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INTRODUCTION

This Bulletin is the record of the fifth in a series of annual
residential Seminars organised by SEDOS to work on the AGENDA drawm
up at the 1981 SEDOS Research Seminar on the Future of Mission. The
AGENDA outlined a programme for future planning, study and research
in mission under three headings:

- Directions in mission to-day;

— The central role of the local Church;

~ The particular tasks of missionary institutes in the
future.

This year's SEDOS seminar was a special effort to listen to the
local churches of the so-called 'third world' to hear what the
theologies of those churches are saying about mission issues to-day
and about the contribution they make to the universal mission of the
Church.

The 1981 Research Seminar on the Future of Mission singled out
four directions in mission: proclamation; dialogue; inculturation;
liberation of the poor. They are still the key issues to-day. And
they emerged once again at this year's Seminar in the presentations
made by the key-note speakers, all of whom came from the "third world'.

The 1981 Seminar saw authentic proclamation of the Gospel as
a witness by word, by the silent witness of action, or by the even
more silent presence of a Gospel life lived faithfully among others.
This is, at the same time, a listening to life, discovering the presence
of God's Word and Spirit among a people, a presence which has pre-
ceded the missiomary. It saw the goal of proclamation therefore
according to two models, different but complementary:

(a) extending the visible communion of the Church,
(b) recognising and furthering the values of the Kingdom.

It indicated that this second model is achieving more prominence
to-day and may be directing us to what will become the priority in
much future proclamation.

Readers of this record of the 1986 Seminar will note how the
speakers from local Churches of Africa, Asia/Oceania and Latin America
affirm this direction. 1t appears in the questions from the Asian
Churches raised by Michael Amaladoss of India, in the theology of
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African Churches described by Boka di Mpasi Londi from Zaire and in
the story of the basic ecclesial Communities narrated by the Latin
American team of José Marins, Carolee Chanona and Theolide Trevisan.

SEDOS Annual Seminars are attended by an average of 85 members
many of whom are Superiors General, their Assistants or Mission
Secretaries. They are concerned with the new directions in Mission
but they have also an unavoidable preoccupation with the consequences
of these new directions for their own institutes. At these Seminars
there is an opennes to the new and a down-to—earth practical analysis
of what may follow if and when the new challenges are honestly faced.
It is not easy to maintain a balance between the two. As the Seminar
evolved the challenges to traditional understanding of mission,

preparation for mission and the role of missionary institutes became
clearer.

The key-note speakers were asked precisely to address this
question on the concluding day of the Seminar - the challenges that
have emerged for Mission Congregations and lLeadership? These con-
tributions need to be read in conjunction with their key-note addresses.
Some of the most challenging questions appear in these addresses.

They go beyond the role of the institutes or of "full-time" or "part-
time" missionaries and touch the whole mission project of the local
Churches and of the unversal Church to-day.

How will the challenges and questions raised at this seminar be
treated? Will they be heard, taken seriously, or shelved and confined
to discussion by the General Administration of SEDQS?

Or will they be passed on to the members for study and for action?
An urgent appeal that this should be done came from both key-note
speakers and participants. We hope that this record of the proceedings
will be both a help and an incentive to do this.

The process followed at the Seminar is found in Appendix I.

At a special evening session of the Assembly the participants unanimously
recommended the setting up of a SOLIDARITY IN CRISIS NETWORK. (See Appendix
I11).

A Special Interest Group met to examine the situation in South Africa.
Fr. O'Riordan, a participant at the Seminar, who had recently been expelled
from South Africa addressed the group. The recent Bishops' Pastoral on
economic pressure was circulated to all participants. (See Appendix III).
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QUESTIONS FROM THE ASIAN CHURCHES

Michael Pmaladoss, SJ.

(Fr. f4maladoes taught theology at the Institute of Religious
Studies, Delhi, India and was editor of Vidyajyoti. At present he
18 Assistant to the Superior General of the Jesuits in Rome).

INTRODUCTION

Asia is a vast continent with a variety of cultures and situations.
Any attempt to speak of an Asian Theology is bound to be very general.
It will also be conditioned by my particular point of view, which
is Indian. Secondly my aim in this talk is not to give you a survey
of all that is happening in Asia but only to point to significant,
sometimes problematic, new thrusts. I shall group my remarks around
three challenges that the Churches in Asia are facing. After present-
ing a new siltuation that glves rise to a new theological perspective

I ghall point to questions that the theologlans - at least some of
them - are asking.

I. THE CHALLENGE OF THE GREAT RELIGIONS

l. Situation: Asia is the cradle of all the great religions, including
Christianity. All of them are experiencing a revival in
a search for identity in a post-colonial situation. This revival has
given rise in some areas to fundamentalist movements. On the other
hand growing industrialization and urbanization is leading to a certain
secularization. In this situation the religions are called to
collaborate 1n the defense and promotion of common human and spiritual
values. This was the theme, for instance, of the addresses of Jchn
Paul IT to other religlous leaders during. his recent visit to India.

This call finds a resonance in the hearts of Christians today
because of a growing positive approach to other religions after the
Second Vatican Council that urges us on to respectful dialoque with
them. A meaningful, experiential and open enccocunter with the other
ogreat religions is really a new "sign of the time" in the life of the
Church. BSuch encounters are cften occasions for humility when, for
example, the "mystic" religions think of Christianity as an inferior
religion, still tied to rituals, laws and structures or when the Church
is admired for the wrong reasons like its efficient organization, its
international network, its schools that are hearers of modernity, etc.
and not for its spirituality cr for the Good News it brings.

2. Theological Perspective: In this situation a new thoelogical
perspective ls emerging. One may call it
a paradigm-shift from a Church-centred view of the plan of God for the
world to a kingdom-centred view. Without ignoring human sin and sinful
soclal structures, all history is seen as salvation history. God, his
Word and his Spirit are active in the world fram the beginning leading
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1t to the fullness of his Kingdom. The reliqicns too are elements of
this cosmic covenant. The Church is called and sent into the world
to be at the service of this "Mystery” as its first fruits, It does
not exhaust or meonopolise this mystery. Other religlons too are
playing a role in the history of salvation, because the salvific
dialoque between God and the human person ls taking place not merely
iln the secret of his heart, but takes account of his soclal nature.
The vrrimary focus of ev: gelization then is the Kingdom and comprises
varlous activitieslike liberation, dialogue, inculturation and
proclamation according to the situation. The bullding up of the
Church 1s only at the service of the huilding up of the Kingdom.

3. Nuestions: This new perspective raises various questions that
need to be pursued:

Regarding the Church: 1}) If the Church is no lonaer seen as

the centre of the world and of salvation history what is its
self-awareness as the herald of the Kingdom? 2) What are the
socio=-political implications of the broadened process of evangel-
ization, especially when the Church is called to ccllaborate

with other religlons in the defens2 and promction of common human
and rellgious values?

Regarding Christ: Few do we understand the unique and unlversal
medlatorship of Jesus Christ in the context of the cosmic activity
of Christ and his historical manifestation and continuing presence
in the Church? Some theologians speak of the cosmic, unknown
Christ; others speak of Jesus proclaimed by those committed to him
in faith. Still others seek to discover the dialectical links
hetween the cosmic Christ and the historical Jesus in the over-all
context of the "Mystery" of salvation. Some would distinguish
between the spheres of Christ and of the Spirit. This is a
question that is very much debated. thile we may not be able to
unravel the mystery, we could try to locate 1t more preclsely

and accurately.

Regarding Christian Life: For Asians dialogue is something intra-
nersonal, an attempt to come to terms with theilr own roots as
Hindus, Buddhists, etc. We hear claims of people reing Hindu -
Christilans or Christian - Buddhists. From this point of view of

a more positive and inteqral approach to other religions, prevalent
ldeas regar’ling syr.cretism will have to be revised. One will

have to learn to live with pluralism. In this context how would
we assess the claims of some who speak of the possibility of going
beyond "name and form", of transcending structures and symbols?

II. THE CHALLENCE OF THE PCOR

1. sitvation: The noverty in most countries in Asia needs no demonstraticn
but in recent vyears religiosity has also come to be

reconnised as an inteqral element of the Aslian situation. Poth poverty

and religlosity have negative and postive aspects. Poverty 1s oppressive;
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but one can choose to be poor for the sake of the Kingdom.
Reliqiosity can be superstitious and alienating. It can alsoc be
the socurce of prophecy and inspiration.

Another imnortant element of the Asian situation is that the
fight acainst oppression is more and more engaged in by multireligious
action groups. If we wish to avoid the privatization or the
marqginalization of religion in such multi-religious groups we have
to see that the religions through dialogue, while rooting each one
in his or her faith, also provide a common inspiration to the task
of liberation. This is the collaboration we have already spoken
of in the first section.

2, Theological Perspective: There is a quest for integral liberation.
One seeks freedom not only from economic

injustice and molitical oppression but also from social bonds like

the caste system. One sees the need for cultural change: a trans-

formation of world-views and value systems. One looks to the liberat-

ing motivation and inner strength of authentic religion. One sees

the usefulness of tools like marxist politico-econocmic analysis.

But one also looks for new models of socialism. One seeks to

integrate the insights and methods of leaders like Gandhi. One seeks

roots in one's own tradition as a way of avoiding alienation, even

if this tradition has to undergo transformation.

3. Miest lons:

1} The Asians are searching for an integral humanism.
Aslan traditions have in the past perhaps promoted
the ideals of personal arowth and fulfilment
throuagh detachment and contemplation and have sought
social harmony as a context and support for this per-
sonal sadhana. Today the cormunal dimensions of human
existence, experience and fulfilment and the commitment
to historical action are more stressed., We need to hold
both these dimensions in a dynamic equilibrium. As an
Indian theologian, George Soares-Prabhu has expressed it:
"Asian thinking is always holistic. Experience in its
totality (personal and communitarian, mystical and
societal) will replace praxis as the hermeneutical key
to an Asian theology of liberation". But this holistic
perspective is still the object of search.

2) Another area for research is how to make religions
relevant and a force for unification rather than division
in the experience of multi-religious action groups. Other-
wise these groups will become marginalised as far as
religion is concerned and the Church itself will lose the
cutting edge of its presence to the world.
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3} As a result of recent history the relationship botween
the Church and the State has taken a variety of forms
in Furope and pmerica. There is however no reason why
this should be a model to the countries in Asia with
multi-religious populations., These countries will have
to evolve towards a situation when we have States that
are neither confessional {Islamic, Buddhist, Hindu etc.)
nor purely gecular=technocratic that have no respect
for religious values. This is the only way in which
minority religious greuns can contribute to nation-
building without feeling marqginalised and self-defensive.
But this is hardly possible as long as the Church
itself preserves its "forelgn image" in its liturgy,
its theology and 1ts orcanizational structures. This
leads us to the next point.

III. THE CHALLENGE OF SELF-DISCOVERY BND GROITH:

1. Situation: Already in 1974, at their first meeting in

Taiwan, the Tederation of Asian Bishops' Conferences
spelt out the task of evangelization as the building up of the local
Church through a three-fold dialogue, namely with culture, with
the religions and with the poor. At the International Mission
Conaress in Manila in 1979 evangelization was declared to be the
task, primarily, of the local Church. The China situation - the
~hree self movement, e.g. and the role of the Philipino Church
during the recent struggle for liberation have re-focused the atten-
tion of Asians on the need for becoming local Churches.
There however seems to be a gap hetween promise/desire and reality.
Agsessing the Pope's recent visit to India (Feb. 1986) Parmananda
Divarkar writes:

"As far as India is concerned, we are still
suffering fram the connection of a large part
of the Church with the colonial expansion of
western Europe. It is not just a question of
a surface appearance of being foreign. The
problem lies deeper and cries for a radical
solution; we have not grown from a seed but
are transplanted. At first sight it might
seem an advantage to skip the slow stages of
grovth that lead from conception to maturity
and to find oneself catapulted into adulthood,
with all the trappings of a fully developed
Church. But the laws of life can )¢ bypassed
only at the expense of vitality and eventual
fertility”... ‘

"A journalist who followed the papal tour,
concludes his otherwise positive reports with
the corment: 'It is c¢lear that John Paul II 1s
a strong Pope, a fighter for what he believes
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in, while the Catholic Church in India is quite
the opposite.' t(hatever be the measure of truth
in this statement, would it be impertinent to
suppose that John Paul is effective because he

is free to be himself, whilst the Church in India
is not ... We are not a young Church, except in
the sense that we have never really grown up."

2. Theological Perspective: Over the last twenty years reflection
in Asia has moved from adaptation,
through inculturation, to the building up of the local Church. This
latter process, while supposing the dialogue hetween Gospel and
culture, also includes the creation of indigenocus forms of Christian
life and ministerial organisation and contextual theclogical reflection
in a community that is built up from below as a response to God's
Word. The dialoque between Gospel and culture or inculturation is
itself seen as an encounter hetween the Church, which is a particular
historical and cultural expression of the Gospel, and a culture which
is animated by other religion{s}, popular or developed, Such in-
culturation is seen not merely as an incarnational process by which
the tord takes flesh again in a new culture but alsc as a paschal
process in which not only the new culture, but alseo the Church as
the bearer of the Gospel is called to die and rise again. BAloysius
Pieris has called it a "Baptism". This call tc the Church to die
seems to be threatening to many. Obviously the Church as a people,
as a movement and as a mystery cdoes not die. But as a historically
and culturally conditioned expression in structures it must be
ready to die and to take on new forms.

3. Miestions:

1) It is one thing to speak of a participative Church
from below as a response to God's VWord and another
to create conditions of freedom and responsibllity
that facllitate such a growth. BAutonomy in commun-
ion, collegiality and subsidiarity are ideals often
spoken of. Put what seem real are structures of
denendence, also financial and cultural, often
internalised through formation and history. Ilow
can we create a participative Church?

2) The Church as people, the Church as a movement, the
Church as a mystery will certainly endure., Put are
our models of the Church and its time-and-culture-
conditioned structures called to die to rise again
transformed into a new people? Vhat is the role
of tradition? FHow much of it is really normative
and how much of it is relative? VWhat are the criteria
to distingquish the essential? Does one historical
development necessarily contradict, dominate or condition
another historical development?
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CONCILUSION

Let me conclude with three general observations on the
charateristics of Asian theoleogies. They are, first of all, holistic.
Tolerance is a characteristic of Asian peoples. Pluralism is a part
of experience for them. Their world-view 1s inclusive integrating
the "yin" and the "yang", the active and the passive in one total
perspective. Sharp dichotomie=s are avoided, There is an attempt at
consensus even in and through conflict.

Secondly, thelr approach is experiential. Realization (sadhana)
rather than knowledge is the goal of life. Truth is experienced as
a Being rather than as a creed. A certain pragmatism accepts
plurality of levels and methods in experience allowing for process
and diversity.

Finally, Asian theologies are dialogical. If dialogue with
other religions is a dimension of our life, a reflection on that
life can hardly be exclusively Chnristian,

- end -
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A PROPOS DE LA THEOLOGIE D'EGLISES AFRICAINES

Boka di Mpasi Londi, $J

(Fr. Boka di Mpasti Londi, SJ, from Kisantu in Zaire teaches
pastoral theology at Lumen Vitae, Bruxelles, the Gregorian University,
Rome and in Nairobi and is also editor of TELEMA. He composed the
national anthems "La Congolatse” tn 1960 and "La Zairotse' in 1871, both
music and Lyrics).

Mon exposé ne sera pas long et sirement pas exhaustif. Je veux ouvrir
seulement quelques grandes avenues pour orienter la réflexion.

Je me garde bien d'entrer dans les détails pour les réserver a l'échange
de vues qui suivra l'indication des grands blocs que je vous propose.

Si par théclogie on entend un corps de formules toutes faites ou de recettes
abstraites, alors l'Afrigue n'a pas de thé&ologie et rien n'assure qu'elle en
a besoin.

En Afrique, la thé&éolcgie se présente sous la forme de vie, comme efferves-
cence de pensée qui émerge de la foi v&cue par le peuple de Dieu tout entier,
étranger comme autochtone. Mais, c'est vrai, il existe une grande variété
de t8ches. J'en indique seulement les trois constantes:

1. D'abord l'exigence de base est l'expression.

Pour &tre vivante et viable, pour vivre et survivre la foi a besoin de

s'exprimer., Le sujet responsable de cette expression, c'est le croyant
lui-méme.

2. Ensuite, la pierre angulaire est la personnalité ou l'identité.

En Afrique, la personne n'est pas un individu isolé, c¢'est un monde ouvert,
un centre de relations, un "&tre avec", une communauté& en miniature.
D'autre part, la persomnne a priorité sur tout systéme d'idées et sur les
choses. A ce double plan, & la suite des circonstances historiques que
l'on sailt, la personnalité africaine a &été& perturb&e. Elle vit une sorte
de crise d'identité anthropologique. Il faut "résoudre" cette crise.

3. Enfin, le lieu de la solution de cette crise, c'est la culture.

Par cultures, nous désignons ici simplement 1l'expression spécifique vitale
de la personnalité humaine.

A l'heure actuelle, en Afrique il est difficile d'isoler 1'effort de 1la
pensée théologique de ces trois constantes: expression, personnalité,
culture. Un terme les ré&sume: 1'INCULTURATION. Voild 1l'idéeforce de la
théclogie africaine. Et s'il faut trouver un nem pour caractériser la
thécologie africaine, 1l'inculturation convient bien.

Elle vise & l'harmonie des différences.
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C'est pourquoi il ne faut pas s'étonner que pour le moment les impéra-

tifs soclo-économiques et pelitiques de développement et ses défis
passent aprés la recherche de 1l'identiteé.

Si Jean-Marc Ela était ici, il frémirait et rougirait, mais rien a
craindre parce que le rougissement sur un visage africain ne se voit
Pas ! Il est le grand protagoniste d'une pensée théologique axée
d'abord sur les exigences de développement et de justice sociale pour
Construire un christianisme socucieux de 1l'homme en société A 1'exemple d¢
1l'évangile. Je suis obligé, par honnéteté et par justice, de signaler
cela parce que i¢i je mettrai l'accent spécialement sur 1'inculturation.
Pourquol ? Mais parce que les impératifs du développement ont beau étre
13, et interpeller 1'Africain, encore faut-il que 1'Africain lui-méme
soit d'abord, qu'il existe d4'abord, pour agir et promocuvoir son
développement. Aussi longtemps que la crise d'indentité anthropologique
Persiste, toute autre entreprise risque d4d'é&tre condamnée a l'échec,
€tant construite sur du sable mouvant.

En raison de la conjoncture historique deja connue, les Eglises de 1'Afri-
que sub-saharienne mettront forcement en relief des aspects lies a la
Justice et A& la libération de l'opprimé&. En Afrique du Nord ol prédomine
1'Islam, il y aura d'autres accents, tel 1l'esprit de dialogue, de
collaboration, de compréhension

J'ai rappelé ces 3 constantes dés le départ pour dire que la question
proposée ici par le Sedeos n'est pas utopique ni artificielle, ni marginale.
Elle reflate pour l'Afrique une réalité vécue et cette réalité est centrale.

Jean-Paul II L'a constatée et l'a saluée dans ces termes lors de son premier
voyage en Afrique :

" Il vy a certainement maturité, la maturité d'un jeune, maturité de
joie, une maturité& de force, la maturité d'é&tre soi-meme, de se
trouver dans cette église comme dans leur Eglise, ce n'est pas
1'Eglise importée de 1l'extérieur, c'est leur Eglise, 1'Eglise vécue,
authentiquement, africainement ".

Et lors de son 28me voyage, il en a indiqué la condition fondamentale

" L'Afrique a besoin d'espace de liberté& et de créativité ",

Mais d&ja en 1969, A Kampala, Paul VI avait proclamé pour 1'Afrique le
droit de créer un christianisme propre. Il dit : " dans l'expression de la
foi unique, un pluralisme est lé&gitime, m&me souhaitable ; en ce sens, vous
pouvez et wvous devez avoir un christianisme africain ",

Et en 1980, & Nairobi, Jean-Paul II renchérissait en ces termes :

" Non seulement le christianisme est important pour 1'Afrique, mais le
Christ lui-méme, dans les membres de son corps, est africain ".

Du c8té des papes, comme nous le voyons, les encouragements ne manquent pas.

Et du coté des Péres généraux et des Méres géndrales ? Non plus. En effet
récemment, dans une rencontre de formateurs sur l'inculturation de la vie
religieuse, un Supérieur général s'est &tonné de voir parmi ses membres

un Pére Maltre, missionnaire, qui se montrait réticent vis-a-vis de cette

aventure qui s’appelle inculturation.
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L'agent principal de cette inculturation en Afrique, c'est l1l'Africain
lui-méme ; vous, hOte venu et accueilli chez eux, vous pouvez,au mieux,
les aider, au pire les géner ; mais jamais vous ne ferez 1l'inculturation
& leur place,pour eux, sans eux, ou contre leur gré ".

Le Pdre général lui a dit : " Mon cher fils, c'est tellement simple !

Toutes ces prises de position inspirent confiance. Elles tendent & donner
une sorte de réponse aux aspirations de la personnalité africaine, une
sorte d'impulsion décisive aux initiatives de créativité..

Mais voilad qu'aprés le premier voyage de Jean~-Paul II en Afrique, un ouvrage
intitulé " Voici le temps des Héritiers " de Jean-Marc Ela et de René
Luneau, faisant le point des questions essentielles des Eglises d'Afrique,
a dénoncé l'écart entre les déclarations des beaux principes, et leur
réalisation, leur traduction en actes. Signalons que cet ouvrage a pu étre
offert par un é&véque au Saint-Pére lors d'une visite ad limina.

I - DISPOSITIF D'EXPRESSION THEQLOGIQUE

Passons au dispositif d‘'expression théologique pour nous rendre compte
s'il y a vraiment lieu de penser, de dire, d'affirmer qu'en Afrique une
théologie africaine est en route.

D'abord un dispositif d'expression théologique se déploie a4 travers toute

1'Afrique : il y a des Instituts de formation, des Centres d'Etudes et de

Recherche; en outre collogques, organes de diffusion et publications
variées se multiplient.

Trols traits caractérisent ce dispositif de réflexion théologique.

1, Certains Instituts de formation tels les grands séminaires &taient auparavant
des champs de parachutage des produits de consommation arrivés tout faits
.+, Au "ciel" ' BAujourd'hui ils deviennent des foyers de recherche, des
ateliers de réflexion. L'objectif : retrouver, redécouvrir les valeurs
traditionnelles locales, et revaloriser le patrimoine culturel dans lequel
il faut incarner la foi, pour qu'elle continue & croftre.

Comme exemple, le Grand séminaire de Koumi, au Burkina-Faso. Quand on cuvre
son bulletin, "Voix des Séminaires™, on trouve régulidrement des &tudes de
recherche faites sur le terrain par les séminaristes eux-mémes qui peut-&tre
dans leur enfance et leur premi®re jeunesse n'ont pas eu le temps de se
plonger dans la culture authentique. Ils s'y mettent pour découvrir les
racines dans lesquelles ils auront 3 introduire le message du salut. C'est
une nouvelle conscience d'é&tre séminariste, de se préparer & l'évangélisatic
comme prétre. Le séminaire de Cuidah au Bénin fait de méme dans son
bulletin * Voix de St Gall "“.

Et lorsqu'on parcourt les titres des mémoires de 1'I.C.A.Q., pour citer un
autre exemple, on est frappé par le nombre de théses et de mémoires qui
toutes s'ouvrent sur les valeurs traditionnelles locales, pour en avelr une
connaissance authentique.
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2. Quelques Centres de recherche ajustent leurs méthodes : ils organisent des

colloques pour donner aux connaisseurs de la culture locale 1'occasion
d'exprimer et d'interpréter eux-mémes leur propre culture. Alors qu'zu-
paravant la méthode consistait & aller interroger les gens pour en rappor-
ter n'importe quoi qu'ils auront raconté, maintenant on leur donne la
pParole et on se met a leur €coute. En ce sens je citerai un centre qui est,
pour cette méthode, remarquable : le C.E.E.B.A. (Centre d'Etudes Ethnolo-
giques de Bandundu) dirigé par les Péres du Verbe Divin au Zaire. En 20

ans, ils ont organisé 20 colloques, un par année, et dont on publie les
actes. Ils ont commencé un immense ouvrage : le Dictionnaire des Rites qui
en est maintenant au 4éme volume, chagque volume comprenant plus de 50C pagew

3. Dans ce processus d'expression culturelle de la foi, l'agent principal est de

(1)

jour en jour non plus le prétre, qu'il soit autochtone ou h&te, mais le laic
C'est lui qui représente l'enracinement dans la culture., C'est lui qui se

trouve dans l'axe de transmission des valeurs en Afrique et qui s'appelle la
famille.

IT - LIEUX D'EXPRESSION THEOLOGIQUE

Au risque de vous scandaliser ou de vous &tonner - car nous sommes tous
habitués a identifier 1l'activité théologique & celle des théologiens
professionnels familiers des bibliothéques, confinés dans un cadre aca-
démique - je suis obligé de vous dire qu'en Afrique, lorsqu'on observe bien,
le foyer de la réflexion théoclogique tend & se déplacer vers le milieu de
vie, la communauté de foi.

Ainsi le premier lieu de créativité ou de production théocloglque et. qui réunit

le

maximum des modes d'expression de la foi, c'est la liturgie.

J'en cite quelque caractéristiques vérifiables en divers pays : d'abord la
recherche de l'expression corporelle, surtout gestuelle et rythmique, le
mouvement cadencé qui va jusqu'a la danse. Créations artistiques qui font
ressortir des lignes, des formes, des symboles, des couleurs dans lesquelles
la communauté locale se reconnalit. Et les chants, ponctués par le sanglot
du tam-tam et par le son festif du tambour, retrouvent les rythmes, les
tonalités au diapason de 1'8me. Les compositeurs de ces chants, les promo-
teurs et animateurs des chorales, ne sont pas toujours des prétres ni des
religieux, ce sont les lalcs eux-mémes. Les homélies commencent 3 faire re-
vivre le climat de dialogue, comme mode de participation communautaire &' la
pensée du prédicateur ; et en méme temps cette pensée est elle-m&me soumise
A l'épreuve du contrdle communautaire ; en effet, dans le dialogue,
l'assistance exprime ses réactions spontanément et vraiment ; dans ces
réactions, le prédicateur pergolt le contr8le direct de sa pensé€e : s'il
est compris, approuvé ou non. Et lorsqu'a la fin d'une telle homélie, on
chante le Credo, ce Credo refléte vraiment un consensus, une expression de
foli commune : ensemble on s'est mis dans la lumié&re de la parole de Dieu.

Deux initiatives liturgiques plus ou moins développées méritent 4d'é&tre
mentionnées :

a) la liturgie de Ndzon-Melen au Cameroun, c'est une initiative de la base
approuvée par le sommet, les évéques.
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b) la liturgie ou plutdt "messe en rite ralrois”, telle est 1'appellation
officielle. L'impulsion est venue du sommet, les &vdques, et la base
a donné son accord. Ajoutons qu'en diverses régions, existent dé&ja des
€ébauches d'anaphores, aussi bien en pays francophone que dans les pays
anglophones. Je ne pourral pas donner & cet égard des informations pré-
cises sur les pays lusophones comme l‘Angola et le Mozambique, mais je
sais que dans le cadre de la liturgie, l'effort d*initlative est assez

général en Afrique, témoignant de l'effort de créativité théologique
pour exprimer la foi.

On ne peut passer sous silence les points de controverses notamment pour la
messe en rite zalrcis : l'invocation des ancétres, d'une part ; et 4'autre
part le déplacement du rite pénitentiel et du rite de la paix. Il 8'agit
précisément de ceci : au lieu de se trouver au début de la messe, le rite
pénitentiel vient aprés la liturgie de la parole, voire aprés l'homélie.

Et le partage de la paix, au lieu de se trouver aprés le Pater Noster, suit
immédiatement le rite pénitentiel.

Voild les 2 points qui font difficulte; et jusqu'a- présent, que je sache,
la messe en rite zairois n'est pas encore officiellement autorisée en haut
lieu. Deux fois le pape est venu au Zaire ; malgré la solennité des cir-
constances, il n'a pas pu célébrer la messe en rite zairois.

Quelques points chauds : j'en signale seulement deux concernant la liturgie

a) Vu la pénurie des eucharisties & cause du manque de prétres, ne faudrait-
il pas multiplier les ministres en ordomnant des lalcs qui sont déja res-
ponsables de communautés 7 On n'est pas encore arrivé a un accord sur ce
point, ni théologicuement, ni politiquement.

b) Vu les implications économiques, vu les impératifs de 1l'incarnation de la
foi, les matiéres de l'eucharistie (le vin et le pain) reflétent-elles
actuellement une véritable fidélité a 1'intention du Christ ? Sur ce poin
aussi, la réflexion continue et aucun accord n'est encore intervenu.

(2}
Parkons maintenant du deuxiéme lieu : les petites communautés ecclésiales ou
chrétiennes.

Contrairement & la liturgie qui est un moment passager, les communautés
chrétiennes sont un lieu privilégié., et permanent, de la fonction essen-
tielle de la fol, d & 0., 1o témoignaqe. C'est au sein des petites commu-
nautés ecclésiales que se développent :

a) la créativité des ministdres : sur ce point, la réflexion théologique se
développe & vive allure.

B} la conscience d'&tre tous responsables et solidaires. Etant donné que la
solidarité, c'est la piéce ma%tresse de la sociologie africaine fondée
sur la famille (élargie) il s'agit 1a d'une nouvelle consclence au sein
de nos &glises ; elle prend dé&ja une expression théclogique 4@'impertance
capitale, appelée & devenir le tremplin du développement. On a beau faire
des théories sur le développement, encore faut-il une base et pour le
moment, l'émergence des petites communautés chrétiennes constitue une
base fiable pour promouvoir un développement intégral, capable de durer.

Par rapport & la reconstruction de la personnalité africaine chrétienne,
les communautés chrétiennes sont :
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a) un lieu d'élargissement des fonctions organiques de la solidarité
traditionnelle, un éveil du sens de la responsabilité, spécialement
chez les lafques, un approfondissement d'esprit de relation et de
partage, deux caractéristiques de la culture traditionnelle.

b)

un lieu d'assimilation de l'esprit évangélique appelé a devenir de plus
en plus le nouveau souffle pour une culture nouvelle, non seulement pour
les chrétiens mais aussi pour les non-chrétiens : l'évangile tend de plus
4 inspirer, & animer la vie sociale, la vie spirituelle, aussi bien pour
les chrétiens que pour les non-chrétiens.

c) un lieu 4'autocritigue. Critiquer les autres, c'est bien facile ; mais
comme il est difficile de s'autocritiquer ' Au sein des petites commu-
nautés, on est acculé a exercer la fonction d'autocritique, un peu comme
dans les familles ; et 13 aussi, la vie en modernité est en train de se
mettre en prise directe sur les valeurs traditionnelles : 1l'esprit
d'autocritigque au sein du groupe.

d) Enfin, le lieu d’émergence d'un laicat vraiment engagé et responsable ;

et c'est la la garantie de vitalité et de survie de nos €glises. Mais ce
qui est nouveau dans cette prise de responsabilité par les laicques, c'est
qu'ils se mettent & ré&fléchir et 4 penser, alors que jusqu’a présent ils
attendaient du pr&tre, qu'il soit autochtone ou non, des produits tout
faits de sa pensée. Aujourd'hui le lalique sait qu'il a la responsabilité
de son église jusque dans l'expression d'une pensée appropriée, ce qui
suscite chez eux le désir d'information et de formation.

Les points chauds. J'en indique trois :

- l'insertion du prétre, de la religieuse, du religieux au sein de ces
COmmunautés : artificielle ? naturelle ? problématique ?

~ la présence de l'héte, le missionnaire ! Est~il un membre réel ? un
collaborateur, un catalyseur, un juge, un agent de slreté, ou un gardien
des biens entreposés ... La méditation continue,

- l'ouverture aux autres religions. Et dans le cas d'ouverture aux autres
confessions chrétiennes, se pose le probléme de l'hospitalité eucharisti-
que.

III - IDEES-FORCES

Apres le Dispositif et les Lieux 4'expression théologique, passons en
revue quelques idées~forces et quelques tendances qui se dégagent cette

fois de l'activité des théologiens professionnels, 34 la lumiére de quelques
publications récentes.

1. Premiére idée-force, premidre tendance originale dans la recherche et la
réflexion théologique : ce sont les ancétres.

Sans m'étendre outre mesure, Jje wvoudrais souligner seulement un point

Etant les médiateurs i la fois de vie, de bénédictions et de vertus, dont
Dieu est la source, les anc8tres sont aussi le modéle, l'exemple de la
responsabilité pour la vie. Cette sensibilité, oette prise de responsabilité
vis-3-vis de la vie que nous avons regue et gque nous avons a transmettre,

n'e ; . .
st pas un discours abstrait mais un engagement comportant des devaire,
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des obligations morales et donc la vive conscience d'é&tre un exemple.
Voila pourquoi l'ancétre, c'est le saint de la famille, le saint du clan.

C'est cette sensibilité et cette compréhension qui nous préparent a
accueillir le Christ presque sans réserve. Et l'on comprend que lors de
son passage a Nafrobi, Jean-Paul II ait été irradié de recevoir d'un
prétre africain, 1'Abbé Charles Nyamiti, professeur de théologie au
grand séminaire et au High Institute qui vient d'é&tre créé son livre
intitulé : "Christ as our ancestor”, Tous les mots étaient bien mesurés.

En recevant le livre, le Pape rayonnait d'aise et sans doute de curiosité.

Effectivement c¢'est un courant nouveau que cristallise cette préoccupation
de nous tourner non plus vers des systémes ou formules de conserves ni
vers des principes abstraits mais vers une personne, Jésus-Christ, reconnu
comme notre Ancétre. C'est capital gquand on sait que 1l'Anc@tre représente
un lien vital global, traduit dans les termes bioclogiques mais non réduc-
tible & ceux-ci. En effet, la vie humaine ne se raméne pas a la seule
biologie... Il lui suffit, par exemple, de s'entendre dire : "Jésus est
notre Ancétre" pour gqu'un Africain réguliérement éduqué et non encore
déformé vibre, se sentant tout entier pris en charge et mis en sécurite.
Qui, Jésus est notre ancétre ; il n'est plus un étranger, lui, du moment

qu'il est admis et compris comme ancétre : 1l nous appartient, nous lui
appartenons, il est nétre.

Quelques mois aprés que le Professeur Charles Nyamiti eut présenté au

Pape "Christ as our ancestor", un groupe de neuf jeunes théologiens afri-
cains, quelgues-uns encore étudiants, serrés autour de leur ainé Mgr

A. T. Sanon, en collaboration avec deux de leurs amis frangais, R. Luneau
et J. Doré, ont publié une premiére approche christologique qui annonce
nettement les couleurs. Sous le titre "Chemins d'une christologie africaine
ils nous livrent un mouvement de pensée polarisée non plus vers des notions
d'essence, de nature, mais vers une personne vivante, A4 travers des réalité
auxguelles l'africanité est directement sensible au point de wvue spirituel.
Il s'agit, en somme, de la relation personnelle au Christ vivant. Est-il an

eétyre, grand frére, libérateur ? Alors s'établit une relation vitale qui
parle et interpelle.

2. La deuxiéme idée-force, c'est la famille et le mariage qu'elle implique, sous-
entend. A cet &gard, la réflexion théologique est restée longtemps en
retard, prisonniére des nuages . Ces derniéres années, le rythme s'est
accéléré pour récupérer le temps perdu dans les préjugés non contrSlés.
Une recherche patiente, attentive, appuyée de compétences sociologiques a
pu accumuler une docume tation impressionnante qui a finalement rétabli la
vérité culturelle de la pratique traditionnelle du mariage sous ses diffé-
rentes formes : progressive, polygame, monogame.

La Eremiére reléve de la formalité (de l'ordre cérémoniel ou rituel). Son
caractére progressif refléte les étapes ponctudes par la dot et les
naissances, selon les régions et populations ol cette pratique est de
tradition. Du reste, elle n'est du tout aussi répandue qu'on l'imaginerait
4 premiére wvue.

La deuxidme est un effet de tolérance sociale. Elle tente de résoudre
certains problémes posés par l'expérience du premier contrat pleinement
matrimonial qui, lui, est monogame.

La troisiéme est, en définitive, la forme originelle, fondamentale du
mariage traditionnel, En témoigne déja sa structure : c¢'est 4'une part,
un contrat entre deux personnes, un homme et une femme, et d'autre part,
une alliance entre leurs deux familles. En général, la dot est versée,
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dans la phase initiale, non pas méme par le fiancé seul mais par sa famille
avec ou sans sa contribution. A cet égard, il est vrai, la pratique tradi-
tionnelle connait des évolutions, sans changer la structure elle-méme.

Il est doncerroné de continuer & s'imaginer que la norme, la forme consti-

tutive du mariage en Afrique soit la polygamie. Non ! C'est la monogamie.
Cela est indubitable, indéniable.

Grice a toutes les études dont la revue Telema a réussi & se faire 1l'écho
dans un dossier s'échelonnant de 1976 4 1384 (notamment les numéros 4/76,
2/83 et 4/84), un consensus s'est imposé, avalisé par le SCEAM dans sa

réunion de Yaoundé en 1981 et par la Plenaria romaine 1l'année suivante
{voir Telema 2/83).

Bref, on peut dire qu'a 1l'heure actuelle une chose est irréversiblement
acquise : le constat sociologique, la mise au point visant & réabiliter
la vérité culturelle de ces formes du mariage. Une réflexion théologigque

peut désormais conduire d'une fagon & peu prés sire vers des indications
pastorales précises,

3. Troisidme idée-force : la présence de 1'hSte, le missionnaire et son rdle :
partir ou rester ? A quel titre ? Pour quoi faire ?

Il y a une semaine, deux Italiens, missionnaires, chacun sur son registre

- Renato Kizito Sesana, l'ancien directeur de la revue Nigrizia, aujourd'hui
missionnaire en Tanzanie, et Valentino Salvoldi, professeur de philosophie
en divers pays, - langaient un livre : "Africa, il vangelo ci appartiene"
(l1'&vangile nous appartient). ITs n'ont pas écrit : “le christianisme"”, mais
"l'évangile nous appartient”...

Ils essaient de traduire ce qu'est la conscience de l'Afrique aujourd'hui
vis-a-vis du message qu‘elle a requ, et gquel est le point qu'elle considére
comme essentiel a savoir le message avant tout autre bagage : 1'évangile
est désormais ndtre ! Mais ils en viennent 4 l'idée d'un moratoire. Or en
1974, la CETA (Association des Eglises non-catholiques d'afrique) réunie 3
Lusaka a suggéré, dans une perspective stratégique un moratoire, a savoir
S5USpendre l'envoi d'aide en personnel, en moyens et en argent, pour tester
la capacité réelle de survie de ces €glises implantées en Afrique. C'était,
notons-le bien, une mesure stratégique plutdt qu'un signe d'hostilité.
Douze ans aprés, deux missionnaires italiens, au terme de leur expérience,
prennent position : d'une part un moratecire leur paraft opportun, et de
1'autre, un Concile africain s'avére nécessaire.

Complémentaire sans déboucher pour autant sur 1'idée dun moratoire, le
témoignage du P, B. JOINET contribue & souligner &des points de consistance

et d'originalité de la personnalité africaine dans le livre " Les Africains
m'ont libé&ré ",

Dans le méme ordre, l'Abbé& Julien Efo#8 Penoukou, actuellement doyen de la
Faculté de Théologie au sein de 1*I.C.A.O0, & Abidjan, a fait un tour 4'hori-
zon des tAches que doivent affronter les Eglises d'Afrique. Sa réflexion
n'a pas conduit & un morateoire mais bien plutdt & un-Concile africain.

(Voir "Eglises d'Afrique”, Karthala).

4. Une quatriéme idée-force : la vie avec son corollaire, la santé&, et sa contre-
&preuve, la maladiae,

Voild un peint ol les recherches commencent & peine & tirer au clair toute
la complexité de l'activité culturelle, spirituelle, morale, sociale et
scientifique de nos traditions africaines,
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Ayant mis par exemple toutes les expressions d'une contre-épreuve de la
vie, le mal, sous une seule &tiquette, péjorative d'ailleurs et tout a

fait impropre, "sorcellerie", on a marginalisé des valeurs essentielles
qu'on a persisté & ignorer, & méconnaltre, A mépriser. LA aussi les
recherches anthropologiques font des progrés pour permettre & la réflexion
théologique d'engager le processus d'une pensée organique pouvant justifier
le qualificatif de Sauveur ou libérateur attribué i Jésus-Christ. S'il est

vraiment sauveur il faut que Jésus libére de ce que la population a effec-

tivement conscience d'é@tre un mal pour elle ; et non plus seulement ni

d'abord de ce qu'un catalogue Jles péch&s suggére comme des maux, catalogue
peut-&tre suspéct, Jjugé artificiel, ou méme faisant diversion par rapport
4 des préoccupations pressantes, continuelles, concrétes. Comprendre que
ce Jésus-C.hrist entré dans nos vies, pour qu'il mérite de continuer a
rter ur nous le titre de sauveur, de libérateur, il faut qu'il nous
ibire du mal réel, Jugé tel PAT tOWS 7 .'egt mettre la théologie au pied
du mur. Mais plutdt qu'd un abandon, c'est a une découverte, une conscience
une exigence nouvelle d'une pensée théologique vis-a-vis du Christ que cett
interpellation nous conduit. Il nous faut hardiement nous mettre au travail.
Ponr 1'essentierl de ce dossier, voir Telema 2/78, 4/82, 1/83, 1/84.

On peut aussi consulter les quyrages indiqués en note finale du présent
article.

5. Une cinquidme idée-force, la créatiyité ministérielle (que nous avons déja
signalée) sans laquelle les communautés chrétiennes seront des mort-nées.

Enfin, une derniére idée-force, la relecture du message évangélique en direct.

Nos jeunes générations sont & peu prés allergiques au déploiement des
systémes 4'idées abstraites sur la foi, sur la Trinité, sur 1'Eglise etc...
On voudrait un contact direct d'abord avec la parcle de Dieu, la od souffle
1'Esprit de Dieu ; cela signifie effort 4d'interprétation. Or comme par intui
Lion de cette nécessité, d&ja Paul VI & Kampala avait déclaré :
" Vous pourrez demeurer sincérement africains méme dans votre interprétation
de la vie chrétienne ; vous pourrez formuler le catholicisme en termes
absolument appropriés a votre culture et vous pourrez apporter & l'Eglise
catholique la contribution précieuse et originale de la "né&égritude" dont, a
cette heure de l‘'histoire, elle a particuliérement besoin "

.

IV - LA METHODOLOGIE

a) L'initiation, une pédagogie.

Un livre de Mgr A.T. Sanon en collaboration avec le Pére René Luneau
aborde la question pédagogique avec bonheur : 3 savoir, 11 nous faut
mettre & jour la pédagogie de la fol 4 1l'aide de l'expérience tradi-
tionnelle d'initiation., Le titre : " Enraciner l'Evangile ™.
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Actuellement, dans beaucqup d'Instituts de formation, on prend conscience
que le systéme &ducatif africain appelé initiation se trouve &tre proche
de la catéchése initiatique pratiquée jadis par les Péres de l'Eglise...
On découvre, de l'une & l'autre, beaucoup d'analogies inspiratrices, &
commencer par le scuci d'une éducation globale et participative, ce que

fait le récit mieux que le raisonnement, ce qu'obtient la praticque plus
que l'enseignement.

Au point de vue de la méthode, c'est certainement un progrés nouveau
qu'on puisse s'inspirer de notre propre expérience traditionnelle
jusqu'ad présent considérée comme lrlutlle et suspecte, pour ne pas dire
pernicieuse et condamnable.

b) La kénose, un critére, une méthode inspirée de 1'Incarnation (Ph. 2,7)

Au coeur méme de la réflexion théologique, la démarche de 1'Incarnation
accomplie par Jésus-Christ devient de plus en plus la source inspiratrice
de la méthode ; et le mot clé est : la kénose. En méditant sur Jésus, nou:
constatons d'une part une kénose perscnnelle exprimée dans 1'Incarnation,
dans sa mort, dans sa résurrection ; d'autre part une kénose culturelle
dans le fait que s'étant fait sémite A part entiere, il prend la parole
avec autorité : " wvous avez entendu dire, et moi je vous dis..." Il
introduit 13 un principe qui nous est précieux : 'la rupture, qui produit
un certain vide et rend ainsi disponible & l'accueil des richesses nou-
velles. or, c'est 1l'équivalent de l'expérience de conversion qui comporte
nécessairement deux forces: le dépouillement de quelque chose d'ancien,
pour l'ouverture a& quelque chose de neuf, a4 un don nouveau.

Pour ne pas nous €tendre outre mesure, soulignons le fait que la kénose
culturelle se vérifie d'une fagon claire et nette & la PentecSte lorsqgue
des peuples divers se sont déclarés"surpris, émerveillés de s'entendre
interpellés dans leurs propres langues'#et non pas en hébreu. C'est une
premi®re confirmation de la kénose culturelle. Une seconde aussi explicit
que la premiére, et définitive a lieu lors du discernement des ApStres au
sujet de la circoncision : faut-il circoncire et donc judafser quiconque
n'est pas juif et demande le baptéme ? La réponse fut nette : Non.
Aujourd'hui, 1l'Occident est-il pr8t a accepter de telles kénoses dans sa
communication du message en Afrigque ?

Premier corollaire. L'universel ne se vit que dans le singqulier. Le Fils
de Dieud ‘est universel, mais dans son Incarnation, il s'est inséré dans une
culture singuliére (juive). Ce n'est pas cette culture comme telle qu'il a
voulu absolutiser. Et on voit ici la nécessité d'une kénose pour dégager
l'universel de ce qui ne l'est pas, afin d'éviter d'absolutiser ce qui n'a
pas valeur d'absolu.

Deuxi®me corollaire : l'initiation et la créativité (d€ja signalées plus
haut) sont sous—-jacentes & la kénose. En fin de compte, la piéce maftresse
au point de vue méthodologique c'est la kénose ; son moddle, c'est 1'Incar-
nation du Verbe lui+méme.

Les deux aspects de l'inculturation, missionnaire (kérygmatique) et
pastorale (comminautaire) se retrouvent dans la kénose.

* Actes 2,11.
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L'aspect missionnaire de l'inculturation, dans notre démarche
theologique, signifie le processus d'insertion du message evangelique
dans une culture deja existante pour éveiller, faire naitre la foi.

L'aspect pastoral designe la necessite pour la foi deja nee (et qui de
soi est transculturelle) de s'exprimer dans une culture adequate, ine-
vitablement a creer.

Si, sous 1'aspect missionnaire, c'est la kenose qui est l'exigence
primordiale, sous l'aspect pastoral, c'est la creativite.

Et voila, a peu pres, par-ci, par-la, quelques indications qui appellent
pour conclure 1'opportunite d'un Concile Africain. Dans chaque tentative
de réflexion theologique, quelle que soit la piste prise, on se trouve
accule a une sorte d'impasse, un blocage qui n'est pas normal, et 1l'on
pense qu'un Concile Africain pourrait conduire a un discernement decisif,
analogue a celui des Apotres a Jerusalem, analogue aussi a celui de
Vatican II, plus proche de nous.

La Lumiére de 1'Esprit-Saint nous fait découvrir les impasses; Sa force
nous en sortira!

OQuvrages a consulter sur Sante, Mal, Vie

1. M. Hebga: "Croyance et guerison", Cle, Yaounde (1973) L'Harmattan
M. Hebga: "Priere de delivrance", Inades, Abidjan

2. de Rosny E. : "Les yeux de ma chévre", Plon
de Rosny E. : "Ndimsi, ceux qui soignent dans la nuit',Cle, Yaounde

(1974)
3. Massamba ma Mpolo : "Une approche pastorale du probleme de la
sorcellerie”, Cedi, Kinshasa
4. Shorter A, "Jesus and the witchdoctor", Chapman

5. Divers : "Pirogue" No 31 (Hebga)-No. 59 (Boca)

Projet, Etudes, Telema: guérisseurs traditionnels.
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THE CHURCH IN LATIN AMERICA:
BASIC ECCLESTAL COMMUNITIES

Jose Marins; Carolee Chanonaj
Teolide M. Trevisan.

‘We would like to explain who we are as a team before we begin
our presentation. We are an itinerant pastoral team which emerged
in response to the Bish0ps' Conference of Medellin in 1368. Our
spectal interest was to accompany the Church's efforts to implement
that Conference at grass-roots level. There are three of us: dJosé
Marins, a diocesan priest from Sad Paulo, Theolide M. Trevisan, ICM,
of the Brazilian community, Immaculate Heart of Mary, and I am
Carolee Chanona, a Sister of Merey from Belize).

We speak to you from the special vantage point of a pastoral
theological reflectiononthese communities. We will share with you
our understanding of the Church in Latin America to-day and what that
Church is saying to you about the situation there, the problems and
challenges it meets. We are in contact with basic communities in
many churches of Latin America and also in the Caribbean. Once a
year we visit the Hispanic community in the United States of America.

Our presentation differs from the two preceeding ones because
the latguage of our peoples, specially at grass-roots level is largely
a language of symbols, of peoples classified as illiterate. And so
we introduce them to you through their symbols, the cloth banners
and pennants which they have made and which we present to you now.

I. SYMBOLS
PANAMA: This symbolic greeting is a simple red pennant handcrafted
by Panamanian Indians. It is dominated by the outline of a
fish and was given to us at a meeting with basic communities on the

periphery of Panama city at which Archbishop McGrath was present.

In their native language they told us, '"Panama means the place
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of the fish, so we drew this fish on our cleoth. In our Christian
tradition the fish 1s a symbol of Jesus but we selected it also
because many of us are fishermen and as fishermen we want to tell

you about how we experience Church. Pecople who work on the land make
paths and sometimes try to cement them. It's easier to walk on them
that way. But when we work on the sea we cannot walk on a cement
path. We cannot just follow the paths of yesterday because they may
not lead us to the fish to-day. Finding the fish each day means that
we must read the signs, - the tides, the sun, the shadows, the winds.
We have to judge and so we learmed also to judge and discern in our
basic communities. It is not always important to repeat yesterday's
ways. They do not lead to to-day's fish.

When we work on the small boats with nets we must work as a team,
otherwise we get nothing. We don't all do the same thing on the
boats; one directs, another handles the sails, others the nets. Doing
different things we accomplish a common work. In the Church, too,
we accomplish a common work. It is not so different.”

BOLIVIA: This Bolivian banner was given to us by several hundred
people who were representing the miners and the communities
involved with them, - Indian campesinos, camp—dwellers and some
people from the city. It was the first time they had come together
to share their common experiences and in so doing they came up with
this message. On the banmer there are lights and shades symbolizing
the constant debt in which they live. Then there is the figure which
loocks like an octopus or some kind of monster which is sucking out all
the natural resources and wealth from the country.

Bolivia is the world's largest producer of pewter and has the
richest subseil of all TLatin American countries but these rescurces
are being taken away and fed into foreign commercial companies. So
there is alienation and also extreme hunger. At this moment Bolivia
suffers from a 140007 inflation. It is practically at the stage of
total collapse. The poor in Bolivia, as elsewhere, even crush each
other as they ally themselves with the interests of foreigners in
trying to improve their lot.

Symbolised on the banner are the three groups, - the miners,
the Indians and the campesinos. They are simple people. As they come
together they talk about the difficulty of surviving to-day. At the
same time they share the faith that guides them tc see in this
situation not one of total despair but one in which they are challenged
to discover the resources they have in their own hands to challenge
the situation. One is holding a scissors to cut at the tentacles of
the monster that entraps them. It seems a puny instrument, out of



160

all proportion, but it is precisely the disproportion of a David
and Goliath that is the strength of these poor people. The writing
on this very colourful banner says that the basic communities are
the people of God helping to transform their society.

HAITI: Haiti's symbol was given to us before the departure of the
Duvaliers and before the visit there of Pope John Paul II,

It portrays the Church as, at the same time, a sign of hope and a
stumbling block.

A drum dominates the whole banner. It is symbolic of the culture
of the people and reminds us of Fr. Boka's reference yesterday to
his people to whom symbols of life were so precious. These symbols
are all the more important in situations of misery and poverty for
many can only express their desire for life through music and dance.
The banner expresses joyful hope at discovering a Church that helps
them to be aware that Christ is also Haitian, that he is identifying
himself with the Haitian people, calling them, helping them to go
beyond and transform their situation. However, the little church
building at the centre of the cloth is half-in and half-out of the
drum,

Even in Haiti, prior to recent events the Church had not drawn
close to the people to hear them. It was seen as allied with the
Duvaliers, a Church where the appointment of Bishops was largely
controlledby the regime, a church that had not really made an option
to be with the people but maintained its position in close alliance
with the powers maintaining the status quo. It is not a unique
situation. In Salvador, for example, not all the Bishops are sensitive
to the people; some of them continue as military chaplains in a
situation where the role of the army is seriously questiomed by

others., Some are suspected of denouncing to the government Christians
involved in supporting the people.

BRAZTL: The greeting from Brazil represents the idea of the renewed

faith of the Catholic Church. Different situations are
pictured on the cloth, The participants who came to our meeting from
different communities and dioceses in the area tried to discern what
the situations said to them.

Their human suffering is portrayed by their having to leave their
homes. New technology destroys the natural resources. The primitive
situation of the people gets worse. Jesus is crucified in the human
person, men and women, black and white. But there is hope 1n the
situation for they are committed to change it and the symbol of this
commitment is the signatures of the participants around the border of
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the banner. Many could not sign it because they were illiterate
but these kissed the banner as a sign of their commitment and
solidarity.

DOMINICAN REPUBLIC: Their cloth represents a similar situation. The
same anger and pain is shared by two different
peoples on the island, - one French, the other Spanish speaking. The
Haitian people, as portrayed have the worse part of the island. The
dominant ideology of the stronger Spanish-speaking side meang in
fact the oppression of the weaker part. There is an incomplete figure
of Jesus depicted on the cross,a sign that as long as they are divided
they have to acknowledge Jesus is incomplete. His face cannot be
seen. They cannot grasp his full significance. And so, to overcome
this situation of injustice and lack of communion they have to
"complete Jesus', transform the reality.

CONFLICT: Throughout the Continent there are different levels of
conflict:

- areas of constant war in Salvador and Nicaragua;

- extermination of peoples in Guatemala;

- organised guerilla activity in Colombia and Peru;

- permanent repression and violence in Chile and in Paraguay
which has the distinction of enduring the longest period of
repressive dictatorship in Latin America.

At the same time there are situations of an emerging alternative
such as in Brazil, Argentina and Uruguay. And throughout it all there
is the basic desire for a change in the situation. Our peoples want
peace. There are signs of hope when the common people come together
and through concerted efforts do something to improve their situation
at the local level.

In the next section we will try to show how the people
became aware of their situation and how the signs of hope emerged.

ITI. BASIC ECCESIAL COMMUNITIES

VATICAN II TO MEDELLIN: The Council was a moment of deep crisis for
the Church, the people and the Bishops,
specially in Brazil but also in many other Latin American countries.
I (Jose) was with the Bishopsduring the Vatican Council. They felt
they understood little at first, of what was going on and with a deep
spirit of humility they started to study in afternoon sessions with
theologians such as Congar, Schillebeeckx, Danielou etc. In the second
and third sessions of the Council they heard experiences of other
Churches in Europe and Asia and in the fourth session they began to
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plan a continental session to incarnate the Council in Latin America.
This came about at Medellin where two and a half years after the
Council the Bishops, priests, laity, religious and other Christians
met to make options as they tried to interpret what was happening in
their own situations.

We were all involved in this. Before Vatican II we had been
very concerned about the lack of priests. We asked sisters and lay
people to replace them and they were given responsibility to catechise,
to baptize, to give the Fucharist and so on. This brought us closer
to our people and was a turning point for many of our Churches. At
first we had been trying to do something for the people but we soon
learned it was they who were teaching us how to believe in God, how
to be less complicated. Many discussions and meetings took place on
how to learn from the real problems of life, how to survive.

The next step was to start working from the peoples' situation,
the new 'locus theologicus', the forgotten,the downtrodden, the poor.
We as Church discovered a new situation. In the past we had often
supported government decisions and we discovered now that we were
considered the enemies of the people. We began to examine why the
people could not survive, not just occasionally, but in a permanent
way. We were not naive enough to think we could change the world in
a few years!

We tried to make a theological discernment rather than a socio-
logical study of the situation and we saw that it was simply not in
accordance with God's will. We saw that it was sin. And so the
Church spoke with a very prophetic voice in Medellin denouncing that
situation and commiting herself to change it. We understood well the
Pope's statement later on when he visited Puebla — "It is not that
there are poor and rich but that rich people become richer at the
expense of the poor who become poorer".

"Evangelization'" we understood as announcing good news to those
who need good news. That meant liberation for people from the struc-
tures which maintained those situations contrary to God's plan. Not
just liberation "from" but liberation "for":

- to create space for a possible changing of those situations;

- a liberation that would go from the personal, to the social,
to the ecclesial;

- a liberation at the personal level from a way of living
according to values contrary to the gospel;

- a liberation for the person to enter into relationships with
others, not exploitative but collaborative, recognizing and
respecting the dignity of the other:
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- a liberation for working together as a people conscious of
a "collective identity", of a collective history and destiny.They
are conscious that they are persons, social heings,not lone
individuals and that this defines their relations with other
persons.

Option for the Poor: The point of departure for this evangelization
is the preferential option for the poor, not an
option for poverty, condoning poverty, but for the poor who suffer
the consequences of a sub-human situation. Option for the poor is
the point of departure, not the goal. The goal is to create a situa-
tion of non-exploitation, of justice and of recognition of the rights
of others. 1In this sense the option for the poor is not exclusive.
But it is from the vantage point of the poor that the rich are evan-
gelized. Poverty and riches are co-related and if one's poal is
acquiring material goods at the expense of others who do not have even
the minimum of those goods then something has to give. The option
for the poor is not reduced to obtaining material goods only. Just
having clothes and food is not the end of human living. The reflection
of God's image and nature in us requires that we be able to develop
social, religious and cultural values to participate fully in society.

The basic ecclesial community is the space, the forum, where the
simple people, the poor who have been marginalized both from society
and the Church, have a place tc be, where they can speak, be heard,
discuss. The initial step is not therefore to gather people together
for religious practices but to bring them together to experience
relationships, to discover and experience their human values. To do
this you must pitch your tent in the land of the poor. This involves
a whole process of conversion.

Conversion: Many times we scem to be opting for the poor but instead

we are opting for ourselves, using the poor to bolster
our feeling of being authentic, using the poor as our measurement of
how self-sacrificing we are. We need the experience of the poor to
help us to be completely empty-handed so that we may be evangelized
by them and learn from them those values that are still so present
among them. This can lead to a new experience of who God is, God's
mercy, and compassion, and graciousness. The option for the poor by
those of us who are not materially poor is an option that leads us
to solidarity with them in order to change their situation,

At the same time it is an option to become evangelically poor
ourselves. As Jesus divested himself of his Godhead and became one
with us in order to redeem us so we divest ourselves of riches to be
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with the poor. We can then begin to relate to other values, to
mobilize, to organize, to create, to undertake activities that would
change the situation. Puebla and Medellin foresaw the effects of
this conversion, this "letting-go". They call for a change in the
way of being Church, for a prophetic presence in society.

We are paying a very large price for this prophetic presence.
In this evening's Eucharist we will present some elements of this
suffering. Because of their option for the poor since Medellin and
Puebla more than seventy priests, two bishops,nine sisters and over
six hundred lay leaders and church workers have been killed.

The basic ecclesial communities accomplish two types of conver-
sions, - in Church and in society, because in both the poor are
marginalized. As a result the way of being Bishop or priest or
religious changes. Bishop Romero's conversion was such a change. He
had not been one to be prophetic or to risk. The people changed him,
The ground from which a theological consideration on liberation

emerges is reflection on the faith of the people and the consequences
of this for society.

I1I. METHODOLOGY

Reflection on the faith of the people in their situation leads
to action. The methodology can be summarised in six points:

1) The_theological locus is the place, the situation in which we

are present with the people. Where we are
is not therefore irrelevant., It has not just a geographical but also
a ministerial and even theological connotation. Often we spent time
talking about eternal problems, or about the Church as institution
but these are not the people's problems. Their problems are con-
cerned with the kingdom, the reign of God.

2) Praxis arising from consideration of this 'locus'. We analyse the
situation, makea

discernment on the practice of our faith; we try to apply the Bible to

our communities not in a fundamentalist way as the sects do but taking

into consideration the whole ancient tradition of the Church. The

scriptures are very important. In them we meet the person of Jesus,

his criteria, how he judged situations, his way of 1ife, how he communi-

cated his mission. We meet him not only in his historical situation,

but Jesus present here and now in this community, in this Church, This

leads us to action.
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3) The Goal is important but not to be confused with the Church as
institution. We are not aiming at new vocations or
religious institutes or parish movements. The goal is the kingdom,
the reign of God. We emphasize the personal, social, ecclesial and
eschatological dimensions. Often we stress one dimension but we

try to complement this one with the others for the sake of the
kingdom,

4)  The People as agent. The community is the agent and the clergy

is the servant of the community. We believe
in resurrection even in very difficult situations and we do not give
in even when we are opposed by some members of hierarchies.

3) Celebration is very important for us. The fiesta is often the
people'’s first experience of God's reign. It has an
eschatological meaning for us. We celebrate because we have hope.

6) Evaluation, We try to evaluate constantly what we are doing.
We try to learn from our mistakes, to complement our
opinions with those of others, to face new challenges.

IV. CHALLENGES

Some urgent challenges both pastoral and political have emerged.
We single out the following:

BEC Growth: BECs are the basic Church groups. If they are basic they
must have all the elements necessary to be Church at that

level. Because they are still in the process of becoming it is vital

that there be space and opportunity for them to grow as ecclesial comm—

unities. This is not always clear to those responsible for authenticating,

or recognising the BECs officially. How to allow the communities to mature

fully is a challenge.

The Role of the Priest: The BECs challenge the role of the priest in

mission. Priests often go through a crisis in
this new situation. They feel useless. The ministry for which they have
been trained and to which they are accustomed is no longer what is being
asked of them.

They may have suffered all the woes and pains of the people but this
sharing in pain is not unique to them. As the other dimensions of
ministry are fleshed out and the laity's participation is acknowledged the
priests need to reconsider their place in a community where there is now
a complementarity of roles. Given our recent experience of a very clerical,
pyramidal Church in Latin America it is imperative that the priest to-day
knows how and when to intervene and not to intervene in the
growth of the community. The fact that his intervention comes
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only at a secondary moment in time does not mean that he is irrelevant
or that his role is secondary. It is simply a question of being
sensitive to a process that is emerging, of allowing a seed just sown
to grow. His role is much more one of helping the communities to

form, accompanying them and not being the central authority deciding
what the community does,

The Role of Religious: Religious were asked at first to substitute

for the priests. Now after ten to fifteen
years experience of Sisters working pastorally, they in turn are being
challenged to examine what is their role in relation to the process.
Are they merely substitutes or does the religious-life have a unique
and particular dimension to bring to this new situation, substituting
neither for the priest or the laity but something unique to be dis-
covered in dialogue with the community?

Role of Women: They are among the most active and creative members

in the basic communities. The liberation of women is
seen in a special way from Latin America. Because a people that was
oppressed and marginalized is discovered to be one people, — men,
women, youth, the elderly, the liberation of women is seen in the
global context of the liberation of the whole people. This is not to
say that the specific marginalization of the women is overlooked, but
it is seen in complementarity with the liberation of the whole people.
In this process the man is also liberated from those structures and
conditions allowing him to see woman only in a certain way.

Co-ordination of Ministry is a challenge in each community., We are

not looking specially for increased ordin-
ations but trying to inaugurate another style in which the community
will indicate how to co-ordinate ministries. These are not necessarily
life ministries; they are temporary; they include men and women. They
do not include ordination to priesthood. We avoid this discussion
and try to act in the real situation in which we find ourselves to-day.

Political Challenges: The vocation to a political ministry is another

challenge. We know there is a lot of support
for ongoing formation in these ministries. Communities, at times,
cannot keep up with those in this ministry and this gives rise to a
certain separation but the persons in this ministry still feel the
need for ongoing support. Related to this is the problem of how to
ensure that the ecclesial dimension is not diluted as Christians and
BECs become more committed to justice? This can create permanent
tension in the effort to avoid reductionism and oppostion while seek-
ing to maintain integration and continuing reciprocity.
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The Mission 'Ad Gentes' In order to be a full Church the Latin
American Church must respond to the mission
Ad Gentes. The Caribbean is within our geographical context but
because of the difference of languages they have been somewhat margin—
alized. They suffer from the very same problems as we do although
Christianity is a minority there while being a majority in Latin
America, We do not emphasize church projects there. Rather we seek
to answer the question: What is Jesus' plan for these peoples?, - and
we seek the co-operation of all Churches in accomplishing that plan.

V. PROBLEMS

Inevitably there are problems which challenge us even further:

Protegtant Fundamentalist Sects: These have lavish financial help and

are committed to the ideology of a
capitalist society. They are invariably supported by the governments
of those countries where a policy of national security ideology is in
force which means in practice, almost all of Latin America.

New Religious Movements coming from outside Latin America proliferate

here. They come with preconceived ideas,
"facts'", answers to problems; they seek followers, vocations, not
integration with the culture of the people nor dialogue with the Church.
They do not listen to or collaborate with us.

New Conservative Trends: Another problem is the upsurge of tendencies

to retreat, go back to more comnservative
attitudes as increasing and converging demands are felt to be too much.
This tendency is seen in some Latin American seminaries to-day. Many
aspirants entering the Seminaries are content to follow a model of the
Church which pre-dates Vatican Council IT.

Consultation: Another facet of present day ecclesial practice is that
consultation of the Conference of Brazilianm Bishops
before the appointment of a new Bishop seems not now to take place.
It happens frequently that men who are not in any way involved with
the vital pastoral aspect of BECs are the very ones appointed Bishops,
and usually to key places. We cannot yet speak of a division among
the Bishops but there is definitely a sector that is gaining ground
and that has a lot of support.

Refugees: There are more than one million Latin American refugees
in different parts of the world. How do we accompany them?
How can we help them pastorally?
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The Church in areas of conflict? This challenge is particularly

associated with the situation in
Central America where there are areas called "liberated”, The Church
as Church has been absent from these areas yet there are large numbers
of people who are Christian belonging to these communities. They are
abandoned pastorally,

CONCLUSION

We began by presenting some symbols. We conelude now with
two final ones. The first is from Chile the second from Argentine.
From Chile comes this small piece of bone which a political prisoner
received in his prison soup. He has carved it into the image of a
tiny dove, a sign of hope in the presence of the Spirit of God. From
the suffering Church comes hope, strength, peace.

And from Argentine, comes this small piece of wood on which is
a drop of the blood of Bishop Angelelli from La Riota. We know he
was killed teogether with a lay church worker because of their commit-—
ment, With them were two of his priests who were wounded. They
got this drop of his bloeod on this fragment of wood from a local tree
called 'bel arbor'. I show it to you as a symbol of the Bishop's
death and of the deaths of so many others.

We end with a quote from this same Bishop: '"We are given two
ears, one to be attuned to the needs of the people, the other to be
attuned to the will of God for these people. Only with the two can we
announce the gospel".
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CHALLENGES WHICH HAVE EMERGED
FOR
MISSION CONGREGATIONS AND LEADERSHIP

I. A VIEW FROM ASIA

Michael Amaladoss, SJ

I have basically three areas of questions as I look back on the
last few days.

1. Local Church: The first theme that seems important to me is the

local church. There is a growing sentiment that
the primary evangelizer is the local church and that mission itself be
understood as a practical way of communion among local Churches. Some
key elements of this reflection include:

- the invitation of the local Church to a missionary enterprise;
- the theology of local church;

- what the local churches are asking today;

- the need for inculturationm,

These four elements raise a number of questions:-

- How do these affect our policies of inculturation, our
commitment to a specific country etc?

- How to be helpers, not leaders, sometimes even against the
wishes of the local leaders whom we have first formed in our
own image?

- How to let the Church be built up from below without imposing
what we know of our church and its various structures, within,
of course, the permissible limits?

- What are the implications of this for our policies regarding
finances, aid for projects etc? In India, for instance, we
have discussed in the past the possibility of making a distinc-
tion between development aid meant for all, given through
autonomous agencies, ~ and the funds available to the missionary
who should rather try to work with local resources. I think
there is here a whole area of reflection regarding policies
and action that concerns both leaders and members of mission-
sending congregations.

2. Theology of Evangelization: A second area, more at the level of
reflection, is the whole theology
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of evangelization. The SEDOS Seminar of 1981 widened the focus of
evangelization to include inculturation, liberation, dialogue and
proclamation. This obviously focuses evangelization on the Kingdom.

I think that as far as liberation is concerned there is a growing
awareness that it is an integral dimension of evangelization. But

I don't think that the same awareness exists withregard to incultur-
ation and dialogue. Dialogue should not be seen only in connection
with the Great Religions so that it is confined to Asia, but also
with the popular religions in Asia, the Pacific, Africa and Latin
America. ( I draw your attention to the fact that recently, the

three Vatican Secretariats, for Nen-Christians, Non-Believers and
Promoting Christian Unity, have brought out a progress report on

their study of sects in the world. It has many implications for evan-
gelizers and for people who arc interested in building local Churches).
Dialogue is also relevant to Europe and North America. Besides the
sects which are present there too, there are proportiocnately more
Muslims or followers of Asian religions in Europe, for example, than
Christians in Asian countries.

3. Formation: The third area of questions concerns the broad topic

of formation. If we are thinking seriously of work-
ing in the local churches accerding to the broadened understanding
of evangelization which includes the promotion of justice, inculturation
and dialogue, then we must ask ourselves some probing questions:

— Can relevant formation take place except through an experien-
cial insertion in a place where these realities can be
experienced and reflected upon?

- Can we form people for this kind of a situation in a hothouse,
in so called international formation centers?

~ What is formation? And where do missioners get this experience
during their formation period?

Sco, ultimately the question is, where do we form missionaries and
how? — and not only missionaries, but where do we form the leaders of
the local churches, the priests, religiocus and lay leaders in Africa,
Asia/Pacific and Latin America? This is the basic question.

I can see that in concrete terms, setting up formation programs
that are inculturated locally may take time. In the meantime, what
kind of initiation is being given to missionaries going out to Africa,
Asia and Latin America? Are they being formed in a hothouse and then
thrown into a situation? Is there any place in Africa, for example,
where someone who is going there could spend a semester being exposed
to a particular African situation, learning more about it experien-—
tially, getting ready before he or she is thrown into a particular
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mission situation. This is over and above the language school. 1

do not know of any place in Asia. I suppose each Congregation places
its people in a community where they might learn some of this, but
today, with all our modern means of teaching and learning could we
not think of something more organized? As a kind of intermediary
step before we can start forming all of the missionaries locally at
all stages, I suggest that different congregations working in the
same area could collaborate and set up institutes of initiation for
missionaries in a particular country and in particular cultural areas
within a country.
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II. POINT DE VUE DE L'AFRIQUE

Boka di Mpasi Londi, SJ

Pour éviter les repetitions, je ne reprendrai pas les suggestions
du P. Amaladoss, auxquelles je socuscris. L'annonce de Jésus—Christ par
le discours, par 1l'etude, par les oeuvres a produit la realite actuelle
que nous appelons les jeunes Eglises, les Eglises locales en Afrique,

L'heure et venue d'une phase nouvelle. L'annonce de Jesus-Christ
doit s'approfondir par la qualite du coeur, la qualite d'attitude, la
qualité de collaboration et, plus profondeément, la qualite d'approche
de 1'homme. Si Jésus s'est fait homme, c'est pour nous et pour notre
salut. Dans cette approche de 1'homme, il faut inclure le missionnaire
lui-méme. Le P. Amaladoss,a suggére comme defi la formation. Eh bien,
il faudrait que dans la formation du missionnaire aujourd'hui, il n'y
ait pas que le bagage du discours, du culte, le savoir des ceuvres,
et le savoir-faire, mais aussi la qualitée du coeur: qu'il soit un
homme pour faire des hommes, etre avec des hommes. Ceci nous amene a
la qualité du témoignage.

En un mot, nous sommes peut-etre arrives a la phase d'une certaine
spiritualité, en tant qu'etape dans notre identité d'homme qui s'appelle
communion, ou amour, comme on veut; espace en tout cas ou 1'homme sent
son identite d'homme au contact d'un autre. Est-ce que le missionnaire
se sent homme au contact de ceux a qui il annonce, il communique le
témoignage, qu'il soit physiquement présent sur le terrain en Afrique,
ou présent dans son pays et collaborant d'un fagon ou d'une autre?

Cette spiritualité aura un souci essentiel: la releve de toute
maniere, la reléve non pas seulement comme successeurs, mais aussi comme
collaborateurs. Faire en sorte que quoi que nous fassions, presents
physiquement sur le terrain ou non, nous proposions toujours la creation
d'une reléve locale, comme fruit lié a la pierre angulaire de la
spiritualite missionnaire, a 1'exemple du Christ lui-meme et qui s'appelle
la keénose. Celle~ci est une forme de fécondité et son fruit immediat
doit etre la reléve locale.

Mais voila que les instituts missionnaires sont composes de
religieux et de religieuses, de prétres. C'est toute une catégorie au
sein de 1’Eglise, Le souci de la reléve devrait nous porter peut-etre,
si nous appliquons la kénose, a donner priorite a la formation, a
1l'initiation chrétienne des lailcs. Que cette releve qui doit etre le
premier fruit de notre kénose ne soit pas une idée en l'air, mais
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qu'elle s'incarne dans une catégorie d'hommes, une classe d'hommes
au sein du peuple de Dieu, le laic. Ainsi le depouillement que nous
aurons a exercer ne sera pas un exercice abstrait, acrobatique, mais
produira un fruit reel, historique.

Cela suppose donc de l'animation., Notre séminaire ayant reuni
un grand nombre de superieurs, et donc de responsables, nous ne
pouvons pas eviter de nous demander si une spiritualite fondee sur
une kénose continuelle et feconde est possible sans un effort soutenu
d'animation, de rappel.

Est-ce que les responsables des instituts et des communautes
sont sensibles a la necessite d'une animation continuelle, ponctuee de
rappels? Par exemple, les documents de SEDOS sont—-ils connus, medites,
pour que d'etape en etape soient poses les jalons qui meéneront a une
nouvelle forme d'€tre missionnaire, d'etre present,
a une annonce de Jeésus-Christ aujourd'hui par la qualité du coeur, la
qualite du temoignage. Et comment cette connaissance circule-t-elle?

Cela nous meéne & une petite question qui resume tout: au fond,
croyons-nous en 1'homme? Si Dieu a envoye son Fils, c'est pour
prouver qu'il croit, Lui, en1l'homme. Est-ce que le missionnaire croit
qu'il est un homme? Et que, de ce fait, il peut avoir besoin que
d'autres aussi lui annoncent et lui témoignent, et le Christ, et leur
besoin de salut?
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I1I. A VIEW FROM LATIN AMERICA

José& Marins, Carolee Chanona
Theolide M. Trevisan

We wish to underline in this short reflection how the missionary
congregations can help us in Latin America.

Local Church Becoming Missionary: We think that missionary Congrega-

tions can help the local church
become a missionary church and at this moment, this is a priority for
Latin America. It sensitizes our church and makes us more aware of
the mission ad Gentes - to all nations. Missionary Congregations can
help by giving us the preparation we need; by investing in and doing
research into the preparation and formation of local people instead of
bringing more people from outside; by helping us to evaluate our
missionary commitment especially our methods, our priorities and the
commitment of local people.

Pastoral de Conjunta: The challenge to the missionary congregations is to

re-read their charism from the perspective of the
church or area where they are inserted, to live theilr charisms in the
situation where they are located. Also to integrate and collaborate
in what we refer to as the "pastoral de conjunto”, that is the
'pastoring' of the whole, seeing the whole situation of the people to
whom they are responsible -seeing the experience of the people in its
globality and unity and therefore not fragmenting their pastorale. For
example, some are concerned only about catechetics. They see it as the
whole. In reality it is hut a part of the whole into which catechetics
is inserted. Education, for example, must also be seen in relation
to the whole social context. '"Pastoral de conjunto' means seeing the
parts in relation to the whole and having a sense of the whole so that
goals that are common to each sector can be identified, options made
and priorities indicated.

In many of our countries and churches there is no '"pastoral de
conjunto" sc that the challenge for missionary Congregations is to
contribute an overview greater than that of the local church. 1In
doing this, they must be aware of other groups with other charisms in
the local church and help integrate these into the common plan.
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The local church has to avoid duplication and make use of the little
it has to serve the larger and more common project,

Local Vocatioens: The very best members of our Congregations and
those who have been in leadership positions should
be sent to the mission areas and not kept back at Congregational head-

quarters for formation work or to produce the Congregation's bulletin
etc.

Local vocations to the missions must not be placed in parishes
or traditional pastoral work just to keep up the Congregation's commit-
ments. We must believe that if we give our best personnel to the
missions God will bless the Congregation,

We need to revise our ecclesiology and the image of the Church
from which we are operating. If missionaries come to a local church
and are concerned about getting local vocations for their Congregation

they are helping themselves but this is not the commitment we await from
them.

Governance of Congregations: A challenge confronting mission institutes
today is to revise our model of governance,
the way we govern ourselves within Congregations. Many mission institutes
have their general headquarters in Rome. To what degree do we in our
Congregations present as a model to local churches that form of govern-
ance which Rome also projects to the local church? Do we in our
Congregations convey alternative models by decentralizing our own
central administrations?

What are we doing to insure that the renewal programs and
opportunities‘available to Superiors General and used by them are made
available to all members of the Congregation? Sometimes there is a
real gap in the thinking of leadership and that of the members of a
Congregation. Decentralization and collegiality are important in a
Congregation and benefit both the Congregation and the local Church.

The Local Church's Missionary Commitment: We understand and accept that
some pecple will continue to
spend their whole lives in mission. We are not trying to change this.
In fact we begin with diversity of experience. The easiest experience
for the majority of the Latin American Congregations and groups is to
receive people from a sister church of the same nation or the same
continent. Over the last ten years different congregations have accepted
mission ad gentes - to all nations. But for centuries we have not sent
missionaries outside the local church. Some people may have had an
experience of mission but not the local church as a whole. Now that we have
had a good experience of sister churches in Latin America - first from
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inside the same country and later from within the continent, we are
now open ad gentes - to all nations.

We would like to make the point that we are not interested in
establishing national mission-sending Institutes or Congregations.
This is the position at least in Brazil and in some other Latin
American countries.. There is a national Institute in Mexico, one
in Columbia and one beginning in Chile. National Institutes are a
possibility but the choice of a number of countries is not to found
Misgion Institutes but rather to implement the commitment of the local
church to mission. We will try to do this through teams of priests,
sisters, brothers, lay persons. Bishops when they have finished their
term can also serve another church as part of these teams,

We are inviting all members of our Church to offer to a mission
not a life-long commitment but at least five years of their lives.
We recognise and rejoice in the long commitment to migssion but we are
implementing another style. We are not denying life-long commitment
but complementing it., To serve another Church for five years as a
member of a team means a kind of intineramcy. We understand this is
impossible for countries like Japan and China where three years are
needed to learn even a little of the language.

But these intinerant teams are insisting on the need for a
commitment between churches, both to give and to receive. Mission is
not a personal affair but a church affair entailing a kind of dialogue,
a receiving and giving.

We distinguish three points in this missionary commitment:
ad gentes, - to the nations:

1) With the local church let us go to non-Christians.

2) ad ecclesiam — to the churches, let us be with the native
church in the process of inculturation. Regarding the universal
Church: when we dialogue with another missionary church our con-
cern is mot only about local issues but also about the problems
of the universal church. Let us not leave only those in
Rome to decide everything for the universal church but offer
our view and our perspective in a spirit of deep communion with
the Pope.

3) ad invicem - to one another, taking more and more a universal
view of the Church. We are cathelic. We are not concerned
only about the few square miles of our local church but as catholics
we look at what the church is doing here and now in this world

and are willing to contribute from our own poverty.
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SYNTHESIS

(A synthesis of points which emerged in the group discussions).

Introduction: Some groups attempted to articulate where they had
been most deeply touched during the seminar. Others

preferred to pose a question or to share a concern. These observ-

ations can serve as a reminder to what we have been invited to live

into during this week — as well as an invitation to go beyond what we
have heard.

THE LOCAL CHURCH

Our missionary task is focused on the building up of the church
as community from the base. The role of the priest in relationship
to this community needs continual discovery and articulatiom.

The following three aspects frequently emerged when the local
church was reflected on:

1, Inculturation: Meaningful theology originates in praxis;
reflection on the encounter with Cod that takes
place in the context of the local reality will be expressed by the
people in their own language. Their's will be a living theology not
a theology that springs from books., Inculturation of the Gospel
occurs in a local community that is reflective and truly rooted in
its own culture. Some participants warned against attempting to root
the Gospel (incarnate it) in what could be called a “museum” culture.

{(Some spoke of "inculturation" in relation to the expatriate's
immersion in the culture, but these comments will be found later under
"formation").

2, Diglogue: Two aspects of this issue emerged:

A, Dialogue with other religions: Dialogue with the Great
Religions as well as the traditional religions implies
openess to the truth of the other -~ such openness is not
easy.

A fear was expressed that the dialogue with Islam might no
longer be seen as a-priority.

It is important to remember that true dialogue is mission
itself - it is not just a strategy. It is in a sharing of
our full faith that we find a common ground for action.

B. Dialogue within the Church: A dialogue between the local
church and the "universal" church must be carried on faith-
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fully, even when it involves dissent and criticism. To fail in this
dialogue would be to express a lack of love and true loyalty, especially
when the "universal" church is thought to be blocking the creativity

and life of the local churches.

3. Role of the Mission Institute: The reflections from a number of
the groups indicated that much ques-

tioning and searching revolved around this issue:
For some it is not a question of whether or not we should be
present in the local church; it is a question of the way in which
we are present. Essential to the catholicity of the local churches
of the northern hemisphere is their solidarity with the African and
Asian local churches, one expression of which is the presence of
personnel in each other's churches. Missionary institutes must
bring that element of universality into every local church, in-
cluding those of the northern hemisphere,

Some of the core questions for missionary institutes in deciding

to stay or enter or leave a local church must be answered by in-

volving the people of the local church itself. (This discernment,

naturally, includes the bishop, but we must realize that sometimes

we are wanted for the wrong reasons, or reasons unacceptable to

our congregations). Missionary institutes (expatriate missionaries)

must continually ask:

- In what ways are our ministries building up the local Church?

- How does our power (money, organization,man/woman power) relate
to the true growth of the local church - and to the creation of
a healthy independence?

FORMATION

This topic was one of interest and concern to members of religious
congregations. The gquestions were more numerous than the answers:

Initial Formation:

- What part does the local church {the one I leave, the one I
enter) play in formation? What part should the local church
play in formation?

- How does the option for the poor figure in congregational
formation programs?

- Where is the locus for formation - 1s it among the poor?

- Will we continue to recruit men and women from the middle class
or will the poor become numbered among our members? If so, what
does this imply for formation?

- What part do cross-cultural experiences play in formation for
misgion?
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On-going Formation:

- What is provided for and expected of returned missioners
regarding on-going formation?

- What attention is given to the development of a missionary
spirituality?

— As members of the central administration of mission institutes
do we recognize the importance of focusing on our mission

vision rather than the internal problems of the congregation/
society?

EVANGELTZATION AND MISSION

We can no longer rely on our institutions as '"tools" of evangeliz-
ation. We can learn much from Christians in parts of Asia where the
church cannot have institutions.

Evangelization is meant to bring into being the Reign of God.
The starting point for this endeavour is people’s lives. Seeing all
human history as salvation history greatly effects
our idea of mission, Believing that all cultures, religions, ethical
human living can be salvific will make an enormous difference in how
we approach the task of evangelization.

Our involvement with the poor - those who are nearer to the
gospel-is essential to evangelization. When we become involved with
the poor, we become involved with issues of justice. 1In relation to
this we must ask the followng questions:

-~ Does the concept of justice vary from culture to culture?

- Does the concept of justice within a culture condition the
interpretation and content of works of justice, social justice
movements etc?

Two questions surfaced regarding justice in the African context.

— What is the role of local African churches in the promotion of
justice and peace in Africa?

- What is the role of the expatriate missionary in the promotion
of justice and peace in Africa?

In many parts of the world, the gospel is being used to justify
unjust structures, and is a factor in divisions. Does this reality
compel us to re-examine our understanding of evangelization and our
approaches to it?
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The very important topic of the role of women in evangelization
came up occasionally especially regarding Asian and African women.
But nothing too pertinent surfaced and so it becomes one of those

areas where the very silence points to a need for more concentrated
thought.

The following question came up about schools administered by
missionary Congregations/Societies:

Are our schools truly Christian, or merely confessional?

New ministries, and "new people’ doing old ministries was touched
upon in some groups.

Due to time constraints, the issue of new ministries was not
developed, but mention was made of the great urban migration and
the need to be among these millions of people.

As for '"new people" doing old ministries, the ordination of
married men is something to be hoped for.

The group discussions indicated a willingness to live into some
questions, and to continue to explore them rather than to try to find
any quick or easy solutions. These included:

=~ A willingness to explore at every level,inter-cultural
communication, aware that cultures, too, must be open to trans-
formation and conversion. In this area the true meaning behind
language and symbol must be continually socught. We may then
begin to catch a glimmer of the truth behind such statements:
I am a Hindu-Christian.,. I will be Buddhist till I die etc.

- A willingness to explore the Christ of the gospels...of our
experience...the cosmic Christ present in other religious

traditions. (We were reminded that Buddha, too, can be thought
of in cosmic terms).

- A willingness to explore the specificity of Christianity, what
we mean when we say that Jesus Christ is the meeting place of
God and the human person,

In conclusion the strong desire was expressed that what
we have heard and seen during this week not get lost in the files, but

be transmitted in an impelling way to the grassroots members of our
congregations.

We were challenged to explore whether first world theclogians are
reflecting on the actual situations in their worlds as effectively and

inspirationally as did our representatives from Asia, Africa and Latin
America.



181

SYNTHESE

Introduction: Quelques-uns ont essayée d'exprimer les points qui les

avaient le plus profondement marques pendant le seminaire.
D'autres one preféré poser une question ou partager unm souci. Toutes les
observations, cependant, semblaient se grouper naturellement sous
quelques titres generaux: elles peuvent servir de rappel de ce qu'on
nous a invités a vivre pendant cette semaine. Elles sont aussi une
invitation a depasser ce que nous avons entendu.

L'EGLISE LOCALE

Il a eté reconnu que notre tache missionnaire est centree sur la
construction de 1'Eglise comme communaute a partir de la base. Dans
sa relation avec la communaute, le pretre a besoin d'une découverte
continue, qui doit s'exprimer sans cesse,

Sous ce titre trés large de "Eglise locale'", on a envisagé divers
sous-titres: Inculturation, Dialogue, le Role de Instituts missionnaires.

1. Inculturation: Elle aura lieu 3 partir du moment ou une communaute

locale sera reellement enracinee dans la culture du
lieu ou elle vit., Quelques—uns ont mis en garde, pourtant, contre
1'effort d'enracinement dans ce qu'on pourrait appeler ume culture de
"mus€e". Une théologie significative trouvera son origine dans la praxis;
la reflexion sur la rencontre avec Dieu qui a lieu dans le contexte de la
réalite locale trouvera son expression dans le langage du peuple. Ce ne
sera pas une theologie livresque. (Certains ont parle d'"inculturation"
pour exprimer 1'immersion de l'etranger dans la culture, mais on trouvera
ces commentaires plus tard, sous le titre "Formatioun'.)

Un groupe nous a cependant rappelé que les laics associés 3 nos
instituts missionnaires nous font repenser et approfondir notre "in-
culturation"”, notre immersion dans la culture. Ils rejettent parfois
notre sous—culture de religieux, rejettent aussi parfois notre theologie.
Nous pouvons apprendre beaucoup de ce qu'ils nous disent.

2, Dialogue: Un dialogue entre 1'Eglise locale et 1'Eglise "univer-
selle" doit etre fidelement maintenu meme quand il
entralne desaccord et critique; echouer dans ce dialogue serait exprimer
un manque d'amour et de vraie loyaute, surtout lorsqu'on croit que
1'Eglise "universelle"” bloque la créativité et la vie des Eglises locales.

I1 impotrte de nous rappeler que le vrai dialogue est la mission
meme, pas simplement une stratégie. C'est en partageant notre foi dans
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sa pléenitude que nous trouvons un terrain commun pour l'action.

Le dialogue avec les grandes religions, aussi bien qu'avec les
religions traditionnelles, implique une vraie ouverture a la verite
de l'autre; une telle ocuverture ne s'acquiert pas facilement. On a
exprime la crainte que 1'on oublie le dialogue avec 1'Islam.

Role des Instituts missionnaires: Les réflexions de beaucoup de

groupes ont indique bien des questions
et des tatonnements dans ce domaine; la syntheése suivante peut n'etre que
la partie visible d'un iceberg.

Pour quelques—uns il ne s'agit pas de 1'opportunité ou non de
notre préesence dans 1'Eglise locale; il s'agit plutot de la maniere
dont nous sommes présents. Leur solidarité avec les Eglises locales
de l'Afrique et de 1'Asie est essentielle a 1a catholicite des Eglises
locales de 1l'hémisphere Nord. Une manieére de l'exprimer est 1'echange
de personnel entre les Eglises. Les instituts missionnaires. déivent
apporter cet elément d'universalité dans chaque Eglise locale, y compris
celles de 1'hemisphére Nord.

Certaines questions-clé des instituts missionnaires se demandant
s'il faut entrer dans une Eglise locale, y rester, ou la quitter,
doivent etre resolues en engageant les gens de 1'Eglise locale elle-
meme. (Ce discernement inclut naturellement 1'éveque, mais il faut
constater que parfois on nous veut pour des mauvaises raisons - ou
pour des raisons inacceptables par notre congrégation.) Les Instituts

missionnaires (les missionnaires etrangers) doivent constamment se
demander:

- De quelle fagon ce que je fais, ce que nous faisons, contribue-
t-il a conmstruire 1'Eglise locale?

- Comment mon ou nontre pouvoir {argent, organisation, main-d’'oceuvre)
est-il lie a la vraie croissance de 1'Eglise locale et a la
création d'une saine indépendance?

Plusieurs d'entre nous ont reconnu comme ecueil la creation d'une
dependance eccnomique prolongee.

Certains continuent a se questionmer sur le recrutement de vocations
dans les jeunes Eglises locales: "Devrions-nous arreter le recrutement
actif et simplement accepter ceux qui viennent?" Certains ont deplore
le recrutement de jeunes femmes d'Asie et d'Afrique pour un service,
ordinairement domestique, dans leurs Congrégations a l'étranger.

Plusieurs d'entre nous pensent que 1'Eglise lodale a un vrai
besoin d'exprimer les charismes propres aux Instituts missionnaires
(ex.Maryknoll, Saint Sacrement) afin de devenir plus "'riches" en
spiritualite, en sens de la mission, etc.
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Puisque la mission se fait aujourd’hui en tant de situations de
conflit, il faudrait considérer comment nous pouvons faire vivre le
Christ dans de telles situations. '

FORMATION

Voila encore un sujet qui interesse et preoccupe les membres de
nos congrégations religieuses, Les questions ont &te plus nombreuses
que les réeponses:

- Dans la formation, quel role a, ou devrait avoir, 1'Eglise
locale {celle que je quitte, celle ou j'entre)?

- Comment 1l'option pour les pauvres entre-t-elle dans les pro-
grammes de formation?

- Quel est le lieu de la formation? Est—il parmi les pauvres?

- Allons-nous continuer a recruter des hommes et des
femmes des classes moyennes, ou les pauvres seront-ils inclus
parmi nos membres? Sioui, qu'est-ce que cela implique pour
la formation?

~ Comment les expériences interculturelles jouent—elles un rdole
dans la formation missionnaire?

- Qu'est-ce qu'on attend de ce point de vue des missionnaires
rentrés dans leurs pays? Qu'est—ce qui leur est fourni?
Qu'est-ce qu'on exige d'eux?

- Reconnaissons-nous la necessité de maintenir sur notre mission
une perspective plus large que la concentration sur nos propres
problemes internes? (Ce point entraine aussi un equilibre
'administration' et ‘'mission' la-bas sur le terrain.)

- Quelle attention apporte-t-on au développement d'une spiritualite
missionnaire?

- Pouvons-nous trouver 'la sécurité’ dans une conversion per-
sonnelle au Christ sans sacrifier la dimension communautaire,
ecclesiale de la foi?

Dans tout ce sujet de la formation initiale et continue, on a
souligné 1'importance de la formation d'attitudes.

EVANGELISATION ET MISSION

Le BUT est eschatologique: l'avénement du Reégne de Dieu (quelques-
uns ont préfere cette expression au terme 'Royaume de Dieu'). Le
point de depart de cet effort est la vie des gens. Nous ne pouvons
plus nous fier a nos institutions; 1'Asie peut enseigner aux chretiens
occidentaux comment moins compter sur elles,
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L'Histoire du Salut: voir toute 1'histoire humaine comme histoire

de salut a une grande influence sur les ideées
que nous nous faisons sur 1'activite missionnaire. $i toute culture,
toute religion, toute vie humaine vecue selon une ethique, peut etre
source de salut, cela changera énormément la maniere dont nous
abordons notre tache d'évangélisation.

La dimension de pauvres, ceux qui sont plus proches de l'evangile,
est essentielle. Lorsque nous nous engageons avec les pauvres, nous nous
engageons dans des questions de justice, et la question se pose:

- Est—ce que le concept de la justice varie d'une culture a une
autre, conditionnant ainsi 1'interprétation et le contenu des

oeuvres pour la justice, des mouvements pour la justice sociale,
etc.?

Quant a 1'Afrique, deux questions se sont posées sur la justice:

- Est-ce que les Eglises africaines sont suffisamment conscientes
de leur role missionnaire face aux situations d'injustice? Est-
ce que cela les préoccupe assez?

- Quel est le role du missionnaire etranger dans la promotion de
la justice et de la paix en Afrique?

Encore dans le domaine de la justice, il y a eu une affirmation
sevére:

On utilise 1'evangile pour justifier les structures injustes; il

devient élément de division. Ceci est inquietant; on se demande

alors si 1l'evangelisation vaut la peine.

Le sujet tres important du role de la femme dans 1'evangélisation
est apparu de temps a autre, surtout quant a la femme asiatique ou
africaine. Mais les reflexions faites n'ont pas été trés pertinentes.
Cela devient donc un de ces domaines ou le silence méme indique le
besoin d'y penser de fagon plus serieuse.

Quelques-uns ont parle de ministeres nouveaux, et de "gens
nouveaux” qui font de vieux ministeres. Bien qu'on ne soit pas entre
dans le détail a propos de ces nouveaux ministéres, on a mentionne la
grande migration urbaine; il nous faudrait etre parmi ces millions de
gens. On a reconnu la nécessite d'un travail pour la conversion des
multinationales; on a aussi averti contre le danger de devenir tout
simplement des "ouvriers de developpement™,

On s'est interroge de la maniére suivante sur le service de
1'education:

Nos ecoles sont-elles vraiment chretiennes, ou simplement con-
fessionnelles?
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Quant aux 'gens nouveaux'" qui continuent les vieux ministeres
(ainsi que quelques nouveaux ministeres), on a indique comme espoir
1'ordination d‘hommes maries.

Questions génerales: Les reponses ont indique le desir de vivre

certaines questions, et de continuer a les ex-
plorer, plutot que d'essayer d'y trouver des solutions rapides ou
faciles, Il y avait:

- La volonté d'explorer a tous les niveaux la communication
interculturelle, puisqu'on est conscient que les cultures,
elles aussi, doivent etre ouvertes a la transformation et a
la conversion. Dans ce domaine,il faut chercher sans cesse
la vraie signification sous-jacente au langage et au symbole.
De cette maniére nous pourrons commencer a entrevoir une lueur
de verité derriére des affirmations telles que: Je suis
chretien hindou...Je serai bouddhiste jusqu'a 1la mort, etc.

~ La volonté d'explorer le Christ des evangiles...de notre ex—
périence...le Christ cosmique présent dans d'autres traditions
religieuses., (On nous a rappelé qu'on peut penser au Bouddha,
aussi, en termes cosmiques.)

- La volonte d'explorer la spécificité du christianisme: ce que
nous voulons dire en affirmant que Jésus Christ est le lieu de
rencontre entre Dieu et la personne humaine.

CONCLUSTION

Pour conclure, on a exprime le ferme désir que ce que nous avons
entendu et vu pendant cette semaine ne se perde pas dans les archives,
mais soit transmis de maniére a donner 1'elan a la base dans les con-
grégations. Autre desir: que lorsque nous parlons de theologiens du
premier monde nous controlions pour voir s'ils réfléchissent sur la
réalité de leur "monde" d'une fagon aussi effective et inspirant que
1'ont fait les reorésentants d'Asie, d'Afrique et d'Amerique Latine.
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"GOOD IDEAS"

IDEAS RELEVANT TO MISSION INSTITUTES

A Inculturation:

1, Centres of Inculturation and Formation:

- Mission institutes should share with each other lists of
local inculturation centres.

- Mission Institutes should develop these centres in collabor-

ation with the local church if they have not already been
established.

- Recogniticon of the importance of symbols to the people and
drawing symbols from their own culture should be emphasized
during formation and inculturation,

To clearly define our methodology towards Evangelization, what
are our priorities? Are we just going to attach ourselves to the
local church or emphasize aspects of the church which are not yet evident

in the local church. Inoether words, what special charism(s) can we bring
in order to enrich the local church.

2, Spirituality:

~ It is important that we develop a mission spirituality so
that missionaries will be in tune with different cultural

ways of living the gospel, and in tune with local theo-
logies.

- The Spirituality of Africa, Asia, and Latin America should
be integrated inte the spirituality of mission institutes
in order to prepare guest missionaries before they are sent.

B. Solidarity between North and South

- Concretize the relationship between the local Churches,

e.g. visits and "twinning" between cities in the South and
the North.

- Solidarity with the poor as expressed in working with

immigrant-workers and political refugees from the Third
World.,
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We need to work with people in the countries of the North
to help them understand and become more sensitive to the

cultural and religious needs of immigrant - workers and
political refugees.

As missionaries we must work against racism in our home
countries and help our societies to see themselves as
multicultural. On October 27, 1986 John Paul II

will meet with leaders of other world religions in Assisi

to pray for peace. This could be an occasion for missionary
institutes to focus on world religions as ‘tocls' of

Evangelization, as was suggested in the presentation of
Fr, Amaladoss.

TOPICS AND SUGGESTIONS FOR FUTURE SEDOS SEMINARS

AND BULLETINS

The spirituality of the missionary (priests, religious and

laity). How to live the Gospel in conflictive and violent
situation.

Emerging ministries for women, especially in Third World con-
texts.

A multi-religion Theology.

The approach to Islam and Christian communities in the Middle
East and North Africa.

The laity in the mission movement.

Reverse mission as evangelization of the powerful.
Evangelical counsels and inculturationm.

Local support of Missionaries and its implications.

The role of mission institutes in the contemporary world.

Could Sedos work out criteria as to when a wissionary institute
could leave a country?

Could Sedos organize a common working plan or method for
collaboration and cooperation for mission institutes working
in the same country?
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12) What is the impact of what the Third World churches are saying
on the formation of missionaries:

a) Initial formation.

b) On-going formation.

c) Formation of priests;
Formation of women religious and brothers;
Formation of lay missionaries.

13) Topics that arose during the seminar but were not dealt with
adequately due to time constraints should be given to theologians

or member institutes to develop and the results shared through
the bulletin,
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APPENDIX 1

SEMINAR PROCESS

The process suggested by the seminar facilitator, Sr. Kit Collins,
RSCJ flowed from the aim of the seminar. The objective of the seminar
was to become aware of the principal thrusts of theclogical reflection
in Asia, Africa and Latin America and to reflect on how these could
qualify the concrete goals, tasks and priorities of mission in each
area. Therefore, the process of the seminar provided maximum opportun-
ity for both listening and interacting in a reflective atmosphere.

PRESENTERS

Role: Theologians of the third world are not mere echoes of theologians
in the first world, but are agking different questions or asking
similar questions in different ways and from different perspectives.
Their new and provocative questions about the situations, needs,
problems, and opportunities in their countries and local churches are
often at the cutting edge of historical - ecclesiological development.

Activity: Within the context of the seminar, there was a keynote present-—
ation by one of the theclogians each day. A peried of

personal reflection followed after which participants reassembled for

a response/dialogue session, During this peried the theologians res-—

ponded to the keynote presentation of that day in a dialogical fashion.

Pointing out similarities and differences in perspective between the

theoclogies from different parts of the world was aimed at deepening

consciousness of one perspective (Asian, African, Latin American) while

remaining in tension and dialogue with the others. This was followed

by questions and comments from participants.

Exchange between keynote speakers and participants took place
during the general session in the afterncon. The dynamic of in-depth
focusing on one of the third world theologies each day (African, Asian,
Latin American) began with morning prayer and continued into the
evening liturgy.

PARTICIPANTS

Role: The participants of the seminar were major superiors and
administrators of mission Congregations and agencies. The
Seminar afforded SEDOS members the opportunity to become familiar with,
understand and be challenged/confronted by the principal thrusts of

theological reflection in Asia, Africa, and Latin America.
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Participants explored together the implications of emerging third
world theologies on both local churches and mission Congregations/
Societies.

Activity: At the opening session, a kind of "Liturgy of Presence"

to our world was pronounced as participants introduced
themselves to the assembly and named the country in which they served.
Small groups composed of members from varicus areas of the world
became the forum for the sharing of personal experience in the con-
text of listening and responding to the third world theologians.
Group leaders met fregquently with the facilitator to discuss and plan
the on-going process of the seminar. The small groups met every
afternoon for an extended period and then joined the general assembly
where they asked questions of other groups, directed queries to the
speakers or made observations and comments.

CHALLENGES

The last session of the Seminar was reserved for presentations
by both the keynote speakers and participants on challenges that had
emerged during the seminar,

Keynote Speakers Panel: The four resource persons participated in a
panel which offered challenges to participants
as congregational leaders.

Participants: The participants presented two documents. One was the
Synthesis, the other the Good Ideas.

A. Synthesis: Each small group had been asked to discuss,
"What questions, concerns am I left with
=for myself
-for us
-for my/our Congregation?"”

On the last evening, one representative from each small group
gathered the responses and brought them to the Synthesis Committee.
One perscn then prepared and presented the final Synthesis in the
Assembly.
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Good Ideas: 1In addition to contributing to the synthesis each

small group reflected on:
"What 'good ideas' have I/we for post-conference follow through?"
The Good Ideas Committee which was composed of representatives
from each of the small groups met to compile and collate their

lists. Two members then presented the "Good Ideas to the
General Assembly.
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APPENDIX II

SOLIDARITY IN CRISIS NETWORK

INTRODUCTION

At the Villa Cavlletti Seminar in 1985 a proposal was made to
study the possibility of establishing a communications and solidarity
Network among Congregations/Societies. The Network would facilitate
communications and request for action among Congregations/Societies
when one or more of their members are arrested, disappeared or murdered
because of their stand on a justice issue, their preferential option
for the poor manifest in ministry and life-style etc. It was noted
that persecution and martyrdom for the sake of the Gospel has been
increasing and we can expect this trend to continue.

At the SEDOS Annual General Meeting later the same year it was
decided to take action on the proposal during 1986. Collaboration

between SEDOS and the UISG/USG Justice and Peace Commission was en-—
couraged.

A proposal for the Network was submitted to participants during
the Villa Cavalletti Seminar and it received unanimous endorsement.
Some of the main points of the proposal are:

FUNCTIONS

1. Communications

4) The Network will send out Requests for Action to Congregations
after working with the congregation involved. Actions might
include: letter-writing to the congregation, family members,
governments, international agencies; special Masses; prayer
vigils; visits or phone calls to embassies etc.

B) 1In order to facilitate the public sharing of information and
action alerts by a Congregation the Network will share with a
Congregation lists of appropriate organizations, facilitate
introductions and contacts etc. The Network's files will con-
tain lists of international organizations, embassies, and
media contacts,
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2. lLlocal Church and Lay Church Workers:

4) The Network will seek ways to work with appropriate Vatican
Congregations and with the local churches regarding long-
term strategy for dealing with persecution of churchpersons
especially lay church workers who are so vulnerable. A
number of points for consideration im a long-term strategy
were mentioned:

i. Encourage National Bishops' Conferences to set up a
National Church Documentation Office to investigate,
document and disseminate information on the disappear-
ance or death of church personnel and those involved in
human rights issues. Eg. Tutela Legal in El Salvador;
The Vicariate of Solidairty in Chile.

ii. Encourage Congregations,Conferences of Major Superiors,
Church organizations and dioceses to set up crisis plans/
networks in case of the kidnapping, disappearance or
death of their personnel,

iii. FEncourage local churches to share and publicize docu-
ments such as the Santa Fe Document (U.S), the Kinatanar
analysis (Philippines), the Banzer Plan (Bolivia) and
"How to Eliminate Religion from Ethiopia” (The Ministry
of Information of Ethiopia) that criticize the church
or a sector of the church and discuss strategies for
persecuting the church.

iv. Publicly reject the growing use of vocabulary such as
"religious right" or "religious left", or '"religious
radical™, "liberation theology priests' (Latin America},
"political priests” (Fr. Popieluszko, Pecland) by the
secular press or govermment. These terms inappropriately
attempt to impose political categories onto church real-
ities and attempt to divide the church.

Co-Coordinators of the Network:

Sr. Helene 0'Sullivan, SEDOS Fr. Willie Van Frankenhuiisen, UISG/USG
Justice and Peace Commission
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APPENDIX III

A PASTORAL LETTER OF THE SOUTHERN AFRICAN
CATHOLIC BISHOPS' CONFERENCE ON ECONOMIC PRESSURE FOR JUSTICE

{Special Interests Groupe met during the seminar and one focused
on South Africa. A partietpant who had worked there for a number of
years shared this document with the group).

1, Our fundamental role as bishops is pastoral care. That is to say

we are called, at all times and in all circumstances, to give
pastoral guidance to thosewho are in our care. We do this by preach-
ing the gospel, by interpreting it for our times and by bringing to
bear upon our situation its hope and challenge.

2. In times of serious crisis, there is usually a great deal of

conflict and confusion about issues so central to people's well-
being, that a clear vision of the issues and of what God demands from
people committed to his Gospel is difficult., In such times all Christ-
ians are called upon to open themselves to that gift of the Spirit
known as discernment. As for ourselves, it is our pastoral duty to
give a lead in exercising that gift. This prophetic task of ours, as
it is called, demands of us that we reflect on the issues in the light
of the Gospel {cf Mt 5) to see them through eyes opened by Jesus'
teaching, and to decide on what the Lord is demanding of us here and
now, This decision is a decision of conscience, a decision or option
that might open up new perspectives for others and thus give them a
lead and provide them with a definite direction. It is a decision
that inevitably involves taking a bold stand on controversial issuves
in the sphere of politics and economics, since it is these very areas
that are at the root of the conflict and confusion.

3. In such circumstances our prophetic witness might provide a
challenge to people far beyond our dioceses, our country and our
Ghristian fold. It might also provde encouragement and bring some

measure of hope to millions of people who are beyond our usual pastoral
care.

4. It is this prophetic calling that requires us a certain times to
make a direct intervention in the affairs of our country. We
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realise that our stand representsa point of view that not all Catholics
will agree with. But while we acknowledge that in such matters our
decisions of conscience about how to pressurize the present govern-
ment to change do not oblige all Catholics to agree with us, they do
give a lead that must be taken seriously. For, what we have done,

we have not done lightly.

It was only after much refelction, discussion, listening, con-
sulting and prayer that we have decided upon the stand that we are
now taking on the issue of putting economic pressure on the apartheid
government. As St. Paul once said about another issue: ''I have no
direction from the Lord but give my own opimnion ... and I think that
I too have the Spirit of God". (1Ceor 7:25:40).

5. We must emphasise from the start that it is the unprecedented

seriousness of our present crisis, the enormity of the present
suffering of the oppressed people of South Africa and the horrifying
spectre of escalating violence that has led us to take this stand.
Anyone who does not appreciate the untold daily sufferings of the
people, the pain, the insecurity, the starvation and the horrers: of
widespread unemployment that are associated with the present system,
will also not appreciate the need for drastic and extraordinary
measures to put an end to all this misery as quickly as possible. The
system of apartheid has caused so much suffering and so much harm to
human relations in our country for so long and is now being defended,
despite some reforms, with such repressive violence that people have
had to resort to the strongest possible forms of pressure to change
the system. It seems that the most effective of non-violent forms of
pressure left is economic pressure.

6. We are deeply concerned about the additional suffering that some

forms of economic pressure might cause and we remain very sensit-
ive to the possibility of further unemployment and excalating violence.
But against this we have to balance the enormity of the present suffer-
ing and rate of unemployment and the prospects for the future if the
system of apartheid is not dismantled soon. The aim and purpose of
economic pressure is to change our society so that the present
sufferings may be removed together with the obstacles to unemployment
deriving from the apartheid system.

7. In considering economic pressure, we recognise that it can be

a morally justifiable means of bringing about the elimination of
injustice. 1In deciding in a particular case whether such pressure is
justified or not, one needs to balance the degree of injustice and the
pressing necessity to eliminate it over against the hardship such
pressure may cause.
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8. Many have already judged that the situation in our country is

one in which economic pressure is justified. We not only res-
pect their decision but express our admiration for their dedicated
service in working for justice here. We assure them that their efforts

have not been in vain, but have helped bring about some of the changes
that have occurred so far,

9. We are aware that certain developments are imminent, such as

the initiative of the Commonwealth Eminent Persons Group, and the
forthcoming Federal Congress of the National Party. These may demand
a reassessment of the issue of economic pressure. Should the govern-
ment announce really basic changes, there may be mitigation of
economic pressure or at least its maintenance at the present level
until the genuineness of such changes is clear. On the other hand,
there may be an increase in economic pressure should the govermment
prove intransigent.

10. We ourselves believe that economic pressure has been justifiably

imposed to end apartheid. Moreover we believe that such pressure
should continue and, if necessary, be intensive should the develcopments
just referred to show little hope of fundamental change. However, we
need to point out that, in our view, intensified pressure can only be
justified if applied in such a way as not to destroy the country’'s
economy and to reduce as far as possible any additional suffering to
the oppressed through job loss,

At the moment we can see no justification for the sort of pressure
that would leave a liberated South Africa in an economically non-viable
situation. However, we also recognize that the most important factor
in deciding on how much suffering should be allowed to flow from
economic pressure is the opinion of the oppressed of our land. It is
imperative therefore that their views be as fully canvassed as possible.
Such consultation is especially important in local consumer boycotts,
where, in order to achieve conformity, not infrequently forms of
intimidation are used that range from the regrettable to the most in-
human imaginable. The latter cannot be condemned strongly enough.

11. We realise we cannot give specific advice on how exactly ececnomic

pressures can or should be applied. The feasibility, effectiveness
and consequences of each method vary from one case to another and change
with circumstances. Only those with the necessary expertise can make
these judgements, and in deoing so they need to keep always in mind the
conditions justifying such pressures.

12, Recognising that the final word is far from being said, we will
set up a commission to advise on various aspects of the overall
issue that will arise.
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13. We acknowledge yet again that in taking steps such as the
scrapping of influx contreol, the government has initiated certain
potentially genuine changes. However, if these are not linked to the
issue of negotiation with accepted leaders of the people, the current
civil war situation will continue and with it an escalating spiral of
violence. Such negotiations are possible only if political prisomers
are released and their organisations unbanned. The release of such
leaders is therefore a vital element in considering the degree to
which change is genuine and economic pressure needs to be applied.

14, We have taken a decision of conscience over which we have agon-
ized., It has been a Gethsemane experience, torn as we have been

between the need to promote positive non~violent actien against apar-~

theid and the fear of adding to the misery and violence. We now call

on you, dear pecple of God, to reflect on what we have said. To some

it may be inadequate, to others deeply disturbing. We beg you not

to make hasty judgements about it, but to reflect in the light of

the Gospel on the crisis through which we are passing. In such a time

we must all examine our Conscience in order to make sure that what we

seek 1s God's will and not our own.

Together we must pray long and hard and we must fast or do other
acts of penance, As your Bishops we call for an intensification of
the campaign of prayer for justice and peace and for the observance
of a special day of prayer and fasting on the first Friday of each
month. In this we shall be co-operating with other believers who are
embarking on similar observances. May the Spirit who has transformed
God's people so often in the past, do so again in our midst here in
South Africa.
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APPENDIX IV
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CCMING EVENTS
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LATTY IN MISSIN
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