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THE GROWING CHURCH: AMID VARIOUS RELIGIOUS
AND CULTURAL TRADITIONS
AND CONTEMPORARY IDEOLOGIES
THE ECUMENICAL TASK IN ASIA
by
Robert H. Hardawiryana, S.J.
INTRODUCTION

1. What has Asia to contribute to the whole Church, particularly to our
common efforts in ecumenism? Although hopefully these questions will be
properly attended to in the course of this essay, it seems only suitable, by
way of introduction, to h.ighhght in anticipation some of its most important
motifs.

a) In the eaily days of the ecumenical movement — as L. Vischer
rightly remarks — the Church’s center of gravity was still in the “Old World.”
Although missionary efforts of recent centuries broadened her horizons, the
supremacy of the old, established Churches remained. But meanwhile the
Church’s outlook has changed. There is a growing awareness in the younger
Churches that they must find a new way of expréssing the universality of
Christian faith. There must be an unqualified respect for their individuality.'
In Asia the Churches are searching for new paths, in a context, indeed, quite
different from that of the North Atlantic regions: a great diversity of cultures
and historical experiences, a heterogeneity of religious traditions, a socio-
economic situation marked by massive poverty, underdevelopment, political
instability, the encounter with Asian forms of Marxism and atheism. At the
Fifth International Congress of Jesuit Ecumenists held in Beirut, Lebanon,
July 1975, it was strongly felt that the approach to ecumenism in the context
of Asian religions, as well as in the arduous conditions of developing countries,
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could provide new avenues of thought and action. While accepting the
contribution of “Western™ ecumenism to the cause of unity in Asia, it would
prove useful also to reflect on what the Asian Churches could offer.

b) In Asia, more specifically, we meet with a particular type of
dialogue, with strong religious beliefs and living faiths .other than ours, and
which in turn constitute an essential element of the Church’s mission in the
contemzporary world, -where the Spirit is guiding all men towards union in
Christ.

¢) EBEcumenism among our Asian Churches has the particular relevance
of reinforcing the mission common to all Churches in countries most of
which are developing; removing as far as possible the scandal of division;
and thereby, of enhancing the credibility of evangelization and of our
testimony that “salvation” is a reality not merely in some world beyond this
world but also comprising now all of mankind, each man and the whole man.
Ecumenism is seen to be not merely an inter-ecclesiastical affair to be settled
among the Churches but is for the sake of evangelization. It is realized in
efforts towards a common response to the needs of the time.

2. To reflect on the role of the developing Churches and particularly on
an ecumenism in the Asian context, first of all we have to visualize what
contemporary Asia actually is. Is there, apart from the geomorphological
base, a unit which can be called “Asia™ or “Asian’’? Are there such things as
“Asian” culture, “Asian” history, “Asian” economy? Can we pick out any
one common factor in appearance, dress, language, habits and ways of
thinking typically “Asian,” as distinct from African, European or American?
Is not today’s Asia Malaysia and Singapore, Japan and Korea, India and
Pakistan, the Philippines and Indonesia? A collection of sovereign states each
jealously guarding its own identity? Asia in itself has no peculiar characteris-
tics of its own, being Chinese in China, Vietnamese in Vietnam, Ceylonese in
Sri Lanka. Hence, our “view from Asia” on the growing Church may not in
any way overlook particularities of the individual Asian nations.

If, however, we may speak of “Asian realities,” here are some dominant
features of the Asian scene:

a) Asia is a continent of misery and distress, striking inequalities,
oppression and injustice, rampant corruption and the stranglehold of a global
colonialism inhibiting the efforts towards self-reliance and self-sustaining
growth.?

b) Asia has countries, like Japan, in which the rising tide of technology,
despite its great benefits, threatens to absorb the quality of human life.
There are others, particularly but not only, in the “socialist orbit,” where
human rights and fundamental freedoms are scarcely appreciated.



c) Asia is the cradle of two of the world’s major civilisations, older by
far than those of Greece and Rome. Its age-old cultures and its
traditional religiosity give rise to attitudes and behavior patterns that may
obstruct development, even while-its people’s continual preoccupation with
the divine and quest for religious experience may have much to contribute to
the crisis-ridden concepts of liberation and quality of human life.

d) Asia is the home of great living religions, some of which are ethnic,
i.e.,tied to peoples, cultures and states, shaping the consciousness, the values
and ultimate goals of the peoples and cultures that adhere to them, and
thereby shaping the human voice that answers God’s call to salvation.

¢) Notwithstanding the sense of helplessness, frustration, not to say
hopelessness, in the face of so many enormous problems on all fronts, Asia is
emerging from dependence on colonial powers and is in fact becoming an
important and perhaps vital element in the world power pattern. The future
of Asia will in large measure affect the destiny of men everywhere.

f) Asia is a reality of people — half the human race — now more
conscious than ever of their plight, and determined, especially the sixty
percent who are its youth (i.e., one third of humanity), to struggle for a more
just, more human and more humane world. They are people who need work
desperately to make the grade for themselves and for their fellow Asians.

g) There is also the very small Christian minority, both in number and
resources. What material, technological and human resources are necessary
and available to the Church in order to reach the masses, to determine their
readiness for receiving the Gospel, and to preserve close contact with them,
not merely through the mass media and audio-visual aids, but even
“physically™?

It is within the context of this post-colonial era and from this perspective
of a dynamic Asia grappling with its problems and mustering its forces,
material and spiritual, for a new future, that we must situate our developing
Christian communities, their mission and their ecumenical efforts.

3. In chapter I we will try to take a closer look at the life-situations in
Asia, although our description of its socio-economical, culture and religious
conditions and of its search for liberation and development will remain rather
sketchy and inadequate.

Chapter II is to describe the Church in Asia, problems of growing
Christian communities in the context of Asia’s religious and cultural
traditions, and of the common aspirations of Asian peoples for greater welfare
and human fulfilment.

Finally chapter Il will add a few remarks about the main features,



specifically, of ecumenism in Asia.
CHAPTER ONE: THE LIFE-SITUATIONS OF ASIA

4. In order to “contextualize” our reflection on the Churches in Asia,
their mission of evangelization, and their ecumenical endeavours, let us start
by considering some aspects of the socio-economic situation of most Asian
countries.

In the last thirty years, and especially in the last decade, changes have
taken place so rapidly and radically that they can only be called
revolutionary, be they demograpiﬁc,“ pOﬁﬁCﬂl,s or, our particular concern
here, social and economic. It is, for example, usual to say that 20% or 30% of
mankind living in the developed countries dispose of some 80% or more of
the world’s resources imported from underdeveloped countries, where now
two thirds, and soon a much greater portion, of all people struggle for
survival, The small minority in developed regions appropriate for their own
production and consumption an entirely disproportionate and steadily
increasing part of all available means.

Actually “the decade of development™ has proved rather to be a decade
of failure. “Development” is either non-existent or paradoxically counter-
productive: perpetuating and propagating poverty rather than relieving it. The
reason is that Asia is not simply poor, but rather is deprived of the means to
improve its quality of life. Due to the present economic systems the
disparities between the rich and the poor may even widen. “We have come to
realize the enormous social sin reflected through this injustice, oppression and
poverty.”® Within ten years’ time, 90% of the earth’s wealth will be
concentrated in the hands of 10% of the world population.

For centuries our countries have been isolated from one another by rival
colonial powers. Their economies are not complementary but competitive,
geared to the export of the same agricultural raw materials. They are still in
process of discovering that they need one another more than they need their
former masters of the developed West.

In addition to these grave problems in most countries, some countries of
North Asia — China, North Korea, Tibet, Vietnam and Outer Mongolia —
now have Marxist-based socialist regimes with centrally-organized, state-
controlled economies. While in many regions injustice, often built into
economic, social and political structures, dominates the whole of the peoples’
lives, in North Asia economic justice seems to be almost within their grasp.
_ This makes Marxism the more attractive, despite the fact that the people in
these countries have yet to acquire their full political rights.



A deeper reflection on the Asian quest for liberation and development
seems to indicate a complex process comprising at least four different

movements, of which two are “religious” and the other two “secular”:”

a) The “religious” are: 1) the gnostic soteriologies found in the higher
forms of Hinduism, Buddhism, Taocism, etc.; and 2) the biblical theism of
Islam and Christianity.

b) The “secular” forces are: 1) Western technocracy based on the
capitalist model of development; and 2) socialism, particularly Marxist-based.

The gnostic zone, dominant in the Buddhist, Hindu and Taoist cultures,
preserves beneath their animistic and/or Confucianist® encrustment its
mystical bent, kept alive in many monasteries. Hinduism permeates India and
flows as an underground current into Indonesia and into Buddhist Burma,
Thailand and Cambodia,® as well as into Sri Lanka. Buddhism, the most
tenacious of these gnostic trends, is numerically very powerful'? and has
spread extensively to many countries.”!?Even the Marxists are beginning to
acknowledge that a deep understanding of the Asian masses requires a
thorough insight into Buddhism,'? while the Buddhists, aware of this, have
started to assert themselves as an Asian force by forming world
organizations.!3 _

Although by situating Islam under the category of biblical theism we
place it at the same level with Christianity, Islam in Asia has sociologically a
far more decisive role than does Christianity. Unlike Taoism, Hinduism or
Buddhism, which have their center of gravity in the Asian continent itself,
Islam seems to gravitate towards Africa and Asia’s Western margin, thus
placing the Muslims of Pakistan, Bangladesh, Malaysia, Indonesia and the
southern Philippines on the borders of the Islamic world. Presumably, the
Middle East and Africa will determine to some considerable extent trends in
the Asian Muslim countries. In a radio interview broadcast carried by Sri
Lanka Broadcasting Corporation, April 6, 1975, it was declared that it is the
Muslim who now guards Asia’s gates against capitalism. How far the Asian
Muslim countries will be affected by these socialist tendencies is no difficult
question to answer. An attenuated form of socialism has already infiltrated
Bangladesh. On the other hand, the Muslim states of Asia have to take into
account Hindu, Buddhist and Taoist minorities as well. This makes the
Muslim situation in Asia unique.!# :

Animistic trends, as found in many regions, mosily wither away when
exposed to technocracy and Marxism, and are easily domesticated by the
world religions. Conversion from animism to any of the biblical and gnostic
religions is more frequent than from one religion to another. Moreover, when
religion collides with Marxism or technocracy, it is always the animistic



substructures in which it has been implanted that erode first. It seems
unlikely that as these religions sink their cultural roots in Asia, they can do so
without absorbing the popular religiosity and the cultic practices of each
region and in turn becoming submerged within very different and new
soteriologies. Hence, in the Asian quest for development animism, as it now
exists, seems not to be per se a decisive or continuing instrument.

6. The socialist zone, no less extensive than the gnostic area, is mostly
under Marxist rule. Two-thirds of Russia is Asian, and of the rest of Asia
Maoist China constitutes the major portion. Indochina has also won its
prolonged struggle to establish Marxist rule. Other countries like Sri Lanka
and Bangladesh recently have carried out a series of reforms confirming their
option for socialism. Though this socialism is still a far cry from genuine
Marxism, it is clear where the road is leading.

Marxism, although the only “religion” bom in the West, is more
Asianized than Christianity, which is Western by adoption, though Asian in
origin. For decades the Marxist message has been thought out, discussed,
written about, and even developed in several vernacular dialects of Asia.

There is no denying the attractiveness of Mao Tse Tung’s China. Acutely
aware of the need for rapid and radical changes, young people especially are
turning to this country. Before 1949 China was not unlike many Asian
countries today: poor, weak and disorganized. Today it is a power to be
respected, rapidly developing technologically and economically, culturally
and communally. Although the Chinese people do not enjoy full political
liberty — their political leaders are not elected — a totalitarian regime has
enabled them to overthrow a corrupt centuries-old system. Mao’s call to rise
up and march forwards finds a ready response from the young, who will not
be satisfied with a revolution contained by national frontiers but will work
for a world revolution as the only way of ensuring a fair distribution of the
world’s resources.

7. In Russia and China Buddhism and Marxism have collided, but the
more sober Vietnamese experience seems to indicate that their mistakes may
not be repeated elsewhere.

The Marxist attitude towards religion in general, however, has not
changed greatly since 1917 and 1949. The establishment of a socialist
Vietnam under the direction of a Marxist government, for example, has
created for Vietnamese Christians a problem whether or not they can,
without after-thought, join their efforts in collaboration. It is not apparent to
them that such collaboration is reconcilable with what they consider to be for
the good of the nation and, above all, with their understanding of the
Christian faith. On the other side, the new communist government could hold



suspectl }he loyalty of people who were the most adamant adversaries of the
North.

The well-planned and graduated "course of action adopted by the
Mongolian Republic’s Revolutionary Party to break down the feudalistic hold
of the Buddhist lamaseries' ® has indirectly shown that a gnostic soteriology,
in the process of institutionalizing a mystical ideal which considers worldly
happiness illusory, tends to delude itself by embracing a worldly structure
which in turn endorses Marx’s opposing doctrine that “the abolition of
religion as the illusory happiness of the people is required for their real
happiness.”!”

The Buddhists, mindful of this, in some cases have started to anticipate
such Marxist criticism by pressuring Buddhist monasticism from within to
renew itself along socialist lines. It is equally significant that, since the fifties,
South East Asia has produced about three different brands of “Buddhist
Socialism.”!®

By joining serenity of mind with the socialist ideal of community authors
of Buddhist socialism have expounded the theory that Buddhism and socialism
are both indigenous to Asia and that Buddhist socialism, the common area of
their encounter, must also be equally and authentically Asian. Since Buddhist
socialism has emerged in the context of a struggle against neo-colonialism and
capitalist technocracy, and of a struggle for the workers, the peasants and the
“proletariat,” the gnostic and the socialist streams — we are asked to assume
— have found a true point of confluence in the Asian peasantry, which really
embodies the spirit of Asia. When left to establish themselves comfortably,
though, both socialism and gnosticism are as malign to the peasantry as any
other petrified institution.

For example, Mahatma Gandhi and Chairman Mao spoke from two
different viewpoints, the Hindu and the Marxist respectively. Yet, in-a truly
Asian way they pleaded in favor of a symbiosis of “spiritualism™ and
“activism.” Each in his own manner blended the structural transformation of
society with the individual’s own interior renewal. Both spelled out liberation
in sociological and psychological terms. Gandhi made Hinduism socially
meaningful, while Mao made Marxism spiritually challenging.'®

Even more relevant is the common discernment where Mao’s Marxism
and Gandhi’s Hinduism seem to meet — that the *“Asian mystique™ resides in
the hearts of the peasants. Asia’shope is the rural population. The spiritual and
social self-determination of the peasants and workers is itself Asia’s own
liberation. Hence, Gandhi, as well as Mao, feared a “capitalist technocracy”
which would procreate monstrous cities to the detriment of villages, drain the
rural economy and destroy the spiritual values embedded in the peasant



culture.

The Sarvodaya movement which embodies the Gandhian spirit and aims
at rural development on an interreligious basis, as well as the Maoist doctrine
crystallized in the Great Proletarian Cultural Revolution,2? illustrate not
only the divergence between the gnostic and socialist accents of their respective
philosophies, but also their convergence in locating Asia’s future in the hands
and hearts of rural masses.?’

8. In the presence of the often disheartening social and economic facts,
we encounter as well the deeper religious aspirations of Asian man, the birth
of a new civilization, a man striving for mastery of his own destiny, and for
freedom from all forms of oppression and social order. Asia wants to be free:

from the structures which imprison and warp both those who oppress
and those who are oppressed; from the idolatry of ideological and social
systems ....; from the phenomenon of faceless men and women who
manipulate societies without having to be accountable; from the loss of
purpose in work, leisure or social relations; from the violation of human
rights in all our countries; from the paralysis of recurrent world
monetary crises and uncontrollable inflation ....; from the resulting
apathy, cynicism, alienation, despair and senseless violence.??

Our Asian life-situations, which are then a mixture of hope and anxiety,
require collective solutions. The answers, however, will come not from
technology but from the meaning men give to their lives.”>

Two of the main causes of changes in Asian society which are rather
recent, namely, secularization and industrialization, may of course mean
better social welfare, indeed mostly for a rather very small group (for the
masses prosperity still remains a far-fetched dream!), but may also lead
towards alienation from God, and to greater injustice and poverty, which are
all mutually connected.

For this reason many episcopal conferences have stressed the necessity of
evangelizing the whole man. Otherwise the result will be a dualism —if not a
separation — between doctrine and life, between “the Gospel” and its daily
implementation. In addition, this dichotomy will be an obstacle not only to
evangelization but, speaking more generally, to the very credibility of the
Church.?*

The contemporary history of Asian countries must henceforth be built
up through their own decisions and choices and through the quality of
society Asians themselves create. We become more human or less human
according to the quality of life and the direction of history and society we
ourselves construct.?®



Furthermore, the more our Churches are conscious of themselves as part
of human society, the more they will feel the responsibility to testify to the
Gospel amid the masses.

Let us realize also that what appear to be such great obstacles or
difficulties to the Church in implementing her mission of evangelization are,
in fact, so many challenges, chances and opportunities to involve herself and
to penetrate the life-situations of Asia.

CHAPTER TWO: THE CHURCH IN ASIA

9. We shall start with a quick glance at the actual position of the
Church, at least in its most important aspects. This overall view from the
outset raises questions as to how we have carried out our mission in Asia.

There is no denying the real sacrifices the Church has made down the
centuries, or the great work she has accomplished. Yet we are challenged, for
instance, to ask ourselves whether our preaching of the Word has in fact had
anything to do with the exploitation of the people by the local elite and
foreign powers. How vigorously did we fight against immorality, even though
in theory we were opposed to it? What kind of education did our “elitist™
schools give, keeping in mind the conditions of injustice and inequality in our
countries? How did the numerous — and indispensable — works of Christian
charity help to bring about a social situation opposed to the forces of
liberation??®

To what extent is the Church today still out of touch with the changes of
recent years? Has she not sided at times with the status quo, providing a
bastion for an uncritical anti-communism, unable still to see both the positive
and the negative aspects of Asian communism, and seemingly ignorant of the
need for a calm analysis of the social and economic situation? Have not
Christian communities failed to appreciate the ambivalent character of their
silence, which has sometimes made them accomplices in the worst injustices?

Have not our institutions and services often projected images of wealth,
and even of alienation from the poor? With the help of our resource
personnel, many of our Church institutions which are designed to help the
poor not only failed to do so but may in fact have produced unintended
effects against their interests. They have been caught, as it were, in the unjust
social systems and structures of our age.

Feeling the waves of modermization sweeping over most Asian countries
and particularly converging around the ever more industrialized areas, is not
the Church living in fear of losing her identity, and therefore tempted to
consolidate herself into a power structure, if she follows the easy way opened



up by an “capitalist technocracy,” which is antagonistic to the gnostico-
socialist trends in Asia? Are not some of the Church-run educational,
agricultural and technological institutions turning the Church into a Western
“city on the mountain,” incapable of putting the masses in touch with the
Source of Liberation? Does not the Church owe a debt of gratitude to the
trans-ecclesial ecumenical groups,?® especially those “spiritualists” and
“activists” who have opted to be co-pilgrims with other Asian seekers??® Can
the Church, if she chooses to ignore the contribution to be made by these
groups, ever hope to reformulate for Asians the long-forgotten Gospel of
Liberation? Is not the spiritual journey of the Christian suspect from Asia’s
viewpoint if its climax is not an encounter with God in Christ Who is a worker
son of a peasant woman?

Theologically speaking, the Church should be the concrete realization of
the harmony towards which discord is striving. But is it in fact that
realization? Our young activists tend to say thatin Asia the Church, as a “total
institutional system,” is not a ‘“‘sacrament” of that desired accord but rather
(perhaps they exaggerate!) its countersign. And this verdict is given not
primarily because of her internal divisions and the plurality of Christian
denominations, but because, if considered historically in its structure and
means of support, at least in her past and present, she is viewed as an
instrument of rupture within the Asian communities, 4hd asa continuing agent
of the neo-colonialism and imperialism of the West. And these things our Asian
peoples find totally intolerable.

To make our remarks still more down-to-earth, we can cite the
Baguio City seminar on “Religion and Development™ (1975), which identified
some common obstacles encountered by those working for the accomplish-
ment of the Church’s role in development. People who opt to help fight for
the rights of the oppressed often do not receive support from the institutional
Church. As a result of the Church’s institutionalization and segregation from
the greater part of the people, many bishops and priests still do not recognize
the need to make the people themselves the embodiment of Christ’s Church
on earth. The institutional Church as such should not be isolated in her
mission of working for the people. Her existence must be utilized and her
orientation redirected, so that eventually she will be an instrument in the
promotion of a genuinely human development.©

10. Since Vatican II, the building up of the local Church has been very
much emphasized. The relationships between the Church and cultural
traditions, between the Church and social-economic life in Asia, between the
Church and other living faiths, and the areas of interreligious dialogue for
social welfare, of dialogue with Marxism in Asia, and particularly the
importance of a dialogue of life, all of these are so many aspects of one and
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the same issue, namely, if we are permitted to use terminologies which are
not quite satisfactory, the issue of “inculturation” (in our opinion-a better
term than “indigenization™), or the “incarnation of faith™ in the local
life-situations.

In the report on Asia presented to the Synod of 1974 by Cardinal Joseph
Cordeiro of Karachi, the “de-westernization” of the Church and the
“incarnation” of Christian faith in Asia’s cultural traditions, in dialogue with
other living faiths and religious beliefs, was mentioned as one of the main
problems common to all the Asian Churches.3! Several episcopal conferences
declared that certain remnants of the colonial period are still obstacles to the
service of faith, to the degree that they obstruct the particular Churches in
finding their own way and to the extent that they have imprinted upon
Church life a foreign external appearance.3? Therefore, in evangelization the
building up of the particular Churches merits priority.33

At the Pan-Asian Colloquium on new ministries in the Church, Hong Kong
February 27 — March 5, 1977, sponsored by the Office of Mission of FABC,
it became clear that the need for forming basic Christian communities is
becoming more strongly felt in Asia today. Our faithful are expressing their
need for some kind of basic social grouping in which their members can
express real interpersonal relationships and feel a sense of communal
belonging. Many different forms of these are evolving, leading to.a fuller
participation in Christian living. Such groups are not the only way of
participating in the life of the Church. Still the Spirit seems to be moving the
Church strongly in this direction.

These basic Christian communities have arisen as a response to various
needs and situations:

a) existing parish structures are sometimes not conducive to an
intensive Christian life. They become inadequate to minister to the growing
needs of people;

b) the faithful are too many and too spread out for the number of
priests available to minister to them;

c) the people need a sense of belonging and support, particularly in an
environment of other faiths and religious beliefs;

d) people are taking more and more responsibility for their Church and
are responding through new ministries serving their small Christian
communities;

e) there is the growing urgency for genuine Christian witness in
community in the presence of the ideological struggles in Asia.

These basic Christian communities have been developing in the rural



areas, among the villages and out-stations. There are neighbourhood or block
groups in the towns and cities. There are also interest groups, groups of the
same profession or the same age, coming together to deepen their faith
commitment in their larger community.

Thus, this question of “particular Churches” (not only in the sense of
dioceses but, following the trend of development since Vatican II, in the sense
of parishes and other types of smaller congregations) is particularly relevant
for areas like Asia, where the Church encounters an immense variety of
cultures, and senses more deeply how many elements and structures of
Church life ate in fact alien to Asian peoples.

11. It was stressed by some of our Asian bishops during the Roman
Synod of 1974 that inculturation would by no means imply a weakening of
our universal communion of faith. And indeed inculturation, based upon the
plurality of life-situations and the diversity of daily experiences, within so
many and different religious and cultural traditions, essential as it is, should
never lead towards isolation.

When the mystery of Christ discloses its unfathomable depths througha
manifold expression in local religious and cultural traditions, and by
redeeming the values within these traditions, this only enriches the faith of
the Church, in so far as it is being fostered within the communion among the
Churches; or, to say it another way, through an ever ongoing
communication in faith between the Churches. The greater the plurality of
situations and experiences, the more indispensable and intensive must be the
mutual exchange or sharing between the local congregations.

Local communities must be “catholic.” It is basic that their life be drawn
from the whole and oriented towards the whole. Every community must live
its faith in an “ecumenical” manner. Moreover, as a community the local
Church cannot attempt to tackle those problems which can only be solved by
the universal Church as a whole.3? Although the particular Churches, and the
experiences that can only be gathered within them,are called upon to play
their part, we can only do the meaningful and the right thing if we are moved
by a constitutional and innermost oneness with the universal Church.35~

If this effort for the universal dimension is neglected, we may indeed end
up with national, regional, racial and cultural schisms. In a Church organized
solely on a national basis, nationalistic attitudes — and how strong they can
be in countries of the developing world! — may pervert, or even silence, the
prophetic voice of the Church.*®

All this means that, while granting great value to the particular Churches
and acknowledging the importance of seeking their views about the problems
they have to face, we must realize that a Church can never undertake any
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important initiative without also taking into account what the other local
Churches will think about the matter.

Therefore, while admitting the existence of variety in these Churches and
appreciating the fact that we all are only just beginning to be aware of these
legitimate diversities in the different situations that present themselves, we
must insist at the same time that there is a fundamental unity of human
language and human intelligibility. At all cost we should avoid the
dissolution, atomization or “monadization” of the different types of culture
with which we are to cope, particularly in the Asian context. True unity is
there at the heart of diversity and true diversity is defensible only within a
unity that is shared in some certain sense by all men.3”?

12. The FABC “Statement and Recommendations” of Taipei, 1974,
stressed the necessity of making “the message and life of Christ truly
incarnate in the minds and lives of our peoples.” Hence, the primary focus of
evangelization in Asia at this moment in our history is the building up of
truly particular Churches which are realizations and enfleshments in Asian
countries of the Body of Christ, Christian faith “incarnate” in Asian society;
and this means concretely:

a Church in continuous, humble and loving dialogue with the living
traditions, the cultures, the religions — in brief, with all the life-realities
of the people in whose midst it has sunk its root deeply and whose
history and life it gladly makes its own. It seeks to share in whatever
truly belongs to that people: its meanings and its values, its aspirations,
its thoughts and its language, its songs and its artistry. Even its frailties
and failings it assumes, so they too may be healed.?®

Similarly the Commission on World Mission and Evangelism (WCME) of
the World Council of Churches at the Bangkok Conference, December 1972,
deplored that Western missionaries have not always had regard fpr tl}e
cultural values of the people they evangelized.>® For many Christians in Asia
and Africa conversion to Christianity cut them off from their culture, a
process that some have described as “missionary alienation.” Now many
Christians are deeply convinced that recognition of each culture is an essential
condition for mrangt-:lizationl."(II

Nowadays, when such a great deal is being said about cultural revolution,
counter-culture, etc., the question is raised whether in our life-situation the
Christian community can be called a “counter-community.” The group which
prepared the report at the Bangkok Conference of Section I on “Culture and
Identity” felt that the concept “counter-community” would imply that the
Christians are cut off too definitively from their world. They preferred to
speak of the need of a dialectical relationship between the Christian
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community and the prevailing local culture, still “identifying ourselves, while
keeping our critical distance,” in order to be fully engaged with others in the
search for justice and freedom.**

Therefore, while it is true that our faith in Christ is one, its expressions
nevertheless cannot but be plural. This plurality need not be legitimized. It is
a reality — as we have seen — that flows by necessity from the very incarnation

of the Christian faith in the different cultures.*?

Cultural pluralism in Asia makes the fact of cultural relativism
unavoidable. The confrontation of cultural relativism and evangelization is

described by Donald McGavran in this way:

Cultural relativism stoutly maintains that there are many ways to God,
many good cultures, and many standards of right and wrong. Any
attempt to persuade men of other cultures to your way of thinking is
cultural inperialism. To cultural relativism, Christian missions are
impertinent invasions of ethnic units whose members are happy and
satisfied in their own customs and beliefs. These they have practiced
from of old. Men have grown up in these cultures and feel at home in
them. Missionaries should not trouble them.*?

On the other hand, an over-accentuation of an “incarnational” theology
at the expense of the “theclogy of the Cross” impoverishes the under-
standing of the Church’s mission. The principle of inculturation is sometimes
not free of this one-sideness,

As a matter of fact, the mystery of the Incarnation implies the mystery
of the Cross, which leads to resurrection in new life. This relationship applies
as well to the Church in fulfilling her mission amid human society. In other
words, the Church should be a “counter-structure” in society, i.e., a structure
existing within the cultural reality of our peoples and yet in opposition to
this reality by taking a critical attitude towards this society.*4

13. If the Churches are to dialogue with the Asian peoples, they will
have to dialogue with the poor themselves, with those generally subjected to
social, economic and political structures which have injustice inbuilt into
them.

There were numerous interventions made during the 1974 Synod on the
secular aspect of the mission of the Church, by bishops of the “West” (who
often used the term promotio humana), of Asia and Africa (development),
and of Latin America (liberation). We quote a few thoughts of Cardinal
Stephen Sou Hwan Kim of Seoul:

... what can and should be done in Asia today, is gradually to impregnate
all spheres of life in society — cultural, socio-economic, political, and the
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rest — with true Christian values through a personal and deeply committed
witness of truth, justice and love. Such a commitment is an imperative of
the hour, and is by no means peripheral or ancillary to what is called
‘direct evangelization.” It is not only a ‘constitutive’ dimension (Synod
of Bishops 1971) of evangelization, but should be seen as the concrete
realization of the Church’s sacramentality ....%*

Quite in accordance with the “Statement” of the Asian bishops:

Engaged in tasks for justice in accordance with the spirit and the
demands of the Gospel, we will realize that the search for holiness and
the search for justice, evangelization and the promotion of true human
development and liberation, are not only not opposed, but make up
today the integral preaching of the Gospel, especially in Asia.*6

To ﬁ truly the signum magnum credibilitatis, the Church must become,
and also:

be convincingly seen and felt by the poor and the young in Asia, as a
Church whose life is given in selfless dedication, even at grave risk to
itself, to the great needs of mankind today .... If all this is true, how then
are we to understand the attitude of the Church, in all too many
instances, that cries foul when its position, institutions, vested interests
are touched by outside forces, while remaining silent and inactive in the
face of others being oppressed?*”

The “Statement’ of FABC also says:

This dialogue leads to genuine commitment and effort to bring about
social justice in our societies. In turn this will include an operative and
organized ‘action and reflection in faith’ (sometimes called
‘conscientization’) ....*%

An encounter between the Church and the poor which will “demand
working, not for them merely” (in a paternalistic sense), “but with them (for
we have much to learn from them!).”4?

14. It has become ever more evident that Christianity cannot go it alone.
We in Asia are living as a minority amongst an overwhelming majority of
peoples adhering to living faiths and traditional religious beliefs. Often it is
difficult enough for them to understand Christianity and its mission, and
more so really to admit it into their midst. On the other hand, a mere switch
in the understanding of Christian teaching so that their own religious
traditions are now understood by them to be the “ordinary” means of
salvation for million and millions of their own brothers and sisters does not
actually solve the problem for our faithful in Asia.

Rather, we must take seriously those traditions and beliefs, expressions
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of their vivid experience of the living God (although sometimes under the
somewhat less personal name of the “Divine”). It is of paramount importance
that we Christians live in community with our brothers and sisters of other
living faiths and beliefs, closely knit together in a continuous dialogue of life.
Certainly, an important aspect of our Christian testimony of life is that we
try to be good neighbours to them.

Moreover, a meeting of Christianity and the world religions must happen
on theological grounds, both trying to discover God’s purpose and design,
which prevails in the midst and in spite of the plurality of religions.5 ©

Referring to the glorious picture of the heavenly Jerusalem given in the
Apocalypse (21:23ff), J. Neuner sees in this vision of a universal human
history, though presented only in its barest outlines, the ultimate meaning of
interpersonal and interreligious relations.

The attitude towards other people and other communities here
inculcated is not a matter of merely pragmatic considerations but is
man’s contribution to the divine plan. The attitude and the actions of the
Chiurch and of all Christians towards others must be based on the fact
that by origin and destiny all men are one family and that tc us is given
the task of realizing ever more fully the oneness of our race.’

God makes men seek Him from within the human condition. He allows
man to deploy all his human resources and to fall into every kind of sin. But
eventually, throughout all these experiences of human life on earth, God
invites man to open up himself to something other than himself. He is
encouraged to do so by the dissatisfactions experienced in this economy, this
earthly scheme of things, and by the symbolism available to him in the very
same economy.

15. A Catholic view emerged very clearly during Vatican II that God’s
grace solicits, enlightens and supematura]ly raises everyone who comes into
this world, and offers him salvation in Christ for his acceptance.>3

This universality implies a history of salvation and, even if non-reflective
and not yet historically objectified, a history of revelation coexisting with the
history, individual and collective, of mankind. In this framework it is easier to
conclude further that, because there is a universal history of revelation and
salvation, there is also an official, reflective and explicit history of revelation
bound by time and space, reaching its climax in Jesus Christ.54

For if there is a universal history of salvation coexisting with the history
of humanity, then there must be, first of all, a history of faith. Faith is, in the
last analysis, inconceivable apart from a history of revelation, since faith can
only be response to a genuine revelation by God.5%
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The crux of the whole complex problem seems to be whether the
religious significance of religions and religious beliefs stems from their being
the visible and social expression only of the religious instinct present in each
of us, or from the fact that they too possess a certain revelation in the proper
sense of the term, which they have the privilege to express and to promote,
though of a totally different construction from that of the Judeo-Christian
religion.

Opting for the latter position, G. Thils, for one, affirms the reality of a
revelation in creation, envisaged as the “manifestation of God.”®® While
distinct from the knowledge of God coming through the natural powers of
man, the knowledge of God through nature belongs to the genuine realm of
revelation, because it involves the whole person of the knower and elicits a
religious response on his part. Referring to this knowledge of God through
nature which affects the whole person, some authors nowadays speak of a
“theopathy’” or an “experience of the divine.”>”

It signifies a grasping in one basic act of understanding of the created
world in its importance to the human person as a whole, and the evoking of a
religious response, i.e., an acceptance of God as the answer to the problems of
the human person, produced by the human condition.

Creation, being the gift of God, is already the bearer of the divine
mystery itself, to which man responds continuously. In this exchange of
action and reaction, invitation and response, discovery and commitment, one
can recognize, this opinion maintains, a process of a true and salvificrevelation
taking place, though it still needs a further kind of revelation in which God
not only acts but also speaks and enters into a true dialogue with man, This
opinion only advocates that God must somehow show Himself to man if He
really wishes man to seek Him. If one holds that creation and salvation are “in
continuity,” as integral aspects of an indivisible whole, ie., of salvation
history, one can hardly refuse to see creation as a form of revelation,
a revelation which is demanded indeed if salvation is to be made possible even
for those not evangelized.

In short: man lives in a situation open to salvation. His act of faith is the
response to God’s invitation extended to him in this situation. It is the
response of his whole person to the totality of reality grasped in his objective
intuition and embraced as the supreme good in his implicit value-judgment.
God Himself is present to this personal and fundamental commitment of man
made in and through his concrete circumstances of life.

This hypothesis about salvation makes it not only easier to understand
the possibility of salvation of the non-evangelized and of the contemporary
non-Christian, but also provides ample room for viewing the great world
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religions and religious beliefs as the necessary medium for the conferral of
grace on so many millions in Asia, and for their response to the saving God.58

16. Hence, we cannot blame the “failure” of Christian missions in Asia
simply on their association with colonial armies and exploitative regimes, nor
on the many and persistent mistakes of missionaries and Church leadership in
conveying the message in a psychological, religious and cultural language alien
to Asia’s peoples,nor on the crusades, the inquisition and other sins of the
Church. Such explanations imply a value judgment about the religions and
religious beliefs of Asia, tacitly assuming that these religions have no greater
significance than to be destroyed, removed and replaced by Christianity.
What we need is a Christian witness which knows how to locate itself within a
salvation history which is co-terminous with all human history, and sees the
religions of the masses as God’s provision for their wholeness.

Emerging and developing in God’s shielding providence, these religions
apparently are not destined to be set aside or absorbed by Christianity. Their
vocation is to be our partners in dialogue, our co-prophets and co-servants,
by reason of the mission they have from God. They are God’s gifts to His
Church, just as the Church is His gift to them. The many religious experiences
and traditions are there in order to give themselves to one another. Only thus
can each come to its own fullness.’

Also, it is important to stress the historical character of Christian faith.
For many religions show a tendency to move away from life and its harsh
realities into realms of ritual worship and abstract spiritualities. Without in
any way denying the primary importance of the eschatological meaning of
salvation, its anthropological, socio-cultural and historic values must be
attended to as well.

Mindful of the “spiritualistic™ tendency of many religions and beliefs, we
must therefore pay due attention to the renewal of catechetics, in order to
overcome the dichotomy between faith and life and the danger of offering a
presentation of faith often too “conceptual.” In renewing our liturgy — a
significant aspect of religion in Asia — we are to keep in mind that the
purpose of liturgy is not to escape from life’s hardships, or to withdraw into a
private religious sphere, but to worship the Father as a community of faith in
Christ who has become a sharer precisely of our lives. When in the risen Lord
we worship the Father, our hope for mankind and a more humanized future
becomes part of our lives,and this hope will have to express itself in action.
Thus the renewal of our preaching and our worship aim at confronting faith
with actual life-situations, and at making us ever more aware of the richness
of salvation for the living out of our very lives on earth.%°

Despite modernity, in many regions we still find an urge towards prayer.
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We have to take to heart what the Indian bishops emphasized so much during
the last Synod. If the Church wishes to be a sign of salvation, prayer, and
especially contemplation, must be an essential aspect of her life, to be
promoted for every Christian.%! Every Christian is called upon to experience
the inhabitation of the Spirit in moments of silence and interiority, and above
all to share his experience of Christ with others.®?

17. Along the same lines the FABC Statement declared that the great
religious traditions of Asia are to be accepted as “significant and positive
elements in the economy of God’s design of salvation.” In them are to be
recognized and respected “profound spiritual and ethical meanings and
values,” “the treasury of the religious experience of our ancestors, from
which our contemporaries do not cease to draw light and strength.” “They
have been (and continue to be) the authentic expression of the noblest
longings of their hearts, and the home of their contemplation and prayer.
They have helped to give shape to the histories and cultures of our
nations.”®® By dialogue we will be able to touch “the expression and the
reality of our peoples’ deepest selves,”®? and to find “authentic ways of
living and expressing our own Christian faith™ (this is the essential aspect of
“inculturation” in evangelization).5®

Compare the declaration of the Synodal Fathers in 1974:

Confident in the Holy Spirit’s action which overflows the bounds of the
Christian community, we wish to further dialogue with other religions
which are not Christian, thus to achieve a deeper understanding of the
Gospel’s newness and of the fullness of Revelation, and to be able to
show tggm thereby the salvific truth of God’s love which fulfills itself in
Christ.

Some of the reflections presented during the Synod of 1974 were similar.
Those who preach the Gospel have to become ever more acquainted with
other living faiths and their development. Dialogue is not merely a way of
approaching them; it is necessary condition for the service of faith. It means
fidelity to the Spirit at work in other religious traditions. Dialogue must
eventually lead people of other faiths towards Chiist; it is not sufficient
merely to make Muslims better Muslims. Dialogue has to go together with an
entire way of life which gives testimony to the Gospel.

And in order to stress the equality of pariners — perhaps to counter-
balance attitudes still too Church-centered on our part — the FABC
Statement concludes:

... this dialogue will teach us what our faith in Christ leads us to receive

from these religious traditions, and what must be purified in them,

healed and made whole, in the light of God’s Word.®7
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Let us not, however, overlook the fact that at times the service of faith in
Asia by dialogue with other religions is a difficult way of life, not only
because the overwhelming percentage of its population adheres to other faiths
and traditional beliefs, but also because in many countries these religions have
a very privileged position, supported as they are by their governments, and
sometimes being even *state religions.”

18. A few remarks should be added regarding dialogue with the Great
Religions in particular.

a) In dialogue with the mystical and prophetical religions®® the
covenantal character and reality of Christianity should be kept in mind if we
are to do justice to our own religion, since the entirety of Christian revelation
knows two stages: the Old Convenant, which then reaches its climax in the
New Convenant, the person of Christ. The concept and reality of Convenant
prevent the Christian mystical experience from degenerating into some kind of
identity by way of an absorption with the “Divine.” Moreover, Convenant
performs the function of describing the prophet’s role or confining it to
recalling to the people’s conscience the pact of the Convenant which their God
made with them in the past, to preaching this Convenant as still valuable in
the present, and to announcing a new Convenant for the future.®

b) 1If we look at Christianity against a background of Chinese culture,
one cannot avoid giving the impression that Christanity is intolerant. The
religious tolerance of the “Middle Kingdom” (China) is probably due to its
cultural and religious traditions: Confucianism upholds harmony as its ideal;
Buddhism champions the cause of mercy; and Taoism exalts transcendence
over human conflicts. The average Chinese takes and receives something from
each of these three “religions,” and has somehow integrated them into his life.
With the coming of Christianity this harmonious integration has been
disrupted. There are more than sixty Christian denominations in China, and a
number of these do not live in a peaceful relationship with each other. This
Christian intolerance may have its origins, and some kind of justification, in
an understanding of the absoluteness of Christian faith and the uniqueness of
the true God. At the same time, they are not mindful enough of the truth
that this very same God is the Lord of the whole of mankind.

c) The climate of dialogue between Christians and Muslims seems to be
improving in Southeast Asia and India. In this subcontinent the joint efforts
of the Henry Martyn Institute and the Secretariate on Dialogue of the Catholic
Bishops® Conference of India have a growing impact, and the Hong Kong
Consultation can be considered a hopeful sign of progress. The number of
priests and religious from these countries specializing in Islamic Studies is also
increasing.
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Yet we should not be presently too enthusiastic! As a matter of fact, what
the participants apparently experienced at the Seminar on Islamic-Christian
Dialogue held in Tripoli, Feburary 1-5, 1976, seems to be true for Islamic
countries in general. Dialogue is mostly still in its initial stage of listening, of
accepting, and of eliminating hostilities and prejudices. It is still difficult on
account of differences of history, culture, social evolution and religious
mentality. Besides, the dialogical state of mind has still to be bom in them,
while on the Christian side a vocabulary of dialogue and the suitable
theological categories have still to be developed in order to be able “to think
Islam.””? The most valid methodology for dialogue seems at this moment to
be to feel and call each other brothers in the name of the same God, and to
offer to our Muslim brothers an example of humility, disinterestedness and
brotherhood, in an interpersonal relationshiap of friendship in which the only
thing sought after is the good of the other.”

Not seldom, the notion of dialogue in open discussions is regarded with
suspicion. At time, it is positively rejected as a modern subterfuge for
missionary infiltration. Sometimes, it meets with a certain verbal sympathy,
but rarely is it welcomed as a genuinely new start towards better
relationships. Generally, the Pakistani Muslim wonders what hidden motives
prompt the Church to adopt such a posture.”#

Hence, it is not without some reservations that we relate two ways of
initiating a fruitful approach to Islam, which are sometimes proposed by
Christians. One way is to assume that the Qur’an, if rightfully interpreted,
would uphold Christian teaching, and that Muslims have not rightly grasped
the real meaning of the Quran. As Chiristians we would have the right and
evén the duty to rectify traditional Islamic misunderstandings.”® Another
way would be to encourage Muslims to apply historical standards to the study
of the Qur’an. Some Muslim scholars have already recognized the necessity of
such a study and have taken steps to implement it. A rethinking of Islam in
fact by a searching criticism of its sources, especially those of the Qur’an,
seems to be the direction Islam will take in the future. Such criticism will also
pave the way for a real distinction between the temporal and the spiritual
domains, between state and religious institutions, and to a reform of religious
instruction.”® It is not easy, however, to conceive Muslims as accepting the
guidance of non-Muslims to a correct understanding of their Qur’an.”” We
wonder whether such a rather doctrinal approach (if it is really understood as
an approach and not rather a mistaken polemical stance, which in many Asian
regions seems to be more likely!) would help us very much. We submit that in
many instances a dialogue of life, by living daily in community with Muslims,
may be a shorter and smoother way towards an ever growing mutual
understanding, e.g., in the situations of daily rurat life.”®
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19. Some facts of interreligious dialogue, particularly in the areas of
social welfare, may also be mentioned, in order to enrich the picture of Asia’s
religious situation.

While visiting Jakarta, Indonesia, on December 3, 1970, Pope Paul VI
expressed his desire that we Christians join with the various non-Christian
religions in promoting and defending common ideals in the spheres ofreligious
liberty, human brotherhood, teaching and education, social welfare and civic
order.

In Thailand, dialogue is now being carried out by means of cooperation
in social action. It is also an ecumenical cooperation. Religious leaders (both
Christian and Buddhist) are launching action programs for more human
conditions. In the report he gave to the Meeting on Dialogue with Hinayana
Buddhism, held in Bangkok on May 17-19, 1974, Fr. John Ulliana,a Salesian
missionary in Thailand, said that social welfare is a common field where we
can all cooperate for the benefit of the people, by giving both material and
spiritual assistance.”’

In Japan, interreligious dialogue is taking place through a collaboration
for the good of society, for example, for the Epromotion of human rights,
world peace, the building of a better world, etc.®°

In Taiwan and Hong Kong, dialogue at the social welfare level is chiefly
carried out by the ecclesiastical leadershi% and takes place within excellent
cooperation with the Protestant Churches. A

We have to try to build on the positive results-achieved at the Colombo
Conference, which was jointly planned by a group comprising persons drawn
from five faiths: Christians, Hindus, Buddhists, Jews and Muslims. For the first
time in a meeting organized by the World Council of Churches, Christians
risked being a minority (although still by far the largest single group). Some
of the results were a “provisional,” but perhaps a more realistic approach, to
the theme of “world community.” Attention was drawn to “the emergence of
new models of society and their impact upon the fate and the role of
religion.” The “feeling” was particularly expressed that it might be “the
special task of religious groups to stress the importance of the model of
concrete local community not only as the first reality of world community
but also as the reality which mediates world community.”®? There resulted a
better appreciation of “the influence of religions and ideological resources
upon socio-economic conditions and upon the quality of life in a given nation
or community of nations.”%3

20. Can we speak of a common search for community when we look at
totalitarian ideologies? Is dialogue with Marxism feasible, as long as the
doctrinal articulation of such an ideology, with its aim of dominating the



whole, prevents any real community with outsiders?

As a matter of fact, totalitarian ideologies rarely exist as fully realizing
their programme. Their adherents retain individually the ability to act in
freedom. Dialogue and cooperation with them are neither impossible nor
necessarily sterile. They may indeed contribute to the common quest for
community, but this in spite of their ideology, and not, as with the religions,
because of the very dynamism of what they hold and are.

The deepest reason for the impossibility of community with these
ideologies is — at least speaking theoretically — that they are closed to
transcendence. To the degree that there is an openness towards transcendence,
ideologies have similarities with the religions.3%

Many Christians of East Asia have experienced personally or through
their friends and relatives both the atiractive elements of Communism
(these deriving from its Judaic-Christian prophetic inspiration), and its negative
elements: the use of any means to obtain its ends, a disregard for truth and
promises, the reliance on violence and hatred, the whittling away of the
relation binding each individual man in his conscience with the personal
Absolute.

Christians should be clearminded in their dealings with Communism. While
stimulated to a greater fervour in the service of our Lord by the example of
the dedication of many Communists to their cause, they must not close their
eyes to objective truth and objective facts, and must keep in mind the viola-
tion of basic human rights — mainly, the right of free exercise of religion —
inflicted on so many of their brothers living under Communist rule.®$

It is to be regretted also that the Churches’ dialogue with monastic
religions and Marxist movements of Asia has polarized the spiritualists and
activists into a tension similar to that existing between monks and Marxists in
certain countries.®®

The Church will have to meet the people where they are; and to
encounter those ideologies where their adherents strive for the people’s social
and economic welfare. Again it may be the best way, wherever it is possible,
to live in community, especially with the masses, in rural as well as in urban
and industrialized areas affected by those ideologies, and to engage in a
dialogue of life with them.

CHAPTER THREE: ECUMENISM IN ASIA

21. Vatican II’s decree on the Church’s Missionary Activity stresses the
relevance of unity for the credibility of our Christian message:
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the division among Christians damages the most holy cause of preaching
the Gospel to every creature and blocks the way to the faith for many
(Ad Gentes 6).

Then this article continues:

by the same mandate which makes missions necessary (ex necessitate
missionis) all the baptized are called to be gathered into one flock, and
thus to be able to bear unanimous witness before the nations to Christ
their Lord.

The one mission, therefore, should be the reason for promoting (and
eventually achieving) unity among Chiistians, in order to bear “full witness to
the same faith.””%7

The document for the reorganization of the Sacred Congregation for
the Evangelization of Peoples (called the “Propagation of the Faith™)
states that one of the objectives of this organization is to search out, in
coordination with the Secretariat for Promoting Christian Unity, ways and
means for:

bringing about and directing fraternal cooperation as well as harmonious
living with the missionary undertakings of other Christian communities,
in order to remove as far as possible the scandal of division.®®

Ad Gentes, n. 36, says that the living testimony of a profoundly Christian
life, which is our first and most important obligation towards evangelization,

will more easily achieve its effect if it is given in unison with other
Chrstian communities, according to the norms of the Decree on
Ecumenism, 12.8°

What, then, has the Asian experience to contribute in general to world
ecumenism? In Asia, ecumenism has to be undertaken with the goal of a
common witness and dialogue with the millions of adherents of other
religious faiths and traditions and of the Marxist ideologies, and with a
emphasis — as we will see — on a dialogue of life,”® and on a prayer and
religious experience shared with believers in God in other faiths®! These
emphases are to be preferred to doctrinal and theological discussions, to
research into the reasons for the divisions of Christendom, and, generally
speaking, to discussions about a common pastoral orientation of our
missionary activities.

22. Inter-ecclesial unity is not the only important ecumenical concern.
No less relevant to the Asian situation, where we meet with the great living
faiths and a popular quest for liberation and development, is what has been
called “trans-ecclesial ecumenism.” We are including under this term four
different emphases of Christ’s redemptive role, which cut across or extend to
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all the Churches now involved in classical ecumenism (hence .the term
trans-ecclesial). Therein, we also find their ambivalence: while they gather

Christians together, irrespective of Church lines, these four trends scatter the
Christians of each Church to_the four opposite directions. Yet in three of
these Christian concerns we find a potential for a renewed Christianity which
is capable of answering the needs of contemporary Asia. They point out
where our missionary energy should be spent in most Asian countries.

a) In quite a number of Churches we find an evangelism which stems
from the 16th century. The Reformation and Counter-reformation turned out
to be a rigid conversion movement inspired by the belief that the rural masses
of Europe, still steeped in ignorance and superstition, needed to be
“Christianized.”®? Whereas the Protestant forms of evangelism gave an
exaggerated importance to the Bible, the Catholic forms emphasized too
strongly the role of the Church. The former were based on bibliolatry (“no
revelation outside the Bible”); the latter on ecclesiolatry (“no salvation
outside the Church”).®3 Thus, both biblical fundamentalism and ecclesiastical
triumphalism converged into one evangelical strand.

b) More and more, dialogue is finding its way into the Churches in their
approach to other faiths. Christ, as He is disclosed by Sacred Scripture, is 2
salvific stage of an Event still awaiting to be revealed beyond the Bible. The
Lord of the Church is an intensive moment of a Presence still to be
acknowledged beyond the Church. The Bible and the Church are not the
terminating points of the journey to Christ, but rather a divine environment
where the Christian sharpens his innate inclination to search for the Saviour,
not alone but.with all men of good will.

¢) In the spiritualist trend, Christ is encountered as a personal, spiritual
Liberator, implementing His salvific role primarily in the interior world of the
individual man. Liberation in Christ is given a strong psychological bias. The
charismatic ramification of this trend retains the pneumatological flavor of
the early Christian community, while the “mystic” tends to adopt the
“onostic” thrust of Asian religions such as Hinduism and Buddhism.
Charismatics may find evangelism appealing; “mystics” normally follow a
dialogical path in meeting people of other beliefs. The charismatic renewal is
of Western origin, though spreading fast in Asia; the “ashram” movement, and
its several equivalents, now in vogue in vogue in the West, has its home in
Asia. The charismatic movement tends to be intramural and modelled upon
classical ecumenism; the “ashram” trend always provides a context for a
trans-ecclesial ecumenism.

d) The most courageous example of trans-ecclesial ecumenism, namely,
the activist, focuses upon social liberation, in marked opposition to the

.



spiritualist’s psychological approach. Drawn by the social ethics of the Gospel,
its adherents unanimously denounce organized injustice within and without
the Church. Recognizing sin in its structural dimension, they proclaim Christ,
Who condemns oppression by being Himself its victim here and now. On
account of their philo-Marxist tendencies they are often labeled “left-wing”
Christians.?#

23. Mission groups from the Northern Atlantic regions unknowingly
have distorted the picture of Catholicism and the Christian missionary
enterprise by making them merely a prolongation or extension in Asia of the
Western Church. We now recognize as mythical the opinion that the Latin
Rite — if it still exists — would be indispensable for maintaining communion
with Rome, or that the “self-government of particular Churches,” declared
inviolable by Vatican II,?® is an obstruction to attaining the ultimate goals set
by ecumenism,

Classical ecumenism, a Church-to-Church encounter, with the connected
obligations of discussing doctrinal diversities and of codifing inter-church
discipline, seems to be a charism specific to the particular Churches of the
West. We must profit by their efforts rather than duplicate them, and adopt
their conclusions judiciously rather than spend our resources on such ecumen-
ical theologizing. We can allow those experiences of classical ecumenism freely
to inspire our minds, so that it gradually becomes the mood rather than the
aim, a “life-style” rather than the goal of concerted ecumenical action. The
Churches in Asia, however, have no time to face one another in this classical
pattern. They should rather face the world together. Such a new inter-ecclesial
ecumenism could very well be the spontaneous outcome of our common
effort to encounter Christ ever more closely, a by-product of a trans-ecclesial,
Christ-centered and world-oriented ecumenism.

The discussion between evangelism, aiming by every means to
“Christianize Asia,” and dialogue, preferring to “Asianize Christianity,”
cannot conclude with any real results unless we practise the methodology
imposed by a trans-ecclesial ecumenism. The dialogical approach automatically
will be given preference as the tension between spiritualism and activism is
eased,”® since both these are dialogical movements.

The “mystico-monastic” trend represents the Church’s desire to enrich
herself in general through the Hindu-Buddhist gnostic spirituality of many
Asian peoples searching for higher values. It is through the political commit-
ment of her so-called “leftists” that the Church is shocked into a healthy
questioning of her attitudes towards Asia’s irrevocable option for socialism.
So the opposition now appears to be between the political “spirituality” of the
activists and the apolitical “activities” of the spiritualists. Thus, our apostolic



energy seems dissipated in two antagonistic directions, each neutralizing
the other.

Providentially, these dissonant voices can be harmonized, since they all
take off from the same note, Jesus Christ, or more accurately, the search for
Christ. Tt must be possible to reconcile Christians within the same common
Christward thrust they all display. Lest, however, we get lost amid purely
theological speculations,, let us focus our attention on the concrete situation
in Asia, and its spiritual pilgrimage to Christ, and join our brethren in their
quest for liberation and development.®”

24. The First Asian Congress of Jesuit Ecumenists, held in Manila, June
18-23, 1975, discovered a striking convergence of its major concerns with
those of the First Plenary Assembly of the Federation of Asian Bishops’
Conferences, held in Taipei, 1974. The bishops, addressing themselves to
particular tasks demanded by the proclamation of the Gospel in con-
temporary Asia, called attention to three major solicitudes in evangelization,
viz., incarnation of Gospel and Christian life in the particular Church,
dialogue with the living religious traditions of Asia, and service to its peoples,
particularly the poor, by promoting justice. The Congress arrived at a
consensus that these were the very major concerns of Asian ecumenism
today.?8

Eeumenical concern in our Asian life-situations, they agreed, must give
primacy to a dialogue of life.

The document, Justice in the World, of the Bishops’ Synod of 1971
considers action on behalf of justice and participation in the transformation
of the world as “a constitutive dimension” of ewangelization, i.., “of the
mission of the Church for the redemption of the human race and its
liberation from every oppressive situation.” Similarly, the FABC “Statement”
of 1974 is convinced that Christ is calling the Asian Churches from the
material deprivation of the poor, to the realization of their tremendous human
potential, and to the fulfillment of their aspirations for a more fully human
and brotherly world.?®

What do we mean by a “dialogue of life”? A dialogue of life implies the
following aspects: )

a) Efforts and theological reflection on behalf of unity must spring
from and be directed to concrete and genuine Asian situations, our needs,
problems and possibilities, at local grass-roots levels. Dialogue must take root
in each place and group and particular culture. This calls for a fuller
knowledge and deeper understanding of the human reality in local circum-
stances, and a true grasp of the view of man and of community found there.
It is only in this way that Asian Christianity can find its own identity and its
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own style of Christian living.!°?

b) We must stress orthopraxis, i.e., the practice of unity, love and
justice, convinced that the truth, entwined in theological diversities, will best
be served by our growth in charity. We transcend purely conceptual distinc-
tions and doctrinal controversies, and seek to share our experiences of God, of
life, of prayer, in mutual openness. This sharing can open up for us
opportunities for a discriminating collaboration across denominational and
ideological boundaries in the promotion of the human. And this cooperation
can lead to the discovery of God’s Spirit, active on behalf of man in places
and ngrements in which our Christian tradition has not trainéd us to expect
Him.

c) An ecumenism understood in the usual Western sense, as directed to
Christian denominations and faith-and-order concerns, is — as it has already
been stipulated — only functional to a dialogue of life, to a dialogue with men
of various religious traditions, and particularly to the common struggle for a
just and authentically free and human social order. Even the dialogue with
religions is only functional to the construction of the truly human
connn_unit%rbm and through which the Kingdom of God becomes present in
our midst.*%?

25. Aceording to the Decree on Ecumenism, cooperation among all
Christians should be ever increasingly developed, particularly in regions where
a social and technical evolution is going on.

It should contribute to a just appreciation of the dignity of the human
person, the promotion of the blessings of peace, the application of
Gospel principles to social life, and the advancement of the arts and
sciences in a Christian spirit. Christians should also work together in the
use of every possible means to relieve the afflictions of our times, such as
famine and natural disasters, i]literacg and poverty, lack of housing and
the unequal distribution of wealth.'®

This statement expresses the same viewpoint found in Gaudium et Spes.
Though earthly progress must be carefully distinguished from the growth of
Christ’s Kingdom, nevertheless, to the extent that the former can contribute
to the better ordering of human society, it is of vital concern to the Kingdom
of God (art. 39). In the light of Christ we too are called to illuminate the
mystery of man and to cooperate in finding the solution to the outstanding
problems of our time (art. 10). While helping the world and receiving many
benefits from it, our intention should be that God’s Kingdom may come, and
that the salvation of mankind may come to pass (art. 45). Hence the Catholic
Church gladly holds in high esteem the things which other Christian Churches
or ecclesial communities have done or are doing cooperatively in order to
make the family of man and its history more human (art. 40).194

B, |- —



Along similar lines, the 1968 Uppsala Ecumenical Assembly emphasized
the obligation laid upon the Church to identify herself with the world and
participate in its struggles for human rights, social justice and world
community. At the Colombo meeting, in the context of interreligious
dialogue, it was agreed there is a primary responsibility towards the task of
living together as a world community to “seek for all 2 higher and more just
quality of life and a new sense of community.”* % It is imperative for us now
to face up to the reality, indeed the hard facts, of community life in our
Asian countries.

At the Bangkok Conference on “Salvation Today,” Philip A. Potter
described the context of mission in terms of the paradoxes of a world unified
in new ways, yet profoundly divided; a technologically developed world
which yet fails to cope with problems of human life; a world where
counter-cultures parallel cultural revolutions. The need of salvation today is
to be understood in these terms. Nowadays, a concern for justice and the
wellgz‘lsre of people accompanies the proclamation of the Gospel and is part of
it.

26. While reflecting upon the situation in our Asian countries, we are
aware that the ecumenical movement is perhaps still regarded by many as an
inter-ecclesial affair which is to be settled among the Churches. Should not
this attitude be gradually revised, so that we may come to realize how much
the ecumenical movement is related to the world, not because it is
fashionable or convenient, but because it is at its very foundation? Precisely
because it is to the world that the Church is “Sacrament of Salvation”?

Ecumenism is not simply an internal Church issue, by which preference is
given to the problems of Christians rather than those of peace, justice, liberty
and human rights. Especially in Asia, where by far we are no more than a very
small minority of the population, ecumenism for the sake of evangelization
must bring us right to the heart of the problems of humanity.

While ecumenism as merely an inter-church concern ought to develop
into ecumenism as service to human society, it is also conversely true that
from doing things together we move on to witnessing together. Ecumenism is
not simply the sum total of all the things we do together, but rather a way of
being and living in service to human society.'®” This service commits
Christians and Church to a process of renewal, involving a change of heart, and
is a summons to continual reformation and, at the same time, to an ever
greater fruitfulness.

- Christians must strive to live in the world, bearing a common witness
rooted in Christ and essentially directed towards conversion. And if our
activity hides the fact that this change of heart has not taken place or is
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constantly to be postponed till some time later, such an ecumenical
movement is bound to fail.! 8

At the Bangkok Conference the discussions and the interventions from
the floor emphasized unequivocally the socio-temporal dimensions of
salvation. Of course, there was also the very clear concemn of arriving at a full
and balanced notion of salvation. Yet a number of the participants, including
the Catholic observers, felt that the relationship between the temporal and
eternal aspects of salvation had not been worked out adequately. There was
not enough stress on its eschatological dimensions, nor — so it would seem —
enough concern for the personal elements in salvation. At times, it appeared as
if there was a greater preoccupation with the *‘consequences” of the Gospel
than with “the Gospel itself.” To this extent, some felt there was not enough
room given to reflection on the bases for mission, although veterans of these
international meetings expressed the opinion that these had been adequately
treated on earlier occasions.!

27. We regard ecumenism to be not merely an inter-ecclesial affair among
the Churches but our common service to the developing Asian countries. At
the same time we keep in mind that this service should be the concerted
endeavour of all our peoples, most of whom are adherents of other living
faiths and religious beliefs.

In addition to many general inter-religious meetings, large and small,
local, national and international,*!® the World Council of Churches itself has
organized a number of dialogues with people of other religions.

In 1970 a multilateral meeting was held at Ajaltoun, Lebanon, in which
people of four different religious traditions took part.''! Bilateral
conversations between Christians and Jews have been going on at the
ecumenical level for some years. The theme of a 1972 meeting was: “The
quest for world community: Christian and Jewish perspectives.” With our
Muslim friends, too, dialogues have been taking place for some time. At
Broumana, Lebanon, Christians and Muslims met in 1972 to consider the
theme: “In search of understanding and cooperation: Christian and Muslim
contributions”.?*? Hindus, Buddhists, and Christians have been in living
dialogue for many years in Asian countries. More recently, carefully
organized meetings have been held in several countries on specific themes.
Many of the participants of the Colombo Meeting, Sri Lanka, April 17-26,
1974, had an earlier experience of such gatherings. Moreover, the planning
sessions, in preparation for the Broumana and the Colombo Conferences,
which included people of other faiths, may also be themselves regarded as
intensive dialogues, where the details of the future meetings were discussed in
an atmosghera of warm cordiality, sensitive understanding and critical
reflection.!??
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28. In line with one aspect of the developing thought of post-Vatican II
ecclesiology, that of shifting the gravity of concern from the diocese
towards the local congregation, and within the perspective of building up the
particular Churches in Asia, which we discussed above, we must form
with other Churches a fellowship in Christ at the local level.

Among many Churches, especially in the Third World, the conviction has
matured that the spiritual unity of Christians must be explicitly visible where
they gather, that God calls His people into a visibly single worshipping
community.!!

There is only one call, one summons, one Church of God which is
universal, and the ;;arlicular Church represents that universal community as it
is in one place.'*5 There is here no question of depreciating the real
existence of the universal Church. However, the local Church is the most
important place for ecumenism. Local ecumenism is not simply a matter of
applying at the local level universal concepts worked out in advance
elsewhere; it is “an independent aspect of the ecumenical problem ... an
original form of ecumenism and a starting point independent of theological
discoveries.””116

The need to bear common witness, now deeply felt by the Churches,
urges them to explore ways of really working together in local situations,
whenever possible, both in the field of pastoral work and in other spheres of
activity. In the relations between the Catholic Church and the member
Churches of the World Council of Churches, this awareness of the need of a
common witness is a relatively recent element. Particularly in non-Christian
milieus — actually coterminous with the Asia which is undergoing socio-
economic and cultural development — the best sign we can give is that of our
joint efforts which at once seek to build a community of believers in Almighty
God, and to promote a more just society, which activity, we have seen, is
considered a constitutive element of evangelization. But it must not be open
to question that we are working together only because of our common belief
in the Gospel, and not as a political manoeuvre.

E. Lange, therefore, holds that undoubtedly one of the crucial factors
for the ecumenical movement is that our efforts be directed in a particular way
towards making the motivations for ecumenism relevant to Christianity at its
base, the local Christian communities, “without which the boldest ecumenical
avant-garde would remain an entirely unauthorized elite.”* 8

Thus, the issues of unity of the Church and of her common witness find
their primary significance at the level of the congregation and the parish. It is
there that the tests of reconciliation, new life in Christ, and involvement in
mission are passed or failed. If the presence of Christ, breaking down all social,
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economic and racial barriers, cannot be detected in the local gathering, any
more universal forms of fellowship are seriously called into question.

29. What are the ecclesiological implications of such “localized unity™?
They can be drawn out in many directions, but two are primary:

a) First at all, ecumenical efforts and the worshiping community.
Dr. G.F. Moede, member of the Secretariat of the WCC Commission on Faith
and Order says that, although cooperation at all levels among Churches is a
very positive development, yet in so far as it leaves untouched the basic
realities by which the Church lives its life, it can neither sowe the basic
problems existing between the Churches, nor fulfill their potential 120
Common worship at the local level is central to the whole enterprise of union,
for it incorporates the dimension of the reconciliation of persons (and not
only of institutions) with one another. Union at the local level has the further
benefit of making possible the reconciliation of human diversity and social
pluralism in face-to-face encounter, undoubtedly one of the effects of
genuine worship. Union recognizes the validity of the fact that there are
theological and social questions which are decisively shaped by and can only
be settled in the context in which Churches live and encounter one another
locally 121

b) Secondly, our endeavours in promoting Christian Unity even at the
local level and our mission in the world, in other words, evangelization.'?
Communion in worship and the implementation of mission, koinonia and
diakonia, are indivisibly connected. They are in themselves the martyria, and
enhance the credibility of the Churches as the sign of salvation to our
peoples. Moreover, both of these aspects of the living testimony of our faith
at local congregational level are of great relevance in the encounter with
various religious traditions, within the context of an ever developing Asia, if
we keep in mind:

1) that religiosity and a high esteem for prayer and meditation, the
lifting up of hearts and minds to the Almighty (to “the Divine”), are two
of the main features of life in most Asian societies. Many (if not most) of the
religious trends, though, show some tendency to move away from the realities
of life, while, at the same time, our countries are struggling for their liberation
and development.

2) that living together in daily life and forming a community, in which
the members are good neighbours to one another (often even to the extent of
not making note of differences of religious beliefs), is for many Asian
societies in itself of the highest value. Diversity in faith does not necessarily
result in tensions, and especially in rural areas, which are the major part of
Asia, such diversity is even compatible with living in a closely-knit community.

119

s B



30. Section III of the Bangkok Conference states in general that renewal
in mission depends primarily and fundamentally on the way in which local
communities witness that Jesus Christ’s salvation is for everyone.!?3 The
question was also raised in the official monthly joumnal of the Church of
South India whether there was not a danger of shifting “the responsibility
from the Churches to the Assemblies, from the ‘laos’ to an elitist
supra-Church leadership,” and whether the conferences were not in this way
finding “more gratifying self-fulfillment” in functioning “themselves as the
People of God or as the' ‘Remnant,’ leaving the millions of unenlightened
members of the Churches in Asia to stew in their own juice.”!%4

Indeed, all too many negotiations, and even unions, have been
clergy-dominated and implemented with little, or at best insufficient,
attention paid to the members of the Church. Perhaps it is more important
for our Asian societies than for those of the West to shift ecumenism or
dialogue away from being a merely or predominantly clerical activity, ie.,
done by priest and religious, and try rather to get the Christian people of all
levels involved.!25

Many apprehensions and prejudices can often be removed by bringing
members of one Church into direct contact with those of other Churches who
are involved in ecumenical activities.! 26 Even at the local level this could be
true, for the experiences of united congregations or Churches bear witness to
their greater freedom in mission.” 7

Not least in importance, indeed, is the stewardship of resources,
Church union results in countless amounts of time and energy being freed
through the simple avoidance of reduplication and competition, whether in
education, ministry of the word, institutions or social service. When all has
been said, though, the heart of Church union is a fully-shared experience of
interconnected life, where a single stream of life flows through all parts of a
community of faithful and no part of it is shut off from any aspect of the
common experience.! 23

31. The Directorium stresses that, in ecumenical matters, the more fully
and solidly the faithful are educated and instructed in the teachings and
authentic traditions of the Catholic Church and the non-Catholic Churches
and ecclesial communities, the more efficacious will be the pastoral
activity.}2?

Speaking of the maturing of ecumenical awareness, the appended Survey
states that some progress has been made in increasing the consciousness of the
Christian people as a whole. (Perhaps we may speak of an ecumenical
“conscientization” at .the local level.) There has already been some
development in seeing ecumenism as an inter-confessional activity to seeing it
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as a dimension of Christian life, from ecumenism as an inter-Church concern
to ecumenism as service in the world, from doing things together to
witnessing together. 520

This Survey warns us, however, not to have any illusions about the
extent of ecumenical awareness. Often the impression is given that we must
begin all over again the work of information and education of opinion, things
which were generally thought to have been successfully completed. We have
to realize that quite a large preportion of countries know very little about the
ecumenical problem and do not really understand it, and that a minority
everywhere is fiercely hostile to it.

The Survey summarizes the situation as follows: a) ecumenism is now a
Church problem and not simply the concern of a few pioneers; b) in pastoral
terms, most of the work that remains to be done is among Christians who
have no partner with whom to begin a dialogue; c) even supposing they know
about the ecumenical movement, the majority of Christians still need more
education and information; d) the more dynamic elements in the Churches
have now progressed beyond a certain stage; for them it is a situation of
finding imaginative new patterns.!®!

32. Particularly in Asian countries, ecumenical education should be
much more than doctrinal instruction on the “history of divisions,” or, for
instance, on issues like the “different ways of explaining the Real Presence.”
It should teach all the faithful how to read and interpret the meaning of
events and facts in faith, and how to commit themselves in the today of
history. This is in no way to hold in disdain the aspect of doctrine, but to give
doctrine new expression and bring it into contact with everydaly reality,
which is, after all, a cloth woven out of the lives of ordinary people.

Dialogue among theologians, for instance, cannot bear fruit if it is not
accompanied by a progress in dialogue expressing an encounter among
Christians in the life of the Churches. The dialogue among theologians is
called upon to shed the light of truth on the dialogue whlch expresses itself in
the lives of Christians, so that love shall abide in truth.

By ever more involving our faithful at the local level, as best we can, in
ecumenical activities, we hope to bring it about that the whole local Christian
community will find in its particular life-situations, by “action and reflection,”
its way of fulfilling together its common mission of evangelization. If we take
into consideration these circumstances, a true balance should be maintained
between living experience and doctrinal training. At thislevel,decisions about
practical means depend in the first instance on the particular conditions of
the local Churches.
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The life-situations in our Asian countries are often very different. Joining
the dialogue among our Christian brothers, we must try to visualize and
discover the unity appropriate to each region at present and at its staage of
development, and to find a common response to the needs of the time.!3%

. EPILOGUE

33. At the end of our reflections on the Churches in Asia as they are
developing amid various religious and cultural traditions and contemporary
ideologies, and particularly on their ecumenical situations, we have no doubt
become more deeply aware than ever of what is even for Asians the
overwhelming plurality of peoples, cultures and religions. Even the
“existential” content of terms such as “justice,” “injustice,” “faith,”
“ynbelief,” “liberation,” ““development,” “welfare,” etc., will disclose such
an immense variety of meaning, that it seems out of the question ever to arrive
at an adequate portrayal of Asian realities.

We may ask ourselves to what extent there has been hitherto coherence
between ideals and concrete achievements on our part, between the challenge
of life-situations and what we have actually contributed so far towards the
solution of problems, between words and deeds. Some of the causes for the
lack of coherence, no doubt, are almost impossible to avoid. Yet there may
have been factors that to some extent depend on ourselves. What are we
Jesuits expected to do?

Since the Society of Jesus was founded to labor for Christ our Lord and
the Church His Bride as a priestly Order,"3® it shares in the ministry of the
Church. It also has a special responsibility for service to the Church,'3%in
preserving and confirming the communion of her faith. Hence, ecumenical
activities are of particular relevance to us.

There is, however, another aspect of our mission. While Jesuits in Asia
wish eventually to arrive at concrete program proposals, at “existential
application,” it is not theirs alone, as “the Jesuits’ East Asian or Indian
Assistancy,” to define what their contemporary mission is to be. Never may
we act as though we were a self-enclosed or self-sufficient unit within the
Church.!37 Tt rather must be the mission of the Church as a whole, in which
we take part. Therefore, it should be clear that we cannot alone set up our
concrete programs. Not only have Asian Jesuits to situate their mission
within the Asian context; we also have to integrate our apostolic activities
into the mission of the Asian Churches.

We cannot honestly draw up concrete apostolic programs without at least
consulting other “agents” with whom we share our common mission as
Church, religious as well as lay people, and particularly without recognizing
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what the Bishops® Conferences of Asia actually wish us Jesuits to contribute
to the building up of their particular Churches.

It is of vital importance, to ask ourselves, particularly in Asia, how we,
with respect to this integration, understand our sentire cum Ecclesia. To what
extent, for instance, do we take into account the real concerns of the
Bishops’ Conferences, and enter into consultation with the hierarchy of our
particular Churches?!3® Are we convinced that this integration is an integral
aspect of our contribution to the inculturation of Christian faith in our
regions, which our Father General, Pedro Arrupe, in his concluding address,
alluded to as “somewhat new in the history of the General Congregations™? It
was fine that a true inculturation already began in the Congregation itself, as
an experience that was lived.!3® But do we wish to be consistent by pursuing
this inculturation to its ultimate consequences, also with regard to
ecumenism?

The Jesuit Decree on Our Mission concludes with an appeal for
international cooperation, as necessary to meet the major issues of our times
which frequently have international dimensions; and as vital also to answer
better the demands of apostolic availability and mobility which are inherent
in our vocation, to be at the service of the universal mission of the entire
People of God.!*? Such collaboration is what we now intend to achieve. And
hopefully with great success!
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FABC, Fujen University, Republic of China, August 26-31, 1973, pp. 1-2.

a3 Reports on the works of fhe sections at Bangkok are to be found, for example,
in International Review of Mission, 62 (1973), 144-57; 170-79.

40  wCylture and Identity. Report of Section I of the Bangkok Conference,
December 1972, International Review of Mission, 62 (1973), 185-97.

41 scyiture and Identity,” loc. cit.
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56 Thils, op.eit., pp. 96-100.

57 J. Maritain, Approaches to God (New Yoik, 1954), 2-9; C.R. Meyer, The
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and salvation. Indeed not even a Christian is saved by Christianity as a religion, but by
God, by Jesus Christ...”” See Approaches in our Apostolate among Non-Christions,
Mission Theology for our Times, 3 (Bangalore, 1970), 3-4. Cf. Bakker, op.cit., pp.85-86.
On the positive evaluation of those religions, see A. Balchand, The Salvific Value of
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loc. cit., pp. 53-55. Also Pieris’concept of “gnostic soteriologies’ and “biblical theism,”
“Contemporary Ecumenism. and Asia’s Search for Christ,” loe. cit., pp. 165-67, 1731.
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7% Phichit, loe. cit., p. 272.

80 y3B.M, Shirieda, “Dialogue Situation in Japan and Korea,” Bulletin
Secretariatus pro Non-Christianis, 1975 — X/2, n. 30, p. 296.
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e



87 AG. de Pélichy mentions this last point as belonging ‘aux principales
acquisitions positives, en matiere d'oecumenisme,” “La portee oecumenique du Decret
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necessarily implies the collaboration of all who have been baptized, to whatever
community they belong, so that they all by a common effort can give testimony to the
Gospel. Cf. the Decree on Ecumenism, 12: Cooperation among all Christians “should be
ever increasingly developed, particularly in regions where a social and technical evolution
is taking place .... Christians should also work together in the use of every possible means
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of persons and in concrete situations of prayer, reflection and joint work must precede
and accompany all other efforts.

®1 Prom this encounter should emerge the development of a “new Asian
spirituality” (much closer in many ways to the religious traditions and practices of Agian
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%6 See chapter I, no. 7, and chapter III, no. 22.
%7 Pieris, “Contemporary Ecumenism and Asia’s Search for Christ,” pp. 160-63.
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reassert, in deeds more than in words, our full commitment to establish a better world
through integral human development and the needed reform of structural abuses.” Only
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participants “acknowledged real common links, based on a sense of the universal
interdependence and responsibility of each and every person with and for all other
persons.” They recognized that each “belongs simultaneously to different communities
— religious, national and cultural — as well as to communities of concem cutting across
these lines.” Cf. Directorium ad ea quae a Concilio Vaticano Secundo de re oecumenica
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(1973/I11), 6. Section II of the Bangkok Conference, asked to examine the saving acﬁ\'rity
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economic welfare against the exploitation of man by man; b) the struggle for human
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i
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126 At the Bossey and Limuru consultations, for example, the needs for
education, information-sharing and personal encounter at all levels were continually
stressed. Cf. Moede, loc.cit., p.260.
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mind and heart to the Church that Christ founded”.

139 woppe Jesuits,” Year Book of the Society of Jesus, 1975-1976, p.32.
180 our Mission Today, 81.
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alone and do not necessarily represent the official policies of
the FABC or its member Episcopal Conferences. Manuscripts
are always welcome and may be sent to: FABC, G.P.O. Box
jo 2984, Hong Kong.
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