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This paper has three aims. First, to present the contemporary official
teaching of the Catholic Christian Church on the relation between faith
and politics and that between Church and state. Second, to identify a con-
temporary paradigm for the relationship between faith and politics and be-
tween Church and state. Third, to reflect on the implications of this
teaching in the Asian context. Each of these three aims will be pursued in
succession in the three main sections of this paper. !

A. Faith and Politics, Church and State:
Contemporary Official Catholic Christian Teaching

(1) Basic notions

The issue of the relationship between Christian faith and politics, on
the one hand, and that of the relationship between Church and state, on
the other, though interconnected, are nevertheless distinct.

The relationship between Christian faith and politics has to do with
how the meanings and values of Christian faith mold and judge politics.
By politics we mean the organized and purposeful activity by which groups
within a given society advance their interests, with or without reference to
the common good, by promoting particular arrangements of civil, legal
and military power in that society. Politics involves the entire society orga-
nized as a political community, that is to say, as being governed, in the
pursuit of the common good and/or the resolution of social conflicts,
according to particular arrangements of civil, legal and military power. In
the present condition of the world the primary meaning of “society” here
is the national political community, while its analogous meaning is the in-
ternational society.

The relationship between Church and state has a narrower scope than
that between Christian faith and politics, It involves two institutions —
Church and state — which exist within a larger society. The Church and
the state are themselves central but incomplete embodiments of the re-
ligious and the political concerns of human beings — Catholic Christians
in the case of the Church, and all the citizens of a given sovereign political
community, in the case of the state.

The principles governing the relation between Christian faith and
politics are of a doctrinal kind, with relatively general applicability, while
those governing the relation between Church and state, though having a
doctrinal basis, also have a strongly prudential character, and are suitably
presented in relatively particular and concrete terms.



(2) How Christian faith and politics should be related '
(a) fundamental principles

In contemporary Catholic Christian teaching regarding the rela-
tionship between faith and politics, the most fundamental principles are
the following: the dignity and rights of the human person, the social na-
ture of human beings, and respect for the integrity of creation.

The dignity of the person is based on the fact that he or she is created
in the image and likeness of God and, through Christ, elevated to a
supernatural destiny transcending the life of this present world. That hu-
man beings, as persons, are intelligent and free, and are the subjects of
rights and of duties, is the primary principle in the social teaching of the
Church, and hence also the primary Erinciple in the teaching about the re-
lationship between faith and politics.

Human rights — some political and civil, others social, economic and
cultural — derive by an intrinsic logic from the dignity of the human per-
son, are universal, inviolable and inalienable. These rights entail corres-
ponding duties, and should be understood in a context of solidarity and in
a manner stressing the requirements of a community nature which solidar-
ity implies.® The right to religious liberty, touching as it does the intimate
sphere of the spirit, is a point of reference and in a certain sense the mea-
sure of other fundamental rights.*

There is a basic equality among all human beings because they are all
endowed with a rational soul, are created in God’s image, have the same
nature and origin and, being redeemed by Christ, they enjoy the same di-
vine calling and destiny. This equal dignity of human beings as persons en-
tails the obligation for all to strive for fairer and more humane conditions
of life for all men and women.”

While the above-mentioned rights and duties are primarily rights and
duties of the individual person, there are also analogous rights and duties
of which the subjects are peoples. An example of this is the right to
development.®

In contemporary times, two aspects of human dignity and freedom
are the objects of persistent aspirations that grow stronger to the extent
that human beings become better informed and better educated. These
are the aspirations to equality and to participation, which seek to promote
a democratic society.

Human beings are social by nature, The progress of the individual hu-



man person and the advance of society hinge on each other. Human
beings are not sufficient in themselves to attain their full development.
They need to serve each other, to dialogue with each other, in order to de-
velop their talents and attain their supernatural destiny.®

Human beings are called to share in the unfolding plan of God’s crea-
tion. There is a God-given infegrity to creation, meaning to say, that God
endowed the universe with its own internal, dynamic balance. Human
beings must respect this order. Failure to do so is a rejection of God’s plan
for creation.’

From the dignity, rights and social nature of the human person and
respect for the integrity of creation, the other permanent principles for re-
flection which guide and govern social life in general, and political life in
particular, are derived, Among these are the common good, solidarity,
subsidiarity, participation, the organic concept of social life, the universal
purpose of goods, the duty to promote justice, the need to work for
change of social structures, the preferential option for the poor, care for
the habitability of the natural environment and promotion of a sustainable
model of development.

Individuals, families, and the various social groups — whether natural
or voluntary — which make up civil society neced a wider community,
where each one can make a specific contribution to an even broader im-
plementation of the common good. For this reason they set up various
forms of political community. The political community exists for the com-
mon good, which is the justification and source of its legitimacy. The com-
mon good embraces the sum of those conditions of social life which enable
individuals, families and organizations to achieve complete and efficacious
fulfillment with greater ease.'” It consists, especially, in safeguarding the
rights and duties of the human person,!!

Although the common good is higher than private interests, it is in-
separable from the good of the human person, so much so that public
authorities have the duty to recognize, respect, regulate and protect hu-
man rights and facilitate the fulfillment of corresponding duties. In their
pursuit of the common good, public authorities are to promote the advan-
tage of all citizens and of the whole human being, considered in his or her
temporal and transcendent dimension, while respecting a correct hierar-
chy of values and making appropriate adjustments to historical circum-
stances.'?

Solidarity and subsidiarity are two other important principles gov-
erning social life. The principle of solidarity affirms that each person, as a
member of society, is indissolubly linked to the destiny of society itself,



and, because of the Gospel, to the prospects for the salvation of all other
human beings. Solidarity, defined as the firm and persevering determina-
tion to commit oneself to the common good, has been identified by Pope
John Paul II as a human and Christian virtue."” The ethical demands of
this principle require all individual human beings, groups and local com-
munities, associations and organizations, nations and continents, to par-
ticipate in the management of all the activities of economic, political and
cultural life, while overcoming individualism and the disproportionate
promotion of sectional interests. '* | )3l

The principle of subsidiarity affirms that social institutions have an
auxiliary and complementary function concerning the tasks and needs of
smaller or subordinate social groupings and individuals. This means to say
that, on the one hand, the: larger or higher social groups, or society as a
whole, must leave to the smaller or subordinate social groups or indi-
viduals what they can do adequately by their own power, and that, on the
other hand, these larger or higher social groups, or society as a whole,
must assist the smaller or subordinate social groups and individuals when
these are unable by themselves to accomplish a necessary or at least a
useful task for their own welfare and for the common good." Subsidiarity
is considered as the complement of solidarity. It protects the human per-
son, local communities and intermediary social groups from the danger of
losing their legitimate autonomy. This principle is important for the effec-
tive recognition of the dignity of the human person, for respect for what is
most human in the organization of social life; 16 and for the safeguarding of
the righ]ts of peoples in relations between individual societies and universal
society. A i

A well-ordered society follows an organic concept of social life. This
principle requires that the society be founded, on the one hand, on the in-
ner dynamism of its members, which originates in the intelligence and free
will of the persons who seek the common good in solidarity. On the other
hand, it is founded on the structure and organization of society comprised
not only.of individual free persons, but also'intermediate bodies which are
integrated into higher units, beginning with the family, and arriving —
through local communities, professional associations, regions and national
states — at supernational bodies and the universal society of all peoples
and nations.'8 ' : - Byl -

Participation occupies a predominant place in recent developments of
the social teaching of the Church. It refers to the just, proportionate and
responsible participation of all members and sectors of society in the de-
velopment of socio-economic, political and cultural life. Its:importance
lies in the fact that it ensures the fulfillment of the ethical requirements of
social justice." . . i el e ot



The principle of the universal purpose of goods affirms that the goods
of the earth are for the use of everyone to satisfy their right to a hfe con-
sonant with the dignity of the person and the needs of the famlly ¥ Conse-
quently, the right to private property, valid and necessary | 1n itself, must
be restricted within the limits m}posed by its social function.?

The salvation that Christ proclalms as the core of his Good News is
the gift of God which liberates people from everything that oppresses
them, but which is above all liberation from sin, by giving oneself over to
God.? The faith which leads to salvation can never be separated from the
promotion of justice and the transformation of the structures of society,
though it can not be reduced to the latter. It must reach the whole person,
mcludlng the person s openness to the absolute. It begins in this life but is

fulfilled in eternity.”

The action of authentic Christian faith in society and in the political
field should be characterized by a preferential option for the poor. By the
poor we mean those persons, social groups or nations who are most victi-
mized by social injustice, manifested in the lack of material goods and of
participation in social and political !1fe or whose dignity is trampled upon
and whose human nghts are violated.?*

Care for the habitability of the natural environment by human bem as
is entailed by respect for life.” Human development is a right of all people
and all peoples. However, it is a right not yet enjoyed- by the majority of
human beings, whose lives are characterized by economic; social and cul-
tural deprivation. On the other hand, a minority of human belngs from the
wealthy countries consume more than their just share of the economic
goods of the world, at a pace which strains the carrying capacity of the na-
tural environment, and which is therefore unsustainable in the long run.
The type of development which human- beings ought to pursue for the
whole of humankind should be of a quality and quantity that can be sus-
tained indefinitely, because it would keep well within the capac:lty of the
natural environment, aided by technology, to renew itself.

(b) - principles more specific to the relation between Chmllan
faith and lelthS ;

The social teachmg of ‘the Church is not an ideology;-nor a politico-
economic model or system set up alongside and in competition with
others. Its social teaching is a formulation of the results of reflection on
the realities of social human life:in the light of faith. This social teachmg
has the nature of theological interpretation.®



Through this social teaching the Church encourages her faithful, and
especially the laity, to become aware of their responsibility in the political
community. They should cultivate patriotism, while keeping in mind the
good of the whole human family. The Christian faithful should conscien-
tiously search and opt for solutions to the social problematic, when these
can be found in given models or systems which can serve as mediations of
Christian practice in the socio-political field.”” None of these models or
systems, even if achieved, is to be identified with the kingdom of God,*®
though such achievements do reflect and anticipate the glory of the king-
dom which the Church awaits at the end of history when the Lord will
come again.? The Christian faithful should recognize the legitimacy of dif-
fering points of view regarding the way society should be organized.*® This
is especially true when the situations in which Christians find themselves in
are quite diverse.”!

The action of the Church in evangelizing political life is a differenti-
ated one, in the sense that typically the pastors of the Church and the laity
have distinct roles. This distinction of roles is related to the distinction be-
tween “politics” and “political commitment.”** “Politics” has to do with
“ethical” matters — political behavior as the latter affects the religious
sphere, and everything that concerns human dignity, fundamental human
rights, the common good, and social justice. “Political commitment™ has
to do with “technical” matters — concrete decisions, programs, cam-
paigns, and the exercise of power — by which the ethical principles of
Christian involvement in politics can be carried out.> “Politics” is a task
of the whole Church, and here the pastors properly exercise their teaching
role. “Political commitment” is a task for the laity, acting with a lawful
conscience informed by th Gospel.* Pastors of the Church, in order to
better preserve their freedom in the evangelization of political reality,
should keep themselves outside of the various parties and groups, involve-
ment in which could create divisions or compromise the effectiveness of
the apostolate, and should withold preferential support from these parties
and groups, unless the common good requires it in concrete and special
circumstances.

In the work of Christian liberation, the Church rejects the use of vio-
lent means because the latter provokes violence and engenders new forms
of oppression,* except when there is long-standing tyranny which gravely
damages fundamental personal rights and the common good.”’

The Church and the political community, in their own spheres of
competence, are autonomous and independent from each other. Yet both,
under different titles, are devoted to the good of the same human beings.
Their appropriate cooperation is conducive to the welfare of the whole
person of all human beings.*®



(3) How Church and state should be related

The moral status of different arrangements according to which
Church and state relate to each other depends on one main criterion —
whether or not the arrangement respects human rights, particularly the
right to religious liberty. The official teaching of the Church on religious
liberty is expressed mainly in the Declaration on Religious Freedom SD:g—
nitatis humanae) issued by Vatican Council II on December 7 1965, and
in no. 76 of the Pastoral Constltutlon Gaudium et Spes.*” What follows is
summary of that teaching.*'

The right to freedom in religious matters, freedom from psychological
and external coercion, and freedom to seek truth, adhere to it and act on
it, inheres in each human being by reason of his or her dignity as a person
endowed with reason and free will and, therefore, with conscience and
personal responsability. All human beings are impelled by nature and
morally obliged to seek the truth and adhere to it. While Catholic Christ-
ians believe that in Jesus and his Church God has made known the true re-
ligion, this truth, like all others, can impose itself on the human mind only
by virtue of its own truthfulness (Dignitatis humanae, no. 1).*

Human beings cannot fulfill the obligation to seek and adhere to the
truth in a way that is in keeping with their own nature, unless they enjoy
both psychological frsedom and immunity from cxtcrna] coercion (Digni-
tatis hurnanae, no. 2).

It is by means of conscience that the human being recognizes truth as
a norm of human behavior. Just as persons must adhere to the truth they
have discovered in order to respond faithfully to their nature, so too hu-
man beings are obliged to follow their respective consciences so that they
may come to God as their last end. Consequently, no one can be forced to
act contrary to conscience nor prevenled from acting according to consci-
ence, except when such omlssmn or action is deleterious to public order
(ngmtaus humanae, no. 3). *

The human person is essentially social. In the very process by which a
human being seeks the truth he or she is social. This social nature of the
human person demands freedom for external and social expression and
communication of internal religious commitment (Dignitatis humanae, no.
3).% Moreover, the subjects of the right to religious freedom are not only
individual persons as 5“'"'5‘(; but religious communities and families (Digni-
tatis humanae, nos. 4, 5).

Because private and public acts of religion are acts by which people



direct themselves to God, they transcend the temporal order. Therefore,
the civil authority, the purpose of which is to promote the common good
in the temporal order, ought to recognize and look with favor on the re-
ligious life of the citizens. But if it presumes to control or restrict religious
activity, it must bc said to have exceeded the limits of its power (Dignitatis
humanae, no. 3).* The common good of society consists in the sum total
of those conditions of social life which enable human beings to achieve a
fuller measure of perfection with greater ease. It consists especially in
safeguarding the rights and duties of the human person. While it is a duty
of all individuals, groups, religious communities and the Church to protect
the rights of all, it is espemally an obligation of the civil authority (Dignita-
tis humanae, no. 6)

Since the right to freedom in religious matters is exercised in society,
its use is subject to regulation by the civil authority. In regulating the exer-
cise of human rights, the civil authority ought to be guided by the require-
ments of public peace, good order, and true justice, which are required for
the protection of public morality. These matters pertain to public order,
and are basic to the common good. However, civil authority should re-
spect the principle of the integrity of freedom in society, and, consequent-
ly, human freedom should be given the fullest possible recognition and
should not be curtailed except when and insofar as it is necessary in the in-
terest of public order (Dignitatis humanae, no. 7).

The right to religious freedom is known both from reason and from
revelation. Though revelation does not explicitly affirm the right to im-
munity from external coercion in religious matters, it, nevertheless, shows
forth the dignity of the human person in religious matters. Moreover, it
shows us Christ’s respect for the freedom with which human beings are to
fulfill their duty of believing the word of God, and it teaches us the spirit
which disciples of Christ must acknowledge and follow in all things (Digni-
tatis humanae, no. 9-11, especially no. 9).*

It is only in a truly free society that the Church can fulfill her divine
mission (Dignitatis humanae, no. 13).>' Freedom of religion does not
absolve members of the Church from the obligation to Christ to grow in
the knowledge of truth received from him, to be faithful in announcing it,
and to be vigorous in defending it without having recourse to methods
whi(;lzl are contrary to the spirit of the Gospel (Dignitatis humanae, no.
14).

Religious freedom must be given effective constitutional protection
everywhere, and that highest of a human being’s rights and duties — to
lead a religious life w1th freedom in society — must be respected (Dignita-
tis humanae, no. 15).3
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In performing her evangelizing mission, the Church renounces pri-
vileges offered by the state, and is even prepared to give up the exercise of
certain legitimately acquired rights, if the latter would compromise the
credibility or efficacy of her work. The Church, however, claims the free-
dom to preach the faith, to teach her social doctrine, and to pass moral
judgment in those matters which concern public order.™

B. Faith and Politics, Church and State:
Identifying a Contemporary Paradigm for Their Relationship

(1) Justification for the effort to identify a paradigm

The effort to define a contemporary paradigm for the relationship be-
tween Christian faith and politics and between Church and state (hence-
forth referred to as “the problematic™) implies the making of generaliza-
tions which are applicable in some measure to all contemporary sociopoli-
tical situations. These situations are quite diverse, and the diversity of
these situations gives rise to caution regarding such generalizations. For
example, John Langan, S.J., has this to say:

Church and state are structured differently, and religion and politics
are conceived somewhat differently in different societies and different
religious traditions. This fact should lead us to be skeptical of gener-
alizations and appreciative of the pragmatic adjustments which diffe-
rent societies have made to resolve conflicts in this area. There is a
continuing need to avoid the imposition of the norms and expecta-
tions of one culture or one historical period.*

The foregoing caution regarding generalizations and the suggestion to
be open to pragmatic adjustments in addressing the problematic is well
taken. Nevertheless, the main elements and outlines of a paradigm for
addressing the problematic exist in the social teaching of the Church.” It
is our task now to make the necessary generalizations in as nuanced and
flexible, yet principled, a way so as to identify this paradigm.

(2) Features of this paradigm

We begin describing this paradigm by affirming that the meanings and
values of Christian faith have implications for the understanding and ethic-
al assessment of political structures and for the discernment of appropriate
human conduct in relation to these structures, including the state. In this
descriptive and normative endeavor, the key category proceeding from
Christian faith is human dignity, which is concretized in human rights and
duties. Among these rights is that of freedom of conscience, of which free-
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dom of religion is an aspect. Among the corresponding duties is that of re-
specting freedom of conscience and the freedom of religion that forms part
of the latter.

Freedom of religion includes freedom of both religious belief and re-
ligious practice. Freedom of religious practice includes the freedom to
publicly propagate the teachings of one’s relition, including such of its
teachings as directly address society in general and politics in particular, as
long as the manner of propagation does not infringe on the human rights
of other citizens.

In the phrase “religious belief and religious practice” the adjective
“religious” denotes that the belief and practice receive their warrant from
a source considered to be supernatural or transcendent. Nonreligious per-
sons or social groups have rights and duties analogous to those in relation
to the right to freedom of religion, and these analogous rights and duties
are comprehended under the heading of freedom of conscience.

Operationally, the contemporary Catholic Christian paradigm for
addressing the problematic can be called “constitutional separation be-
tween religion and the state.” This means that the state will refrain from
any action which may obstruct the work of the various religions,”” while
the various religions individually and collectively will not be given special
privileges which might give any or all of them an unfair advantage over
other comparable groups within society.” The various religions will be
assured reasonable access to the educational system and to the mass com-
munications media, so that they may be able to present their belief sys-
tems, ways of life and projects, including those which have a direct bear-
ing on society and on politics, to the public. Since one basic purpose of the
political community is the promotion of the common good, the advocates
of the various religions, just like other individuals and social groups in-the
body politic, will be encouraged to cooperate with the state and with each
other in the promotion of the common good.*

The state, as the apex, concentrated expression and special organ of
the political community, has the right and the duty to regulate the free-
dom of religious practice, in the interests of public order which is a basic
element in the common good. By public order we mean the arrangements
and practices that are proximately and directly important for the survival
of the political community. When a certain religious practice damages or
threatens the common good but not in such a way as to significantly impair
public order, the state ought not to prohibit or constrain the religious
practice. But when it does significantly impair public order the state has
the right to prohibit or constrain the said practice.”
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For example, should a militant religious sect undertake armed strug-
gle against a duly constituted government respectful of human dignity and
observant of human rights, that government has a right to use the power
of the state to repel the armed action in a proportionate way and to use
proportionate force to put an end to preparations for such armed action.
Similarly, should the accession of religious leaders to certain public offices
cause such social unrest as to threaten the survival of the political com-
munity, the state would have the right to prohibit access of religious lead-
ers to such public offices.

However, if the religious practice at stake, though arguably somewhat
harmful to the common good, inflicts only little harm on public order, the
state ought not to hamper such a practice. It may even grant exceptions
from general law in order to accommodate the freedom of religion of sin-
cere advocates of such a practice. For example, Seventh Day Adventists
have strong religious objections to any public nonreligious activities on the
Sabbath (which for them is Saturday). However, government offices, for
good reasons, sometimes oblige their functionaries to do work on Satur-
day. Jurisprudence or case law should probably accommodate Seventh
Day Adventists so that they are not penalized for not reporting for work
on Saturdays, provided they do equivalent work on other days.

An even more serious matter is that of conscientious objection,
whether for religious or philosophical reasons. The state should probably
exempt conscientious objectors from the obligation to render military ser-
vice, as long as they render equivalent service to the common good of the
political community. Again, the rationale for such a measure is that the
practice at stake, though arguably harming the common good slightly or
perhaps moderately, inflicts only little, if any, harm on public order, par-
ticularly if conscientious objectors are a small minority of able-bodied
citizens eligible for military service.

The paradigm of constitutional separation between religion and the
state would strongly tend to exclude any establishment of religion, includ-
ing even benign forms of establishment, such as would be the case of a
government with an established religion but which financially supports the
schools of other religious bodies. Such an exclusion of religious establish-
ment may appear to some as excessively rigorous and secularistic, but
others believe that it is not so. The latter believe that such an exclusion of
religious establishment is in keeping with the very high priority given to
respect for the conscience of individual persons which characterizes pre-
sent Catholic Christian moral teaching. Persons who do not believe in the
tenets of the established religion could not be expected to want to pay
taxes to support that religion.
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Relatively benign types of religious establishment, such as that de-
scribed above, may at best be tolerated in the interests of public order but
may not be held up as ideal in principle. This is particularly true in our
times when the rapid advances in transportation and communication have
disseminated all kinds of ideas everywhere, thus increasingly breaking
down cultural and religious homogeneity and providing a tremendous im-
petus to cultural and religious pluralism. '

Constitutional separation between religion and the state makes for
more distinction and separation between religious rites and civil cere-
monies than obtains at present in many countries. This would put into
serious question practices like that which used to take place during the
commemorations of the “People Power” revolution of 1986 in the Philip-
pines, in which the Catholic Christian Mass formed the center of the civic
celebration, and in which the President of the Republic of the Philippines
delivered a civic address from a Catholic Christian shrine.%! Such a prac-
tice caused much discontent among non-Catholic Filipinos who are just as
much committed to democracy as most Catholic Christians are, but whose
participation in such a festival of democracy was conditioned upon their
attendance at or physical proximity to a religious rite in which they do not
believe.

The observation has been made that the best way for Catholic Christ-
ians to effectively obtain respect for their religious rights is for them to
practice exquisite respect for the rights of others, both outside and within
the Church. The ethical rule of impartiality holds here. One can hardly be
credible in demanding respect for one’s own rights, if at the same time one
is not disposed to respect the rights of others.

We can safely assume that most, if not all, religions are in principle
oriented toward the common good and teach respect for the rights of con-
science of advocates of other belief systems. such an assumption would
render reasonable a situation such that within the political community the
various religions cooperate in the advancement of the common good, and
even engage in more or less friendly competition in the advancement of
the common good.

The common good referred to here is both domestic (obtaining in or
projected for a given political community), and universal (projected for
the whole of humankind). Catholic Christians, precisely because of their
catholicity, should be particularly well-disposed to the advancement of the
common good of humankind, both through action within the international
community that is the Catholic Christian Church, and through action
directed to all persons and nations in need. Due to limited resources and
other human limitations, the moral obligation of an ecumenical humanism
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is often in painful, but potentially creative, tension with the moral obliga-
tion to practice priority of solicitude for those who are of the household of
the Catholic Christian faith.

At this point, there arises the question regarding what ethically and
practically viable basis citizens holding different worldviews, whether re-
ligious or nonreligious, could have for cooperating in the advancement of
the common good. The basis an increasing number of ethicians are prop-
osing for such cooperation is that of civil ethics.

Civil ethics involves a consensus regarding ethical values and ethical
norms among individuals and social groups (whether religious or nonreli-
gious) in a given political community. The individuals and groups who can
contribute to the building of a civil ethics are those which respect human
dignity. This consensus, to become civil ethics, must guide and enter into
the formal and legal governance and the symbolism of civic life.

The adoption of civil ethics as the basis for cooperation in advancing
the common good does not mean religious indifferentism, nor any dilution
of personal commitment to one’s religious or nonreligious belief-and-value
system. This is because civil ethics governs only public or civic life, while
one’s personal beliefs and values govern one’s entire life and the life of the
segment of the political community which holds those personal beliefs and
values. Moreover, one lives civil ethics from the motives of one’s personal
beliefs and values, desisting from imposing upon the whole body politic
those of one’s beliefs and values which are not part of the social ethical
consensus, because of respect for the human dignity of those who uphold
beliefs and values different from one’s own. In a sense, therefore, civil
ethics is an abstraction, albeit a necessary and useful one, and what really
are operative in civil life governed by civil ethics are the beliefs and values
of individual human persons.

On the international level, examples of documents which express civil
ethics include the Universal Declaration of Human Rights, adopted by the
General Assembly of the United Nations Organization (UNO) in 1948,
and two other covenants adopted by the UNO in 1966: the International
Covenant on Economic, Social and Cultural Rights, and the International
Covenant on Civil and Political Rights. These two covenants integrate the
rights laid out in the Declaration, but introduce important nuances and
some innovations.

(3) Differentiation between pastors and laity in the appropriate form
of Christian participation in political life

In the opening section of this paper, in the presentation of the official
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Catholic Christian teaching on the relation between faith and politics and
between Church and state, it was mentioned that the action of the Church
in evangelizing political life is a differentiated one, in the sense that typi-
cally the pastors of the Church and the laity have distinct roles. (By “pas-
tors” we mean primarily the bishops, but also priests and deacons, and by
extension, nonclerical male and female religious.) This distinction of roles
is related to the distinction between “politics” and “political commit-
ment,” or, as Bishop Francisco F. Claver, S.1., puts it, the distinction be-
tween “political field” and “political arena.” Bishop Claver makes this dis-
tinction in a recent article entitled “Faith and Politics: The Church in the
Political Arena.”® This article makes a lucid presentation of the charac-
ter, rationale and nuances of this distinction. This presentation is summa-
rized in the next few paragraphs.

Bishop Claver begins by distinguishing between thc role of the hierar-
chy (in which he includes the clergy and the religious)® and the laity. The
hierarchy as such, that is, as a body (better called“pastors.” and called
such hcnccforth in this papcr) generally have no special competence in
politics,%* while the laity do — at least some of them, and in greater prop-
ortion than among pastors. The Synod of Bishops of 1987 teaches that the
role of pastors is to enunciate general moral principles governing political
action, while that of the laity is to act in direct political action according to
these principles.*’ In other words, pastors typically have competence only
in what can be called the political field (where politics and morality meet),
the laity in the political arena (where more concrete and technical politics,
usually of the partisan kind, is played).®

This distinction is a very useful basic rule. Moreover, pastors, besides
having a teaching function, should also be the foci of unity in Christian
communities of all levels, and for them to take an active part in partisan
politics would tend to weaken thclr teaching authority and destroy the un-
ity they represent and protect.®’

Nevertheless, the rule is not an absolute one. To begin with, the dis-
tinction between political field and political arena is not always clear-cut in
real life and they sometimes become inextricably linked. This could hap-
pen, for example, when the bare enunciation of moral prmc1ples becomes,
because of circumstances, in effect an act of partisan politics.® Moreover,
the political field, as far as it is part of the realm of morality, is not the sole
concern of the pastors, but like the Gospel itself, it is also a concern of the
whole Church as a community. For these and other reasons, the principle
of distinction which the rule lays down must be seen as secondary to a
prior, more basic principle which governs both political field and political
arena and binds all Christians, whether pastors or laity, at all times. This
principle is simply that politics, whether as field or as arena, like all human



activities, must be exercised always in the light of the faith of the Gospel.
As a corollary, the requirements of the Gospel with regard to human
dignity, justice, charity, the common good, cannot be sacrificed to the ex-
igencies of one’s politics. The latter must be rejected when it threatens to
violate or deny the nonnegotiable demands of Christian faith. Concretely,
this means that both pastors and laity must be involved in the political are-
na when field and arena are one.

The participation of pastors in the arena of politics which the fore-
going position allows, though limited to situations in which political field
and political arena merge existentially, could cause some to hesitate to
accept this position. This hesitation would seem to be bolstered by canon
law, if we take at face value its explicit prohibition against clerics engaging
in activity in the political arena.” The reason for the ban on clergy being
active in the political arena is not something intrinsic to the clerical state.
Clerics do not lose their political rights simply because of their ordination.
The reason for the ban is something quite fundamental and common to all
Christians: the prohibition against manipulation and deception, against
taking undue advantage of an office, in this case a “holy office,” for cer-
tain ends in the political arena.” The spirit of such a ban would extend its
application to others, besides clerics, who form part of our category of
pastors, as for example, nonclerical religious men and women.

Yet, the prohibition against clerics (and other pastors) being active in
the political arena is not as apodictic as it may seem. It makes for excep-
tions, the demands of the common good being the main ones. The latter is
a broad category which accommodates situations in which political field
and political arena do merge.™

Fears have been expressed that allowing, in the name of the common
good or the defense of the rights of the Church, for exceptions to the pro-
hibition of pastors from activity in the political arena would open the
Church to more politicking, with clerics appealing to such arguments to
disguise their penchant for politics. While such fears have some basis,
there is a check to such possible abuses by pastors. It has been observed
that where, as a result of sound formation in the Church’s social teaching,
the role of the Church in the political field is seen as an integral part of its
evangelizing mission, and as a result, continuous communal discernment
goes on regarding the implications of the Gospel for the political situation,
the faithful develop a more refined critical sense in matters political,
knowing almost instinctively when a particular issue is one of field or are-
na or is one which belongs to both of these. The role of the Church in rela-
tion to politics thus becomes, if not less problematical, at least clearer as
far as pastors and laity are concerned.”
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Given such sound formation in the Church’s social teaching, pastors
can effectively mobilize the faithful to appropriate action in the political
field, in the political arena, or in both, when the faithful perceive that two
conditions obtain. First, that the effort to mobilize them is not a mere poli-
tical power play, but is truly rooted in the moral sphere. Second, when the
issue at stake is neither trivial nor irrelevant, but on the contrary touches
intimately their life and well-being. When the effort to mobilize the faith-
ful is seen to be a mere political power play, with no significant moral
issues at stake, the response of the faithful is ambiguous at best, negative
and even disastrous at times. Such ambiguous, negative or even disastrous
results can occur when the effort to politically mobilize the faithful is seen
by the latter to be for the protection of Church privileges, or to be for the
protection even of legitimate Church interests but in a manner which is
disproportionate and not in keeping with the common good.™

Qut of concern for civil ethics and the public order which the latter
protects, the action of the Church as community in the political field or in
the political arena should ordinarily pass through the action of lay Catholic
Christian members of nonconfessional voluntary organizations whose ulti-
mate reason for being is the promotion of the common good. The action
of the Church as community in the political field should be indirect, in the
sense that it should ordinarily be mediated through the institutions of civil
society, and not through formal intervention of the Church as such in the
social debate. This caution against formal intervention of the Church in
the social debate holds for the Church even as community, but holds much
more strongly for interventions by pastors in general and by the hierarchy
in particular.

In relation to the latter rule, with regard to issues which have clearly
political aspects, messages of pastors should ordinarily be addressed for-
mally to the Catholic Christian faithful, showing the concrete connection
of these issues with Christian faith and with the common good. Exceptions
can arise in which it would be justified for the pastors of the Church to
address interventions in the social debate directly to the state or to the
political community at large. Such exceptions include mostly situations in
which the state or some potent social force directly menaces the basic
rights of the Church, and especially if the fundamental human rights of
Catholic Christian citizens, or the common good, or public order itself
were at stake. Even when the latter kind of situation obtains,appeals by
the pastors of the Church to the state or to the political community at
large should be argued not primarily in terms of the legitimate interests of
the Church, but in terms of the common good, public order and human
rights.

The foregoing second section of this paper has sketched a contémpor-
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ary paradigm for the relationship between Christian faith and politics and
between Church and state (what we have called “the problematic”). In the
third and final section of this paper we shall reflect on how this paradigm
applies to the problematic in the Asian context.

C. Faith and Politics, Church and State:
The Asian Context

The respective politico-economic and sociological situations in which
Catholic Christians find themselves in the various countries which make
up Asia have some similarities and many differences among them. A help-
ful approach to discussing our problematic and the Catholic Christian pa-
radigm for addressing that problematic in the Asian context would entail
four steps. First, state the similarities that we can detect among these si-
tuations. Second, lay down a basic typology of the various situations confi-
gured by the above-mentioned differences, and which further specify the
problematic. Third, posit certain paradigm-based ethico-pastoral guide-
lines which hold for all or many of these situations, Fourth, further specify
the typology, and propose paradigm-based ethico-pastoral guidelines for
the various types and subtypes of situations.

It would have been desirable to make a country-to-country survey as
a framework for contextualizing the problematic and the relevant para-
digm-based ethico-pastoral guidelines. However, this would have made
this paper even more lengthy than it already is, and would have made it
repetitious, since many concrete ethico-pastoral guidelines hold for sever-
al countries. Consequently, we have directed the formulation of ethico-
pastoral guidelines to types and subtypes of situations rather than to coun-
tries as such.

(1) Main similarities in the situation in various Asian countries

One similarity among the respective situations of the Church in
various Asian countries is that in the majority of Asian countries the
Catholic Christian faith is perceived by most citizens as being foreign, and
the Catholic Christian faithful are suspected of being disloyal to the in-
digenous cultural heritage of the country and even to its basic politico-
economic interests.

A second similarity is the spread of a new humanism of responsibility
among wide sectors of the Asian peoples, especialy but not exclusively
among the intelligentsia. This humanism of responsibility defines the hu-
man being by his or her solidarity, socialization and co-responsibility in re-
sponding to the concrete needs of his or her fellow human beings.
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A third similarity is the disadvantaged situation of women. This
obtains in all Asian countries without exception, though the manner and
degree of this disadvantage greatly vary.

A fourth similarity is the urgent character of the problem of the de-
gradation of the natural environment in most Asian countries. This mainly
takes the forms of deforestation, atmospheric pollution and pollution of
water sources.

Another main similarity in the situations we are studying is the
steady, albeit gradual and uneven, spread of a technological culture with
all its ambiguities. Among these ambiguities is the retreat of tradition and
the spread of a modernizing rationality. The latter, however, is to a large
extent a rationality which is more and more merely instrumental and de-
void of ethical interest or control.

Still another main similarity is the at least temporary decline in popu-
lar acceptance of egalitarian and redistributionist worldviews and societal
models (not just Marxist-Leninist state socialism, but also social democra-
cy) and the advance of economic neoliberalism and rightist politics.

Having described this similarity, we note immediately that the reac-
tions to this new universal technological culture are quite varied, depend-
ing upon such factors as the sophistication and strength of the indigenous
culture and the maturity or immaturity of civil society. This gives us a hint
to start laying down our typology of situations.

For lack of space and detailed technical knowledge this typology is a
very rough and summary one.” Just the same, it might turn out to be
useful initial material for further study on how the teaching of the Catholic
Christian' Church on the problematic we have discussed should be applied
in the Asian context.

(2) Basic typology of settings, specifying the problematic

In delineating our typology the criteria we will employ are the follow-
ing, in descending order of priority: first, the demographic and sociologic-
al strength of the Catholic Christian community; second, the religious or
philos%)hical system professed by the politically dominant community or
group;'® third, the prevailing type of economic system; fourth, the level of
economic development; and fifth, other criteria. The political system,
especially the type of state — democratic, authoritarian, totalitarian —
could plausibly be one of the main criteria used, but in the total complex
of variables involved, using the political system as a main criterion would
have made the typology extremely complicated and would, therefore,
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have unduly reduced its utility. Variations in the political system will,
however, be addressed in the proposal of ethico-pastoral guidelines.

For convenience, this typology is presented in outline form, with
some main examples placed after each type or subtype.”’ Countries are re-
ferred to by their popular or day-to-day nontechnical names, Such a man-
ner of reference is not politically or ideologically motivated, and is simply
for the sake of brevity.

Type A: country with a large Catholic Christian majority (Philippines)
Type B: countries with considerable Catholic Christian minorities

Subtype B-1: culturally Confucian capitalist newly industrialized coun-
tries (South Korea, Singapore, Hongkong)

Subtype B-2: Buddhist majority capitalist developing country (Sri
Lanka)

Subtype B-3: Islamic majority capitalist developing country (Leban-
on, Indonesia)

Subtype B-4: Marxist-Leninist state socialist developing country (Viet-
nam)

Type C: countries with small Catholic Christian minorities

Subtype C-1: culturally Confucian capitalist industrialized countries
(Japan, Taiwan)

Subtype C-2: Buddhist majority capitalist developing countries (Thai-
land, Cambodia)

Subtype C-3: Buddhist majority indigenous socialist developing country
(Myanmar)

Subtype C-4: Hindu majority capitalist developing countries (India,
Nepal) '

Subtype C-5: Islamic majority capitalist developing countries (Saudi
Arabia, Kuwait, Iran, Malaysia, Bangladesh, Pakistan)

Subtype C-6: Islamic majority socialist developing countries with
authoritarian governments (Iraq, Syria)

Subtype C-7: Jewish majority capitalist developed country (Israel)

Subtype C-8: Marxist-Leninist state socialist developing countries
(China, Laos)

(3) Ethico-pastoral guidelines of general or broad applicability in the
Asian context

The following are some ethico-pastoral guidelines related to our prob-
lematic, which have general or broad applicability in the Asian context.
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(b)

(c)

(d)

)

Civil ethics, with its respect for the freedom of expression and of
association of advocates of competing worldviews and value sys-
tems, should be regarded as a permanent ethical achievement of
humankind, manifesting respect for the conscience of the human
person. The Church should, therefore, consistently promote the
cause of civil ethics.

The demographic or sociological strength or weakness of a local
Church does not in principle affect the obligation to publicly
propagate and to strive to implement the teaching of the Church
on political matters, though it does affect responsibility for the
scale of the effort of propagation and implementation.

The respect for human rights which is a central element in our
paradigm for the relationship between Christian faith and politics
and between Church and state should be understood in a manner
purified of both individualistic and collectivist distortions. This
purified understanding of human rights should be attentive to the
priority of ri g}hts stemming from a balanced integration of liberty
and equality.”®

The Church’s effort in favor of human rights should extend to all
the “generations” of human rights: the first generation (the clas-
sical civil and political rights), the second generation (social and
economic rights, such as those to health care, employment, hous-
ing and education), and the third generation (rights to the basic
needs for survival — water, food, shelter, biodiversity and other
environmental rights).”

Respect for human rights in the political field entails that the
Church promote democracy. By democracy is understood a poli-
tical system in which the state governs the country with the free
and continuing consent of the governed; and in which the rights
of minorities are effectively protected by law. This existential
duty to promote democracy stems from the postulate that at pre-
sent democracy is the political system which best safeguards and
promotes human rights.

The conviction that patriotism — understood as a reasonable and
well-ordered love for and devotion to one’s country or ethnocul-
tural group — is an aspect of the primary Christian virtue of
charity, should be affirmed by the each local Church. This is
especially true in Asia where Catholic Christian faith is often
seen as foreign, and embracing that faith is considered as dis-
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~ loyalty to one’s indigenous cultural heritage, and even to one’s

()

(i)

0

(k)

M

country. Love and devotion to one’s country entails effort in
promoting the moral perfection of one’s people. Hence patriot-
ism strives to inculcate virtues among one’s people, including
those virtues — such as truthfulness, justice and solidarity —
which are opposed to chauvinism and are of direct importance to
peace and cooperation among nations. By promoting an authen-
tic patriotism the Church can contribute significantly to interna-
tional peace and progress. ’

Efforts must be made to inculturate Catholic Christian faith in
each Asian country. Such inculturation could help make the
Church’s teaching in political matters more effective among the
people of each country, since the teaching would not be per-
ceived as foreign and would be more easily understood and
assimilated.

The spread of the new humanism of responsibility makes even
more urgent the theory and practice of effective solidarity with
those in need and the preferential option for the poor. This is
especially relevant in'Asia, where the needy and the poor are
very numerous and in dire want.

The virtue of charity includes a certain order of priority in the
way it is concretely expressed (ordo charitatis). An aspect of this
order of priority is solidarity with those of the household of
Catholic Christian faith. All other things — especially urgency of
need in terms of salvation, life or basic welfare — being equal,
our limited resources should be directed to fellow Catholic
Christians in need. This is particularly relevant in Asia, where
very many Catholic Christians are needy or are suffering under
political or social disabilities not often found elsewhere precisely
because of their faith.

The Church in each Asian country should address the issue of
women’s rights both within the Church as well as in society at
large, in the manner appropriate to the variations that this issue
has in each country.

The integrity of creation is not respected and the habitability of
the environment is under severe threat in many Asian countries.
Wherever necessary, the local Church should make this problem
an important concern of its moral teaching in the political field.

The universal spirit and character of the Catholic Christian



Church demands that the various national Churches in Asia sys-
tematically cooperate with each other and with local Churches in
other parts of the world, as well as with other groups, in working
for the solution of political problems which cut across national
boundaries. Such problems include the protection and rehabilita-
tion of the natural environment, peace and disarmament, territo-
rial disputes, collective security, the treatment of overseas work-
ers, and the management of the refugee problem.

(4) Ethico-pastoral guidelines for the different situations in which the
Church finds itself in various Asian countries

Type A: country with a large Catholic Christian majority (Philippines)

The Philippines is reputed to be the only Asian country with a large
Catholic Christian majority.®” The Philippines was colonized by Spain and
then by the United States of America before its people had attained
national identity, political unity and a highly-developed culture, and re-
mained a colony for more than three and a half centuries. Partly as a result
of this, Filipinos have a relatively weak national identity, an under-
developed sense of the common good, an unfamiliarity with an authentic
politics based on rational choices among several concrete ideas of the com-
mon good, and a culture highly vulnerable to influence by other cultures.
Its civil institutions are still unfinished and not fully functional. Conse-
quently, the pursuit of the common good is difficult. Symptomatic of this
difficulty is the fact that the natural environment is suffering rapid destruc-
tion and degradation at the hands of the selfish, the ignorant or the de-
sperate, with neither government nor the private sector being able until
now to intervene effectively to solve this problem.

This situation demands that the Church stress patriotism as a Christ-
ian virtue, and emphasize that one central purpose of the political com-
munity should be the promotion of the common good. The Church should
cooperate in efforts to put an end to the traditional politics based on per-
sonalities and patronage, and to promote authentic politics, which is based
on the rational appreciation of ideologies, programs of government, and
qualifications for public office. Another obvious duty of the Church would
be to help develop and strengthen Philippine culture, while purifying it
according to Gospel norms. The Church is also forced by circumstances to
take up a suppletory function in society, by setting up structures to make
up for what is lacking in civil institutions. For example, the Church has to
help set up livelihood and health projects, to supplement the civil com-
munications network, to help guard the sanctity of the ballot with orga-
nizations of poll watchers, and to help in education and vigilant action in
defense of the integrity of creation and the habitability of the environ-



ment.

In its work to promote the common good, the Church in the Philip-
pines must yield to none in respect for the consciences of non-Catholics.
This is crucial because Catholic Christians form the great majority of Fili-
pinos, and in the absence of such respect, they could end up taking advan-
tage of their numerical strength to coerce or manipulate non-Catholics.
The latter would be detrimental to the common good and to the credibility
of the Church itself, not only in the Philippines, but also in Asia and in the
rest of the world.

The Philippines is politically a formal democracy, but of the liberal
kind, within the context of a highly class-divided society. Consequently,
the economically upper and middle classes are able to misuse a kind of in-
dividualistic interpretation of human rights for their own ends. This is a
special danger in our time, when in most parts the world neoliberalism is
on the ascendant in the economic, political and cultural spheres. Hence, a
prioritization of human rights, in terms of which rights are more closely
concerned with eternal salvation, life and basic welfare, should be stressed
in the social ministry of the Church. This is in line with the Church’s pro-
fessed preferential option for the poor.

Type B: countries with considerable Catholic Christian minorities

Subtype B-1: culturally Confucian capitalist newly industrialized coun-
tries (South Korea, Singapore, Hongkong)

South Korea, Singapore and Hongkong share a Confucian cultural
background, as well as rapid economic growth within a capitalist frame-
work of industrialization. This Confucian cultural background, while it
favors a sense of the common good, also tends to authoritarianism in poli-
tics and culture. Such a situation requires the Church to strive to affirm
the sense of the common good, while defending human rights, particularly
political, civil and cultural rights.

- South Korea, with its Confucian cultural background, is grappling
with the problems associated with its rapid ongoing process of capitalist in-
dustrialization. It is prone to the problems attendant on incorporation in
the world neoliberal capitalist system — problems such as the structural
marginalization of the poorest of the poor and the degradation of the na-
tural environment. Moreover, the material progress expected from indus-
trialization has been quite uneven in South Korea. The cities have grown
and prospered, while the people in the countryside are relatively neg-
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In such a setting, the South Korean Church might actively foster a
model of economic development which, while harnessing the productivity
and creativity of the market economy, nevertheless deliberately makes
provisions for poverty alleviation and the equitable distribution of the re-
wards and burdens of economic development. Besides, the Church could
advocate an integral idea of progress, which includes rural development.

South Korean Catholic Christians, though a minority, number in the
millions and have social influence greater than their numbers would sug-
gest. Yet, many Koreans still consider Christianity a foreign religion. For
this reason the Korean Church has to make special efforts to inculturate
the faith and to show forth their patriotism.

Political debate and competition in South Korea easily tend to be-
come embittered and violent. This is particularly true in relation to such
emotionally-laden topics as the reunification of Korea. The South Korean
Church could help dissipate this tendency to bitterness and violence by
stressing an impartiality in political discernment, respect for truth and a
solidarity for the common good in the conduct of political debate and com-
petition.

South Korean democracy is young and fragile, and often in the past it
was beset, as elsewhere, by a tendency to decay into authoritarianism and
corruption. The social ministry of the Church could then contribute a rein-
forcement of their commitment to personal human rights, as well as sup-
port efforts toward honest and efficient government.

Considering that many South Koreans belong to an even bigger Pro-
testant Christian minority, these efforts of Catholics in relation to the
faith-and-politics problematic could be more effective if carried out in an
ecumenical manner.

The political system in Singapore is formally democratic, but the rul-
ing party has shown at times what appears to be harsh intolerance towards
dissent, even for nonviolent forms of the latter. This intolerance towards
dissent is usually explained as being for the sake of political stability which
is necessary for the common good. Such a situation would require the
Church to steadfastly promote respect for human rights, especially in the
political and cultural fields. In so promoting human rights the Church will
render itself more credible, if at the same time it clearly manifests what
are its deep commitment to the common good and respect for the rights of
the state.

Hongkong will cease to be a British colony in 1997, and will return to
the sovereigny of the People’s Republic of China. Some have questioned
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whether the political preparations so far undertaken for that transition are
ethically unquestionable, in several senses — lack of genuine consultation
of the people of Hongkong, and a seeming insufficient concern for guaran-
tees of respect for human rights after the transition. The Church in Hong-
kong could do well to support moves for genuine consultation in this re-
gard and for guarantees for respect for human rights after the transition.

Subtype B-2: Buddhist majority capitalist developing country (Sri
Lanka)

In Sri Lanka there are considerable Catholic Christian communities
among the mainly Buddhist Singhalese and the mainly Hindu Tamils. The
Catholic Christian Church has deep roots in Sri Lanka among both the
Singhalese and the various Tamil communities. This has probably placed
the Church in a relatively favorable position to help mediate between the
main forces in the present war. Its efforts will surely contribute to a just
and lasting solution to the conflict, or at least to the humanization of the
conflict.

It seems that among the contending forces in this conflict there is
some tendency to identify religion with nationality, which further exacer-
bates the emotional intensity of the conflict and makes reconciliation even
more difficult to achieve. Thus, the Singhalese are being led to identify
with Buddhism, and the Tamils with Hinduism. The Church could prob-
ably critque systematically this unwarranted identification and propagate a
civil ethics as the basis for the political community.

Subtype B-3: Islamic majority capitalist developing country (Lebanon,
Indonesia)

In Lebanon and in Indonesia Catholic Christians, though a minority
in a population in which Muslims form a majority, do form numerous and
vigorous communities and exercise a social influence beyond their num-
bers. The Islamic milieux of these countries tend to the confessionalization
of politics, with large and vocal segments of Muslim citizens exerting
unrelenting pressure for the establishment of an Islamic state, which non-
Muslims would have to support with tax money and in which non-Muslims
would suffer onerous civil disabilities, and at most only be tolerated. In
both situations the Catholic Christian Church might uphold the freedom
of conscience as concretized in a civil ethics. It should strongly advocate
effective guarantees for respect for the human rights of minorities. The
latter could be done in an impartial manner, benefiting all minorities and
not only Catholic Christians.

In Lebanon, Christians, formerly a majority of the population, were
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initially favored by the confessional patterns of civil government, The lat-
ter provided for a precarious peace for some decades but was found not to
be a stable foundation for the realization of the fundamental value of
equitable relations among citizens of various religious persuasions in a
multiconfessional political community. This stable foundation can be pro-
vided only by a civil ethics, but the Lebanese political community is prob-
ably not intellectually and morally ready to accept the notion of a purely
civil ethics easily. Moreover, the historical memory of atrocities sustained
by the now minority Christian communities makes mutual trust among
communities so essential for the deconfessionalization of politics, most dif-
ficult to achieve. The Church could rise above such a situation and
courageously but realistically guide its members to accept and propagate a
civil ethics as the foundation for a new Lebanon.

There are varying views among Lebanese about relations with Syria:
some want the incorporation of Lebanon into a Greater Syria, others
oppose it. Given such positions, the unity of all Lebanese within a
framework of civil ethics would seem unrealistic. On the contrary, a civil
ethics is needed to ensure respect for the right to political fulfillment of all
communities within Lebanon, and to bring about a just and nonviolent
solution to the problem of the future structure of the Lebanese political
community. In any such context, the Church should beware of any emo-
tionalism and obsession within narrow communal interests and advocate
solidarity of commitment to the common good.

In Indonesia, although the Muslims form a majority of the popula-
tion, Christians enjoy the full range of civil rights available to citizens of
other religious persuasions. Althougah the Republic of Indonesia is con-
stitutionally committed to religion,®! this commitment is a pluralistic
one.* This may displease some radical Muslims, who want Indonesia to
be an Islamic republic, with Islam as the established religion. In such a sit-
uation the Catholic Christian Church, in an effort with Protestant Christ-
ians, Muslims, Hindus, Buddhists and those who hold traditional beliefs,
respectfully but firmly advocates a civil ethics as the normative foundation
of national life. This would entail a interpretation of Pancasila so that the
principle of belief in God would not result in any disrespect for and dis-
advantage to nonreligious persons or persons whose convictions cannot be
classified with any of the state-recognized religions.

The Indonesian system has been appropriately described as “guided
democracy.” There are good historical reasons to posit that the common
good in that country is open to a broadening of democratic space and an
invigoration of democratic institutions. The Church might encourage
efforts towards these goals, while being careful not to exacerbate the
strong centrifugal forces active in Indonesian society. The Church could
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help see that the lofty tenets of Pancasila are not able to be perverted to
advance the interests of the powerful at the expense of the weak and the
needy. The latter point is, perhaps, especially important in Indonesia,
where Catholic Christians are perceived to have influence beyond what
could be expected from their number. It should be clear by Christian con-
duct to everyone that such influence is being used for the betterment of
the social context for all in an evangelical manner.

There is the touchy matter of Timor Timur (East Timor) and Irian
Jaya (West Papua). The Indonesian Church could bear difficult but help-
ful witness to evangelical values by advocating a patriotism as Catholic
Christian social teaching defines it — a reasonable and well-ordered love
for one’s country. This entails concern for the moral perfection of one’s
people. Such moral perfection also entails respect for other peoples’ hu-
man rights. In this context, authentic love for Indonesia demands effective
respect for the full development of the human rights of the indigenous
peoples of East Timor and West Papua.

Subtype B-4: Marxist-Leninist state socialist developing country (Viet
Nam)

Viet Nam is a state socialist developing country governed by a Marx-
ist-Leninist party. The latter, aside from forcibly exercising a claim to a
right to a permanent virtual monopoly of political power, is in principle
still militantly atheistic. As a result, political and ideological dissent, or
even the mere suspicion of dissent, is met with repression. The various re-
ligions operate under many unwarranted restraints. Catholic Christians
are still subject to lingering suspicions of lack of patriotism, because many
of them opposed the Marxist-Leninist-led struggle for the seizure of state
power (regarded by Marxist-Leninists and their allies as a struggle for
national liberation), and are accused of having been aligned with foreign
forces in that opposition.

At present, Viet Nam is suffering grave economic difficulties and con-
siderable social malaise. Especially in the southern part of the country
many Vietnamese have not accepted Marxism-Leninism. This has to some
extent caused a spiritual and intellectual vacuum. In place of the ideals of
Marxism-Leninism, however, some Vietnamese have now given them-
selves to an unbridled pursuit of private wealth, to such an extent that ac-
cusations of corruption among public officials are frequent. Vietnamese
Christians can effectively promote the common good and can also bear
credible witness to the humanizing and salvific power of the Gospel in
political life, by being good examples of honesty, competence, and earnest
application to work, especially in the conduct of public office.
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The Vietnamese Church would do well to reinforce the formation of
its members in patriotism, especially as the latter is expressed in a spirit of
generous service, of integrity, and of painstaking industry in promoting
the interests of the country. At the same time, it should continue to work
for the full enjoyment of human rights by all in Vietnamese society. The
latter entails formal recognition and effective respect for political, civil
and cultural rights, including the freedom of religious belief and practice.
Respect for these rights would make citizens, especially religious believ-
ers, more enthusiastic in cooperating with the state in solving the problems
of Vietnamese society and entering into its pursuit of an integral prosperity.

Type C: countries with small Catholic Christian minorities

Subtype C-1: culturally Confucian capitalist industrialized countries
(Japan, Taiwan)

There are small Catholic Christian minorities in the culturally Confu-
cian industrialized countries of Japan and Taiwan. Though small, the
Catholic Christian communities in these countries have more influence
than one should expect, because of the relatively strong presence of the
Church in education and in cultural activity. Efforts at social ministry in
Japan and in Taiwan would surely be more effective if Christians from the
different Churches cooperated in ecumenical endeavors in this field.

In both countries it is said that Christianity is still looked upon by
many citizens as foreign to the culture of the people. Consequently, the
efforts at inculturation carried out by the Japanese Church and the Church
in Taiwan will continue and will be reinforced. This task is made simpler
in Japan because of the relative cultural homogeneity of the people. In
Taiwan this task of inculturation has to be multifaceted for it. It involves
inculturation among the highland tribal aborigines and inculturation
among the people of Han stock.

There are good reasons to claim that the economic development of
both Japan and Taiwan has not been accompanied by a corresponding
spiritual progress. The social ministry of Christian Churches in these coun-
tries are then stressing an integral human development — including the
spiritual aspect thereof — as the standard for the authentic progress of
peoples. Furthermore, the so-called progress attained at the cost of the de-
gradation of the natural environment is seen not as true progress. And it is
recognized not morally acceptable for affluent countries to transfer the en-
vironmental costs of aggregate economic growth to poor countries.

Affluent countries like Japan and Taiwan have excess capital which
they have to invest, and which bring them as well dominant positions in
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trading relations with poorer countries. The Japanese Church and the
Church in Taiwan could strive to form the conscience and influence the
policies of the people and leaders of Japan and Taiwan. This formation of
conscience and this influence on policies could help form attitudes so that
the investment and trade policies of Japan and Taiwan benefit not only
these wealthy countries themselves but also the ordinary people of the
poor countries in which they invest and with which they trade.

The affluence of Japan and Taiwan has brought about a market for
overseas workers to fill up menial or relatively low-paying jobs which
Japanese and Chinese no longer want. The social ministry of the Church is
showing effective concern for the condition of overseas workers in Japan
and in Taiwan, many of whom have been abused and exploited.

Japan’s economic might has led to a resurgence of Japanese national
pride and for some political ambition. This resurgence has even reached
the point of ultranationalism and militarism among a small but growing
segment of the Japanese people. This ultranationalism and militarism is
often linked by some to an attachment to a revived state Shinto cult. All
the Japanese Churches are vigilant in monitoring and combating this re-
surgence of ultranationalism and militarism. They could promote a real
patriotism, and combat chauvinism. They have protested against any iden-
tification of patriotism with the state Shinto cult, and especially with
chauvinism and militarism. The Catholic Church has been active in prom-
oting disarmament and peace. It also supports efforts toward reform of the
political system in the direction of honesty, efficiency and transparency.

In Taiwan the Church should assist the process of a full human de-
velopment, standing up for respect for human rights of all, even of politi-
cal dissenters, as well as of the native Taiwanese of Han stock and of high-
land tribal origin.

Subtype C-2: Buddhist majority capitalist developing countries (Thai-
land, Cambodia)

Thailand is one of the strongholds of Theravada Buddhism, to which
some 94% of the population belongs. The culture of Thailand is steeped in
Theravada Buddhism. Hence, there is always a need to emphasize the in-
culturation of Catholic Christian faith among the Thais, so that the latter
would not find it difficult to identify with Catholic Christianity. The
Church might show with tranquility that it considers as unwarranted the
identification of nationality with a given religion, and continue to prove by
its Catholic teaching and practice that religion transcends nationality.

The Church in Thailand, originating to a large extent from ethnic
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Chinese and from primal or tribal peoples, continues by it social activities
to help integrate these communities into the larger political community of
Thailand, secure respect for their rights and encourage them to perform
their social duties for the common good.

The rapid economic growth achieved by Thailand during the past two
decades has not been free of serious dysfunctions for human development.
The development associated with this growth has been uneven, benefiting
mainly the wealthier strata of Thai society and the urban areas, and bypas-
sing the rural poor of most regions. Moreover, this rapid economic growth
has been achieved at great cost to the natural environment.

In such circumstances the Church in Thailand has a clear call to work
for an equitable sharing by all citizens and sectors of society in the burdens
and benefits of development, as well as in the protection and rehabilita-
tion of the natural environment.

The Church should also help in the defense, consolidation and
maturation of Thailand’s democratic institutions, which can be threatened
internally by corruption and social unrest, and externally by military inter-
ventionism.

Some may object to Cambodia being treated in this paper as a
Buddhist majority capitalist developing country.Their objections would be
based on the fact that, given the present balance of political and military
forces in Cambodian society and the very fragile condition of the eco-
nomy, the future of Cambodia, in terms of such relevant criteria as politi-
co-economic model and religious belief and practice, is still loaded with
ambiguities.

However, the dominant elements in the internationally-recognized
government controlling most of Cambodia’s population and territory have
shown preference for Theravada Buddhism and for a capitalist economic
structure, or at least for the adoption of many features of a market eco-
nomy. There is no doubt, of course, that Cambodia is a “developing
country.” -

Considering the massive economic, political and social destruction
that Cambodia has sustained in the recent past, the Cambodian Church
has the great task of manifesting an effective solidarity with all Cambo-
dians of good will in their efforts toward national reconstruction on all
fronts.

As in Thailand, the Cambodian Church has also to work against an
unwarranted identification of nationality with a given religion, and to wit-

e



ness by its teaching and practice that Catholic Christian faith and life do
transcend the boundaries of nationality. To do this effectively, the Cam-
bodian Church, so much identified with the French and with Vietnamese
and Chinese immigrants, is exerting extra efforts at rooting itself in the life
and culture of the Khmer people.

A problem peculiar to Cambodia, at least in its extent and gravity, is
the death or grave injury suffered by people in their thousands (the great
majority of these being noncombatants), from the huge numbers of land
mines (particularly anti-personnel mines) sown by the opposing sides in
the civil war that has been intermittently raging in Cambodia for more
than a decade now. This points out a task shared by to the Church in Cam-
bodia — that of joining a worldwide campaign to ban the production of
land mines.

Subtype C-3: Buddhist majority indigenous socialist developing coun-
try (Myanmar)

Theravada Buddhism is also predominant in Myanmar, especially
among the Burmese (the majority people) and the Shan. Some 85% of the
population of Myanmar are Theravada Buddhists. There is a vigorous,
though small, Catholic Christian community in Myanmar, drawn from
both the Burmese and from the other non-Burmese ethnic groups, such as
the Karen. The Catholic Christian community in Myanmar is outnum-
bered by a bigger number of Protestant Christians who are also of both
Burmese and non-Burmese origin.

The Burmese tend to identify Burmese nationality with Theravada
Buddhism. The Burmese Church is especially called to inculturate itself
strongly in Burmese culture, if only to be able to make the Burmese and
kindred peoples more receptive to the Gospel message. The Church in
Myanmar should strive, as in Thailand, to break down the unwarranted
identification of nationality with a given religion. The Church could do
this in cooperation with Protestant Christians.

The strong presence of the Church among some of the non-Burmese
peoples increases its obligation to exert special effort for the promotion of
the human rights of these peoples. The Church could integrate its support
of the human rights of the non-Burmese groups with an effective concern
for the common good of the larger political community of Myanmar. Such
a mediating role, based on moral values and not merely on pragmatic con-
siderations of power, does help to bring about a just and lasting solution to
the chronic state of war between the central, Burmese-dominated, govern-
ment of Myanmar and the movements of some of the non-Burmese
groups.



The present government of Myanmar is authoritarian and does not
tolerate even legitimate nonviolent dissent. The Church in Myanmar
cooperates with Protestant Christians and other citizens of good will to
uphold the political and civil rights of all the the people, and so necessari-
ly, of human rights’ advocates and the legitimate political opposition. The
Church should actively participate with all citizens to restore their democ-
racy. At the same time, it should make the people aware that a formally
democratic political system does not by itself guarantee the attainment of
the common good. It should help educate the people in the economic and
political skills and the civic virtues which enable a democratic system to
attain success in promoting the common good.

The economy of Myanmar still remains state socialist of an indige-
nous kind, and has been dysfunctional in terms of providing even for the
people’s basic needs. The Church can only inform the people of Myanmar
about the general principles of economic ethics found in its social
teaching. The principle of subsidiarity is one of those principles. Drawing
conclusions from such a principle could probably stimulate Christians, as a
community, to press for a less rigid and centralized economy and for a
more decentralized and responsive one that is more efficient in providing
for the basic needs of the people.

Subtype C-4: Hindu majority capitalist developing countries (India,
Nepal)

India, in spite of the socialist ideals of its early leaders, is a capitalist
developing country. So is Nepal. Both of these countries have Hindu ma-
jorities, and the culture of most of their people is steeped in Hinduism.
This brings about a tendency in the Hindu majority to identify being Indi-
an with Hinduism and to consider Christianity as foreign. The Church in
these countries does strive to inculturate itself deeply in the native cul-
tures, showing that Christianity is congenial with all the authentically
humanizing values of any given culture. In this way Indian Christians more
effectively resist the efforts of some extremist Hindus to restrict the work
of evangelization.

India is faced with many problems, among them communal ethnocul-
tural and religious intolerance and the abject poverty of a large proportion
of its people. The Church serves India well and at the same time witnesses
to the Gospel by working against communal intolerance and violence,
while promoting sobriety, truth-telling and solidarity in political debate
and public life. The Church can actively promote a civil ethics, so that In-
dia’s many religious and ethnocultural groups may have a viable frame-
work for cooperation in the pursuit of the common good. The Church
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seeks to increase the scope of its setvices to the people of India in the field
of education and health, extending these still more to the economically
and socially disadvantaged sectors of the population.

Huge numbers among the people of India are gravely disadvantaged
by the caste system. Tribal groups, which hold primal religious or Christ-
ian beliefs and are therefore not assimilated into the Hindu majority, are
also victims of marginalization. The Church in India is faced with the chal-
lenge of defending the rights of those oppressed by the caste system and of
marginalized tribal peoples.

India has politico-military tensions with its neighboring countries,
particularly Pakistan. Emphases on the Church’s teaching of patriotism
can help ensure that the pursuit of India’s legitimate national interests is
integrated with the effort for a just and lasting solution to the tensions
among the nations of South Asia.

In Nepal democracy has been established only recently and is still fra-
gile. The Church in Nepal can help in the consolidation of this new demo-
cracy.

Non-Hindus in Nepal have only quite recently gained legal recogni-
tion of their human rights to freedom of religious belief and practice.
Christian communities in Nepal should cooperate with all Nepalese of
good will in strengthening this legal recognition of religious liberty.

Like in India, the Church in Nepal seeks to inculturate itself more
deeply, so that it can effectively break down the traditional identification
of Nepalese nationality with Hinduism. The Church must foster an au-
thentic patriotism, which would effectively be seen then to defend the in-
terests of Nepal in the difficult context of the latter’s proximity to power-
ful neighbors, while making sure that the tensions with weaker countries,
such as Bhutan, are resolved in an equitable manner.

The vast majority of the people of Nepal suffer from worsening po-
verty. Degradation of the natural environment is also an increasingly
serious problem in many parts of Nepal, as a result of as well as causing
more poverty. The Church in Nepal has the task of helping to alleviate
poverty and defending and restoring the integrity of the natural environ-
ment.

Subtype C-5: Islamic majority capitalist developing countries (Saudi
Arabia, Kuwait, Iran, Malaysia, Bangladesh, Pakistan)

Though the situation of small Catholic Christian minorities in Islamic
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majority capitalist developing countries (Saudi Arabia, Kuwait, Iran,
Malaysia, Bangladesh, Pakistan)

Though the situation of small Catholic Christian minorities in Islamic
majority capitalist countries differs considerably from country to country,
this situation has a common feature present in various degrees. This is the
tendency of Muslims strongly to prefer theocratic types of state, in which
one or other of Islam forms the basis of national life and government,
state resources are used to support Islam, and the office of Islamic re-
ligious leadership and of political leadership are vested in the same per-
sons. In this theocratic setting non-Muslims are usually at best tolerated,
and have no access to the holding of certain types and levels of public
office considered to be important for the cultural and ideological forma-
tion of the people. The freedom of religious practice of non-Muslims,
especially the public proclamation and propagation of their religious con-
victions, is curtailed, sometimes drastically, sometimes subtly. Conversion
from Islam is discouraged by various state-enforced measures. State-
supported pressures are often made to bear upon non-Muslims to embrace
Islam. This can be true even in countries which profess to be democracies.

Saudi Arabia shows an extreme form of this theocratic tendency.
There even private expressions of non-Islamic religiosity, even by expatri-
ate contract workers, are forbidden or harassed.

Kuwait and Iran are less stringent in this regard, as are Pakistan and
Bangladesh. Practice of non-Muslim religious convictions, and especially
of Christianity, is allowed, and this even publicly, as long as no conver-
sions from Islam are attempted.

In Iran any such efforts at conversion are treated with special ferocity,
if directed at people of Farsi or Arab stock. The latter is especially true if
the conversion is attempted by believers of the Baha'i religion, which Ira-
nian Shiite Muslims especially detest because they con51der it a heresy
from within the bosom of Islam itself.

Malaysia is a special case. Since the country’s leaders claim to govern
a democracy, and since Muslims are at most a very slight majority of the
population, and because Christianity has a strong demographic presence
in the East Malaysian states of Sarawak and Sabah, the Islamizing policy
of the government is pursued less directly, though also by some quite
vigorously.

In all these cases the Church needs to work hard to secure a respect

for freedom of religious belief and practice, invoking in this regard the in-
ternational covenants to which Islamic countries are also signatories. Such
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a respect is especially due to expatriate workers, particularly, if they only
wish to practice their religion in their place of work or temporary resi-
dence and do not proselytize among Muslims.

In many of these Islamic majority capitalist countries the type of state
is authoritarian, with the ruling party or dynasty having absolute or near
absolute power, often with freedom of expression and association res-
tricted to a degree incompatible with respect for human dignity. In such
countries, the Church can put whatever influence it has at the service of
human dignity, which is concretized in respect for human rights, including
those of the political field. This entails promoting universally accepted
democratic values and institutions.

Such democratic ideals can be promoted even in an Islamic context,
because,according to scholarly experts, Islam is open to a democratic and
nontheocratic interpretation. Some ulama, or Islamic scholars, hold that
the real Khalifa, or earthly representative of Allah, is the Muslim com-
munity or urnma, and that the religious and political power held by leaders
is only delegated by the umma, and can be withdrawn by the umma. Some
ulama, albeit few, would even extend fully equal political and civil rights
to non-Muslims in countries where Muslims comprise a majority of the
population.

Such a task of promoting a democratic interpretation by Muslims of
Islam is no doubt an arduous one, but can be supported perseveringly. It
also entails a policy of promoting civil ethics as the basis for the constitu-
tion of the political community.

Some Islamic majority capitalist countries — such as Saudi Arabia
and Kuwait — are very affluent, mainly because of large deposits of pe-
troleum. Such countries hire many expatriate workers. The Church can
consider supporting efforts by their governments that the affluence of
their countries be used responsibly for their long-term self-sufficiency and
welfare, and to help relieve substantially the poverty of peoples of other
countries. The Church should also work for the just and humane treat-
ment of expatriate workers,

Saudi Arabia, Kuwait and some other oil-rich Arab countries have
emerged victors in the recent war against Iraq. Let us grant, just for the
sake of discussion, that the cause of the victors was relatively just and that
the rulers of Iraq committed atrocious violations of international law and
especially of the moral law. Nevertheless, the Church could help stimulate
more reflection on the part of the victors as to how their own shortcomings
contributed to the political situation and gave a reason for Saddam Hus-
sein’s position. The Church should also work so that the people of Iraq,
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Jordan and Palestine, already suffering so much, are not made to bear
continued suffering by a vindictive treatment on the part of the allies.

In some Islamic majority capitalist countries, such as Pakistan and
Bangladesh, the whole country or broad segments of the population are in
chronic economic distress. There many people live in destitution. There
the Church, drawing on its international connections, can work to help
provide help for the basic needs of the people, such as food, clothing,
education and health care.

In Malaysia, Pakistan and Bangladesh the full enjoyment of human
rights is threatened by political strife and by communal intolerance, some-
times leading to violence. In Malaysia such a danger to democracy has
been symbolized by the recurrent employment of the Internal Security Act
for what appears on the world scene to be purposes of harassing oppo-
nents. In such countries the Church has worked for the reinvigoration of
democratic institutions through the repeal of unjust legislation, the prom-
otion of impartiality and veracity in political discourse, and a deeper sense
of the common good which transcends communal lines.

In these countries, particularly in Malaysia, there is often an unwar-
ranted identification between nationality and religion. By commonly-
accepted and legally-sanctioned definition, a Malay is necessarily a Mus-
lim. The Church should work to put an end to such an unwarranted identi-
fication of nationality with religion. Such an identification can be contrary
to a respect for the dignity of the human conscience, and the universally-
accepted principle that religious convictions, based on deliberate choice,
transcend nationality.

Malaysia has strong Christian enclaves among the primal peoples of
the states of Sarawak and Sabah in East Malaysia. These enclaves are
under considerable political pressure for Islamization. In most cases Isla-
mization also is intended to mean adopting Malay culture. In such a situa-
tion the Church in Malaysia does defend the right of Christians and other
non-Muslims to freedom of religious belief and practice on equal terms as
Muslims. The Church should seek a more comprehensive solution to this
problem by working patiently to establish a basis of the Malaysian political
community in civil ethics. The Church also defends the cultural identity of
the primal peoples among whom it is rooted.

Subtype C-6: Islamic majority socialist developing contries with auth-
oritarian governments (Iraq, Syria)

Iraq and Syria are each governed by a faction of the Arab Ba’ath®
Socialist Party. This type of political party is supposed to have secular
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roots, which are mainly pan-Arabism and socialism. Because of the socio-
historical context of Iraq and Syria — the lack of cultural grounding in
democratic values and practices — the form of pan-Arabism and socialism
Ba’ath rule has established is an authoritarian one. However, the sheer
sociological weight of the Muslim majority in these countries has much
eroded the secular basis of Ba’ath rule, which has had to concede much to
Islamic interests.

Nevertheless, Christians in Iraq and Syria have much more freedom
of religious belief and practice than they have in many of the Islamic
majority conservative capitalist countries. This might be partly the cause
of the original secular roots of the governing party in Iraq and in Syria,
and partly because Christians have long historical roots in these countries,
even antedating Islam. The religious freedom of Christians in these coun-
tries is not complete, however, since mainstream Islamic political doctrine
takes for granted an Islamic religious establishment. The Church could
perhaps underline the officially secular (but not secularistic) character of
pan-Arab socialism and, as a minorily, advocate civil ethics as a founda-
tion of the Iraqi and the Syrian political communities.

In one sense, even more fundamental an issue to Catholic Christian
political ethics is the authoritarian nature of the regimes in power in Iraq
and in Syria. The Church in these countries does do its best, under dif-
ficult circumstances, to promote respect for human rights and to enlarge a
participatory space.

Iraq recently suffered defeat in the disastrous Gulf War of 1991, and
is still suffering an economic embargo at the hands of the victors. Catholic
Christian citizens of Iraq are second to none in practicing patriotic solidar-
ity and generosity in the effort for national reconstruction.

Subtype C-7: Jewish majority capitalist developed country (Israel)

Israel is a functioning democracy. Nevertheless, the workings of
Israeli democracy have been very much disturbed by the chronic tension
between Jews and Arabs, particularly in the Arab territories occupied by
Israel, a tension exploding recurrently into armed hostilities. Even the re-
cent agreement between the Israeli government and the Palestinian Li-
beration Organization for Palestinian home rule in some areas now under
Israeli occupation is facing grave problems because of a systematic escala-
tion of violence by both Jewish and Arab extremists.

Almost all the Christians in Israel and the Israeli-occupied territories

are Palestinian Arabs. Thus, it is natural for the Church to advocate re-
spect for the human rights of the Arab population, including their right to



a homeland. At the same time, it respects the right of the Jews to a home-
land with secure frontiers. The Church is called to support the moderates
on both sides in their efforts to achieve a just and lasting peace between
Arab and Jew.

Although the state of Israel was founded according to secular princi-
ples, religious fundamentalists among the Jews have succeeded in obtain-
ing enough sociological and electoral support so that they can politically
impose more and more their particular religious views on the whole body
politic. Unfortunately, the presence of Christians among the Israel
population is insignificant, and the racial identification of Christians with
the Arab cause makes them unable to influence significantly Jewish opin-
ion except perhaps to influence the Jews take the opposite position to
what Christians advocate. The most effective way in which Christians can
defend civil ethics is low-key dialogue with and support for moderate and
peace-loving Jews and Arabs who are fully respectful of human rights.

Jerusalem, a city holy to Judaism, Christianity and Islam, is found in
Israel and in Israeli-occupied Arab territory. In it are many places consi-
dered sacred by one or the other of these great monotheistic faiths. The
Church should work for an unrestricted access to these holy places to the
religious believers who consider them sacred.

Subtype C-8: Marxist-Leninist state socialist developing countries
(China, Laos)

China and Laos are countries in which small Catholic Christian mi-
norities live under Marxist-Leninist state socialist regimes. In these coun-
tries the growth of Christianity in modern times has to a great extent been
associated with the influence of Western colonial powers. Christianity,
therefore, still suffers from some identification with Western imperialism,
though less so than was the case several decades ago.

In these countries the Marxist-Leninist dispensation places upon the
Church the burden of promoting full enjoyment of political and civil rights
and of freedom of religious belief and practice. This is a difficult and often
heroic task, especially when the respective regimes in power are in one of
their recurrent repressive phases.

The association of Christianity with the colonial past adds a task
which requires the Church in these countries to be especially conscientious
in its inculturation and in advocating patriotism.

In an effort to attain high levels of aggregate economic grouth, the
Marxist-Leninist regimes of these two countries, but especially that of Chi-
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na, have introduced features of the market economy in some sectors of the
economy and in some regions of the country, while retaining the basically
state socialist structure of the economy as a whole. The private acquisition
of wealth is no longer frowned upon; in fact it is encouraged. Particularly
in China, high levels of aggregate economic growth have been attained in
some parts of the country, mainly urban ones, while most of the country-
side continues to miss out on the economic betterment. Overt corruption
in government and in private business has also grown to alarming propor-
tions, in part arising from considerable disillusionment with Marxism-
Leninism, and a corresponding vacuum in the spiritual strength of the
nation.

In such a situation, with its new economic, political and moral prob-
lems, the Church in China and in Laos, even in its extreme minority sta-
tus, can promote the common good of their respective countries to a signi-
ficant degree and can also bear powerful witness to the humanizing and
salvific power of the Gospel in socio-political life. They can do these by
being good examples and effective advocates of honesty, competence and
generosity in work, especially in the discharge of public office, and by
working for a kind of development characterized by more equitable dis-
tribution of costs, benefits and opportunities among the people.
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Foornores I: Farte anp Poritics, CHURCH AND STATE:

10.

11.

12.

CHURCH TEACHING AND THE ASIAN CONTEXT

This summary of the teaching of the Church regarding the relation between faith and
politics draws much from the booklet issued by the Congregation for Catholic Education,
Guidelines for the Study and Teaching of the Church's Social Doctrine in the Formation of
Priests (Rome: Vatican Polyglot Press, 1988), pp. 35-45. Paragraph numbers of the docu-
ments mentioned in the rest of this paper are those found in Acta Apostolicae Sedis, ex-
cept those of Quadragesimo anno, which is based on the way paragraphs are numbered in
Seven Great Encyclicals (Glen Rock, N.J.: Paulist Press, 1963): those of De iusiitia in
mundo, which follow the way paragraphs are numbered in Michael Walsh and Brian
Davies, eds., Proclaiming Justice and Peace. Documents from John X X111 10 John Paul i1
(Bangalore: Theological Publications in India, 1985); and those of two other documents
which have their own system of numbering. The first of these documents is Codex Turis
Canonici. The second is the “Final Document™ of the Third General Conference of Latin
American Bishops (also known as CELAM I1I), held at Puebla de los Angeles, Mexico,
from 27 January to 13 February 1979, The version of the latter used in this paper comes
from an official English edition of the Conclusions of the said Third General Conference
of Latin American Bishops, published originally by the Secretariat, Committee for the
Church in Latin America, National Conference of Catholic Bishops of the U.S.A.,
Washington, D.C., in 1979, and with a Philippine edition published by the Catholic
Bishops® Conference of the Philippines in 1979. This “Final Document™ shall henceforth
be referred to as Final Document, CELAM II1.

Vatican Council 11, Pastoral Constitution Gaudium et spes (7 December 1965), no. 17,
Acta Apostolicae Sedis 58 (1966), pp. 1037-1038; John Paul 11, Encyclical Letter Rede-
mptor hominis (4 March 1979), nos. 8-17, Acta Apostolicae Sedis 71 (1979), pp. 270-300.

John XXIII, Encyclical Letter Pacem in terris (11 April 1963), especially nos, 8-35, Acta
Apostolicae Sedis 55, (1963), pp. 253-304, especially pp. 259-266.
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This used to happen from 1987 to 1992, during the administration of President Corazon
C. Aquino, who is a devout Catholic Christian. The venue for the combined civil and re-
ligious observance of the 1986 “People Power” revolution, starting in 1988, was the
shrine of Our Lady of Peace, then newly completed. This was built along the historic por-
tion of Epifanio de los Santos Avenue (EDSA) where active nonviolence of largely
Catholic Christian religious inspiration caused the downfall of the Marcos dictatorship,

Claver, “Faith and Politics,” Pulso Monograph No.5, December 1990, pp. 11-20. The
distinction referred to is on p. 13.

The author of this paper prefers to use the term “pastors™ as a broad term encompassing
bishops, clergy and religious, as being more accurate and less prone to misinterpretation
than “hierarchy.” In the text of this paper the shift of usage from “hierarchy™ to “pastors™
will be pointed out.

This does not mean to deny that some members of the hierarchy may have special compe-
tence in political action or in the “political arena.”

"Message to the People of God from the Synod of 1987,” no. 22, mentioned in Claver,
“Faith and Politics,” p. 13.

Claver, “Faith and Politics,” p. 13. The greater competence of the laity over the pastors
in direct political action (“the political arena”) is not due to some difference of ontologic-
al character between members of the hierarchy and the laity. It is largely due to the laity’s
generally more profound theoretical and experiential knowledge of political action (“the
political arena™). Conversely, the members of the pastoral body generally have more
competence than the laity in “politics™ or “the political field,” not because of some differ-
ence of ontological character between pastors and laity, but largely because the pastors
generally have had more opportunity to formally study and reflect upon the general mor-
al principles governing political action.

Claver, “Faith and Politics,” p. 13.

A typical example of this was the Post-election Statement, dated 13 February 1986,
issued by the Catholic Bishops' Conference of the Philippines. In effect, this statement
rejected the claim to legitimacy of the Marcos dictatorship, on the ground that the latter,
through blatant terrorism and massive fraud, had systematically attempted to subvert the
will of the people in the snap presidential elections of February 1986. For the latter docu-
ment, see Catholic Bishops' Conference of the Philippines. Letters and Statements: 1984-
1990 (Quezon City: Cardinal Bea Institute, Loyola School of Theology and Ateneo de
Manila University, 1990), pp. 61-64.

Claver, “Faith and Politics,” p. 13.
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that “They are not to play an active role in political parties or in directing trade unions
unless, in the judgment of the competent ecclesiastical authority, this is required for the
defence of the rights of the Church or to promote the common good.” The translation of
the Codex Iuris Canonici used here is that entitled The Code of Canon Law in English
Translation, prepared by the Canon Law Society of Great Britain and Ireland in associa-
tion with The Canon Law Society of Australia and New Zealand and The Canadian
Canon Law Society (London: Collins Liturgical Publications, 1983 and Sydney: Collins
Liturgical Australia, 1983), p. 49.

Cf. Claver, “Faith and Politics,” p. 14.
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For example, the typology does not cover the whole area conventionally considered to be
part of Asia. Specifically the typology does not include the Asian parts of Russia, as well
as the Republic of Kazakhstan, in both of which there are considerable numbers of
Catholic Christians, in the order of hundreds of thousands in the former, and tens of
thousands in the latter. This is because, as far as the author knows, the ecclesiastical terri-
tories found in these two areas do not belong to the Federation of Asian Bishops’ Confer-
ences. Moreover, the sociopolitical situation in these areas is still so unstable as to make
difficult the identification of clear social ethical imperatives for the Church there. The
typology also does not specifically mention all the countries of Asia, but only gives some
main examples of each type of situation.

The adherence to these religious or philosophical systems may at times be only nominal,
but nevertheless these systems are the ones invoked to legitimize the control of power by
the dominant community or group.

In relation to the criterion of prevailing type of economic ststem, this paper has some-
times taken a position regarding the character of the economies of certain countries dis-
tinct from that claimed by the ruling groups therein. For instance, this paper has consi-
dered as capitalist the economic systems of some countries whose rulers call them social-
ist, the reason being that capitalism is here understood as the economic system in which
the bulk of the means of production and exchange is owned by the private sector.

An accurate concept of human rights should therefore affirm, for example, that though
all human beings are the subjects of human rights, particular attention should be paid to
the rights of the oppressed, namely, those whose rights are being violated, and that the
right of the majority to satisfy their basic needs is prior to the majority’s desire for or the
minority’s aspirations to nonbasic needs. An accurate concept of human rights should
also affirm that freedom of conscience and of action in accordance with conscience is a
fundamental human right, and should not be suppressed for collective goals unless public
order or the fundamental human rights of other persons is at stake.

‘Komonchak et al., New chtianarjf of Theology, s.v. “Rights, Human,” by Falconer.

Such a reputation, however, should be nuanced by taking into consideration the struggle
of the predominantly Catholic Christian people of East Timor for the recognition of their
independence as a nation. The debate, both domestic Philippine and international, in re-
lation to the holding of the Asia-Pacific Conference on East Timor (APCET) in Quezon
City, Metro Manila, Philippines, from 31 May to 4 June 1994, made many aware for the
first time that the great majority of the people of East Timor are Catholic Christians.
Many believe that East Timor has a right to have its independence recognized, and they
consider the Indonesian occupation of East Timor since 1975 to be immoral, as well as
illegal by the standards of international law.

The Indonesian state ideology, called Pancasila, has five tenets: belief in God, humani-
tarianism, national unity, democracy based on consensus and representation, and social
justice.

The Indonesian state recognizes five religions — Islam, Catholic Christianity, Protestant
Christianity, Buddhism, Hinduism — and kepercauaan or traditional beliefs (especially in
the latter’s Javanese form) as legally acceptable expressions of the belief in God that Pan-
casila upholds.

Ba’ath is an Arabic word meaning “resurgence.”

S -



II. ReLIGION AND PoLiTICS
by :
GEeorGE V. Loso

1. God is Not Dead

In the nineteen-fifties, there was widespread speculation in the West
about the “death of God”. This was but a form of “modern theology” that
tried to come to terms with the secularizing trend in modern life, In some
circles it was taken for granted that religion had become a spent force be-
cause of factors such as Marxism, rationalism and the advance of science
and technology. Even a person like Dietrich Bonhoeffer thought that the
world was entering a time of “no religion at all” and so Christianity must
shed the outer garb of religion. He proposed that the future task of theolo-
gy was to develop a “religionless interpretation of the Gospel.”

Such a trend was also spreading to the East where the elite had begun
to adopt Western postures. They felt that traditional religion was to be
transcended by a spirit of scientific enquiry.

However, now the scene has rapidly changed. We are now witnessing
a strong revival of religion in different forms everywhere. Harvey Cox
mentions some particularly powerful symbols of the sea change that has
taken place. For instance, in January 24, 1979, the newly-elected Pope
John Paul II landed at the officially secularized city of Mexico to a trium-
phant welcome that simply swept away the anticlerical restrictions that
prevailed there for a century. The leaders of the world’s largest “secular
city” became jittery at the phenomenon. Just about then, Ayatollah
Khomeni reversed at one stroke the seemingly secularized set up in mod-
ern [ran.

The first was a case of upsurge of faith that was always there in the
hearts of the campesinos and the destitute inhabitants of the city barrios.
The second was sign of the religious fundamentalism that is now sweeping
through a great part of the world. However, both reveal that religion is a
most potent force in human life and society.

“Modern theology” had discounted the popular religion of the mas-
ses. Marxists had derided it as “opium of the people.” Certain rulers like

Father George V. Lobo, S.J., Professor in the Theological Faculty of
the Papal Seminary, Pune India, presented his paper at the 1991 seminar
of the FABC Theological Advisory Commission. A renowned scholar,
Father Lobo died suddenly in 1993.
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the Shah of Iran, mostly out of self-interest, had attempted to build a new
political and social order free from what they considered as shackles of re-
ligion. However, events in Iran and Eastern Europe have shown that re-
ligious faith cannot be stamped out by a materialistic ideology or by brute
force. The rise of religious fundamentalism among Muslims, Hindus and
Christians is a reaction against rationalistic ideologies.

Even the phenomenon of modernity has had a limited effect on re-
ligious faith as such, even though it might have challenged many of its tra-
ditional expressions. The impact of science and technology may in the long
run have a positive effect on religion by helping to free it from supersti-
tious elements. Tensions of modern life can raise questions like that of the
. meaning of suffering, life and death which religion alone cannot answer.

Although organized religion has no longer a dominant role in many
societies, the influence of religious faith seems to have become deeper and
more subtle. If the elite and workers in countries like France seem to
largely manage without religion, the phenomenon of Lourdes, Fatima and
many other pilgrim centers shows that religion is quite alive. The creed of
rationalism and agnosticism may have attracted some people. However,
most of those who have abandoned the traditional Christian faith are hav-
ing recourse to esoteric cults and Eastern religions.

Religiosity has always been a marked trait of Eastern peoples. In
many Asian societies organized religion seems to be even getting stronger.
Hinduism, which was traditionally a diffused entity, is now acquiring a
militant identity. So even while it is urgent to bring about socio-economic
liberation, the deep religiosity of Asian peoples must be taken into
account. ! ‘

2. Religion and Politics: Models of Relationship

Religion and politics are two of the most important dimensions of hu-
man life. Religion is the expression of man’s longing for ultimate meaning
in life and his striving towards his transcendent destiny. It is concerned
with the ultimate values of the human person and society and the realiza-
tion of the deepest human aspirations. Politics is the way of organizing
man’s secular life in order to achieve the common good, and thereby the
conditions needed for realizing human values in society. Hence, the im-
portance of the right order between these two vital spheres.

There are different models for the relationship between religion and
politics: 1) the two are essentially unrelated and parallel, and hence totally
separable; 2) religion dominates and absorbs politics, creating a theocratic
society or established Church; 3) politics uses religion, for instance, to
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further unworthy ends, thus creating communalism in the pejorative
sense; 4) there is a harmonious convergence between the two so that the
autonomy of the political sphere is maintained, even while religious free-
dom is assured. The mutual interpenetration and collaboration should
bring about the true welfare of mankind.

These models are helpful in understanding the situation in a particu-
lar country and in bringing about a much needed reform. But they cannot
be applied rigidly to different countries. The greatly complex variety of si-
tuations must be attended to.

3. Complete Separation of Religion and Politics

The belief that the two can be kept completely separate is an illusion.
As expressions of the two most vital dimensions of human life, the vertical
and the horizontal, they are bound to be closely interlinked, even if at
times the link is less apparent.

The French revolutionaries had tried to consign religion to the “sac-
risty,” Modern secularists, while they do grant freedom of religion, want
to relegate it to the private sphere. However, the attempt to privatize reli-
gion has never met with success. In Eastern countries, it has not even been
seriously attempted.

Still, it has happened that many Christians — and believers of other
religions — have failed to see that their faith itself calls for social responsi-
bility and commitment to justice. Many pious people show grave indiffer-
ence to social concerns. Some with a conservative and fundamentalist out-
look even actively work against social change. However, their indifference
to political and social affairs is often only apparent. Behind the veil of stu-
died detachment is the option to maintain the status quo which itself is a
subtle way of playing politics.

After Vatican II, with its clear call to social involvement, such escap-
ism is clearly unjustified. True religion must have a positive impact on
society, including its political organization. Therefore, the question is not
whether religion is related to politics, but what the type of relationship
should be.

4. Religion Dominating Politics — Theocracy
When a particular religion acquires a dominating position we have a
theocracy. This is not the rightful subjection of all human life to the

sovereignty of God. But it is the domination of a particular ideology over
the whole of human society. When a religion acquires a privileged con-
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stitutional status as in Pakistan or Malaysia, it becomes established.

The system of established Christianity in what was known as “Christ-
endom” seemed to have provided an advantage to religion. In fact,
however, religion got involved in the politics of the realm. While the
Church tried to use the power of the state, the state, in fact, made the
Church the instrument of its own interests. The prophetic dimension of re-
ligion challenging the misuse of power was stifled.

This happened all the more when there was an external threat from
another religio-political power. For instance, when Islam was sweeping
through Eastern Europe and Northern Africa, Christian rulers harnessed
the influence of religion to face the threat and even went on the counterat-
tack, giving the military venture a sacred garb, like that of the Crusades.
In such a situation, religion was in no position to question the autocracy
and rapacity of the princes or raise its voice against the cruel oppression of
the poor by the privileged classes attached to the throne.

Thus, the establishment of religion drained away the ferment of re-
newal carried by the Gospel. The leaders of the Church tended to pattern
their life and office after those of secular monarchs. No wonder, then, that
the bishops became princes and the clergy a sort of sacred bureaucracy.
Thus religion, instead of proving to be an inspiration to society, became
an instrument of statecraft. The earthly kingdom, instead of being a means
of achieving the common good of human society, became a means of
oppression sanctioned by religion.

Thank God, such an overt form of establishment is fading away in
most parts of the world. However, there is some form of theocracy in
nearly all Muslim majority countries. There is an effort to organize the
whole of social and political life according to the literal understanding of
the Shari’a or Islamic law. What is considered sacred, mandatory and im-
mutable is, not only the Qur’an and Hadith (the reported sayings of the
Prophet), but the entire corpus of law developed in the first centuries
under the impact of particular situations. The laudable effort to have an
integrated polity is in fact directed to perpetuate outdated and inhuman
practices such as the mutilation of criminals and discrimination against
women.

Such trends are not entirely absent from Christian communities. In
Asia, because of their mostly minority status, they do not normally come
out in the open. There is need for renouncing a desire of establishing one’s
religion. Within a theocracy or system of established religion, the minor-
ities suffer the violation of their human rights, In spite of verbal recogni-
tion of religious freedom, minorities are discriminated against in the mat-
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ter of jobs and even in the public practice of their faith. Religious leaders
belonging to the majority tend to unduly interfere in secular affairs, inc-
luding politics. Under the guise of protecting religious interests, they often
adopt obscurantist positions which benefit neither the religious nor the
civil sphere. When religious leaders acquire special privileges, they are di-
verted from their proper religious mission.

5. Politics Manipulating Religion — Communalism

This is the obverse of religion dominating politics. In countries like
India it is called “communalism,” in the sense that it is the abuse of the re-
ligious sentiment for narrow political purposes. It has several aspects:*

a) First of all, it has an economic basis. When resources and opportu-
nities are limited, people tend to gain some personal advantages by closely
identifying themselves with a particular group, for instance, a religious
community. When one such group has already an advantageous position,
others tend to react which provokes a counterreaction on the part of the
first group.

b) Political parties exploit the situation of imbalances and tensions for
narrow partisan interests. They stir up the religious passions of the people
which often leads to violent clashes. It is generally the poor who suffer
most from the violent confrontations. In this way religion gets politicized.

¢) Psychological stereotypes conduce to perpetuate prejudices. People
of a particular community are identified with certain character or behavior
traits which are often fictitious, grossly exaggerated, or are true only of a
limited number in the group.

d) More deeply, communalism thrives on a narrow religious outlook.
A feeling of superiority or exclusive validation for one’s religion leads the
members of one community to look down on others, or, on the contrary,
they suffer from persecution mania. If may also result in fanaticism, or in-
clination to put up a fight at the least provocation.

e) Religious fundamentalism inverts the hierarchy of truths and
values. The core inspiration of a particular religion is replaced by blind
adherence to secondary factors. Roger Garaudy, for instance, tries to
show that the core inspiration of Islam is universalist and humanitarian.
Allah alone has absolute knowledge and he alone is the sole possessor of
earthly goods. Hence, no one may claim absolute knowledge or absolute
possession. Even the saying that Allah alone commands is not a sign of
“theocracy,” but is an invitation to submit to his divine will. The legal
code, Shari’a, (etymologically “the path to the true source”), is meant to



help the devotees to live their private and public life twenty-four hours a
day in the sight of Allah.

However, a true application of the Shari’a has nothing to do with
uncritical literalism or resistance to change. There is need for putting an
end tso legalism that deprives the law of its dimension of interiority and
love.

A Sudanese Muslim writer suggests a key to the interpretation of
secondary codes. The Shari’a is to be understood as a particular inter-
pretation of the original Islam in a given historical context. The historical
Shari'a is, therefore, not at fault when seen in its proper context. Howev-
er, the fault is in contemporary believers who insist on implementing
archaic concepts in radically transformed circumstances. So it is not that
the Qur’an should be interpreted according to the Shari’a, but the other
way round.®

f) Overidentification of religion and culture. The complex of laws,
practices and artistic expressions is called “culture.” In primitive societies,
religious faith, rituals and lifestyle were closely interlinked. The latter two
were fixated according to some patterns and strictly regulated according to
the community’s laws or customs.

As such, there is no harm if a people of a particular religion adopts a
distinctive culture. However, today, most religions are spread throughout
the world and have members from the most diverse cultural backgrounds.
When a religious group makes converts from another group and gets the
converts to change their lifestyle, tension naturally arises. The others
would regard the converts as alien and renegades. They would even be
considered unreliable in the context of international conflict.

Thus, one of the main reasons why Hindus in India regard Muslims
with suspicion is the bitter experience of partition of the motherland in
1947 on religious lines. Pakistan was created on the ground that Muslims
are a distinct “nation” even though over 90% were of the same original
stock, It is feared that if more become Muslims in residual India, there
might be the demand for further partition. When Christians in an area
adopt a too-Western lifestyle, a section of the Hindus begin to feel that
they too might carve out other nation states from the country.

Religious and cultural pluralism is a human right. But the implica-
tions of religious groups adopting a too-distinct way of life even in the
secular sphere must be carefully exanined. The majority community may
be wrong in insisting that everyone adopt the so-called national culture,
especially when this may have been imposed by an elite on other groups.
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On the other hand, a minority cultivating a too-distinctive culture, espe-
cially if this is from an alien source, should be avoided. At least, an alien
culture, including ritual forms, should not be imposed on the converts by
the particular religious leadership. Here we are deep into the question of
inculturation, which has both political and religious implications.

It should be evident that at least the Christian religion is not bound to
any particular culture.” Today, any religion that claims to be truly
universal has to adapt itself to different cultures. The Church, particularly,
has the prophetic role of giving an example of such inculturation.

6. Cultural and Religious Pluralism

Culture has three instrumental dimensions: a) cognifive, or a definite
world view; b) conative, or a design of action; c) normative, or a guide for
life by providing values.

This last normative or evaluative dimension can be either hegemonic,
or one which admits pluralism. The first attempts to liquidate other reli-
gions, marginalizes them or assimilates them. Thus, it has been said that
the apparent “tolerance” of Hinduism only tends to marginalize other
faiths.

Religious pluralism, on the other hand, admits the coexistence of
different religions within the same society or nation State.

This would be isolationist, if different religious groups do not question
the legitimacy of, or interfere with, the life and activities of others, but
merely exist as socio-cultural isolates. This would be in fact a form of re-
treatist communalism that is sterile and static. Small minorities may give in
to this mode of existence.

Genuine religious pluralism would mean a multicultural and multireli-
gious polity. As T.K. Ommen puts it:

In contrast, religious pluralism would mean a socictal situation in
which different religious collectivities would, not only respect one
another in terms of their respective beliefs and worship patterns, but
would be eager to enter into creative and critical dialogue so that they
could empathetically understand one another and collectively shape a
human and just society.

In such an effort there should not be excessive cultural purity which

may result in racism or casteism. There should also not be an exclusive
concern for the material welfare of the community, in which case religion
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would degenerate into a cult of affluence, or for mere “spiritual” salvation
which would be an escapist refreatism.

7. Secularism and Communalism

It is very important to distinguish carefully between the ideology of
secularism and the process of secularization. While the former denies the
transcendent dimension of human existence, the latter could be under-
stood in different ways. One of these is quite legitimate, namely, as a
rational and humanistic movement that does not necessarily deny the
transcendent and religious sphere. In fact, the biblical vision has a dimen-
sion of such secularization or “demythologization,” inasmuch as it reveals
the distinction of creative earthly reality from the divine. A concept of
secularity that stresses the value of created things is to be welcomed, pro-
vided the sovereignty of God is recognized and there is no dichotomy be-
tween the secular and the sacred.

Secularism in the West crystallized as an ideology in the context of
the conflict between the Church and the state. Either it was understood as
a division of labor between the two, or more often as a denial of the trans-
cendent and the religious. The three connotations of this kind of secular-
ism are: 1) separating man and society from the divine; 2) instituting pure
rationality through the process of displacing religiosity; 3) relegating reli-
gion to the private realm of human life.

However, such a project is not valid, because: 1) the sacred and the
secular are intrinsically intertwined in everyday human existence; any
effort to establish a separate “space” for the sacred apart from the secular
is bound to fail; 2) there is no evidence of scientific thought being able to
displace religion. Certain aspects wrongly attributed to religion, like magic
and superstition, may disappear, but thereby religion will only acquire a
more authentic meaning; 3) to privatize religion is to seek to liquidate it.

In some Eastern countries, like India, secularism is often understood
as a means of resolving conflicts between different religions. In this case, it
is proposed less as a way of ensuring freedom of religion as of ensuring the
cohesion of the state, of the “freedom of the state” in a multireligious
situation.” This is legitimate if it does not lead to religious indifferentism.

Communalism expresses the desire of people who share a common
faith to have also common economic and political interests which are diffe-
rent from and often antagonistic to those of other religious groups.'
According to T.K. Ommen,

Communalism has come to be perceived as the tendency on the part

.



of a religious group to affirm that it is a political entity. That is, com-
munalism obtains when a religious community believes that unless it
has an exclusive “political roof,” it cannot have a secure existence."*

Thus, communalism is the opposite of secularism when this latter is
understood as the building up of a plural polity,. It has different forms: 1)
assimilative, when a dominant majority or even an elite minority seeks to
absorb or assimilate the rest to its worldview and culture; 2) welfarist,
when a particular religious community seeks solely to advance its position
either by internal mutual help or by constantly agitating to get favors from
the state; 3) retreatist, when the community is small in number and weak in
influence, and so may experience a sense of powerlessness and withdraw
into itself. As this is a passive stance, it may ultimately lead to assimila-
tion; 4) separatist, or maintaining undue cultural specificity; 5) secessionist,
seeking a separate political entity or a totally independent or sovereign
state.

None of these positions is conducive to national harmony and secur-
ity. The Church should avoid all of them. Even a welfarist policy should
be adopted only on behalf of all the people, and not merely of Christians,
although it would be natural to have special concern for those of one’s
OWI community.

The best way of avoiding the pitfalls of communalism is to strive to-
wards genuine pluralism. Secularism is helpful when it is understood as a
true neutrality of the state and not as a rationalist ideology.

8. Rightful Autonomy of the Secular Sphere

The transition from tradition to modernity, which most Asian
societies are now passing through, implies the progressive autonomy of
the secular sphere from the control of organized religion. Jesus has re-
solved the question in germ in proclaiming: “Render to Caeser the things
that are Caesar’s and to God the things that are God’s™ (Mt 22 : 17).

Already the doctrine of creation frees earthly activity from the de-
monic and magical. True religion accepts creation with its proper charac-
ter as a gracious gift of God. Hence, scientific progress, human sciences
and sociopolitical activity are not an obstacle to religion, but a most pre-
cious aid.

One of the Church laws that puzzles many is the prOhlblth!‘l of clergy
from taking part in party politics or assuming public office.'” This is not
meant to exclude Church leaders from all political activity, but to warn
them not to neglect their proper mission of bringing the transcendent
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dimension to human activity, and not to abuse their spiritual authority to
interfere in the political process.

The pastors of Church do have the prophetic role of denouncing un-
just structures and announcing by word and deed a new society that is
marked by justice and love. However, normally, it is for the laity to en-
gage themselves directly in political activity. As Vatican II declares: “Lay-
men should also know that it is generally the function of their well-formed
Christian conscience to see that the divine law is inscribed in the life of the
earthly city.”"?

As this role belongs properly to the laity, they do not need any per-
mission from Church authorities to exercise it. It is a “proper” and not
“delegated” function. From the clergy they can expect enlightenment and
not concrete directions. Further, the laity engage in this activity basically
as citizens. From their faith they do derive an inspiration for their dedica-
tion. But their religion does not provide any blueprint for temporal activ-
ity. If this were made clear, there would be less room for suspicion when
Christians seek to take a prominent part in political activity.

The question can arise whether Christians should organize themselves
in “Christian” trade unions or political parties. Normally, it would be most
imprudent and misleading to form such denominational groups. At least in
Asia, it would be unwise to form Christian political parties. Christian
democratic parties arose in Europe under special circumstances, when it
was a question of radical opposition between the Christian faith and what
was perceived as militant godless Communism. In the Asian situation, it
would be counterproductive to form such political parties. The apparent
advantage gained thereby would be counterbalanced by the suspicion and
opposition that it would arouse in other groups. Sectarianism breeds sec-
tarianism which in the end would profit no one.

Still, what about defending minority rights? The rights of all citizens
and groups must be safeguarded in any just society. It is highly desirable
that minority rights are protected through constitutional means. Any
violation of the rights of a minority is to be condemned. Hence, Christians
must be careful not to indulge in selective indignation when the rights of
Christians are violated. The defense of minority rights is better carried out
at the level of human rights. Then, the conscience of a wider circle could
be aroused and the defense would become more effective. Respect for the
human order implies a common struggle for justice by all people of good
will without any sectarian bias.

Here again, the “small flocks” of Asian Churches have the crucial
role of witnessing to human values. Defense of basic human rights may
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provoke the opposition of vested interests. But Christians could not in this
way be blamed for seeking their own narrow interests and thereby thre-
atening the national polity. Christians should give the lead to other re-
ligious groups in shedding their particularisms or the tendency to suppress
human rights within their own community in the name of protecting their
religion.

9. Religious Freedom

While the autonomy of the secular sphere is to be respected and pre-
served from interference by misguided religious elements, religion itself
needs to be defended from encroachment by secular or political forces.

One of the most important acts of Vatican 1 is the Declaration on Re-
ligious Freedom which in effect means “immunity from coercion in secular
society.” The Council spells this out thus:

This freedom means that all men are to be immune from coercion on
the part of individuals or of social groups and of any human power, in
such wise that in matters religious no one is to be forced to act in a
manner contrary to his own beliefs. Nor is anyone to be restrained
from acting in accordance with his own beliefs, whether prwate]y or
publicly, whether alone or in association, within due limits."

This right to religious freedom is based on the unique dignity of the
human person. It has special importance, since it concerns the deepest
dimension of human life. If the life of the citizens is to be enhanced, civil
society must acknowledge and protect this basic right. “Hence, it should
be recognized in constitutional law whereby society is govemed Thus, it
becomes a civil right.”"®

As religious truth is sought by free inquiry and mutual dialogue, re-
ligious freedom implies the free search for truth with every available
means, as well as the freedom to communicate the same to others. There
is, therefore, the inherent right to propagate one’s religious faith, and, cor-
relatively, the right to change one’s religious affiliation, which is often cal-
led conversion. Hence, the government may not impose on its people the
adherence to or repudlatlon of any religion, or hinder any(}ne from joining
or leaving a religious body. '®

The Council qualifies the right to religious freedom by saying that “its
exercise is subject to certain regulatory norms.”'” Hence, the moral princi-
ple of personal and social responsibility is to be respected Manifest viola-
tions of the moral order, like child sacrifice and sacred prostitution, are to
be curbed by civil society. As the Council declares:

.



Society has the right to defend itself against possible abuses commit-
ted under the pretext of religious freedom. It is the special duty of
government to provide protection against violation of human rights in
this way. However, government is not to act in an arbitrary manner
or in an unfair spirit of partisanship. Its action is to be regulated by
juridical norms which are in conformity with the objective moral
order.'®

Today, there are different opinions as to what is “in accordance” with
the moral order. Any conflicts that may arise are to be resolved in a spirit
of openness and sincere dialogue.

The Council is hesitant in condemning the legal recognition of a par-
ticular religion, as the time did not seem to be ripe for it. But it empha-
sizes the point that, in case there is such recognition, the rights of others
are not to be violated, and there should be no discrimination among
citizens on the ground of religion."”

As human persons have to practise religion in a social way, each re-
ligious community has the right to own properties and to conduct institu-
tions in a corporate manner. These include all activities directed to realize
the goals of religion, like education and health services. Such institutions
are to have civil recognition as moral persons in the form of trusts, or in
other ways.

In practice, this may produce serious conflicts. The religious com-
munity may demand state-aid for schools, even while claiming full auto-
nomy in their administration. It is interesting to note that such aid is de-
nied in several Western countries, while it is granted to a large extent in
several Asian countries. The state may tend to acquire a monopoly of
education under the pretext of bringing about national integration or of
curbing certain abuses. Hence, there is need for mutual accommodation,
even while religious freedom is preserved.

While the Church, therefore, can legitimately claim the right to run
autonomous educational and health services, one may ask whether this
should be overemphasized. Religious personnel, not to mention dedicated
lay persons, could also work in secular institutions, and thereby improve
their atmosphere. We need not wait for the government to bring about
nationalization of schools, as happened some years back in Sri Lanka.

In any case, the Church should not seek to build up a too massive in-

stitutional structure. This would not only provoke an adverse reaction
from others, but would affect the very life and mission of the Church. In-
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stead of being a prophetic community, she would be thoroughly institu-
tionalized, with all its attendant drawbacks. The Church, as a human soci-
ety, has an institutional aspect; but this should be wholly subservient to its
charismatic mission and should be directed to the service of human socie-
ty. She should live and function according to the example of the Master
“who came to serve and not be served” (Mt 20 : 28).

10. Religion and Political Responsibility

We have seen that religion should not dominate politics, nor politics
dominate religion. At the same time, the two cannot be kept apart, but
must achieve a harmony for the sake of the human person and society.

As the believer is also a citizen, he or she has the grave moral respon-
sibility of building up the earthly city. Genuine religious faith in God, who
is the common Father of all, should urge the believer to contribute to the
achievement of a social order in which all of God’s children will live in jus-
tice, peace, love and prosperity.

Vatican I has expressed this strongly:

They are mistaken who, knowing that we have here no lasting city,
but seek one which is to come, think that they may therefore shirk
their earthly responsibilities. For they are forgetting that by the faith
itself they are more than ever obliged to measure up to these
duties.... The Christian who neglects his temporal duties neglects his
duties toward his neighbor and even God, and jeopardizes his eternal
salvation.”

The believer must fulfill his earthly responsibilities inspired by his
faith. Hence, there should be no contradiction between faith and authen-
tic political involvement; but one must reinforce the other.

The believers essentially belong to a faith community, and religion
publicly professed acquires a communitarian dimension (which is more or
less strong in different religions). Hence, the religious community itself
has a political responsibility. As far as the Church is concerned, she is, in
the words of Vatican II, “a kind of sacrament or sign of intimate union
with God, and of the unity of all mankind. She is also instrument for the
achievement of such unity.”*' The Church is to be a leaven or ferment of
fraternity and concord in the world, even when is a minority group.

A problem arises when the religious community is organized with

powerful institutional structures and develops strong secular interests. It
may then tend to appear like a massive power struccture. Instead, the



Church must imitate Christ who gave an example of passing from “love of
power” to “power of love.” If religious communities conform to the power
structures of the world, they would lose their specific role which is to in-
spire and guide earthly structures. Conflicts between various religious
groups arise when they ignore their core faith experience and jockey for
positions within human society.

Hence, much of the suspicion of the state regarding religious groups is
based on a rivalry for power within the same society. However, it can also
happen that a religious community encounters opposition when it exer-
cises its prophetic function of denouncing injustice and the violation of hu-
man rights. If, for instance, conversion of backward classes leads to their
human promotion and a challenge to the centuries-old system of oppres-
sion and exploitation, the vested interests may use state power to curb re-
ligious activity under various pretexts.

Hence, while the Church should renounce power politics and the
causing of cultural alienation among the converts, she cannot renounce
her right and duty to evangelize which also implies humanization, de-
velopment and liberation of the poor and downtrodden. If she meets
opposition in carrying out this mission, she should not be surprised, but
accept the trial, after the example of Jesus who was condemned for “proc-
laiming the good news to the poor and liberation to the captives” (Lk 4 :
18).

In certain situations, not only individual members, but the religious
community as such, may have to make political options, as in the Philip-
pines, during the struggle against the dictatorship of Marcos. Once such an
urgent task is achieved, the Church should beware of engaging in partisan
political activity.

As we have seen earlier, the prohibition of clerics from engaging in
party politics is not meant to exclude their involvement in social change. It
is directed to preventing misuse of a sacred power for mere political pur-
poses, which also goes against the rightful autonomy of the earthly sphere
and may lead to the contamination of religion itself.

A recent editorial in Vidyajyoti has expressed well the proper role of
religion in the political sphere, and the ever-present danger of com-
munalism:

If we affirm that religion has to influence political options in a con-
structive way, we refer to the religious core experience, free from the
temptations of power, where the universal and deepest values have
not been adulterated by communalism. This would mean, presum-
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ably, that the religious influence on the believer for concrete political
options must not normally reach him or her from organized religion
or its leadership, for at this level religion can hardly avoid being, or
appearing to be, communalist The influence must come from the in-
ner resources of the contact with Transcendence. The role of religious
leaders will be to deepen the faith perception of the bellevers They
should not try to control or delcrmmc their political optlons

Thus, Vatican II declares that “secular duties belong properly,
although not exclusively, to the laity.” It is the role of the laity with well-
formed Christian conscience “to see that the divine law is inscribed in the
life of the earthly city.”? :

They must take on the renewal of the temporal order as their own
special obligation. Led by the light of the Gospel and the mind of the
Church, and motivated by Christian love, let them act directly and de-
finitively in the temporal sphere. As citizens they must cooperate with
other citizens, using their own particular skills and acting on their own
responsibility. Everywhere and i in, all things they must seek the ]ustlce
characteristic of God’s kingdom,**

11. Conclusions

1) Religion can play the role of transformation by inspirafion and ser-
vice, or of division by contributing to communal conflicts. Christians must
sedulously seek the former goal. : -

2) In the Asian context, it makes llltlﬂ sense to talk about the ¢ rc]a-
tionship between religions and the state.” ;

3) The concept of the “secular state” in some countries has served a
good purpose. But as it is open to misunderstanding, it would perhaps be
betterto accept the idea of “religious pluralism,” since religion is a fact of
life and there is also “theocracy” or the “establishment” of a particular re-
ligion. : ' v -

4) The Church, as “the sacrament of the unity of mankind,” must give
the lead in achieving a proper harmony between religion and politics.

5) The Church has to maintain and develop her self-identity as a
unique community of salvation. But this should not 1mply rivalry with the
state or other religious communities. : i

6)-The Church must renounce any tendency to interfere in the rightful
autonomy of the secular and political spheres. Trying to get any special
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place or favor from the state would only be counterproductive in the long
rum.

7) At the same time, the Church must vigorously fulfil her prophetic
role and strive for justice and liberation. She must be ready to face the in-
evitable conflicts that this will provoke.

8) There need not be a conflict between: justice/liberation and incul-
turation, since cultural alienation itself is an important form of structural
injustice. TR

9) Systematic class struggle or violent revolution is not a Christian op-
tion. However, the right of the poor to struggle for liberation from oppres-
sion should be recognized. Violence could be accepted only as a last resort
in a defensive struggle, according to the just war theory. However, the
Christian should have a decided preference for a non-violent path, even
under grave provocation. - :

10) The Church must project the image of a truly religious commun-
ity, and not merely of a philanthropic organization, or of a mighty institu-
tional structure. The more the Church sheds worldiness, the more she will
be able to help the world.

11) Conducting educational, health and other social services can be
helpful, if the goal is clearly service, especially of the poor. However, even
religious could serve in government or other institutions in order to bring
the Christian vision and the spirit of service to them. This would diminish
the image of the Church as a colossal institution. -

12) The Church exists in widely-varied situations in different Asian
countries. Her mission must take into account the complexities of the par-
ticular local situation, even while it is guided by some general orientations.

13) There is no question of pretending to adopt an apo]iticél distance
from political issues that confront the nation or the world. This would in
reality be an option for the status quo.

14) The Church in Asia must, as far as possible, shed a Western im-
age. There is need for adopting a national outlook without the excesses of
nationalism. There is also the need of developing a pan-Asian perspective,
as well as an Asian-level collaboration for the transformation of the conti-
nent.

15) The Church cannot canonize any political system, however good
it may appear. She has to adopt a critical stance, so that a basically just
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system might be developed.

16) Apart from an ecumenical spirit, there is need for a dialogue with
other faiths to bring about mutual enrichment and to seek a common
approach to urgent social problems.

17) In any concrete involvement of the Church, besides personal pru-
dence and reflection, there is need for communal discernment in order to
arrive at a truly mature judgment. An ongoing process of discernment
would be of help in developing a more refined and critical sense regarding
political affairs.

18) The proper and rightful role of the laity in secular affairs should
be recognized. They should be encouraged and trained to engage them-
selves in political activity.
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f.  Prayer, Community Worship, and [nculturation

Prayer — the Life of the Church of Asia. The Finai Statement and Recom-
mendations of the Second Plenary Assembly of the Federation of Asian
Bishops' Conferences, 1978.

The Growing Church: Amid Various Religious and Cultural Traditions and
Contemporary Ideologies, by Robert Hardawiryana, 1979.

Gospel and Culture, by D.5. Amalorpavadass, 1979.

The Church at the Service of the Kingdom of God, by the International Service
of Reflection and Animation of the Movement For A Better World, 1979.

The Church at the Service of Kingdom of God (IT), by the Movement For A
Better World, 1979.

Evangelizing in Today’'s World, Fraternity and Poverty: Ways of Evange-
lization. A Course in Missionary Animation, by the Movement For A
Better World, 1979.

The First Bishops' Institute for Missionary Apostolate of the Federation of
Asian Bishops™ Conferences, 1979. .

Consecrated Religious Life in the Church of Contemporary Asia, by Yves
E. Raguin and Sister Vandana, 1980.
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30.
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Interiority: The Foundation of Spiritual Authority in Asian Religious
Traditions, by Francis Acharya and Yves Raguin, 1980.

Church, Mission and the Kindgom of God, by Bishops Patrick D’Souza,
with the Message of the Delegates of the International Mission Congress at
Manila, 1980.

Questions Muslims Ask Cathalics, by a Tunis Study Group, 1980.

The Collegiality of the Bishops for Human Development. The Fourth and
Fifth Bishops® Institutes for Social Action, 1981.

Reaching Out in Dialogue in Asia. The First and Second Bishops' Institutes
for Interreligious Affairs, 1981,

The Basic Christian Community in an Islamic Country. A Seminar in the
Archdiocese of Kuala Lumpur, 1981,

The Christian Community as the Bearer of the Good News. The Second
Bishops® Institute for Missionary Apostolate, 1981,

Searching Out the Future for the Church in Asia. The Statements and
Recommendations of the Three Pan-Asian Meetings of the Bishops of
Asia, 1982.

The Church as a Community of Faith — Some Points for Reflection at the
Third Plenary Assembly, by C.G. Arevalo, 1982.

The Church as a Community of Faith in the Asian Context, by D.S.
Amalorpavadass, 1982.

Muslim Perception of Christian Community, by Terence Farias, 1982,

The Church — A Community of Faith in Asia. A Short Report on the Third
Plenary Assembly of the Federation of Asian Bishop’s Conferences, 1982,

Third Plenary Assembly: Workshop Discussion Guides

Church Organization in Asia Today

Forms of Christian Community Living in Asia

The Diocese and Parish as Communities of Faith

Total Human Development and the Church as a Community of Faith in

Asia

The Dialogue of Communities of Faith in Asia

Is the Laity the “Marginalized Majority” in the Church?

The Role of Women in the Church as a Community of Faith in Asia

Seminaries and Religious Houses as Centers of Formation of Church as

Community of Faith in Asia

Consecrated Religious Life in Asia as Witness of Church as Com-

munity of Faith

j. The Roman Catholic Church in Asia and the Media of Mass
Communication — Press, Film, Radio and Television

k. Laity in the Church of Asia

Summons to Dialogue, by Archbishop Angelo Femandes. A National
Seminar on Dialogue and Evangelization, 1983.
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Challenges to Human Development in the 1980s: Response of the Church
in Asia. The Sixth Bishops® Institute for Social Action, 1983,

Lead Me to the Real: The Hindu-Christian Dialogue. The Third Bishop’s
Institute for Interreligious Affairs, 1984,
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47.

48.

49,
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53.

Our Quest for Justice. The Second Consulation on Justice and Peace, 1984.

Christian Presence among Muslims in Asia. A Consultation on Inter-
Religious Dialogue, 1985.

Social Action Groups: Harbingers of Hope in Asia, by Felix Wilfred, 1985.

Trusting, Entrusting the Laity. The First Bishops’ Institute for Lay
Apostolate, 1985.

Building the Church of Christ in a Pluricultural Situation, by Robert
Hardawiryana, 1985.

Towards a Theology of Local Church, by Joseph Komonchak. The First
Colloquium of the FABC Theological Advisory Committee, 1986.

The “Abba Experience” of Jesus: the Model and Motive for Mission
Today. A Project in Formation for Mission, 1986.

Contemporary Catholic Thought on the Vocation and Mission of the Laity
in the Church and in the World. A Position Paper for the Fourth Plenary
Assembly, by S.J. Emmanuel, 1986.

Sunset in the East? The Asian Reality Challenging the Church and Its Laity
Today. A Position Paper for the Fourth Plenary Assembly, by Felix
Wilfred. 1986.

Fourth Plenary Assembly: Workshop Discussion Guides
a. The Role and Relationship of the Laity in the Church
b. Lay Spirituality

¢. Towards a New Understanding of Women's Role

d. Laity and Ministry to Youth

e. The Laity in the World of Education

f.  The Asian Laity in the World of Health Services
The Laity in Mission

The Laity in Politics and Public Service

The Laity and the Family

The Laity in the World of Work

Trusting, Entrusting the Laity in Media

The Laity in the World of Business
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The Vocation and Mission of the Laity in the Church and in the World of
Asia. A Report of the Fourth Plenary Assembly of the Federation of Asian
Bishops' Conference, 1987,

Theses on Interreligious Dialogue. An Essay in Pastoral Theological
Reflection, The Theological Advisory Commission of the Federation of
Asian Bishops® Conferences, 1987.

Living and Working Together with Sisters and Brothers of Other Faiths.
An Ecumenical Consultation, 1987,

The Urgency of Mission. The All-Asian Conference on Evangelization,
1988.

Science, High Technology and Faith. A Seminar on the Role of the
Catholic Scientist in Asia, 1989,

Becoming the Church of the Poor: with Industrial Workers. The First
Asian Institute for Social Action, 1989.

The Impact of Tourism: Its Challenges to the Mission of the Church in
Asia. 1989,
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64.
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67.

Peace, Justice and the Integrity of Creation. The Final Statement of the
European Ecumenical Assembly. A Foundation Document for Ecumenical
Co-operation in Asia, 1989.

Asia on the Threshold of the 1990s, by Felix Wilfred. A Position Paper for
the Fifth Plenary Assembly of the Federation of Asian Bishop's
Conferences, 1990.

Dialogue Discernment, Deeds: An Approach to Asian Challenqges Today, by
Antonio B. Lambino. A Position Paper for the Fifth Plenary Assembly of the
Federation of Asian Bishop’s Conferences, 1990.

Fifth Plenary Assembly: Workshop Discussion Guides

a. The Church Before the Changing Asian Societies of the 1990s, by
Robert Hardawiryana

b. The Church in Asia and Mission in the 1990s, by C. C. Arevalo

¢. A Spiritual Journey through the Asia of the 1990s, by Adolfo Nicolas

d. Alternative Ways of being Church in the Asia of the 1990s, by Oswald
Hirmer

e. The Church and Pluralism in the Asia of the 1990s, by Michael
Amaladoss

f. A Subject of Dignity and Rights: the Emerging Individual in Asia.
Papers by Ramon C, Reyes and Michael Masson

g. Religious Fundamentalism and Revivalism. Papers by Yvon Ambroise
and John K. Locke

h. The Church and the Quest for Peace in the Asia of the 1990s, by the
Catholic Bishops® Conference of Japan

The Church in Asia and Politics. Background Papers of the Fifth Plenary
Assembly of the Federation of Asian Bishops' Conferences, by Bienvenido
F. Nebres and Robert Hardawiryana, 1990,

The Emerging Challenges to the Church in Asia in the 1990s: A Call to
Respond. A Report of the Fifth Plenary Assembly of the Federation of
Asian Bishops’ Conferences, 1990.

Theses on the Local Church. The Theological Advisory Commission of the
Federation of Asian Bishops® Conference, 1991,

Mission Today. Contemporary Themes in Missiology, by James H.
Kroeger, 1991.

Another Gospel for Asia?, by Domenico Colombo, 1991,

Asian Theological Perspectives on Church and Politics. The Theological
Advisory Commission of the Federation of Asian Bishops® Conferences,
1992,

A Persistent Vision: The Primacy of Proclamation in FABC Statements,
1992,

The Social Doctrine of the Church: Foundation for a New Evangelization
in Asia. A Colloquium of the Federation of Asian Bishops’ Conference,
1992,

People Everywhere: Open the Door to Christ! The Asian Congress on
Evangelization, 1993.

The Church, the Reign of God, and the “Others.” Essays in a Catholic
Theology of Religions, by Jacques Dupuis and Michael Fitzgerald, 1993,

Religion and Politics in the Asian Context. Resource Papers by Romeo J. In-
tengan and George V. Lobo. The FABC Theological Advisory Commission,
1994.
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