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I N  THIS  ISSUE NEWS 

Our f irs t  issue o f  1993 contains a WELL DONE 
number o f  articles which deal with TO THE OUTGOING 
topics o f  continuing interest and con- DIRECTOR 
cern. 

In  t h e  f i r s t  a r t i c l e  b y  PETER 
SCHINELLER, S J  the  varied meanings o f  
syncretism are explored with attention 
t o  i t s  historical context, positive and 
negative meanings and uneasy relation- 
ship t o  inculturation. 

GEORGE TINKER, a Native American 
theologian, expands our understanding 
o f  liberation in his article, The Full 
Circle o f  Liberation. By developing the 
argument that  "God reveals God's self 
i n  creation, i n  space or place and not 
i n  time," we have our attention riveted 
on the  centrality o f  the  earth i n  the  
t h e o l o g y  o f  o u r  N a t i v e  American 
brothers and sisters. 

On December 31, 1992, Bill Jenkinson, 
CSSp completed 12 years as Director o f  
SEDOS. The occasion was preceded b y  
two even t s  - on December 11, the 
Annual General Meeting, and December 
14,  the SEDOS Christmas Party. On both 
occasions Bill received standing ova- 
tions, signs o f  appreciation for t h e  
dedication and vision which he brought 
t o  SEDOS as well as indications o f  the  
affection with which he i s  held b y  the  
members. T h e  twelve year period of  
Bill's tenure was marked b y  an increase 
i n  membership from 4 W  to 84 member 
congregations and societies, b y  physical 
and personnel changes at the  SEDOS 
Secretariat, but especially by  Bill's 
enthusiastic response to the  interests 
and questions raised b y  members. 

The link between development and We wish  Bill "God speed" as he 
e v a n g e l i z a t i o n  i s  e x p l o r e d  b y  begins a we11 deserved three month 
ANASTASIA LOTT, M M  i n  her article, The sabbatical and look forward to  welcom- 
Relationship Between Evangelization and ing him back t o  Rome as Superior o f  
Development. O f  particular note are her the Spiritan Generalate on April l! 
comments on imposed models o f  develop- 
ment by  f irs t  world countries and sug- 
gestions for just alternatives. 

The final article, The Work o f  Justice 
and t h e  Option for  t h e  Poor, b y  
SEAMUS MURPHY, S J  raises a number o f  
specific challenges f o r  ministry. Who 
are the poor? Is injustice always linked 
to  poverty? Are works o f  justice and 
option for the poor synonymous? 

This issue o f  the  Bulletin concludes 
with proposals f o r  action From The 
Pakistan Catechetical Conference, Mis- 
sion Moments and coming events.  

WELCOME TO THE NEW 
DIRECTOR 

In mid February, Father Walter von 
Holzen, SVD will begin his work as the 
n e w  E x e c u t i v e  Director. He comes 
directly from Benin and also brings t o  
SEDOS 15 years o f  missionary work i n  
Paraguay,  exper ience  a s  t h e  Latin 
American mission animator f o r  t h e  
Society o f  the Divine Word and founder 
and editor o f  Paraguay Misionerio. 



INCULTURATION AND SYNCRETISM: 
WHAT I S  THE REAL .ISSUE? 

Peter Schineller, SJ 

(Peter Schineller, SJ., is Superior of the Nigeria-Ghana Jesuit Mission. He 
received his doctorate from the University of Chicago, has  taught a t  Weston school 
of Theology in Cambridge, Massachusetts, and the Jesuit School of Theology in 
Chicago, and was lecturer and dean a t  the Catholic Institute of West Africa, in 
Nigeria. In 1990 Paulist Press published his book, Handbook on I n c u l t u r a t i o n . )  

In the process of Christian mission 
and inculturation of the Gospel, is  syn- 
cretism always wrong? Are syncretism 
and inculturation incompatible? I s  syn- 
cretism inevitable - a necessary step in 
the process of inculturation? Is there 
any clear, agreed upon definition of 
syncretism? These a r e  some of the 
questions raised when syncretism and 
inculturation come face to face. 

The word "syncretism" has contrast- 
ing meanings and connotations, many of 
t h e m  p e j o r a t i v e .  A n u m b e r  of 
theologians, however, view syncretism 
more positively, often approaching i t  

from an anthropological rather than a 
theological perspective. For them i t  is  a 
necessary stage in  t h e  process  of 
inculturation. 

In light of this ambiguity, my view is 
that  the word "syncretism" cannot be 
redeemed. After briefly reviewing cur- 
ren t  thinking about syncretism and  
citing a number of historical examples, I 
will focus in this essay on what I 
believe is the crucial issue - namely, 
the criteria by which to distinguish 
adequate and valid inculturation from 
inadequate and  invalid attempts a t  
inculturation. 

1. THE MANY MEANINGS OF SYNCRETISM 

Both in the history of its usage and 
in contemporary usage, "syncretism" 
has had varied meanings. Originally i t  
was applied to political alliances in 
ancient Greece. Some Old Testament 
scholars use it to describe the process 
by which ancient Israel assimilated ele- 
ments from surrounding cultures. I n  
the age of the Reformation it pointed to  
t h e  l inks  between Christianity and 
humanism, and also to the need fo r  
Protestant and Catholic churches t o  
come together. Today i t  retains many of 
these meanings, with both positive and 
negat ive connotations. A s  used by 
anthropologists and historians of reli- 

gion, it is generally used positively. A s  
used by theologians and church lead- 
ers, it may be used either positively o r  
negatively. Whether one takes a positive 
or negative view will depend on how 
one defines syncretism and usually will 
reflect a conservative o r  liberal stance. 

I n  h i s  book,  Eterna l  Word and 
Changing Worlds, Harvie M. Conn quotes 
the African theologian Byang K a t o  as  
saying that  syncretism occurs "when 
critical and basic elements of the Gospel 
a re  lost in the process of contextualiza- 
tion and are  replaced by religious ele- 
ments from t h e  receiving culture." 



Similarly, Conn r e f e r s  t o  an  Asian 
evangelical declaration that describes 
syncretism as an "uncritical affirmative 
approach" to the evaluation of Eastern 
r e l i g i o n s  a n d  c u l t u r e s ,  and "the 
unjustifiable fusion of irreconcilable 
tenets and practices." 

J o s e p h  P r a s e d  Pinto from India 
speaks of the "fusion of incompatible 
e l e m e n t s "  a n d  t h e  "mingl ing  of 
authentic notions and realities of the 
revealed faith with realities of other 
spiritual worlds." The concern is that 
one may borrow elements of another 
religion without critically passing them 
through the screen of Christianity, with 
Christianity being watered down or  
destroyed in the process. A s  David 
Hesselgrave puts it: "Ultimately, syn- 
cretism is but another form of Christ- 
rejection." 

We might note that Vatican 11, in i ts  
Decree on the Missionary Activity of the 
Churches, in section 22 on the need for 
a more profound adaptation of the faith, 
w a r n s  a g a i n s t  syncre t i sm:  "Every 
appearance of syncretism and false par- 
ticularism will be avoided." The concern 
of the Council Fathers is that t r u e  
Christianity will not be nourished by 
such syncretism but rather diluted or  
destroyed. 

Some authors seem to wish to save 
the word "syncretism" by rescuing it 
f rom i n a d e q u a c i e s .  T h u s  Aylward 
Shor t e r  warns tha t  many religious 
movements in Africa a re  "crudely syn- 
cretist ic ," which again implies tha t  
there can be a critical syncretism. Pinto 
writes that "not all types of syncretism 
are  negative and to be shunned." Louis 
J. Luzbetak asks,  "Must syncretistic 
assimilations always be judged pejora- 
tively?" 

I similarly hold that particular cases 
of syncretism, or  the inculturation of 
the Gospel, must be examined to judge 
whether the inculturation is adequate 
and authentic. In this sense, syncretism 
r e f e r s  t o  t h e  necessa ry ,  ongoing 
process of the development of Christian 
life, practice, and doctrine. 

Michael Kirwen writes: "The term 
syncretism is used in the sense of a 
developmental process  of historical 
growth in religion by accretion and 
coalescence of originally conflicting 
forms of beliefs and practices through 
processes of interaction, suppression, 
and development." We only understand 
and assimilate the new in terms of the 
old. For Kirwen, syncretism does not 
i n v o l v e  r e l i g i o u s  compromise o r  
inconsistent eclecticism. 

Eugene H illman believes that  syn- 
cretism is more often than not both 
desirable and necessary "for the pro- 
gressive universalization and tangible 
catholicization of Christianity." Sanneh 
writes that "the charge of syncretism, 
so often invoked against the increasing 
importance of African leadership in the 
c h u r c h ,  l o s e s  its force." He sees 
Christianity as one of the most syn- 
cretistic of religions, basing this upon 
his understanding of the doctrine of 
incarnation. Pinto writes that "at times 
syncretism may be even indispensable 
in the process of casting off the old 
and putting on the new." 

Most positive of all is Leonardo Boff, 
in the Church: Charism, and Power. 
In chapter 7,  entitled "In Favour of 
S y n c r e t i s m :  T h e  C a t h o l i c i t y  of 
Catholicism," syncretism is seen a s  a 
normal process. Syncretism reflects the 
church at its best, searching openly 
and courageously for t rue catholicity. 
Boff admits that t he re  i s  true and 
false syncretism and thus  t r ies  to 
establish criteria for authentic syn- 
cretism that will lead to the growth and 
emergence of the t rue catholicity of the 
church. 

EXAMPLES OF SYNCRETISM 

A number of historical cases of syn- 
cretism can be recalled, illustrating its 
negative and positive roles. Whether 
one calls the specific example syn- 
cretistic or not will depend upon the 
definition or  connotation one gives to 
the word. 



The Jerusalem Council. As recorded 
in Acts 15, the  early church decided to 
allow Gentile converts to en t e r  the  
Christian community without being cir- 
cumcised and following all the  Jewish 
dietary laws. I t  i s  clear tha t  to some 
believing Jews, this was seen negatively 
a s  a l o s s  of t h e  Jewish roots of 
Christianity. Gentiles, however, saw it 
a s  a valid development of doctrine. Karl 
Rahner cites the  Jerusalem Council a s  
one of three key moments in the  his- 
tory of Christianity. He believes tha t  
t h e  b reak th rough  achieved a t  tha t  
council is parallel to the breakthrough 
a t  Vatican 11. 

The Feast of Christmas. Christians 
decided to celebrate the birth of Jesus  
Christ, the  light of the world, a t  the  
time of the  pagan winter feast of light, 
a feast of the  sun. Their goal was to 
suppress  or  overwhelm tha t  pagan feast  
by the good news of Jesus Christ. Many 
felt this was syncretism, arr ill-advised 
accommodation to pagan ideas. (Some 
Nigerian Christians still feel this way.) 
But this adaptation of a pagan festival 
has prevailed. We now celebrate Decem- 
ber 25 a s  the birth of Christ and not 
a s  a pagan feast of winter light. 

St. Thomas Aquinas and Aristotelian 
Philosophy. Thomas s tud ied ,  learned 
from, assimilated, and built upon the  
philosophy of the  pagan Aristotle. This 
was opposed by many fellow theologians 
and bishops. Some teachings of Thomas 
were condemned by the Archbishop of 
Paris soon af ter  his death. Opponents 
felt that  Thomas was giving too much 
weight to the  pagan philosopher. But 
Thomas won out; his work exemplifies 
the  catholic principle that  "grace builds 
on nature." 

Christianity and Modern Culture. In  
the struggle against modernism, Pius IX 
and Pius X strongly opposed modern- 
istic ideas. They feared tha t  the  min- 
gling of modern historical, scientific, 
and philosophical perspectives would 
overpower the Gospel. In  contrast, a t  
Vatican I1 the  bishops speak more posi- 
tively, suggesting that  the  church can 
learn from modern cultures and science. 
This is a major shift, allowing for a 

critical relationship to the  modern world 
ra ther  than an  outright rejection. 

More recently, Leslie Newbigin speaks 
of the  neopaganism of the West. He 
feels, with many others, t ha t  Western 
Christianity has been overpowered by 
the values of the  modern world. Modern 
culture is resistant to the  gospel mes- 
sage. Christians too easily identify with 
contemporary Western culture and lose 
the ability to be critical in light of the  
Gospel. W e  a r e  guided less and less by 
Christian principles, more and more by 
secular, even pagan, values. He remarks 
t h a t  a new,  n e g a t i v e  syncretism 
between Christianity and modern cul- 
ture  has been forged and that  the  
future  of Christianity is  a t  stake. 

Latin American Religion and Cults. 
Many of the traditional f igures of popu- 
lar religious cults in Latin America a s  
for instance in Brazil, where religious 
movements often have African roots, are  
viewed a s  coequal with the Christian 
communion of saints. The result is often 
the  modification and lessening of the  
challenge from gospel values. In Cuba, 
the  Yoruba (West Africa) divinities of 
Elegbara and Ogun have been identified 
with St. Peter and St. John the Baptist. 
Such attempts to Christianize traditional 
f igures may result in pagan elements 
predominating over Christian values. 

Old Testament Use of Neighboring 
Mythologies. Ancient Israel took over  
from Persian, Babylonian, Phoenician, 
and Egyptian sources some of their  
s t o r i e s  a n d  m y t h s ,  adopt ing and 
incorporatin g them in to  the Hebrew 
t r ad i t i on  a n d  Sc r ip tu re s .  Examples 
might be the  stories of creation, the 
flood, the  covenant, and the celebration 
of various harvest  feasts. 

I n d e p e n d e n t  Churches  in Africa. 
Often in their ritual, song, and dance, 
Af r i c a n  i n d e p e n d e n t  c h u r c h e s  
incorporate many elements of traditional 
religion and culture, placing these side 
by side or  even above elements from 
the  Christian tradition. Many of these 
churches feature healing at  the  center 
of t h e i r  worship.  A glance a t  the 



Gospels reminds us  that  healing was 
often a t  the center of the ministry of 
Jesus. This healing ministry has been 
lost in many Western, modern express- 
ions of Christianity. 

The Zairian Rite .  In Zaire, a modified 
form f o r  celebrating the Eucharistic 
liturgy has been approved by Rome for 
limited use. I t  incorporates elements of 
Zairian culture - processions, dances, 
musical instruments, forms of prayer, 
invocation of ancestors, vestments. 

Changes in Official Church Teaching. 
In significant cases, official chu rch  
teaching has been changed or reversed. 
There was a time when the burning of 
heretics and the use of tor ture  were 
allowed. 

Slavery was seen a s  legitimate for 
1,400 years. Only with Vatican I1 was 
the church's view on religious liberty 
positively formulated. What once was 
considered right i s  now seen a s  wrong, 
o r  vice versa. 

2. SYNCRETISM OR INCULTURATION 

These examples of inculturation can too ambiguous, open, and subjective 
be judged successful o r  not from the and has too many different connotations 
v i e w p o i n t  of C h r i s t i a n  t rad i t ion .  to be used fruitfully in discussing 
Although each of these cases must be inculturation. Even though I incline 
studied in more detail, a few general toward those scholars who see syn- 
observations can be made. cretism a s  a positive. necessary. and . . 

helpful word describe development of 
First, there will always be disagree- a tradition in new cultures, I do not 

men t s  among c h u r c h  leaders and feel t he  term can be saved. One's 
theologians a s  to whether or not a par- energies a r e  too easily consumed in 
ticular action represents a development quarrels about the meaning of words. 
of legitimate inculturation o r  is  syn- The all-important issue that the ques- 
cretism in the pejorative sense. tion of syncretism ra i ses  can  thus  

Second, i t  takes  time to evaluate 
inculturation. For example, some teach- 
ings of Thomas Aquinas, once judged as 
h e r e t i c a l ,  w e r e  l a t e r  v indica ted .  
Slavery, once allowed, is  now seen a s  
cont ra ry  t o  t h e  Gospel. What f i r s t  
appears to be syncretistic may later be 
judged to be orthodox. 

Third, those in positions of power 
and authority will naturally be critical 
of a n y  movement tha t  th rea tens  to 
weaken their power. They may resist 
important changes by labeling them 
heretical or syncretistic. 

Fourth, some degree of openness o r  
tolerance is needed in responding to 
new views. The principle of Gamaliel, a s  
reported in the Acts of the Apostles, is  
apropos: "If i t  is from God, no one can 
stop it; if not, it  will die on its own." 

One fur ther  observation is that the 
application of the term "syncretism" to 
some o r  all of these examples is  not 
very helpful. In my view, the word is 

become sidetracked, namely, the issue 
of the criteria for distinguishing ade- 
quate versus  inadequate inculturation. 

CRITERIA FOR VALID INCULTURATION 

Before discussing t h e  cr i ter ia  of 
valid inculturation, we must note that  
inculturation is a given, not an  option; 
it is  an  imperative for all churches and 
church leaders. "You may, you must 
have an African Christianity." The 
strong statements of Paul VI and John 
Paul I1 in Africa make clear that  each 
c h u r c h  is u n d e r  o b l i g a t i o n  t o  
ilrculturate gospel values in i ts  particu- 
lar situation. The 1991 encyclical of 
John Paul I1 entitled Mission of the 
Redeemer, sections 52-55, explores the 
necessity and meaning of inculturation 
in the ongoing mission of the church. 

How, then, can one judge whether a 
p a r t i c u l a r  d e v e l o p m e n t  is t r u l y  
Christian? Also, who - which individual 



or body - will make this judgment? 
These a r e  not easy questions. There 
will be disagreement and,  in many 
cases, winners and losers; i t  will take 
time and effort to move to viable solu- 
tions. 

The basic schema for evaluation, in 
my view, is to be formed in the employ- 
ment of the  pastoral or  hermeneutical 
circle, which consists of three poles - 
namely, t h e  Chris t ian message, the 
cultural  si tuation,  and the pastoral 
agent or  agents. An inculturation will 
be successful a n d  Christian if i t  i s  
faithful to the Christian message and 
tradition, if i t  i s  faithful to the posi- 
tive, valid insights of a particular cul- 
tu re  or  tradition, and if it can be lived 
out by the pastoral agent o r  agents 
and their communities of faith. 

Faithfulness to the  Christian Message 

Above all, each new inculturation of 
the Gospel must be in accord, not con- 
t r a ry  to the scriptures. I t  need not be 
found in so many words in Scripture, 
but i t  must be faithful t o  the spirit of 
Scripture. The Scriptures must not only 
be maintained a s  the  basic source bu t  
must also be carried forth, creatively 
proclaimed in new circumstances a n d  
situations. We must remember too tha t  
t h e  S c r i p t u r e s  t h e m s e l v e s  a r e  
pluralistic, written over a long period 
of time in different places, and include 
within themselves religious develop- 
ments. 

The Christian message involves not 
only sc r ip ture  but the history and 
tradition of the church, in which the 
councils and c r e e d s  hold a special 
place. Attention should also be given to 
the writings of theologians and to the 
lives and examples of the saints. This 
history is  complex and diverse, com- 
prised of many different schools of 
theology, many different spiritual tradi- 
tions, and even different canon laws for 
East and West. 

In regard to both Scr ip ture  and 
tradition there  is  the difficult question 
of distinguishing what is  essential from 
what is  accidental. On one hand, Jesus 
Christ a s  risen Lord is essential for the  
universal church. On the other hand, 

women covering their heads in church 
may be seen in the  United States a s  
accidental, while in Africa i t  still may 
be viewed a s  essential. In  making these 
distinctions, not only bishops but also 
scholars and theological experts must 
be involved. 

Insertion into the Cultural Situation 

Grace does not destroy but builds on 
na tu re  and  cu l ture .  The Chris t ian 
Gospel should not destroy what is good 
in particular cultures but ra ther  should 
save and preserve it. Care must be 
taken  i n  examining a n d  evaluating 
aspects of culture, with the help of 
anthropologists and social scientists, so 
that  only what is good is  kept. For 
example, the destruction of twins by 
exposure can  never  be a Christian 
option. Yet traditional dance is  a way to 
praise and worship God. 

According to Vatican I1 the theologi- 
cal base for  taking seriously the cul- 
tu re  is  that  the "seeds of the Word" 
are  found in all cultures. If we do not 
discover these seeds, we a re  overlook- 
ing the creative presence, challenge, 
and richness of the mystery of God 
incarnate throughout human history and 
culture. 

Engagement by Pastoral Agents 

Inculturation i s  basically to be done 
by the people, but they need guidance 
and leadership. Ultimately this comes 
from the authorities of the  church, and 
i t  comes more immediately from local 
leaders and from theological scholars. 
With t ru s t  in the  guidance of the  Spirit 
they have t h e  task of moving the 
c h u r c h  a n d  t h e  Gospel into new, 
uncharted areas. They will be making 
decisions a s  how best to live the Gospel 
in a particular situation. This is shared 
with the larger church through i ts  offi- 
cial leaders, who should be respectful 
of the process but also critical when 
necessary. There will be tensions and 
disagreements, and there may be no 
simple solution to many issues. but if 
there is  dialogue, communication, and 
sharing of faith, there is  hope that  the  
Spirit will be the guiding force in the  
process and not the whims of one par- 
ticular group or  leader. 



3. ATTITUDES NEEDED FOR 
SUCCESSFUL INCULTURATION 

Acceptance of Risk. This is  clear in 
the Jerusalem Council and in the theol- 
ogy of Thomas Aquinas. No risk, no 
gain. Courage is needed, based upon 
the conviction of the active presence 
and guidance of the Spirit of God in 
human history and  in the Christian 
community as well a s  in i ts  leaders and 
theologians. 

An Attitude of Freedom. There is  no 
creativity without freedom. Surely free- 
dom has its limits, but  there must be 
not only toleration of diversity and  
growth but  also positive encouragement 
on the par t  of church  leaders. The 
words of the ancient hymn to the Holy 
Spirit come to  mind, "flecte quod est  
rigidum." What i s  rigid is often dead; 
what is  flexible i s  ready to move and to 
grow. The lives of people in the pre- 
sent, in new circumstances, rather than 
nostalgia for the past are  most impor- 
tant. 

A Sense of the Reign of God. A theol- 
ogy of development will be a n  ecclesial 
theology, but i t  must see beyond the 
church to the larger realm of God's 
kingdom and reign; the church is to be 
a witness and in service to that  king- 
dom. Otherwise i t  becomes too narrowly 
focused and unable to expand with the 
freedom of the children of God, led by 
the Spirit that  blows where it wills. 

Patience. Change comes slowly a n d  
can be painful. When one is close to i t ,  
it  is  difficult to see where it is  heading 
and whether i t  is  faithful to the Gospel. 
I t  may take years for the genius and 
creativity of a Thomas Aquinas to be 
recognized. John Paul I1 speaks of 
inculturation in Redemptoris Missio as 
"a slow journey,"  a n d  "a difficult 

process," "for i t  must in no way com- 
p romise  t h e  d i s t i n c t i v e n e s s  a n d  
integrity of the Christian faith." 

A Sense of God at Work in the World. 
While the Bible is  all-important, i t  func- 
tions not a s  an end in itself but to 
help us  see God a t  work in human lives 
today. The Bible functions a s  eye- 
glasses not to be looked a t  but  to be 
looked through, to see the reality and 
love of God in the world today. Tradi- 
tion too is a resource and not an  end 
in itself. 

A Sense of the People of God. The 
sensus fidelium is a key criterion for 
Christian doctrine. Can i t  be lived? 
Does this particular teaching increase 
the quality of t he  faith life of t h e  
Christian community? A s  Felix Wilfred 
w r i t e s  i n  " I n c u l t u r a t i o n  a s  a 
H e r m e n e u t i c a l  Q u e s t i o n ,  " " T h e  
authenticity of inculturation has to be 
sought in the concrete living out of the 
Gospel by a community of people in a 
determined cultural context." 

Listening. I s ee  this a s  the final 
word. We must bring to the process of 
inculturatio n a critical openness,  an  
attitude of learning and listening to the 
Christian message in all i ts  richness 
and to the various human cultures in 
all their diversity. This listening atti- 
tude opens u s  to the Spirit of God, and 
to the spirit of t ru th  present in all 
cultures, in new and exciting ways. 
True catholicity remains ahead of us, a 
pilgrim goal still to  be achieved. 

Ref. International Bulletin of Missionary 
Research. Vol. 16, No.2, April 1992, 
490 Prospect Street, New Haven, 
Connecticut, U.S.A. 



THE FULL CIRCLE OF LIBERATION 
AN AMERICAN INDIAN THEOLOGY OF PLACE 

George Tinker 

(Theologian George Tinker claims indigenous traditions and spirituality a s  the 
t rue roots of his American Indian theology of liberation. He is assistant professor 
of cross-cultural ministries a t  Iliff School of Theology in Denver, Colorado, U.S.A. 
and associate pas tor of Living Waters, a joint Episcopal Lutheran Indian parish. 
This article is adapted from a speech he delivered to the Ecumenical Association of 
Third World Theologians meeting in Nairobi, Kenya, in January 1992.) 

Gustavo Gutierrez,  p rovides  four 
important points for our consideration 
of the circle of liberation: 

1. Liberation theology should focus 
on the "non-person" rather than on the 
non- believer; 

2. Liberation theology is a historical 
project that  sees God a s  revealed in 
history; 

3. L i b e r a t i o n  theology makes a 
revolutionary socialist choice on behalf 
of the poor; 

RESISTANCE TO CLASS CATEGORIES 

In an early essay in the theological 
journal Concilium, Gutierrez described 
the meaning of the "non-person" in 
language t h a t  strongly distinguished 
the concern of liberation theology from 
the res t  of modern theology. 

"Much contemporary theology seems 
to start from the challenge of the 
non-believer. He or she questions our 
religious world and faces i t  with a 
demand for profound purification and 
renewal. This challenge in a continent 
like Latin America does not come 
primarily from the man o r  woman who 4. Liberation theology emerges out of 
does not believe, but  from the person the praxis of the people. 
who is not recognized a s  such bv the - 

The latter emphasis on praxis is  per- existing social order. Placed in the 
ranks of the poor, the exploited, haps the most enduring and pervasive 

gift of liberation theology. systematically and legally despoiled 
as human beings they scarcely know 

However, a Native American theology that  they are  persons. The challenge 

finds the emphasis on the  historical then is not aimed f i rs t  a t  our reli- 
gious world, bu t  a t  our  economic, unsuitable and begins with a much dif- 
social, political and cultural world; 

f e ren t  unde r s t and ing  of Gut ie r rez '  
category of the non-person. Moreover, therefore it is  an appeal for the 

revolutionary transformation of t h e  Native American culture and spirituality 
very basis of a dehumanizing society. imply different political solutions from 

t h o s e  c u r r e n t l y  imposed  by any What is  implied in telling this man o r  
woman t h a t  t h e y  are  a son or socialist paradigm. In the context of 

these differences. m y  hope is for con- daughter of God?" 

s t ruct ive dialogue ieadcng to mutual The Suffering of Non-Personhood understanding and solidarity between - 
Third and Fourth World peoples and an  This powerful question names the 
advance of genuine and wholistic liber- alienation of marginalized poor and 
ation. oppressed peoples and provides the 



i m p e t u s  f o r  a l i be ra t ion  theology 
response to people who suffer under 
unjust  systems. However, it falls short  
in naming the particular suffering of 
n o n - p e r s o n h o o d  e x p e r i e n c e d  b y  
indigenous people. The very affirmation 
of Third World "non-persons" in the 
Americas tends to  continue what has 
been, in praxis, a 500 year disaffirma- 
tion. 

While Gutierrez avoids the language 
of explicit political programmes, he 
explicitly and implicitly identifies the 
preferential option for the poor with 
solutions that  analyze the poor in terms 
of social class structure. This overlooks 
t h e  c r u c i a l  p o i n t  t h a t  indigenous 
peoples experience their very person- 
hood in terms of their relationship to 
the land. 

A People of the Land 

Nat ive  American p e o p l e s  res is t  
categorization in terms of class struc- 
ture. Instead, we insist on being recog- 
nized a s  "peoples," even nations, with a 
claim to national sovereignty based on 
ancient title to  our land. Classification, 
whether a s  "working class" or " the 
poor," continues the erosion of o u r  
cultural integrity and national agenda. 
Capitalist economic structures - includ- 
ing the church (missionaries) and the 
academy ( a n t h r o p o l o g i s t s )  - have 
reduced Native American peoples to  
non-personhood. So too t h e  Marxist 
agenda has failed to recognize our  dis- 
tinct personhood. 

Reducing o u r  'nationness' to class 
imposes upon u s  a particular culture of 
poverty and especially a culture of 
labour. I t  begs the  question a s  to 
whether indigenous peoples desire pro- 
duction in the modern economic sense 
in the f i rs t  place. To put  the means of 
production into the hands of the poor 
eventually makes the poor exploiters of 
indigenous peoples and their natural 
resources. Finally, i t  seriously r i sks  
violating the very spiritual values that 
hold an indigenous cu l tura l  group 
together a s  a people. 

This is not to suggest simply dis- 
carding Marxist or other tools of analy- 

sis. Rather, this is  a constructive criti- 
que of these tools and the implicit 
hegemony they exercise in much of our 
midst in the Third World. 

A History of Cultural Genocide 

The failure to  recognize the distinct 
personhood of Native American peoples 
has a history as  long as  the history of 
European colonialism and missionary 
outreach in the Americas. In particular, 
it  should be noted that the church's 
failure to  recognize the personhood of 
Nat ive Amer icans  w a s  t h e  m o s t  
devastating. Less direct than the mili- 
tary (yet always accompanied by it), 
missionaries consistently confused the 
gospel of Jesus Christ with the gospel 
of European cultural values and social 
structures. They said our cultures and 
our social structures were inadequate 
and needed to  be replaced with what 
they called a "Christian civilization." 

Liberation theology and  socialist  
movements in general promise no better 
than the continued cultural genocide of 
indigenous peoples. From an American 
Indian perspective, the problem with 
modern liberation theology, a s  with 
Marxist political movements, is that 
class analysis gets in the way of recog- 
nizing cultural discreetness and even 
personhood. Small but  culturally unique 
communities stand to be swallowed up 
by the vision of a classless society, an 
international workers' movement, or a 
burgeoning majority of Third World 
u r b a n  poor. This,  too,  is cul tural  
genocide and signifies that  indigenous 
peoples a re  yet non-persons, even in 
the light of the gospel of liberation. 

GOD I N  PLACE AND TIME 

In The Power of the Poor in History, 
Gutierrez argues that God reveals God's 
self in history. I asser t  that  this is not 
only not a self-evident t ruth,  but  that  
Native American theology, if t rue  to our  
culture, must begin with a confession 
that  is both dramatically different from 
and exclusive of Gutier rez' start ing 
point. Essential1 y, a Native American 
theology must argue out  of spiritual 
experience and praxis that  God reveals 



God's self in creation, in space or place 
and not in time. 

The Western sense of history a s  a 
linear temporal process  means that 
those who heard the gospel f i rs t  have 
and always maintain a critical advantage 
over those of us  who hear i t  later. We 
rely on them to give us  a full inter- 
pretation. This has been our consistent 
experience with the gospel as i t  has 
been preached to us  by missionaries of 
all denominations, just as it has been 
our experience with the political visions 
proclaimed to us  by revolutionaries. 

The problem, from the 16th century 
historian Las Casas t o  Marx, is  t h e  
assumption of a hegemonic trajectory 
through history that fails to recognize 
cultural distinctions. With the best of 
i n t e n t i o n s ,  s o l u t i o n s  to oppressed 
peoples' suf fer ing  a r e  proposed a s  
exclusive programmes that do not allow 
for diverse possibilities. 

Whatever the conqueror's commitment 
to evangelization and conversion or to 
military subjugation and destruction, it 
was necessary to  make the conquest 
decisive - on military, political, eco- 
nomic, social, legal, and religious levels. 
And just as the conquest had to be 
decisive, so too must modern revolu- 
tions be decisive. No room is allowed 
for those who consider themselves dis- 
tinct - economically, politically, socially, 
and culturally - t o  find their own 
revolution or liberation. 

A prime example was the situation of 
the Miskito Indians in Nicaragua during 
the Sandinista Rev01 ution. Relocated 
from their coastal terri tories,  where 
t h e y  h a d  s e l f -  s u s t a i n i n g  l o c a l  
economies, to hig h-altitude communal 
coffee plantations, the Miskito peoples 
were forced to labour a s  culturally 
amorphous workers with no regard to 
the abject cultural dislocation they had 
suffered. The Miskito Indians had been 
a people; removal from the i r  land 
reduced them to a class without a 
cultural identity. 

History and Temporality 

Whether in  capi tal is t  o r  socialist 
guise, history and  temporality reign 
supreme in the West. On the other 
hand, Native American spirituality and 
values, social and political structures,  
and even ethics are rooted not in some 
temporal notion of his tory but  in 
spatiality. This is  perhaps the most 
dramatic cultural difference be tween 
Native American thought and Western 
intellectual tradition. 

The question is not whether time or 
space is missing in one culture or the 
other, but which is dominant. Of course 
Native Amer icans  have a temporal 
awareness, but it is subordinate to our 
sense of place. Likewise, the Western 
tradition has a spatial awareness, but it 
lacks t h e  pr ior i ty  of the temporal. 
Hence, progress, history, development, 
evolution a n d  process,  become key 
notions that invade all academic dis- 
course in the West, from science and 
economics to philosophy and theology. 
History becomes t h e  quin tessent ia l  
Western intellectual device. 

If Marxist thinking and the notion of 
a historical dialectic were finally proven 
correct, then American Indian people 
and all indigenous peoples would b e  
doomed. O u r  c u l t u r e s  a n d  value 
systems, our  spirituality, and even our 
social structures,  would give way to an 
emergent socialist structure that would 
impose a notion of the good irregard- 
less of ethnicity or culture. 

DRAWN TOGETHER.IN CREATION 

One could argue that  we must learn 
to compromise with the "real world," 
that  to pursue our own cultural affec- 
tations is to  swim upstream against the 
current of the modern socio-economic 
world system. When rightists or capi- 
talists of any shade assert  this, I know 
they are  arguing the self-interest o r  
prerogatives of those who own the 
system. When Third or Fourth World 
p e o p l e s  make t h e  argument, I a m  
curious how readily some of us concede 



to Western categories of discourse. How 
easily we internalize the assumption 
tha t  Western, guro-~merican philosophi- 
c a l ,  t h e o l o g i c a l ,  economic ,  social, 
sp i r i tua l ,  and political systems a re  
necessarily definitive of any and all  
conceivable "real" worlds. 

Native American Spirituality 

A s  native Americans we think that 
our perception of the world is  a s  ade- 
quate, perhaps more satisfying, and 
certainly more egalitarian than t h e  
West's. In order to  sense the power of 
our culturally integrated structures of 
cognition, a beginning understanding of 
Native American spirituality is  neces- 
sary,  for all of existence is spiritual for 
us. That is our universal start ing point, 
even though we represent a multitude 
of related cultures, with a great variety 
of tribal ceremonial structures express- 
ing that  spirituality. 

That the primary metaphor of exist- 
ence for Native Americans is spatial 
does much to explain t h e  fact that  
American I n d i a n  s p i r i t u a l i t y  and 
American Indian existence a re  deeply 
rooted in the land. I t  explains why our  
conquest and removal from the land was 
so culturally and genocidally destruc- 
tive. There is, however, a more subtle 
level to this sense of spatiality and 
land rootedness. I t  shows up in nearly 
all aspects of o u r  existence, in o u r  
ceremonial structures,  our symbols, our  
architecture, and in the symbolic para- 
meters of a tribe's universe. 

The Circle 

The fundamental symbol of existence 
for Plains Indians is  the circle, a sym- 
bol signifying the family, the clan, the 
tribe, and eventually all of creation. 
Because i t  has no beginning and no 
end, all in the circle a re  of equal value. 

In its form a s  a medicine wheel, with 
two lines forming a cross inscribed 
vertically and horizontally across its 
whole, the circle can symbolize the four 
directions of the Earth of more impor- 
tant  a r e  t h e  fou r  manifestations of 
Wakonta ( the Sacred Mystery, Creator, 
God) that  come to us from these direc- 

t i o n s .  Nat ive American egalitarian 
tendencies are  worked out  in this spa- 
tial symbol in ways that go fa r  beyond 
the classless egalitarianism of socialism. 

In one layer of meaning, these four 
directions hold together in the same 
equal balance the four nations of Two- 
leggeds, Four-leggeds, Wingeds, and 
Living-moving Things - encompassing 
all tha t  i s  created, the trees and rocks, 
m o u n t a i n s  a n d  r ivers ,  as  well a s  
animals. Human beings lose their s ta tus  
of primacy and dominion. In o t h e r  
words, American Indians a re  driven 
implicitly and explicitly by their culture 
and spirituality to recognize the per- 
sonhood of all "things" i n  creation. 
When t h e  Lakota peoples of North 
America pray Mitakuye ouyasin, "For all 
my relatives," they understand relatives 
to  include not just tribal members, but 
all of creation. 

This matrix, this cultural response to 
the world that we might call spirituality 
continues to have life today in North 
America among our  var ious  Indian 
tribes, even those who remain in the 
church and continue to call themselves 
Christian. More and more frequently 
today, Indian Christians a re  holding on 
to the old traditions a s  their way of 
life. They are  claiming the freedom of 
the gospel to honour and practice them 
a s  i n t e g r a l  t o  t h e i r  incul turated 
expression of Christianity. 

Today t h e r e  can  be no  genuine 
American Indian theology that  does not 
t a k e  o u r  i n d i g e n o u s  t r a d i t i o n s  
seriously. This means tha t  our reading 
of the gospel and our  understanding of 
faithfulness will represent a radical 
dis juncture  from the theologies and 
histories of the Western churches of 
Europe and America - a s  we pay atten- 
tion to  our stories and memories instead 
of to  theirs. 

AN INDIGENOUS THEOLOGY 

This inculturation of an indigenous 
theology is symbolic of American Indian 
resis tance and  s t ruggle .  More than 
symbolic, it gives life to the people. 
However, we also s e e  the possibility 



t h a t  our  i n t e rp re t a t ions  can prove 
renewing, redeeming, and salvific for 
Western theology and ecclesiology. 

An American Indian theology coupled 
with an American Indian reading of t he  
gospel might provide the theological 
imag ina t ion  t o  g e n e r a t e  a more  
immediate and  attainable vision of a 
just and peaceful world. Respect for 
creation must necessarily result in jus- 
tice, just a s  genuine justice necessarily 
is  the achievement of peace. 

We understand repentance a s  a call 
to be liberated from our  perceived need 
to be God and instead to  assume our 
rightful place in the world a s  humble 
human beings in the circle of creation. 
While E u r o - c u l t u r a l  scholars have 
of fe red  cons is ten t ly  temporal inter- 
p r e t a t i o n s  of t h e  gospel concept, 
basileia (kingdom), an American Indian 
i n t e r p r e t a t i o n  builds on a spatial 
understanding rooted in creation. If 
basileia has to do with God's kingdom, 
where else is  God actually to reign if 
not in the entirety of the place that  
God has created? 

While God revealing God's self in his- 
tory holds out some promise for achiev- 
ing justice and peace in some eventual 
future moment, the historical/temporal 
impetus must necessarily delay any full 
realization of t h e  basileia of God. 
Instead, American Indian spirituality 
calls u s  to image ourselves here and 
now a s  mere participants in the whole 
of creat ion,  with r e spec t  f o r  and 
reciprocity with all of creation, and not 
somehow apart  from it and free to use 
i t  up a t  will. The latter is  a mistake 
that was and is epidemic in both the 
First and Second Worlds and has been 
recklessly imposed on the res t  of u s  in 
the name of development. 

This understanding of basileia and 
repentance mandates new social and 

political structures,  genuinely different 
from those created by either of the 
dominant Euro-cu l tural  s t ruc tu res  of 
capitalism or socialism. The competition 
generated by Western individualism, 
temporality, and paradigms of history, 
progress, and development must give 
way to the communal notion of inter- 
relatedness and reciprocity. 

CONCLUSION: 
A THEOLOGY OF COMMUNITY 

I am not espousing a value-neutral 
creation theology in the style of Mat- 
thew Fox or a New Age spirituality of 
f e e l - g o o d  i n d i v i d u a l i s m .  R a t h e r ,  
ultimately this is  an  expression of a 
"theology of community" that  must gen- 
erate a consistent interest in justice 
and peace. 

If I image myself a s  a vital par t  of a 
community, indeed a s  a par t  of many 
communities, it  becomes more difficult 
for me to act in ways that are  destruc- 
tive of these communities. The desire or 
perceived necessity for exerting social, 
political, economic, or spiritual control 
over each other gives way to mutual 
respect, not just for individuals, but 
for our culturally distinct communities. 

If we believe that we are  all relatives 
in th i s  world, then  we must live 
together differently. Justice and peace, 
in this context, emerge almost naturally 
out of a self-imaging a s  par t  of the 
whole, a s  par t  of an ever-expanding 
community that begins with family and 
tribe, but is finally inclusive of all 
human beings and all of creation. Such 
is the spirit of hope that marks the 
American Indian struggle of resistance 
in the midst of a world of pain. 

Ref. Sojourners. October 1992. Vol. 21, 
No. 8. 1321, Otis Street  NE, 
Box 29272, Washington, DC 20017. 
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INTRODUCTION 

The aim of this article i s  to analyze 
some a s p e c t s  of t h e  relationship 
between evangelization and development, 
in so far  a s  ideological differences are  
b a r r i e r s  to effective collaboration. 
Fidelity to Gospel values, discipleship 
and service challenge Christians in 
Africa to be involved in fostering the 
dignity of the whole human person 
through authentic integral development. 
This causes great concern to many com- 
mitted Christians and pastoral workers 
who see themselves a s  dynamic Gospel 
agents. They wonder a t  the relevance 
and effectiveness of many projects  
designed to promote development in 
Africa. They look forward to more just 
and life-giving pa t te rns  of interna- 
tional, e conomic, political and social 
relationships. 

Nehemiah'~ Dilemma 

I n  t h e  Book of Nehemiah,  an 
oppressed people ask Nehemiah to help 
them get relief through justice and 
mercy. Men and women complain about 
their need f o r  grain to keep their 
families alive. They have mortgaged 
their fields, vineyards and houses in 
order to buy sufficient grain to keep 
them from starving. They have bor- 
rowed money to pay the royal tax on 
fields and vineyards. 

These burdens were inflicted by fel- 
low Jews. When Nehemiah hears of the 
complaints, he angrily denounces t h e  

leaders for oppressing their brothers 
and sisters. He calls a public assembly 
to look into the problem and condemns 
the Jewish leaders for violating t h e  
communal t rus t  of justice by forcing 
their brothers and sisters to sell them- 
selves and their children in order to 
pay their  debts. Nehemiah condemns 
oppression a s  evil and calls upon the 
leaders to cancel all debts and re turn  
the fields, vineyards, olive groves and 
houses to their original owners. The 
leaders agree with Nehemiah's proposal 
and all affirm this action a s  right and 
just. (Nehemiah 5:l-13) 

THE CHURCH AND 
INTEGRAL DEVELOPMENT 

The dilemma facing the  Christian 
Church today o n  issues  related t o  
development in Africa is  similar to  those 
b r o u g h t  t o  Nehemiah ' s  a t tent ion.  
Although development is  a common word 
in international political relationships 
and in Christian mission, it is  not a 
concept that  can be easily defined in 
t h e  c o n t e m p o r a r y  c o n t e x t .  I t  is  
varyingly defined as  progress, indus- 
trializa tion, modernization, o r  trans- 
formation. The political and evangelical 
challenge of our times i s  to enable 
countries which have been neglected o r  
injured in the world market to achieve 
higher standards of living, improved 
social services, greater access to inter- 
national resources and greater equity 
in the international, social and political 
realm. 



H i s t o r y ,  g e o g r a p h y ,  culture and 
economy have played significant roles 
in shaping t h e  cur ren t  situation of 
development and  underdevelopment.  
V a r i a t i o n s  in  t h e  m o d e l s  a n d  
understanding of development, adds 
fur ther  confusion to the discussion of 
this topic. The basic question is, "How 
can authentic and integrated develop- 
ment be implemented a s  an  international 
collaborative project which ack nowl- 
edges existing injustices, attempts to 
r e d r e s s  them in  some way, and 
enhances the possibility for genuine 
cultural, economical, political and educa- 
tional social interchange?" 

Evangelization and Development 

Development i s  of great concern to 
the Church because all people belong to  
t h e  Body of C h r i s t .  T h e r e f o r e ,  
evangelization and the call to minister 
to the growth and dignity of each 
human person is fundamental to t h e  
universal mission of the Church. Devel- 
opment should not only consis t  of 
quantitative material factors like gross 
national product o r  per capita income, 
but questions about t he  qualitative 
development of the whole human person. 

I s  life genuinely improving? Do 
people have a deeper sense of belong- 
ing to their world; a greater sense of 
participation both i n  decis ion-making 
and in the distribution of the fruits 
and goods of creation? Have our rela- 
tionships with each other become closer 
and more supportive? Are we more 
empowered to  be co-creators? I s  the 
quality of life declining in spite of 
apparent per capita income and indus- 
t r ia l  development o r  is  i t  enabling 
people to have more material goods and 
a longer potential life-span. 

Education in many areas has made 
such rapid strides that numbers of sec- 
ondary school leavers and university 
graduates exceed the immediate demands 
for their skills and services. There has 
been advancement in road construction, 
accessibility to electricity and transport  
and wider availability of medical serv- 
i ce s .  N o n e t h e l e s s ,  t h e r e  a re  still 
innumerable malnourished children, dis- 
couraged youth, broken women, frus- 

trated labourers. Many are worn down 
by the failure of technological develop- 
ment. 

Authentic Christian Development 

Anyone who has worked to promote 
development knows t h a t  programmes 
have often "functioned primarily to help 
make the subordination of the Third 
World to metropolitan capitalism more 
palatable and permanent." A develop- 
ment programme which is of authentic 
Christian inspiration must be, f i rs t  of 
all, concerned with preserv ing  and 
promoting the dignity of the human 
person. Part of this fundamental dignity 
is  reflected in full mutual participation 
and concern. For Christians, develop- 
ment is concerned, not only with wealth 
and the standard of living, but also 
with a just  distribution of resources. 
This calls for a serious reflection on 
several questions. Do we dare to ques- 
t i o n  a n d  c h a l l e n g e  the prevailing 
ideologies that perpetuate injustice and 
oppression? Do o u r  liturgies clearly 
proclaim a God radically and lovingly 
present in the suffering and struggle 
of the people called to be God's own? 

I n  o n e  s e n s e ,  t h e  challenge of 
authentic Christian development has a 
two-fold dimension. First, i t  is  to seek 
out creative pastoral responses to the 
contemporary social situation through 
social analysis, group planning, use of 
appropriate technology and resources. 
Secondly, it  develops effective spiritual 
a n d  r e l i g i o u s  i n s p i r a t i o n  through 
appropriate use of myth, symbol, story 
and ritual to proclaim a new vision, a 
new creation and authentic Good News 
for those who are  struggling. 

Genuine Christian development which 
overcomes the fantasy of contemporary 
development must be grounded in a 
deep awareness of the dignity of the 
human person through careful and per- 
sistent social analysis and a Gospel- 
rooted eschatological vision of equality. 

DEVELOPMENT I N  AFRICA 

Massive resources have been com- 
bined to enhance development in Africa. 
Yet in spite of all these efforts, there 



has been little apparent progress. One Many struggling countries a re  increas- 
basic question underlying this problem ing their production of the same o r  
is: "Who controls development money similar crops, resulting in lower prices 
and what a re  their goals and objec- and  increased  benefit  t o  consumer 
tives?" A s  this question is fur ther  ana- nations which fur ther  undermine t h e  
lyzed, it leads to another very  crucial already tenuous e f for t s  a t  economic 

,t one. Who is developing whom?" development. 

Underdevelopment And Debt The Kenyan Situation 

I t  h a s  been  well  a r g u e d  that 
underdevelopment is not merely an 
accident of circumstances, but an  active 
process. I t  is  a real phenomenon con- 
sisting of the drop in  f w d  production, 
decline in per capita income and popu- 
lation productivity, the dramatic decline 
of gross domestic product and declines 
in food consumption, health and overall 
standards of living. The gravity of the 
debt problem and i t s  implications for 
d e v e l o p m e n t  in  Afr ica  cannot be 
unde r ra t ed  a s  indicated i n  Kabiru 
Kinyanjui's observation: 

The implications of debt on African 
development needs to be appreciated. 
First, t h e  increasing foreign debt  
burden and the depreciation of com- 
modity prices in the world market 
has made Africa a net exporter of 
c a p i t a l .  C o n t r a r y  t o  some mis- 
conceptions, Africa is not receiving 
increasing amounts of foreign capital 
for development, but rather it is  
e x p o r t i n g  most  of i ts  fo re ign  
exchange in the form of debt pay- 
ment, managing fees and profits and 
through private export of capital. 

I t  is difficult to determine where this  
debt situation will end in view of the 
changes  t h a t  a r e  being considered 
i n t e r n a t i o n a l l y .  Some d e v e l o p e d  
countries a re  relaxing demands on debt 
payment o r  have already converted 
certain development loans into grants. 
But even with this potential relief, the 
debt problem is still aggravated by 
drastic declines in  commodity prices. A s  
solutions to the economic problems of 
developing countries, such organizations 
a s  the International Monetary Fund and 
the World Bank almost invariably recom- 
mend increased production of export 
crops. Unfortunately, this policy has  
produced competing producer markets. 

The  i n f o r m a l  s e c t o r  p l a y s  a n  
increasingly important  role  in  t h e  
Kenyan urban economy. There a re  vari- 
ous opinions a s  to i t s  place and sig- 
nificance. On the one hand, it is per- 
ceived as  an  employee pool t h a t  is 
highly exploitive and oppressive a s  a 
means  of mask ing  the problem of 
unemployment, and a s  a problem associ- 
ated with rising squatter areas. On the 
other hand, it is seen a s  an  area that  
should be encouraged and supported a s  
potentially generative of development. 

FLAWED MODELS OF DEVELOPMENT 

A s  indicated, one main obstacle to 
appropriate and effective development 
i s  t h e  model imposed  f rom t h e  
developed world. Wealthy countries 
design and control t h e  international 
economic order and with it the defini- 
tions of, methods for and means of 
deve lopmen t .  Though  the economic 
damage done to African countries in  the 
name of i n t e r n a t i o n a l  development 
schemes and assistance a re  grevious, 
the violence of cultural domination is 
fa r  more destructive to the collective 
African identity. The ideal for develop- 
ment is North American and European 
and the message is clear - real devel- 
opment is to look like us, act like us, 
think like us. 

Unfortunately, the Church is seen by 
many as an  agent and a propagator of 
foreign development. Kabiru Kinyanjui 
identifies four main problems with the 
Church as: the  legitimization of oppres- 
sion by the dominant rul ing class, 
financial and ideological domination by 
overseas Churches, the failure of lead- 
ership development, and religious fun- 
damentalism. 



A s  long a s  participation in decision- 
making, and models and policies con- 
tinue to be so lopsidedly in favour of 
rich,  developed countries,  authentic 
international development will not occur. 
Those who hold the resources - both 
money and international power - have 
invariably favoured policies that  per- 
petuate patterns of increased wealth in 
some areas and fur ther  underdevelop- 
ment in others. 

Up until recently, international com- 
modities boards comprised of key pro- 
ducer and consumer nations, tried to 
bridge this gap by negotiating prices 
and quotas to facilitate a stable market 
a n d  r e a s o n a b l e  income. The Lome 
Negotiations between members of t h e  
E u r o p e a n  Economic Community and 
s i x t y - f o u r  A f r i c a n ,  Caribbean and 
Pacific States, gave hope of being an  
effort  toward better mutuality. But 
generally,  th i s  is sti l l  marred by 
excessive control from the EEC member- 
ship over the programmes that will be 
carried out to assist the ACP countries. 
Part of the problem is the implication of 
most international aid programmes that 
the rich countries a r e  providing gratu- 
itous charity to  the poor countries with 
no real mutual economic return. 

F u r t h e r m o r e ,  w i th in  the under- 
developed countries, it is  rarely pro- 
ducers, that is, workers and peasant 
farmers who have a direct say in eco- 
nomic policies either nationally o r  inter- 
nationally. They are  represented by 
middle-class go-betweens who have 
other interests at heart and who are  
easily bought by consumer representa- 
t i ves  th rough  commissions, political 
favours and other enticements. 

AN ALTERNATIVE MODEL 

In order to achieve fuller participa- 
tion in decision-making processes, we 
need to develop models and promote 
skills that will enable u s  to relate in 
more collaborative ways. Small groups 
meeting together with appropriate facil- 
itation can perceive more clearly the 
economic dynamics, seek alternatives 
and explore new models. Youth facing 

the grave consequences of existing 
social situations, may be open to the 
experience and readily grasp the analy- 
sis. Furthermore, there  is t h e  pos- 
sibility that  a new generation of young 
leaders may offer alternatives to the 
existing order of relationships. 

Henry Okullo provides a straight- 
forward and clear description of a par- 
ticipative development planning process 
as follows: 

Local people often become the object 
of research jus t  as they become 
objects of planning. In the alterna- 
tive approach advocated here, that of 
facilitating local people in the making 
of their own analysis and their own 
decisions, there is far less need for 
systematic, formalized social research. 
By and large, people know their own 
situations, and if they are  to make 
decisions, there is little need for for- 
mal research. 

Concretely, this  means working t o  
reduce the distinctions between the 
expert and the non-expert, the plan- 
ner and the plannee. This can be 
accomplished through the sharing of 
planning tools. Similarly, the role of 
the professional planner should per- 
haps be understood a s  being not so 
much that of doing the planning for 
people, as that of bringing in tools 
and methods of facilitating the work 
of people planning for themselves. 
The task of interpretation should, as 
much as possible, be left to the  
people themselves. They can apply 
the lessons which they have derived 
from it. They then become enriched 
by that  interpretative activity. 

In spite of the fact that  alternative 
visions and models do exist, fuller par- 
ticipation may be difficult to achieve at 
wider levels. Invariably, economic power 
implies political power. In Kenya there 
is little room for an  opposition and so 
it seems that short  of a revolution, with 
i ts  huge social costs and tenuous prom- 
ise of  hope, s t ruc tura l  change and 
social transformation will be hard to 
achieve. 



DEVELOPMENT AS A CHALLENGE TO 
CHRISTIANS 

A s  committed Chris t ians,  we are  
called to be optimistic agents of social 
transformation, co-creators with God in 
bringing about a new creation of jus- 
tice, mercy, harmony and love. We are  
invited as  a discipleship of equals to 
reach out in faithful, committed service 
and to participate in integral develop- 
ment, in a process which celebrates the 
goodness and healing possibility in 
every community, every moment and in 
eve ry  land. To overcome the odds 
aga ins t  false development a n d  the 
dominant models, we need to be alert 
and astute in promoting Gospel values, 
humble in the evaluation thereof, and 
courageous in implementation. 

Proclaiming The Good News 

I t  i s  not  u n u s u a l  t o  confuse  
a u t h e n t i c  e v a n g e l i z a t i o n  with the 
imposition of words and the imposition 
of a foreign culture, when announcing 
the Gospel Message. If we have truly 
heard the Good News, our lives will 
proclaim i t  through just actions. If we 
are  one with God, we will be moved to 
identify with others  a s  we promote 
processes which recognize the contribu- 
tion of each person to the development 
of genuine community life. With mercy 
and gentleness we will encourage each 
other; with authority and courage we 
will challenge injust structures. 

The Church's pastoral activity must 
be deeply involved with the real social 
context of the people to whom it is 
proclaiming the Good News. How its 

members live and express this flows out  
of real life and proclaims an  authentic 
message of liberation f o r  the whole 
community. A s  Ela Jean-Marc observes 
in African Cry: 

The modes of expression of faith 
have sense and meaning only if the 
Church is deeply involved in the 
battles being waged by human beings 
against conditions that  stifle human 
l iber ty.  The participation of the 
Church in these battles then becomes 
the necessary condition for liturgy, 
catechesis, and theology in Africa. 
How are we able to participate truly 
and fully in the genuine life strug- 
gles of the people, not as distant 
observers or a s  directing generals 
but as authentic co-actors? How do 
we generate social change with and 
for others and ourselves in such a 
way that we contribute creatively, 
communally and justly to the full, 
authentic and integral development of 
the whole person in order that we all 
share life to the full? 

We must attend to the quality of our 
presence among and with people. If as 
pastoral agents we are  not truly and 
enthusiastically in love with the people 
with whom we are  called to follow Jesus 
in service, the task of evangelization 
has already failed. We will have no 
credible word to speak on development 
and liberation. 

Ref. African Ecclesial Review 
April 1992, Volume 34; No. 2; 
Amecea Gaba Publications; 
P.O. Box 4002; Eldoret, Kenya. 



THE WORK OF JUSTICE AND 
THE OPTION FOR THE POOR 

Since the early '706, the phrases 'the 
work of justice' and 'the option for the  
poor' have been increasingly heard 
throughout the  Church. The modern 
roots of this development go back to 
Vatican I 1  a n d  t h e  Latin American 
bishops' conference a t  Medellin in 1968. 
In  1971, the  Synod of Bishops stated 
that  action for justice is  a constitutive 
par t  of proclaiming the  gospel. Nor has 
this been just words; around the  world, 
and particularly in Latin America, a 
growing number of Catholics have com- 
mitted themselves t o  radical social anal- 
ysis and action on behalf of the  poor. 

CLARIFICATION REQUIRED 

Liberation theologians hold that  the  
Church's reflection should be influenced 
by the experience of action for justice 
on behalf of the  poor. The experience 
will vary from one country to another. 
Around 1975, t h e  J e su i t s  committed 
themselves t o  an integral apostolate of 
'the service of faith and the  promotion 
of justice.' In  1990, a review of the  
Jesuit experience of living out t h a t  
commitment showed that  the  operative 
notion of justice had broadened o u t  
from focusing primarily on poverty and 
inequality t o  embracing a variety of 
o ther  issues.  This development has 
raised the question of the  relationship 
between the work for justice and the 
option for the  poor, and this article is 
a f i rs t  attempt to clarify the  relation- 
ship. 

Church documents have not always 
distinguished them clearly. I t  has been 
noticeable that  religious in  the  aposto- 
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lates of education and health-care have 
had diff icul ty  in  working out the  
implications of t h e  Church's call f o r  
their apostolate: for example, some of 
them wonder how it  can be right t o  
spend time educating middle-class chil- 
dren if the  work of justice is  essen- 
tially about an  option for the  poor. 

Since injustice and poverty a re  not 
the  same thing, i t  follows that  the  work 
of justice and the  option for the  poor 
do not always involve the same kind of 
apostolic activity. Often they will, but 
sometimes they won't and this can have 
practical and not just  academic sig- 
nificance. In the  Third World, where the 
great  majority a re  poor, an  option for 
the  poor will generally ensure that  one 
is  thereby promoting justice. In t h e  
industrialized world there a re  reasons 
for thinking that  what is  involved in 
action for justice and what is  involved 
in option for the  poor overlap substan- 
tially but a re  not identical. 

Some of the  greatest injustices that  
take place in the  rich world have little 
direct connection to poverty. For exam- 
ple: (1) the activities of paramilitary 
and terror is t  g roups  in Ireland a n d  
elsewhere; (2) the numerous abortions 
in countries which a re  easily able to 
a f f o r d  more bab ie s ;  (3) the  high 
incidence of rape and other violence 
against women a n d  children; (4) t h e  
havoc wrought  by organized drug-  
p u s h e r s .  The  o c c u r r e n c e  of such 
i n j u s t i c e s  d e m o n s t r a t e s  t h a t  the  
elimination of poverty (among the mid- 
dle and upper classes of the  western 
world) does not mean the end of social 
injustice. 



FIRST BAD OPTION: 
"THE FUNDAMENTAL INJUSTICE 

IS POVERTY." 

Some people, disturbed by the sug- 
gestion of drawing a distinction, have 
wanted to define work for justice and 
option for the  poor so tha t  they will 
come to the  same thing. They want to 
ensure  tha t  'the poor' and 'the victims 
of injustice' will refer  t o  exactly the  
same se t  of people. 

Taking these two realities a s  identical 
means defining one in terms of t h e  
other. This gives two choices, each of 
which has serious drawbacks. The f i rs t  
collapses the  notion of injustice into 
the  notion of poverty. I t  means narrow- 
i n g  what  c o u n t s  a s  in jus t ice ,  and 
assuming tha t  the  only injust ice  is 
humanly-caused poverty. On this view, 
war, rape, or  ecological irresponsibility 
all reduce to a kind of poverty. Any- 
thing tha t  will not reduce to some kind 
of poverty then gets treated a s  not 
really an  injustice, o r  a t  least not an  
injustice that  needs be taken seriously. 

Concrete Examples 

There i s  a concrete example to hand. 
A few Irish Catholics have applied a 
bowdlerized version of Latin American 
liberation theology to Northern Ireland 
and have come to bizarre conclusions. 
They have started from the position 
t h a t  pover ty  a n d  inequali ty arising 
from st ructural  factors is the  funda- 
mental and most serious injustice, and 
so violence emanating from people suf- 
fering such injustice (or their repre- 
sentatives) is  less unjust. They have 
concluded tha t  the  IRA'S campaign is 
l e s s  u n j u s t  t h a n  t h e  s t r u c t u r a l  
injustice (poverty, inequality, sectarian 
discrimination) affecting t h e  Catholic 
working-class. And therefore the  IRA's 
violence is essentially a response to the  
institutionalized violence of society. On 
this view, the IRA's campaign is inter- 
preted a s  a kind of popular struggle of 
the  working-class against  colonialism, 
imperialism and capitalism. 

But common-sense morality tells us, 
a n d  t h e  b i s h o p s  of Ireland have 
repea ted ly  emphasized i t ,  t h a t  the  

injustice of murder is  worse than the  
i n j u s t i c e  o f  d i s c r i m i n a t i o n  a n d  
inequality. To argue tha t  the  fundamen- 
tal injustice is poverty can make i t  dif- 
f i c u l t  t o  g r a s p  t h e  moral issues 
involved in, for instance, the  rape of a 
rich woman by a poor man, political 
assass ina t ion ,  homophobia involving 
v i o l e n c e  o r  d i s c r imina t ion  against 
homosexuals, and racism. On the  one 
hand, attempting to define these a s  
forms of poverty leads to intellectual 
contortions and confusion; and on the  
other hand they can not be dismissed 
a s  not being real injustices. 

Two other points can be made. First, 
treating poverty as the  very essence of 
injustice can lead to considering per- 
sonal and moral responsibility to be 
attributable only to those who a re  not 
poor. This will not do. The goal of 
empowering the  poor and the  powerless 
necessarily involves enabling them to 
take responsibility along with power. 
Second, it ignores the  fact tha t  in a 
minority of cases poverty is  not the  
result  of injustice. 

SECOND BAD OPTION: 
"WE ARE ALL POOR IN SOME WAY." 

The other choice involves expanding 
the  notion of poverty into the  notion of 
injustice or ,  more precisely, into the  
notion of need. This means expanding 
the  category of 'the poor' to cover all 
sor ts  of groups, many of whom a re  not 
materially deprived and a r e  not poor in 
the  sense in which ordinary language 
uses the  term. Like the  f i rs t  option, 
this too seems very forced and artifi- 
cial: to say rape-victims o r  the  victims 
of environmental pollution a r e  the  poor 
sounds odd. Any group which experi- 
ences systemic injustice, (e.g. women, 
homosexuals, e thn ic  minorit ies)  will 
c o u n t  as ' t h e  p o o r '  u n d e r  this 
approach. So too will the wealthy, as 
c a n d i d a t e s  f o r  t h e  c l a s s  of the  
'spiritually poor '; and  since, unlike 
material poverty, one can not tell easily 
whether somebody is  spiritually poor, 
we shall just  have to give the  wealthy 
a benefit of the  doubt. The final result: 
everybody can count a s  poor, in one 
way o r  another. 



This approach undermines the claims 
of the materially poor, as  those who 
work with the poor would argue. If 
more or less everybody can count a s  
poor then the materially poor have no 
special claim to o u r  attention. This 
approach guts  the option for the poor 
notion of any  serious meaning, and 
deprives it of its cutting edge. I t  fails 
to grasp the horror of some kinds of 
poverty. I t  i s  simply unacceptable to 
speak as though the wealthy man whose 
inner life i s  empty and meaningless has 
as  much a claim upon u s  as has the 
homeless child forced into prostitution. 

Institutions 

Education and health-care are  two 
areas in which religious congregations 
have become deeply involved in an 
institutional level. I t  is  no secret that  
the challenge of making an option for 
the poor has presented such institu- 
tions with a tough challenge to new 
growth. A promiscuous broadening of 
the category 'poor' is liable to let them 
off the hook of making the radical 
changes that  a r e  necessary. So a school 
o r  hospital could continue t o  cater 
primarily for upper-class and middle- 
class people on the grounds that  they 
too a re  probably poor on a spiritual o r  
cultural level. This can only turn option 
for the poor into a joke. 

Language 

I t  is  important when the Church 
speaks to the men and women of today 
that i t  uses the language of today. I t  i s  
even more important that  when i t  uses 
ordinary words i t  uses them in their 
c o n t e m p o r a r y  s e n s e .  The poor in 
ordinary language refers to those who 
a re  in material need or economically 
deprived. I t  causes confusion to use 
the word in a different sense. Non- 
Christians who work with us  for a bet- 
t e r  world will be unsure of the serious- 
ness of our commitment if our use of 
the term 'poor' could a s  easily refer to 
a wealthy Qlite whose souls a r e  empty 
as to the homeless whose bellies are  
empty. 

The sense of commonly-used words 
such a s  poverty or work cannot be 
changed at will. Running the concepts 

of injustice and poverty together leads 
to linguistic confusion and this in turn 
leads to moral confusion. This is not a 
trivial point; confused concepts a re  a 
major hindrance to effective action for 
justice. 

RE-FOCUSING: JUSTICE 

Poverty and  injustice overlap,  of 
course, since those who suffer from 
poverty a r e  mostly also victims of 
injustice. One need not worry that  one 
will have to choose one a t  the expense 
of the other. I t  is  more sensible to hold 
that: (1) there are many injustices that 
have little connection with poverty; (2 )  
of these, a few (e.g. murder and rape) 
are  more unjust ,  and many others less 
unjust, than the injustices involved in 
poverty; (3) the injustices connected to 
material ,poverty a re  serious, and the 
poor have a special claim to our  atten- 
t i o n ;  ( 4 )  poor  people  can commit 
injustices, and rich people can suffer 
injustices. 

Anybody, r ich  o r  poor, white o r  
black, male or female, can be the object 
of work for justice but only those who 
a re  materially poor can be the object of 
the option f o r  the poor. Justice is 
something that all are  entitled to. For 
example, t o  deny a child adequate  
education is to do an  injustice; socio- 
economic background is irrelevant t o  
that claim. There a re  a range of r ights  
and claims the denial of which con- 
stitutes injustice, and these rights a r e  
held by the middle-class a s  much a s  
the working-class. Any work which 
enables any group of people to receive 
their r ights is  a work of justice. 

That same work might count a s  part  
of an  option for the poor if tha t  group 
were materially poor, but not otherwise. 
The call reflects the insight that  the 
needs of the poor are  greater and less 
likely to be met by other means, which 
implies that  they have the strongest 
claim to our  work for justice commit- 
ments, except where there  exists a 
greater injustice elsewhere. The point 
to note is  that  merely because a partic- 
ular apostohte does not have direct 
impact on the poor does not mean i t  is  
not a work of justice. 



THE WORK OF JUSTICE 

Middle-class children are  entitled to 
education. Catholics who provide them 
with education a r e  thereby doing a 
work of justice, although i t  is  not an 
option for the poor. The argument that 
by educating middle-class children one 
is living out  option for the poor since 
those children will work for the poor o r  
be more generous towards them is a 
bad argument. First, it  amounts t o  
u'sing children a s  a means to our  ends 
instead of seeing them a s  ends in them- 
selves and their education a s  an end of 
justice in itself; second, i t  makes one's 
option for the poor dependent on the 
choices of others who have made no 
such choice. Educating a n y  children 
counts a s  a work for justice; educating 
poor children counts a s  option for  the 
poor a s  well. This  should tilt  us  
towards concentrating our increasingly 
limited resources on educating the poor. 
The same goes for  health-care and 
other apostolates. 

What I have said may make i t  look a s  
though work for  justice i s  a sof t  
option, since i t  could include working 
with anybody. I t  need not be. The big- 
g e s t  s o c i a l  cha l lenge  facing Irish 
Catholics today has no necessary con- 
nection to poverty. I t  involves con- 
fronting the greatest single injustice 
perpetrated in Ireland today, viz. the 
IRA'S armed campaign, greatest since it 
is  they who are  responsible for the 
m a j o r i t y  of t h e  political murders 
(including the majority of murders of 
Catholics) in Northern Ireland. 

In 1988, John Hume stated that  were 
he to lead a civil r ights  movement 
today, i ts  primary target would be the 
IRA. A s  Archbishop Romero, the Jesuits 
and others in El Salvador opposed the 
local death-squads, so Irish religious 
need to be a great deal more active in 
opposing these death-squads, the more 
so when they come from the Catholic 
side. Jus t  a s  the German churches in 
the 1930s and 1940s fumbled the chal- 
lenge of facing Nazism, because it was 
so identified with the national spirit 
and had support  from lower income 
groups, the Irish Catholic church today 

is in similar danger with respect to the 
IRA/SF and for similar reasons. 

RE-FOCUSING: POVERTY 

When i t  comes to the option for the 
poor, the f i rs t  point to note is  that  i t  
is  a preferential option for the poor; i t  
is  not exclusive. This does not mean, 
however, that  it  loses i ts  radical edge, 
once one avoids extending the term 
poor to cover any kind of need. 

The preferential option for the poor 
can be understood as filling in part  of 
the content of the notion of justice. 
Precisely because modern societies dis- 
play such poverty and inequality, par t  
of the work of justice is  the making of 
an option for  the poor. The common 
good requires a preferential move in 
favour of one particular group. The 
option for the poor can be understood 
in terms of what Aristotle calls the rec- 
tificatory dimension of justice. Given an 
unequal society, both justice and the 
common good require a restoring of the 
balance in favour of the poor; hence 
work for  justice, taken a s  a whole, 
requires an option for the poor a s  one 
of i ts  elements. The development of this 
notion reflects t h e  Church's overdue 
acknowledgement of and response to the 
division of society between rich and 
poor, powerful and voiceless. 

To act  justly, the Church must make 
a concerted effort to shift i ts  resources 
towards the poor, which means away 
from the better-off to  some extent. But 
this can be done rightly only on the 
basis of a vision or concept of the good 
of society a s  a whole. The good for the 
poor has to be understnod and attained 
within the context of the common good. 
In short, option for the poor must be 
grounded in work for justice and where 
i t  is  not, option for the poor will be 
subve r t ed  t o  nothing more than a 
partisan stance in favour of a particu- 
lar group. 

Ref. Religious Life Review, 
Vo1.31; Sept./Oct. 1992 
42 Parnel Sq., Dublin 1. 



FROM THE PAKISTAN CATECHETICAL CONFERENCE 
October 26 - 30. 1992 

(After a year of intensive preparation, the  f i rs t  ALL PAKISTAN CATECHETICAL 
CONFERENCE was held a t  the  Pastoral Institute, Multan, Pakistan, under t h e  
auspices of the  National Catechetical Commission). 

1. CHALLENGES OF THE FUTURE 

1. During our  discussions we have 
come to realize tha t  ou r  church faces 
many challenges. Since 1947, we live 
our  faith in an Islamic context. During 
t h e  p a s t  15  y e a r s  t h e  process of 
Islamisation has greatly influenced our 
political, social and family life. These 
difficulties and tensions a re  likely to 
increase in the  next decade. 

2. The nationalization of many schools 
in 1972 has deprived many of our  chil- 
dren of the possibility of systematic 
instruction in  the i r  faith. Hundreds 
attend non-Christian schools and grow 
u p  w i t h o u t  r e l i g i o u s  education in 
school. 

3. The t r e n d  of rap id  industr i -  
alization has left a profound impact on 
our people and on the environment. 
Many rural  families have shifted to the 
big industrial centres where they live 
in degrading poverty  and lose the 
practice of their faith. Many a re  doing 
two jobs and have no Lime to teach 

their children. Certain religious sects 
a r e  luring some of our  faithful away 
from the church, even educated people 
a re  falling away. 

4. The growing influence of media 
culture poses a tremendous challenge. 
The T.V., V.C.R. and satellite broadcast- 
ing a re  having the i r  good and bad 
effects on t h e  att i tudes,  morals a n d  
beliefs of our people. 

5. There is  a continual challenge of 
t h e  c h u r c h  fo r  Evangelization and 
catechizing the tribal people and t o  
devise new methods adapted to their 
needs and culture. 

6. Another challenge lies in the fact 
that  the number of faith educators and 
animators is  not enough to  keep up  
with the growing population. Hence the 
challenge to involve the  lay faithful 
especially t h e  paren ts ,  to be  more 
active in their responsibilities to edu- 
cate their children. 

2. PROPOSALS FOR ACTION 

In order to meet the contemporary 
challenges of the  21st century, we took 
a s  our main vision: THE BUILDING OF 
THE KINGDOM OF GOD through small 
v i b r a n t  C h r i s t i a n  communities. We 
envisaged building a new heaven and a 
new ear th  by forming a "new person" 
capable of realizing the kingdom values 
of peace, love, t ruth ,  justice and free- 

dom. W e  should therefore  s t r ive  to 
c r e a t e  a l i v i n g ,  w i t n e s s i n g  and 
prophetic church in our  dioceses: 

1. We propose tha t  a historic shift 
should take place from school based to 
home based catechesis. The f i r s t  place 
where faith must develop is  in the fam- 
ily community. The time has come for  



parents to see themselves as the first  
catechizers and the essential task of 
their vocation is to hand on the faith 
to their children, while a t  the same time 
evangelizing each other. They should 
provide a proper Christian atmosphere 
in t h e  home a n d  ce lebra te  certain 
important events in the family. 

2. Catechesis must also be a priority 
of the parish community. The pastors 
and other faith educators should pro- 
vide solid food for the faith through 
well prepared liturgies and catechetical 
homilies. The parish priest should form 
a team of parents who will help t o  
i n s t r u c t  o t h e r  p a r e n t s  i n  the i r  
responsibilities. We emphasize that  the 
local community ought to be the agent 
of catechesis  and a special  effort  
should be made to involve the women of 
the parish. These voluntary catechists 
should be given some initial training by 
the diocesan catechetical centre. 

3. Our catechists, both full time and 
part time, must take the teaching of the 
faith as their primary responsibility. 
They should be entrusted with a s  many 
families as they can provide sufficient 
religious formation. The members of the 
parish should be taught to pay their 
church support  on their own. 

4. Catechism in schools needs to be 
intensified and the heads of schools 
must take great care to provide for 
well motivated catechism teachers who 
would enjoy a proper status and ade- 
qua te  remuneration. Other teachers 
should be t r a ined  t o  impart value 
e d u c a t i o n  a n d  p o s i t i v e  a t t i t u d e s  
through their class subjects. 

5. On-going training of catechetical 
personnel is  a must if we want to attain 
our  goals in faith formation. The vari- 
ous catechetical centres have a key role 
to play: adequate staff and financial 

support  need to be provided to them. 
We need to send  some persons for  
higher training in the planning of cur- 
ricula. We strongly recommend that ini- 
tial training should be imparted at the 
local level and therefore a national 
institute for lay theological formation 
should be se t  up in Pakistan. 

6. The seminaries and houses of reli- 
gious formation should gear themselves 
to face the future  challenges by bring- 
ing about an  attitudinal change in the 
minds and hearts of their students so 
t h a t  they  a r e  convinced tha t  t h e  
catechetical ministry in all i ts  forms is 
an essential task of the priest. More 
time should be given in the seminary 
curriculum to teach both the theory 
and practice of modern catec hetical 
methods. 

7. In this age of electronic media, i t  
is  imperative t h a t  media education 
should become a par t  of faith formation. 
Audio visual materials, both traditional 
and modern, should be made available 
f o r  e f f e c t i v e  t e a c h i n g  by f a i t h  
educators. 

8. We propose that the diocesan plan 
of catechetical renewal drawn u p  at this 
conference should be discussed, final- 
ized and endorsed by each diocese. The 
common vision, namely, the building up 
of the Kingdom through small vibrant 
Christian communities - and the goal 
and objectives should be explained and 
implemented with zeal and vigor. 

9. We earnestly recommend that  in 
the c o u r s e  of t h e  coming year a 
national plan of catechetics should be 
worked out in coordination with t h e  
Bishops Conference of Pakistan by the 
National Catechetical Commission so a s  
to ensure a coordinated and systematic 
th rus t  i n  faith formation in the 2 1  
century. 



The incident took place some 
f o r t y  years ago, but it is 
s t i l l  vivid in my mind. I n  the  
small v i l l age  of Gokhla, some 
300  miles North West of Cal- 
cu t t a ,  one morning, a cobra 
came out of its hiding place 
and decided t o  cross  over t o  
the  playground of St.  n idure l ' s  
G i r l s '  School. A6 soon as he 
w a s  spotted, a cry went up: 
'Bin Bin!' (Snake, Snake). 

I n  a moment, S i s t e r s  and s tu -  
dents  armed w i t h  s t i cks  and 
clubs, surrounded the r e p t i l e ,  
smacked the ground w i t h  their 
weapons, but kept a good d i s -  
tance from t h e i r  deadly enemy. 
Several o lder  g i r l s  rushed off 
t o  the  Boys' School, t o  c a l l  
f o r  help  from Fr. Pat r ick  
Boland. TOR. Fr.  Pat  grabbed 
h i s  gun and w h e d  t o  the  
scene. To h i s  surpr ise ,  upon 
reaching the  place he found a 
S i s t e r  and two g i r l s  t ink l ing  
small llass bells and ilr. Cobra 
waving h i s  ra ised head in their 
direct ion.  The cobra seemed 
d i s t r ac ted  and uncertain about 
what t o  do next. Meanwhile, 
every one there  prayed that t h e  
cobra vould not mke a deadly 
spring forward. 

Those intervening minutes 
from the time t h e  g i r l s  had 
gone t o  R. Patr ick  and the 

time he got t o  the school wst 
have seemed like an  e te rn i ty .  
The area behind t h e  snake w a s  
c leared of people. Father took 
a ca re fu l  shot and the cobra 
lay dead. Though it is commonly 
held t h a t  snakes have no hear- 
ing and have only poor vision,  
the bells held the  cobra in a 
trance,  t ink l ing  and t o l l i n g  
h i s  denth h e l l .  On t he  mud- 
walled building of that school 
I r e c a l l  seeing a p ic tu re ,  near 
the  entrance t o  the  sac r i s ty ,  
of S t .  M i c h a e l  b a t t l i n g  Satan 
w i t h  a spear. I ' m  sure,  he w a s  
l i s t en ing  t o  t h e  prayers of the 
chi ldren and the  S i s t e r s  that 
day. 

Ref. Fr. Uartin Brodhead, TOR 
MISSIONES TOR (Third Order 
Regular of Sr. Francis)  
Spring 1992 

" I N  TIE BUSH'' 

( W B I A )  

S i s t e r  llagdalena w a s  t h r i l l e d  
when I arr ived at O s h W  t o  
teach English t o  s i s t e r s  and 
c l i n i c  personnel. It w a s  
decided that I w u l d  be most 
helpful  "in the  bush." Ovamba 
is  the  most densely populated 
region in Namibia, ha l f  of t h e  
country's  two mill ion in- 
hab i t an t s  l i v e  here. The 
sisters maintain a handful of 
mission s t a t i o n s  here. and the 

l a rges t  and most remote is 
Ii lyateko. 

Five sisters manage the many 
respons ib i l i t i e s  of this sta- 
t ion .  They run a small c l i n i c ,  
the c loses t  heal thfare  f o r  the  
surrounding homesteads. 

Sr. Angela teaches at the  
primary school based a t  t h e  
mission. A co l l ec t ion  of log 
sheds roofed w i t h  zinc, o r  i n  
one case, thatch,  serves as 
classrooms f o r  three  hundred 
students.  Like most bush 
schools, they a l l  lack but the  
most rudimentary supplies.  

My job a t  Iilya- has oe 
teaching four  English c l a s ses  a 
day. I n  addi t ion t o  helping the  
s i s t e r s ,  I a l so  instruct four 
candidate s i s t e r s  and provide a 
language and s k i l l s  upgrading 
c l a s s  f o r  the majority of 
teachers at t h e  school. English 
is now the  o f f i c i a l  language, 
and everyone recognizes the im- 
portance of learning it, but 
most lack the mean6 o r  
resources t o  do SO. 

The sisters in Ovambo a r e  
formidable people, with a sense 
of h m u r  that is  infectious.  
Their du t i e s  take them out t o  
the  surmunding areas  in a p a i r  
of 4 x 4 pick-up trucks, along 
undulating track6 in the t h i ck  
sand of the bushveld. 

They a r e  es tabl ishing an even 
more remote post  theacselves. 12 
m i l e s  t o  t h e  W e s t ,  ca l led  
Oshipeto. So f a r  it is one 
t r a d i t i o ~ l  c l u s t e r  of round 



huts,  a dug w e l l ,  a f i e l d  of 
rmhangu and a p i l e  of bricks.  I 

have no doubt tha t  they w i l l  
f i n i s h  it. 

Being a p a r t  of a comaunity 
ream my lessons are not a l l  
that I do. I have a va r ie ty  of 
vegetables s t a r t ed  with some of 
the  g i r l s  who l i v e  i n  t h e  hos- 
t e l  of the  school. I of ten am 
the  d r ive r  on one of the  forays 
in to  the  bush. I am learning 
two of t h e  e igh t  d i s t i n c t  
d ia lec t s  of t h e  region. Two 
days ago one of the  cows had a 
c a l f ,  so  my long-dormant milk- 
ing s k i l l s  may y e t  come i n t o  

play. I am awed by my reception 
here. Everyone is e la ted  t o  
have a teacher. 

Ref. Timothy ~ b b o t  
ALLIANCE FUR INTWNATIONAL 
MOlusTICISn ( A I H )  Vol. 1, 
No. 3. 1992. 

(Sr. Son I n  Sook w a s  working 
i n  a Seoul par ish  located i n  a 
slum area. The s l m h a d  1,600 
one-room houses. About half  of 
them were rented because t h e  
owners preferred t o  l i v e  i n  
better places and wait till the 
pr ice  of t h e  houses vent up, 
before s e l l i n g  them.) 

I had a vis ion of turning 
t h i s  comaunity in to  an ideal  
Basic Christian Cummmity. I 
took great  t rouble  t o  hold 
Bible study groups, r e t r e a t s  
and B.C.C. meetings. 

Uhen t h e  gove-t w a s  buhy 
preparing f o r  t h e  upcoming '86 

Asian Games and the '88 Olym- 
p ics ,  the slum area w a s  edr- 

muked f o r  development. Govern- 
ment and construction companies 
organized a Houseowners' 
Cooperative t o  t e l l  slum dwel- 
lers that when new houses were 
b u i l t ,  they could g e t  an apart-  
ment f r e e  of cos t  o r  s e l l  t h e i r  
"r ight  t o  get an apartment" 
t i cke t .  They were to ld  that t h e  
money they would ge t  would be 
equal t o  t en  years of hard 
work. 

Homeowners were used by t h e  
govenment, construction com- 
panies and promoters as a too l  
t o  ge t  r i d  of other s1m 
tenants.  Pressure was put on 
t h e  homeowners by s e t t i n g  a 
time l imi t  f o r  removing the 

tenants - o r  losing t h e i r  
benef i ts .  The homeowners and 
tenants began t o  f igh t .  This 
f ight ing w a s  the r e s u l t  of an 
inhumm pursui t  of p ro f i t .  I n  
t h e  end. it WM through 
violence t h a t  "develo-t" 
took place and through violence 
that the  construction companies 
and promoters earned money f o r  
t h e  government. 

I w a s  r ea l ly  shocked, disap- 
pointed and f rus t ra ted  a t  
seeing vhat happened. It w a s  no 
use t e l l i n g  people how t o  l i v e  
according t o  Christian values. 
It took me three  t o  four years 
t o  build a Quistian c m i t y .  
but the  government took only a 
few weeks t o  break that c m -  
munity and change its values. 

I began t o  pa r t i c ipa te  i n  
p o l i t i c a l  events, organizing 
t h e  tenants t o  cry  out t o  t h e  
government t o  s top such f a l s e  
development which is not r ea l ly  
development, but regression. In  
t h i s  s i tua t ion ,  persons cannot 
be masters of their o m  fu tu re  
ra the r  the  experts,  speculator,  
construction companies mahn 
decisions f o r  them and cause 
divis ion in c m i t y  re la t ion-  
ships. W i l l  t h e  country be 
secure i f ,  f o r  t h e  purpose of 
gain, the poor have their 
l iv ing  place taken away and are 

forced t o  l i v e  on the  s t r e e t s ?  

I real ized that a l l  along I 
w a s  healing minor wounds while 
t h e  powerful were holding t h e  
poor d m .  I realized that by 
doing good within the  govern- 
ment system I w a s  supporting 
the  power that oppressed t h e  
poor. By taking p a r t  in 
p o l i t i c s ,  when necessary. I can 

re lease  those powerful hands. 
This is a long and hard process 
and I f e e l  l i k e  an I s r a e l i t e  
waiting t o  e n t e r  the  Promised 
Land. 

Ref. Son I n  Sook, RSU 
CONNEaIONS: POLITICS 
BWND TILE UD3PIA. 
Publication of t h e  Society 
of the  Sacred H e a r t ,  
Vol. 2, No. 1. 1992. 

It w a s  Christmas Eve and we 
were dr iving slowly through the 
tall grass,  c lose  t o  the  l a p i t  
mountains, when we came across 
Benedict. My missionary f r iend 
got off  t h e  car and hugged him. 
Benedict w a s  on h i s  way t o  a 
nearby vi l lage,  t o  remind the  
people about t h e  Quistmab h s  
t h a t  had been planned. As we 
drove along, my friend to ld  me 
t h e  s to ry  of Benedict's l i f e .  

About 15 years ago, vhen a l l  
the p r i e s t s  were expelled from 
the area, Benedict w a s  ca l led 
t o  help the Quis t ians  preserve 
t h e i r  f a i th .  Since then 
Benedict has been walking from 
v i l l age  t o  vi l lage,  t o  pray 
with t h e  people, teach t h e  
children and keep a l ive  t h e  
l i g h t  of f a i th .  He has never 
asked f o r  c q e n s a t i o n ,  has 



never known about motions t o  

implement t h e  r o l e  of the  l a i t y  
i n  t h e  church, o r  about the  

l a t e s t  t rends  in mission theol-  
ogy. He has been teaching al l  

that he knows: t h e  catechism he 
learned from A t o  2, some 
prayers. He has been f a i t h f u l  
and g a e r o u s  in answering the  

c a l l  of t h e  S p i r i t .  

What impressed me most in 
Benedict's s to ry  is the f a c t  
that he was born blind.  But t h e  
handicap does not s t o p  him from 
walking across a 40 miles h i l l y  
area ,  a l l  by himself, w i t h  the 
help of a s t i c k .  

I met him again a f t e r  
Christmas Mass and asked him 
where he found t h e  courage t o  
do what he w a s  doing. His 

simple answer was, "With Gad's 
help!" 

Ref. m N I  PRESS 
December 18, 1992. 
v i a  Luigi L i l i o ,  80 

00142 Roma, C.P. 10733 

AN UNUSUAL UNDEXTAKING 

For several  years now, my 
apostolate has been among 
children and young people from 
more o r  l e s s  well-off back- 
grounds. A t  present I am work- 
ing a t  De la S a l l e  College i n  
Cairo. 

In  a school of more than 
2,500 pupils vho a r e  e i t h e r  O r -  

thodox Coptic, Chr is t ian  o r  
Muslims, I have t o  admit that 
sometimes I f a i l  t o  see  h e r e  
t o  go next. I n  a developing 
country, t h e  determination on 
the  p a r t  of young people and 
famil ies  t o  maMge on t h e i r  own 
i s  very strong. 

I n  October 1990, several  of 
us on the  s t a f f  decided t o  or- 
ganise a day f o r  giving blood. 

I n  Egypt, few people go t o  give 
blood, and y e t  there is a great  

need f o r  this. Centres f o r  col -  
l ec t ing  blood a r e  unfortunately 
of ten deserted.  The reason f o r  
this stems from a va r i e ty  of 

taboos and from t h e  opposition 
of Islamic groups. 

Ow aim, therefore,  w a s  t o  
bring this subject  t o  t h e  at- 
t en t ion  of parents and pupi ls ,  
and t o  encourage older  s tu -  
dents,  those over 17 years of 
age, as well  as teachers and 
parents  t o  g ive  blood. 

A fo r tn igh t  before December 
15, 1990, t h e  day we had 
chosen, t h e  s t a f f  involved i n  

t h i s  scheme w e n t  i n t o  a l l  the  
classes, s t a r t i n g  w i t h  the l a s t  
year i n  t h e  primary school, 

where the chi ldren are about 10 
years o ld ,  and going a l l  the  
way up t o  t h e  top c lasses .  

W i t h  the help of a former 
s tudent ,  D r .  Adel, a l e a f l e t  
had been prepared which mils 
were asked t o  take home. The 
l e a f l e t  invi ted  parents t o  come 
and give blood on the day 
f ixed,  e i t h e r  a t  t h e  College 
i t s e l f ,  or  i n  a cen t re  near t o  
where they l ived.  Teachers were 
informed too. 

A s  in England, every day 
before school begins the re  is 
an assembly: t h i s  is  attended 
by a l l  the senior  school 
pupils.  In t h e  f i r s t  fo r tn igh t  
of December, th ree  speakers 
spoke a t  t h e  assembly about 
giving blood, t r e a t i n g  t h e  
topic  from e i t h e r  a medical o r  
a human point of view. Care was 
taken that one of t h e  teachers 
of Arabic, a Phis l im,  w a s  one of 

those vho spoke. Also in t h e  
secondary c las ses  work w a s  set 
i n  both French and Arabic on 

the question of blood. A r t  
teachers were asked t o  produce 
pencil ,  charcoal o r  gouache il- 
lus t ra t ions  on the theme 

"Blood, the  source of l ife." 

On December 15th. Dr .  Adel 

and 6 o r  7 nurses from a s t a t e  
hosp i t a l  located in  a poor ilus- 

lim d i s t r i c t  came t o  the school 
t o  run t h e  operation. The 
r e s u l t s  were very encouraging: 
108 persons of vhom 73 were 
pup i l s  gave blood. mils were 
very keen t o  give blood, but 
a l l  those under 17 had t o  be 
turned away. Soaa of these had 
even asked t h e i r  parents f o r  
permission. Unfortunately, t h i s  
day f o r  giving blood did not  
rake much impact on teachers  
and parents.  Older students 
noticed this and were 
surprised.  

A s  a follow-up t o  t h i s  day, 
the  "Union of Senior Students" 

wanted t o  organise another day 
f o r  giving blood a t  t h e  begin- 
ning of Spring, but Ramadan 
presented them from doing so.  
However, this has been only 
postponed, probably till Autumn 
1991. 

D r .  Adel, a Christ ian,  t o l d  
me how the  Muslim nurses had 
been f u l l  of wonder and 
surprised at the  success of 
t h i s  f i r s t  operation, and how 
they had been caught up i n  t h e  
s p i r i t  of t h e  day. For them it 
was t h e i r  f i r s t  contact  with a 
Chris t ian  establishment. 

Quite c l ea r ly ,  the prepara- 

t i o n  f o r  December 15, 1990 and 

t h e  day i t s e l f  can be can- 
sidered as an attempt t o  
achieve "universal love ," and 
that, i n  t h e  f s c e  of a l l  t h e  
b a r r i e r s  between people created 
by b e l i e f s  i n  this country. 
Also, it w a s  a work of evan- 
ge l i sa t ion  in t h e  very hea r t  of 

a lluslim country. One could say 
that t h i s  event w a s  not only 

benef ic ia l ,  bu t  a l so  provoca- 
t i v e  i n  a way f o r  our Chris- 
t i a n s  who remain too i so la ted  

in their rites and Churches. 

Ref. Brother Claude Robbe. FSC 
(SECOLI) December, 1992 



COMING EVENTS 1993 

February 8 

HAITI UPDATE 

SVD College, via dei Verbiti, 1 

16.00 - 18.15 p.m. 

CHRISTIAN-MUSLIM DIALOGUE 

A SERIES OF THREE CONFERENCES 

February 25  THE SUDAN CONFLICT 

M a r c h  11 WOMEN IN ISLAM 

M a r c h  25  PHILIPPINES: MUSLIM CHRISTIAN RELATIONS 

SVD College, via dei Verbiti, 1 

16:OO - 18.30 p.m. 

M a y  18-22 ,  

AFRICA: Q U E S T I O N S  AND PROPOSALS 

TO THE CHURCH 

VILLA CAVALLETTI 

(English, italiano, franqais, espafiol) 


