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CHRISTIANITY AND THE TANZANIAN REVOLUTION

Mgr. J. Lebulu

(Texte d'une conférence domnée par Mgr. G. Lebulu, 8vdque de
Samé en Tanzanie, au cours du Congrés sur le theéme "Chrétiens et
Marxistes en Amérique Latine et en Afrique" (Madrid, 5~12 décem—
bre 1981). Certains des partiecipants venaient du Cuba, de
Tanaante, du Mozambique, de 1'Angola, du Nicaragua et du
Zimbabwe, pays oli l'Eglise doit apprendre & vivre dans des
gsociétées fortements marquées par une idéologie et une &conomie
sooialistes ou marxistes. Mgr. Lebulu réfléchit sur trois
questions qui se posent a& l'Eglise dans son pays, dont la
principale est: "Quelle est la place, le rdle et l'efficacité
d'une foi chrétienne vivante dans le processus révolutionnaire,
en Tanzante"? *N.d.l.R).

INTRODUCTION

Thinking of, and studying, the relationship between Christianity and
revolution in the Tanzanian social formation btrings to the fore the
following questions:

1. wWhat type of a revolutionary process is the Tanzanian social formation
experiencing at the present moment?

2. What would be the place, role and effect of a living Christian faith
on the revolutionary process in Tanzania?

3. What practical conclusions would such an analysis contribute to the
endeavours of those committed to the duty of struggling for a just
social order in the world?z

Hopefully, some answers to these guestions will emerge during thils
presentation. But the main answer to this kind of gquestion must await
further papers and discussions, although minor details may be touched on in
this paper. We therefore lcok forward to the honest digcussions of this
conference,

Even the longest Journey starts with the first step.

So we from Tanzania welcome the initiative of the Institute of
Political Studles for Latin America and Africa in enabling the heginning
of this journey together searching more deeply for solidarity in the
struggle against imperialist created dependency, oppression and injustice.
Many of us in our journey to Madrid flew over the land of the peasant
farms. When viewed from the air the land looks much like a patch-work
quilt. There are hundreds of textures and shapes. All these little and
blig squares form a unity - it is all land. This same land of the peasant
when viewed from afar has the magic of smooth green and brown velvet but
when on the ground one feels the thorns, rocks and ruts.
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This meeting iz like the same patchwork quilt, the fabric being the
colors and shapes of a people. All the various textures of the pecple
here form a single fabric - a search for solidarity. As with the land,
on closer inspection we touch ideologies, systems and beliefs which are
the thorps and chains which tear and rend the fabric of humanity. Our

sclidarity is clearly in the struggle against the shackles of imperialism
and injustice.

As the orgenizers of this meeting have clearly sean, we are in the
midst of new historical situations that are opening up fresh horizons for
both Christianity and socialism. {Marxiast socialism). It is in this
knowledge and expectation that we share with you the Tanzanian struggle,
a struggle with the consciousness that the village is the place where the
nation is built.

RISTORICAL PERSPECTIVE: AFRICAN SOCIALISM

We have said that we are in a new historical situation. T7The Sixties
brought a new age with the advent of juridical independence for the African
colonies. The same decade characterized the West as an age of development.
The task of African leaders lay in formulating their own model of davelop-
ment or adapting the arailable ones, capitalism or socjialism, both products
of the West. There were a few serious attempts to analyze the nature of
the capitalist system: Kwame Nkurumah, Amircal Cabral and Julius Nyeraere.
Thelrs was a systemic analysis which was pclitical rather than economical.
Already we can ldentify the inrcads of fear of an antagonism to socialism
and communism, African nations were fully engulfed by the Cold War of the
1960's. "Africans represented the new political and ideological souls to
be converted into either capitalism or communism, The infused fear of
compunism created confusion and hesitancy with regard to the precise nature
of socialism guitable to African conditions,"

Tanzanian Sccialism: There were several schools of thought in the early
sixties. One position, Marxist in theory, maintained
that there cannot be socialism without a revolution and the subsequent
capture of the State by force. With political and military power secure
radical economic changes in scciety would be initiated, Nationalization
of the basic means of production, distribution and exchange would consti-
tute the first basic steps. There were marked differences in the reaction
among African leaders. Nyerere preferred an essentially political
revolution to the military option. The most important socialist revolution-
ary measures or actions which took place in Tanzania are the following:

1. Nationalization of financial institutions - banks and insurance
companies;

2. Nationalization of commerce: large import-export trade and one state
organization was created.

3. Natjonaljization of industries: National Development Corporation a
state organization which coordinates all industrial companies was
created.

4. The transformation of the education system from that of a pure prepar-
ation for secondary school to preparation for village life in 'Educat-
ion for Self-Reliance Policy'.
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5. State acquisition of houses,lodgings of greater value(Tsh 100,000.)
6. Natipgnalization of large agricultural estates.

7. Decentralization of government from the Capital into the Reglons and
ultimately to the people - the first step towards villagization.

8. Villagization program - later,villages became regjistered cooperative
societies in their own right.

9. Private retail trade discouraged and village-owned shops were
instituted.

10. Insurance of whole village(s).

phe Arusha Declaration: The Arusha Declaration on socialism and self-
reliance promulgated in 1967 put a new emphasis
on the fight against class soclety whether caused by poverty, ignorance or
disease or whether caused by straight-forward expleoitation of man by man.
The will to fight poverty, ignorance and disease had existed within the
TANU philoscphy well before #ne independence of Tanzanla. TANU insisted
that man would not understand his liberty while these ills were still
haunting him and contended that these ills were the catalysts for inequal-
ity, oppression and discrimination. On socialism, the Arusha Declaration
of 1967 declared an end to expleoitation, oppression and inequality. It
deplcted the true socialist Tanzania as a country where man has complete
freedom of expression: it emphasized the deliberate use of institutions
in which true democracy would prevail. It depicted a Tanzania in which
there would be no expleoitation of man by man. "Everyone will work, and
everyone that works will receive a fair share of (for) his swasat". It made
a particular point on the care of those who cannot work: the invalids, the
infants and the aged. It went on further to point out the exploitation of
the rural poor by the towns, even in Tanzania, and of the womenfolk by the
menfolk. It described the equitable distribution of the natural resources
without discouraging perscnal initiative.

But guite plainly operative in the philésoPhy of the Arusha Declara-
tion was its admittance that Tanzania is NOT a socialist country yet: "it
has inherited characteristics which are feudalistic and capitalistic which,
if not checked, will revivify".

However, whereas our socjalist ideals as promulgated in the Arusha
Declaration are as near perfect as possible the implementation of several
programs which would move Tanzania a step nearer its soclalist goals has
often gone astray. But the evidence hefore us shows that these acts of
soclalist mismanagement are more a result of the zeal of ignorant implement-~
ors than of deliberate saboteurs.

Villagization proegram: ©One good example of this is our wvillagization

program. The policy of rural development was
discussed and passed by the Party as early as October 1967. For the rural
poor there was good logic and good hope for "living together and working
together for the benefit of all". But living together can be a problem if
not properly organized. Do you group the lazy together with the hard-work-
ing, the guarrelsome with the weak, the plous with the heathen? People
like to live together, but these are some of the facts of life that made
man live on his own somewhere in search of his own peace.
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In implementing the Party resolution of 1967, the government had to
move peOple to the villages in 1974 and 1975, The purpose was admirable.
Government had t0 give to the rural population the services of water,
health and education, and could not do tliis if the pcpulation was
scattered in the bush. It could not wdit until all the people had picked
thelr. partners before helping the rural poor out of their "poverty,
iqnorance “and disease". So the people were moved, sometimes totally
against their will, to alien places miles away. The purpose is obviously
very good, but in the meantime man's liberty has been shaken badly, and
his will to work, even for his own benefit, became non-existent.

But this is the Tanzanian revolution. It must. take ite torl. And
the displacement of an entire population into a new environment could not
go without complaint.

The villagization program has beeh cited as dn example whereby its
innocent implementation may have retarded the zeal of the trural poor from
moving nearet to socialist goals. There are some notable sliccesses, but
_in quite a few cases there is no will to live together or work together
for the benefit of all, even among the rural poor. There must be other
examples. In a few places, particularly where most of those moving are
of one faith, the Church has moved with the people. Sometimes the parish
has put up a Ckhurch building in the new village and employed a catechist
or even a priest. 1In some places the priest himself has taken the load,
to help explain the aims of the new policy.’

Almost alwaysutnuxethis type of leadership has taken place the socialist
spirit has remained or has been enhanced. The Arusha Declaration has yet
another promulgatiqn, ‘and that is self-reliance. It emphasizes the need
for Tanzanians to use their own efforts and their resources for their own
development without closing their doors to foreign aid. Here, too, we
"have a good example of policy implementation which appears, at least for
the moment, to be against the benefit of at least some of the rural poor.
This appears in regard to schools and dispensaries. (This will be
discussed more fully later in the paper under Christianity in the Revolut-
ionary Process of Tangania).

THE REVOLUTIONARY PROCESS IN TANZANIA

Tanzania achieved its political independence in 1961. Since then the
Tanzanian political leadership has been preoccupied with the maintenance
of its political, econcmic and cultural independence. 1In order to achieve
these ends Tanzanla opted for a socialistic mode of society with a central-
ized state apparatus, promulgated in 1967 in the Arusha Declaration. It
was realized that the building up of a socialistic mode of society would
not be possible without an insistence on the foundation of an egalitarian
society. The strategy adopted by Tanzania to this end was and still is,
the policy of self-reliance so as to satisfy the needs of all the people.
The soclal revelutionary measures or activities taken todate have been
noted in the introduction and can be seen to have had an impact on the
structure and functioning of the political, economic and cultural systems
of the Tanzanian social formation.

What then is the effect of this impact on the structuration of the
egalitarian society which Tanzania has insisted upon and towards which it
is eagerly working?
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The impact on the political system: Taking into account the manner in
which politics is handled, its
organization and functioning, one realizes that there ig a one party
political system with a socialistic policy in Tanzania., “Obviousgly, such
a political set-up gears the governing power to a group of those who, at
least externally, profess their faith in socialism as the best policy to
achieve the social goals of the country. The danger arising thereof is
the possible, gradunal institution of a 'state bourgeoisie' (at national,
reglonal and district levels) which would tend to consolidate their power,
abuse their authority and fall back to exploitation {either through
corruption, smuggling or negligence), - the Very evils supposed to be
fought by them. The decentralization of power down to the village level
is supposed to work in favour of the initial goal - equal distribution to
the people of political as well as economic power in the means of product-
ion. Thus "Ujamaa Villages" came as a measure to combat these dangers.

However, this political set-up (centralized and decentralized at the
same time) is apt to breed guite a number of contradictions. The economic
interests of the 'state bourgecisie' and those of the workers and peasants
come into conflitt and can create contradictions. Since the Party and
government workers have greater access to power and to the limited
resources than the workers and peasants have, the danger of exploitation
follows and hence a gap way may be made between them, This would defin-

itely render the task of building an egalitarian society difficult if not
impossible,.

Yet an advantage that has been built into the system is the possibi-
lity of recourse to juridical and political measures to redress injustices

and to right wrongs done. Some of these measures for safe-guarding justice
are:

— the Constitution of the Government and Party

- the judiciary

- the committee for enforcement of the leadership code
- anti-corruption squads

- ombudsmen

But how many are aware of such possibilities? How many are able to
utilize them? How many are aware of them, but are afraid to face the
responsible persons? Are not ignorance and fear the great enemies against
political conscientization, against liberation and hence against the
realization of an egalitarian society? Who is to free man and groups of
men from this fear and involve them in the process of liberation?

The impact om the economic system: The Tanzanlan economic system is not

free from the influence of the inter-
national monetary system. However, the major means of production were
nationalized in various sectors, for example in finance, industry,
commerce (import/export companies), distributive trade and agriculture.
The resulting public ownership of production and exchange attempted to
curb exploitation at all -levels. It also enabled Tanzania to determine
its own economic priorities which would be more geared to serve the needs
of the people. This resulted in the setting up of new industries which
depended on local raw materials, for example, the textile industry, sisal
related industries, oilseeds gineries, hide factories, farm implements,
fertilizers, tyres, bicycles, radios, batteries, etc.
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However, the volume of production has not yet been able to satisfy
the -demands of the people, Because of these shortages, legal and
commercial measures have been taken to ensure the egquitable distzgbution
of these scarce goods through the state Regipnal Trading Cooperation.
Despite these measures smuggling and blackmarketeering are rampant.

Agricultural development is a priority of the government as 90% of
the population are subsistent peasant farmers. The efforts of the govern-
ment towards this development inciude subsidization of agricultural inputs
e.g. seeds, fertilizers and making credit available to the farmers through
the Tanzania Rural Dewvelopment Bank. The Ministry of Agriculture provides
et.tension services dealing with, for example, irrigation, soil conserva-
tion and farming methods. Despite all this input results have been
disappointing, agricultural outputs have been falling off and the country
is not gelf-sufficient in providing food for its people. This is in part
due to the government pricing policy. The contribution of the agricultural
population to the national income is 76% of the total but this is not
magched by a return government investment in the infrastructure of the
rural area, such as roads, grain-storage facilities, etec. This inegujtable
distribution of the naticnal income does not favour the formation of the
egalitarian society.

The impact on the cultural system: The impact of the rewolutiocnary process

on the cultural system has an effect on
the manner in which the people react in their relationships to each other
and to the forces of nature around them. With the introduction of social-
ism the hitherto existing capitalistic values have been undermined.

There has been a movement from a self~centered individualistic way of
thinking, feeling and acting towards a collective way of thinking, feeling
and acting; from economic competition as the rule of achievement towards
cooperation as the main possibility of progress; from the accumulation of
wealth as a key to soclal position towards the communal redistribution of
goods for the general improvement of the people.

Such changes lead to the greater values of solidarity and mutual
interdependence which work toward the establishment of a move just society:
The most important revolutionary measures taken to achieve these goals
were education for self-reliance and the villagization program. Education
for self-reliance concentrated on attitudinal change, knowledge and skills
applicable to village life and production.

The villagization program exposed the people to the values, norms and
patterns of the socialistic mode of living in communal efforts and achieve-
ments. Opening of village shops and the aholition of middlemen eased the
communal redistribution of goods.

CHRISTIANITY IN THE REVOLUTIONARY PROCESS OF TANZANIA

Christianity was introduced to Tanzanjia alongside the colonial regimes
in the 1860's. Bercause many denominations were introduced simultaneously
and by various nationalities, no particular denomination had a special
relationship with the colonial government. Consequently there was no State-
Church in Tanzania which could have placed cbstacles to the revolutionary
process. Nevertheless, the Christian beliefs, values, norms, patterns and
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models as presented by an cutdated, feudalistic, colonial Christianity
may be acting, though unintenticnally, against the revolutionary aspira-
tions and the building of the just soclety.

However, the Churches had been in the fovefront, for a long- tike, in
providing education, health services and vocational training for the rural
poor. Mission schools and dispensaries were placed in the most rural areas
of Tanzania. At that time they were giving these services using their own
funds and theilr own manpower. Everyone in authority hails the work of the
Church in these fields. Yet, for the sake of spreading equality to all
the rural pcor and not only to some, a policy was proclaimed which removed
the control of these services from the Church,

The "missilons", however, are not yet self-reliant and depend on funds
and donations from overseas. These donors (wrongly) stopped their grants
to the dispensaries and schools over which they had no control so those
schools and dispensaries ars no more. Instead the State has make known its
need for other more advanced gervices .n these two filelds and the Churches
have been asked to provide them, Consultant hospitals have been built
(Bugando and KCMC Moshi) and more have been regquested. Regquests have been
ngde for technical schools and vocational schools as well as universities,
but, as expected, the response has been slow. The Churches themselves are
dependant upon overseas donations for funds. These are slow in coming
because the overgeas donors feel that, bscause their people have no control
over the funds and/or the insiitutions, therefore they do not want to
continue to contribute.

Challenge to Tanzanian Christianity: The Tanzanlan Government has chall-

enged social injustice and has set
Pp long and short term plans to combat it at all levels. What are the
strategles and tactics of the Tanzanian Churches to effect a just social
order in Tanzania? If Christians would be led to critically examine the
exlsting social order in thce light of the Gospel Message tof love, justice
and peace, one would easily understand that the basic cause of misery
{(poverty, oppression, wars, etc.) is social injustice. How then would one
cling to a Christianity which has no concern for remedying such a state .of
injustice?

This means that any Church, 1f it is to be Christian at all, has to
question soclety and its system of values at its roots and investigate
whether these are in conformity with the Gospel Message of love, justice
and peace., Taking into account the Tanzanian rewelutionary process in
which Christianity hag to function one sees quite an opportunity for the
Chrigstian Churches to contribute to the realizahion of forming an egalitar-
ian scclety. In order to be able to realize this, each of the Christian
Churches has to plnpoint the root causes of infjustice within its ewn struct-
ure and function and see a possible alternative model for itself.

The root causes of injustice in tre Church: 2nv denominational Church is a

o product of its history. Most
of the Churches have the terd:ncy to maintain the status quo. Their unwill-
ingness to change renders difficult the possibility of considering the
positive elements in the secular revolutionary process. The unwlllingness
to change may, and usually docs, maintain the faudalistic and capitalistic
values attached to the former Church structures. We can identify three
areas.
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1. Structures: The historical origin and maintenance of a church

2. Theology which is meant to justify the hierarchical, feudalistic and

structure with a feadalistic and capitalistic nature:

The privileged peosition of clergy and religious in the Church.
Non-participation of the laity in decision making, for example
in liturgy, election of leaders, administration of funds, etc.
A lack of creative planning in both seminary and sisters’
training programs which tend to be divorced from the pecple and
their culture,

No accountability of church leaders to the people.

Clerical paternalism {(knowing all the theological answers) that
sustains inertia and passivity among the people.

Parish structures that are not conducive to building community.
Male dominated church institutions and hierarchical structures.
Dependency on foreign sources for economic support.

Excessive centralization of the Catholic Church.

capitalistic nature of the Church structures (poor

ecclasiology).

3. Culture:

Theology of the Church

Theology of authority coming from God

Usual theclogy of the ministries (more from God than from the
people)

The pyramidical vision of the Church with laity at the bhottom - a

single receiver at the top.
Theology of suffering, solving problems with prayer; division of
body and soul; theology of obedience; heaven used as a reward,

Foreign culture values in the liturgy, in 'life-style', and in
priests' and sisters' formation.

Sunday relationship (only) to God, centered in the priest that
leads to a passive role for the latty.

Translation of liturgical texts into local language ignoring

relevant cultural ways of relating to God, prayer and the traditional

ways of expressing them.

ALTERNAT IVE MODEL FOR THE CHURCH

Some practical conclusions indicating the contribution of those
comnitted to the duty of struggling for a just social order:

Institutional:

~ Village training for pastors, sisters and brothers; Sharing of power

and responsibilities with the people at the grass-roots level; Creation

of pressure groups within the church/parish.

- Promotion of justice and peace groups within the Church at the grass-
roots level.

The Churches'failure in practice to respect peoples' culture.
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- Phage out foreign dominance in the church structure, personnel, ideas

and finance. Promote accountability to the people at all levels and in
everything concerning the Church. Form basic christian communities not
dependent on the clergy. Self-reliance in the Church.

Cultural:

~ Missionaries adapt to the culture of the people; appreciation of cultural

values and adaptation of Church rituvals, sacraments and attitudes to
prayer, in ways more suitable and familiar to the people. Explore a more
gocial concept of sin.

Theological:

- African theology should be encouraged and have a bigger share in the
formation of priests and church leaders.

- The Bible should be read and made meaningful teo the people, taking into
account the signs of the times in ocur social reality today.

- Sin should be deprivatized and understood in a more social prospective.
- Servant mcdel of the Church rather than an authority model.

- Theclogy should he based on the life experiences and expectations of the
people at the grass-roots level, at the level of the disadvantaged.

- Move from the present dualism of body and soul into the more integrated
vision of the human person, his/her values, aspirations and struggles.

Some options:

- More involvement in concrete issues of justice.

~ Towards a classless Church, accommodating, flexible and welcoming.
~ Promotion of cultural ' values.

- Struggle for the ppor and disadvantaged.

- Reorientation of Church services;

- Move from purely formal education to conscientdzatian.

- Move from purely curative to preventive medicine.

- Found small scale industries in villages through wocational training
schools.

- end -
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THE AGONY OF THE CHURCH IN SOUTH AFRICA

Elizabeth Schmidt

South Africa claims to be a Christian country. Although the African
majority has been deprived of citizenship and land and has no political
power, the white rulers consider their system God-given. Many whites,
particularly those of the Dutch Reformed Church, believe that God created
whites to rule over arnd dominate blacks. They insist that tHe libexal-
ization of scciety would lead to racial mixing which, they charge, epposes
the Will of God.

Two views: The majority of white Christians support the present government
in South Africa 3.4 its policies of political repression. They
regard black dissent as "communist-inspired" and, as Chtistians, they
justify using any means necessary to smother it, In .the words of Prime
Minister P.W. Botha, the battle of white South Africa is "a struggle of the
Christian Western Civilization against the powers of darkness and Marxism

and not just a black/white struggle". Most of the all-white electorate
would agree.

Black South Africans hold a very different view of Christianity.
Bishop Deamond Tutu, general secretary of the South African Council of
Churches, has called the South African system of apartheid "the vilest
system since Nazism." Because this system of enforced racial separation
has deprived the black population of all political, economic, and human
rights, Tutu has demanded that "the perpetrators of apartheid" be excommun-
icated from the Christian Church,

Militant blacks have used the Bible to Justify their struggle for
liberation. Rejecting the notion that white South Africans are God's
"chosen people’" they have declared that God has "no color conscicusness."
In May, 1981, a trade unionist in Port Elizabeth addressed a rally of
5,000 pecple, opening with a statement from the Scriptures: "Genesis 1,
verse 27 says that God created people in his own image. This is not a
white image, and this is not a black image. God is not governed by
distinctions of color. God created one person that no one should feel
superior to another." BAs the crowd applauded, the trade unionist shouted,
"God knows no apartheid. Apartheid is a challenge to God himself. I
declare that apartheid is a sinl"

Leaders and people: On the surface, South Africa seems ripe for the

teachings of liberation theology. However, there are
many obstacles to adoption of such a course., While 90 percent of the Roman
Catholics and 80 percent of the Anglicans and Methodists in South Africa
are black, the leadership of these churches is predominantly white. Even
black clergy tend to be drawn from the more conservative elements of the
black population. The variety of sects, denominations, and languages makes
communication and the building of an ecumenical movement extremely difficult.
While workers and young people are attempting to radicalize the church and
raise its level of awareness, they continue to be marginal forces within the
church. The church hierarchy grants them little support.
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Apart from the few thousand involved in activist groups such as the
Young Christian Students and the Young Christian Workers, most young
blacks have moved away from the church. They tend to regard the church
and its members as part of the oppressive system. Even the liberal
churches, they feel, make endless declarations of intent, without taking
positive action in the liberation struggle.

Few blacks express surprise at the inaction of the white-dominated
churches., According to a young Roman Catheolic priest from the black town-
ship of Soweto: "Ordinary white Christians are preoccupied with security,
riches, and land. They are worried about the communists on the border.
They are concerned about a strong government that will protect their
material possessions.” They are not likely to endorse anti-government

actions or disruption of the economy by protesting students or striking
workers.

Even the South African Council of Churches (SACC), headed by the out-
spoken apartheid critic, 8ilslop Desmond Tutu, has fallen short of a
militant stance. While Bishop Tutu and many of his staff would like the
Council to openly align itself with the oppressed masses, they cannot act
without the support of their member churches. Many church people claim
that Tutu doesn't have the support of the leaders of the mainline churches.
In fact, their financial backing is so limited that 95 percent of the
Council's funding comes from overseas sources.

Not surprisingly, the member churches of the SACC are affluent white
churches that are firmly entrenched in the political and economic system.
While they may be willing to support self-help projects and disaster
relief, they are not as eager to see a massive restructuring of society.
The establishment of a democratic, egalitarian society, however, is
contingent upon such a restructuring.

Some Christians fear that the church in South Africa will not move
fast enough. They worry that once liberation has been achieved, the
church will be regarded as a "collaborator with apartheid” and rejected in
the new society. Others have concluded that there is little hope for the
church as a whole, but that individuals and organizations, who have drawm
their inspiration from Christian doctrine, will continue to play a leading
role in the liberation struggle. Increasingly, priests, nuns, ministers,
and lay people have taken a stand against the government and the apartheid
system. They are risking ostracism from their communities, the loss of
friends, family, careers, and possibly even their lives to stand on the
side of the Gospel.

Polarized church: There is no neutrality in South Africa. The church can-
not aveid the issue by claiming to reject involvement
in "politics." As one minister phrased it, "The church is on the side of
the oppressor or on the side of the oppressed.” There is tremendous strain
in the South African church. It is becoming increasingly polarized as its
members choose sides. In the spring of 1981, Prime Minister Botha warned
the churches that they should "keep themselves busy preaching the Gespel,"
adding that if forces within them "interfere in political affairs and
support radical elements who want it to destabilize South Africa, they will
be fought with all the instruments at our disposal.”
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Meanwhile, Bishop Tutu declared that "the churches have got to be
like their Lord and Master. They must be on the side of the voiceless,
the oppressed, the poor.™ Thrusting aside the prime minister's charges,
Tutu asserted that "our passion for liberation comes from what we have
received from the church.... It is not my political creed that determines
how I behave and what I say. It is my encouhter with Jesus Christ.”

Reference: CENTER FOCUS, News from the CENTER OF CONCERN, Issue 45,
September 1981,

- and -

"OPTION FOR THE POOR"

Paul Evaristo Cardinal Arns

{Le Cardinal ARNS, archev@que de Sao Paulo explique pourquot
1'Egligse du Brésil a opté powr les pauvres. Ce choix a &té
inspiré par pure nécessitd: 85% de la population est opprimée
et cette oppression a clairement démontré que les gens
vivatent dans un syeteéme soctal et économique injuste. Ce
choix conduieit & wne transformation de L'Eglise au Brésil.
Il a abouti ausei a nombre de persécutione et de souffrances.
"Pendant dee annges vous nous avez envoyé des missiornaires,
dit-il, maintenant lataseaz~nous @tre vos missionnaires".
Cette conférence a été donnge & Washington, lors du 102me
ammiversaire du “Center of Concerm", 1981, N.d.l.RJ.

I am very happy to be with you all in Washington tonight in the
shadow of the White House and the Capitol and reflect with you on the
meaning of an option for the poorl

Option for the Poor: Ever since Medelin, the Church in Latin Amerjica has
tried to read the Gospel from the perspective of ocur
social reality. Ome thing has become clear to us: the presence of the
Church in the world is a very concrete challenge to us because we live in
a world in conflict, a world where the great majority are marginalized.

It would be clearer to gay that we gpeak of a church that lives in the
underworld of the poor and the marginalized.

We are not a church of geniuses who suddenly decided to opt for the
poor--the option came from pure necessity: 85% of our population is
oppressed and its oppression clearly showed us that we live in a social
and economic system of injustice. 1In Medelin we verbalized our convict-
ion that this injustice is not occasional but -that it is institutionalized
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in what we call Social Sin. Once we recognized that, we faced an ethical
demand: 3Jjustice and political charity led us to see that sstal liberat-
ion meant economic and sccial change. Personal conversion would not be
an answer to Social Sin - the conversion has to be collegtive. Puebla
added that this option should be understood in a fourfold way:

- it 1is preferential
- it is clear

- 1t 1s solidarity
- it is prophetic

Word. of God: The root of our option is the Word of God. Geod's project

in the Bible shows us that he formed an egalitarian and
democratic community in the desert. All through the history of Israel
this project remained the corrective impulse in the collective life of
the people. The legitimization of the State was the defence of the poor,
the widow and the crphan. &And the Messiah of this State was seen as the
poor King of Zacariah 9 who led the community of the poor.

Let ws look at the New Testament for a moment, in paxrticular the
Gospel of Matthew that we are reading in the liturgy this year.

Matthew presents Jesus as Emmanuel, God who is with us:

- Mt 21 speaks of the poor king of Zacariah who enters this city
on a donkey;

- Mt 12 shows him questioning the powerful of his time;

- Mt 5 and the Beatitudes show that the poor are the center of his
Gospel because the Kingdom is theirs;

- Mt 11 is a meditation on the poor as chosen by God to be the only
ones to understand him truly and Jesus himself as poor and humble
of heart;

- Mt 25 shows us that the judgment of all history will be fulfilled
on the basis of having understood that God always reveals himself
through the poor.

This option has two different types of consequences: persecution and
the transformation of the church.

Persecution: I would like to share with you the experience of the church

of Saoc Paulo in the decade 1970 to 1981. I think that what
we suffered could very easily happen to any church that followed the same
path.

The first rights of the poor that we defended can be called the liberal
rights; Habeas Corpus, defence against torture, imprisomment for years
without trial. In this struggle many worked together with the church.

In the struggle for political rights--elections, the right of criti-
cism in Congress, etc - many others struggled with us and even praised us.

But when it came to the rights that only affect the poor - strikes,
agrarian feform, humanizing slums, etc. - with rare exceptions, only the
poor remajined united in thils struggle.
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The option for the poor touches the very heart of the social system
and incites the anger of all those who have benefited from an unjust
economy. The poor are exploited in all aspects of thisg system from the
little fisherman who sells his shrimp for two cehits a pound to the fdctory
worker in the transnational industry. The Indiatt loses his land and the
small landowner loses his livelihood or his very life. The defence of
the poor is a threat to the whole system which reacts with all the virul-
ence of its being. Those who are not part of the system are called
subversive, communists, political opportunists.

Qur politicians and the owners of our most important newspapers have
become "“theologians"and are constantly preaching sermons to the church -
for our own good, of coursel

They want us to bless theilr banks and their factories, to approve
their unjust wage laws, to celebrate the days they were victorious over
the poor. And mind you,none of this would be political, it would be
neutral, it would mean recognizing reality-~the rich and the powerful
have conquered and all should rejoicel

The option for the poor is not a class option in the marxist sense
of the word. The Gospel is indeed universal, but the powerful will only
see the newness of the Word of God through the eyes of the poor and
through the rejection of profit as the center and the only absolute of
social organization.

The Document of Puebla emphasized that this opposition and pressure
would occur (see numbers: 79;83; 147: 160; 1139).

Transformation: Another consequence of this option for the poor is the

transformation of the Church. We have often said in the
history of the Church that the blood of its martyrs 1s the seed of
Christians. Certainly much blood has been shed in the Latin American
Church in the past decades and this blood has indeed become the seedbed
of a new church.

The first consequence of the optiom for the poor is that conversion
of the Church in its totality. If you ask me what has changed, I have
to say: everything! Our pastcral plamning is different, decisions are
made in assemblies of all the members of the Church. Our religious
education has changed, the way of preaching the Gospel has changed. Our
liturgy is renewed - it is deeper, it comes from the heart of the people,
it celebrates their victories and their defeats. Our theology has been
renewed, our semjnaries are different, And yes, our bishops tell wonder-
ful storles of how they were before they made their options for the poor!

Church in North America: I would like to end reflecting with you what all
this means for the Church in North America.

You are part of one of the most generous peoples in the world. But
as a people, this generosity has to pass from "feeling badly" about the
hungry and the oppressed of the world to understanding why they are hungry.
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We have to learn to think globally and act locally, to learn to love our
country and criticize it and transform it at the same time. An option

for the poor ig not an option against the middle class. It is for the
salvation of the middle class. When we denounce the failings of the
Americans who are not poor we must always do it inh the context of announc-
ing the Good News of salvation for all.

It is easy for the "converted” members of the middle class, the
progressives, the liberationists to have mixed feelings, to feel good
because we are different. We are more sensitive than our families and
neighbours, more critical than others in our parish. But at the same time
we feel gquilty. A guilt that often leads us to despise ourselves and our
country; to despair over the future; to naively accept the criticism of
anyone who wants to abuse us.

My brothers and sisters in Christ, the Father loves us so very much,
The poor are the sacraments of his choice, but they are a sacrament for
us all. A despairing North American cannot be sister toc a Latin America
in birthpains to be born anew in courage and hopel! You have sent us
missionarjes for years--let us mission to you.

I hope that the option for the poor will make the Church in the
South and in the North of America a sign &f unity and of hope for all of

our peoples in whom there are great reserves of humanity and the vision
of the horizons of a new world.

Reference: Taken from Center Focus - a newsletter of Center of Concern,
3700 13th St. N.E. Washington, D.C. 20017).

- end -

NEW FORMS OF MEMBERSHIP IN MISSIONARY INSTITUTES

The Bethlehem Missionaries are responding to decreasing numbers of "life

members"” through the enthusiastic acceptance
of lay fellow workers., Fr., Elsener, the new Superior General, states:
"Laity' and 'clergy' members and lay fellow-workers are no contrasts for
me, We shall, of course, always need a core of life members to ensure
the continuity and authenticity of our missionary task. Our Socilety
cannot give up these lifetime engagements. But I am certain that this
core will remain available.”

The 1974 General Chapter agreed that priests and laity who are not members
of the Society should have the opportunity of mission work within the
organization of the Society. All single men, priests, or lay, who commit
themselves to at least five years of mission work can be offered the
choice of having the same rights and duties as full members of the
Bethlehem Missionary Society. This new overall policy was approved last
year, and is binding for the next seven years. The Society is currently
seeking to lncrease the number of lay fellow-workers it has.

Reference: MISSION INTERCOM, No. 114, april 1982,
- end -
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IN MEMORTAM
LEO NANAYAKKARA: LIVING SYMBOL OF
CHRISTIAN UNITY

Marianne Katoppo

(Protestante, Mariarme Katoppo ne comnaissait pas beaucoup
dreveques catholiques. Powr elle, Mgr. Leo Nanayakkara du
Srt Lanka etait wn vivant symbole de L'wnitd chretienne.

Sa mort subite, en mai 1382, a ete ure grande perte pour
elle et pour ses nombreur amis. La breve notice nacrologique
composée par Mariamme Katoppo relzve la delicatesse et la
droiture, la foi profonde, la joyeuse bonne humewr et la
charite d'un homme qui etait un eveque mais surtout un ami
fidele envers wn grand vombre. WN.d.l.R.)

It was a qulet June morning. We were eating lunch at Vidva Jyoti,
the Jesult thecloglate in Delhi, where I was visiting on my way back from
Europe. One of the Jesuits who had just returned from Sri Lanka told us,
casually, that Bishop Leo Nanayakkara had died a week ago.

I remember that at first I kept right on eating. I was just too
stunned. My senses refused to accept the news. How could Leo be dead?
Just a fortnight age, I had been in Rome, and mutual friends had told me
that I had just missed Lec by a day. "“Oh, I'll go to Sri Lanka and see
him there,” I sald cheerfully, The last time I had seen him was but a
few months ago, in Bangalore, at the IAMS Conference. He was, as always,
exuberant. It was such a joy to be with him.

When we had parted then, he had made me promise to come and see him
the next time I was in Sri Lanka. "I want to show you some of the work I
am doing," he sald, "and to meet some people.”

Now there was to be no next time. It was, as Emily Dickinson's
poem put it: "go huge, 80 hopeless to coneceive.” Indeed, "parting is
all we know of heaven, and all we need to know of hell."

Being a Protestant, I did not know that many Catholic bishops. To
me, Leo was and is a living symbol of Christian unity. There is a
Secretariat for Christian Unity. There are units, commissions, committees,
and work groups for Christian unity. But ultimately it is the people, not
the hlerarchies nor institutions, who live Christian unity.

In his person, Leo lived and expressed the love, courage and concern
which 1s the essence of Christian unity.

He was not a pompous church prelate., Far from it. How well I remem-
ber the twinkle in his eye when I told him the following story:



259

"Last year, I happened to be waiting for someone in a convent parlour in
Kandy. There was a large framed photograph hanging over the piano. It
showed an extremely handsome young man with curly hair. Somehow, the
face was familiar, but I couldn't quite place it. Finally, I got up to
read the inscription underneath. It said: 'Leo Nanayakkara, OSB,
Bishop of Kandy'!"

When I teased him: "Leo, wherever did all that hatr go?" he laughed
and replied: "That photograph was taken 23 years ago. As I gained in
wisdom, I lost my hair!"

He was not a dogmatic diehard. On the contrary, he displayed a rare
sensitivity and genuine concern for other people.

At the time I came to Bangalore for the IAMS Conference, I had had a
rather painful experience with regard to celebrating the eucharist together,
or intericommunion, I had been at a meeting which ironically enough was
concerned with "dialogue with other faiths", held by a well-known world-
wide ecumenical organization, The participants were mainly Protestant, but
there were two Catholics: a lay woman {member offi a lay order) and a priest
who was the offieial representative of the Vatican. The priest, who was a
personal friend, invited me to come also. The woman - when the priest was
out of earshot - flew into a fury, and told me that she objected to my
participating in the Mass, since she did not believe in inter-communion.
Needless to say, my interest in the "ecumenical” Mass waned considerably.
Not only was I hurt by the woman's intolerant attitude, I also felt that
the priest could have given me some <more support, rather than lamely
remarking that this was unfortunate, but not everybody had the same wide
ecumenical experience as I had.

I told Leo this story, and I told him also that it would be some time

before I would even consider going to a Catholic Mass again, even when
invited by the priast.

"I know how you feel,” he said. "It also hurts me deeply to see how
some of us turn the eucharist into some kind of magic, or a selfish rite
of exclusion. But I dc hope you will come to Mass tomorrow morning, for
believe me: being there and doing what you think is right is the only way
to make pecople understand. No matter how much it hurts."

I did not go the next morning. Leo did not say anything, and I
thought he had forgotten. Two days later, I did go, had communion and
when the Mass was over, Leo came to me, his face beaming with happiness.
He embraced me, and said: "I am very happy that you came, Mariana, it is
the only way, you know!"

To me that was one great moment of Christian unity: to know that my
being at Mass was not only tolerated, but even made one of my brothers
very happy. No documents, statements or declarations - in which the
ecumenical circles abound - will ever capture the essence of Christian
unity the way Leo was able to with a word, a sihile, a gesture.

In the Asian world of hieraxchy and seniority, it was delightful to
see how Leo did not let his position or his age create any distance between
himself and others. His sense of humour was most refreshing. On an
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excursion in Bangalore, while waiting for the bus, Dr. D. Preman Niles and
myself found that the only place where cne could sit in the shade was the
edge of a ditch. Leo thought that was marvelous. "Let me join the
ditched theologians!" he said happily. And there we were, the three of

us sitting in the ditch, while the more conventional participants stood
and fretted in the noonday glarel

He told me that he had refused to wear his episcopal robes since the
day, 15 vears ago, a high ranking church functionary had stormed at him:
"Nanayekkara, you are a disgrace to the Church!" because he had turned up
at an ordination wearing only his cassock.

"Is it the rcbes that determine our state of grace?” he asked. We
were walking through cne of the slums of Bangalete. "Look around you:
how could I ever hope to do anything for these people, or even come close
to them, if I were dressed up in those cumb&rsome robeg?"

The people who lived in the slum all belonged te the so-called
scheduled castes, or "untouchables." They were crowding around us, and
my face must have shown my discomfort, for Leo said to me gently: "“Don't
look like that, Mariana. These people never have any visitors, let alone
foreigners. They are always made to feel that they are despicable,
untouchable. Other people always shout at them, chase them away, beat
them, frown at them, reject them. Now that you have come to visit them,
you must show them the happiness of one among friends."

There was so much that I have learned from Leo. I had hoped to meet
him again, and to learn more. "Another two years," he said, "and then I
think my work is done, and I can retire."

Perhaps in our limited view, God called him before his work was done.
Cur little hands want to clutch him, to hold on to the great man that was
Leo Nanayakkara., Why should he leave us so soon?

But even as I write this, I can almost see the twinkle in his eye,
the warm smile lighting up his face, and hear him say: "be there - and
do what the Spirit tells you is right, It is the only way!"

More than ever he is wita us. His love, courage and concern sustain
us not to lose sight of God's own horizon, nor to lose hope when the night
is dark and@ the road is laong.

~ end ~
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"CRESCERE INSIEME PER LA CHIESA MISSIONARIA IN ITALIA"
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