


SPIRITUALITY OF LIBERATION Fr. John Fuellenbach, S M  
addressed a large gathering of 

SEDOS members on 13th March on some basic elements of the Emerging 
Spirituality of Liberation Theolopy. The talk was Dart of a series 
of meetings on the theme of Liberation Theology. As a follow-up, 
SEDOS is planning a cane1 discussion to study the new Document on 
Liberation Theology that was released by the Conp,regation for the 
Doctrine of the Faith on 5th April. An abridged version of Fr. Fuellen- 
bach's talk on the Emerging Spirituality of 1,iberation Theology is 
presented in this issue of the Bulletin. 

NICARAGUA UPDATE: On March 18th a group of SEDOS members including 
Superior Generals who had just returned from 

visitations in Nicaragua held a meeting at SEDOS. This meeting was 
initiated by participants at the first Solidarity in Crisis Meeting. 
The purbose of the meeting was to share current information and 
experiences of the situation in Nicaragua. and to explore ways of res- 
ponding. 

SOLIDARITY IN SITUATIONS OF CRISIS: SEDOS and the J & P Comission of 
the UTSGIUSG co-sponsored the 

second meeting on this topic which was held on Ilednesday, 26th March. 
In the first part of the meeting Sr. Helene @'Sullivan W, of SEDOS 
exaained with the participants concrete stens to be taken in the 
event of the disappearance or death of a member of one of our congreg- 
ations. 

Fr. Willie Van Frankenhuijsen SMA, of the Justice and Peace 
Commission of the UISGIUSG facilitated the exchange of experiences 
and ideas on the impact of such a crises on the Congregation involved. 

As a follow-up to this meeting, a small group will work on 
proposals for a solidarity network among religious congregations that 
will be activated when members are arrested, disappeared or murdered. 
The proposals will be presented during the Villa Cavalletti Seminar 
on Third World Theologies, May 6-10. 

NET.! SEDOS MEMBERS: I"e welcome the Pallotines (Societas Apostolatus 
Catholici) who have joined us as members of SEDOS. 

The Rector General is Fr. Martin Juritsch, SAC. and their address 
Piazza S. Vincenzo Pallotti, 204, 00186 Roma. Tel. 6799974. 



SOME BASIC ELEMENTS IN THE EERGING SPIRITUALITY OF 
LIBERATION THEOLOGY 

John Fuellenbach, S M  

(La th&Zogie de la Zibgration a-t-eZZe don& naissance a 
w e  sp ir i tual i t ;  particuZi.&e? SeZon Ze P. John FUELLENBACH, SVD, 
m e  authentique sp ir i tuat i t z  de la Zibzration, soZidement fondze sur 
Z'Ecriture e s t  en t ra in  de se former en Amerique Latine. Les t ro i s  
ZZzments principaw: de cet te  sp ir i tuat i t ;  sont: 
- Z'imitation du Christ historique teZ qu1iZ se przsente Zui-m&e 

dans Z'EvmgiZe dans ses ac t iv i tes  de guZrison e t  ses miracZes 
e t  dans ses atti tudes v i s 4 u i s  des pauvres e t  des marginacx; 

- Z'experience de la vie  pamni Zes pauvres come source de notre 
engagement pour la la justice e t  la sozidarit;. 

- Z'amour qui s'exprime sous fomne de miszricorde e t  de compassion. 
Compassion veut dire-aZler 22 oii. Zes qens souffrent e t  rester  
avec ~ux.daiis Zeurs souffrances avant de ccmencer 2 faire queZoue 
phose pcur e m .  

- 
La 3pirituaZitZ 'de la ZibZration se situe au milieu des remous de 

ce monde, pZutdt que duns la  s b u r i t z  e t  la t ra tup i t i t z .  ElZe touche 
tous Zes aspects de La v ie  e t  se fomne quotidiennernent d'aprzs Zes 
q z r i e n c e s  vZmes d'un chacun. 

- 

INTRODUCTION 

One of the basic claims of Liberation Theology is that it wants 
to be regarded as a new way of doing theology, a new way of talking 
about God and a new way of understanding and reading the Bible. It 
claims to provide the correct key to unlock the Bible as a book of 
life for our time. 

Liberation Theology is an attempt to answer the crucial ques- 
tion of how to evangelize, how to transmit the Christian experience 
in a society dehumanized by injustice. It is an attempt to preach 
the gospel in a way that frees people, preaches the coming of the 
Kingdom and also the human growth of the poor and oppressed. In the 
process it generates those Christian attitudes, motivations and values 
which permit Christians to cope with these challenges. (Galilea:189). 
If Liberation Theology is sound theology then it must be able to help 
people to understand and to deepen their faith, their compassion and 
their love. The ability to develop a true Christian spirituality 
might be the real test that will prove the worth of the endeavour 
known as the Theology of Liberation. 

HAS LIBERATION THEOLOGY DEVELOPED A PARTICULAR SPIRITUALITY? 

Spirituality is not easy to define but with S. Agcndo Galilea I 
would say it means: "to live by the Spirit according to the Gospel 



and t o  follow Jesus  Chr i s t  raith the help of the  Chr i s t i an  community." 
(Gali lea:  190) This of course r.?ill have i t s  va lue  f o r  any c u l t u r e  and 
any time and i t  i s  i n  no way p e c u l i a r  t o  any kind of Theology. Any 
v a l i d  s p i r i t u a l i t y  w i l l  always s t r e s s  the a l l  important va lues  of love, 
contemplation, prayer ,  asce t ic ism and se l f -denia l  and u l t ima te ly  a  
p r e d i l e c t i o n  f o r  the poor and the  nerdy. It wi1.l have a  v e r t i c a l  a s  
we l l  a s  an hor i zon ta l  d i r e c t i o n .  

But can one then r e a l l y  t a l k  about a  s p e c i f i c  s p i r i t u a l i t y ?  We 
do d i s t ingu i sh  between monastic, medieval, Eastern s p i r i t u a l i t y  and 
therefore ,  i t  should be j u s t i f i a b l e  t o  t a l k  about a  s p i r i t u a l i t y  of 
Libera t ion  Theology. The common bas i s  f o r  these  d i f f e r e n t  s p i r i t u a l -  
i t i e s  i s  t h a t  the  gospel experience i s  l ived  i n  d i f f e r e n t  c u l t u r e s  
and d i f f e r e n t  l i f e  s i t u a t i o n s  which demand d i f f e r e n t  responses from 
people. 

THE BASIC EMPHASES I N  THE SPIRITUALITY OF LIBERATION THEOLOGY 

There a r e  d i f f e r e n t  elements s t r e s sed  by the  d i f f e r e n t  authors  
of Libera t ion  Theology but I thin!< c7e can s i n g l e  out th ree  t h a t  emerge 
i n  a l l  of them: the  h i s t o r i c a l  Jesus ;  l ived  experience with the  poor; 
love expressed i n  terms of mercy and compassion. 

1. THE HISTOKICAL JESUS 

Vatican I1 i n s i s t e d  t h a t  the  essence of any d i s c i p l e s h i p  of the  
Lord must be a  following of him a s  he presents  himself i n  the  Gospel 
(P.C. 2 ) .  This i s  regarded a s  the  supreme norm f o r  every chi - i s t ian ,  
r e l i g i o u s  congregation and comuni ty .  The h i s t o r i c a l  Jesus and the  
c e n t r a l  theme of h i s  message a?e the  determining f a c t o r s  of Libera t ion  
S p i r i t u a l i t y .  The reasoning f o r  t h i s  i s  the  following: 

- The a c t i v i t y  of Jesus during h i s  h i s t o r i c a l  and e a r t h l y  minis t ry  
can be defined a s  a  "SACRAMENT" of the  1:ingdom i n  i t s  f u l l n e s s  and 
d e f i n i t i v e n e s s  which makes i t s e l f  v i s i b l e  i n  human h i s to ry .  Sacrament 
of the  Kingdom means a  SIGN PREGNANT WlTH THE REALITY OF THE FUTURE 
FULLNESS OF THE KINGDOM, as  the  dawn i s  the  s i g n  of a  new day. 

The Kingdom a s  a  present  r e a l i t y  makes i t s e l f  v i s i b l e  t o  us on 
two l eve l s :  on the  l e v e l  of Jesus '  a c t i v i t y  and on the  l e v e l  of h i s  
behaviour . 

JESUS' ACTIVITY: On the l e v e l  of Je sus '  a c t i v i t y ,  h i s  mirac les  demon- 
s t r a t e  t h a t  God wants t o  r e s t o r e  the  brokenness of 

human exis tence  and t o  l e t  us p a r t i c i p a t e  i n  h i s  own l i f e .  Healings 
as  wel l  a s  exorcisms demonstrate the presence of God's Kingdom i n  the  
world now a s  " i n t e g r a l ,  all-embracing sa lva t ion" .  

JESUS' BEHAVIOUR: On the l e v e l  of Je suss  behaviour the  c r i t e r i a  of 
the  Kingdom become incarnated and a r e  made v i s i b l e .  

I n  r e l a t i o n  t o  God ( i . e .  v e r t i c a l l y )  Jesus l i v e s  a s  the  Son with a  t o t a l  
dedica t ion  t o  the  Father  who i s  everything t o  him. I n  r e l a t i o n  t o  



God (i.e. vertically) Jesus lives as the Son with a total dedication 
to the Father who is everything to him. In relation to human beings 
(i.e. horizontally) he welcomes sinners, behaves 1.ike a servant, puts 
brother and sisterhood over and above religious cult, subordinates 
the law and sacred institdtions like the Sabbath to the physical wel- 
fare of concrete persons, disregards all qualifications that arise 
out of the social status of persons, incldding the past of those per- 
sons, and demonstrates that every human beihg has a future to look 
towards. 

The historical Jesus remains absolutely necessary for us in 
order to experience concretely what it means to live the Kingdom now 
by following him. Any spirituality must orientate itself to Jesus 
and his central message. True conversion includes the same attitude 
of Jesus towards the poor, theoutcast, the rich, the powerful - the 
compassion and commitment with which he offered integral liberation. 

The: This relevancy of Jesus' humanity becomes possible 
in Latin America because of an increasing familiar- 

ity with the Gospel. In the same line Mary, the Blessed Mother of 
Jesus, so highly esteemed in Latin America, takes on a new role. She 
is primarily seen now as THE true disciple of Jesus and devotion to 
her could become a real incentive for a liberation spirituality. 

In the Midst of the \Jorldts Turmoil: Commenting on the spiritual life 
Bernard of Clairvaux insisted 

that tlt-i place from which our spiritual nourishment must come is the 
place where we ourselves think, pray and work. Gutierrez in his book 
WE DRINK FROM OUR OWN WELLS refers to this quotation and points out 
that it is from "our own well" that we must drink in Latin America. 
This well is located within the liberation process to which we are 
committed. The Spirituality of Liberation Theology is therefore 
located in the midst of the world's turmoil, rather than in a safe 
haven of retreat. It touches every aspect of life and it draws on 
the daily concrete experiences of its practitioners. That leads us 
already to the second basic element of spirituality. 

2. THE LIVED EXPERIENCE OF THE POOR AND NEEDY 

The concrete experience of life among the poor is the source 
from which a real concern for justice and soli.darity emerges. Our 
first reaction most probably will be compassion which will move us 
to action. The discovery of a compassionate God whom we want to 
follow is a great step in this spirituality. In the commitment to 
the poor we discover that compassion was the driving force in Jesus' 
concern for us, it was what moved him, what lay at the core of all 
his action. The Bible uses this word 12 times in connection with 
the suffering, distress and sorrow which affected the people whom 
Jesus encountered. His reaction to these predicaments is compassion, 
meaning that he 'suffers with' people before he heals them. 



The poor become the place where we discover God's compassion, his 
predeliction for them and the mystery of the poor that God has chosen 
them to be his agents for the salvctio:. of the whole world. The ex- 
perience of livinp, with the poor leads to a deeper understanding of 
Jesus and the central message of the Xingdom which is, first of all, 
a message meant for the poor. This is what Puebla meant by saying 
the "Poor also evaneelize the Church." They make it easier to find 
God, to understand the Gospel and to purify our prayer. 

Four Stages of Growth in Comitment to the Poor: Albert Nolan in a 
talk on "The service 

of the poor and Spiritual Growth" distinguishes four stages of a 
commitment to the poor: 
First: Compassion emerges out of exposure to suffering and misery - 

which in turn moves us to ACTION be it to relief work or to 
the simplification of our own life style. 
Second: We discover that poverty is a STRUCTURAL PROBLEM based on 

narticular social and political situations manufactured by 
humans which create oppression and injustice. Cur reaction is ANGfiR 
and INDIGNATIOEl about it, in particular with the rich and with 
politicians. 1Je must master our anger and come to see that it is the 
system that must be changed. !le are all victims, the rich included. 
Third: We come to discover that the poor themselves are PERFECTLY - 

ABLE to save themselves and that they do not need us to save 

We have to LEARN FROM THEM ratt.er than teach them. 
Fourth: We move from DISILLUSIONMENT and DISAPPOINTMENT with the poor 

to true solidarity. 'The realization has to be made that the 
poor are not saints and the rich sinners. The prohlem is structural. 
k c e  we come to discover that the cause of the poor is God's own 
cause we will be able to overcome the feeling of disillusionment and 
disappointment which we will experience with particular Door people 
once we are involved with them. 

3. LOVE EXPRESSED IN TERMS OF MERCY AND COMPASSION 

The greatest value of any spirituality is of course love. Rut 
love must express itself in terms of compassion. Compassion in its 
original meaning means as we saw; to suffer with, to go where it 
hurts, where people suffer and to be with them in their suffering 
before we do anything for them. it means ultimately solidarity with 
them in the way Jesus showed solidarity with them. As we cannot 
understand the poor without Jesus neither can we understand compassion 
independently of Jesus' own compassion. The demand of the Gospel is 
most accurately expressed in the demand of Jesus: "You should be as 
compassionate as your Father in heaven is compassionate.'! In the 
measure that we come to discover God's own compassion for the poor, 
in that measure our way of prayer, contemnlation and meditation will 
grow hecause we will come to discover who God reallv is. Many have 
comented that there is a growing awareness and realization in Latin 
America of the need for true contenplation and prayer in order to 
discover the Lord in the poor and the Door in the Lord. And so 



there is a genuine spirituality emerping based on a sound biblical 
foundation. 

A. Nolan, The Service of the Poor and Spiritual Growth 

S. Galilea, "The Spirituality of Liberation" 
The Way 25 (1985) pp. 186-194 

G. Gutierrez, We Drink from 9ur Own Wells: The Spiritual 
Journey of a People. Orbis: New York (1984). 

D. Couturier. "The Canacity to Promote Justice" 
Auman Development 6 Number 3 (1985) pp. 34-40 

M. Oliva, I, Developing a Christian Social Conscience" 
Review for Religious 42 (1983) pp.  585-90 

- end - 

CENTRE FOR THE STUDY OF I S M  AND 
CHRISTIAN-NUSLIM RELATIONS, BIRMINGHAM , UK. 

8TH INTERNATIONAL SUMWR SCHOOL ON ISLAM A N D  CHF;-STIANITY 

This ten-day event o f f e r s  an opportunity for h l s i m s  and Chris- 
t i m s  from many parts o f  the fi~orld t o  meet together and pain a deeeper 
understanding of each o ther ' s  re l ipions .  Participants are not ex- 
pected t o  be spec ia l i s t s  i n  re l iaious  studies,  but t o  be wi l l ing  t o  
discuss openly t h e i r  comitments i n  a s p i r i t  of  rmctual respect and 
t r u s t .  

Application as soon as possible t o :  

Centre for the Study o f  Islam and Christian-FlicsZGn Relations, 
Sel ly  Oak Colleges, Birmingham 829 6LQ, UK.  
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A THEOLOGY OF CHRISTIAN PRESENCE I N  A SECULAR SOCIETY 

Robert J .  S c h r e i t e r ,  C.PP.S. 

iTrop satvent,  l es  c h r e t i m s  conmtcnt sur l 'exercice  du patvoir 
ins t i tu t ionne l  Dour marquer leur ~rgsence  dans l o  socigtz .  Mais 
c m e n t  v iven t - i l s  duns des s i tua t ion  oii celn  l e i ~ r  e s t  re fuse .  Les 
chrztiens chinois v ivent  dans c e t t e  s i tuat ion depu-ls la f in  de la 
p6riode coloniale. C68 cas semblahles az i s ten t  dans des paus ii 
predominance musuhane. S'appuyant sur des experiences vZcues, Robert 
SCHREITER n m s  nropnse atelques aperqus stu. ceZZe des pre'tres-ouvriers 
en Europe e t  sur l e  v i e  de Charles de Foucmld. La :'pre'sence chrdtienne" 
n ' e s t  pa6 un pis-oller pour un chrgtien, rnais e l l e  peut-Ztre l a  s a l e  
voie possible dans de nobreuses s i tuat ions  rnissionnaires. 

I have been asked t o  address the  quest ion of developing a  
theology of Chr i s t i an  presence i n  a  secular  s o c i e t y ,  with s p e c i a l  
re ference  t o  the  s i t u a t i o n  i n  China. I t  seems t o  me t h a t  Chr i s t i ans  
too o f t e n  r e l y  o r  f a l l  back upcn an exe rc i se  of i n s t i t u t i o n a l  power 
t o  make t h e i r  presence f e l t  i n  s o c i e t y ,  and we have much t o  l e a r n  
from those  s i t u a t i o n s  where power i s  denied or  presence i s  ignored. 
Chinese Chr i s t i ans  have t o  f ace  tha t  ques t ion  s ince  the  end of the  
co lon ia l  period of the  Church. They f a c e  the chal lenge of being 
both cons t ruc t ive  members of Chinese soc ie ty  and f a i t h f u l  members of 
the  Church. They witness t o  both the  bui ld ing  up of China and t o  a  
f i d e l i t y  t o  the  Gospel. 

The r e f l e c t i o n s  which fol low a r e  intended a s  an o f f e r i n g  t o  

the  d iscuss ion  on how C h r i s t i a n  presence i s  exerc ised  i n  a  secular  
soc ie ty .  I be l ieve  tha t  the  experience of Chinese Chr i s t i ans  has 
much t o  teach the  r e s t  of us .  A s  l o c a l  churches, we need t o  share 
experiences i n  f a i t h  a s  a  way of each l i v i n g  out  i n  f i d e l i t y  the  
c a l l i n g  given t o  us i n  Chr i s t .  

This p resen ta t ion  i s  i n  th ree  p a r t s .  The f i r s t  t r i e s  t o  expla in  
what i s  meant by Chr i s t i an  presence, and espec ia l lv  what Chr i s t i an  
presence i s  not .  I n  the  second p a r t ,  two h i s t o r i c a l  models of 
Chr i s t i an  presence i n  a  secu la r  soc ie ty  w i l l  be explored. I n  the  
t h i r d  p a r t ,  we w i l l  move t o  giving expression t o  a  theology of 
Chr i s t i an  presence. 

What is C h r i s t i a n  Presence? Calvin E .  Shenk has summarized i t  a s  
fol lows.  F i r s t  of a l l ,  i t  has meant a  

form of Chr i s t i an  witness through ac t ion  r a t h e r  than words i n  de- 
Chr is t ian ized  s i t u a t i o n s ,  such as  amonp the  working c l a s s e s  of Northern 
Europe. 

A second use may be found amonR the World Chr i s t i an  Student 
Federat ion members, beginnin?, inthemid-1960'  s. Here, presence meant 
going beyond confronting peoole with the Cospel message i n  the  usual  
proclamatory fashion ,  and t ry ing  t o  communicate the  message more by 



being with the people being evangelized. 
Presence has also ~ained currency as a way of describing the 

lives of Christians who witness silently in countries where any form 
of propaganda or direct proselytism is forbidden by law. Muslim 
theocracies and state socialist countries are examples of these kinds 
of settings. Here only actions may speak. 

A fourth way of understanding presence is to see it as a res- 
ponse to the opportunity to live the Christian life and engage in 
Christian witness without Aeoending upon the sclpport of large instit- 
utional presence, particularly the institutional power of colonial 
structures . 

Shenk concludes that if one examines these four approaches 
carefully, they all seen to have emerged from negative criteria; that 
is to say, they are reactions to vreviocls situations (a Christendom 
node1 of the Church, an aggressive propagandism, the instrumentality 
of colonial power), or an inability to use preferred means of witness 
(the cases of Muslim theocracies or state socialist systems). Given 
such criteria, presence begins to look more like a strategy than a 
response to the Gospel. It necessarily makes non-Christians suspicious. 
It is not unlike the kinds of reactions that Christians' use of the 
word "dialogue" can provoke. So how ought we speak of Christian 
presence? It is hard to come down to a univocal concept. A better 
way, perhaps, is to look at what Christian presence is not. - 
First, it is not a second-best way to be a Christian, nor an alter- 

native to proclamation. If 
Christian nresence is resorted to as a kind of fall-back position 
when direct evangelism is not possible, presence is not really a 
being present it becomes merely a stratagem meant to deceive the 
other. When such a strategy is emnloyed, the implication is always 
that, once conditions change, the mode of Christian activity will 
change. 

Nhat is p,~tting mixed up here is how Christians are part of 
their environment and certain missionary methods. We tend to 
canonize the missionary methods of recent centuries as the prime way 
of living out Christian witness but there have been a variety of ways 
of living out Christian witness in the world, some more invitational 
and some more confrontational. Christianity is, of course, a religion 
of outreach. It has a message it wishes to share. Christians root 
this sense of outreach in God's activity with us in sending the second 
person of the Trinity to become one of us. Christians believe they 
have good news, and that the news should be shared; it is not just 
news for one tribe or clan. Wet the purpose of being Christian cannot 
be reduced to church growth. Christian presence is first and foremost 
about how to live like a Christian, rather than how tc make others 
Chris tian. 



Secondly, it is not a passive state. Sometimes presence is used as 
the opposite of activity: when 

one cannot do somethino, one sirnlv exists. Actually, Christian 
presence has to be understood as a very conscious way of being in 
the world. It is a distinctive spirituality, if you will, a decision 
to live in a special way within one's context. It usually involves 
a rejection of any attempt to rely on the church's institutional 
parer to secure one's uosition. It decides nottode~end upon the 
coercive powers of institutions to make one's point or get one's way. 

Christian uresence is very much a process of engapement. It 
grows out of a sense of who Christ is and what one's society is like. 
It recognizes that Christianity is of its very nature transformative, 
and so a completely passive or inert Christianity is really a con- 
tradiction in terms. A Christian is not juet like anyone else. 
Christians do carry with them commitrnentsabout Christ and culture. 
How the Christianbecomes enegaeed is detemined to a great extent by 
how those cormnitments might best be realized. Christian presence is 
not an inferior or alternative form of direct evangelism; it is a 
way of being a Christian in its own right and with its o m  integrity. 

It is important to emphasize the role of the circumstances in 
which Christians find themselves as part of the Christian presence for 
there are no universal rules on what constitutes Christian presence. 
If there were Christian presence. If there were, Christian presence 
could indeed be reduced to a strategy. 

CHRISTIAN PRESENCE: 940 EXAMPLES 

The two examples are not intended to represent circumstances 
parallel to those in China today where the Constitution pernits 
belief in religion but does not pernit proselytism. Rather they 
represent two points in a spectrum of the kind of society where 
proselytism is not acceptable. In one instance, there is a response 
of apathy to the Christian message: in the other instance, there is 
hostility. 

The first example is the worker-priest movement in France in 
the 1940's and 1950's. Penri Godin's little 

book, France - Pays de Mission? raised the question whether the work- -- 
ing classes of France had not become totally dechristianized. Godin's 
analysis led him to believe that the traditional forms of exhortation 
to reform one's life would not reach this broad stratum of French 
society. The fact that the bourgeoisie clung more tightly to the 
Church had only deepened workers' conviction that the Church had 
nothing to say to them. The worker-priest movement was characterised 
by two things in France: a comitment and a spirituality. The cormnit- 
ment was that if the Church wished to have meaning for the workers, 
it had to be with the workers in all aspects of their existence such 
as housing, wages, and trade unions. They worked to attain what we 



would c a l l  now r e a l  s o l i d a r i t y  with the  worket;. The old words i n  
many ways no longer  made sense: the  a c t i o n s  of the  worker-priests 
made new words ooss ib le .  Now t h i s  being t o t a l l y  wi th  t h e  workers 
was not  a stratagem. It was a l i fe - long commitment, a way of being 
Chr i s t i an  i n  a l l  i n t e g r i t y .  They were t r v i n o  t o  de f ine  a new way 
of a iv inp  witness  t o  t h e  presenceof Chr i s t  i n  t h e  world. 

The worker-priest movement was suppressed i n  France i n  1954, 
although n o t  i n  Belgium. It has continued t o  be c a r r i e d  out  i n  many 
o t h e r  p l aces ,  but genera l ly  not  a s  a movement on the  s c a l e  i t  enjoyed 
i n  France. The reasons f o r  i t s  supgression had t o  do with t h e  
p o l i t i c a l  involvements of some of t h e  p r i e s t s ,  p a r t i c u l a r l y  through 
the  t r ade  unions. 

1,Jhat might t h i s  experience suggest t o  China? t h e n  many Chinese 
speak of t h e  experience 

of being Chr i s t i ans  i n  China s ince  l i b e r a t i o n ,  they no te  t h a t  t h e  1950's 
and 1960's were years  when Chinese Chr i s t i ans  had t o  l e a r n  t o  l i v e  t h e i r  
f a i t h  without i n s t i t u t i o n s ,  working s i d e  by s i d e  with many Chinese who 
were not  C h r i s t i a n ,  o f t e n  tryinp, s i x p l y  t o  surv ive .  Vhi le  such an ex- 
per ience  was usua l ly  t raumatic  and o f t e n  phys ica l ly  p a i n f u l ,  i t  brought 
many t o  a new awareness of what i t  meant t o  be a C h r i s t i a n  and a ~ h i n e s e  
Chr i s t i an .  There a r e  no s t a t i s t i c s  which can completely r e f l e c t  t h e  
f u l l  p i c t u r e  of t h e  tumultuous period of the  C l l t u r a l  Revolution 
but  it would seem t h a t  not  only did the  Church not  d i e ,  but  i t  grew 
s t ronger  both i n  i t s  commitments and i n  i t s  numbers a t  a time when 
t r a d i t i o n a l  methods of church growth were themost  completely out  of t h e  
quest  ion. 

The second examplefs  Charles - de  Foucauld. Foucauld began h i s  l i f e  
a s  an army o f f i c e r  i n  

France, but h i s  d i s s o l u t e  l i v i n g  led  t o  h i s  being dismissed from t h e  
m i l i t a r y  s e r v i c e .  He experienced a conversion t o  C h r i s t i a n i t y  and sub- 
sequently became a Trappis t  monk a t  Nazareth i n  P a l e s t i n e .  From Pales- 
t i n e  he was in sp i r ed  t o  move t o  a hermitage i n  the  Sahara Desert  of 
Northern Afr ica .  There he l i ved  among t h e  Tuareg people,  a semi-nomadic 
t r i b e  of herders  who were h o s t i l e  t o  both t h e  co loniz ing  French and t o  
C h r i s t i a n i t y .  Foucauld t r i e d  t o  l i v e  what he c a l l e d  t h e  "hidden l i f e  
of Nazareth," t h a t  i s ,  a way of u t t e r  s i m p l i c i t y  which he f e l t  mirrored 
t h e  l i f e  of Jesus  before Jesus  began h i s  min i s t ry .  

He offered the  m a r e g s  the  h o s p i t a l i t y  of h i s  hermitage, where 
he was most o f t e n  found a t  prayer e s p e c i a l l y  before  t h e  Blessed Sacra- 
ment. He was k i l l e d  by a marauding band of r a i d e r s  i n  1916. He is 
sometimes ca l l ed  t h e  "Apostle t o  the  Tuaregs", even though he never 
made a s i n g l e  convert  among then nor e s t ab l i shed  anything beyond h i s  
hermitage . 

What might Foucauld mean f o r  C h r i s t i a n  presence i n  China? J u s t  
a s  Jesus s p e n t t h e m a j o r i t y  of h i s  years  i n  t h e  day-to-day a c t i v i t i e s  
of the  l i f e  of a carpenter  i n  Nazareth, a way of l i f e  t h a t  was p a r t  



of ~ o d ' s  saving plan f o r  us a l l .  so ,  too, many Chinese experience 
t h e i r  l i v e s  as a  day-to-day s t rugg le  t o  secure the  e s s e n t i a l s  of 
food and hcusing. 

Chinese i n t e r e s t  i n  consumer good a s  they become increas ingly  
ava i l ab le  i s  o f t e n  taken as  a  s i g n  of a  growing material ism. 
Materialism might be the  case i n  some ins tances ,  but might it not  
a l s o  be a  s ign  af t h e i r  yearning t o  ge t  beyond the  day-to-day strug-  
g l e s  f o r  exis tence  t o  a  b e t t e r  l i f e ?  Foucauld's prayer emphasized 
t h a t  there  could be something more t o  l i f e  beyond the  immediate harsh 
q u a l i t i e s  of the  physical  environment a s  wel l .  

What t h i s  suggests i s  t h a t  another form of C h r i s t i a n  presence 
i n  a  secular  soc ie ty  can be a  s i g n  of transcendence, of the  
p o s s i b i l i t y  of more than what i s  found i n  the  experiences of day-to- 
day l iv ing .  What Chr i s t i ans  do t o  point  t o  t h a t  -- t h e i r  prayer ,  
t h e i r  h o s p i t a l i t y  and kindness, t h e i r  continuing care  of those around 
them -- has value a s  a  s ign  which po in t s  t o  what s u s t a i n s  Chr i s t i ans  
i n  t h e i r  joyful  car ry ing  out of t h e i r  prayer  and h o s p i t a l i t y  i n  the  
same l i v i n g  condit ions a s  o ther  Chinese. Put i n  the language of 
theology such C h r i s t i a n  presence becomes a kind of sacramental presence. 
Chr i s t i ans  become the sacramentum mundi, the  sacrament of the  world, 
of which the Second Vatican Council spoke. 

A Theology of Chr i s t i an  Presence 

I n  looking a t  these forms of C h r i s t i a n  presence and the theologies 
which support them, i t  i s  important t o  remember t h a t  proselyt ism came 
t o  play no major r o l e  i n  e i t h e r  of these  forms of presence. J u s t  a s  
Chr i s t i an  presence can only be ca r r i ed  out  i n  concre te ,  be l ieving  
Chr i s t i ans ,  s o  a  theology of presence has t o  have a c e r t a i n  concrete- 
ness.  I would suggest t h a t  the theology which supports C h r i s t i a n  
presence, l i k e  the  be l i eve r s  who l i v e  i t  out ,  has t o  have a body and 
a soul .  

The i s  the  form of concrete engagement 
which C h r i s t i a n  presence takes  on. I n  

the  case of the  worker p r i e s t s  movement, i t  was becoming a worker with 
the workers. For Foucauld, i t  was l i v i n g  among the  Tuareg.as one of 
them, and o f fe r ing  h o s p i t a l i t y .  Both of the  dec i s ions  taken here 
represent  a  theologica l  s tanceabout  c r e a t i o n  and about the  presence of 
God i n  the  world, about Chr i s t  and cu l tu re .  

Both decis ions  a f f i rm -- and I bel ieve  t h i s  t o  be e s s e n t i a l  t o  
Chr i s t i an  presence -- t h a t  God l i v e s  i n  the crea ted  world a s  wel l  a s  - 
beyond i t .  For t h a t  reason', God can be discovered and engaged wi th in  
t h a t  world. !,!here God res ides  i s  o f t e n  not  the  p lace  the  C h r i s t i a n  
would f i r s t  suspect .  

The body of C h r i s t i a n  presence f i n d s  God i n  the  concre te ,  day-to- 
day r e a l i t i e s  around i t .  That body is found i n  engagement with those 



r e a l i t i e s .  That engaeernent i s  not  used merely a s  an  o p ~ o r t u n i t y  t o  
ge t  t o  something e l s e :  it i s  taken with a l l  t he  ser iousness  with which 
God takes  c rea t ion .  It i s  a  r e a l i t y  which leads t o  ques t ions  of 
redemption: the  worker-priests not  only put i n  t h e i r  hours i n  the 
f ac to ry ,  they came t o  be p a r t  of the  needs f o r  change which moved the  
workers. 

Might not  Chinese Chr i s t i ans  f i n d  the bedy of t h e i r  Chr i s t i an  
presence i n  jo in ing  t h e i r  fe l low c i t i z e n s  i n  a  commitment t o  bui ld 
up Chinese soc ie ty?  Many i n  f a c t  have a l ready done so ,  but perhaps 
t h i s  needs t o  be i d e n t i f i e d  more c l e a r l y  as  a  form of Chr i s t i an  
presence. Not everything i s  p e r f e c t  o r  j u s t  i n  Chinese soc ie ty  (or  
i t  would need no bui ld ing  up:). But cannot God be discovered a t  
work the re  too, and might t h a t  not  lead Chinese Chr i s t i ans  t o  a  deeper 
t ransformation toward becomine. more t r u l y  Chinese and more t r u l y  
Chr i s t i an?  

The soul  of Chr i s t i an  presence i s  the  s p i r i t u a l i t y  which s u s t a i n s  
the  body and gives i t  shape and 

d i r e c t i o n .  I n  the  case  of the worker-priest., a  s p i r i t u a l i t y  of so l id-  
a r i t y  i n  s t rugg le  and f o r  b e t t e r  condit ions i n  a  more j u s t  soc ie ty  
c h e  about. It was a  s p i r i t u a l i t y  of being with the  poor, a  forerunner 
of the  theology of the  opt ion  f o r  the  poor of much of La t in  American 
l i b e r a t i o n  theology today. Foucauld's presence was shaped by a  
s p i r i t u a l i t y  of the s impl i c i ty  of l i f e  i n  Nazareth and by the  Eucharis t  
a s  the  presence of Chr i s t  i n  the d e s e r t .  He r e l i e d  heavily on a  sense 
of s ign  which would speak louder than any preached words he might 
d e l i v e r .  

Both the  worker-priest and the  Saharan s p i r i t u a l i t i e s  suggest 
s t rong ly ,  however, the  r o l e  of s i g n  o r  a  sense of sacrament ( i n  both 
the  broad and the  Euchar i s t i c  sense)  as  important f o r  g iv ing  the  body 
shape and d i r e c t i o n .  The s i g n  po in t s  beyond the  cu r ren t  s i t u a t i o n  
t o  s w e t h i n g  g rea te r  and more sus ta in ing  of a  f u l l y  hunan (or the  
Chr i s t i an  would say: saved) exis tence .  The s i g n  not  only poin ts :  i t  
a l s o  t r i e s  t o  ea the r  i n t o  expression the deeply f e l t  values which 
come from the  encounter with a  God found i n  the  midst of the  world. 
Many worker-priests could not  leave the  f ac to ry  behind, and Foucauld 
never l e f t  t he  d e s e r t .  There were mysterious r e a l i t i e s  i n  both 
which needed t o  be worked ou t .  

Chinese c u l t u r e  i s  one of the  g r e a t  s ign-cul tures  of the  world. 
I ts t r a d i t i o n  of a r t  and poetry apply a  theory of s i g n  

i n  d ive r se  and s u b t l e  ways. A theology of s i g n  i s  not  l o s t  on the  
Chinese. It  has been suggested somewhere t h a t  C h r i s t i a n i t y  should 
be present  i n  Chinese soc ie ty  a s  a  fragrance.  That fragrance,  tha t  
d i s t i l l e d  essence of a  harmonious r e a l i t y ,  i s  a  most suggest ive defin-  
i t i o n  of what C h r i s t i a n i t y  might be f o r  the  Chinese. 

I n  making these  suggest ions,  proselyt ism i s  very much i n  the  
background. I f  allowed t o  be a  presence, the presence of Chinese 



Chr i s t i ans  i n  t h e i r  soc ie ty  might not  only lead t o  a deeper t rans-  
formation of those Chr is t ians  i n  t h e i r  communion wi th  Chr i s t  through 
t h e i r  discovery of Chr i s t  i n  un l ike ly  p laces ,  but a l s o  provide the  
r e s t  of us some i n s i g h t  i n t o  embodyina the  message of Chr i s t  i n  our 
own secu la r  s i t u a t i o n s .  Chinese have a l ready learned much from the  
l a s t  t h i r ty - f ive  years  of t h e i r  experience, experiences they have 
been shar ing  with us. They have shown us how t o  be a Church without 
power, a Church which can s u f f e r ,  and a Church which can be deeply 
loyal  t o  the  people and t o  the na t ion  without compromising the  hea r t  
of the Gospel. It  i s  hoped t h a t  these suggest ions might r a i s e  some 
p o s s i b i l i t i e s  f o r  t h e  Chinese, so t h a t  they might i n  t u r n  cone t o  
continue t o  teach us a s  well .  

NOTES - 
1. Calvin E .  Shenk, A Relevant Theology of Presence. (Elkhar t ,  

Indiana: Hennonite Board of Missions Mission Focus Pamphlet, 
n .d.) ,  3-5. 

2. Lawrence Nemer, " S p i r i t u a l i t y  and the t l iss ionary Vocation," 
F~ i s s io logy  11 (1983) 419-a34. 

3. Hais ie  Ward's France Pagan? The Mission of Abbg Godin (New York: 
Sheed and Ward, 1949) contains both the  tex; of Godin's book and 
an evalua t ion  of Godin's s p i r i t u a l i t y .  

4. See fo r  example Tsao Seng-:hieh, "Chr is t ian  Witness i n  New China," 
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5. See f o r  Foucauld's l i f e  Sergius L o s i t ,  Charles  de  Foucauld: 
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EVANCELIZINC SECULARIZED EUROPE 

(On 9 October 1985, Cardinal G. DanneeZs, Archbishop o f  
MaZines-BmsseZs, presented a paper on the evmqet i za t ion  of Europe 
a t  the 6 th  European Bishops' Symposium, held i n  Eome. The . foZZdng 
are excerpts from t h i s  paner. l 

1. THE SLIGIOUS SITUATION OF EUROPE 

Taking into account the great differences among the various 
situations in Eurhe (especially between East and West Europe), 
there nevertheless appears to be n group of values and non-values cormon 
to all of western civilization. The ground upon which the seeds of the 
Gospel fall therefore preseats some ccrmoh obstacles to theit growth. 
It a190 has some points of positive reception, favourable to euangeliz- 
ation. One of t h ~  specific characteristics of Eurcpe is the 
pgst-Christian situation which is found from the ~tlantic to the 
Urals. Evangelization will therefore always be a "second" even~eliz- 
ation which, in contrast to the first which is progtessing in many 
young countries, sets out from a situation of atheism or agtldsticism. 

Practical Atheism: This is an ever-present phenomenon, even though, 
at certain times, it has been noderated and even 

contained by social pressures. There has always been a taste for 
crecarious and mortal goods, spiritual torpor, indifference towards 
basic questions -- except perhaps in the face of one's o1.m death: 
There have always been resurgences of paganism. It is the ptactical 
atheism of the consumer society: in the face of the joys of "panem 
et circenses", hoki can one be concerzed with a doctrine and a morality 
which put people on guard a~ainst the dangers of such a marvelous 
world? It is the cult of the immediate, and of the immediate oblivion 
in case it has been necessarv to go through any suffering". 

Huuen Values and their "Toxins". VJestern culture and civilization 
have, at heart, a great many basic 

human values. These include the uniqueness of each person, the dignity 
of each person, the freedom of each, the equality of all... All of 
this leads to the creation of a whole series of institutions which make 
up a society charged with promoting and guaranteeinq these values. 

Because these values and institutions are based on trust in man 
with his potentialities but also with his freedom, this system is 
characterized by great fragili.ty, with a constantly lost and refound 
equilibrium. 



This European humanism is henceforth but rarely based on a 
Christian vision of the world. where God is the creator and supreme 
defender of values. The point of reference constituted by the Absolute 
is missing. Now, without this point bf reference, without this link 
with the transcendent Absolute, the European humanistic ideas and 
values left to themselves natutally secrete "toxins" which slowly 
poison the living tissue: Llome of these may be deadly. 

Hew Religious Phenomena. There is also a seties of new religious 
phenomena in the area of religion itself 

and of Christianity. Not all is on the verge of dying in the Church. 
We need only think of the "parable of unity" represented by the Com- 
munity of ~aize, or the pilgrimages of young people everywhere in 
Europe. There is the charismatic movement, and in particular the 
cornunities of Renewal, which bring together (as themanasticcommun- 
ities do) Christians from all walks of life (celibates, couples, 
children, religious, priests). There is the revival of certain 
religious orders. the foundation of new religious families; the theology 
courses taken by an impressive number of laypeople; the success of 
spiritual retreats (the retreat houses are over-booked). There is 
also the prestige of the Church in the domain of the larger human and 
ethical questions and lastly the Pope's trios which gather great 
crowds of believers of all confessions and even non-believers. 

2. EVANGELIZING EUROPE : HOW? 

that does the Church need in order to evangelize "secularized" 
Europe? First of all a thorough and healthy philosophical reflection. 
The present problems, even though they may seem theological at first 
sight, are almost always philosophical problems too. 

Evangelization must take into account the cultural values in 
which people live. This is the whole problem of inculturation. A 
great effort must be made to renew the links between faith and culture. 
Their common source is in the same God, creator and savior. "The 
break between the Gospel and culture is undoubtedly the drama of our 
age" (Evangelii nuntiandi, n. 20) . 

It is urgent in our age to recover and tell again to the world 
"the reasons for believing". Popular religiousity is being rediscovered 
almost everywhere: "If this is well-oriented, especially by a pedagogv 
of evangelization, it is rich in values" (Evangelii nuntiandi, n.48). 

Healing the Great Values of Uestern Humanism: 1.Je spoke about the great 
values which are part of 

the European patrimony and heritage (the uniqueness of the person, hislher 
di~nity and freedom, the equality of all, sense of democracy, respect 
for the fundamental rights of persons, social justice, solidarity, 
science). Rooted without doubt in the heart of humanity, these values 



have come to us Europeans through the matrix of the Christian faith, 
purified and enriched by it. These are nothing else than Christian 
values which have been "laicized, naturalized, secularized". They 
subsist today without their point of reference and anchorage in the 
transcendent. Only the reattachment of these values to their source 
and their defender can heal Europe of the slow poisoning of the 
"toxins" secreted by its own body of values. There is a liberation 
which only the Christian faith and the Church are capable of bring- 
ing to a successful conclusion. 

The Parish and Small Groups. Evangelization is a complex task. But 
the Church is convinced that it depends 

first and foremost on the living witness of Christians at the heart 
of the human cmunity. 

Only rarely, however, does a Christian give witnesses alone: 
the Christian vitness in community. It is here that one of the 
biggest problems of evangelization today is being posed. The parishes 
in fact, the classic places of Christian life and witness, clearly 
seem to be losing their vitality. It apoears that a great part of 
the strength of witness and of evangelizin~ vitality is passing to 
other hands. .. to numerous small groups in the Church. 

How can we find the linkages between these groups and the classic 
structures of the Church, i.e. the parishes and the Catholic move- 
ments? Our defect is probably a kind of neo-pelagianism and a lack 
of faith in the omnipotence of the Vord of God. There is only one 
remedy: the rediscovery of the reality of grace and the omnipotence 
of the TJord of God. 

(Excerpts from the text published in i;'ocumentation Catholique, 
No. 1906, pp. 1068-1078: translated and somewhat abridged). 

Ref. Chronica CICM: Via San Giovanni Eudes 95, 00163 Roma. 



BOOK NOTES 

Ire draw to your attention a recent book written in Italian on 
the Extraordinary Synod: 

RAPPORT0 SULLA CHIESA: I1 Ventodel Sud. Fabrizio Plastrofini, 
E.Y.I., Bologna, 1986, pp. 184. Lire 14.000. 

There were many tensions surround the Extraordinary Synod (Ref. 
SEDOS Sulletin of January 15, 1986). However, the Synod didn't allow 
itself to be maneuvered into a ~osition of deciding whether or not tojmple- 
pent the orientations of Vatican Council 11. Instead, it strongly reaffirmed 
them. Representatives from the y w n g  Church of the so-called Third 
World were largely responsible for this strong and firm affirmation. 
The interestin8 sub-title "The Tiind from the South" sums up the pers- 
pective of the author. 

The book reports the Synod under four different headings: The 
West: Latin America; Africa; Asia and Oceania and concludes that the 
Synod was an authentic orientation for the Church in the third mill- 
ennium. The book also contains 30 of the more interesting intekven- 
tions made during the course of the Synod. 

E.M.I. are to be congratulated for publishing this informative 
book so quickly after the Synod. 

Incidently, a Plarch 1986 publication of Editions du Cer:, con- 
tains 16 of the more significant reports from the individual churches 
submitted to the secretariat of the Pre~aratory Commission in m e -  
paration for the Extraordinary Synod. 

Another book nublished this year that concerns itself with the 
Church in the third millennium is: 

THE CHURCH OF THE FUTURE: A model for the year 2001. Walbert 
BtiRlman O.F.M. Cap. St. Paul Publications, Slough, England, 
1986 pp. 207, £6.95. 

This thought provoking book focuses on the shift in the Catholic 
Church from a Western to a i,'orld Church. The Church has become the 
church "of six continents", a church in which the peoples of the Third 
World predominate. From his l o n ~  experie~ce of mission, "albert 
Biihlmann focuses on the development of the church in Africa, Asia, and 
Latin America and indicates how the church as a whole can benefit from 
the new values and forms of Christian living emer~inp, from these churches. 
The book contains a section exploring new structures for the church 
and an epilogue by Karl Rahner. 



We would like to call your attention to the following Pro Mndi 
Vita publications: 

SECTS IN CENTRAL AMERICA: A PASTORAL PROBLEM 
Bulletin 100, 198511. 

REFLECTIONS ON THE POSITION OF AFRICAN 1JOMEN 
African Dossier No.33, 211985. 

THE LOCAL CHURCH AND MILITANT LAY PARTICIPATION: 
THE MSPC EXPERIENCE. Asian-Australian Dossier No.34. 

VATICAN 11: TWENTY YEARS OF. THE EXTRAORDINARY SYNOD 
Bulletin 102, 198513. 

JOHN PAUL I1 AND THE I?ISSION OF THE CPURCH TODAY 
Bulletin 103, 198514. 

COMING EVENTS: 
..................................................................... 
* * 
* THIRD WORLD THEOLOGIES I N  RELATION TO THE PIISSION * 
* * 
* OF THE CHURCH * 

* 
PLACE: * - 

* * 
DATE: Tuesday, May 6 ,  18.D0 hrs .  * - * 

* t o  * 
* * 

Saturday, May 10, 14.00 hrs .  * * 
* 

SPEAKEPS : J e m  Marc Ela - Cmeroun, * 
Jose Parins - Braz i l  * 
Michael Amaladoss, SJ - India * 

* 
FACILITATOR: SR. KIT COLLINS, RSCJ * 

* 
REGISTRATION: FORMS INCLUDE IP' THE PMRCH BULLETIN. * 

Phone SEDOS S e c r e t a r i a t  i f  add i t iona l  * 
forms are  required.  * 



Notices 

DIPLOMA IN DEVE1,OPMENT STUDIES 

The aim of this one year proErame is to create for the particip- 
ants a learning situation in which the development process can be 
analysed, critiquedand reflected uoon in a broad inter-disciplinary 
context. A deliberate attemnt is made in all subject areas to integrate 
the relevant theory with the experiential and cultural backgrounds of 
the students. The course will be particularly helpful to those working 
in less developed areas, engaged in justice and peace animation, or 
developing community projects. 

All enquiries to: Fr. Richard Ouinn, C.S.Sp., Development Studies 
Centre, Kimmage Manor, Uhitehall Road, Dublin 12, 
Ireland. Tel. 554381, 508454. 

DATE : September 29, 1986 to May 30, 1987. - 
TUTION: £1,025 

-- 
JUSTICE AND FAITH 1:lORKSHOP 

The Workshop which is sponsored by the Irish Missionary Union 
will provide opportunity for missionaries, laity, clergy and religions 
to reflect on their commitment to an evangelical option for the poor 
whether in the Third or First 1,Jorld. 

Ilhile outside resource people will be available, the workshop 
process will draw heavily on the sharin~ of experience, expertise and 
insi~ht by the community of participants. 

Apply to: Justice and Peace PJorkshop, St. Columbants,Navan, 
Co. Meath, Ireland. Tel. Navan (n46) 21525. 

DATE : February 22 - 5 June, 1987 - 
APPLICATION DEADLIFE: October 1, 1986. 

INTERIiATIONAL LWKO COURSE 

Pastoral leaders from various countries have requested a condensed 
and short introductory course into the L W O  series "Training for Con- 
munity Ministries", used widely in animatinp and training local leaders 
of Christian communities. Those who attend should be pastoral leaders of 
dioceses, institutes, training centrrs etc. who wish to train others in 
suitable pastoral methods of encouraging Small Christian Conununities, 
awareness programmes for the Christian cornunity and training local leaders 
in their respective countries. The course is conducted by F. Lohinper 
and O.Hermer, main authors of the LLBKO series. 

&ply to: Lumko Missioloeical Institute, P.O.8ox 5058 
1403 Delmenville, South Africa. Tel. (011) 827-8994 

DATE : 2 - 29 November, 1986. - 
FEE : US$380 (including board, tuition, study tours to local parishes). - 


