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I. THE CHURCH AND POLITICS*
by
Bienvendio F. Nebres

This is an immensely complex topic and, to keep it under some re-
straints, I shall present a short summary of the Church’s teaching; then
how this teaching can guide our decisions in the area of Church and poli-
tics; then what the Church went through in the Philippines as an illu-
stration.

I. THE CHURCH AND THE DIFFERENT DIMENSIONS AND STRUCTURES
OF SOCIETY

1. The Religious Dimension

The basic document is Dignitatis Humanae and the position of the
Church is to state the right to religious liberty (DH 4), and at the same
time to accept legitimate restraints on this liberty (DH 7).

DH 4. The freedom or immunity from coercion in matters religious
which is the endowment of persons as individuals is also to be recog-
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nized as their right when they act in community. Religious bodies
are a requirement of the social nature both of man and of religion it-
self.

Provided the just requirements of public order are observed, religi-
ous bodies rightfully claim freedom in order that they may govern
themselves according to their own norms, honor the Supreme Being
in public worship, assist their members in the practice of the religi-
ous life, strengthen them by instruction, and promote institutions in
which they may join together for the purpose of ordering their own
lives in accordance with their religious principles.

DH 7. The right to religious freedom is exercised in human society;
hence its exercise is subject to certain regulatory norms. 20. In the
use of all freedoms, the moral principle of personal and social re-
sponsibility is to be observed.

2. The Cultural and Social Dimension

a) The Church asserts the autonomy of the cultural dimension (from
being reduced to the political). The same assertions could be made about
the social dimension. This is of importance since the Church asserts the
right to engage in cultural and social institutions — in the transformation
of society.

(Gaudium et Spes) GS 59. Because it flows immediately from man’s
spiritual and social nature, culture has constant need of a just free-
dom if it is to develop. It also needs the legitimate possibility of
exercising its independence according to its own principles. Rightly,
therefore, it demands respect and enjoys a certain inviolability, at
least as long as the rights of the individual and of the community,
whether particular or universal, are preserved within the context of
the common good.

b) Christian institutions participate in the building of society.

DH 4. In addition, it comes within the meaning of religious freedom
that religious bodies should not be prohibited from freely under-
taking to show the special value of their doctrine in what concerns
the organization of society and the inspiration of the whole of
human activity.!" Finally, the social nature of man and the very na-
ture of religion afford the foundation of the right of men freely to
hold meetings and to establish educational, cultural, charitable, and
social organizations, under the impulse of their own religious sense.



NOTES

DH, Footnote 11. Implicitly rejected here is the outmoded notion that “religion is a
purely private affair,” or that “the Church belongs in the sacristy.” Religion is relevant
to the life and action of society, Therefore religious freedom includes the right to point
out this social relevance of religious belief.

(Rerum Novarum) RN 22. In this connection it is sufficient briefly to recall to mind
examples from history. We shall mention events and facts that admit of no doubt,
namely, that human society in its civil aspects was renewed fundamentally by Christian
institutions.

¢) The Church needs liberty to act to fulfill her mission in society.

DH 13. In human society and in the face of government, the Church
claims freedom for herself in her character as a spiritual authority,
established by Christ the Lord. Upon this authority there rests, by
divine mandate, the duty of going out into the whole world and
preaching the gospel to every creature. The Church also claims free-
dom for herself in her character as a society of men who have the
right to live in society in accordance with the precepts of Christian
faith.

In turn, where the principle of religious freedom is not only pro-
claimed in words or simply incorporated in law but also given sin-
cere and practical application, there the Church succeeds in achiev-
ing a stable situation of right as well as of fact and the independence
which is necessary for the fulfillment of her divine mission. This
independence is precisely what the authorities of the Church claim
in society. :

3. Church and Political Structures

The fundamental position established by the Church towards the
State (political power) is a balance between autonomy and co-operation
and helping society towards the “usage of freedom in their full range.”

GS 76. In their proper spheres, the political community and the
Church are mutually independent and self-governing. Yet, by a dif-
ferent title, each serves the personal and social vocation of the same
human beings. This service can be more effectively rendered for the
good of all, if each works better for wholesome mutual co-opera-
tion, depending on the circumstances of time and place.

The Church herself employs the things of time to the degree
that her own proper mission demands. Still she does not lodge her
hope in privileges conferred by civil authority. Indeed, she stands



ready to renounce the exercise of certain legitimately acquired
rights if it becomes clear that their use raises doubt about the sin-
cerity of her witness or that new conditions of life demand some
other arrangement:

DH 7. ... society has the right to defend itself against possible
abuses committed on pretext of freedom of religion. However,
government is not to act in arbitrary fashion or in an unfair spirit of
partisanship. Its action is to be controlled by juridical norms which
are in conformity with the objective moral order.

These norms arise out of the need for effective safeguard of the
rights of all citizens and for peaceful settlement of conflicts of rights.
They flow from the need for an adequate care of genuine public
peace, which comes about when men live together in good order
and in true justice. They come, finally, out of the need for a proper
guardianship of public morality. These matters constitute the basic
component of the common welfare: they are what is meant by pub-
lic order.

For the rest,?! the usages of society are to be the usages of freedom
in their full range. These require that the freedom of man be re-
spected as far as possible, and curtailed only when and in so far as
necessary.

NOTES

DH, footnote 20. It is a matter of common sense that the exercise of all freedoms in
society must be subject to certain regulatory norms, The Declaration states first the
moral norm — the principle of personal and social responsibility. Its restraints, of
course, are self-imposed, More difficult is the question of the juridical norm which
should control the action of government in limiting or inhibiting the exercise of the
right to religious freedom. The Declaration adopts the concept of public order. The
concept has good warrant in constitutional law. However, it is more frequently used
than defined. The Declaration undertakes to define it. In doing so, it makes a contribu-
tion to the science of law and jurisprudence.

First, the requirements of public order are not subject to arbitrary definition — at the
hands, say, of tyrannical governments, which might abuse the concept for their own
ends. The public order or society is a part of the univeral moral order; its requirements
must be rooted in moral law. Second, public order exhibits a threefold content. First,
the order of society is essentially an order of justice, in which the rights of all citizens
are effectively safe-guarded, and provision is made for peaceful settlement of conflicts
of rights. Second, the order of society is a political order, an order of peace (“domestic
tranquility” is the American constitutional phrase). It is, in the classic concept, the
work of justice; it comes about, of itself, when the demands of justice are met, and
when orderly processes exist for airing and settling grievances. Third, the order of
society is a moral order, at least in the sense that certain minimal standards of public
morality are enforced at all.

Public order therefore is constituted by these three values— juridical, political, moral.
They are the basic elements in the common welfare, which is a wider concept than



public order. And so necesary are these three values that the coercive force of govern-
ment may be enlisted to protect and vindicate them, Together they furnish a reason-
able juridical criterion for coercive restriction of freedom. The free exercise of religion
may not be inhibited unless proof is given that it entails some violation of the rights of
others, or of the public peace, or of public morality. In these cases, in other words, a
public action ceases to be a religious exercise and becomes a penal offense.

DH, footnote 21. Secular experts may well consider this to be the most significant
sentence in the Declaration. Tt is a statement of the basic principle of the “free society.”
The principle has important origins in the medieval tradition of kingship, law and juris-
prudence. But its statement by the Church has an accent of blessed newness — the
newness of a renewal of the tradition. The renewal, already hesitantly begun by Pius
XII, was strongly furthered by John XXIII. Catholic thought had consistently held that
society is to be based upon truth (the truth of the human person), directed toward
justice, and animated by charity. In “Pacem in Terris,” John XXIIT added the missing
fourth term, freedom. Freedom is an end or purpose of society, which looks to the
liberation of the human person. Freedom is the political method par excellence,
whereby the other goals of society are reached. Freedom, finally, is the prevailing
social usage, which sets the style of society, This progress in doctrine is sanctioned and
made secure by “Dignitatis Humanae Personae.”

II. THE CHURCH IN THE FACE OF RESTRICTIONS TO RELIGIOUS FREEDOM

The basic position of the Church was already quoted earlier. DH 6
states more precisely the obligations of state and society to assure religi-
ous freedom.

DH 6. The protection and promotion of the inviolable rights of man
ranks among the essential duties of government. Therefore, gov-
ernment is to assume the safeguard of the religious freedom of all its
citizens, in an effective manner, by just laws and by other approp-
riate means. Government is also to help create conditions favorable
to the fostering of religious life, in order that the people may be
truly enabled to exercise their religious rights and to fulfill their re-
ligious duties, and also in order that society itself may profit by the
moral qualities of justice and peace which have their origin in men’s
faithfulness to God and to his holy will.

If, in view of peculiar circumstances obtaining among certain
peoples, special legal recognition is given in the constitutional order
of society to one religious body, it is at the same time imperative
that the right of all citizens and religious bodies to reli%ious freedom
should be recognized and made effective in practice.

NOTES

DH, footnote 17. This paragraph is carefully phrased. The Council did not wish to con-
demn the institution of “establishment,” the notion of a “religion of the state.” A
respectable opinion maintains that the institution is compatible with full religious free-
dom. On the other hand, the Council did not wish to canonize the institution. A re-
spectable opinion holds that establishment is always a threat to religious freedom.



Furthermore, the Council wished to insinuate that establishment, at least from the
Catholic point of view, is a matter of historical circumstance, not of theological doc-
trine. For all these reasons the text deals with the issue in conditional terms.

The limits to religious freedom were quoted earlier (DH 7) in the name of public order.

III. THE CHURCH IN THE FACE OF VIOLATIONS OF JUSTICE AND HUMAN
RIGHTS

We may refer here to Justitia in Mundo (1971) and the 1974 docu-
ment of the Pontifical Commission Justitia et Pax entitled “The Church
and Human Rights.” We would just highlight a few points:

(a) Justice is violated in a new way today through massive violations
of human rights.

JM 24. Justice is also being violated by forms of oppression, both
old and new, springing from restriction of the rights of individuals.
This is occurring both in the form of repression by the political
power and of violence on the part of private reaction, and can reach
the extreme of affecting the basic conditions of personal integrity..
There are well-known cases of torture, especially of political prison-
ers, who besides are frequently denied due process or who are sub-
jected to arbitrary procedures in their trial. Nor can we pass over
the prisoners of war who even after the Geneva Convention are
being treated in an inhuman manner.

(b) The Church is asked to respond to these violations through pro-
clamation, denunciation, action.

JM 39. The Church has received from Christ the mission of preach-
ing the Gospel message, which contains a call to man to turn away
from sin to the love of the Father, universal brotherhood and a con-
sequent demand for justice in the world. This is the reason why the
Church has the right, indeed the duty, to proclaim justice on the so-
cial, national and international level, and to denounce instances of
injustice, when the fundamental rights of man and his very salvation
demand it. The Church, indeed, is not alone responsible for justice
in the world; however, she has a proper and specific responsibility
which is identified with her mission of giving witness before the
world of the need for love and justice contained in the Gospel mes-
sage, a witness to be carried out in Church institutions themselves
and in the lives of Christians.

Church and Human Rights 85. However, denunciation is not the
only method of putting things right; there are other ways of acting
which may be better in certain circumstances, such as “symbolic



acts” or “acts of solidarity” with the poor and the oppressed when
their human rights are injured.

(c) Roles of laity, priests, religious

Human rights, deriving from man’s human and intrinsically social
nature, are not merely natural humanitarian rights or, as some people
believe, non-political rights, but rather have a content and political impli-
cations.

There can be no question but that their observance and application
belong to the social sphere and are in a special sense the work of the laity,
men and women.

Nonetheless, priests and men and women religious, in their capacity
as citizens of the earthly community and in fulfilment of their pastoral
mission, are called upon to defend and promote human rights. For this
reason the Synod of Bishops in 1971 affirmed in The Ministerial Priest-
hood: “Together with the entire Church, priests are obliged, to the ut-
most of their ability, to select a definite pattern of action, when it is a
question of the defence of fundamental human rights, the promotion of
the full development of persons and the pursuit of the cause of peace and
justice; the means must indeed always be consonant with the Gospel.
These principles are all valid not only in the individual sphere, but also in
the social field; in this regard priests should help the laity to devote them-
selves to forming their conscience rightly.”

IV. THE CHURCH IN THE FACE OF (IDEOLOGICAL) MOVEMENTS FOR
LIBERATION.

The main document is the Instruction on Certain Aspects of the The-
ology of Liberation, issued in 1984 by the Sacred Congregation for the
Doctrine of the Faith.

It may be easiest to situate our reflection in the context of the previ-
ous section on a situation of gross violations of human rights. The docu-
ment recognizes that this is the usual context in which the Church faces
the problem of ideological movements for liberation.

VII. 12. In certain parts of Latin America, the seizure of the vast
majority of the wealth by an oligarchy of owners bereft of social
consciousness, the practical absence or the shortcomings of a rule of
law, military dictators making a mockery of elementary human
rights, the corruption of certain powerful officials, the savage prac-
tices of some foreign capital interests constitute factors which



nourish a passion for revolt among those who thus consider them-
selves the powerless victims of a new colonialism in the technologi-
cal, financial, monetary or economic order. The recognition of in-
justice is accompanied by a pathos which borrows its language from
marxism, wrongly presented as though it were scientific language.

The Church believes that it must respond vigorously to this situation
of injustice.

XI. 1. The warning against the serious deviations of some “theolo-
gies of liberation” must not at all be taken as some kind of approval,
even indirect, of those who keep the poor in miserv, who profit from
that misery, who notice it while doing nothing about it, or who re-
main indifferent to it. The Church, guided by the Gospel of mercy
and by the love for mankind, hears the cry for justice and intends to
respond to it with all her might.

XI. 18. The defenders of orthodoxy are sometimes accused of
passivity, indulgence or culpable complicity regarding the intolera-
ble situations of injustice and the political regimes which prolong
them. Spiritual conversion, the intensity of the love of God and
neighbor, zeal for justice and peace, the Gospel meaning of the
poor and of poverty, are required of everyone, and especially of
pastors in positions of responsibility.

But the Church is concerned about the subversion of the meaning of
truth, the problem of violence, the instrumentalization of the symbols of
faith, which occur in certain streams of the Theology of Liberation. (This
is the main burden of the document and is too long to reproduce here.)

V. How CAN THIS TEACHING GUIDE OUR DECISIONS IN THE AREA OF
CHURCH AND POLITICS?

I shall use cases from the Philippines and divide the reflection into
two parts. The first would concern cases which are shared (though in dif-
ferent forms and contexts) by other countries. The second concerns cases
which may be more unique to the Philippines as a dominantly Catholic
country, wherein the Church is an important social and cultural reality.

A. Helping create a space of freedom in the religious, cultural, social
sphere.

A general analysis of the experience of the Philippines in this area
would lead us to reflect on goals of our action and conditions which con-
strain our action.



1. Goals. One way of formulating goals from the Philippine experi-
ence is to take the last paragraph of Dignitatis Humanae 7 (cf. pp. 4-5),
together with footnote 21. The goal set here is that “freedom ... be re-
spected as far as possible and curtailed only when and in so far as neces-
sary.” The present terminology in the Philippines for this is expanding
“democratic (or democratized) space.”

2. Conditions. The conditions under which the Church in the Philip-
pines has had to speak and to act were one where social and political space
was bounded by an authoritarian right and a revolutionary left. In this
situation, the Church defined a position of critical collaboration. In the
highly polarized conditions of the Philippines, however, the problem was:

— that co-operation or collaboration could easily be seen as surren-
der and accommodation and possibly sacrifice of the Church’s credibility.
(The Church and Human Rights 78);

— that criticism or denunciation, on the other hand, could be taken
as siding with the revolutionary left and invite reprisals, as well as loss of
credibility among those Christians who may feel the Church is becoming
too politicized or getting too involved with the left.

Some Cases and Experiences
1. Response to violations of justice and human rights

This has been one of the dominant areas of experience of Church and
the political powers. We can classify reaction patterns into roughly three:

(a) Emphasis on collaboration and accommodation with the gov-
ernment. This meant giving the government the benefit of the
doubt. If there are violations, they are due to faults of subordinates
and not due to the willful decisions of officials at the top. Complete
support should be given to the government.

(b) Emphasis on the revolutionary struggle. This meant seeing
these violations as basically manifestations of the fascist, imperi-
alist, and capitalist nature of Philippine society. The goal then has
to be the radical transformation of Philippine society.

(¢) Emphasis on substantial reform in government: using both criti-
cism and denunciation, as well as dialogue, towards the goal of in-
stituting corrections of the abuses and bringing about social reform.

All tendencies were present at one time or the other in the Church’s
response to the violations of human rights. Over the years, the official
position of the Church moved more and more to (c). One can see the goal



of this policy as the effort of the Church to help provide the space of free-
dom for citizens — against unjust incursions of the state. In this process,
the Church had to balance itself between the authoritarian right, which
would have wanted the Church to bless (or at least close her eyes to) its
violations of human rights in the name of anti-communism; and a re-
volutionary left, which would have wanted the Church to join her voice of
denunciation in support of its revolutionary goals.

2. The role of clergy and religious in “politics”

(a) The major role of clergy and religious in the “political” arena in
the Philippines has been in justice and human rights. The norms for this
role were quoted in “The Church and Human Rights.” The major reasons
for active participation in the area of justice and human rights have been:

— the area of human rights is so closely related to the faith (cf. Old
Testament prophets) that it is part of the Church’s prophetic role — thus
part of the official ministry of the Church.

— itis an area which involved great risks and dangers. To reserve it
exclusively for the laity would have exposed them to these grave dangers,
while their pastors would have remained relatively safe. It was felt that it
was the duty of the pastor (shepherd) to face these dangers too. At times,
to face them in place of their sheep.

(b) The more difficult role of clergy and religious in the “political”
arena has been in the area of organized political groups. This enters into
the area of partisan politics and involvement with ideologies. For some
religious groups, this has presented the problem of different and possibly
conflicting “centers of obedience.” It is an extremely complex area (in-
volving the kind of formation we give to priests and religious, the psychol-
ogy of groups, the dynamics of underground parties and united front
groups) and cannot possibly be treated here. But it is important to note
that it is part of our reality.

3. Church’s presence and identification with different (political) groups

Church officials are often asked for invocations, talks, masses, con-
nected with different social or political groups. The Church has had to
find a way between: a desired presence and influence on these groups and
the danger of identification or partisanship.

B. The Philippine Church as a Social and Cultural Force.

‘In a monograph entitled “The Church: A Political Force?” (pub-
lished as No. 25 of the Human Society monographs of the La Ignaciana
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Apostolic Center in Manila), Fr. J.J. Carroll writes:

It would be difficult to deny that the Catholic Church in the Philip-
pines, is or at least is in a position to be, a cultural and social force.
By this I mean that it is in a position to influence the culture, values
and mentality, concrete judgments and to some extent the social
organization of a substantial percentage of the population. More
than 80 percent of the population claim membership in the Church,
and thus are in contact to a greater or less degree with its message.
About 5,000 priests and 7,500 religious sisters and brothers, plus
many thousands of lay Church workers are part of what can be seen
as a gigantic communications network carrying that message to
every province and to the vast majority of towns and barrios of the
country. The network includes more than 2,100 parish churches and
many times that number of barrio chapels, 41 retreat houses, and
more than 2,000 educational institutions ranging from grade schools
to universities, with almost 15,000 lay teachers and more than one
million students. Sixteen radio stations broadcast under religious,
auspices, including Radio Veritas in Manila which sprang into
prominence at the time of the Aquino assassination. The print
media include a number of publishing houses and bookstores run by
religious, journals and magazines ranging from the scholarly to the
popular, some diocesan newspapers of limited coverage and circu-
lation, a rural mimeograph press operating in about 40 centers, and
now Veritas which aspires to become a daily newspaper of general
interest published by laymen but sponsored by the Archbishop of
Manila.

The Church’s potential as a social force is enhanced by its moral
credibility at a time when many other institutions, including the
Constitution and the Supreme Court, have been largely discredited;
and likewise by the absence of competing organizations in many
rural areas, where by default Church personnel have long been
involved in health and education programs, community develop-
ment and organization, and social welfare and relief work.

Thus one might argue that in the case of the Philippines, the role of
the Church in the socio-political sphere is determined as well by the re-
sponsibility placed on its shoulders by the enormous social and cultural in-
fluence which it possesses. This is not simply due to its being Church, but
due to its being a very significant force in society. When society’s key
values are at stake (as they were in the last many years in the Philippines),
all institutions with social and cultural influence have the responsibility to
act. It has become apparent in the last many years that the Church is seen
by many as the custodian of the nation’s culture and values. To cite just
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one example, a recent study of the motivations of the Filipino re-
volutionaries of 1896 points out that, while the educated leaders were
guided by notions of /iberty derived from the secular ethos of the French
revolution, their peasant followers were guided by notions of kalayaan
(freedom-liberation), which derived from the pasyon, the popular chant-
ing of the history of salvation which is a folk liturgy during Holy Week.

1. The Church’s social and cultural institutions: balancing their
important role for Church and society against the accommodation needed
to preserve them.

(a) Experience of Radio Veritas. After the assassination of Ninoy
Aquino, Radio Veritas rose to tremendous prominence in the Philippines
as the only voice courageous enough to speak of what was truly going on
in the country, This brought great gains of credibility to the Church as the
voice of truth. It also brought a lot of pressures on the Church. During the
period of the elections, Radio Veritas had to do some difficult balancing
decisions: if it spoke too openly, it could be accused of partisanship and
closed; if it was too silent, it would lose credibility.

(b) Relationship of Church Officials with Government. The con-
tinuation of many Church institutions required dealing with government,
e.g., getting the necessary tax exemptions for Radio Veritas equipment,
obtaining foreign assistance for schools, etc. If one did not approach the
government and request necessary favors, one would lose the chance of
important social institutions. If one asked for the favors, on the other
hand, this could become a constraint against one’s responsibility to speak
or to act in case of injustices in the government. Church officials had to
live with the tension of making the necessary dialogue for an important
good and, on the other hand, still speaking and acting as required by their
conscience and their responsibility.

2. The Role of the Church in the Elections and Revolution. The
Church saw its role basically as that of supporting human dignity and free-
dom by encouraging the emergence of the sovereign will of the people.
However, carrying out this surely non-controversial goal was complicated
by several factors.

(a) The Church remained the only social institution with a nation-
wide network which could be an alternative to the public institutions.
When the use of these public institutions was denied to Mrs. Aquino
(e.g., town plazas, communications systems), the Church institutions in
various places became alternatives.



(b) NAMFREL, the volunteer civic organization for clean and free
elections, found itself in battle with the COMELEC, the official govern-
ment body. In its desire to promote clean and free elections, many
Church people were with NAMFREL.

(c) With all government media announcing a controlled government
line on the results of the elections, only Radio Veritas announced the
NAMFREL count. It so happened that Mrs. Aquino was winning in the
NAMFREL count and Mr. Marcos in the other counts.

(d) When the government computer technicians walked out to pro-
test what they felt to be manipulation of the count, they turned to the
Church for protection and support.

(e) Young reformist military officers (RAM) turned to the Church
for support in their own efforts to have the military support clean and free
elections (against the moves of some of their senior officers).

Thus, because of its own influence in the social and cultural field and
its sense of responsibility in the period of crisis, the Church found itself in
confrontation with the Marcos government. This had many good effects:
the contribution of the Church to the creation of a democratic center;
credibility in the eyes of many Filipinos. It also had effects that needed to
be corrected: the disaffection of sincere Filipinos who believed in Mr.
Marcos and who blamed the Church for what happened. The concern of
people (both friend and foe) that the Church may have (even if in a good
cause) become too high profile in the political arena and, therefore, a
need to leave this arena to the laity and to move on to its more specific
concerns.

3. The Role of the Church in the Present. A meeting of some twenty
bishops, March 16-17, 1986, tried to reassess the role of the Church in the
changed situation and came out with the concern that the Church may be
seen as a power-broker in the new dispensation. Thus, they worked out
certain reflections and norms to obviate this danger and yet help to bring
about the needed social reforms in the country. Among the principles or
norms that came out were:

— The Church must continue to support the people in their efforts
at national reconciliation, but in a subsidiary way, as the people were now
asserting themselves as responsible citizens.

— In its concern for reconstruction and justice, the Church should
turn its attention to the bettering of the economic conditions of the
people. This priority is dictated by the urgent need to alleviate hunger and
destitution.
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— Though receding from its high visibility in the recent past, in its
work for justice the Church must continue to fulfill its prophetic role in
society. “Critical collaboration” is still a valid and ever applicable prin-
ciple.

II. THE INVOLVEMENT OF THE LAITY IN POLITICS:
THE CHURCH IN INDONESIA
by
Robert H. Hardawiryana

Introduction

0.1 Our purpose is to highlight the contribution of the Catholic laity
in Indonesia, not just generally speaking in the various fields of socio-
cultural life, but more specifically in “the difficult but most honorable art
of politics” (GS. 75), which, as a matter of fact, are intimately connected
with other aspects of life: economic, social, cultural, humanitarian.! Our
presentation, therefore, is but a partial presentation of the Indonesian
Church (most of its members belong to the laity, but the laity is not the
entire Church). Itis also a partial picture of Christian life in this sense that
politics, in which lay people (and actually only a relatively very small
number of them) participate, are just one aspect (albeit a very important
one) of the entire life of society.

0.2 From that particular point of view — within the perspective of
building a genuine particular Church in Indonesia, in other words, in view
of having Christian faith truly inculturated by meeting actual challenges
of our modern and secularizing world — the focus of our considerations
will be: Which Church model would emerge from the factual lay partici-
pation in politics practically since the beginning of this century until
now?; Which “type of Church” would be appropriate for Indonesia’s
future? Again, of course, that would not be the only Church model in In-
donesia. But since dialogue with modern human society is a constitutive
aspect of the Church’s mission, and in Indonesia, like in many other
Asian countries, the area of politics is highly crucial, our reflections may
open up new orientations and avenues for the Church’s development in
the years to come.

0.3 After a historical overview of the laity’s increasing involvement
in politics and of the supporting role of the hierarchy (Chapter I), some
ecclesiological reflections on that involvement will be presented, mainly
based on experiences of that involvement on the part of the laity as well
as of the hierarchy (Chapter IT}, in order to deepen our insight in Church
— State relations within the Indonesian context since early in this century
until now, and to enrich our vision of what it is “to be Church in Indonesia
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around the year 2000.”
Chapter One: An Historical Overview of Lay Involvement in Politics
1.0 Introduction.

1.0.1 This chapter presents a brief history of Catholic lay involve-
ment in Indonesian politics in four stages: (1.1) the four decades before
the proclamation of Indonesia’s national independence (1906-1945);
(1.2) the quest for national identity as summarized in the “Pancasila” and
the 1945 Constitution as the basis of the Republic (1945-1959); (1.3) ef-
forts to establish the national identity, the transition from the “Old” to
the “New Order,” and roughly the first decade of the “New Order” (1959-
1980); and (1.4) the response of the Church, particularly of its laity, to
challenges of the socio-political situation during the last decade (1980-
1990).

1.0.2 Itis, of course, impossible to provide a complete picture of In-
donesia’s socio-political history from the beginning of this century; nor is
it our intention to describe the entire history of the Catholic Mission dur-
mg the colonial regime, the Japanese occupation, and after the proclama-
tion of independence.” We will try to highlight certain important mo-
ments of the political involvement of the laity under the guidance and sup-
port of the hierarchy within their historical context, so that their relevance
for our ecclesiological thinking may stand out as clearly as possible.

1.1 Catholic Leaders during the Struggle for Indonesia’s Independence,
1906-1945

1.1.1 Since the days of St. Francis Xavier® until now the role of the
laity in developing the Church’s life and mission has become ever more
relevant. From the mid-16th century until the 18th century lay activities
seem to have focussed on “internal” church growth and to be confined to
the Christians themselves, lay catechists playing the main role. But since
the early 20th century the Church became aware of its being confronted
with new problems in society: nationalist movements, the quest for na-
tional identity and for liberation from colonialism and lmperlallsm
These aspirations grew ever stronger in the context of oppressive col-
onialism which caused the autochthonous population at large to suffer:
the minimal daily income of plantation laborers, the scanty livelihood of
millions of farmers, the scarcity of school education (which urged the
Church to consider education as a high priority), very little opportunity
for most of the p _Pulatton to develop themselves and to attain a higher
standard of living.
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1.1.2 The political atmosphere since early in the 20th century already
revealed an ever more intensive quest for national identity and marked
trends towards national independence, and Catholic leaders at that time
proved to be responsive to those ideals and deeply involved in the na-
tional struggle.®* Whereas in former centuries the struggle against col-
onalism predominantly had consisted in physical armed resistance in a
series of guerilla and open warfare, since the beginning of the 20th cen-
tury — with the emergence of the Indonesian intelligentsia— political re-
sistance mostly assumed another strategy: various groups were discussing
the situation of oppression, the strength and the weaknesses of the col-
onialist regime, the relevance of national identity, political ethics, par-
ticularly also the cultural roots and the ancient heritage of human and
community values.’

1.1.3 1906: In his diary Fr. Francis Van Lith, S.J., wrote that the fu-
ture of the Indonesian Archipelago, of which the island of Java was the
center (also in politics and with regard to independence movements),'’
had to be built up by Indonesians themselves; the rights of the auto-
chthonous population had to be safeguarded;'' thus also Indonesian
Catholics themselves would have to be responsible for the future of the
Catholic Church in these islands.'* Already it was quite significant for the
Church in mission that a Dutch missionary very strongly supported inde-
pendence movements.

1.1.4 1908: On May 20 Dr. Doetomo founded the national move-
ment “Boedi Oetomo” in Jakarta.' This event has been declared as the
birth of national consciousness and appealed to many Catholic laymen
interested in socio-politics. On the whole — at the beginning at least —
“Boedi Oetomo” tried — not quite successfully — to stay away from
radical political trends, and to concentrate on the revaluation of the na-
tional culture and on the insertion of modern education and economy.™
In several “Boedi Oetomo” branches Catholic Javanese were on the
board. Yet not all Catholics were satistied with their membership.
Among those who expressed discontentment was F.S. Haryadi, vice
chairman of “Boedi Oetomo,” who later on founded the Catholic Party
for Javanese.'” Membership in this movement already meant participa-
tion in the struggle for national emancipation. But its Catholic members
met with suspicion on the part of the others, Catholicism being considered
a religion of the Dutch colonizers: How could Catholics be sincere mem-
bers of a nationalist movement?'®

1.1.5 1909: Francis Van Lith, “founder of the Catholic mission in
Central Java and pioneer of the emancipation of Catholic Indonesians,”"
guided by his prophetic vision of the entire political development in the
archipelago, founded a Teachers’ Training School in Muntilan, Central
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Java, where only very few students were Catholic, and which became a
“semmary" for Catholic lay apostles.'® This institution, together with its
sister institution in Mendut, has had a lasting influence on the growth of
Catholic communities in many places, even decades after the proclama-
tion of independence in 1945. Since around 1910 an increasing number of
Catholic students took up studies in medicine, engineering, cwnl law,
journalism, or opted for positions in the army, at universities, etc.!

1.1.6 1917: The first political activities of Catholics resulted in the
setting up of a “Provisional Catholic Committee for Political Action,”
based on Catholic principles, which in politics aimed at *“a participation of
the population,” commensurate with its development, “in the admini-
stration of municipality, region and country,” as “a gradual preparation
for self-government under one supreme authority with the Nether-
lands.”® Tt is beyond doubt that almost from the very outset Catholics
took active part in the struggle for national identity, thus testifying to the
vitality and the openness of the young Church.

1.1.7 1918: A Supervising Commission on Legislation (“Panitia
Peninjauan Perundang-undangan™) was established. One of its members,
Fr. Van Lith, however, was one of the very few among members of the
hierarchy, who were aware of the important role the Church had to play
in the development of Indonesian society. More than once the famous
Jesuit educator, a man of profound knowledge and sincere love of the
Javanese people, a fervent inspirator and motivator of contemporary
Catholic lay movements,” publicly expressed the full support for national
independence on the part of the Catholic Church: the interests of the
autochthonous population coincided with those of the Catholic Mission;
the Church wished to enducate the Indonesians so that they would be
ready to take full care of their own country; the missionaries wished to
mediate between the Dutch government and the Indonesnans but if a
conflict would arise they would take sides with the latter.”

1.1.8 A number of Catholic laymen planned to establish a Catholic
political party based on the social teaching of the Church. Although they
agreed with all indigenous political parties at that time as regards the aim
of political independence, they clearly felt the need of a political party
founded on Catholic principles of nonviolence, while still recognizing the
legitimate government. One of the obstacles, however, was the already
existing political party in the East Indies which was controlled by the
Dutch, the “Indische Partij,” founded in 1911 by Douwes Dekker (Dr.
Setyabudi), a grand nephew of the well-known author Multatuli.”

1.1.9 1922: A pamphlet of Fr. Van Lith, addressed to the Indo-
Dutch population, declared that the colonial era had come to an end and

—_ 17 —



Dutch must recognize the rights of the indigenous population, if they
wanted their own rights to be recognized; equality of rights, which in the
Church has been recognized from the outset, now must become law also
outside the Church; Dutch, Indo-Dutch and Javanese should hence for-
ward live together in peace as brothers.**

1.1.10 1923: Fr. Van Lith’s famous pamphlet, which in its final sen-
tences appealed to the Javanese to rally to the support of his ideas on In-
donesia’s future,” — in 1930 the pamphlet was even quoted by the young
Soekarno in his own defence during his Bandung trial®® — became the
legitimation for the founding of the “Javanese Catholic Political Party”
(Pakempalan Politik Katolik Djawi,” PPKD) in August, with about 30
members, all of them alumni of the Teachers’ Training College in Munti-
lan, Central Java. The party was very simple in its organization (F.S. Har-
jadi, a headmaster, became chairman; I.J, Kasimo, teacher at an agricul-
tural school, secretary, and R.M. J. Soedjadi, a veterinary surgeon,
financial administrator). It aimed at influencing the exercise of public
authority, and ultimately at achieving Indonesia’s independence.” Tt
issued three guidelines: 1) it would be a political party based on Catholic
principles; 2) it would start its activities originally as a national Javanese
party, but with the perspective of becoming a national Indonesian party;
3) it should be “evolutionary,” i.e., it should develop in a programmed
and regular way, but at a good pace.™

1.1.11 In 1924 the leaflets of the party on current social and political
problems were replaced by the party magazine Suara Katolik (“the
Catholic Voice™) which initially was issued as a monthly, but later on be-
came a weekly, and lasted until 1973.% In that year also 1.J. Kasimo was
elected chairman of the party and stayed in office until 1960, although
during the years the name of the party was changed several times.*"

Since 1924 there was a delegation from the Catholic Party in the
People’s Council (“Volksraad™),™ the first Indonesian Catholic delegate
being R.M.J. Soedjadi (1924-1927).% The Council dealt with many social
problems, e.g., employment / unemployment, the low class of poor far-
mers, the budget of the Dutch East Indies, education and religion, and,
last but not the least, the independence. As long as “the rules of the
game” in politics were observed, there needed to be no fear. In the spirit
of “democracy” and dialogue any member was free to voice his opinion
on any problem, to propose his arguments, even to criticize government
policies.™

1.1.12 1925: In order to guarantee that the majority in the people’s

Council (at the center as well as in the provinces) would remain in Dutch
hands, a new system of election was introduced, i.e., that of separate elec-



torates, under which the Dutch had to vote only for Dutch candidates, the
Indonesians only for Indonesians, and the Easterners (i.¢., the Chinese)
only for Easterners. On February 22 the PPKD (since 1925 “Perkumpulan
Politik Katolik di Djawa”) took the decisive and significant step of dis-
sociating itself from the “Indische Katholieke Partij” (a federation which
until then consisted mostly of Dutch member parties in the major cities
and thus — by becoming an independent political party* — of clearly
testifying to its nationalist ideals and to its readiness to join hands with
other nationalist movements. The local formerly Javanese PPKD party
should assume ever wider dimensions.*

1.1.13 1930: Then the decision was taken to transform the “Catholic
Political Organization in Java” (Perkumpulan Politik Katolik di Djawa,”
PPKD) into an “Indonesian Catholic Political Union” (*Persatuan
Politik Katolik Indonesia,” PPKI). Since then branches were established
in other islands: in Medan (North Sumatra), Ujung Pandang (Selebes)
and other regions.®® It joined the Indonesian Political Federation
(“Gabungan Politik Indonesia,” GAPI)*’ which strived for a parliamen-
tary government,” and remained active until it was dissolved in 1942
during the Japanese occupation.™

1.1.14 1932: In his speech at the assembly of the People’s Council
(“Volksraad”) 1.J. Kasimo, a Catholic leader, echoed the same ideals as
Fr. Van Lith: “I declare herewith that the Indonesian communities, un-
ited under Dutch authority, have a natural right and duty to cultivate their
own national existence, and that consequently these communities are
entitled to aspire to their own form of government as a means of serving
the nation’s wellbeing according to national needs, i.e., as perfectly as
possible.”*

1.1.15 1941: The “Indonesian Catholic Political Union” already
counted 41 branches in the whole of Indonesia.*! Drastic changes were in-
troduced with the Japanese invasion: the political atmosphere assumed a
militarist, oppressive character, not seldom marred by acts of violence.
Political organizations were dissolved and replaced by youth organiza-
tions engaged in military training and forced labor.*” Many members of
the clergy and Catholic lay leaders were tortured by the Japanese military
and put into prison.*

During the Japanese occuption, in 1942, all political parties were dis-
solved* (although a small nationalist group was tolerated by the Japanese
as a symbol of resistance against Western colonialism, and ready to co-
operate with them)," and practically all political activity was suspended.
For Catholics it was a matter of survival also as Christians.*
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1.2. The Struggle for the National Identity of ‘‘Pancasila” and the
Proclamation Constitution as the Basis of the Indonesian Republic,
1945-1959"

1.2.1 On August 17, 1945, Indonesia’s national independence was
officially proclaimed.*® The Indonesian Republic has been and remains
based on the “Pancasila” or “Five Principles.” which contain human and
social values rooted in the religious-cultural heritage of Indonesia’s popu-
lation in the context of the prevailing vision of the salvifying “cosmos™
and its fundamental harmony:* 1. belief in One Supreme God; 2. a just
and civilized humanity; 3. nationalism, the unity of Indonesia; 4. democ-
racy guided by the wisdom of unanimity (“mufakat™) arising from delib-
erations (“musyawarah”);”" and 5. social justice for all the Indonesian
people.” Since the beginning until recent_l; the Church time and again has
declared its support for the “Pancasila.™

1.2.2 The new Indonesian government was faced with many practi-
cal political problems: a bureaucratic apparatus which was far from being
efficient, an inadequate army, very poor financial conditions, and the
need to gain international recognition. But the two major problems were:

1) How to integrate the various interests of Indonesian society
which is multi-racial, multi-religious and multi-ideological so that all of
them would harmoniously converge towards the common prosperity of
the nation;

2) How to obtain the necessary means for national development in
order to lift up the common standard of life of Indonesia which was
known to be largely a poor nation, although in fact rich in natural re-
sources.™

1.2.3 The official appointment of the former chairman of the PPKI
as a member of the provisional Parliament on August 29, 1945, again
proved that Indonesia’s top leaders fully honored the merits of Catholic
politicians in obtaining its independence.* On December 8 the Catholic
Party of the Indonesian Republic (“Partai Katolik Republik Indonesia,”
PKRI) was established in Surakarta, Central Java.” According to its
statutes the party was based on belief in the One Supreme God, and it
would dedicate itself fully to the welfare of the Republic guided by
Catholic principles.™

1.2.4 Within that socio-political context Catholic politicians started
to develop channels of their involvement. 1.J. Kasimo, the leader of the
Catholic Party, became minister and executive in international diploma-
tic relations, one of the aims being to show that the Indonesian govern-
ment was not a communist product. On August 15, 1947, he issued a
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pamphlet on “The Basis of Our Struggle” (“Dasar-Dasar Perjuangan
kita”) explaining the recognition of the Republic “de facto” and “de
iure”; nationalism, national life and the right to a national government;
the limits of colonialism; disputes between the Indonesians and the
Dutch, and the United Nations.’’

1.2.5 Catholic politicians played a significant role in the dialogue
with the Dutch Catholic Party.”® Several Catholic organizations were
established: the “Catholic Youth” (“Pemuda Katolik™), a Catholic
students’ organization (“Perhimpunan Mahasiswa Katolik Republik In-
donesia,” PMKRI), a Catholic women’s organization (“Wanita Katolik,”
WK), a Catholic association of university graduates (“Ikatan Sarjana
Katolik™). Catholics have played important roles in the army, in jour-
nalism, in sciences,” in the field of arts,” in education at university
level.

1.2.6 During the first years of independence the PKRI focussed
much of its concern on the unity of the Indonesian people and, therefore,
deliberately dissociated itself from movements and parties which con-
tained in themselves seeds of conflict and contention.”” On the other
hand, PKRI joined movements promoting unity.® In the Indonesian con-
text of religious, cultural and social pluriformity which understandably
time and again resulted in tensions and even in conflicts, the PKRI’s ef-
forts towards greater national unity is truly relevant as an implementation
of its critical function in society at that time.

1.2.7 The Communist rebellion in East Java, known as the “Madiun
Event” of 1948.% impelled Catholic politicians to become anti-com-
munist in a very practical way.® This had its impact in the common search
for an political system based on Indonesian cultural values, and suited for
an Indonesian people consisting mainly of the poor rural population with
largely a low standard of education and a narrow political vision. The
unity of the country at that time was challenged by activities of extreme
rightist (Muslim) and extreme leftist groups (like the Communist Party
with its atheistic ideology).

1.2.8 In October 1949, the year of the world recognition of In-
donesia’s sovereignty,” the leadership of PKRI took steps to come into
union with 6 Indonesian Catholic political organizations™ established in
several not fully independent “states” still under Dutch patronage. The
All Indonesian Catholic Congress (“Kongres Umat Katolik Seluruh In-
donesia,” KUKSI) took place in Yogyakarta, December 7-12, 1949, and
became an encouraging Catholic rally attended by the Pronuncio and
Bishop A. Soegijapranata, S.J., as well as by President Soekarno, Vice-
President Hatta, and several Cabinet ministers. The 7 parties represented



then decided to form one political party, the “Partai Katolik.”* Like the
KUKSI held in Semarang, Central Java, December 27-30, 1945, which
gathered almost 2,000 people from all over Indonesia, the Yogyakarta
Congress was an eloquent testimony of Catholic unity.”

1.2.9 Together with other political parties and organizations the
Catholic Party, officially ratified at its first Congress at Semarang, August
1950,” approved Indonesia’s status as a unitary Republic, thus dissolving
the former “Federal Republic of Indonesia” (“Republik Indonesia
Serikat,” RIS, November 2, 1949-August 17, 1950, result of the Indone-
sian-Dutch Round Table Conference).” F. Haryadi of the Catholic Party
became minister of Social Affairs in its first Cabinet.” Other members of
the “Partai Katolik” were ministers in subsequent Cabinets.”

1.2.10 The system of parliamentary democracy around the 1950s
proved to be inefficient in building up a national consensus necessary to
overcome problems arising from the cultural, religious and ideological
plurality.” Then the Army proposed the system of “guided democracy,””
which was voted against by the “Partai Katolik,” together with Kasimo,
with the exception of the Yogyakarta delegates (with Mgr. Soegijap-
ranata!), at their Surakarta Congress, July 16-20, 1957.” The growing
conflict between the Army and the Indonesian Communist Party charac-
terized the political situation towards the end of the 1950s and the begin-
ning of the 1960s.”®

1.2.11 Among Catholic politicians themselves there was a different
vision on strategies, although they claimed to base their insights on
Catholic moral teaching.

1) A certain group considered the executive sector of officials as
being unable to keep the democratization process moving; there was even
a tendency towards a totalitarian regime, because the legislative sector
was weakening. Hence, this group took a non-co-operative stance vis-a-
vis the government, and went into opposition.

2) Others considered co-operation with the government necessary.
Hence they strove for participation in the exercise of legislative and
executive authorities, because only thus they could become “salt” in the
political world. They tried to co-operate as partners with the government.

The insight of the necessity of creating many channels of political
struggle according to Catholic principles of old has been a tradition
among Catholic politicians.”

1.2.12 Aninstance of critical co-operation was Kasimo and Muham-
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mad Natsir’s (of the “Masyumi”/Muslim Party) opposition against Pre-
sident Soekarno’s concept of a “four-legged” Cabinet consisting of
members of the “Masyumi”/Muslim Party, the Muslim Ulama Party
(“Nahdatul Ulama,” NU), the Indonesian National Party (“Partai
Nasional Indonesia,” PNI) and the Indonesian Communisty Party (“Par-
tai Komunis Indonesia,” PKI), intoduced on February 21, 1957, in order
to create national stability.® Kasimo’s reason was the participation of the
Communist Party would lead Indonesia towards becoming a Communist
state. Since then relations between Soekarno and Kasimo worsened and
the latter went into opposition. ™

1.2.13 From then on the growth of the Catholic Party also was in-
fluenced by the Army, which was strongly against the Communist Party
and considered the Catholic Church as a reliable stronghold against mar-
xist atheism.® That is why the Catholic Party was protected by the
Army.® Generally speaking, holding on to Christian principles — not
without incurring the risks of even constructive criticism! — has been
commonly considered as a token of reliability and credibility on the part
of Catholic politicians. Considering their small number, it is one of the
factors explaining their relatively significant influence in certain in-
stances.

1.2.14 When in November 1956, after general elections,* the Con-
stituent Assembly took up the task of formulating definitively the Indone-
sian Constitution in order to replace the Provisional Constitution of
1950, it appeared that the Assembly was divided into two groups. Half
of the Assembly opted for Islam as the foundation of the Republic accord-
ing to the “Jakarta Charter” (“Piagam Jakarta”),* whereas the other half
chose the “Pancasila” as the State ideology. Since there was no two-thirds
majority and parliamentary democracy did not seem suited for Indonesia,
the proposal was made to adopt a system of “Guided Democracy,” and
to declare the 1945 Constitution as Indonesia’s definitive Constitution.
Since the required majority vote in the Assembly was not attained, the
President on July 5, 1959 decreed the 1945 Constitution, once for all, as
Indonesia’s authentic and definitive Constitution.™ Then the Provisional
People’s Consultative Assembly (“Majelis Permusyawaratan Rakyat
Sementara,” MPRS) was established.®

1.2.15 Here we may mention two prominent national leaders and
three Catholic national heroes who in a brave struggle during the first two
decades upheld Indonesia’s independence:

1. Msgr. Albert Soegijapranata, S.J., since August 1, 1940, Apos-
tolic Vicar and since 1961 Archbishop of Semarang, officially declared a
“pational hero.”” He sought international understanding of political
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developments in Indonesia. He wrote an article in the December 1948
issue of the American magazine Commonweal explaining that the Dutch
blockade also meant “a blockade of ideas” for Indonesia, and that even
after the failure of their coup, September 1948, the Communists retained
their appeal, and requested the readers to support the new Republic.”!

2. Ignatius J. Kasimo, a Catholic leader well-known for his inte-
grity;” highly respected even among the Dutch as “a serious-minded per-
son, who in spite of a certain affinity with extreme nationalism manages
to maintain a standpoint of his own.” After the proclamation of Inde-
pendence, he became Minister of State in April 1947, and took part in de-
liberations with the Dutch government;* Junior Minister for Welfare in
July 1947, Minister for Food Supply in January 1948; Minister of Welfare
in mid-1949%°; and more than once entrusted with a diplomatic mission.’

3. Ignatius Slamet Riyadi, colonel of the Indonesian Armed Forces,
who died in Ambon on December 23, 1950, while fighting against
separatists of the “South Moluccan Republic” (“Republik Maluku Sela-
tan,” RMS).”

4. Augustin Adisucipto, Vice Air Commodore and staff member of
the Indonesian Air force and pioneer of the Civil Defense Army (“Ten-
tara Keamanan Rakyat,” TKR), whose plane was shot down by the
Dutch in Yogyakarta on July 29, 1947.%

5. Joseph Sudarso, Rear Admiral of the Indonesian Navy, in 1961
member of the Central Committee of the “Front Nasional.” He died on
January 15, 1962, after his boat had been hit gy a Dutch torpedo between
the North Moluccan Islands and West Irian.

1.3 Catholics in Politics in Indonesia under its “Pancasila” and the
Proclamation Constitution, 19591980

1.3.1 In 1963 Kasimo also paved the way for the establishment of
“Kompas-Gramedia,” now one of the largest printing companies in In-
donesia.'™ During that very year it started the issue of the magazine In-
tisari in order to break the isolation of information set at that time by the
Communist Party. The daily newspaper Kompas was established in June
1965, originally as an organ of the Catholic Party, but later on an indepen-
dent journal based on Christian humanitarian principles, and today the
largest daily spread in Indonesia.'™ The cultural magazine Basis adopted
a critical stance against Soekarno’s policies at that time.'” “Sanggar
Prathivi” (Radio and Television Fans) was founded in 1966 as one of the
main production centers. '



1.3.2 Under leadership of Dr. Frans Seda'" the Catholic Party was
in close collaboration with the government and the Army, while holding
on to its principle “Salus Populi Suprema Lex.” Among the hierarchy it
was Msgr. A. Soegijapranata, S.J. who in a special way supported co-
operation with the government. The Apostolic Vicar and since 1961 arch-
bishop of Semarang was on friendly terms with Soekarno and later on de-
clared a national hero by the President for his merits in defending In-
donesia’s good reputation before the Dutch government and the inter-
national world. Apparently there were differences between the Arch-
bishop and Kasimo, particularly with regard to their attitude towards
Soekarno, who towards the end of his reﬁi_me was considered too closely
linked with the Communist movements."”

1.3.3 Since the beginning of the “New Order” (“Orde Baru”)'®
after the abortive Communist coup d'état in 1965 (“Gerakan 30 Sep-
tember,” abbrev. G.30.s, literally meaning: the 30th September Move-
ment),m? and after the Communist Party had been outlawed, Catholic lay
politicians generally speaking sought co-operation with the government
under President Soeharto’s leadership.'™

1.3.4 Interreligious tensions also were often intertwined with poli-
tics, e.g., the motivations to join the Indonesian National Party (“Partai
Nasional Indonesia,” PNI) — as before the coup the Indonesian Com-
munist Party (“Partai Komunis Indonesia,” PKI) — might for quite a few
people also be the motivation to join the Catholic Church and Catholic
organizations.'”

1.3.5 Political instability, however, caused by liberalist parliamen-
tary democracy,'"" was a major obstacle to national development, and
hence called for political restructuring. Already in 1959 Presidential De-
cree n. 7, followed by Presidential Regulation n. 13 in 1960, had set con-
ditions for official recognition of political parties. The “Partai Katolik™
then had been officially recognized by Presidential Decree n. 128, 1961,
on April 14, 1961.""" But the 10 remaining political parties had not
brought much improvement as regards stability. Another reformation
had to take place.!”” The new political structures included a further
simplification of the Party system on January 10, 1973, the Catholic Party
— then under leadership of Dr. Ben Mang Reng Say — together with four
other parties amalgamating into the Indonesian Democratic Party (“Par-
tai Demokrasi Indonesia,” PDI).'"

1.3.6 The tensions among Catholic politicians belonging to different
political organizations grew and for the last 25 years they have appeared
to be difficult to overcome. A large number of them have taken an in-
dependent stance and have been focussing on their profession as their
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way of serving Indonesian society, as teachers, businessmen, entre-
preneurs, industrialists, editors, journalists, scientists, artists, etc.''
Generally speaking, this perhaps may be considered a positive sign of a
certain maturity of faith among the individuals concerned, and of the vital
“missionary” presence of the Church as a whole.

1.3.7 Shortly after the amalgamation into the Indonesian Demo-
cratic Party, by which practical political activities of the five former
parties concerned were to be co-ordinated, the Kasimo Foundation was
established in order to deepen political reflection and to channel “inspira-
tions and aspirations” of Catholics. Membership in the Foundation is
open to all lay people seriously concerned with the Catholic cause.'”

1.3.8 Catholic Politicians in Official Positions

1. In 1960 the “Partai Katolik” nominated as its representatives in
Parliament: V.B. Saka, D.S. Matakupan, R.H. Sutarto Hadisudibjo,
F.C. Palaunsuka and Frans Seda, whereas I.J. Kasimo was designated as
member of the Supreme Advisory Council of State (*Dewan pertimban-
gan Agung,” DPA)."!

2. Towards the end of 1964 V.B. DaCosta became a member ofPar-
liament replacing Rev. C. Widjajasuparto (+ May 28, 1964).

3. At that time B. Mang Reng Say became a member of Parliament
replacing Frans Seda who had been appointed minister of Plantations.'"’
In 1973 he became member of the Supreme Advisory Council, and in
1975 Ambassador in Lisbon, and in 1976 in Mexico City."'®

4. In 1973 Seda was appointed Ambassador in Brussels, the first
Catholic Ambassador in Indonesia’s hlstorP/ (1973-1976), and in 1976
member of the Supreme Advisory Council.!

5. Admiral R. Subono became Ambassador in London in 1974, and
General A.J. Witono in Tokyo in 1976.'%"

1.4 Challenges of the Socio-Political Situation and the Response of the
Catholic Church, 1980-1990

1.4.1 There has been an increasing common awareness that the
commitment of Catholics as citizens to the realization of human values as
contained in “Pancasila” is truly important. The consciousness is growing
that such an involvement is not only the right and duty of any citizen. It
is considered more profundly as a realization of faith to build up humanity
according to the spirit of the Gospel.'?!
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1.4.2 The problem of Church-State relationships, which since 1924
now and then has come to the fore,'*” was considered more intensively
than ever before since IBC 1981, and became the main theme of IBC 1982
and 1984. Information and reflections gathered nation-wide from the var-
ious dioceses were integrated in the theme. Here the laity who were in-
volved in the discussions had a very important role to play.'”®

1.4.3 Precisely because of the numerous challenges the Indonesian
people are faced with in their efforts for a truly human development in an
ever further secularizing world marked by overwhelming technological
progress, it is encouraging to know that several times the IBC has been
officially invited to contribute its views and suggestions with regard to
serious human and social problems at the national level. Thus, e.g., the
insights of Catholic politicans based on Christian principles have found
their way to the concept of the “Guidelines of State Policy” (“Garis-Garis
Besar Haluan Negara,” GBHN) to be officially approved by the People’s
Consultative Assembly (“Majelis Permusyawaratan Rakyat™) respec-
tively in 1983 and 1988. IBC 1988 took up for discussion several points of
the newly decreed “Guidelines.”'**

1.4.4 The “Bill on Organizations in Society,” taking the “Pancasila”
as the one and only juridical basis for any such organization, expressed
the government’s expectation of facilitating co-operation with mass or-
ganizations, but also with religious groups, concerning political efforts
particularly on behalf of political stability and security for the sake of
national development. For purposes of deliberation and co-operation the
government needs political partners that could represent the various re-
ligious groupings. But this law presented the Indonesian Church with a
quite arduous problem. The impact this law could have on various aspects
of Christian life, especially on the IBC itself as a Conference, on its Com-
missions and Institutions, but also on (other) Catholic organizations, was
carefully studied during IBC 1983, 1984 and 1985. The IBC’s conclusions
on the matter were submitted to the government as its contribution to-
wards formulating the law (IBC 1984).'» -

1.4.5 Religious instruction in schools has always been a difficult
problem'*° with political implications (among others) affecting the princi-
ple of religious freedom' — which State and society are obliged to assure
(cf. DH 6)'* — and the relationship between the government and the
hierarchy). In principle the government respects and guarantees the right
of private institutions to engage in school education according to their
particular principles. In practice, however, up to now many difficul-
ties still occur in maintaining that freedom. Together with the National
Association of Catholic Education (“Majelis Nasional Pendidikan Ka-
tolik,” MNPK), in which a good number of lay people are actively in-
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