Bacik’s primary theological mentor. Rahner, along
with Sandra Schneiders and Bernard Lonergan, is given a wide hear-

ing as a theologian who succeeded in bridging the gap between the-
ology and spirituality. Bacik writes: “Theology done well is always
spiritually relevant. For Rahner, the way to close the gap between
spirituality and theology is to do theology better. At its best, theol-
ogy is nourished by prayer and leads to prayer” (63). This line alone
makes reading the book a worthwhile endeavor.

James Bacik combines erudition, broad knowledge of various
topics, a clear and elegant style, good training in systematic theol-
ogy, and a profound regard for the spiritual life. This is not to say
that the book is flawless. It is all too clearly written from an Ameri-
can point of view; the statistical trends are all drawn from the expe-
rience of U.S. Catholics. Bacik himself acknowledges this in his “In-
troduction”; nevertheless, one wishes for a more wide-ranging and

“catholic” perspective. The author is occasionally guilty of easy la-
beling (“The average parish contains conservatives who prefer tradi-
tional forms of piety such as the rosary, benediction and Marian de-
votions, and progressives who are mote attuned to Scripture reading,
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liturgical participation and faith-sharing groups”), and more consis-
tently susceptible to citing Rahner ad infinitum. Sul, this slim vol-
ume makes for easy and informative reading; in itself, it is a fine
example of how spirituality and theology can and should combine tn
a profitable way.

SEXUAL DIVERSITY AND CATHOLICISM:
TOWARD THE DEVELOPMENT OF MORAL THEOLOGY
Edited by Patricia Beattie Jung with Joseph Andrew Corey
Collegeville, MN: Liturgical Press
2001, xxx, 311 pp., paper, ISBN 0-8146-5939-X
Reviewed by James T. Bretzke

Just a few years ago I was engaged in a conversation with a col-
league on theses for a comprehensive exam in sexual ethics which he
had drawn largely from Gerald Kelly’s 1941 classic Modern Youth and
Chastity—widely used in Catholic colleges in the 1940s and 1950s.
Kelly’s work contained five crystal clear and practical moral prin-
ciples meant to guide young people in choosing the good and avoid-
ing the evil in the sexual arena, such as “every directly venereal ac-
tion is against the law of God, and a serious sin of impurity.” The
remaining four principles were likewise concerned directly in one
way ot the other with aspects of legitimate and illegitimate causing
of venereal pleasure. This moral message was simple and clear: sexu-
ality boiled down to sex, sex was dangerous since it ultimately con-
cerned when one could and could not licitly engage in venereal plea-
sure at the peril of one’s soul. My colleague maintained that Kelly’s
principles, founded on the unchanging pillars of human nature and
the natural law, were just as valid today as they had been in the days
of our parents who had used this book in their college theology
courses.

Clear as this version of sexual ethics may have been, the theol-
ogy of the human person developed in Vatican II, and continued
through the writings of John Paul II, the Catechism of the Catholic
Church, and reiterated most recently in the Congregation of the
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Doctrine of the Faith’s “Letter on the Collaboration of Men and

Women in the Church and in the World” all put the accent on the
development and integration of the whole human person, in all of
his and her biological, psychological, emotional, spiritual, sociologi-

cal and cultural complexity, rather than just on what aspects of ve-

nereal pleasure can be lawfully tolerated.

Since the theological anthropology of “whole” person affirms
each individual’s dignity and uniqueness, this means that there will
be some necessaty diversity that goes beyond merely our genetic
make-up ot DNA code. In developing a contemporary sexual ethics
that is faithful to this view of the human person, how then can we
deal with the notion of sexual diversity within the confines of Ca-
tholicism? Should not the role of moral theology be to lay down
absolute norms founded in the natural law lived out in our human
nature that is unchanging and common to all? Yet, even though
these questions seem to suggest clear-cut answers, the authors of
this volume present an understanding of the sources for theological
reflection on both sexuality and its various lived expressions, which
are morally complex if nothing else.

The fifteen essays in this book are divided into the “Introduc-
tion” by Patricia Beattie Jung, followed by sections on “Interpreting
Church Teachings,” with the lead essay by Bishop Thomas Gumbleton,
the only non-lay contributor. Other sections are: “Interpreting the
Bible” (looking at hermeneutical issues, sexual violence, and same-
sex issues in the Old and New Testaments presented by biblical schol-
ats), “Interpreting Secular Disciplines” (with contributions by psy-
chologists and philosophers), and a final section on “Interpreting
Human Expérience” (with essays by two lay Catholic women
ethicians, Cristina Traina and Mary Hunt).

The book also contains a helpful index and list of ecclesial docu-
ments cited in the various essays. While not every area is given the
same focus or breadth of treatment, by and large the essays are quite
well-written and a good attempt has been made to incorporate a bal-
anced variety of issues, viewpoints, and approaches, including spe-
cial attention to the insights that the various disciplines of theology,
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Scripture, ethics, and the social sciences might bring to a better un-
derstanding of sexuality—in all of its rich diversity and moral com-
plexity. Since the issues are rarely simple, neither are the questions
raised nor the answers tentatively proffered. While this collection

may not propose solutions with the same clarity as Kelly’s Modern

Youth and Chastity, it helps to broaden our perspectives on the mor-
ally complex world of sexuality. Theologians and educated lay per-
sons alike should find it a helpful stimulus to deeper reflection on
these issues.

COMPENDIUM OF THE SOCIAL DOCTRINE
OF THE CHURCH
Edited by the Pontifical Council for Justice and Peace
Vatican City: Libreria Editrice Vaticana
2004, xxx, 525 pp., paper, ISBN 88-209-7651-X
Reviewed by James H. Kroeger

For the first time in history, the Holy See has published a com-
prehensive sourcebook of the Chutch’s social teaching. This is a
significant achievement as some statistics indicate. The compen-
dium has a 30-page introductory section and 525 pages of text. One
finds 193 pages of references, of which 26 are “source” references
(Scripture, councils, papal and church documents) and 167 are “sub-
ject” references (themes and topics). There are 1,232 detailed foot-
notes.

The idea of a compendium was proposed by John Paul II in his
1999 apostolic exhortation Ecclesia in America, when he noted: “It
would be very useful to have a compendium of approved synthesis
of Catholic social doctrine... which would show the connection be-
tween it and the New Evangelization” (EA 54). The same pope had
noted earlier in Solicitudo Rei Socials: “The teaching and spreading of
her social doctrine are part of the Church’s evangelizing mission”
(SRS 41). The pope’s dream has now become reality.
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The compendium was written by the Pontifical Council for Peace
and Justice (PCPJ). The endeavor began five years ago under Cardi-

nal Francois-Xavier Nguyén Van Thuan, then PCP] president; his
illness and death caused unavoidable delays. The project was guided
to completion by Cardinal Renato Raffaele Martino, current PCP]

president. Martino pays tribute to his predecessor by noting that the
compendium carries “the seal of a great witness to the Cross who
remained strong in faith in the dark and terrible years of Vietnam”
(xxvi).

This attractively produced and “user-friendly” volume begins with

an introduction on “An Integral and Solidarity Humanism” (1-9), fol-
lowed by twelve thematic chapters (13-325), and a conclusion that
advocates “a civilization of love” (326-331). Some examples of the
thematic chapters are: “The Church’s Mission and Social Doctrine”
(Two), “The Family, the Vital Cell of Society” (Five), “Safeguarding
the Environment” (Ten), and “The Promotion of Peace” (Eleven).

Although the content is not, in fact, new material (popes have spo-
ken these truths frequently), the creative synthesis in a one-volume,
handy compendium is a welcome gift.

This reviewer found several fresh and enlightening perspectives
in the volume. Clear linkage is made between the Church’s social
teaching and her mission of evangelization (3-4). The text is pre-
sented as an instrument for fostering ecumenical and interreligious
dialogue (6). The pivotal role of the laity in propagating Church
social teaching is emphasized (xxiii). The compendium includes sev-
eral enlightening thematic sections on such areas as “women and
children” (169-170), “globalization” (203-207), “biotechnology”
(267-270), “terrorism” (288-290), and the “civilization of love” (329-
331). A fitting piece of artwork (Lorenzetti’s “Allegory of Good
Government”) adorns the cover and an explanation of its meaning is
printed on the inside cover of the book.

This compendium is destined to become a standard reference
work for Church social vision and involvement. Already available in
Italian and English, the work will be published in other languages, as
well as in local editions. It challenges Christians to continue their
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personal witness in the social arena; it also encourages the develop-
ment of new community programs for authentic humanism within
today’s social structures.

The Church’s social teaching has often been described as “Our
Best Kept Secret”; this fine volume stands to achieve much in mak-
ing the rich and profound patrimony of the Church better known,
loved, and practiced.

101 QUESTIONS AND ANSWERS ON VATICAN II
By Maureen Sullivan, O.P.
New York: Paulist Press
2002, xiii, 135 pp. paper, ISBN 0-8091-4133-7
Reviewed by James H. Kroeger

Maureen Sullivan’s book on the Second Vatican Council forms
part of the Paulist “101 Questions and Answers” series, which has
reached nearly twenty volumes. This fact already alerts readers to
the kind of book and its style that they will meet. Sullivan, a Do-
minican who holds a doctorate in theology from Fordham University
and is an assistant theology professor at Saint Anselm College, ar-
ranges her 101 questions and answers into a generally chronological
presentation of the “event” that was Vatican II.

The book opens with a brief “Introduction” which notes that a
“popular primer on Vatican II” is needed today to show that “the
Council’s charter is not a dead letter” (3). In addition, the Council,
which was “the biggest, most famous, historic adult education project
ever held” (2), is not weil known or appreciated by many Catholics.

Two foundational chapters present “The Calling of Vatican IT”
and “The Players, the Tensions, the Media” connected with the Coun-
cil. In a total of twenty-three questions and answers, Sullivan intro-
duces the background and protagonists of the Council; this material
helps ordinary readers and students (one of the book’s intended au-
diences) to understand the “workings” of a Council, Vatican II in
particular. It is noteworthy that the author has thoroughly researched
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her material, even travelling to Sotto il Monte to interview Loris

Capovilla, John XXIII’s long-time personal secretary (28).

Each of the next four chapters is devoted to one session of the
Council (1962-1965). In forty-one questions and answers, Sullivan

moves from “So, how did the conciliar debate finally begin?” (33) to
“How did the Council end?” (69-70). The treatment presents the

substantial questions facing Vatican II, the personages that were piv-
otal in the process, the growth in thinking during the debates, the
outcomes and decisions finally reached. Along the way, Sullivan
inserts many popular details about the Church and the Council; for
example, she treats John XXTIII (43), the role of the conservatives

(33-34, 46-48), Paul VI’s birth control commission (56-57), nuns
changing their habits (62-63), the role of Xavier Rynne (36, 45). On

balance, Sullivan achieves an overall enlightening and enjoyable nar-
rative of the Council.

Two substantial chapters describe “The Church Right after the
Council—The Early Years” and “The Church Today—The Legacy
of Vatican IT.” Here Sullivan narrates what happened after the Council
in various areas: liturgy, theology, Catholic life and morals. She also
chronicles how Vatican II’s “new charter for the church” (1, 3) was
implemented and what challenges still face the Church. A brief “Epi-
logue” rounds out Sullivan’s presentation.

Several additional features enhance this volume. The table of
contents reaches seven full pages, because it provides all of the 101
questions Sullivan answers; this allows readers to quickly locate any
particular aspect of the Council they are interested in. Appendices
provide the Latin and English titles of the Council’s sixteen docu-
ments, as well as the dates of promulgation. One finds a helpful
glossary of theological terms, as well as suggestions for further read-
ing and an Index. This reviewer particularly appreciated Sullivan's
approach in providing short explanations of key Council concepts
within her narrative; some examples are: collegiality (11, 45, 119,
124), criteria for dissent (57-58), the Church-world relationship (58-
62), religious freedom (69), and the “reception” process (74-75, 99,
114, 125).
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Readers desiring a clear synopsis of the Council and its signifi-
cance will find this an adequate first look. Of course, other sources

are necessary for an in-depth discussion of Vatican II, the best of
which is the Alberigo/Komonchak History of Vatican IT (Orbis Books,
currently four volumes). Sullivan has used her Council knowledge

and cleat-writing skills to communicate well; her work prompts one
to say: “the Council was a special gift of the Spirit to the Church;
Vatican II remains alive today.”

WAS THE CHURCH TOO DEMOCRATIC?

COUNCILS, COLLEGIALITY AND THE CHURCH’S FUTURE

By Norman Tanner, S.J.
Bangalore: Dharmaran Publications

2003, xvi, 82 pp., cloth, ISBN 81-86861-59-9
Reviewed by James H. Kroeger

This book is the outcome of a lecture series, a fact that accounts
for the manner of presentation—short, conversational, eminently
crisp and clear. The volume presents the six Bishop Jonas Thaliath

Lectures given in Bangalore, India, in 2003.

Tanner is a recognized authority on Church councils, having ed-
ited the two-volume Decrees of the Ecumenical Councils (Georgetown,
1990) and authored The Councils of the Church: A Short History (Cross-
road, 2001). Currently, he is professor at the Gregorian University

- (Rome) and serves as book review editor of Gregorianum.

This work explores the role and impact of councils in the life of
the Church. The author believes that councils were central to the
evolving identity of the Church, particularly during the first millen-
nium; this heritage offers much hope for ongoing Church renewal in
subsequent eras (e.g. Trent, Vatican II). This “council” potential is

to be realized on several levels in general, regional, national, and
local assemblies and synods. Tanner asserts: “The most important

lesson of all is surely to recognize the action of the Holy Spirit in the
councils. They are such a miracle of grace that without the Spirit
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they cannot be understood” (13). How does Tanner unfold this gen-
eral thesis?

In presenting the six lectures included in this book, the author
addresses: (1) the pivotal importance of the first seven councils and

the lessons to be learned; (2) regional or “grass-roots” councils; (3)

the demise of regional councils and the deleterious consequences;
(4) collegiality in Vatican II; and, (5-6) application of Vatican II
thought to ecumenism and interreligious dialogue.

This slender volume contains much to recommend it, presenting
the Church’s conciliat experience in an engaging manner, asking prto-

vocative questions: “too Democratic”? Tanner is able to creatively
communicate the formative influence of the councils on the very
identity of the Church. In addition, the conciliar tradition has kept
the Church relevant, “up to date, indeed ahead of its time” (19). He

also makes a strong case that shows “the demise of regional councils
after the period of the early church as one of the gravest wounds in

the history of Christianity” (26).

The book communicates many lessons to be gleaned from Church
history: the importance of discussion and consensus within the

Church; the amazing achievement of the early councils in their deli-
cate faith formulations that have, for the most part, endured down
to today; the positive potential of episcopal collegiality as a corner-
stone for renewal as envisioned by Vatican IJ; cautions against a fuise
expectation that the Church will be (or ever was) fully united on all
levels of doctrine and governance; the caveat against putting too

much focus on the reform of the papacy and of the Roman curia
(very “human” institutions). In brief, reading this volume renews

one’s realistic enthusiasm for the Church to become an authentic
community in today’s fragmented world.

A few reservations remain. Does the title of the book, though
provocative and enticing, reflect the dominant content of the work
(possibly better represented by the subtitle)? There is a curious ab-
sence of any discussion about the Federation of Asian Bishops’ Con-
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ferences (FABC) when regional episcopal associations and contribu-
tions are presented (50-53, 61-65).

On balance, this work is stimulating and rewarding. Much his-
tory of the Church councils (context, questions faced, major deci-
sions, wider impact, lessons to be learned) is presented concisely and

creatively. The extensive presentation of the Second Vatican Coun-
cil informs and enlightens. The book is professionally produced,
containing an index and footnotes; it has a table of the councils and

a helpful map, showing the locations where councils were convened.
In words addressed to Saint Augustine, who was invited to the coun-
cil of Ephesus, but died before the invitation reached him: To/h,
dege—take and read!
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