FABC Papers No.83

COMMUNION AND SOLIDARITY:
A NEW WAY OF BEING CHURCH IN ASIA
A CorLoQuiuM oN THE CHURCH IN ASIA IN THE 2157 CENTURY
PaTTAYA, THAILAND
Avugust 25-31, 1997

An Overview of the Colloquium

Jesus at the Center of our Life as Church, by Brother Anthony Rogers

The Challenges to the Universal Church in the 21# Century, by Cardi-

nal Roger Etchegaray

IV. The Interpersonal and Transpersonal —Dimensions of Asian Spiritu-
ality: An Integrated Spirituality, by Father Sebastian Painadath

V. The Experiences in Communion and Collaborative Ministries, by
Bishop Leon A. Tharmaraj

VI. Communion and Solidarity — Towards a New Way of Being Church.
A Case Study, by Archbishop Orlando Quevedo

VII. Colloquium Recommendations, Suggestions and Proposals, compiled

by Brother Anthony Rogers

=il

L. AN OVERVIEW OF THE COLLOQUIUM

The Federation of Asian Bishops' Conferences gathered about 130
bishops, clergy, religious and lay people in a colloquium on "Church in Asia
in the 21* Century — Towards Communion and Solidarity in the Context of
Globalization."

This was in response to Pope John Paul II's appeal —contained in the
Apostolic Letter "The Coming of the Third Millennium" (Tertio Millennio
Adveniente)—to all local Churches to prepare for the Great Jubilee of the
Year 2000.

The colloquium, which was held in Pattaya, Thailand, August 25-31,
1997, set for itself the following objectives:

1. To have a more informed awareness of the phenomenon of global-
ization and the impact of its various dimensions: economic, cultural, politi-
cal and religious;

2, To understand some major trends in Asia and their influence on
Asian life in the light of globalization;

3. To become more aware of the ways by which faith and theology in
Asia have responded, and are responding, to emerging Asian realities in the
light of th vision of Church in Asia;

4. To learn some approaches to renewing our way of being Church, our
pastoral care, and the task of human promotion, in view of the pastoral



priorities of the Church in Asia;

5. To become more aware of the role of partner agencies that collabo-
rate, in their First World context, in the vision —mission of the Church in
Asia,

6. To come up with recommendations that address the major concerns
emerging from the colloquium, which may become a program of pastoral
action to be carried out by the Church in Asia in the next few years.

The colloguium's process included the following: inputs, open forums,
reflection and sharing through workshops, reporting at plenary assemblies,
panel presentations, and consensus-taking in the form of recommendations.
This process aimed not merely at an intellectual understanding but at con-
crete pastoral action.

In this report of the colloquium only a few of the main papers read
during the week are presented, as stepping-stones in the directions taken by
the participants.

The daily prayer and meditation during the colloquium became inte-
gral to the process of discernment in the colloquium. The Church has always
taught that in the work of renewal and development everything flows from
and returns to the Living Word of God.

This is why the daily celebration of the Eucharist was considered to be
at the heart of the colloquium's activities. The Eucharist was at once the
ultimate celebration of total commitment to integral liberation in Jesus, as
well as the very life of a "new way of being Church."

(GLOBALIZATION

The first phase of the colloquium dealt with the phenomenon of global-
ization and its impact on the peoples of the Asian continent. Experts helped
clarify the notion of globalization, and exposed its transforming effects on
all aspects of life: economies, culture, family relationships, religion, etc.

The supporters of globalization stress its unifying character as it incor-
porates all nations into a common economic system and facilities develop-
ment. Without it, poor countries would remain isolated in their poverty. In
addition, the globalization in communications brings about the encounter of
different peoples and cultures, promoting mutual knowledge and under-
standing among them.

The critics of globalization point out that the phenomenon is flawed at
its roots. A completely free market, ruled by the law of maximun profit,
created more inequality, and favors those countries and corporations that
already control the technology. Available data show that, although global-
ization has accelerated the creation of wealth, it benefits the wealthy. Rich
countries are becoming richer, while poor countries are becoming poorer.

In a recent address to the Pontifical Academy of Social Sciences, Pope
John Paul II warned of the disastrous effects for humanity of a market-



controlled society:

Experience shows that a market economy, left to unconditional free-
dom, is far from bringing the greatest possible advantages to indi-
viduals and societies. One cannot forget the human price of global-
ization and the scandal of serious inequalities between nations and
between persons and groups within a country. An unbridled market,
under the pretext of competitiveness, prospers by exploiting man and
the environment to excess. This type of market is doomed to failure,
even in purely economic terms...

From a Christian point of view, then, globalization must develop a
"human face" through the promotion of a solidarity which seeks to solve the
basic problems that affect a great portion of humanity.

(GLOBALIZATION AND EVANGELIZATION

Globalization challenges the life of the Church and the way it evangel-
izes. Against the forces of the free market that create isolation and mar-
ginalization of poor countries and people, the Church, now more than ever
before, must present itself as a sign of communion and solidarity.

The Fifth FABC Plenary Assembly reads:

The Asian Church is called to be a companion, a true partner of all
Asians as they pray, work, struggle and suffer for a better human life
and progress, to be servants of the Lord and of humanity in a spirit of
compassion, the compassion of Jesus himself who came to bind the
wounds of humanity.

From the process of faith-reflection on Asian realities, then, there has
gradually emerged a clear vision of what the Church in Asia has to be in
order that it be relevant, credible, effective.

Some of the fundamental components of the vision of Church in Asia
may be articulated, rather broadly, in the following way:

1. In light of the massive poverty of Asian peoples, of the plurality of
their faiths, and the rich variety of their cultures, the Church in Asia has to
be a Church of the poor, a Church of dialogue, and a Church that is truly
inculturated, a Church then that is thoroughly Asian.

2. Tthas to be Church that is communion, a people in communion with
the Triune God, with the universal Church, and with the peoples and cultures
of Asia. It is a communion of participatory faith-communities. It is a Church
of solidarity, in active solidarity with the struggles of the poor of Asia, in
solidarity with God's creation, defending and promoting its integrity.

3. As people of God, this Church humbly accompanies, walks hum-



bly with the peoples of Asia in the common journey to the Kingdom of God,
a Reign of justice and peace, truth and love, It is a sign of this divine
reigning, and bears, as a herald and servant-community, the Gospel of Jesus,
Lord and Savior, who is the Good News of salvation and integral liberation.

4. For this reason, the Church in Asia must speak, act and live out of
profound communion with the Spirit of the Lord, in an integral spirituality
that is truly apostolic and therefore truly contemplative.

Such is the "new way of being Church in Asia," and is genuinely
reflected in the life of Basic Ecclesial Communities (BECs) now sprouting
like seeds, that are harbingers of a full life in the Reign of God.

1I. JESUS AT THE CENTER OF OUR LIFE AS CHURCH
by
Brotaer ANTHONY ROGERS

Beginning with our experience of Jesus in our lives, we move (o
reflect on our lives as Christians. It is our vocation, rooted in our Baptism
and nurtured by prayer and the sacraments, that enables us to enter into a
process of dialogue with Jesus in our lives. It is the light of Jesus within us
that enables us to look at the world of relationships, around us, and thus
made able to love tenderly with the compassion of Jesus. It is this love that
moves us to settle differences and conflicts, and walk humbly with the Lord,
asking forgiveness of the Lord and of each other.

The steps closer to the Word of the Lord are also closer to each other
and to the world that in need of transformation. The journey within is the
first step to the journey outside. When we begin to see the life of Jesus as a
result of our contemplation on his Word, we experience anew the power of
his spirit. We who are thus transformed in our perspective also imbibe the

‘new values of the Gospel.

From self-promotion and falsehood wé move on to be concerned about
human promotion and justice; from self-centeredness and profit for self we
move to selflessness and prophecy.

When we see the Spirit of Jesus alive in the Kingdom of God that is
already present in the world that we live in, we see the relevance of interre-
ligious dialogue and inculturation.

Thus, this journeying with the Lord and with each other is what makes
us credible witnesses to the Gospel of Jesus in the context of our times.
Thus, the Kingdom of God in us, with us and among us is what becomes the
salt, leaven and light that bring salvation in and through Jesus to the whole
of humanity. The mystery of the Kingdom is the mystery of God working in
and through our lives.

Strangely it is the "the least powerful” and those who have put their
complete trust in the ways of the Lord, who are ready to listen to the Good
News of the Gospel of Jesus, Amidst material poverty and lack of physical



comfort they relish the Word of God as being the source of consolation and
comfort.

We are truly evangelized when others can say, "It is no longer he/she
who lives but Christ who lives in them." They are not recognized by their
status and stature but by the love and truth present in their lives, by the
compassion and sincerity that govern every moment of the day.

It is in the light of this Vision of Church that we are being challenged
to move into the 21st Century.

IMI. THE CHALLENGES TO THE UNIVERSAL CHURCH IN THE
21ST CENTURY
by
CARDINATL ROGER ETCHEGARAY

InTRODUCTORY CONSIDERATIONS

It is always dangerous to attempt to predict the future. Who, for ex-
ample, could have foretold the rapid fall of communism in Eastern Europe
and its persistence on the Asian Continent? Yet, think, in a little more than
three short years, we will be in the year 2001; the Millennium will already
be a thing of the past. the twenty-first century is in fact already present; the
factors at play today will continue to affect entire societies and peoples,
indeed the world as a whole, for years to come. Other forces, not yet clearly
discernible, may, however, radically codify the best previsions. I can, there-
fore, only look at the future with the eyes of today.

I'have been asked to speak of the challenge the Universal Church must
face in the proximate future. The adjective "universal" is of vital importance
to the Church which boldly proclaims, with a single voice, that the Word of
God became one of us, which announces that God calls all people to be one
and wills that all to saved. How much of its savor the word "universal" loses
if reduced to the notion of a Church spread across the world! Wherever the
Church is, it is universal: be it in Africa, in the Americas, in Europe, in the
Pacific... and yes, in Asia. The Church is, in fact, most truly universal when
it takes on flesh and mind and spirit in a particular place. Or, as you so well
phrased it, when it recognizes and announces the Power of the Spirit of
Jesus at work in a specific part of this world. The true challenge for the
Church is to be fully God's Church everywhere it is , whatever its situation
may be. In this regard, it is interesting to remember that one of the more
significant aspects of the preparation for the Great Jubilee of the Year 2000
is precisely the holdiing of regional synods. The Church which is in Asia
must enrich the Church in other parts of the world, as, for example, the
Church in Africa did a few years ago, This is part of our call to be a
Universal Church, or "to walk in communion,” as you aptly put it.



THE CHALLENGES THAT THE CHURCH FACES

Other speakers will address the major trends evident in the world to-
day, among which are the globalization of the economy and of the financial
market, as well as the communications and electronic revolution. Before
such megatrends, we tend to forget that these phenomena originated with
people, and are ultimately controlled by people. They are not blind forces.
Yet, at the same time, the vast majority of the people of the world run the
risk of being caught up in forces that are actually and totally beyond their
control. Even entire regions face the possibility of being marginalized, judged
unproductive. The very production of goods can now shift with extraordi-
nary speed and ease to different parts of the world, to wherever costs are
minimized and output maximized. The effect on the worker, on the human
person, on the local community, does not enter into the calculations.

While the challenges that these trends offer the Church are immense,
are they not at the very heart of the its mission in today's world, as traced out
by our great conciliar charter? The Church in the modem world is (o share
not only the joy and the hope — Gaudium et Spes (No.1) —but also the grief
and the anguish of the men and women of our time, precisely because we are
a community of people united in Christ and guided by the Holy Spirit,
pressing on towards the kingdom of the Father.

QOur challenge is basically to assure, with the full force of our belief in
the Power of the Spirit of Jesus, that each individual, every family, commu-
nity, nation, and region have a place and a voice in a globalizing society.
The Church is concerned with economic and other social phenomena only
because they deeply touch the lives of people. It cannot remain at the heart
of development, or work that people do not lose their cultural identity
because of the communications revolution. It must also continue to pro-
claim tirelessly the inalienable right of all people to practice freely the
religion of their choice and to have the means to be able to do so.

At the same time, the Church must become ever close to the microsocial
groups: the family, the local cormmunity. I have just come from Paris where
more than a million young people proclaimed together their faith and de-
clared their readiness to build a new world in Christ, where all can live
together in peace and justice. The true wealth of Asia is its young people; it
is a continent of the future. A major challenge for the Church in Asia is to
find its place in the midst of Jesus, to build the Church of the twenty-first
century with and for them.

If a Universal Church is a stranger nowhere, it is most at home among
the poor. In Tertio Millennio Adveniente Pope John Paul II reminds us that
a necessary condition for the preparation and the celebration of the Jubilee
is "to lay greater emphasis on the Church's preferential option for the poor
and the outcast” (No. 51). Asia, with its social contrasts and its rapid eco-
nomic transformation, also must face the challenge of vast numbers of
economically-poor or socially-exculuded groups. The Church in Asia, and



indeed the entire Church, as it moves into the twenty-first century, must
make visible its preferential love for the poor. Love presupposes resembling
the one loved.

Covmunion As A Way or LiFe IN A Divipep WoRLD

At the 1990 FABC Plenary Assembly in Bandung, you determinded to
find "A New Way of Being Church in Asia." You then went on to develop
a vision of communion and solidarity. These are not abstract concepts but
rather have direct relevance to the challenges the Church faces in the imme-
diate future.

Your bold statement that communion is your way of life is leading you
ever more consciously into that great dialogue with the venerable religions
and cultures of the Asian continent. What might we as Church have specifi-
cally to offer to this dialogue? Perhaps nothing more than our deep convic-
tion that every person —each man, each woman, each child —is created in
the image and likeness of a loving God, and is endowed with inalienable
dignity. All, therefore, merit respect. A vision of communion thus reflects
our firm belief in the unity of the human family.

The consequences of these deceptively simple affirmations are highly
exacting, in the first place for the Church itself. Is the Church in Asia going
to be able to offer to the world a living model of a society in which there is
neither "Greek nor Jew" —or today we could perhaps say neither Malaysian
nor Laotian, neither Chinese nor Indian —but rather one people in God? A
Church living in communion will be able to give this clear witness to the
possibility of all peoples living together in harmony. How sadly we need
that witness today in a world marked by ethnic and religious conflict! A
Church living in communion will also be able to speak credibly to those
powers that favor certain countries because of their economic potential,
while ignoring the weaker ones.

COMMUNION IN SOLIDARITY

Communion within the Church could bear the risk of turning in on
itself, especially in situations where Christians are a small minority, as is the
case for almost all the FABC countries. You have wisely recognized this
danger by coupling communion with solidarity. You have committed your-
selves to proclaim and work for the common good of the whole human
family. This bold challenge of solidarity will only be achieved when every
element within the Church is truly activated to live and act for the good of
others, because all are called to oneness in God: all have been redeemed in
and through Jesus.

A Church that lives in both communion and solidarity can also pro-
claim without hesitation that the riches of creation are destined for all.
These riches are not just raw materials. They are also the fruits of human



ingenuity: technological know-how, information, literature and other forms
of artistic expression, scientific and medical progress. Hence, the impor-
tance of the Church's attempting to insure that development is not only
economic, but that it embraces the integral development of each human
person. Paradoxically, this is actually in the interest of the globalization
process under way. If the true good of the human person and of the human
community is overlooked, if the rich are favored and the poor left behind,
globalization will eventually fall of its own weight. And what a fall this will
be!

You have already begun to set for yourselves pastoral plans to meet the
challenges of tomorrow already present today. The particular Asian sensi-
tivity to spirtuality and dialogue will help you in this regard. These two gifts
are also much needed contributions to the entire Church in an increasingly
materialistic world where only the strongest voice dominates.

A CaurceE Movine Towarps THE FUTURE

In closing, I should like to say that what the FABC is attempting to do
is fully in the spirit of the preparations for the Great Jubilee of the Year
2000. It is almost as if you had begun to interiorize Tertio Millennio
Adveniente even as it was being written. You have not hesitated before the
need to review the past and to take a fresh and critical look at the place of the
Church in Asia. As its spiritual sons, you are able to speak with its mind and
heart. You have, indeed, determined to proclaim and to live out the eternal
paradox by which, the stronger our faith, the more we are sensitive to the
needs of those who do not yet know the Power of the Word, or who cannot
experience it because of their blinding poverty.

Communion and solidarity are two of the many faces of evangeliza-
tion. And I would urge you to continue along the path that you are attempt-
ing to trace out for the Church in Asia. Your coming Synod will offer you an
excellent occasion (o deepen and expand this vision for the good of the
entire Church, and ultimately for the benefit of the one human family cre-
ated by God in his own image and likeness. Think how very rich that image
is !

IV. THE INTERPERSONAL AND TRANSPERSONAL
DIMENSIONS OF ASIAN SPIRITUALITY
An Integrated Spirituality
by
FATHER SEBASTIAN PAINADATH

Pope Paul VI, addressing the Asian bishops in Manila in 1970, said:
"Asia is a continent, the past history of whose people manifest the sense of
spiritual values dominating the thoughts of their sages and the lives of their
vast multitudes."’ Asia is the womb of the religions of the world. A relent-



less quest for the Beyond, for the Ultimate, for the Divine characteriszs the
very fabric of the Asian psyche. This quest has given rise to a rich heritage
of sages and an immense diversity of spiritual paths. The Asian psyche
resonates with diversity in spiritual pursuits. "Diversity is not something to
be regretted and abolished, but to be rejoiced over and promoted, since it
represents richness and strength. The test of true harmony lies in the accep-
tance of diversity as richness,"?

Diversity in spiritual search in Asia has given rise to a rich plurality,
Deep within this plurality, however, we can discover two spiritual streams,
two approaches to the experience of the ultimate mystery of reality. There is
basically a two-fold path of experiencing the Divine: the interpersonal and
the transpersonal. This can be found at the core of every religion, however,
with a predominance of one or the other approach. A reflection on the main
factors of these two paths would clarify the inherent dialectic between them
and the need of an integration of the two approaches in spirituality.

THE INTERPERSONAL APPROACH

In the interpersonal approach the Divine is experienced as personal
God. As a result, an interpersonal relationship between the human person
and God evolves. This is a relationship in the patter of I—Thou. God, who
is [ encounters the human Thou in love; the human person, who thus be-
comes aware of his/her subjectivity responds to the divine Thou in surren-
der. Encounter with the divine Thou is expressed through personalistic
symbols, like father, mother, lord, king, friend and bridegroom. The pri-
mary medium of communication between I and Thou is word; when one
speaks the other listens. There is a constant dialectic between revelation and
response, between the demanding word and obedient surrender. Disobedi-
ence to God's Word and Will is sin,

The I-Thou relationship between the human person and God finds
articulation in doings. God enters the lives of human persons through events,
which are considered to be salvific events. Human persons respond to God's
demands through acts of "doing the Will of God." Thus, the relationship
between the human person and God gives rise to a spirituality with ethical
overtones and a dominant sin-consciousness. Justice becomes the central
concern of religious existence. Interpersonal relationship with God creates
human communities with a keen spiritual sensitivity to interpersonal human
relationships. Religion, thus, inevitably promotes social responisibility, and
creates salvific communities, Believers feel themselves bound together in a
spiritual community, in and through which they experience the demanding
and saving presence of God. In the community a history-consciousness, too,
evolves because of the savific doings of God in the world. History thus
becomes salvation-history. This communitarian and historical understand-
ing of salvation process is the consequence of an interpersonal relationship
between human persons and God. God's revelation is understood to be



taking place in history and through the community.

Since God is experienced as personal Thou, devotional practices, vo-
cal prayers and structured rituals play significant roles in the practical reli-
gious life of the believers. Hence, houses of worship, like temples and
churches, exert a great influence in shaping the religious life of the believ-
ing community. Consequently, a certain domination of the cult-officers,
like priests, sets in. Elaborate rituals and colorful forms of worship tend to
characterize popular religious expressions.

Another consequence is the formation of religious community struc-
tures, like hierarchical offices and caste-bound strata. Certain persons or
offices will be considered as mediations of the Divine to the human, and,
hence, sacred institutions, They feel responsible to keep the believing com-
munity together in pristine faith, and to interpret the symbols of God's
personal revelation authoritatively, To the believers they offer a sense of
security and togetherness, a sense of continuity and clarity in religious
heritage. Laws and regulations, norms and customs, well-defined dogmas
and precise rubrics play a decisive role in shaping the religious life of the
believers.

Interpersonal relationship always contains a certain exclusiveness. Love
relationship binds I and thou in such an intimate way that the lover and
beloved develop a language of possessiveness and exclusiveness. This is
true of the pattern of interpersonal relationship between a jealous God and a
passionate devotee. Faith-language is ultimately love-language. A devotee
feels gripped and transformed by the love of God (bhakti). Out of this
experience he/she will tend to raise absolute claims and spiritual experi-
ence: the only way, the final revelation, the absolute norm, the ultimate
expression, etc. These do have their validity in the context of an intense
experience of God's love manifested in an interpersonal way. These may be
challenged when such statements are made into absolute norms (norma
normans non normata), for believers of other religions. When faith/love
language is clothed in dogmas normative also for seekers outside the par-
ticular faith-comrmunity, a tendency towards religious fundamentalism arises.
When one particular religion considers its experience as the criterion for all
others, it tends to be intolerant, authoritarian, and even oppressive. With its
proselytizing drive, supported by political and economic power groups,
exclusivistic religions tend to lose the pristine intensity of faith/love. Dog-
matism and ritualism, structuralism and legalism, eat up the very spirtitual
matrix of religious life. In all religions such tendencies can be found.

In such moments of crisis a prophet appears on the scene, The prophet
gives expression to the divine anger and calls into critique the oppressive
structures of religion. The prophet exhorts believers to deepen their faith
response to God's love by living a life of commitment to justice. In a
community's encounter with God the prophet articulates God's saving word
to the community, and brings human words of response to God.

— 10 —



THE TRANSPERSONAL APPROACH

In the transpersonal approach the Divine is experienced as absolute
mystery. No personalistic symbol can truly express the ineffable mystery of
the Divine. Hence, the seeker goes beyond all names and forms in search of
the God-beyond-God. Transpersonal symbols, like ground of being, depth
of existence, ineffable silence within, and the ultimate Self of all, may
surface in the course of this inner pursuit (sadhana). The medium in which
this awareness of Mystery wakes up is contemplative silence. In silence one
enters into the deeper levels of consciousness unto the experience of one-
ness with the Ground of being, Transparence to the divine reality is the basic
dynamic of this apophatic spirituality. Opaqueness to the Divine Light is
sin. It is ignorance, not realizing what one truly is.

Transparence to the divine Ground is ultimately a matter of being: the
transformation of consciousness that leads to a holistic perception of reality.
Spirituality gets here a cosmic dimension. When the divine Light within
shines forth, "one sees the Divine in all things and all things in the Divine."
This gnosis (jrana) recreates the life of the human individual. Such an
outlook of reality has mystical underpinnings. The holistic vision of reality
is the fruit of enlightenment. Integration and harmony with all beings be-
come the central concern of religious existence. Alienation of the individual
from the totality of reality is considered to be the cause of all suffering; it is
the possessive attitude of the mind that causes this alienation. Spirituality
means, therefore, progressive liberation from egoism and insertion into the
totality of reality. This process takes place at the depth of the individual's
consciousness. Revelation of the Divine happens through this transforma-
tion of consciousness in individuals, who in their turn help others on their
way to self-integration.

Since the Divine is experienced as transpersonal Ground of being,
practices of asceticism, pursuits of meditation and longing for mystical
experiences have great significance in the lives of the seekers. Hermitages,
spirituality centers, monasteries and ashrams attract those who seek spiri-
tual integration. The experiences of the spiritual masters are communicated
to others through disciplined forms of spiritual practices and intense study
of Scriptures and spirtual classics.

Insofar as the emphasis is placed on the individual seeker's relentless
quest for oneness with the Divine, and consequently with all beings, exter-
nal structures and practices of religion are not considered normative here.
However, the seekers may follow certain schools of spiritual pursuits, or
adhere to particular spiritual masters (guru). These are looked upon as
mediations of the Ineffable in the individual's consciousness. The relation-
ship between spiritual disciple and master may evolve into a very deep
friendship, in which the disciple feels a deep sense of security and clarity of
being on the right path. However, a true spiritual master would not bind the
disciple to his/her own path of experience; rather the disciple would be
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encouraged to explore the Inexplorable on his/her terms.

The mystical character of this spiritual pursuit is constantly kept alive
by a sense of the Mystery. A truly spiritual individual is aware of the
fragmentary character of any Truth perception. There is a constant search
for the Beyond. In this process one recognizes the tremendous plurality of
paths to the Divine. There is no absolute religion or universally-binding
religious experience. The language of a seeker is an inclusivistic language.
The process of transparence to the Divine includes an infinite variety of
means, expressed in an rich plurality of religions, because the Divine is
beyond all religions. This generous tolerant attitude is the basic dynamic of
a contemplative pursuit of the Absolute. However, this may also evolve into
a sort of naive tolerance, in the sense that there is no critical interaction
among the seekers of Truth. One may tend to let grow all forms of religious
practices, without asking whether there are dehumanizing elements in some
of them. As a result, exploitative customs and practices may flourish in the
religious landscape, together with ennobling forms of worship and mysti-
cism. In all religions such tendencies can be found.

At this juncture, the mystical sage appears on the scene. The sage is a
passionate seeker of Truth, In this search there is a constant critique of all
concrete symbols of the Divine, cultic and theological, social and ethical.
The mystic invites seekers always to be alert to the mystery dimension of
the Divine. The mystic is a spiritual master who accompanies the seeker's
search for the Divine, and liberates every individual towards ever deeper
experiences.

THE INTEGRATION OF THE Two APPROACHES

These two approaches to the experience of the Divine are not mutually
exclusive paths of spirituality. Rather, they are the two poles which are
dialectically related in the evolution of an integrated spirituality. The dia-
lectics between the transpersonal and the interpersonal, silence and word,
wisdom and love, being and doing, transparence and surrender, contempla-
tion and devotion, harmony and justice are the constitutive dynamics of a
liberative spirituality. In the concrete cultural evolution of spiritual experi-
ence in a particular religion, one or the other dimension may take domi-
nance over the other. In general, the religions of Semitic origin tend to
uphold an interpersonal relationship between the human person/community
and God, while the religions of Indian origin move towards a transpersonal
experience of the Divine, Though mystical streams have always been present
in Judaism, Christianity and Islam, the dominant power of theology and
authority hold them in check for fear of disruption in the community of
believers.

Devotional forms of surrender to the divine Lord, and prophetic move-
ments of protest, are found in Hinduism and Buddhism, but they have been
subordinated to an overarching worldview that is evidently cosmic and



mystical. A creative dialogue between these spiritual hemispheres would
promote the integration of these dynamic elements of spirituality.

Through such an integration, a new spirituality would evolve that is
nourished by a mystical perception of the universal harmony and by a
prophetic commitment to integral liberation, by contemplation and compas-
sion, solitude and solidarity. The emergence of this integral spirituality in
Asia is a process that demands from every community of believers a self-
critical introspection into the dynamics of its spirituality, as well as a cre-
ative openness to the movements of the Spirit in the other religious commu-
nities. Pope John Paul IT gives a theological meaning to interreligious dia-
logue: "As we open ourselves to one another, we open ourselves to God,"
for "with believers of other religions we are copilgrims in pursuit of the goal
that God has set for us."

The life and thought of Christian communities in Asia have been shaped
to a great extent by the Semitic elements of spirituality and the European
patterns of thought. There is an overemphasis on the logistic and structural
aspects of religions, at the expense of the intuitive and mystical dimensions.
The Church can have an effective presence on Asian soil only if the mystical
dimension is revitalized in the life and thought of the Christian communi-
ties. FABC has perceived this and articulated it in unambigious terms: "A
contemplative awakening to the all-pervading and all-transcending mystery
of the Divine is a hallmark of Asian spirituality." "We would have a mes-
sage for Asia only when our Asian sisters and brothers see in us the marks
of God-realized persons. Credibility is the fruit of authenticity."

AWAKEN THE MysTic IN THE CHURCH

The Church finds itself in a radically new situation today. The encoun-
ter with the mystical religions of Asia has brought to its awarenes that a
religion without mystical depth is not religion at all, for it fails to bind
believers with the Divine. Coherent theological theories, detailed ethical
teachings, and elaborate ritual performances are unable to transform the
lives of people, unless they are constantly nourished by the hidden streams
of mystical experience, Words —in teaching, preaching and praying — which
are not painfully born out of contemplative silence will not carry the Word
of God to the hearts of the people. Ecclesiastical structures, however well-
functioning they may be, cannot reach out to the existential life of the
people unless they are characterized by compassion. Ethics without mysti-
cal perception can deteriorate into formalism. "The Christian of the future
will be a mystic, or no Christian at all!" (Karl Rahner).

In the religious practices of Christian communities there is a tendency
to overemphasize the interpersonal relationship with God as Thou, Conse-
quently, vocal prayers, elaborate rituals, administrative structures and con-
ceptualized theological pursuits get the upper hand in Christian life. What is
thereby ignored is the intrapersonal experience of the Divine as the true
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subject of our being —the experience into which we are initated by God
through Christ in the Spirit, This calls for meditative pursuits, a contempla-
tive vision of life, silence before the mystery of the Divine, and a great
respect for the "sacred space" in which the Spirit deals diretly with persons.
The awakening of the mystic in the lives of individuals and communities in
the Church is an epochal need. This is the only way to bring to life the rich
diversity of charisms in the Church. The search for authentic mystical expe-
rience has become acute all over the world; the search for the master has
become quite loud. This is a sign of the times, with its demands on the
Church.

Asian Christians, with their innate mystical sensitivity, have a signifi-
cant role to play in revitalizing the mystical dimension in the universal
Church. The Asian bishops have perceived this mission: "We live in Asia,
the home of great contemplative traditions. The Catholic Church is often
perceived as not sharing in these contemplative traditions, as being prima-
rily concerned with the external, with rituals and festivals."® There is a
deeper problem here. When God is onesidedly conceived as the ultimate
object of adoration, there is danger of ritualism, dogmatism, legalism and
structuralism. The Divine has to be perceived also as the ultimate subject of
experience, as the Self of our self, as the Spirit that cries from within us (Gal
4:6). This is a mystical perception and "the believer of the future will have
to be inevitably a mystic" (Karl Rahner). Contemplation is the way (marga)
towards this "new way of being Christian today" (Pope Paul VI). Contem-
plation is alertness to the Spirit that "blows where it wills" (Jn 3:8). The
contemplative constantly listens to "what the Spirit is telling the communi-
ties" (Rev 3:13). Spirituality, insofar as it is response to the Spirit, has to
evolve through contemplation. What the Samaritan woman asked is a ques-
tion that every religious person would ask: In which temple shall T worship
God (as Thou)? Jesus replied: "God is Spirit, and those who worship God
must worship in Spirit and truth” (Jn 4:24), This is an explicit invitation to
2row as a spiritual person through contemplative pursuits.

And Jesus made contemplative experience a prerequisite for his dis-
ciples in their mission of proclaiming him: "Father, may they all be one just
as you are in me and I am in you; may they be completely one, so that the
world will believe that it was you who sent me (In 17, 21-23). This experi-
ence of deep oneness within the inner-trinitarian life is a mystical percep-
tion. Conternplation is the heart-beat of evangelization. Asian bishops real-
ized this and repeatedly made concrete proposals: "We became more aware
of the role that contemplation has played and still plays in.{he religious quest
of Asia, and of the role it should play in our evangelizing effort."” To be true
messengers of harmony and reconciliation one needs to convert himself or
herself to God, and must be spiritually mature to embrace others in one's
heart in unfeigned love, mercy and forgiveness. All this would call for a
contemplative experience in which one is intimately united with God, hu-
manity, and the whole nature, and thus be in peace within oneself,
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Hence we recommend:

— that efforts be made to recapture the contemplative and ascetic di-
mension in Christian life.

— that towards achieving this goal, centers be created, where Chris-
tians could spend some time in deep silence and meditation.

—that these centers be open also to followers of other faiths,

— that Christians learn from other Asian traditions of faith the ways of
meditation and interiorization, like zen, yoga, vipasana, etc.

— that those who are mature and experienced in their faith be encour-
aged to avail themselves of the facilities provided in ashrams and centers of
contemplation of brothers and sisters of other faiths."®

—"The need to seek indigenous expressions of our faith, worship and
religious life leads us to stress the special role of the Christian ashrams and
forms of contemplative life, which in recent times have been developing in
our countries. This movement answers an important need, as it meets the
age-old search for contemplation, characteristic of our religious traditions,
and reminds our nations in their efforts toward economic development of
the primacy of spiritual values."

"Create and support centers of prayer and contemplation where the
Asian forms and experience of prayer can flourish.""°

"We suggest that a network of centers of spirituality be created, where
besides study and research, seekers of God and truth of all religious affilia-
tions could meet and share their spiritual experiences."!!

"Steps should be taken to undertake in-depth studies of the sacred
writings of other religions, of the various Asian forms of prayer and medi-
tation, and of the different authentic forms of popular piety!"!?

Contemplation is not just a matter of exercise. Rather it is a holistic
vision of life, integral motivation for liberative action. Contemplation gen-
erates compassion which bears fruit in commitment to integral human lib-
eration and protection of the environment. Contemplation has social and
ecological consequences and it binds the hearts of believers of all religions
in common spiritual pursuits and liberative action.”® Unless action emerges
out of contemplation, it cannot be liberative; unless proclamation evolves
out of mystical intuition, it cannot transform the lives of people. Words of
power have to be born in silence. Works of love have to flow out of compas-
sion, Solidarity grows out of solitude. The question of developing a culture
of contemplation is vital to the very existence of Christian communities on
the Asian soil —arficulus stantis et cadentis ecclesiae!
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V. EXPERIENCES IN COMMUNION
AND COLLABORATIVE MINISTRIES
A RerLECTION BaseD oN THE ExpERIENCES OF BISHOPS
by
BisaoP LEoN A. THAMARAJ
INAGERCOIL, INDIA

Tae ConteExt or Qur Discourse on Communion

The mystery of the Church is communion. It defines both the nature of
the Church as well as its mission. The discourse on communion, however,
requires to be contextualized and situated. In so doing we add a new quality
to the perception of the mystery of the Church. At the same time we also
gain the sense of concreteness, which is indispensable for effective pastoral
ministry. Otherwise, I am afraid that the category of communion could
easily turn out to be an abstraction, and pastorally not effective.

That is why I would propose at the very outset that, from an
ecclesiological point of view, it is important in Asia that the Church is
defined not simply in terms of communion but equally through the concept
of the people of God. After all, in the document on the Church of the Second
Vatican Council, what we have is a chapter on the mystery of the Church in
which the thought of communion is explored. But we cannot forget that it is
followed by a very central and long chapter on Church as people of God. I
say this because I notice, unfortunately, an eclipse of the conception of the
Church as people of God taking place. Communion can become a concrete
and pastorally meaningful conception of the Church only in relation to the

-



understanding of the Church as a people, as a community with differet
charisms and ministries. Therefore, I find it appropriate that FABC has not
spoken of communion in the abstract, but has spoken of the nature of our
Asian Churches as a "communion of communities" (FABC V Plenary As-
sembly). If communion is an abstraction, "communities" brings in the di-
mension of people, and gives flesh and bone to communion.

With this specification of the theological perspective, I would like to
make some reflections on the ministry of communion. These reflections
have as their basis the experience of the local Churches I am familiar with in
South Asia. And these reflections have the objective of helping to review
critically for ourselves the pastoral approaches we have taken in the past
years, and also to indicate some pointers for the future direction of collabo-
rative ministries as we move towards the new century.

MinisTRY OF PLUrALISM AND COLLABORATION

It is a fact that unity has been the focal point for the ministries in the
past. It has been the key to interpret the person of the minister as well as his
mission. The bishop's role, for example, has been defined as one around
whom the local Church acquires its unity. Obviously, we cannot deny the
important of this conception of unity.

At the same time, I think, the experience in our different Asian coun-
tries seems to indicate that we need to give as much more importance to
pluralism in understanding the nature of ministry. Consequently, a bishop
or a priest will be not only a minister of unity, but also a minister of plural-
ism. Let me explain what I mean by this.

Plurality is the hallmark of Asia, and it is evident in the rich variety of
peoples, cultures, histories, religious traditions, ways of life, etc. Further,
developments in contemporary times indicate that our societies are getting
more and more diversified. New opportunities and avenues have been opened
up for unfolding the inherent possibilities in individuals and collectivities.
Now, the Church cannot be impervious to these developments, nor can it
overlook them. Responding to the growing pluralism and diversification in
our societies calls for the redimensioning of our ministries in order to be
able to respond to their exigencies, What is particularly important is the
change all this calls for in the existing focus and direction of the ministries.

Reviewing the present scenario from the experiences in the part of
South Asia from where I come, it appears to me that much of the time of the
bishops and priests is being spent on arbitrating and mediating the conflicts
within the diocese or parish, among the various castes and classes, and in
settling disputes of every kind. On the basis of my experiences, I would
suggest that the Churches in Asia need to give greater attention to a more
creative kind of ministry. More time, energy and talent should be spent on
encouraging individuals and groups in bringing to fruition their God-given
charisms. Attitudes and values should be fostered, and appropriate structure
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should be created, so that the charisms of individuals and groups can flour-
ish and bear fruit both in the life of the Church and in its evangelizing work
in society.

It is not rare that young priests many times get disappointed, and even
frustrated, when they are constantly dragged into disputes in their parishes.
Omne may view it as a ministry of unity, reconciliation, communion, and so
on. But, then, communion is a very positive reality and a creative experi-
ence, That is why we need to give greater scope to communion interpreted
through pluralism. When this becomes the guiding perspective, ministry
can also become creative and spiritually very rewarding.

For example, we may not expect today that every diocesan priest is
bound to the traditional parish ministry. A pluralist situation has come into
existence. Once upon a time a parish was almost a self-enclosed entity, with
the priest ministering to its spiritual need. But today the situation has be-
come complex. Spiritual issues are interwined with social, economic and
cultural issues. Secondly, the demands of today's life cannot be fulfilled by
a parish priest. He, then, would be expected to be an expert in all sorts of
malters —an impossible proposition. The traditional parish ministry needs
to be enlivened by linking it up with other types of services rendered by
those who have competence in those areas. It naturally requires new forms
of collaboration.

I am not undermining the role the parishes play in our Christian com-
munities. I think they have still their validity. But what I mean is that the
local parish community requires the pluriform charisms and services of
others to be truly a local Church, as well as to be able to fufil its responsibili-
ties to the society around it. In this connection, no praise is too high for the
spirit of communion and solidarity we find in Basic Christian Communities,
or basic ecclesial communities. Basic Christian Communities have been,
for example, in my diocese a very important source for living the vocation
and evangelizing mission of the Church. I do not claim that Basic Christian
Communities are the panacea for all problems. One cannot, however, deny
the role they play in translating communion into the every-day praxis of
Christian life.

The spirit of communion and solidarity, and the ideal of a participative
Church underlying the Basic Christian Communities, needs to be matched
by a similar spirit at the level of ministry. Today, commmunion in terms of
ministry is a communion in pluralism— with many ministers understanding
each other and cooperating with each other and the people. The people in
their turn are linked through these ministers to other communities with other
experiences and backgrounds.

The demands of the situation have led in some parts of Asia to the
development of team ministries. Some diocesan priests, for example, live
and minister together in a group of parishes, instead of each parish priest
looking after his own parish, It is an attempt, in a complex and pluralistic
situation, to come to grips with the new exigencies. It pools together the
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talents and charisms of the ministers, Communion is created among the
ministers not in a vacuum, but concretely in the joint exercise of their
ministry.

I think such team ministry should not be conceived only in terms of
clerics. We need to develop ways and means by which team ministry will be
a collaborative venture of all the sections of the people of God, In this sense
the ideal would be that team ministry is exercised by priests, laity and
religious jointly, Further, it cannot be a team ministry exclusively of men.
Laywomen need also to form part of the team ministry. Such collaborative
ministry will have a great educational value for the Christian community. It
will help to overcome the idea of associating ministries only with the cleri-
cal state, and to realize a ministry which is the responsibility of the whole
community. There are already efforts in this direction in some parts of Asia.
‘What is required is that we give momentum to such collaborative minister-
ing as we get ready to move into the new century.

It is, then, not enough to speak of pluralism and collaboration among
the ordained ministers. [ think our efforts in the future should go in the line
of bringing into collaboration the ministries being done by the laypeople
both within the Church, and outside in the larger society where they are
involved. The rich experiences which the laity have in ministering in a wide
variety of situations in life — given their rootedness in the world—need to be
shared among themselves. This will lead to mutual support and encourage-
ment, as well as to offer possibilities to learn from one another. Enough
opportunities and means need to be provided so that such a thing can be-
come real.

From Crurce-CoMmunioNn Towarps Kinepom-CoMMUNION:
ImpLICATIONS FOR MINISTRY

The relationship between the reality of the Church and the mystery of
the Kingdom of God has necessarily its reflection in understanding two
distinct and at the same time interrelated levels of communion. I mean the
Church-communion and the Kingdom-communion, The former tends to-
wards the latter as its ultimate fulfillment. What the Kingdom-communion
means can best be understood in the light of the parable of Jesus in which he
compared the Kingdom to a large tree where all kinds of birds, come and
inhabit (cf Mt 13:31-32). In our pastoral ministry we should not lose sight of
the fact that the Kingdom of God relates to the communion and fellowship
of the entire human family, Working towards that goal implies that we get
sensitized to and foster communion and dialogue with the larger society
around us. FABC in its very first plenary assembly spoke of a threefold
dialogue through which the local Church gets constituted: dialogue with the
cultures, with religions and with the poor. In this way, the plenary assembly
pointed to those areas of life which go beyond the visible borders of the
Church, and lead us towards the larger horizon of the Kingdom of God. In
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fact, cultures, religions and the poor cut across all boundaries. The tree of
the Kingdom of God is a communion of cultures, religions and the poor.

What implications does all this have for collaborative ministry? The
way the structures, means and personnel are organized today in the Church
does not appear to be adequate to meet the exigencies of the larger King-
dom-communion. As it is, much of our energy and time is spent in fostering
communion within the Church. Our ministry needs to move out as well, and
that requires close cooperation among the ministers. Collaborative ministry
is not only action. It involves equally study and reflection, The complexities
of the larger issues facing us today requires that the ministers get together to
reflect and to act.

Let me make concrete what [ have said, through some examples. Itis a
fact that in several parts of Asia the technological modernity and the domi-
nant model of economic growth have created serious ruptures in every area
of life. Whether it is in families, or in the relationship of various groups, we
notice ever less of the spirit of solidarity and togetherness. People are turmed
into competitors vying with each other. To take another example: The reli-
gions which are expected to foster unity and communion are themselves
caught up in conflicts, with serious social consequences. The South Asian
situation exemplifies what disruption of communion happens when reli-
gions are locked in conflict.

In such cases, where does our ministry of communion figure? First of
all, we are in the face of new areas of the ministry of communion which may
not be easily fitted into the traditional scheme of ministry. Ministerial in-
volvement, in such areas as economy, religions, cultures, requires that the
competencies of many people are pooled together. In other words, it calls
for very close collaboration with competent laity and other ministers in the
Church. One thing, then, that is becoming clearer is that the new areas of the
ministry of communion are the ones which also demand that there be col-
laborative ministry, I think in this colloquium we need to reflect further on
how and in what ways we need to open up to areas of life which affect the
life of the people very seriously. We will be guided in our endeavor if we
adopt the perspective of Kingdom-communion.

The movement from Church-communion to Kingdom-communion can
take many concrete forms. For example, a group of Christians in a particular
locality need not limit their communitarian existence only among them-
selves. Having in view the ultimate gathering of all daughters and sons of
God into the one family of God's Kingdom, it is possible and desirable that
the Christians forge new relationships with their neighbors of other faiths in
such a way that they live together in harmony and love, and work together
for peace and justice. In our diocese, the existing Basic Christian Commu-
nities tend towards the creation of such wider communities, cutting across
religions and caste barriers. It has been found an exciting opportunity to live
the unbounded love, communion and univerality to which the Gospel chal-
lenges us.



Another expression of this communion is the close collaboration with
those initiatives for unity and fellowship sometimes initiated by secular
groups or civil authorities. Let me give an example from the area where our
diocese is located. Given the volatile situation of religious and caste con-
flicts and violence, the collector — chief district civil authority —initiated a
move to create solidarity among the various groups of the locality. To this
initiative, known as Nala Oli Iyakkam, the Christian communities of our
diocese have actively responded, and it has resulted in creating an atmo-
sphere of greater communion and fellowship among the various groups. On
our part we have also taken the initiative to enlist the cooperation of secular
groups and civil authorities towards creating greater fellowhip among people
of different castes and religious traditions living in the district.

Some of the parishes in our diocese, particularly those along the coast,
have been for centuries a hotbed of conflicts and scenes of violence. The
people of these villages are all Christian from the time of St. Francis Xavier,
who worked among them. In recent times the rifts in these villages have
been aggravated by the conflict of economic interests between those en-
gaged in fishing with non-motorized traditional catamarans and those own-
ing modern motorized boats. We have taken an initiative to mediate in this
kind of vexed situation by creating a mediatory body (known as Coastal
Peace and Development Council) to help in conflict-resolutions and to main-
tain peace and communion among the two groups.

CorLABORATIVE MINISTRY AND CoMMUNION AMONG THE BISHOPS
AND WitH OTBER MINISTERS

It is well-known that one of the most important teachings of Vatican 11
was to state that the bishops are not pastors with each one pasturing his own
flock in splendid isolation. The Council has emphatically taught us that the
bishops form together a body, a college, a stable group. There is no need to
belabor this point here. In my view, this teaching corresponded at the strutural
level to the conception of the Church as communion. Or, to put it in other
words, the reality of communion gets {ranslated into pastoral praxis when
the chief ministerial function in the Church — episcopacy —is defined not in
terms of its distance from, but rather of its relationship to, the people and
other ministers with whom a bishop is duty-bound to enter into collabora-
tive ministry in view of the Kingdom of God.

It should be frankly admitted that we bishops have not always given
good example in the matter of collaborative ministry. The fact that today
many problems flow over the diocesan confines makes it a pastoral neces-
sity for greater collaboration among the bishops at regional level. But when
the image of bishop as the sole responsible pastor for his diocese dominates
the mind of a bishop, it often happens that he is not ready to enter into closer
cooperation with his brother-bishops. There is also , unfortunately, a sense
of fear that what is deliberated about and decided on jointly in a collegial
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spirit may upset "his freedom” in his diocese. It also happens that a bishop
consistently absents himself from regional or national episcopal confer-
ences when these bodies gather together to reflect jointly on common pasto-
ral problems. This, I would consider as a lack of faith in one of the central
teachings of Vatican Il — collegiality. Collegiality expresses itself in many
ways and forms and at different levels, We would wish that in the coming
century, there will be ever closer collaboration among the bishops of our
Asian local Churches.

Every pastorally sensitive bishop would know from his experience
how crucially important it is that he act in close collaboration with his
priests, religious and laity. It is generally true that a bishop who is wanting
in collaboration with his brother-bishops would generally be wanting also

- in working jointly with other ministers —clergy, religious and laity, because
ultimately what is involved in both forms of collaboration is faith in the
working of the Spirit through others and in ministerial coresponsibility, But
we have also many examples of such close collaboration of bishops, priests,
religious and laity. When such ministerial collaboration is there, we have
very flourishing local Churches.

Such a collaborative ministry requires a new spirit and attitude. It
requires as well cultivation of certain skills. By way of example, let me
point out just one of such skills. My experience shows that in the life of a
bishop, many problems crop up when there is a failure to communicate. A
bishop is a leader, and a leader must be a man of communication. In the life
of a bishop, when communication goes to sleep, monsters appear. All sorts
of problems from the priests, from the religious, and from the people begin
to haunt him. A bishop gets isolated from the ground-realities and grassroots
experiences, and he ends up reacting in a world that he has created for
himself. This danger is all the greater in the case of bishops who have had
little exposure to the pastoral realities of the people as a priest before assum-
ing episcopal office.

Every time this isolation is broken and bridges of communion estab-
lished, the problems which appeared at one moment so very intractable
cease to be so. Such is the case in dealing with priests, religious and lay
people.

STRUCTURAL MEANS For THE PromoTION OF COMMUNION

Just as there is no real communion without communication, I would
say, that there can be no communion without participation. The days are
gone when the laity were viewed as the extended arm of the clergy, For the
coresponsible exercise of ministry today, certain structures are provided
for: the pastoral council, presbyteral council or senate, parish council, etc,
Such officially recognized means are today very important both for foster-
ing communion, as well as for realizing in the concrete a Church that is truly
a people of God with diversity of charisms and ministries.



We have numerous local Churches where such means of ministry and
communion have brought about significant changes. But, sadly, in some
other local Churches, even this minimum of structures has not found a
place. There are various reasons for this state of affairs. I do not want to go
into them here. However, I would like to highlight one. Clericalism is
something that inhibits the realization of participative structural means in
the Church. This clericalism has been inherited from the time of missionay
expansion and has been reinforced by us Asians in our local Churches. |
think that as we move towards the twenty-first century, we have also the
obligation in our Asian Churches to overcome this strong clericalism.

It may lead to misunderstanding if we speak of the Church as a democ-
racy. But then, certain important concerns and values of democracy cannot
be alien to the Church. It appears to me that the spirit of communion would
be the functional equivalent of the spirit of democracy in secular society. A
Church maintained in true love and communion will not neglect the legiti-
mate aspirations of the people for particiaption, dialogue and the evolving
of consensus. These are also very Asian values. Responding to these aspira-
tions, by availing ourselves of the new participative structures, we attain
ultimately the effective realization of the Church as communion. Clerical-
ism, as the concentration of power and ministry in the hands of the ordained
ministers, can lead to the loss of all those important values which we require
to be able to live and experience the Church truly as communion. If some-
one, by saying that Church is not a democracy, wants to deny human dignity
and rights, communion, consensus, participation, coresponsibility, such a
statement could make us suspicious regarding an ulterior purpose. This is
all the more so if it is spoken by a Church leader who functions as an
authoritarian, with scant attention to the spirit of communion.

In this regard it is important that the value of structures meant for
participation (pastoral council, presbyteral council or senate, parish coun-
cil, etc.) should not be played down by simply harping on the fact that they
are "only consultative.” This would be a failure to go to the heart of the
matter, and limit oneself to a juridical framework. We just cannot start off
with such a juridical position to block and undermine every free discussion
and deliberation. Such a praxis leaves the laity wondering whether partici-
pative structures are intended earnestly. Overstretching juridical provisions
foreseen for limited cases, and curtailing serious deliberations on the part of
the members of such participative structures, cannot but smack of an
authoritarianism totally opposed to the spirit of service enjoined by the
Gospel. Further, there are various processes and stages in dialogue, delib-
eration, consensus-evolving which need always to be gone through in par-
ticipative structures.

As for the laity, these structures offer the occasion to exercise their
right to bring to fruition the gifts of the Spirit. "From the reception of these
charisms or gifts, including those which are less dramatic, there arise for
each believer the right and duty (ius et officium) to use them in the Church



and in the world..." The role of the laity is not optional, but inalienably
bound up with the rightful exercise of their charisms. And this should be
reflected also in participative structures, such as the parish council and the
pastoral council.

In this regard, Karl Rahner, who knew the theology of episcopate as
few did, and who decisively influenced the conciliar teaching of Vatican II
on episcopacy and collegiality, has a very instructive passage in one of his
post-conciliar works. Even though lengthy, it is worth quoting here:

A more obvious participation of the laity is required, not only in the
appointment of office holders, but also in other decision-making
processes in the life of the Church. In such decisions it must be
admitted that the bishop has a personal and inalienable right which is
qualitatively different from any existing or conceivable right of other
members of the Church to share in discussions, but this does not
mean at all that priests and lay people can never have more than an
advisory function in regard to these decisions. Such an assertion
cannot really be deduced from the orthodox theology of the episco-
pal office, and it also contradicts the practice of the Church through-
out all the centuries up to the present time. The pastor should remain
pastor, but this certainly does not mean that he is to treat his flock as
if they were really sheep. But if this is not to happen, then there must
today also be a right on the part of priests and lay people to co-
operate in varying degrees and in forms appropriate to the matter in
hand, in a deliberative and not merely consuliative way in the Church's
decisions" (The Shape of the Church to Come, SPCK, London, 1974,
p.121).

CONCLUSION

Now to conclude. The Holy Father in his document Tertio Millennio
Adveniente speaks of the many things for which the Church needs to repent
(cf. nos. 33-36). This needs to be done in every context, so that we can
review our past critically as a Church and move towards a future that will
turn the Church more and more into a sacrament of the Kingdom of God. In
this respect, I would think that one thing which we need to repent for in Asia
is that our Churches have been so very uniform, unbelievably so in a conti-
nent of such diversity. Asian Churches will flourish to the extent that plural-
ity beomes our focus in the new century. Recognition of plurality is ulti-
mately confessing our faith in God's creation and in the Spirit, who is author
of plurality as much as of unity. Plurality is not opposed to communion, but
rather communion becomes real when each one, each group in the Church,
is recognized and affirmed in its distinctiveness and in its potentiality to
serve the Church. All this will lead us to a collaborative and coresponsible
praxis of ecclesial ministry. It is in this spirit that we want to look at the
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shape of the Asian Churches in the twenty-first century.

V1. COMMUNION AND SOLIDARITY —
TOWARDS A NEW WAY OF BEING CHURCH: A CASE STUDY
by
ArcuBISHOP ORLANDO QUEVEDO
Nugva SEGovVIA, PHILIPPINES

INTRODUCTION

This is a case study on how one archdiocese is journeying towards a
"new way of being Church," a journey of total renewal.

The special focus of the case study is the aspect of communion and
solidarity among clergy, religious, lay people, and the archbishop. The
major issues related to pastoral renewal, and the steps taken to address the
issues will be highlighted. As a final point, the problems and obstacles
confronted, and the positive factors that contribute to the journey of renewal
will be presented.

A.FROM 1986 TO 1992
THE POINT OF DEPARTURE: THE PASTORAL SITUATION

After four centuries of being divided and subdivided into dioceses and
apostolic vicariates, the archdiocese now covers only one civil province, It
has around 600,000 people, scattered in a territory of about 2,800 square
kilometers. About 90% of whom are Catholics, in 36 parishes and missions.
During the Spanish Period (up to around 1900), Spanish Augustinians made
up the bulk of the clergy, with a small number of Filipino diocesan priests
who were ordinarily not given any pastorates. During the American Period
(from ca. 1900 to 1945), Jesuits, CICMs, SVDs, came to help the Filipino
clergy, since the Spanish friars had to leave the archdiocese as a result of the
Philippine revolution against Spain (1898). Today, only one CICM, and two
SVDs remain. The rest of the 70 priests are Filipino diocesan priests, who
on the average are between 35 (o 45 years of age. The present archbishop is
the fourth Filipino bishop in a line of 34 bishops since 1595,

Around 110 women religious minister in the archdiocese. They belong
to eight religious congregations, including the biggest group —a indigenous
congregation of OSB contemplative nuns with some 55 members. Most of
the other Sisters belong to the SPC congregation and run their own schools.
Only a handful of the women religious are involved in parish ministries,
such as catechetics and family life.

In 1986, a bishop on the island of Mindanao was appointed to the
archdiocese by Pope John Paul II. Not knowing the situation, the new arch-
bishop spent much of his first 12 months, 1986-1987, traveling around the
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archdiocese, visiting, often hiking to villages, most of which had not seen
any bishop, talking with village people, sometimes sleeping in their homes,
and learning about their faith, their life-problems, aspirations, their expecta-
tions of the Church.

He saw two different churches in the archdiocese: the mainstream
"church” at the poblacion and a peripheral "church" in (he villages. He saw
a church understood mainly as an institution of bishop and clergy. In the
peripheral "church" he met poor farmers. fisherfolk, indigenous peoples in
the mountains, hungry for pastoral care and a sense of belongingness to the
Church.

In 1987, a little more than a year after he arrived and on the occasion of
the National Eucharistic Year, the archbishop called for an archdiocesan
eucharistic congress with the intention of developing a pastoral plan. The
clergy readily agreed, and said that the participants should come from the
officers and members of various parish lay organizations. But the arch-
bishop suggested that another type of participation should be tried — sectoral.
The clergy thought that this would be difficult, but they were willing to try
it.

With the clergy actively planning and the archbishop advising, as needed,
on the sidelines, a multi-sectoral live-in three-day eucharistic congress was
held on September 23-26, 1987 with about 200 lay people and religious.
Various sectors were represented: youth, farmers, housewives, fisherfolk,
business people, professionals, leaders of traditional lay organizations, and
politicians. Workshops were held on the basis of sectors so that the voice of
each sector would be heard.

The gathering was the first of its kind in the 400-year history of the
archdiocese. And together —for the first time —lay people, religious, and
clergy analyzed the pastoral situation of the archdiocese and evaluated the
responses that the archdiocese was giving to the situation. Finally, the con-
gress envisioned what the church in the archdiocese should become.

The pastoral situation was described by the congress in terms of five
major negative features:

(a) individualism— by which people generally acted by themselves
without any unity and coordination, intent only on their own individual
goals, Their faith was likewise individualistic, without much sense of com-
munity;

(b) privatism —if individualistic, religious faith was also concerned
almost exclusively with one's own personal relationship with God and not
so much with social issues;

(c) ritualism —although the faith of the people had been nourished
through the centuries, it has remained geared towards the fulfillment of
rituals and pious devotions, where (he profound meaning of the sacraments
celebrated (baptism, confirmation, penance, eucharist, matrimony) was little
known and was widely neglected in daily life, as in the fields of business
and politics.
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