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Introduction

One of the major Programmes initiated by the Office of

Human Development (OHD) was the Bishops’ Institute for

Social Action (BISA) Series. All the BISAs are Gospel-

oriented and theo-praxis in process.  Historically, all the

Bishops who came to attend the BISAs experienced not

only to understand the struggles and sufferings of the poor

people but also to pitch their tents amidst them and share

their life in practical solidarity in their distressing situations.

 

BISAs I – III sought to interpret the social dimension of

the Gospel in the context of Asia. As witnesses to Christ,

the Church must make a wholehearted commitment to the

poor and opt in their favour. This does not mean merely to

work for the poor, but to be with the poor as Jesus the

poor.

BISA IV – VI stressed the collegial responsibility of bishops

for human development. While examining the Asian

situation in the light of the Gospel, the bishops sought to

do this as brothers, in an effort to discover the practical

meaning of collegiality of bishops. Since many of the

problems of human development are structural in nature,

the bishops need to coordinate collegially their insights and

initiatives at diocesan, national and regional levels. All these

programmes (BISA-I-VI) had exposures to different poor

communities – slum dwellers, workers, farmers, etc.

 

BISA VII – added the new dimension of immersion.

Exposure brought us closer to the stark reality of poverty,

but immersion sought to experience reality from the

perspective of the poor themselves. While exposure was

like a doctor’s visit for diagnosis, immersion led to genuine

empathy through a lived-in experience of a genuine friend

and family member.  It is in BISA VII, that the methodology

of the Pastoral Cycle came.

OHD is reviving the BISA programmes to help the Bishops
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In the name of the Pontifical Council for Justice and

Peace, I warmly greet my Lord, Archbishops and Bishops

and all the Participants in the 2012 Bishops’ Institute for Social

Action now underway at the beautiful Camilian Pastoral

Centre and marking the 40th   anniversary of the Office of

Human Development. While I regret not being able to join

you in person, I am very thankful for the opportunity to address

you a message to stimulate personal and group reflection. As

you consider how the Church is responding pastorally and

socio-pastorally, in the light of Catholic Social Doctrine, to

the needs of God’s people in the vast social realm of life,

there is much to be grateful for and there are many challenges

waiting to be taken up.

It has always been the Church’s desire that everyone’s

encounter with Jesus Christ lead to

♦    deep and ongoing conversion towards an ever fuller life

of faith

♦    lived commitment to the fundamental Gospel command-

ment to love one another

♦    bold witnessing to the Risen Lord in our midst

Christ our Lord accompanies our ministry of service with

signs of God’s grace at work, not only in individual hearts,

but also in social relations and interactions. So our socio-

pastoral ministry, through which we help God’s neediest people

to discover and undertake a way forward out of the Egypt’s

of their enslavements and sufferings, is a sign of the presence

of God’s Kingdom. Indeed, as Benedict XVI teaches us:

“Man’s earthly activity, when inspired and sustained by

charity, contributes to the building of the universal city of

God, which is the  goal of the history of the human family.”1

This earthly activity has always been a response to God’s

saving initiative towards us. It is His people responding, in

the Old Testament, to His revelation and covenant, and in the

New Testament, to faith in Christ and to his charity.

The Church’s Heritage of Social Teaching:

The concern for human social wellbeing is therefore not

a novelty, but goes all the way back to our foundational

Scriptures. Not only did the prophets, particularly Amos and

Isaiah, forcefully remind Israel of its holy obligations towards

justice and the poor; there were also the Sabbath institutions

which would regularly restore the social order to a more just

equilibrium. The Jubilee or Seventh Sabbath year was a year

of favour to set the downtrodden free and offer everyone a

new lease on life, ensuring that “there will be no one in need

among you” (Dt 15:4).

To this restoration of divine justice upon the earth, Jesus

dramatically appeals when launching his ministry in the

synagogue at Nazareth (Lk.4:16ff.), unfurling the banner under

which he will carry out his mission of bringing us into the

Kingdom of his and our heavenly Father. After his resurrection

and ascension, the early Church dedicated herself to the Word

of God (liturgia), communion (koinonia) and serving

(diakonia) the needy (Acts 2:44-47; 4:32-35).

During the centuries of persecution, Christian

communities were deeply involved in providing social services.

Once Christianity was legalized, the Church was freer to play

its role of evangelizing the social order, in word and especially

in deed:

The spirit of Christian charity and devoted self-sacrifice

which had once so impressed the pagan world was by

no means dead. Rather, the needs of the times called

forth new efforts in the service of Christian charity.

History records innumerable examples of practical

works of mercy. The Church was a social power in the

declining culture of those days. The bishops were

obliged to substitute for a corrupt and decrepit

officialdom: to assume the duties of public welfare
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servants; to supply the needy and  suffering with food,

clothing and shelter; and in many instances, even to

organize the defence of cities… The relief of the poor,

the care of slaves, of prisoners and of travellers became

their concern. A part of the Church’s income was set

aside to aid the poor. In large cities such as

Constantinople and Antioch, the Church’s work among

the poor was to a great extent highly organized. There

arose many institutions for the relief of every human

need: hospitals, poor houses, orphanages, foundling

homes, shelters for travellers, etc., which had been

entirely unknown in pre-Christian times.2

Down through the ages, many different Catholic agencies

–-  diocesan  and  lay,  religious orders and ecclesial movements

–- carried-on and developed such charitable responses to the

human condition in the light of Christian faith, and these

various responses  eventually fed into explicit social teachings

beginning with Pope Leo XIII’s ground-breaking Encyclical

Rerum Novarum (1891). Thus, the Social Doctrine of the

Church3  orients the Christian, armed with the faith and charity

of Christ and engaged in the social order, in the promotion of

justice, peace and authentic human development, that is, the

flourishing of the human person, community and entire

environment.

During the immersion experience which you have just

had amidst migrants and indigenous peoples on the outskirts

of Bangkok, you made their deep concerns your own and

appreciated what the implementation of Catholic Social

Doctrine was trying to achieve among them.  Throughout Asia,

the priority issues include the struggles of indigenous peoples;

labourers, migrants and their families; men and women, the

very young and the very old; and current challenges facing

them such as poverty, unemployment and exploitative labour;

conflicts and peace building; human rights and ecological care

for creation.4  To all these issues and challenges our socio-

pastoral ministries respond, consistently building a fuller

expression of justice and charity into the structures of human

life in common.5

The Way of the Shepherd:

Very far from abstract or static, Catholic Social Doctrine

must engender a mission, an activity, for merely to make

proposals without moving on to action is an ideology. “The

task of the Bishops [is] to transform theology into pastoral

care, namely into a very concrete pastoral ministry in which

the great perspectives found in sacred Scripture and Tradition

find application in the activity of Bishops and priests in specific

times and places.”6

Reflecting on the Church’s place in the public sphere

and her role there, Pope Benedict is clear about the delicate

character of this enterprise: “The task we have to set for

ourselves is not an easy one, situated as it is somewhere

between immediate engagement in politics — which lies

outside the Church’s direct competence – and the potential

for withdrawal or evasion present in a theological and spiritual

speculation which could serve as an escape from concrete

historical responsibility.”7

It is very important, then, that one not confuse pastoral

with politics, pastoral action with political action. In response

to his own question, “Did the Synod Fathers succeed in finding

the rather narrow path between mere theological theory and

immediate political action, the path of the ‘shepherd’?” the

Holy Father replied: “In my brief address at the end of the

Synod I answered this question in the affirmative, in a

conscious and explicit way.”8

The  way  of  the  shepherd,  then,  is  the  recommended

path to follow when as Church we try to respond to  the

miseries and clamours for social justice of God’s people. On

this path, the long tradition of translating scripture and theology

into pastoral care, which constitutes the social teaching of

the Church, is our most reliable useful guide. Based on

principles of human dignity,common good, the universal

destination of the goods of the earth, the brotherhood of the

human family, solidarity and subsidiarity, Catholic Social

Doctrine places the human person, his total and integral

development, at the centre of all world systems of thought and

activity.

The way of the shepherd reminds man of his vocation to

gift and transcendence and so to evangelize our world of

inequalities and poverty with a Christian logic of gift and

gratuitousness. When man’s activity is inspired by divine love

and justice, he builds an earthly city which is an anticipation

of the universal city of God.9

New Evangelization of the Social:

Turning now to the “many challenges waiting to be taken

up” mentioned at the start, a providential indication of what

these might be may be found in the fact that your VIII Bishops’

Institute for Social Action opens this year of 2012 which, in

nine months, will see the  Church celebrating the Thirteenth

General Synod of Bishops on the New  Evangelization for the

Transmission of the Christian Faith. And so I think it is very

timely to consult the Lineamenta for a working understanding

of new evangelization and to survey the various sectors of

society in urgent need of evangelization. What light do these

shed on the priorities of your Office of Human Development

and the Justice-and-Peace Commissions of your respective

Conferences and Dioceses?

The Lineamenta call the new evangelization “a frame-

of-mind, a courageous manner  of acting and Christianity’s

capacity to know how to read and interpret the new situations

in human history which, in recent decades, have become the

places to proclaim and witness to the Gospel.” These “new

situations” or sectors concern society, cultures, economics,

civic life and religion. They include

√   Cultures, which risk losing “the capacity to listen to and

understand the words of the Gospel as a living and life-

giving message”.10

√     “The great phenomenon of migration is increasingly

forcing people to leave their countries of origin for more

urban settings, thereby changing the ethnic make-up of

our cities, our nations and our continents.”11

√     Media and communications, whereby “no place in the

world is beyond [their] reach and, consequently, unaffected
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by the media and digital culture, which is fast becoming

the forum of public life and social interaction”.

√     Economics – for example, our own Pontifical Council

published a Note on Reforming the International

Financial and Monetary Systems in the Context of Global

Public Authority with the hope of establishing “rules in a

global market intended to ensure greater  justice in

relations among peoples”.12

√    Finally, civic and political life, where we see “new

economic, political and religious forces … emerging in

global politics” which create “an unprecedented yet totally

unknown situation which is rich in potential but also

fraught with risks and new temptations of dominion and

power”. This sector includes the following sub-headings

which closely echo the Office of Human Development’s

own priorities:

o     the duty to seek peace,

o     the development and liberation of peoples;

o  improvement in forms of world and national

governments;

o    the construction of possible forms of listening, living

together, dialogue and collaboration by various

cultures and religions;

o    the safeguarding of the rights of persons, entire peoples

and, above all, minorities;

o     support for the most vulnerable in society;

o      the stewardship of creation and the commitment to

the future of our planet.

It is striking how this brief catalogue illuminates aspects

of the very social concerns that you have been hearing about

from those whom you were accompanying these past few days

as well as from your own people back home. We certainly

look forward to the fruits of the Synod’s deliberations,

especially the Apostolic Exhortation which in due time the

Holy Father will promulgate, to shed light on where the Gospel

most urgently needs to be incarnated in the social reality around

us. In Asia I believe it is especially important to distinguish

clearly, in our minds and in our action, between abusing social

action to proselytize, and properly evangelizing the social order

or, in other words, employing and applying Catholic Social

Doctrine as a (or even the) privileged tool of evangelization.

Meanwhile, during this Institute, may I invite you to

reflect on how Catholic Social Teaching is already responding

to the needs of the poor and the marginalised and how it can

be further implemented at the Conference, Diocesan and Parish

levels as well as in BECs (Basic Ecclesial Communities),

BCCs (Basic Christian Communities) and NCs

(Neighbourhood Communities) in those multi-religious

contexts where Christians and non-Christians in different parts

of the vast continent of Asia can be involved together in

promoting integral human welfare, oriented by the Gospel of

Jesus Christ and the Social Doctrine of the Church.

During the coming days, your interactions with one

another will surely deepen the socio-pastoral commitment of

the Church, and give rise to new and strengthened programmes

implementing Catholic Social Teaching. May everyone leave

the 2012 Bishops’ Institute for Social Action with a deepened

appreciation for the rich patrimony of Catholic Social Doctrine,

and may God generously bless your Institute and make it

fruitful for the good of all. With the prayerful good wishes of

all of us at the Pontifical Council for Justice and Peace,

devotedly yours,

Cardinal Peter Kodwo Turkson

(President)

Rome, 22 January 2012

______________________

1 Benedict XVI, Caritas in veritate, § 7.
2 Karl Bihlmeyer, Church History, Vol. 1. Westminster;

Newman Press, 1968, p. 373.
3 The term “social doctrine” goes back to Pope Pius XI and

designates the doctrinal corpus concerning issues relevant to

society which, from the Encyclical Letter Rerum Novarum of

Pope Leo XIII, developed in the Church through the

Magisterium of the Roman Pontiffs and the Bishops in

communion with them (Compendium, § 87).
4 These are the issues to be considered in the light of the

Church’s Social Doctrine at the BISA-VIII.
5 John Baptist Janssens S.J., “Instruction on the Social

Apostolate,” 10.10.1949.
6 Africae Munus, § 10, quoting Benedict XVI Address to the

Members of the Roman Curia, 21.12.2009, identifies the whole

work of the Synod as this “transforming of theology into pastoral

care”.
7 Africae Munus, §17. Cf. Caritas in veritate, §5-9.
8 Benedict XVI Address to the Members of the Roman Curia,

21.12.2009. The opposition between “pastoral action” and

“political action” is to be seen in terms of the former: Pastoral

action is understood as the way of the shepherd or pastor, while

lay people have the vocation and competence to engage in

politics and other means for the humanization of the social

order.
9 Cf. Caritas in veritate, § 7.
10 All the quotations in this list are from the Lineamenta

(preparatory document) for the XIII Ordinary General Assembly

of the Synod of Bishops on the New Evangelization for the

Transmission of the Christian Faith (October 2012), § 6.

http://www.vatican.va/roman_curia/synod/documents/

rc_synod_doc_20110202_lineamenta-xiii-assembly_en.html
11 “At times [Christians] are forced to leave the countries they

have helped to build because of persistent tensions and policies

which frequently relegate them to being second-class spectators

of national life” (Benedict XVI, Speech to Diplomatic Corps,

9.1.12).
12 h t t p : / / w w w. p c g p . i t / d a t i / 2 0 11 - 11 / 0 8 - 9 9 9 9 9 9 /

Towards%20Reforming%20ENG.pdf
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RESPONSE OF THE CHURCH IN ASIA

It was Pope John XXIII who also internationalized

the phrase, “The Church of the Poor.” His visit to Assisi,

the town of the poverello just prior to the opening of the

Council, he understood the close connection between the

Council and the theme of poverty. He informed the world

in his radio message on the eve of the Council, about how

the Church was to present herself to the world. He stated,

“In dealing with the underdeveloped countries, the Church

presents herself as she is and as she wants to be – as a

Church for all men and especially the Church of the Poor.

In the inaugural address to the Council, he reiterated, “{The

Council} ought to contribute to the diffusion of the social

and communitarian content which is inherent in authentic

Christianity in its entirety: only in this manner can the

Church present herself as the Church of all peoples

(universal) and above all, as the Church of the Poor.”

This model of the Church of the Poor was taken up at

the first Asian Bishops Meeting (1970), presided over by

Pope Paul VI, which declared, “…the face of Asia,

continent of teeming masses…a face largely marked with

poverty, with undernourishment and ill-health, scarred by

war and suffering, troubled and restless… It is our resolve,

first of all, to be more truly the CHURCH OF THE POOR

.If we are to place ourselves at the side of the multitudes in

our continent, we must in our way of life share something

of their poverty. The Church cannot set up islands of

affluence in a sea of want and misery...” This was the

challenge of God to the Churches of Asia because almost

two-thirds of the world’s population resides in Asia and

the majority of these people are poor. The Churches of

Asia cannot become islands of affluence in the midst of a

sea of misery and poverty.

The Asian bishops gradually became more precise

about the specific kinds of poverty that characterizes Asia.

The vast majority of the people of Asia, they felt, are poor

materially, but are rich culturally because of their ancient

religio-cultural heritage. Fr. Aloysius Pieris, the Sri

Lankan theologian explains that there is a poverty that is

imposed on people by the oppressive social system – the

systemic impoverishment of the masses; but there is also a

poverty that is voluntary, expressed in a simple life-style

that is in solidarity with the victims of impoverishment. It

combines detachment from material possessions with trust

and hope in the Saviour as the only source of salvation.

He concludes that within the Asian ethos the two

characteristic values of Asia – religiosity and poverty –

actually coalesce in Asian identity, so that a deeply

religious person must voluntarily be truly a poor person.

In the “Church in Asia” (1999) Pope John Paul II

states, “ Solidarity with the poor becomes more credible if

Christians themselves live simply, following the example

of Jesus. Simplicity of life, deep faith and unfeigned love

for all, especially the poor and outcaste, are luminous signs

of the Gospel in action. Asian Catholics have to adopt a

lifestyle consonant with the teachings of the Gospel, so

that they may better serve the Church’s mission and so that

the Church herself may become a Church of the poor and

for the poor.”(n. 34)

At this time in history, globalization is the new mantra

for human development. Whatever its positive aspects, in

actual fact it strengthens the strong and weakens the weak.

Worse still, it encourages a global amnesia about the weak

that are victims of globalization and encourages the demise

of social consciousness about its negative effects. The

challenge to the Church in the Third World is to become

more and more, the Church of the Poor.

From Bishops Institute for Social Action (BISA) to Asian

Institute for Social Action (AISA) to Faith Encounters

in Social Action ( FEISA)

OHD/FABC organized BISAVII in Thailand on “Asia’s

religio-cultural heritage and human dev elopment.”(1987).

BISA VII added the new dimension of immersion to the

exposure part of the programme. Exposure brought us

closer to the stark reality of poverty, but immersion sought

To The Concerns Of Workers In The
Light Of Catholic Social Teaching

Fr Desmond de Sousa CSsR
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to  experience  reality  from  the  perspective  of  the poor

themselves.  While  exposure  was like  a  doctor’s  visit

for  diagnosis,  immersion  led  to  genuine  empathy  through

a lived-in experience of a genuine friend and family

member. 

In the follow-up meeting we crystallized the Pastoral

Spiral method of four stages:  (I) Exposure-Immersion

into the problem at grassroots level by living among the

poor people (II) Social Analysis of understanding the

antiquated personal and unjust social structures that

perpetuated their situation (III) Theological (Faith)

Reflection of discovering the challenge of God working

within the human situation and responding with faith

conviction to the situation (IV) Pastoral Planning WITH,

not FOR the people, in actually responding to the situation

of injustice that caused their poverty.

AISA (Asian Institute for Social Action)

The bishops now had a method of helping the diocese

move towards becoming the Church of the Poor. The AISA

was to bring the method down to the level of a diocese. The

diocese has to be “converted” – make a radical change in

our minds, hearts and life-style – TO the “poor not as a

burden, but as a resource, even from an economic point

of view” (Pope Benedict XVI, Charity in Truth, 2009

n.35). Somewhere among the poor are the resource person(s)

we need, to teach us how to live today in a world where

“there is more than enough resources for our needs, but not

for our greed” (Mahatma Gandhi)

•     Our programs FOR THE POOR, can become an

obstacle to the human relationship with the poor that is

fundamental to our catholic identity. Otherwise we only

provide services to the poor like the government

agencies.

•      There must be a gradual leveling process, like osmosis

– a giving and receiving, unlearning and relearning –

so that both persons in the human relationship develop

together, otherwise no human development has

occurred.

•      The ideal is an incarnational process which gradually

enables us to see reality through the eyes of the poor,

because God sees reality that way and faith means to

see reality through God’s eyes. This is the struggle that

the life of faith demands.

FEISA (Faith Encounters in Social Action)

The Church in Asia has to become “the Church of

the Poor,” - enunciated by both Popes John XXIII (1962),

Paul VI(1970) – while learning from the rich religio-cultural

experience of people of other faiths. It demands being

converted BY the poor through a genuine human relationship

of respect, justice and equity.

AISA I: Becoming the Church of the Poor with Urban

Workers    (Antipolo diocese, Philippines Aug 28- Sept 5,

1987)

In BISA VII the bishops attempted to discover a

liberative spirituality for social action among the poor and

by the poor.

“A new spirituality that will suffuse evangelization

and embrace the plan of God for the whole creation is

imperative. Mere individual salvation is not enough;

salvation must be for the whole person, all the people

and even the cosmos. This spirituality must not be inward

looking but must place the Church at the service of the

whole human race.”(BISA VI, Sri Lanka, 1982)

This hope for transformation of the diocese and the

spiritual orientation of the diocesan pastoral policy of social

action was a concern of the AISA series. An off-shoot of

BISA VII, the AISA series aimed to provide each national

bishops conference of the FABC with an opportunity and

a method which will be a genuine contribution to the

centenary celebration of Pope Leo XIII’s epoch making

encyclical Rerum Novarum (1891). At the centenary

celebrations the bishops were to ask themselves “How have

we implemented the Social Teachings of the Church?”

The more specific aims of each AISA were: to plan

the concrete steps necessary at diocesan, national and Asian

level to make the Church of Asia the Church of the Poor

with special reference to particular sectors of poor: laborers

(AISA I, Antipolo, Philippines, 1987), migrants (AISA II,

Macao, 1988), slum-dwellers (AISA III, Seoul, Korea,

1988), victims of tourism (AISA IV, 1989, Ubon, Thailand),

fishermen, farmers, women workers etc.

CATHOLIC SOCIAL TEACHING: THE GOSPEL

OF LIFE for Labor and Laborers (POPE John Paul

II, 1995)

“THE GOSPEL OF LIFE is at the heart of Jesus’

message. Lovingly received day after day by the Church,

it is to be preached with dauntless fidelity as “good news”

to the people of every age and culture….

When he presents the heart of his redemptive

mission, Jesus says: “I came that they may have life,

and have it abundantly” (Jn 10:10). In truth, he is

referring to that “new” and “eternal” life which consists

in communion with the Father, to which every person is

freely called in the Son by the power of the Sanctifying

Spirit. It is precisely in this “life” that all the aspects

and stages of human life achieve their full significance”.

(Introduction to the Gospel of life)

See diagram next page:
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 An epoch-making phase of transition

The phenomenon of globalization is one of the most

important causes of the current change in the

organization of work. This phenomenon brings about

new forms of production where plants are located away

from where strategies are decided and far from the

markets where the goods are consumed. There are two

primary factors driving this phenomenon: the extraordinary

speed of communication no longer limited by space or time,

and the relative ease with which merchandise and people

are transported from one part of the world to another. This

entails a fundamental consequence for processes of

production, as property is ever further removed and often

indifferent to the social effects of the decisions made. On

the other hand, if it is true that globalization is neither good

nor bad in itself, but depends on how it is used, it must be

affirmed that a globalization of safeguards, minimum

essential rights and equity is necessary. (Compendium

of Catholic Social Doctrine n.310)

CAN GLOBALIZATION HAVE A HUMAN FACE?

Catholic Bishops Conference of India, May Day Message

2003

The 1990s brought important changes into the world.

Politically, the fall of the Soviet Union made the First/

Second/Third World division obsolete. The multipolar world
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that emerged only sharpened the division between the rich

and poor nations. Economically, a new neoliberal capitalism

surged across the world flooding all the nations. In India,

the government decided THERE IS NO ALTERNATIVE

(TINA) to resist the surge of neoliberal capitalism.

Simultaneously, there was a colossal multiplication of

communication technologies that compressed time and

space, thus creating a dramatic homogenization in the world.

The merging of these three factors

– a multipolar world, the surge of neoliberal capitalism

and the multiplication of communication technologies -

brought about the increasing global interconnectedness of

the political, the economic and technological that drastically

reshaped the social life of the peoples of the planet.

This phenomenon of the latter part of the twentieth

century is referred to as globalization. It certainly had its

antecedents in the former colonizing process; but there are

distinct differences in its twentieth century manifestation.

These differences are particularly evident in the localized

forms of resistance to the globalization process: religious

protest movements, indigenous reassertions of sovereignty

and a wide variety of fundamentalisms.

What is now being accepted unanimously by

economists is that in an age of globalization, the job security

of the past will have to be sacrificed on the altar of high

economic growth, higher levels of income and higher living

standards. In other words, a business that pays high salaries

when it prospers, must have the right to cut salaries or

downsize or retrench its workers when it does not. In this

context the present labour laws are considered outdated for

a highly competitive, modern and globalized economy, since

they were made for the job security of the workers. They

are now an obstacle to competition and productivity.

On the one side globalization is presented as the

extension of the benefits of modernity globally. On the

underside it replaces persons with machines. It prefers the

accumulation of profits from financial capital, to ensuring

the fundamental right of each person to work. With such

facts and prospects for the future, can globalization ever

have a human face?

Globalization itself breeds its own internal

contradictions.

While globalization reshapes the local situation, the

local situation is not an inert passive object. Much of the

tension, conflict and struggle that globalization generates

grows out of the resistance that the local is able to muster.

The local situation may indeed feel itself overwhelmed by

the global; but local situations are not completely powerless.

The local response to the global can take on a considerable

variety of forms that can range from subservient

accommodation to assertive resistance. These various forms

of reaction indicate the internal contradictions to

globalization. Within the global-local dynamics, the global

interaction will provoke reactions through global cultural

“flows”; the local interaction will produce what can be

called cultural protests.

Global  cultural  “flows”  move across geographic

and  other cultural boundaries and like a river, define a

route, change the landscape, and leave behind sediment and

silt that enrich the local ecology. They are a kind of

circulating movement, perhaps best understood in the form

of anti-systemic global movements. There are four such

cultural “flows” or movements discernable in the world

today: (1) liberation (2) feminism (3)ecology (4) human

rights.

The liberation movement that has spread across the

continents of South America, Africa, Asia and even some

parts of Europe and North America, focuses on the complete

failure of the global economic system to bring relief to the

poor. In fact, in many places, the poor are being driven by

that same system into even deeper misery. Liberation

movements emerge from actual communities of poor who

become acutely aware of the systemic causes of their

problems. They mobilize themselves to struggle and hope,

and even to prompt some rich to enter into solidarity with

them in their struggle. Their rapid spread from South

America across continental boundaries, is a testimony to

their power and efficaciousness.

The feminist movement points to the failure of the

global systems to live up to the values of equality and

inclusion. The failures of these systems are wide ranging:

from the failure to provide basic necessities to blocking the

physical, educational, political and social advancement of

women. Since a disproportionate number of the world’s

poor are women, there are close links between the

movements of feminism and liberation.

The ecological movement reveals the failure of the

global systems to protect the sustainability of the planet. It

addresses issues that affect everyone. Failure to address

these issues will mean global catastrophe.

The human rights movement grapples with the

cultural origins of human rights that can protect every

human person from deprivation and oppression by

governments in power. It attempts to articulate and adopt

an interreligious global ethic that can serve as a common

charter for integrated action among religions on behalf of

world peace and the promotion of humanity. This cause

has enlisted the powerful support of religions through the

interfaith organizations like the Council for a Parliament

of the World’s Religions and the World Conference on

Religion and Peace.

These four movements are so widespread over

continents, that they can lay claim to being global cultural

movements of resistance to the overwhelming surge of

globalization. Solidarity and support of these movements

amounts to resistance to the surge of globalization

Antiglobalism is the local grassroots protest movement.

It attempts a strategic retreat from the onslaught of
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globalizing forces in order to counterattack. It is manifested

in the forms of fundamentalism and reclamation.

Fundamentalism comes in many forms. Perhaps the

most talked about today is Islamic fundamentalism.

However, fundamentalisms appear in Christianity, Judaism

and Hinduism. Islamic fundamentalism more than the others

carries a strong resentment against modernity, against

globalization and the West from which it springs. These

fundamentalisms are so pervasive that they appear similar

to global cultural flows. No doubt they show the passion

of antisystemic protest, but they do not work in any

coalitions.

Reclamation also has many forms. One form

recognizes the devaluation of most values humanity

considers  dear  and  seeks  to  reassert  a  certain  alternative

vision  for  the  world.  It  is  not  fundamentalistic,  nor

necessarily  reactionary.  It  seeks  to  lead  the  world  to

an  alternative  future  based  on  humanistic  values  rather

than  mere  glorification  of  materialistic  values.  Pope

John  Paul  II’s  vision  of  building  a  “civilization of

love”  based on a “culture  of  life ”  rather  than  the

present  “culture  of  death”  would  be  a   good  example

of this form of reclamation. Another form  is  the

rediscovery of forgotten identity based on one’s cultural

ties. The movements of reclamation of tribal identity related

to the ancestral land as in Jharkand State would illustrate

this form of reclamation. Yet another form of reclamation

would be the attempt by the Hindutvadis to go back to a

premodern period which they consider a “golden age,” to

find a frame of reference and meaning in order to engage

in the present.

Although it may seem that there is no alternative

(TINA) to the surging sweep of globalization, it is evidently

breeding opposition in the form of anti-systemic global

cultural movements as well as local, grassroots protests.

If this building opposition and protest gets stronger through

coalition building and local, grassroots support, will the

present surging sweep of globalization be forced to have a

more human face?

FOLLOW-UP ACTIONS

1.   TIME: The bishop with his team or members of the

Diocesan Pastoral Council should keep up-t-date with

the world of the workers

♦  spend time with the workers educating them in

Catholic Social doctrine and Teachings on Work,

listening to their problems as workers and having

a regular liaison between the bishop and workers

♦   regarding the May Day Message, the  feast Day of

St Joseph the Worker and other occasions,

♦  especially when a strike is on to find out the situation

and the condition of the workers and their families

at the parish/diocesan level.

♦   To ensure that Church workers are properly paid

and have favorable working conditions according

to Catholic social Teaching

2. TALENT   The diocese should set up a team maybe

with some retired workers and managers as a labor

commission or at least a workers desk, networking the

parishes within the diocese  The workers apostolate

should be FOR  workers and BY workers

♦   to do basic research on the available job situation

of the workers, leadership training and advocacy

to try and put into practice the Social Teachings

♦   to facilitate their organization into a workers

movement along the lines of the Young Christian

Workers (YCW) or Christian Workers Movement

(CWM) following the Review of Life method or a

workers association or an independent workers

union of different categories of workers

♦  negotiating just solutions to workers grievances

within Church institutions while educating Church

personnel both employers and employees about

Catholic Social Doctrine and Teaching

3.   TREASURE: Church authorities allocate funds for

catechists training, youth animators training, but not

for training workers in their rights and duties as

Christian workers. Workers themselves will contribute

to efforts by the Church to genuinely serve them

♦   making Church premises available to workers for

regular meetings and training

♦   encouraging priests and nuns to consider their

parishioners as workers and to organize support

service to workers families especially during times

of strikes and demonstrations
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Your Eminence, Excellencies, Monsignors, Reverend

fathers and sisters, dear colleagues; allow me to first of all

express gratitude for this opportunity to exchange with you

on what has already proved to be a major global challenge

for organized societies and humanity.  Migration is indeed

an epoch making issue affecting all societies and nations in

their organisational structures, their economies and societal

cohesion.  The Church, because of its very grassroots level

presence and its mission to accompany humanity is not

only an important actor in these processes but a major guide

to help societies and communities in establishing a culture

of open-mindedness and respect for human dignity towards

migrants.  The International Catholic Migration

Commission which celebrated its 60th anniversary of

commitment to migrants last year is a major Church actor

in this field and I’m pleased to share with you some ideas

for further reflection, action and intensified collaboration.

The world faces two fundamental challenges today:

the challenge of global resources and the challenge of

global mobility.

Both challenges call for justice and equity as much as

for management and order. The responsive processes for

these challenges and the quality of their interconnection

will determine the future of human societies. It indeed takes

a healthy mixture of moral responsibility and orderly

systems and procedures to guarantee a societal future

offering dignity and freedom to every human person.  Nor

will any attempt to consider the future solely from a material

or economic focused viewpoint deliver sufficiently adequate

answers.  The social teachings remind us that “The

necessary distinction between morality and the economy

does not entail the separation of these two spheres but, on

the contrary, an important reciprocity”1

Migration reveals many aspects of our human nature

and is an indicator for our levels of understanding and

integrating the Christian message.  What we often witness

is how much the concepts of belonging to one or another

nation, group, instance or identity, continue to be stumbling

blocks in the process of integration and recognition of my

neighbour and brother or sister.  The Biblical question “Who

is my brother?” reveals to be of even greater urgency to be

responded to when it comes to migrants.   Human solidarity

and ethical reflection indeed still need to be given a more

predominant place in further shaping our world and

migration is just another, yet very strong and compelling

invitation to walk this road.

This understanding defines renewed levels of

responsibility and new concepts in any national and

international organizational approach.   It is therefore useful

to get a clear picture of facts and possible response

mechanisms but equally important is the perspective from

which this is done: without ignoring or denying what has

been positive in the building of our societies, today’s’

challenges invite us to look at broader panorama in a

perspective related to human destiny.  Taking part in the

many societal processes - as yeast in the dough - is part of

the Christian identity and mission.  The Church’s essential

role in this is to accompany mankind in these processes and

its responsibility is therefore linked to all daily processes

that lead to every person’s integral fulfilment. This calls for

a theological dimension2  as defined in Centesimus Annus,

but, if I am allowed to add three more elements,  for clear

analysis, for courage and for discernment in action.

This presentation intends to shortly focus on some

factual indicators highlighting the importance of human

mobility and then to highlight some of the important

challenges for which the Church, in the light of Catholic

Social teachings faces broadened responsibilities.

1. Factual indicators    ( often used as single coated

realities and therefore generating fear)

1.1. The  numbers in human mobility are increasing

There are today some 214 million international

migrants which, while relatively stable as a proportion

of the total world population is a net increase of about

12% compared to the 2005 figures (191 million). United

Church’s Concerns For The Migrants
And Their Families Of And From Asia In The Light Of

Catholic Social Teaching

Johan Ketelers
Secretary General,   International Catholic

Migration Commission (ICMC)
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Nations Development Program (UNDP) estimates that

there are also around 740 million internal migrants in

the world, almost 4 times as many as those who have

moved internationally.  This figure may still be reviewed

pending the definition of internal migration but it

sufficiently indicates that in discussing human mobility

we also need to consider the country internal mobility

of people crossing ethnic, cultural and language

frontiers, not to mention the wider scope of issues

related to leaving a past and building another future.

Paradoxically it could be said that migration is

therefore not only a divider but also a connector.  In

this, human mobility is an icon on our global society

screens and a driver of many more globalization

phenomena.  Though it is repeatedly heard that

migration is here to stay, this mobility is very often

presented as a single coated fact ignoring major

sociologic dimensions and future perspectives for

humanity. It is obvious that human mobility and its

monitoring or management belongs to the preamble

conditions of the world’s future communities, societies

and nations and therefore also of human existence.

1.2. The global population increase

A second important factual indicator for the

present and future impact of human mobility on the

world’s societies is the rapid increase of the global

population: some 35 years ago the global population

was around 3 billion, In December 2011 we were

already 7 billion and we will be an estimated 9 billion

in 2050.  If the same migration percentage is applied

to the projected population growth, there will be some

300 million international migrants and some 1.5 billion

internal migrants.  These figures may even prove to be

higher because of the growing need for mobility

provoked by severe imbalances in demographics and

in the distribution of the global resources. It should

also be noted here that for the first time in history,

50% of the global population lives in urban areas, often

marked by growing poverty. If it has already been

pointed out that people left rural areas for reasons

related to poverty and lack of opportunities, future

international mobility is only likely to further increase

on the very same grounds.  It may even be said that

rural migration is only a first step before moving

internationally especially when poverty contuse to grow

and city infrastructures will prove to be inadequate to

respond to this explosive growth.

1.3. The economic crisis

A third indicator is the present status of our

economy which has become utterly unpredictable.

History has shown how much even massive migration

flows have been triggered by economic situations.

There are sufficient recent examples of this fact which

determines e.g. the correlation between the levels of

unemployment and nationals believing that immigration

levels are too high or the impact of remittances which

have made many families become dependent on jobs in

foreign countries.  We may have come to better

understand these financial transfers in their volumes,

their origin and their destinations, but there is urgent

need for further study on the effects of these remittances

on families and communities. It is all too clear that

these remittances generate new kinds of fragilities and

international dependence.  Such dependence mirrors

how global economic processes are marked by the

growing interdependence of states and communities

worldwide, as demonstrated during the economic crisis

of past year. In many ways, individuals and families

are affected and their response mechanisms to family

poverty add up to the broader economic chain reactions.

This is no doubt also the case for Asia which knows

a rapid economic growth but which also numbers the

highest migration flows, internally, regionally and

globally. Bangladesh, China, India, Pakistan and of

course the Philippines are the five Asian countries in

the top 10 emigration countries.  In countries like the

Philippines, migration has become a major source of

national income and so much is done at legal and

governmental levels to facilitate migration; in Malaysia

e.g. huge numbers of labourers are wanted in the

construction area while every now and then forcibly

returned; and in Thailand thousands of refugees live in

camps which in fact have become new villages.

Important for the Church is the fact that all this modifies

the general picture of both community life and the

human person as part of at least two if not many more

communities.

1.4. Environmental issues

A fourth factual indicator may well be the

disastrous impact of environmental events which has

affected millions in 2010 in Asia only: Bangladesh and

Indonesia are no doubt major risk countries but India,

Myanmar, Pakistan, Philippines and Sri Lanka were

severely hit by extreme weather events in 2010 affecting

some 250 million people (IRIN 2010).  These events

have two effects on human mobility: they force people

to leave and start life somewhere else and they

contribute to the understanding that there is a possibility

of starting life somewhere else.

These four factual indicators may be sufficient to

invite us to consider three immediate responsibilities:

• Facts need to be given the necessary study and

analysis;

• Existing societal structures and communities need

to be adapted to integrate regional and global

mobility
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• The existing levels of protection need to be extended

to serve all migrants.

2. Impact of human mobility and fundamental societal

changes ahead of us

2.1. Mobility is another word for continuous

societal de-composing and composing.

Societal composing, de-composing and recomposing

is not new.  Mankind’s history is marked by mobility

and cultural heritages have been mingled throughout

history, at times generating conflict but also

contributing to human progress. Progress was always

marked by adapting or renewing forms of social

cohesion.  In the case of the growing urban areas of

the past century it could e.g. be said that traditional

social cohesion forces were gradually replaced by less

tight human relations (moving from villages to cities).

Migration today further broadens the geography of

these changes and increases the speed with which these

processes are occurring.

New sociological and relational codes have come

into existence and easy, even one-click-away-

connections link people at thousands of km distance

rather than deepen the relational qualities between direct

neighbours. Modern communication means have

offered a possibility, not only to connect but to more

and more dis-connect from our immediate communities,

including the community of our childhood, to meet and

interact with many more people than we are likely to

ever meet.

That is to say that human mobility doesn’t start

with one foot out of the front door but with the

communication means in the living room.  It is one

other way to say that we should not isolate the migration

issue from other global phenomena. Our connections,

community relations and a sense of belonging to the

community in which we spent the first years of our life

is no longer the predominant basis for longer lasting

relationships, and we will have to learn how a new set

of different relationships that are not fed by the

immediate proximity codes and rules can be enriched

to become the new carriers of well-integrated moral

values.

Educational models that develop this faculty will

prove to be of immense value to guarantee that the

broadened scope of contacts will not serve only

principles of e.g. consumerist nature. Societal cohesion,

community building and proximity will come to be

defined in different terms. New community models that

will integrate moral values and further develop the

capacity to relay these values in time (over generations)

and across the globe will need to be built.  Indeed,

there is in this area also growing concern that solidarity

between generations remains insufficiently emphasized,

as was expressed by John Paul II in his address to the

Pontifical Academy of Social Sciences: “formerly, in

many places, solidarity between generations was a

natural family attitude; it also became a duty of the

community”3  Contributing to increase  solidarity within

the communities that in their composing and de-

composing gradually lose their traditional definitions

remains - though not exclusively- a Church

responsibility to be addressed at community level, but

also at national, international and inter-generational

levels.

2.2. The present lack of protective frameworks for

mobility very often de-unites families

One of the cornerstones of our communities is the

family unit.  “The family, the natural community in

which human social nature is experienced, makes a

unique and irreplaceable contribution to the good of

society” writes John Paul II4  .  Not only do we witness

how this fundamental unit has lost its value of

uniqueness and continuity - measurable in the increasing

number of divorces-   but the number of migrant

families that de-unite is growing even more because of

the lack of protective frameworks in which migration

is occurring or because of the limited implementation

of the existing frameworks and procedures. The face

of migration today shows a family de-uniting picture

as much as a picture of a different or second family

composing in other locations.

We know that the decision to migrate is very often

a family decision, for many unequivocally a strategy

for survival, for others a more voluntary choice to serve

the material future of the family, but which in most

cases - and paradoxically - heavily mortgages its unity.

The consent between spouses to live separately for a

number of years and in many cases even separated from

their children in order to pay for their upbringing, to

gain material wealth or simply for survival reasons,

tragically leads to geographic separation and to realities

of estrangement and divorce. Decisions to divorce in

such contexts very often result from a withering lack

of common ground and common benchmarks. Children

left behind and brought up by their grandparents or by

neighbours are equally at risk to miss some of the

essential references in gaining their maturity. All this

raises fundamental or longer term questions on the kind

of societal identity the grown-up child will develop and

how he or she will integrate concepts of societal

cohesion, fraternity and solidarity.  The door for further

disconnections and for a more materialistic vision has

been opened and it will take major efforts to continue

defending community values.

Facts are not to be taken light heartedly:  Dr.
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Suarez-Orozco5 , assesses the total number of families

in the world left behind from both international and

internal migration to be around 500 million.  UNICEF

estimates that some 9 million Filipino youth – more

than 1 out of every 4 - are children left behind.

The consultation meeting ICMC organized in

Manila in 2008, uniting representatives of all Bishops

Conferences in Asia, clearly identified six major gaps

in this specific issue:

- A gap in respect for families and family unity as a

first value:

- A gap in recognizing family unity as essential for

social cohesion

- A gap in supports for fragile families

- Gaps in research on the trends, effects and

alternatives regarding the de-uniting of families in

countries both of origin and destination

- Gaps arising in the context of marriage migration.

It was understood that the fragilisation of families

is amongst the highest social costs of migration and

that this cost is almost ignored in the international

and national debates and decision making processes.

Pope Benedict XVI invited us to “look at the difficulties

that every migrant family lives through, the hardship

and humiliations, the deprivation and fragility of

millions and millions of migrants and internally

displaced people.”6

If couples come to choose temporarily de-uniting,

it is seldom a choice made with great enthusiasm, but

very often because there are today not many

opportunities to offer alternatives to migration.  As long

as the rather restrictive immigration regimes in

economically stronger countries focus on the economic

value of mostly single workers only, the human person

is at risk to be reduced to a commodity – a unit of

production -  for which there is no space for family

dimension.

Worldwide frameworks and legal procedures that

protect family unity in contexts of migration and

mobility are either lacking or not sufficiently

implemented. The UN Convention for the protection

of Migrant workers and their families, which merely

suggests - not requires - state parties to provide for

family reunification in their national immigration

policies regarding migrant workers has been ratified

by only 43 countries. Even in the case of refugees, re-

unification of refugee families very often appears to be

a cumbersome process.

Even remittances keep couples and families

separated, because countries of origin have a vested

interest in family members staying in the country of

origin in order for that country to secure the steady

inflow and multiple economic benefits of remittance

income from their spouses or parents working abroad.

In a message submitted to the UN Refugee agency

ICMC gave witness to the practical role that families

play in the decisions and dilemmas of urban

displacement. We emphasized the need to look more

closely at the family-isation of migration and to sharpen

the family focus, calling for revaluing family as the

centre of protection, self-reliance and solidarity.  What

is true for the refugee in humanitarian situations is also

valid for the migrant in similar situations and even in

his/ her integration process: families build and act upon

common grounds and therefore absorb much better the

tensions and moments of hardship.

 The lack of respect for family unity no doubt

constitutes in the longer term a menace to the social

cohesion of communities, nations and the global

community.  No doubt, the Church has an important

role and responsibility to act and speak up in this matter.

2.3. Migration is an invitation to adapt existing

societal structures and mentalities to new

realities

It may be true that populations and policy makers

are not so much against migration as a phenomenon,

but rather that the numbers arriving and the methods

of dealing with this mobility do not facilitate control

and therefore call for more defensive attitudes. Surely,

there are plenty of indications that existing societal

structures are not sufficiently adequate and that there

is an urgent need to adapt them to the new reality of

increased mobility. There is no doubt that this will affect

the existing policies and that it will include crafting

reforms on e.g. the transferability of social policies and

legal practices to ‘accompany’ and secure the migrant.

What is no longer sustainable is the negating and

defensive attitude based on logics of exclusion.  In

reinforcing blindly the cultural or even national identity

one contributes to the spiral that leads to even more

aggressive denial of the human identity and his dignity

and therefore to mechanisms of exclusion.  This is also

true for policy efforts towards better integration of

foreigners, which today seem to function much more

as a filter than as a genuine aim to value, integrate,

profit from and promote the mix. The spiral of the denial

mentality and the inadequate societal structures also

largely explains why so many of the integration efforts

over the last years have failed.

There is general reluctance for further reduction

of national sovereignty, in fact becoming a reality

submitted to economic pressures and financial power

mechanisms.  The economic crisis of one country affects

economic and social realities of another and the need

for some global governance in this field is repeatedly

expressed.  Political hesitation to building international

governance structures or frameworks is well known.

That goes also for migration issues which cannot be
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dealt with at national level only but for which there is a

need to develop international mechanisms and probably

also an international much more accessible labour

market.

ICMC has launched high level conversations on

this subject with the heads of intergovernmental

institutions, their senior staff, ambassadors in round

tables and one-to-one meetings in Geneva, New York,

Washington and Brussels.  Hoping to contribute to the

building of complementary solutions at international

levels, we very much welcome work to be done at

national levels in further convincing national

governments of possible next steps. As the Holy Father

emphasized in Caritas in Veritate, we would lose an

important opportunity if we didn’t understand migration

and global mobility as a distinct invitation to build

global solidarity. May I suggest that, as one of the

world’s first truly globalized institutions, with the

world’s first truly globalized messages of human dignity

and common good, the Church has not only a

responsibility but the evangelical potential to move this

debate in the direction it so desperately needs to go.

2.4. Increasing mobility fuels xenophobia and

racism; it is necessary to explore those

elements that can reduce and prevent these

feelings and attitudes.

Xenophobia and racism clearly belong to the

wrong reading grid if we aim to understand and manage

migration; they also are opposite to the refreshing vision

that Catholic social teaching offers to the whole of

societies.  “…the dignity of every person before God is

the basis of the dignity of men before other men”7 , and

further, “God shows no partiality” (Acts 10:32). Yet,

exclusion remains too much the core element of policies

which deny one’s dignity.  Caritas in Veritate also urges

us in a visionary way to change our mentality, pointing

at rights and duties for all human beings.  Emphasis

needs to be given again to the centrality of the human

person in all its endeavours and in all forms of

development and societies.

Combating xenophobia and racism is not meant

to be a battle against the symptoms; it is much more

about focusing positively on the value and the dignity

of every human person.  The combat is not about a

corrective or simply reactive attitude; it is about pro-

actively fuelling the message of equity, dignity and

respect. We fully acknowledge that there is fear here.

In situations of Islamophobia or of Churches in minority

situations the self defensive attitude and positioning is

no exception but gradually becoming part of the

problem.  Here again, the visionary words of Pope John

Paul “not to be afraid” encourage to act in full

recognition of all possible differences.

In any event, we are living in a time where relations

between State and Church are broadening into relations

between states and religions.  It is part of Catholic Social

Teachings and therefore of its international advocacy

to preserve religious freedom.  Yet it is equally central

to the Social Doctrine to seek and strengthen unity in

diversity.   The combination of these two viewpoints

very often proves to raise great difficulties and increased

pastoral and no doubt increases the missionary

responsibility for the Church to deepen and deliver the

message that unites us all.

2.5. Increasing human mobility calls for greater

vigilance in the defence of human dignity

In his message for the 96th World Day of Migrants,

Pope Benedict XVI stated that “the migrant is a human

person with inalienable fundamental rights always to

be respected by all”.  That is a clear appeal for all

Christians to become aware of the social and pastoral

challenges inviting each of us to act accordingly and in

societal responsibility.

Human rights in this are a tool: they are a way of

organizing justice and equity; they are not a goal. That

difference is essential when it comes to understanding

the discernment and elaboration of rights—with

corresponding individual as well as state obligations—

as a necessary structural response to the experience of

true human nature and human needs.  In this regard,

and as ICMC has repeatedly articulated in fora and

meetings, rights are a way forward in the protection of

people, societies and global development and not simply

obstacles or challenges imposed on governments.

Precisely the contrary: we know from the work and

experience of Church actors in migration and

development settings worldwide that rights are

practical—profoundly and measurably practical—for

the organization and well-being of societies.  We are

concerned to see how much the present migration

response mechanisms, mainly in the richer countries

but also globally, seem to deny this simple truth and

how much the reluctance to recognize rights as a

solution is further fuelled.  Even worse, political debates

today tend to corrupt some of the existing rights through

new interpretations and definitions which raise huge

questions on the quality of the implementation levels.

Caritas in Veritate calls for a rights-based

approach and invites all to reconsider the link between

justice, truth and charity.  In addition to the needs for

immediate humanitarian assistance and the longer term

economic aid, the encyclical raises the need for political

commitment to establish global order and global

governance respectful of human rights.  ICMC has long

been advocating on behalf of such policies, which we

consider to be a primary focus in developing solutions.
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The Church played a prominent role in the

preparation of the 1951 Refugee Convention and has

repeatedly taken up an advocacy role in the defence of

human dignity and human rights.  I strongly believe

that the Church needs to continue this work and

contribute to filling the gaps and building new

perspectives and effective policies.  These efforts need

to be continued and encouraged at all policy making

levels: intergovernmental, regional and national.

2.6. Labour migration

Catholic Social Teaching, the many documents and

encyclicals starting with Excul familia offer so many

incentives and guidance to develop a practical approach

in the migration issue putting emphasis on rights and

obligations and more deeply on elements of profound

transformation and better understanding of our

destination.  I’m not here to repeat all of these highly

useful guiding principles but allow me to add one more

issue that I consider to be of the essence in fulfilling

our role as Church in a globalizing world. The

Compendium states in n° 310 that “the phenomenon of

globalization is one of the most important causes of

the current change in the organization of work.  This

phenomenon brings about new forms of production

where plants are located far away from where strategies

are decided and far from markets where the goods are

consumed”  This is about global mobility of production

processes and consumption realities.  Whereas

geographies and national identities may seem to be

dividing the world, economies and market relations are

bringing it to another unity. What seems important for

the Church is that people, workers find their just place

in this changing reality.

Since it is obvious that the search for work is one

of the main drivers in migration, why would labour

then not be recognized as part of the solution levels?

Catholic Social Teachings make it explicit: “The present

scenarios of profound transformation of human work

call even more urgently for an authentically global

development in solidarity that is capable of involving

every region of the world including those less

advantaged.” 8    This is not simply about redistribution

of wealth or about the better understanding of the

common good; this is about offering a correct

perspective of the human person in the labour process.

“Economic and social imbalances in the world must be

addressed by restoring a just hierarchy of values and

placing the human dignity of workers before all else”

Economy is indeed to serve the person, not the

person to serve economy.  This explains the importance

the ICMC has given to this area of international

advocacy.  In promoting adequate protection for migrant

workers ICMC clearly aims to contribute to global

unity.   “There is an even greater need for a careful

consideration of the new situation of work in the present

day context of globalization, in a perspective that values

people’s natural tendency to establish relationships9 ”

whereby the full focus is put on the dimension of

universality “to be of human beings and not of things”

and invites to build a global labour market to be “giving

expression to a humanism of work on a planetary scale”

and “to solidarity in the world of work” What is very

inviting is the perspective that work, organized in proper

ways, will contribute to peoples understanding of their

one, shared vocation.   This is indeed about cohesion

and unity as opposed to whatever separates people.

Labour was also the overarching theme during the

past Global Forum on Migration and Development:

“most of the challenges related to migration and

development continue to arise in the context of labour

mobility”10  or the lack thereof.   Labour migration and

its link to development and the protection of migrant

workers and their families have therefore been put at

the centre of last year’s GFMD civil society program

in which following major themes were identified:

- rights based policy making for the benefit of

migrant workers and families;

- Improving protection of migrants moving or

working in irregular circumstances;

- Re-imagining labour mobility

- Investing in development of alternatives to

migration

3. Responsibilities of Churches and Christians in the

field of migration:

Responsibilities emanate from our understanding of

the Gospel.  One could e.g. recall how much the parable of

the Samaritan is a clear invitation to act as brothers and

sisters, far beyond any kind of distinctions, group belonging,

nationality, and conviction and even of faith.  In our world

marked by so many divisions, this indeed remains a

challenging invitation but also a respected ‘brand’ for the

Catholic identity,

Catholic Social Teaching is filled with immediate and

indirect references to this “epoch making reality” simply

because it continuously focuses on the human person, on

his/her dignity in relation to God.  Exsul Familia

Nazarethana  pictured the Holy Family of Nazareth  as

“the archetype of every refugee family;  Mater Magister,

Gaudium et Spes and Populorum Progressio very closely

looked at improving human conditions whereby Gaudium

et Spes defines development as “the transition from less

humane conditions to those which are more humane”.   In

essence these transitions are nothing else but people or

societies ‘migrating’ / transforming from a status of poverty

to a status of well-being whereby the geographic mobility

is in fact only secondary.  Pacem in Terris places the human
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value above any belonging to a political entity or nation

and calls for global fraternity;  Laborem Exercens  explores

the great conflict emerging between capital and labour which

fed class struggles and for which the priority of labour

related to the well being of all persons over capital is clearly

spelled out;   Caritas Deus Est and especially Caritas in

Veritate further push the Churches’ mission as an action

defined by charity. “Charity is the heart of the Church’s

social doctrine.  Every responsibility and every

commitment spelt out by that doctrine is derived from

charity which, according to the teaching of Jesus is the

synthesis of the entire law. (cf Mt 22:36-40) “11

Interesting is indeed the fact that the Catholic Social

Teaching is a proclamation of the truth of Christ’s love in

society.  “The doctrine is a service to charity but its locus

is truth.”    All we do in the social commitment needs truth.

“Without truth, without trust and love for what is true,

there is no social conscience and responsibility, and social

action ends up serving private interests and the logic of

power, resulting in social fragmentation in a globalized

society at difficult times like the present.”12

This strengthens me in the further effort to define these

responsibilities in terms of commitment to migrants.  In

general terms one could add that these include

• a  better  preparation  and  valorisation  of  the  many

Church actors ( => training  and  deployment  of

action),

• improved relations between Churches in the countries

of departure and of arrival (=> unity),

• the need for a new approach to respond to the specific

needs of the young (=> future oriented thinking),

• the reduction of the growing mutual mistrust between

migrants and receiving communities ( => human

dignity, development, justice and equity)

• the relations to be built with governments, civil society

and local authorities (=> methodological approach).

The many congresses have defined these

responsibilities in various ways to which I will not add but

rather try to identify some very practical areas in which the

Church can meaningfully contribute and commit:

- Deepen and better articulate the theology of

migration.  There is a need to develop and

communicate  on these issues from a Catholic

perspective

- Continue to speak as a missionary Church with an

evangelical message, to respond to migrants, their

families and the societies they have left, they transit

through and to which they migrate.

- Contribute to a correct analysis of the causes of

increasing human mobility, also to better combat

poverty and thus reduce the need to migrate

- Contribute to the protection and the human dignity

of all people

- Promote policies of inclusion and not of exclusion

- Accompany policy making bodies in preparing

effective integration procedures at national and

global levels  (migration is too important to be left to

politicians only: it involves all societal actors including

the Church and faith based organisations)

- Well beyond a strictly economic or utilitarian lens

for migration,  promote a relational view point in

which the human dignity focus and the family focus

remain prevalent (this is another way of highlighting

the need for maintaining and further developing the

longer term vision instead of the present short term

political approach)

- Provide  guidance in relational values at societal and

community level to increase social cohesion,

solidarity and the pursuit of the common good

- Advance the connection between family unity and

social cohesion in countries of origin as well as in

countries of destination

- Contribute to sustainable development and poverty

reduction in countries of origin as a means to enforce

the right not to migrate

- Contribute to counter the present xenophobic

approaches and movements

- Contribute to the better interpretation of human

mobility as a potential rather than as a sociologic

phenomenon to be contained; a truth, including all

people on the roads and those they meet.

All of the above hopefully contributes to further

thinking and invites us to gradually assume the well known

Church responsibilities in a new and rapidly changing

environment.  As a Church structure with public status

according to Canon Law, ICMC has already been deeply

involved but clearly needs its members to take an active

part in further walking the road.  We have therefore worked

towards establishing an Asian Working Group with the

Asian Bishops’Conferences and we are pleased that the four

years of preparatory work have now resulted in the creation

of such a group.   Things were finalized during the last

ICMC Council meeting and a first meeting was held in

September 2010 in Bangkok uniting representatives from

the various regions in Asia.   The list of participants has

been sent to all Conferences since.  We are also pleased

that this could be done under the visionary leadership of

Bishop Cantillas and  in close collaboration with E.H.

Bishop Charles Bo, President of the Office of Human

Development (OHD) and the Secretary General Rev. fr.

Nithyia.  Together the group decided to put full focus on

labour migration whereby following aspects will be

developed:

§ Protecting  migrant  workers  in  existing  gaps  (human

rights,  education,  health - welfare),  informing  and

alerting  Bishops’  Conferences  and  other Church

actors providing them with guidelines on migrant

protection;

§ Bridging the Socio/cultural/legal gaps between sending

and receiving countries;
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§ Playing a mediating role and engaging in social

advocacy;

§ Developing Pre-departure and post-arrival guidance /

assistance;

§ Becoming more pro-active in labour migration in terms

of social analysis, strategies, planning, and

implementation;

§ preventing victimization

§ Promoting the ratification of International conventions

and other human rights instruments related to migrants

To conclude

Human mobility will undoubtedly continue to move

in various fields of dynamic tension: between human dignity

and societal defence, between societal collective interest

and individual craving for a better life, between national

sovereignty and global governance.

There are wide middles between those poles, and many

choices to be made. That is where the new challenges are,

that is where our societies change faces.  That is where

new hope, charity and clarity are needed to confront old

struggles and doubts. That is where people and societies

are thirsting for guidance.  Full of occasions for new

evangelism, that is where the definition of a missionary

Church is renewed and invigorated.  Development and

governance, international trade and economy, sovereignty

and political power, ethics, faith and a better understanding

of the common good, to name just a few, will cluster in

different ways, giving birth to new societal forms and

communities.  In a world of differences and growing

confusion the Church’s message not only remains of

incomparable value but becomes an even higher necessity.

1 Compendium of the Social Doctrine of the Church -  331
2 Centesimus Annus, 55
3 John Paul II Address to the Pontifical Academy of Social

Sciences  - 2002
4 Letter to Families Gratissiman Sane, 7  1994
5 Professor of Globalization and Education at the Steinhardt

School New York University
6 2007 Migration Day message
7 Gaudium et Spes
8  Compendium of the  Social Doctrine of the Church 321
9  Compendium of the  Social Doctrine of the Church 322
10 States’ GFMD 2011 Concept Paper
11 Caritas in Veritate 2
12 Caritas in Veritate 5
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with a special immersion amidst and exposure to the cry

of the poor and the marginalised. This will also give an

occasion for the Bishops ample opportunity to meet with

other Bishops with their socio pastoral concerns to enrich

each other. The present BISA-VIII in January 2012 will

be for the Bishops through the re-reading of the Catholic

Social Teachings in the light of the growing challenges

and struggles of our society.

Special Focus of BISA VIII

1. The Theme of BISA-VIII will be The Response of

the Church to the struggles of the marginalised of

Asia in the light of CST

2. Six priority issues of Asia will be covered in the

light of CST, namely: 1. Labour and Rights of

labourers. 2. Migrants and their families 3. Indigenous

Peoples 4. Women and Children 5. Conflicts and Peace

Building 6. Hunger and extreme poverty

3. The strategy of each theme will include a. Contextual

analysis b. Theological and ethical vision based on

the Gospel and CST c. Practical implications and

Concrete proposals for future.

Process and strategy

1. The Participants ( Bishops, resource persons etc. -

optional) will undergo exposure-immersion in smaller

groups individually distributed to pre-arranged areas

of the poor and the marginalized – like Migrants,

Indigenous Peoples etc. Time: from 18th Jan. till  21
st

Jan. evening. 2012

2. From January 22nd  . to 25th 2012 – Inputs on various

struggles of Asia and the Response of the Church in

the light of CST. – Group discussions, deliberations,

action plans on the socio-pastoral undertakings by

the Conferences and Dioceses etc. that will be carried

forward further in the parishes, BCCs BECs etc.

3. There will also be action plans on animation,

coordination and dissemination of CST at various

levels in the Church and outside, in collaboration

with other Faith Based Communities, Governments,

NGOs, etc. to serve the people effectively.
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At the beginning of the third millennium gender justice

remains one of the greatest challenges of our time. Across

Asia we ask how we might promote gender justice in

societies that may not fully accept the idea that women’s

rights are human rights, or that human rights are more than

a western construct? How might we better witness to our

belief that both women and men are made in the image and

likeness of God, and that their common personhood gives

rise to the same human dignity and human rights?

Data for the Millennium Development Goal 3

indicators concerning gender equity and the empowerment

of women paint a general picture of gender inequality in

the world, and in our region.  I will situate these indicators

within economic, political and social systems, and recall

the issues named as priorities by women and their

organizations.

God is at work in our world, in the particularities of

every part of Asia today.  It is the task of each of us to

attend to the movement of God’s Spirit and to respond

concretely in our own places, as well as responding together

at a Pan-Asian level.  I will note some deep desires arising

in our region, which I believe to be positive signs of the

times.

Scripture, Catholic Social Teaching, and human

experience will help us to discern our call to incarnate God’s

love in our societies, giving it flesh and bones here and

now.  By doing this we also make our own small contribution

from the unique contexts of Asia to the unfolding of the

global tradition of Catholic Social Teaching. I will highlight

four key principles which provide an ethical framework that

can guide our necessarily diverse local efforts to promote

gender justice.

Finally, I will offer some concrete suggestions of ways

in which the Church might promote gender justice.

So let us start by following the incarnational path of

Jesus by entering into the data of human experience.

1. Regional Context

1.1 Indicators of Gender Inequality

Millennium Development Goal 3, which focuses on

gender equity and the empowerment of women, is being

tracked using the following indicators: the ratios of girls to

boys in primary, secondary and tertiary education; the share

of women in wage employment in the non-agricultural

sector; and the proportion of seats in national parliament

held by women.

In the table below we see that East Asia comes close

to gender parity in educational enrolments but in South Asia

the picture is quite different1 .  At every level of education

females are under-represented compared with males, and

the gender gap is greater in South Asia than in any other

region of the world except Sub Saharan Africa.

A similar picture emerges concerning the ratio of female

to male adult literacy rates shown in the second table2 .  The

ratio for East Asia and the Pacific is closer to equal than

that for the world as a whole, but even there a greater

percentage of women than of men are illiterate.

The gender disparity in adult illiteracy rates for the

South Asian region is the worst of any region in the world.

These figures are important because literacy and

educational attainment impact on so many aspects of a

person’s capacity to achieve their full potential and make

Gender Justice For Women And Girls In Asia

Sandie Cornish
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their unique contribution to the world.  Education and

literacy impact the ability to secure a livelihood, to access

healthcare and achieve adequate nutrition, and the capacity

to participate in decision-making, leadership and political

life.

Research by the United Nations Economic and Social

Commission for Asia and the Pacific indicates that the

majority of those living in absolute poverty in the Asia

Pacific region are women.3

The share of women in paid employment in the non-

agricultural sector is seen as an important indicator of

women’s empowerment because it points to the extent to

which women have independent access to income, and

because paid work enhances women’s autonomy, life

choices and exposure to the world outside the home.

Fairness and equal opportunity in employment are also good

for the whole community and economy. 4

The graph below5  shows that the female to male labour

force participation rates are unequal in all regions of the

world, and they are the most unequal in South Asia.

The proportion of seats in national parliament held

by women points to the extent to which women have a say

in national life, in politics and the development of public

policy in their societies. It is an indicator of power and

decision-making. The figures are shockingly low – women

are dramatically under-represented in national parliaments

worldwide.

Here we see a surprisingly different pattern to the other

MDG 3 indicators.  The ratio of women to men in national

parliaments in South Asia is higher than that of East Asia

and the Pacific, and higher than the world ratio.

For Reflection:

How would you know if gender justice was improving

or getting worse in your country? What might be three

visible signs of gender justice?  Could you construct

measurable indicators for them?

1.2   MDG Indicators in Context

The MDG 3 indicators point to dynamics of gender

injustice in social, economic and political systems.  As

Virginia Saldanha has suggested, these are often rooted in

cultural systems.6

At the heart of cultural systems are questions of how

we make meaning, of whom and what we value.  These

values, attitudes and beliefs influence patterns of behavior

in the economic, social and political spheres too.  Values,

attitudes and beliefs about women and men will influence

how resources are organized (the economic system), how

power and decision-making function (the political system),

and how groups in society relate to one another (the social

system).

Gender injustice occurs when economic, social and

political systems reflect cultural valuations of women as

inferior to men. These systems will then favour the needs

and interests of boys and men over those of women and

girls.  For example, if men are considered to be of greater

value than women, more resources are likely to be allocated

to the health, education and interests of men and boys than

to those of women and girls, and activities typically

undertaken by men will be assigned greater economic value

and social status than those typically undertaken by women.

If men are believed to be more intelligent than women, then

decision-making and leadership are likely to be considered

male domains and women will be relegated to subordinate

and ancillary roles.  If motherhood is believed to be every

woman’s biologically determined role, then cultural norms

will seek to restrict women to the private sphere.  If men

consider themselves to be superior to women, they may

feel entitled to have their

preferences imposed on

women, and laws and

customs may enable this

behavior.  Marital rape

and other forms of

domestic violence are less

likely to be illegal or

prosecuted.  If women are

considered to exist to be

‘helpers’ to men, what is

to stop them from being

bought, sold or traded in

marriage?

The following

diagram shows some of

the ways in which gender

injustice is expressed in

economic, political and

social systems in Asia.
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Men who belong to groups that suffer discrimination on bases such as race, caste, religious or cultural beliefs, political

opinions or sexual identity may also experience many of these forms of disadvantage.  Women who belong to such groups

may suffer compound forms of oppression as several bases of discrimination intersect in their lived experience, for example

the triple oppression of Dalit women (gender, caste, and poverty).  The struggle for gender justice is thus intertwined with

all other struggles for social justice.

For Reflection:

What are the core beliefs and attitudes about women and men that underpin gender injustice in your country?

What cultural patterns of behavior most need to be transformed by the light of the Gospel?

Cultural System

Social System

- Gender based violence

(domestic violence, sexual

assault, physical assault)

- Forced & servile marriage, dowry

system

- Son preference, ‘missing women’

- Access to education, healthcare,

social services

Political System

- Underrepresentation in

leadership and decision

making (domestic,

community, business,

society, religion)

- Underrepresentation in

political parties, parliaments,

& public service

          - Public policy favours

the interests of men

over those of

women.

Economic System

          - Earnings gap

(feminized work

undervalued, unpaid

work, and

overrepresentation in

the informal sector,

lower employment

participation, and

unequal pay)

-  Commodification of women

(pornography, prostitution,

sex tourism, trafficking)

-  Control of assets

-  Access to credit

- Exploitation of

  migrant workers
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FABC Consultations1

Issues raised by women
in FABC consultations
include:

♦ Negative attitudes

towards women’s
bodies such as the
stigmatization of
women’s physical
functions as ‘impure’,
and the sexual
objectification of
women

♦ The restriction of

women to the home
and exclusion from
decision-making and
leadership in public
life

♦ Trafficking of women

and children, and sex
tourism

♦ Violence against

women which is
rooted in a cultural
valuation of women
below men, including
domestic violence

♦  Poverty which forces

women to seek work
in urban centres or
overseas, where they
are often vulnerable
to exploitation and
abuse

♦  Extreme religious

and cultural controls
exercised over
women in the name
of protection

♦  Dowry customs

♦  Female feticide and

infanticide

♦ Gender exclusive

language

1.3 Women’s Priority Concerns

Respect for women as subjects rather than objects of the struggle for gender justice, requires that we listen to what women

themselves are saying about their experiences and hopes.  Concrete manifestations of gender injustice vary between countries

as do the priorities of women. This table gives some examples.

For Reflection: What are women naming as the most important issues in your country?

International Union of

Superiors General1

The International Union of

Superiors General

Directions Statement

provides us with a picture

of what is concerning these

women leaders within the

church:

♦ Abuse and sexual

exploitation of women,

especially trafficking

♦ Education and

formation of women

♦ Cancellation of

international debt

♦  Creation of a culture of

peace

♦  Integrity of creation.

The Sisters of the Good

Shepherd

Similarly we can look to the

international and regional

priorities of the orders of

religious women who are

active in our own local

contexts.  By way of example,

the Good Shepherd Sisters,

for whom I am working, have

set three international

priorities.  These have been

taken up enthusiastically in

their Asia Pacific region

networks:

♦   Migration

♦  Prostitution and

Trafficking

♦  The integrity of

creation.

World Union of Catholic

Women’s Organizations

The resolutions passed at

the 2010 international

assembly of World Union

of Catholic Women’s

Organizations1  provide an

interesting indication of

the shared action agenda

of Catholic Women’s

Leagues around the world:

♦ End the Use of

I n f o r m a t i o n

Technology in Sexual

Exploitation of

Children

♦ Promote a Covenant

between Human Beings

and the Environment

♦  Rescue the Children of

the Street

♦  Campaign for a Culture

of Life

♦ Work to Abolish Forced

Marriage

♦ Strengthen Training of

Catholic Leaders

♦ Defend and Support

Migrants

♦ Commit to Ecumenical

and Interfaith Dialogue

♦ Produce a Statistical

Evaluation of Poverty

According to Sex

♦  Prevent Inappropriate

Sexualisation of

Children

♦ Mobilize to Halt

Infanticide

♦  Reaffirm the Family

Unit

The Beijing Platform for

Action

The Beijing Declaration

and Platform for Action

(issued by the Fourth

World Conference on

Women in 1995) identified

twelve critical areas for

action to achieve gender

justice.

The work of many women’s

NGO’s regionally and

internationally, along with

successive +5 reviews of

the Beijing Platform,

including at the UNESCAP

level, continue to affirm

the importance of these

areas for action:

♦  Women and Poverty

♦  Education and training

of women

♦  Health

♦  Violence against women

♦  Armed conflict

♦  The economy

♦ Power and decision

making

♦ I n s t i t u t i o n a l

mechanisms for the

advancement of women

♦  Human rights of women

♦  The media

♦  The environment

♦  And the girl-child



22 Info on Human Development

2. Our Vision

2.1  Signs of the Times

Gender injustice is a global reality: too many girls are

not born, suffer neglect or die too soon; women suffer

multidimensional disadvantage; and in some regions of Asia

the situation of women ranks among the worst in the world.

Gender based violence, the trafficking of women and the

exploitation of female migrant workers are among the

starkest expressions of gender injustice today.

Yet we are not without hope.  I see three deep desires

rising up among peoples movements in Asia which I believe

are positive signs of our times: the desire for harmony and

respectful relationships; the desire for inclusive and

sustainable economic structures; and the desire for

participation in decision-making.

The Desire for Harmony & Respectful Relationships

The longing for social harmony and peace is evident

in the many efforts in Asia for interfaith dialogue, cultural

dialogue, conflict resolution and peace building.  Women

are active in these efforts because wherever there is social

conflict or armed struggle women are among those who

suffer the most.

We know from experience in Asia that harmony must

be built on respectful relationships between different groups

in society.  So too must gender justice be grounded in

respectful relationships between women and men,

relationships which respect the equal human dignity and

rights of women and men.  It is a sign of hope that gender

based violence is being named and placed more firmly on

the development and peace agenda in Asia. 7

The Desire for Inclusive & Sustainable Economic

Structures

The movements against a neoliberal form of

globalization and against climate change manifest a desire

for a different way of organizing economic life and of

relating to creation. The Global Financial Crisis and climate

change have impacted the most strongly on women and

those who were already economically disadvantaged.8   Our

economic structures are failing to provide for the needs of

too many people and are threatening the integrity of creation.

People are demanding more just, inclusive and sustainable

ways of managing resources to meet human needs.

International labour migration has become a structural

component of the economy and these flows of people within

and out of Asia are becoming increasingly feminized.9   The

movement for the rights of migrant workers stands against

this instrumentalisation of people and the exploitation of

vulnerable workers.

Campaigns by religious and civil society organizations

against trafficking in persons, especially women and

children, challenge the most extreme application of the logic

of the market to human beings as though they were things.

The Desire for Participation in Decision-Making

The third hopeful sign of the times that I would like

to note is the desire for participation in decision-making.

Authoritarian leaders are being challenged and governments

held to account by civil society more than ever before.

Women are courageously claiming a share in decision-

making and leadership in their families, communities, in

society and in the church. By challenging forced and servile

marriage women are asserting their right to decide if and

whom they marry and the right to equal partnerships within

marriage10 .

For Reflection:

What positive or negative signs of the times do you see?

2.2 Theological & Ethical Framework

What is God saying to us through these phenomena,

through these deep desires?  And how shall we respond?

Scripture and Catholic Social Teaching can provide a

framework that helps us to interpret the meaning of things

and guides our responses.

I will focus on four key principles of Catholic Social

Teaching and their implications for gender justice rather

than analyzing each of the major international documents

of the social magisterium in sequence.  This method is

systematic rather than historical and it is intended to put

to one side socially conditioned contingent judgments about

women contained in a body of teaching to which women

are yet to have substantial input.  By putting our grounded

experience in this area directly in dialogue with the doctrinal

core of Catholic Social Teaching we may make our own

small contribution to the continued unfolding of the

tradition.

Human Dignity

“Male and female we created them” (Gen1:27)

In the creation accounts we notice that human beings

are made in the image and likeness of God.  Every human

being – male and female - therefore has a transcendent

dignity that cannot be given away or taken away, even if it

is not always respected.  From this human dignity arise

rights.11

Respectful relationships are built on the recognition

of each one’s dignity and rights. At the heart of our

abhorrence of trafficking in persons, gender based violence,

the exploitation of female migrant workers, and gender

injustice in general is a rejection of this disrespect for the

dignity of the human person.  People should not be treated

as objects or things and should never be treated as a means

or instrument for the benefit of others.

Women are human persons who are subjects of human
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rights.  As early as 1963 John XXIII recognized women’s

increasing awareness and assertion of their rights as a

positive sign of the times:

“Since women are becoming ever more conscious of their

human dignity, they will not tolerate being treated as

mere material instruments, but demand rights befitting

a human person both in domestic and public life.”12

John Paul II acknowledged that the Church itself has

not always been good at recognizing and respecting the

dignity and rights of women.  His apology to women helps

us to move on more positively:

“Unfortunately, we are heirs to a history which has

conditioned us to a remarkable extent. In every time

and place, this conditioning has been an obstacle to the

progress of women. Women’s dignity has often been

unacknowledged and their prerogatives misrepresented;

they have often been relegated to the margins of society

and even reduced to servitude. This has prevented

women from truly being themselves and it has resulted

in a spiritual impoverishment of humanity. Certainly it

is no easy task to assign the blame for this, considering

the many kinds of cultural conditioning which down

the centuries have shaped ways of thinking and acting.

And if objective blame, especially in particular

historical contexts, has belonged to not just a few

members of the Church, for this I am truly sorry. May

this regret be transformed, on the part of the whole

Church, into a renewed commitment of fidelity to the

Gospel vision. When it comes to setting women free

from every kind of exploitation and domination, the

Gospel contains an ever relevant message which goes

back to the attitude of Jesus Christ himself.

Transcending the established norms of his own culture,

Jesus treated women with openness, respect, acceptance

and tenderness. In this way he honoured the dignity

which women have always possessed according to

God’s plan and in his love. As we look to Christ at the

end of this Second Millennium, it is natural to ask

ourselves: how much of his message has been heard

and acted upon?”13

Earlier Papal discourses on ‘feminine genius’,

complementarity and ‘women’s own special nature’14  in

some teaching documents were less helpful as they could

be interpreted to support a dual anthropology in which the

claims arising from human nature relate to men while

‘women’s own special nature’ and the rights pertaining to

it are by inference something else.  In practice the social

construction of complementarity may be more subordinate

than equal, and even an “equal but different” approach to

human nature can set up a dualism that supports rigidly

segregated gender roles which limit the God given freedom

of both women and men.15   I believe that it is more helpful

to start from the fact that women are human beings and we

share a common human nature with men and therefore have

the same dignity and rights.

In planning our action for social justice, and evaluating

any policy or situation, we can ask whether or not equal

weight is given to the dignity and rights of women and men.

We can ask if the practical effect of cultural norms and

social roles is to segregate or subordinate women.

The Common Good

“You are all one in Christ Jesus”. (Gal 3:28)

Our collective life is also a reflection of the image of

God because we are made in the image and likeness of a

triune God who is and who makes community. Cultures,

communities and social groups as well as individuals reveal

something of the image of God. Every social group is worthy

of respect.  Respectful relationships between groups in

society are at the heart of social harmony and the common

good.

The common good refers to those social conditions

that enable every group in society to meet its needs and

realize its potential. Such conditions enable every person

and group to share equitably in the benefits of life in society.

To achieve this every group must take into account the

legitimate needs and aspirations of others in order to achieve

the good of all.

Women as well as men reflect the image of God.

Women’s needs and aspirations must be taken into account

if the common good is to be achieved – otherwise it is not

“the good of all of us”16  but only that of some of us. Gender

injustice harms the common good.  It is a denial of the

unity of the human family.

Whenever any group is excluded, marginalized or

oppressed the common good is harmed and we are all

diminished.  The principle of the common good reminds us

that we are all really responsible for each other.  To foster

the common good is to promote social harmony by removing

injustices that cause conflict.  Gender justice is linked with

all other struggles for justice for disadvantaged groups

through the common good.

Subsidiarity

“They marveled that he was talking with a woman”. (Jn

4: 27)

Respecting the agency of all persons and groups is a

requirement of respect for the dignity of the human person.

Women and other groups are asserting their personhood by

claiming a right to participate in decisions that affect them.

This desire for a share in leadership and decision-making

is in harmony with the principle of subsidiarity.

The principle of subsidiarity concerns how

participation and decision-making should be organized.  It

holds that responsibility should be kept as close as possible

to the grassroots.  The people or groups most directly

affected by a decision or policy should have a key decision

making role in it.

No group, including women, should be the passive

recipients of the decision making of others.  All should have
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the opportunity to exercise their God-given freedom and

responsibility.

More encompassing groups should only intervene to

support smaller, more local or more specific groups in case

of need, and where this is necessary in order to coordinate

their activities with the activities of other groups in order

to promote the common good.  It is from this aspect of help

offered by larger to smaller groups that the term subsidiarity

(from the Latin subsidium for help or assistance) comes.17

The principle of subsidiarity points to the need for

both women and men to be involved in decision making

and leadership roles.  Our advocacy of this principle would

be enhanced by a clearer witness to it in the life of the

Church.

Solidarity

“The Word became flesh and dwelt among us”. (Jn 1:14)

We are all members of the one human family, children

of the same God, and our salvation is bound up with that of

each other.  We come into being through relationship and

can only grow and develop in the context of our relationships

with others, God, and creation.  We are not isolated

individuals but persons in community.

Attitudes of superiority and inferiority have no place

in God’s vision for humanity. We are all on this journey

towards God together.

When we exercise the virtue of solidarity we are able

to place ourselves in the shoes of others and to commit

ourselves to acting for their good.  Gender injustice is a

failure in solidarity between women and men.  An ethic of

solidarity calls men to consider how they would like the

economic, social and political systems to function if they

were women – and to work actively for those changes.

For Reflection:

What would relationships between women and men

look like if the principles of human dignity, the common

good, subsidiarity and solidarity were fully respected?  Can

you describe this vision?

3. Church Action Towards Gender Justice in Asia

The principles of Catholic Social Teaching help us to

judge situations but they are also intended to guide action

for change.  Drawing on these principles and on my reading

of the social reality, I offer the following ideas for action

by local Churches in Asia.  Not all of them will be practical

or effective in every situation – prudential judgments by

people of wisdom familiar with the particular context will

be needed.  Nor do these ideas constitute a comprehensive

action plan, rather it is my hope that they will get the

conversation started and encourage creative thinking about

responses.

3.1 Modeling Shared Decision Making & Leadership

If the Church wishes to teach it must also be a witness

to its own proclaimed values.  Models of inclusive leadership

could be developed for local churches and gender quotas

for management, professional and leadership positions in

Church agencies could be considered.

Permanent, ongoing and appropriately resourced

structures and processes are needed for the inclusion of

women’s perspectives and experiences. The Churches of

Asia have a strong tradition of dialogue with cultures and

other religious traditions to draw on. The ‘triple dialogue’

methodology – dialogue of life, of action, and of theological

reflection – can serve the struggle for gender justice.  It is

particularly important that women’s input to the

development of the local social magisterium be actively

sought.

3.2 Gender Based Violence

By  providing  shelter,  medical,  legal and

psychological support services to women and children

affected by gender-based violence Churches affirm their

dignity and rights and stand in solidarity with them.  This

sends a public message that the Christian faith condemns

and does not justify or condone gender-based violence.  As

cultural institutions local Churches have a strong role to

play in forming people’s values, attitudes and patterns of

behavior towards women.

Marriage preparation courses should acknowledge the

reality of gender based violence and could explain that

Church teaching supports the dignity and human rights of

women.

Information about how to access help in case of gender

based violence could be provided to women.

Preventative programs with young people can focus

positively on building respectful relationships and living

free from violence.

Programs for perpetrators can help them to understand

and change their behavior.

As part of civil society Churches can contribute to the

common good by lobbying governments to ensure that all

forms of gender-based violence are criminal offences and

that laws are effectively enforced.  By listening to the women

affected by gender violence in their countries local churches

will understand what changes in laws, policies and practices

should be advocated.

Church organizations can also leverage connection

with the global human family by lobbing national

governments to ratify the Convention on the Elimination of

Discrimination Against Women18  and to actively fulfill the

treaty obligations that it creates.

Research by Catholic universities and scholars into effective

ways of changing the behavior of perpetrators of gender-

based violence would be a valuable contribution.

3.3 Trafficking and Forced & Servile Marriage
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Although these practices may be covert and hidden,

women religious and their organizations are often able to

reach at least some of the women affected.  Local Churches

could accept the leadership of religious women in this area

and get behind their efforts more actively.

Church organizations can be active in lobbying for

laws that address trafficking in persons and forced and

servile marriage, and for effective policing of any relevant

laws that exist.

Churches are sometimes seen as uncritical supporters

of marriage and the family – we can communicate more

clearly that we do not see forced or servile marriages as

real marriages but rather an evil to be eradicated.

In many places the nature and extent of forced and

servile marriage is not well understood.  Research could

assist in the development of more effective responses.

3.4    Exploitation of Female Migrants

Education and vocational training for women and girls

may provide some potential migrants with decent livelihood

options at home avoiding migration.

Better connections between local churches in sending

and receiving countries or regions can facilitate more

effective pastoral care and practical assistance to migrants.

No significant receiving country has ratified the

International Convention on the Protection of the Rights of

All Migrant Workers and Their Families19 .  Churches in

sending countries can appeal to the churches in receiving

countries to act in solidarity by bringing pressure to bear

on their governments to sign and ratify this Convention.

An awareness campaign and appeal to solidarity could

be directed to those Catholics who employ migrant women

workers.

Finally, the Church could contribute to research into

the gender impact of budgets at local and national levels

and better collection of gender disaggregated data through

our universities and research bodies where they exist.

References

Asia-Pacific High-level Intergovernmental Meeting to Review

Regional Implementation of the Beijing Platform for Action

and Its Regional and Global Outcomes. “Bangkok

Declaration on Beijing +15.” Bangkok: UNESCAP, 2009.

Benedict XVI. “Caritas in Veritate.” 2009.

D’Mello, John. “Paradigms for a Feminization of the Church.”

FABC Papers 92c (2000).

ESCAP. Advancing the Status of Women in Asia and the

Pacific: A Profile of the Escap Region: ESCAP, 2005.

Hugo, Graeme. “Migration in the Asia Pacific Region.” Global

Commission on International Migration, 2005.

John Paul II. “Letter to Women.” 1995.

———. “Mulieris Dignittatem.” 1988.

John XXIII. Pacem in Terris 1963.

Pontifical Council for Justice and Peace. Compendium of the

Social Doctrine of the Church. Citta del Vaticano: Liberia

Editrice Vaticana, 2004.

Saldanha, Virginia. “The Church in the New Millennium:

Learning to Be in Solidarity with Women.” FABC Papers

92c (2000).

United Nations Development Program. Asia-Pacific Human

Development Report:  Power, Voice and Rights a Turning

Point for Gender Equality in Asia and the Pacific. New

Dehli: MacMillan, 2010.

_________________

1 United Nations Development Program, Asia-Pacific

Human Development Report:  Power, Voice and Rights a

Turning Point for Gender Equality in Asia and the Pacific  (New

Dehli: MacMillan, 2010). P 35.
2 Ibid. p 23
3 ESCAP, Advancing the Status of Women in Asia and the

Pacific: A Profile of the ESCAP Region  (ESCAP, 2005). P 3.
4 The United Nations Development Program observes that

the East Asian region has the highest rates of economic growth

and also the smallest gender gap in the world in employment to

population ratio together with lower segmentation of jobs by

gender. United Nations Development Program, Asia-Pacific

Human Development Report:  Power, Voice and Rights a

Turning Point for Gender Equality in Asia and the Pacific. p 6.
5 Ibid. P 23.
6 Virginia Saldanha, “The Church in the New Millennium:

Learning to be in Solidarity With Women,” FABC Papers

92c(2000).
7 ESCAP, Advancing the Status of Women in Asia and the

Pacific: A Profile of the ESCAP Region. P 9-10.
8 Asia-Pacific High-level Intergovernmental Meeting to,

Review Regional Implementation of the Beijing Platform, and

for Action and Its Regional and Global Outcomes, “Bangkok

Declaration on Beijing +15,” (Bangkok: UNESCAP, 2009). P

7.
9 Graeme Hugo, “Migration in the Asia Pacific Region,”

(Global Commission on International Migration, 2005). P 17-

21.
10 John XXIII, Pacem in Terris  (1963). N 15 confirms the

equal rights and duties of women and men in a freely contracted

marriage as human rights.
11 Ibid. n 9.
12 Ibid. n 41.
13 John Paul II, “Letter to Women,” (1995). N 3.
14 ———, “Mulieris Dignittatem,” (1988).
15 John D’Mello, “Paradigms for A Feminization of the

Church,” FABC Papers 92c(2000).
16 Benedict XVI, “Caritas in Veritate,” (2009). N 7
17 Pontifical Council for Justice and Peace, Compendium of

the Social Doctrine of the Church  (Citta del Vaticano: Liberia

Editrice Vaticana, 2004). N 186.
18 Convention on the Elimination of Discrimination Against

Women, 1979 http://www.un.org/womenwatch/daw/cedaw/
19 International Convention on the Protection of the Rights

of All Migrant Workers and Their Families, http://

www2.ohchr.org/english/law/cmw.htm



26 Info on Human Development

Introduction

The rapidly increasing destruction of the environment

and disruption of the ecosystems of our planet stare us in

the face. The creeping chaos of the world reveals still more

sharply its deep link with the divisions of the human

community and oppressions and exploitation of people.

Broken people and wounded earth, degraded environment

through reckless greedy exploitation of nature and poisoning

pollution go together.1  I do not intend filling pages with the

frightening statistics and data that bear witness to the

oppression and sufferings of people as victims of human

injustice and greed and as refugees of the excessively

exploited earth, environment and its resources. Every country

has its own story to tell of its people thrown up as the

disposable numbers by its policy and model of development

in compact with modern science and technology and of its

deforested landscapes, eroded soil, creeping deserts,

polluted water and air. The lately intensified consciousness

of global warming is part of the ecological tragedy calling

for serious attention.

If human intervention through technology for the purpose

of development ignores the symbiotic relationship between,

humans and nature, it will be guilty of introducing

destructively irreversible processes of degradation of the earth

and death of its ecosystems.2   Crisis of the eco-system of our

planet reflects the deep crisis of human society, its set of

values and ethos. The earth, the mother of all living being,

bleeds. Mother earth has herself become a victim.

We are faced with matricide (some call it geo-cide).3

We seem to be close to eco-cide which will be doomsday.

While the ecological crisis threatens the survival of all living

beings, making all victims of the on-coming danger, the

responsibility for this lies largely at the door of the human

community. The ethics of autonomy which centered on the

individual ignored the essential relationality of human

person, in community and integral relationality to nature.

Coupled with narrow anthropocentrism and androcentrism

it supported an ethos of individualism and enthroned man

as master of all creation and  as head of woman.4  The

irruption of the poor and the awakening of women showed

the inadequacy of such am ethic and brought in an essential

complementarity and healing wholeness to the ethical

enterprise.5

The movements of environmental victims (like Chipko

Movement, Narmada Bachao Andolan Movement of fisher

folk in India) reveal a wisdom that combines justice to people

and wholeness of human relationality to nature, together with

a critique of the development model adopted by the State and

of the values on which it is based.6

We stand, therefore, for an eco-ethic that focuses on

obligations towards wholeness of human life built on justice,

freedom, participation, dignity and solidarity and its organic

connectedness to nature and its eco-systems. Obligations of

justice to people and their well-being  and prevention of

nature’s degradation and preservation of its wholeness, its

conservation and enhancement belong to our way of being

and acting in the symbiotic relationality of humans and

nature. Eco-ethic in a divided and wounded world will call

for new perspectives that promote liberation of humans and

integration of human life with nature. It will involve a value

critique of science, technology and development model. It will

call for a critique of the world-views of religions that supported

one-sided or dualistic views and their positive values as source

for liberative and ecologically wholesome perspectives for a

sound eco-ethic.7   We must revise and expand our

understanding of ethics of responsibility for a world that is

just and earth as home for all generations of humans and all

living beings of the planet.8

Relational ontology and anthropology

No human is an island nor any being a monad. All are

interrelated. To be is to be related. To he human is to be inter-

human and to be related to every being in the cosmos. Nature

is a web of relations. Denial of relationality is denial of being.

Human beings and nature are constituted in a net-work of

complex relations.9

Relational constitution of being calls for a relational

way of knowing reality. To know human being is to know
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him/her in his/her relationality. To know reality is to know it

in its relationality. This means we have to expand the

boundaries of relationality of humans to include the greater

relationality of all living beings, the earth and the cosmos.

Narrow anthropocentric relationality of human beings

disturbs the harmony of the human community and damages

the greater community of humans and nature through sins of

commission of exploitation, rape and pollution of our earth

and the planet under the influence of egotistic and dualistic

world views and of omission in caring for the integrity of the

earth and the wholeness of the planet. Ecological crisis goes

with crisis in the human community, and its survival.

Sustainability of human society and sustainability of the earth

are both endangered.

The earlier formula of W. C. C.’s   plea for “a just,

participatory end sustainable society” in the 70’s stops short

of attention  to model of organic connectedness of human life

and integrity of nature.10

In the 80s the theme of the General Assembly of W.W.C.

(Vancouver, 1983) has expanded the earlier formula into

“Peace justice and Integrity of creation”.11  Sustainability of a

just, participatory society goes with sustainable earth. This

formula concretizes the ecological crisis and the new ethical

mandate in a divided world by coupling just and participatory

society with integrity of creation.

W. C. C. prefers to speak of ‘integrity of creation’ rather

than integrity of nature. The term creation is rich in biblical

theological meaning of the gifted goodness of all created reality

by the Creator (Gen. 1: 25 - 31). It calls attention to the intrinsic

value of creation according to the original creational intent of

God. The same expression of integrity of creation instead of

sustainability is better adapted to express the value of nature

while the concept of sustainability can consider nature (the

non-human creation of living beings and the elements of the

earth) as a deposit of resources for human exploitation.

Sustainability can also mean that nature is conceived within a

framework of machine metaphor or connoting a ‘techno view’

of nature.12  It cannot express appreciation and respect for the

value of nature and care and concern for it. Such a concept of

sustainability supposing an instrumentalist view of nature is

part of the model of development based on science and

technology followed by developed and developing countries.

Shiv Viswanathan makes a pertinent critique of Mrs.

Bruntland’s Report on its concept of sustainable

development.13  According to him, sustainability is understood

in a framework of modern science and technology and the

model of development based on it, in which nature is considered

basically in the sense of its being a mine of resources to be

exploited while attending to its limits. The value of care and

concern for nature and its integrity which constitutes

sustainability is incompatible with the modern science and

technology rooted in Cartesian and Baconian scientism.

Intrinsic values and reverence for life

In a relational perspective, humanity and nature belong

to a set of graded values. The big change demanded is a

cultural, social and spiritual metanoia for the intrinsic value

of nature, respect and reverence for what is transcendent

beyond purely utilitarian considerations.14   Here we can

speak of the need for ecological conversion in the language

of John Paul II.  In this perspective, purposive nature of

every being in relationality is recognised. It is respect for

integrity of nature which redounds to the well-being of humans.

We cannot have a liberative eco-ethic which considers nature

as a bundle of resources to be exploited with efficiency without

attention to its limits.15  A sound liberative eco-ethic can be

built only on the value of intrinsic relationality of humans and

nature.

Human behaviour of respect for integrity of nature calls

for a sacramental view of nature; the goodness and beauty

of nature are adequately expressed in symbolic language.

The intrinsic value of non - human life and the earth is

expressed in myths, stories and symbols. In strengthening

our moral commitment to the value of nature and its integrity,

we need the language of St. Francis of Assisi, who sang of

Brother Sun, Sister Moon and Mother Earth.16  Ecological

crisis has shown the rapidly advancing rupture of this symbiotic

relationality on which depends the sustenance and survival of

all life on our planet. Modern science and technological

innovations including bio-technology and genetic

experiments have functioned with the premise that non-

human life exists for humans alone and then it can be

endlessly instrumentalised for their benefit.

Here we must avoid an approach that makes human

beings are just part of nature . Hence their distinctive nature

is flattened with the nature of other beings because of the

exaggerated one-sided view of conservation of nature. This

is unacceptable. Benedict XVI warns us against the pitfalls

of such one-sided views in Caritas in Veritate (no. 48): “But

it should also be stressed that it is contrary to authentic

development to view nature as something more important

than the human person. This position leads to attitudes of

neo-paganism or a new pantheism — human salvation cannot

come from nature alone, understood in a purely naturalistic

sense. This having been said, it is also necessary to reject

the opposite position, which aims at total technical dominion

over nature, because the natural environment is more than

raw material to be manipulated at our pleasure; it is a

wondrous work of the Creator containing a “grammar”

which sets forth ends and criteria for its wise use, not its

reckless exploitation.”

To avert the disaster of death of all life we need to

convert ourselves from utilitarian value of life to intrinsic

value of life. For this we recognize that there is a gradation

in the intrinsic value of life. This recognition is essential for

a liberatively balanced ecoethic that promotes the justice of

human society and integrity of all life. We understand

reverence for life in this sense. Ethical obligation of reverence

for life is not just romantic and sentimental concern for life

but a discernible historical imperative linked to participatory

human society and integrity of nature. Our reverence for life

is part of a perspective which recognizes both the intrinsic

and inalienable dignity of the humans and the intrinsic value

of nature within the greater relationality and interdependence

of all beings. Without discernment of gradations of intrinsic
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values of human life, non-human life and the earth, we will be

accepting the status quo of oppression of people, destruction

of life and nature, Moral maturity and conscience are rooted

in a perspective of graded values. Otherwise human beings

humiliated and destroyed and sacred animals worshipped and

protected will become an outrageous contradiction of our

values and beliefs. In Indian religions, universal compassion

and ahimsa towards all living beings  include the gradations

in the value of life.17  Without this, these very virtues can be a

source of unjust social discrimination and lead to convenient

practices of soul-soothing while the selfish industrialists and

businessmen will be engaged in big moneymaking and

exploitation. India abounds in such examples.18

Science, technology and model of development

Ecological awareness cannot but make a critique of

sciences, technology and development model adopted by both

developed and developing countries. The modern State

functions under the premise that science and technology can

solve problems of underdevelopment and promote prosperity

of human community. On the contrary, science and technology

adopted by the modern state are part of the problem, and not

part of the solution. The Cartesian and Baconian origin of

modern science is dualistic, severing the vital relationality of

humans and nature. Science is supposed to overpower, tame

and control nature and  humans  to subjugate nature  and extract

from it all that it can yield to make humans happy and

prosperous. According to Francis Bacon science stands for

the power and dominion of man over the whole world of

nature.19   There is a close link between science, power and

violence. In this view. “nature was an enemy which needed

to be defeated end tortured . . .so that its secrets or powers

could be extracted for the benefit of the human race”.20  What

is important to note is that science and technology in their

proven triumph of knowledge over nature is also power over

indigenous peoples and violence against justice, freedom and

culture of people.21   The period of science and technology is

also the period of colonial subjugation and slavery. Bacon’s

language of science reflects the violence of modem dualistic

science: Man can put nature on the rack provided he can extract

secrets from her.22

The modern State in its approach to development is in

close compact with science and technology that embodies

triumphs of control, manipulation and exploitation of nature

shaped by this ideology of science and technology. The modern

State perpetuates a fundamental power-divide in society in

which the elite make decisions for others, for their lives and

destinies, denying them participation in the economic and

political affairs of the State.23

The dualistic science views nature only in a utilitarian

and instrumentalist perspective. Nature does not have any

intrinsic value. In the reductionistic, rationalistic science there

is no room for value or intrinsic goodness and beauty of nature

which evokes a sense of reverence for the sacred and sanctity

of life.

These values and attitudes that go with it cannot be

reduced to equations or purely managerial efficiency. Rather

they touch our very being human in a relational and holistic

sense. An eco- ethic must be supremely based on this

perspective.

Vandana Shiva in her book Ecology and the Politics of

Survival24   shows how traditional societies functioned over

cultures with knowledge system ecologically sensitive to

nature, a technological system that handled resources to satisfy

human needs with minimum of waste and operated with

rational criteria that distinguished between resource

destructive and resource enhancing technologies. This is in

total contrast to modern science in which reductionistic and

fragmented and technologies developed by it are generally

resource intensive. It tragically falters between choices of

resource use, efficiency and need satisfaction potential for want

of adequate rational criteria.

From the experience of ecological movements of protest

for justice and nature conservation, Vandana Shiva speaks of

an emerging public interest science which recognizes

relationships and interdependence among the various

components of nature, assigns value to nature assessing its

work in this web of interdependent relationship and locates

nature’s processes that support survival, going beyond

profitability.25   Reductionistic science fails to take into account

properties of nature that result from relationship in nature.

This means that ecological sustainability, justice and well-

being of all humans call for an alternative epistemology and

science based on knowledge of the processes of relationships

of nature and respect for relationality and interdependence.

The alternative of public interest science has a critical role to

play in polities of knowledge and politics of environment and

a constructive role in generating new paradigms of science,

technology development that support and promote integrity

of nature and justice.26

Public interest science brings criteria of ecological

sustainability and justice in auditing technological choices

and its politics. In this audit people who are the underside

of society participate so that just, participatory society,

sustainable development and integrity of nature are promoted

and resist false models of development that destroy life

support systems of the earth. People of the underside will

face continually the conflict between the profitability and

survival imperatives in the politics of knowledge and science.

Eco-ethic has to create awareness of values and endow with

power to act and to make covenants and commitment for

development that promotes justice and sustainability.

Can world religions support a liberative eco-ethic?

I do not intend studying texts and writings of religions

that have bearing on our ecological crisis. Of late studies and

statements have been published on the contribution religions

can make towards solutions to the ecological crisis.27  I hold

that religion can and should answer the ecological question.

Their specific contribution bears on perspectives of human

life, life of other beings, earth and cosmos and their

interconnectedness and the values and attitudes religions

inculcate to us for our life in common. The paradigms of

world -views they contain communicate a spiritual vision

and generate values and attitudes for human behavior. Their

explicit or latent meanings for a liberative wholesome eco-
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ethic need to be articulated within a critical view of the

religious traditions in history.

Christianity and Islam present human being as the

crown of creation and as God’s vice gerent. In the biblical

tradition, human persons are created in the image of God.

These images need rethinking in the context of ecological

crisis. Hinduism and Buddhism present humans as constituent

and integral partners of nature. They need to be interpreted in

relation to justice and wholeness of the cosmos.28  The wisdom

of religions is eco-sensitive to human-and-nature

relationality. But a re-reading of this wisdom that carries a

concern for justice and conservation of nature becomes a

common agenda of a wider ecumenism of all religions. Above

all it should inform, influence and shape a new collective ethos

and culture that will render a continual value audit of public

policies and decisions of governments in the areas of

economics, technology and development. All religions have

to enter into an interreligious project to respond to justice

and integrity of nature.

In Christianity, there is an awakening to the ecological

crisis and even a sense of guilt for a tradition of interpretation

of humans as charged with dominion ever nature. Recent

popes have also spoken on the ecological crisis, especially,

Pope Paul VI, John Paul II and Benedict XVI.

Creation account in Genesis (1: 26-28) speaks of

dominion given to humans by God. The one-sided incomplete

interpretation of these texts neglected the deeper

understanding of humans and all other creation coming from

the hands of God, the source of all life and beings and their

total dependence on this absolute source and the consequent

inter- dependence of all. The attempt at re-imaging dominion

as stewardship though better than imaging humans as

sovereigns who can dispose of nature as they  will, is still not

adequate, for stewardship as a category of responsibility

supposes that nature is a deposit of resources which can be

used responsibly. We need to include a relational view that

human is a partner and a servant, intelligent and creative,

in a community of relationships in which interdependence,

cooperation and conservation become important values29 .

In this view, nature is not merely a deposit of resources to be

used though responsibly but a source and support of all life.

The symbolic stories of creation of humans and all

creatures from the earth (adama) point to a common belonging

of both.30  In Genesis 2:15 man is called “to cultivate and

keep the earth”. To cultivate and to keep the earth (abad/

shamar) could also mean ‘serve’ and ‘guard’ the earth. This

means that humankind is not just master of creation but

servant. He is called to serve the earth (abad, adama cf.

Gen. 2:5). Through sin this belonging to the earth and the

vocation to serve and care for the earth are broken. The

punishment itself as Kahl interprets,31  meaning to return to

the ground, “for out of it you were taken; you are dust and to

dust, you shall return” (Gen. 3:19) in terms of conversion.

This becomes an expression of a final metanoia or conversion

of humankind to adama (earth) and a sort of reconciliation

after the original betrayal of the task of abad adama (service

of the earth). Kahl observes that human work as cultivation or

service of the earth (Gen. 2:15) is the first and basic statement

on “culture” in the Bible.32   Christian faith should contribute

towards an eco-sensitive culture and eco-ethic of

responsibility for the integrity of creation and repair the

damage done by the culture of domination and subjugation

of the earth through its non-liberative narrow

anthropocentrism. In the Gospel perspective, the reversal is

that the humans who are masters have to become servants

of all living beings including humans. Biblical perspectives

that affirm deeply the relatedness of humans and nature and

the created goodness of all beings (Gen. 1:31) and all life and

God’s care for and covenant with humans and living beings

(Gen. 9: 8-10) as their ultimate source need to be developed

as orientations for a new style of life and to provide value

perspectives that influence culture, education and public policy.

Translating the ecological wisdom of religious traditions

into imperatives and strategies for transformation of

economics, politics and culture, and alternatives that nurture

and enhance justice and integrity of nature is the most urgent

task. I stress this because there is an approach which rests

satisfied with repetition of texts in religious scriptures that

have holistic world-views and enter into a boastful parade of

doctrine in isolation from the struggles which call for concrete

historical commitments and actions. In this regard religions

of the East and the West can be offenders. In an ecological

ethic, we have to develop and articulate the holistic views of

Hinduism, Buddhism and Sikhism. At the same time we are

also aware that countries in Asia the cradle of great religions

of the world are tottering under the impact of the destructive

compulsions of world capitalism and obsessive consumerism

and suffer from deep unjust divisions of society. A country

like Myanmar that accepts Buddhism as a state religion is

marred by anti- democratic military rule though of late some

changes are taking place though of late some positive

changes are taking place. Can religions wage politics for

justice, dignity of people and ecological sustainability

inspired by the resources of their own traditions? Can they

contribute to the creation of a just participatory society and

sustainability of nature?  For believers, the response is ‘yes’.

Little traditions and people’s movements from the

underside

At the same time I have to observe that it is not enough

that the so called great religions enter the fray. The people of

little traditions, i.e., tribals who are usually the marginalized

and ecological movements waged by victims of modern

development hold a promise for politics of  justice and

ecological conservation. Until the voices of the little people

are heard and their wisdom listened to, all our struggle for

justice and eco-integrity stand the danger of being sucked

into the mega power of the modern science and technology

under the banner of neo-liberal capitalism.

The adivasis of my country and indigenous peoples of

the Asian continent have a millennial tradition of life in close

kinship with land, mountains and forests as gift of the Supreme

Spirit. In their strong communitarian and egalitarian ethos

and way of life land, forests, water and mountains are not

commodities to be bought and sold but source and support
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of life and symbols of God’s provident care and love. But

today tribals have become refugees of modern industrialization

and thus uprooted they are  easily discounted in all mega-

projects of dams and industries. The paternalistic talk of

rehabilitation of displaced tribals totally ignores their cultural

heritage and values. The outrageous fact is that even today

their rehabilitation remains empty promise. Moreover, the

concept of rehabilitation is devoid of justice. It can be just

only if it is implemented through strict compensation

embodying justice. The environmental refugees of Narmada

dam in India and other dams ask for justice. The agents of

modern development and progress promise begrudged crumbs

of rehabilitation. This shows that the projects of development

which do not start from the standpoint of the oppressed cannot

bring about justice and equitable development.

The ecological movements from the underside of the

exploited reveal the inadequacy and non-sustainability of

development followed by the State and point to the need for

another direction of development which secures justice and

ensures integrity of nature.33  These movements are redefining

the concept of development for a new civilization. Would the

captains of modem development listen to them? In the past in

the Americas the Indians echoed wisdom of life in relation to

nature that can become a radical critique of the depredatory

violence of modern science and development.

The oft-quoted letter of the Chief Seattle sounds a

powerful warning to the modern ethos of commercialistic

resource-intensive limitless progress:

“The  great  chief  in  Washington  sends  word  that  he

wishes to buy our land...  How  can  you  buy  or  sell  the

sky,  the warmth of the land? The idea is strange to us. If we

do not own the freshness of the air and the sparkle of the

water, how can you buy them? Every part of the Earth is

sacred to my people. We are part of the Earth and the Earth

is part of us. The perfumed flowers are our sisters; the deer,

the horse. the great eagle, these our brothers, The rocky

crests, the juices in  meadows, the body heat of the pony and

man - all belong to the same family.”34   The wisdom of the

Homeland people of Americas and the insight of people’s

struggle for survival hold a promise for a new vision of society

which says ‘no’ to destructive technologies of modern

development and calls for non-destructive technologies and a

model of development that conserves nature as precious

patrimony for all generations of humans and other living

beings.35

Agenda for a liberative ethic of ecology

Antyodaya as starting point

Response to ecological crisis is eminently an ethical

task. The unjust division of human society and rupture of

eco-wholeness point to the degradation (chaos) of the

universe (cosmos), the home (oikos) common to humans and

all other living beings. To build the community of all as

oikumene in a harmony of right relations and thus ensure

justice, sustainability and well-being of all now and for the

future is a historical task. In a divided world, ecological ethics

will make the wounded world and nature as its point of

departure. It calls for liberated wholeness of human society

and integrity of nature. The standpoint from which ethical

understanding and commitment should flow is the underside

of human society, the victims and refugees of modern

development. To listen to their cries for justice, peace and

wholeness should ever remain as a necessary starting-point

in our response to the ecological crisis.

Thus the structure of moral commitment will include

commitment to the liberation of the exploited and oppressed

of our modernizing society.36   Without this antyodaya which

is justice, freedom, life and dignity for the wretched of the

earth,  our struggle for the wholeness of the biotic community

of the earth and the conservation of nature (sarvodaya) would

be flawed and would ideologically favor the status quo.

Corruption of human social order and degradation of

environment are two sides of the same global catastrophe.

Deeper analysis of the crisis shows that no amount of struggle

for ecological wholeness divorced from the struggles of people

for basic needs and survival and therefore for justice, can make

for sustainability of the earth.37  The relational perspectives

discussed at the beginning of the article should figure

prominently in any ethical discourse on peace, justice and

sustainability of the earth.

Human dignity and habitable earth

Human dignity traditionally understood in the

framework of narrow anthropocentrism reinforces the idea

of human being as crown and master of creation leading to

rapacious human dominion over it. It needs to be revised in

relational terms of co-existence and pro-existence and

service for the integrity of creation. It calls for the realization

of that human dignity lived in harmonious relationships with

other living beings which have their own intrinsic value. Since

humans belong to a relational world and a community of

relations, his/her/their specific dignity should manifest itself

in his/her/their care for the earth and service for the

conservation and enrichment of the relational world of humans

and nature.

The specific excellence of human freedom (auto-

determination) is to be defined by its purpose. It cannot mean

to be a value in itself connoting alienation from relatedness of

human beings among themselves and with all other beings. If

human freedom is relational freedom, it should be exercised

in relationality and for relationality. Its value and dignity

consist in the contribution humans make through their choices

and decision towards building up relationality that is liberative

and creative of harmony between community of humans and

nature.  They resist all lure to destructive choices. Relationality

points to the purposive nature of human freedom.

  Human knowledge must contribute its insight into the

relational nature of all beings. Knowledge promoted by modern

science is fragmenting and dichotomizing. We need a new kind

of knowledge that brings deeper understanding of human

solidarity and relatedness of human beings with nature.

Ecological ethic should critique reductionist and alienating

system of knowledge and stress the need for holistic and

relational vision of reality. Only on the basis of such
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ecological ethic can we discern the new imperatives to justice

and sustainability.

Human rights and rights of the earth

Today in the situation of ecological crisis all discourse

on human rights should include an ecological perspective.

In our Asian countries, people’s movements for human rights

are often linked to injustice done to people through

environmental destruction, the end- result of modern

technological choices and industrialism.38  When we link

human rights to development with sustainability of nature, we

have to speak of our duties towards the earth. In Indian

approach to ethics, duty (dharma) has primacy over right.

Every right calls for a corresponding duty: the right to justice

for the duty to do justice, the right to life for the duty to keep

life (respect and reverence for life). Similarly, right to a

healthy clean habitable environment calls for the duty to

keep and care for such an environment.

We can also speak in an analogical sense of rights of

nature/earth which correspond with the duty to care for the

earth. To understand rights of the earth, we have to envisage

the earth as the home for humans and all other life, the womb

of all living beings. That is why we in India call earth Mother

as Arnerindians did.39  Her health and strength is being sapped

by reckless and greedy, rape by humans supported by modem

technology and industrialization.

Soil erosion, deforestation, pollution of the air end

creeping desertification of the earth’s surface are violations

against Mother Earth. She is denied her right to rest, to

Sabbath by which she renews herself.  Moltmann develops

this idea as Sabbath of creation.40   We may ask how the

Mother Earth can generate life and support her children.

The earth’s rights to wholeness cannot be exercised by her as

humans do. It is humans, children of the Mother earth (adama)

who have to give voice to her rights by their care and

conservation. If we neglect this duty, we reap her punishments

by way of environmental degeneration and disruption of the

eco-system of the earth. Today there is a growing awareness

of global warming, mainly due to excessive emission of

greenhouse gases. This is also part of the ecological crisis.

Kyoto protocol and subsequent meetings try to address the

reduction of green house gases. I do not go into it at the

moment in detail. I record here that global warming and its

causes have to be addressed.

Ecology and common good

Pope  John XXIII defines common good as “the sum

total of those conditions of social living whereby men are

enabled more fully and. more readily to achieve their

perfection” (Mater et Magistra, no. 65). The concept of

common  good  is  central  to  the social teaching of the

Church in a situation of ecological crisis..  It should include

the dimension of healthy and harmonious relatedness of

humans to nature in the sum total of those conditions of social

living for their total well-being. If justice is the core of the

common good, justice due to humans should be integrated

with justice due to the earth. Environmental conservation

and ecological wholeness are essential to interhuman and

social Justice. Environmental issues are justice issues related

to people’s basic need for survival, dignity of life, health

and well-being.

The expansion of the common good to include

environmental conservation and balance of the eco-system of

our planet, besides justice and peace of human society, will

demand a new way of articulating the imperatives of social

good. It is heartening to note that ecological concern has

entered the social magisterium of the Church.41  “Peace with

God” calls for friendliness with nature, as exemplified-in

the life of Francis of Assisi; “fraternity with all the good

and beautiful things of God’s creation, lies within the greater

and higher fraternity which exists in the human family.”42

The common good is the integrated bonum of both

humans and nature. Creating ecological consciousness for

justice and sustainability is a task of the church’s social

teaching. It should help towards the formation of ecological

conscience that facilitates our moral decisions and choices

which reckon with eco-relatedness of our life.

Responsibility and ecology

There is individual and collective, local and global

responsibility, to preserve justice and peace (shalom in the

biblical sense) and integrity of creation. It is a challenge to

the whole human community.43   If the earth is the home for

all humans of both present and future, as well as all other

living beings, responsibility extends to inter-generations and

future generations. This means that we must guard ourselves

against all egoistic or one-sided understanding of

responsibility; it should look forward to future generations’

right to a habitable earth. (Here cf Benedict XVI) In this

exercise, responsibility should concern the qualitative

parameters of justice, life and sustainability which hold good

for the present and the future. For this, we have to rid

ourselves of all greed and possessive spirit, cultivate

aparigraha (non-attachment) and asteya (non-stealing), and

such social behavior as promotes life and conserves integrity

of nature.

Politics of ecology. Pope Benedict XVI devotes three

numbers(48-51) in Caritas in Veritate to the ecological

questions related to integral human development. He affirms

the responsibility of the Church for creation and points out

the intrinsic connection between human ecology and

environmental ecology for the wellbeing human society and

creation: “The Church has a responsibility towards creation

and she must assert this responsibility in the public sphere.

In so doing, she must defend not only earth, water and air

as gifts of creation that belong to everyone. She must above

all protect mankind from self-destruction. There is need for

what might be called a human ecology, correctly understood.

The deterioration of nature is in fact closely connected to

the culture that shapes human coexistence: when “human

ecology”[124] is respected within society, environmental

ecology also benefits. Just as human virtues are interrelated,

such that the weakening of one places others at risk, so the
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ecological system is based on respect for a plan that affects

both the health of society and its good relationship with

nature.”

Restructuring of economic development and political

system and promotion of a new kind of knowledge through

cultural action, call for a politics of ecology. The existing

order of economics and politics and the realm of culture are

in league with the model of development which is guided by

the dominant forces of modern science and technology under

a capitalist mode of production that survives on competitive

market and consumerism promoted by it. In this system,

justice, active participation of the people and sustainability

have  no structural priority. Hence confronting this system

and working for an alternative order calls for a new politics

of the people from below as symbolized by the movements

for justice and sustainability.

I mention here some of the people’s movements  related

to environment and justice in India. The Chipko Movement

(a non-violent struggle by tribal women in India to prevent

the commercial felling of trees and forests which is the life

support of tribals), the fisher workers struggle to preserve

“the resource base of their livelihood, the coastal ecosystems

and marine life,” the struggle against big dams (Narmada,

Bachao, Andolan) the successful struggle against the Silent

Valley Project and other similar struggles (cf movements in

S. Korea and other countries) have important lessons to all

for a new kind of participatory politics coming from the

underside of the victims of environmental destruction.44

In a political ethic for ecology, we are aware of the

structural sin of the mechanisms and ideologies of

exploitation. A liberative politics of ecology can only be one

that emerges from those who have been sinned against and

from the consciousness that the earth has been sinned

against. Such politics has to become effective at both local

and global levels. The “greening” of global politics for

ecological conservation can take place only through the

values of justice, participation and sustainability.

Conclusion

Eco-just society calls for an ecological ethics that

demands justice, peace and sustainability which will

contribute to the formation of an ecological conscience in

the context of a divided society and wounded nature. Being

conscious of the interconnectedness of all things, the

symbiotic relationship of human beings and nature, the limits

of the earth and its resources, learning the value of human

and non-human life, cultivating gratitude to and reverence

for life and promoting holistic world-views and culture

constitute the educational agenda of ecological ethics. In

this enterprise, the cooperation of religions becomes an

inter-religious project to build the oikumene of the earth as

the home of all human and non-human life. Ecological ethics

in a divided world is a dynamic ethics that evolves through

interaction, dialogue, cooperation with all peoples and

traditions so that shalom of our oikos, the earth becomes a

blessing for all peoples and for all living beings and for all

generations. Thus we move towards an eco-just society. We

are not spared the straggles to confront and overcome forces

of rupture and disintegration.  The interconnectedness of all

the living and non-living becomes the primordial

‘constitution of relationality’ given by God the Creator for

the life of human beings. It is by this constitution that we

order our lives in justice and peace and enhance and conserve

life source; we in turn hand it on, in its integrity, to future

generations. It is a covenant for peace, justice and the integrity

of creation. Let us hear what Caritas in Veritate in no.50 says

on this concern: Our responsibility for the earth and creation

“is a global one, for it is concerned not just with energy but

with the whole of creation, which must not be bequeathed to

future generations depleted of its resources. Human beings

legitimately exercise a responsible stewardship over nature,

in order to protect it, to enjoy its fruits and to cultivate it in

new ways, with the assistance of advanced technologies, so

that it can worthily accommodate and feed the world’s

population. On this earth there is room for everyone: here

the entire human family must find the resources to live with

dignity, through the help of nature itself — God’s gift to his

children — and through hard work and creativity. At the same

time we must recognize our grave duty to hand the earth on

to future generations in such a condition that they too can

worthily inhabit it and continue to cultivate it. This means

being committed to making joint decisions “after pondering

responsibly the road to be taken, decisions aimed at

strengthening that covenant between human beings and the

environment, which should mirror the creative love of God,

from whom we come and towards whom we are

journeying”[120].

A quote from john Paul II.  In his message for World

Day of Peace from 1 January 2007, the Pope said:

“Humanity, if it truly desires peace, must be increasingly

conscious of the links between natural ecology, and human

ecology. Experience shows that disregard for the

environment always harms human co-existence, and vice

versa ... if development were limited to the technical-

economic aspect, obscuring the moral-religious dimension,

it would not be an integral human development, but a one-

sided distortion which would end up by unleashing man’s

destructive capacities.”
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They came in different sizes. Big burly bodies. Some tall,

thin,  some mid-in height. The flow of bodies unstoppable as

the flashing lights bathe the passing crowd. The blaring music

classed transforming them into a cacophony of noise. They

are  men of different shades  yet mostly white Caucasians.

Imagine  these men are like bumble bees of the night attracted 

to  the nectar from countless colorful flowers along the way,

inside the colored lit bars, or quietly, still, awaiting by the 

dark shore.

They too came in different sizes. Some with well

developed bodies. Most are petite and small and fragile. They

are the flowers of Pattaya.  Colorful in their dress,  a few,

shocking in their over make up, or  funny in their Hollywood

high heel shoes, and some screaming for attention through their

body language.

Bumble bees plus  flowers equals fun. So it seems. But

surely behind  the fun are emotions and feelings that tell stories

hidden in each person walking aimlessly in the crowded street

of Pattaya. Some may be so called responsible tourists, some

just killing time enjoying every  minute of their limited holiday

time.Some are there because they need to survive, to send some

money in some rural areas nobody knows.

Who is she? Where is she from? What brings her to stand 

alone and teasing in the  dark alleys of Pattaya? What are her

feelings and emotions? Her fears and joys? 500 Bahts or 300

bahts ? Is that all her worth for the nite?

“European girls only”  says a neon light while a caucasian

lady gyrates holding a stainless pole above the neon light. 

Euro only accepted as payment? I  wonder.

We stop by a bar to take a drink. Fifteen  minutes for a

drink and to connect with the girls. No hustle getting a place

to seat and to order a harmless drink...three bottles of coke! 

That must have raised questions from the ladies. Three men

old enough to be their grandpas. They were nice and friendly.

They seem to know we are not the type who can go into the

preliminaries leading to you know what. We  asked  innocent

questions of their names,and  where they come from. They

EXPOSURE – IMMERSION PROGRAMME

Walk In The Dark Along Pattaya Beach

gave innocent

answers of their

names and where they

came from. We

pretended to know 

where they come

from. They too asked

harmless questions of

our names and where

we came from. We

gave our names minus

the titles. We are

tourists enjoying the

beach of Pattaya after

some hectic sessions

of how to change the

world! We left them with big smiles and profuse thank  you

as our financier gave them a good tip.

We continued our walk along the dark beach. Here we

saw the “free lancers” . The ladies with varied prices for their

wares. Some are aggressive, dashing from behind  coconut

trees to cling to  white elderly tourists who may be energy

less to shove them  away.

We continued to walk through the many  streets with

colorful bars, attractive ladies and macho men.

Back in our quarters, closing  my eyes in bed, I replayed

our  walk. I realized we walked not just through the streets of

Pattaya but walked through our fellow brothers and sisters

who I am sure have the same dreams and longings like us.

Dreams of a better world, a world where the streets of Pattaya

will be not one to sell their wares, but one to enjoy the scenes

of the wonders of nature.

That nite we three walked through the beach of Pattaya

not as knights in our shinning armor daring  to liberate the

ladies of Pattaya.

We walked through the beach of Pattaya as their brothers

who care for them, and who will pray endlessly for them to

attain their dreams.

Bp. Rolando Tria Tirona, OCD
Prelature of Infanta, Quezon

Philippines
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We Have Hope for the Future!

It is love, truth 

and peace which 
will bring us 

together

Te aroha

Te whakapono

Me te rangimarie

Tatou tatou e

∗ O H D  to  c o o rd in a te  e x is t in g  n e tw o rk s  in  th e  f ie ld  o f  

m ig ra t io n  e g b r in g  p e o p le  to g e th e r

∗ ‘R o a d  S h o w ’ to  B is h o p s  C o n fe re n c e s  fo r  

d is s e m in a t io n ,  C o n fe re n c e s  to  im p le m e n t a c t io n

∗ In te rfa ith  c o o p e ra t io n  o n  m ig ra t io n  – d o n ’t  d o  a p a r t  

w h a t w e  c a n  d o  to g e th e r  

∗ S tre n g th e n  n e tw o rk s  to  c re a te  a w a re n e s s ,  d e e p e n  

p a s to ra l th ru s t,  b u ild  c a p a c ity ,  to  a d v o c a te  fo r  

p o lic y  c h a n g e  a t  s e n d in g ,  t ra n s it  a n d  re c e iv in g  

c o u n tr ie s

∗ M a k e  u s e  o f  e x is t in g  lin k s  to  U N  m e c h a n is m s  to  
in f lu e n c e  p o lic y  a t  n a t io n a l,  re g io n a l a n d  

in te rn a t io n a l le v e ls

S u g g e s t io n s  fo r  C h u rc h  R e s p o n s e  
…
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M
Members: Fr. John Nguyen,Bp.Ponniah

Joseph, Fr. Bonnie Mendes and Mr. Theiva

(not in picture - Fr. R.K.)

Activities of the Centre

♦  We witnessed the palliativecare for the

victims.

♦  There was prevention/awareness program.

♦  The rehabilitation in the “Garden of Eden”.

♦  There was also independent living center.

♦  They network with other organizations.

♦  This was facilitatedby Frs. Preeda/Saisak/

Peter.

Mr. Thieva and Fr. R.K.

Our experience and reflection:
Gives more meaning for:

♦ motivation

♦ caring for the sick

♦ accompaniment

♦ love and concern

Bp. Ponniah Joseph feeding one of the patients.

Fr. John Nguyen

√ A victims near death experience due

to HIV and his extending helping

hands to those affected with similar

victims really touched all of us.

√ He is the primary care given to the

bedrideen patients.  His name is  Jimy

from Germany. He does this service

with smile. From others point of view

“ Living Angel”

√ Some children understand the gravity

of their syndrome, some do not know

that they are terminally ill.

√ Everybody is searching for love. Their

search for love binds them together.

(the able feeds the weak).
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Fr. Bonnie and Bp. Ponniah

Poverty is an enduring phenomenon.

It has manifold incarnations.  In spite

of all round development we have

witnessed how the poverty takes
another form in the victims of the HIV
and AIDs. Some are in this deplorable
state due to their negligence due to
literacy.  Some are in this state due to
no fault of them.

Concept of Voluntary Service
√  The new signs of volunteers to help out people

in vulnerable situations are an emerging hope.

So giving hope is the new name for charity. This

brings and unites people who were indifferent

to God and religious persuasions. They become

living signs of Gods presence. The government

step are no match with the steps taken by the

individuals and NGOs.

Social Perspective
1. Whether the approach of reintegration

gives a positive results or a correct

approach when considered the

consequences.

2.  Freedom of life “is appropriate for the

victims.”

3.  Whether culture of openness and

acceptance gives the motivation or

encourage for victimization?

4.   Concept of sustainability vs the charitable

approach “Garden of Eden”.

5.  The policy of Thailand  encourage

tourism. But does it match with the steps

taken on prevention/mitigation for

spreading HIVS.

Conclusion

In the process of development there

should be space for Love of God and

love of neighbor because they both are

inseparable. Those who help them are

the living face of Christ.
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DIOCESE OF RATCHABURI
Area:  3.36 km

Population:  2.3 million total;

                      15,460 Catholics

Scope:  Kanchanaburi, Ratchaburi, Petchaburi (on the Thai-

               Myanmar border) and Samut Songkhram

Ordinary:  Bishop John Bosco Panya Kritcharoen

Suan Phung District

-  focus area of the Diocesan Social Action

Center of Ratchaburi (DISAC-R)

Western Thailand

*300-400 Karen out of approximately

800,000 ethnic peoples in Thailand;

12,000 in Ratchab uri Province

*Karen tribe in both sides of the Thai –

Burma border

*Free Karien State = some 50 villages

along the Burma side

*1997 – tragedy in Free Karien State;

villages attacked by Burmese military,

homes and fields destroyued, Karen people fled and many killed as they fled through the

forests and over the mountain into Thailand

Reason(s): Thai – Yadana gas pipeline project

<- Burmese military government policy

< - foreign investment

HRVs resulting from mega-project:
Karens  recruited as forced laborers

Karen women raped and tortured

Karen land grabbed = loss of home and livelihood
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Bishop Berard, Japan:Bishop Berard, Japan:Bishop Berard, Japan:Bishop Berard, Japan:Bishop Berard, Japan: I came here on behalf of the Bishops

Conference of Japan. I had no idea of BISA. But this

experience with the poor migrants and IPs is something

disturbing to me. I could not complete taking bath when I am

reminded  that people around me have no water even to drink.

It is real shock. When I go back, I shall report this experience

to my Bishops Conference. I shall change the pastoral policy

of my dioceses based on the experience I have received in

this experience. I am coming from Okinawa in Japan where

we do not hear about any border dispute or migrants issue. It

is something of the TV shows. But now I see it in front of my

eyes. I will educate my people about this situation.

Fr. Albert from Bangladesh.  The trip began with

joyful ride from the Centre but ended up in agony.

People live as though living in jail.  People are taken

for a ride. Their women are exploited and people living

with no future in sight.  They need our help and

support.
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TerenceTerenceTerenceTerenceTerence , Hong Kong:, Hong Kong:, Hong Kong:, Hong Kong:, Hong Kong: In the powerlessness of people we see

the power of God. The people already collaborate with people

of other faiths.  Coming from the Philippines and the struggle

to live in harmony with our Muslim brothers and sisters,

this is very inspiring.

Nithiya, India: The contentment of these IPs is a mystery
to me. We have a lot but lost the joy of life. For us, with
the responsibilities in the Church Structures, amidst the
unnecessary conflicts for possessions of material and non
material nature, there is a lot to learn from these people.
Their contentment in life is very contributive to my life.

Sr. Mariola India: For me this is my first direct
experience with the Indigenous Peoples. Life is disaster,
8 persons living in one empty house with no possessions
and no furniture, nothing to eat etc. People living under
subjugation and exploitation is the daily life style. We
speak a lot about Rights Vs.needs. But here I have to
shut my mouth, as I see them struggle for their survival.
All they need is just food to survive.

Paul, Korea:  I expected harder experience in this immersion

programme with the sufferings of the Indigenous peoples.

But what I have experienced is good enough to learn. The joy

of the people in spite of their sufferings gives a strong

message to me coming from a Materialistic society like Korea.

On the other hand, the agony of the migrants and IPs in Asia

are enourmous. My one question is what the Church in Asia

can and should do to the exploitations of these people in

concrete steps.
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1. Preamble

We, the Archbishops, Bishops, Priests, Religious Women

and Men and Lay Sisters and Brothers (thirty seven

participants) from seventeen countries gathered at Camillian

Pastoral Care Centre, Bangkok, Thailand for the 8th Bishops’

Institute for Social Action (BISA VIII) tried to immerse

ourselves in the lives of the most vulnerable and marginalised

people, reflected over our experiences and deliberated upon a

pastoral - theological programme of action in the light of CST.

Historically speaking, the BISA goes back to the first

General Assembly of the Federation of Asian Bishops’

Conferences  in Taipei, Taiwan in 1974 when the Asian

Bishops “resolved, first of all,  to be more truly ‘The Church

of the Poor’”. They said, “If we are to place ourselves at the

side of the multitudes in our continent, we must in our way of

life share something of their poverty. They Church cannot set

up islands of affluence in a sea of want and misery; our own

personal lives must give witness to evangelical simplicity, no

man how lowly or poor, should find it hard to come to us, and

find in us their brothers. The Office of Human Development

of the Federation of Asian Bishops’ Conferences thus launched

a series of programs to help the Church gradually become the

Church of the Poor.

Seven Asian Institute For Social Action (AISAs) were

held to see how the Bishops could implement the Social

Teachings at the diocesan level.  Five Faith Encounter in Social

Action (FEISAs) programs brought the Catholic Church in

direct contact with people of other Faiths.  And spearheading

these was a series of Bishops Institute for Social Action

(BISAs).

The statements of the seven BISAs held between 1972 -

1988 manifest a progression in the bishops’ understanding of

the implications of becoming the Church of the Poor. BISAs I

– III stressed the staggering extent of Asia’s material poverty

while BISA IV to VII moved on to Collegiality of Bishops to

implement the Catholic Social Thought of the Church. Now,

25 years after, the Office of Human Development of the

Federation of Asian Bishops’ Conference (FABC) is revisiting

the BISA in response to the Struggles and Challenges of Asia

today, responding to the struggles of the poor in the light of

CST.

2. Objectives and Strategies

Keeping in mind the following areas of challenges and

possibilities

1) Where is BISA at this historical juncture?

2) Where does BISA want to go from here?

3) How do we reach there?

4) What are the factors and issues that need to be kept

in mind in this process?

BISA VIII adopted the following strategies:

• Immersion into the Lives of the Vulnerable People: In

small groups, we underwent exposure-immersion in pre-

arranged areas of the poor and the marginalized –

Migrants, Indigenous Peoples, HIV-affected people and

trafficked women from 18th to 21st  January, 2012.

• Reflection on the Immersion Programme: We reflected

on our experiences of this exposure-immersion and drew

lessons which we shared in the assembly. The experience

of living amidst the marginalised – the Indigenous

peoples, The Migrants, The victims of HIV/AIDS and

Human Trafficking, brought us closer to our own similar

people back at home.

• Inputs, Deliberations and Reflections: Reflections on

the various issues of the people of Asia and the responses

of the Church in the light of the Catholic Social Teachings.

The methodology followed were: inputs on the themes:

a) Labour and Rights of Labourers, b) Migrants and their

Families, c) Indigenous Peoples, d) Women and Children,

e) Conflicts and Peace Building, f) Eco-Just Society

followed by reports from the Countries and Church Based

Organisations, deliberations in the plenary, group

workshops and action plans.

3. Pastoral- Theological Programme of Action

Through this pastoral-theological programme of action,

we the participants want to share with the Church in Asia, the

concerns of the marginalised and propose some

recommendations towards action. These are applicable to all

sectors. Our reflections and formulation of pastoral-

theological programme of actions kept in mind the various

sectors like the Parish/ BCCs, BECs, Diocese, Conferences,

four Asian Zones ( Central, South East, South and East) and

Asia as a whole.

3.1.  Proposals for OHD-FABC for the future BISA Series

1.   We recommend that it would be appropriate and

useful to organise BISA every year or at least once

in two years. The long gap of 25 years between BISA

VII and BISA VIII, denies the scope for reflecting

together as an Asian family towards evolving

common programmes of actions.

2.    We recommend that BISA programme should identify

emerging priority areas to be addressed through

immersion and reflection along with the country

reports for a deeper understanding of the Asian

Reality for further action. The participants themselves

could be the resource persons besides some from

outside.

“BECOMING THE CHURCH OF THE POOR AND THE
MARGINALISED IN ASIA”

Message from the Bishops Institute of Social Action-BISA-VIII
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3.   We hope that in future many new Bishops are to be

encouraged to attend BISA IX. This would strengthen

enhance the sense of collegiality and partnership with

each other and within the conferences, zones  etc.

4.   We are very happy with the immersion programme

which was well organised as it personally inspired

us to strengthen our commitment. We propose that

similar exposures be organised in our own

conferences. We recommend that the outcome of this

BISA be shared with all the Conferences, Dioceses,

parishes and BCCs in all the communications.

5.   Since BISA VIII was organised after a gap of 25

years, we recommend that the successful experience

and reflections be shared in the FABC General

Assembly in Nov. 2012 for an effective involvement

of many more bishops in future.

3.2.  The Pastoral- Theological Programme of Action for

Asia

1.   As we are all aware and speak about, Catholic Social

Teachings continue to be the best kept secrets.  We

make a resolve to disseminate CST in the form and

manner our people can understand and put into

practice in our own places, that is, Parishes, Dioceses

and Conferences. We further resolve, in the spirit of

witness, to implement at least three directives of CST:

i) just wages in our own parishes, institutions and

organisations; ii) proper working conditions for our

workers; and iii) representation and participation of

the laity, both women and men in our deliberative

and decision making bodies.

2. We realise that many times, we work in a

compartmentalised manner. We realise and resolve

that all the efforts of human development should

become an integral part of our pastoral policies,

programmes and priorities. As one of the Bishops

who participated in BISA VIII assured, “I shall report

this experience with migrants and Indigenous Peoples

to my Bishops Conference. I shall change the pastoral

policy of my diocese based on the experience I had”

we shall revisit the vision, mission, pastoral policies,

programmes and priorities of our parishes/dioceses/

conferences at regular intervals and reorient ourselves

for greater apostolic efficacy.

3. We resolve to educate the Church and society

regarding the issues of these most marginalized and

vulnerable communities and evolve programmes of

action to address their issues. Through the

celebrations of Migrants Day, Refugee Day, Women’s

Day, Indigenous Peoples’ Day, Minority Day etc.

4.  We resolve to network with like minded faith based

and secular organisations and engage in advocacy

work with local, provincial, national, Regional

Organisations and Governments.

5.  The members of the Church in Asia have affirmed

and reaffirmed the resolve to become the Church of

the poor. We have taken commendable initiatives in

this regard. But we also realize that we have not truly

become the Church of the poor. Hence, we resolve

that all our parishes, institutions, dioceses and

conferences strive towards becoming the Church

of the poor. We also realize that in many situations,

the Church is the only voice of the poor and the

vulnerable.

6.  We resolve that we would proactively become the

voice of the poor concretely. Further, we work

towards enhancing the capacity of our people who

themselves are able to voice their concerns and issues.

Thus, we would move towards a participatory

leadership that results in ensuring the lives, dignity

and rights of the people of Asia, especially of the

poor and the vulnerable.

7.   In all our reflections, we realised time and again that

we need to get back to the pastoral cycle of

immersion, reflection and action. We also realised

that there is an urgent need to work towards a

spirituality of social commitment and action. All these

do not happen with pious intensions but with spiritual

commitment and openness to the Spirit of God, which

moves us towards a programmed, personalised and

institutionalised pastoral-theological programme of

action. It is in this sense we share with you this

message of BISA VIII.

8.  We resolve to rededicate ourselves to work for the

Reign of God and its values of Justice and Peace

especially amidst the suffering millions in Asia. We

shall become agents of social change by enabling

the poor and the marginalized to claim their

economic, social and cultural entitlements.

4. Way Forward

One message that repeatedly came up to us was, “Arise

from your slumber”. All the participants also brought home

to themselves that we have done well with regard to responding

to the people of Asia. But we also realised that just being

engaged in development work is not sufficient to ensure the

lives, dignity and rights of vulnerable groups like the migrants,

workers, indigenous people, Dalits, minorities,  women,

children, etc. The Conferences and Dioceses should work

out concrete policies and programmes of action to increase

the opportunities for these people by enhancing their social

and cultural capital so that they are able to carry on their

lives effectively.

As members of the Church, we resolve to carry forward

this process and echoing the resolve of the bishops of the First

General Assembly of the FABC: “to have the courage to

speak up for the rights of the disadvantaged and powerless,

against all forms of injustice, no matter from what source

such abuse may come” we will strive to be truly a Church of

the Poor and the marginalized of Asia.

-
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