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we relation of Christianity and the Philippine Libera-

tion Movement — both in 1986 and today — is a vexed

question. Allowing for qualitative differences especial-
Iy with regard the patent social content of the current Christ-
ian involvement as opposed to the mainly political tone of
priestly participation in 1986, the broad configuration of the
problem in both conjunctures are nevertheless so strikingly
similar that it can be said — to borrow a line from the I8th
Brumaire — that the tradition of that dead generation still
weighs like a nightmare on the minds of the living.

That religion can motivate participation in the struggle is
indisputable; whether or not a sacial movement flounders on
theology as Marx asserted in 1843 is not what is at issue here.
The thorny question revolves around the alliances Christians
enter into. Then it was with Masons, now Marxists. Yet for a

ime the course of events seemed to have resolved the problem.

Indicating both an ideological bankruptey and organizationally
a shattering of the cohering focus of “acceptable” Christian
activism, the failure of church-backed moderates, especially
the exhaustion of FFF (Federation of Free Farmers), lefl
many Christians no alternative but alliance with Marxists. Thus
attempts of certain articulate church sectors to evaporate the
linkage of Marxists and Christians by creating an atmosphere
of fear, by posing quasi-doctrinal obstacles, tended to look
like a hopeless rearguard action. Though certainly not moti-
vated by a desire to link with the Left, the emergence of the
church hierarchy into a critical stance visa-vis Marcos en-
gendered a closer coupling.

Recent developments, however, signal a new configuration
and radically alter certain readings of the situation. The present
conjuncture as regards the participation of Christians in the
liberation movement is heavily conditioned by the emergence
of international actors — the US and Yatican — on center stage.
Not only does this development summon up the ghosts of

+This paper was originally presented at a forum “Christianity and
the Phitippine Liberation Movement™ sponsored by the Third World
Siudies Center, University of the Philippines Faculty Center, Bec. 5,
1985, The piece preceded the “February Revolution", but ils major
ideas continue to he of relevance in the post-Marcos seenucia,

1896, it also puts the imperialist question at the center of
church participation.

A secret document called National Security Study Direc-
tive (NSSD) leaked in early 1984 reveals an imperialist plan to
ride on the back of the local opposition to Marcos in order Lo
stave off a communist takeover, John Monjo, Assistant Secre-
tary of State for Fast Asia is reported to have identified the
Roman Catholic Church topether with businessmen and NAM-
FREL as key elements of the demoeratic opposition (Pacific
Stary and Stripes, Oct. 6, 1984). Visits by US Embassy per-
sonnel with bishops show that this plan is already in motion.

Similarly, the nuncio’s clarification on the famous mstrue-
tions on liheration theolopy (Bulfetin Today, July 27-August
1, 1985), the Pope’s cautionary message to Filipino bishops
(Bulletin Today, Oct. 25, 1985) and the trend of appointing
conservative his}igps are indicative of Rome's now direct
concern with the Philippine question.

The emergence of international actors on center stage is
accompanied by another development. Bishop Querexeta’s
shservation during the government crackdown on the church
in 1976 that the regime was moving to isolate the church by
leaving bishops, priests, and sisters relatively unmolested while
lay leaders bore the brunt of repression, is outdated. Today
state terror has erased the distinction it previously drew
between priest and layman. We have entered what Chomsky
and Herman in 1979 called the repacification of the Philip-
pines.'

The Vatican Factor

As the rale of the US and what has been called a persecu-
tion of the church are rather widely discussed, | will focus on
the role of the Vatican.

Yrive Political Econonty of Huemen Rights, Vol 1 (Southend Press
1979, Whole paragraphs of the preceding are taken verbatim from
my lecture during the First Wational Congress of the Promaotion of
Church People’s Rights (Oct. 27-30, OMI Retreat House) cf. “Church
Srate Relations in the Pacification and Repacification of the Philip-
pines,
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Vatican policy and church social teaching are distinet.
Papal moves to pry Christians loose from alliances with leftist
revolutionaries are expressions of Vatican policy and geopo-
litics. Church teaching on the other hand seems to be moving
in the other direction. Medellin (affirmed by the Synod of
Bishops® Justice in the World, 1971 and Puebla, 1979) revolu-
tionalized church teaching on social matters. Gregory Baum
spells out the four elements of the “preferential option for the
poor”, viz,: {a) a conflictual understanding of society; (b)
the need for institutional change; (c) the struggle for justice as
an essential element of the faithful Christian life; and, (d) the
poor and the oppressed as agents of social change and prime
architects of their own liberation.* All this seems — and it has
beent so interpreted by some — to bring Christians very close to
Marxists.

The gap between teaching and palicy allows Christians
allied with revolutionaries some rationale and shield for their
involvement even as Vatican policy enjoins their desistance as
a matter of loyalty to the church. The Aglipayan dilemma thus
rears its head once more in the Philippines.

Mention must be made of the Pope’s rejection of Marxism.
According to Baum, the Pope has accomplished an “imagina-
tive rethinking of class conflict” through the concept of solid-
arity in Laborem Excercens. Class struggle is rejected aceord-
ing to Baum for four reasons: (1) it seeks the victory of one
class over another instead of a new mode of cooperation, (2)
it is nourished by resentment against the powerful instead of
Christian love of neighbor, (3) it easily leads to violence and
new forms of domination; and, (4) it is often associated with
an ideology that makes class struggle the dynamic principle
of history, moving society toward the overcoming of its con-
tradictions.?

It is bevond our scope here to discuss these reservabions
although parenthetically it seems to me that the first three
reasons betray a serious misunderstanding of Marxism. The
fourth, however, insofar as it pertains to the materialist
conception of history underlines the fundamental epistemo-
logical and theoretical diversence between Marxism and

*Donald Dory, Uption for the Poor (Orbis, New York: 1983) p.
274, Alsa Jose Combin, The Church and the National Security State
(Orbis: 1979) p. 166 passim, especially 172-178. For the palitical
maneuvers of the US to align the Vatican an its side, see Marvin A.
Les, *Their Will be Done,” ICHTHYS, August 1983

Fotngs Struggle™, Hirman Society, 36 (March 1985) pp, 1.3

*Ihid., o B The nuncie expressed -similar ideas in o serialized
tntervicw printed by Bulletin Today, July 27-August |, 1985,

Christianity .* The reason for mentioning them here is that
they serve to my mind as the bridge in John Paul's thought
between teaching and policy translated into a model of church
and church action especially within a revolutionary context.

The model also known as the Polish thesis articulated with
the conservative views of Ratzinger, Loper-Trujillo and Baggio,
has, it seems, become the dominant aspect of papal policy *
The key elements of this model are succinetly formulated in
the IEPALA (Instituto de Estudio Politice de America Latina
y Africa) theses on the pope’s visit to Nicaragua in 1983,
Selecting those which have more than just local Nicaraguan
significance we have the following:

[} The papal stance, deriving both from personal
circumstances and the situation of the Church in Poland, must
be seen within the framework of the East-West conflict -

2} The pope views the church as vanguard of history or
al least a third way between the two great materialisms (liberal
capitalism and totalitarian Marxism):;

3) The church struggles to delegitimize religiously
Marxist and incipient or weak Marxist-leaning regimes. If these
regimes are consolidated the church fights by converting itself
inlo a resisting fortress turned in on itselfl feonvertioendo o la
Telesia en wna cwidadels vesistente y repligada). In both cases
the principal weapons are a monolithic hierarchy and a lay
movement fallowing the pope’s vision,

4} Christians allied with the Marxists divide and weaken
the church and prevent the formation of the monolith that
will confront Marxist or left-leaning regimes;

5) The “‘church of the Poor” is condemned not only
hecause of its contribution to the revolution but also for the
threat that its novelty and prophetism pose for the traditional
church, and

6) The project of the pope is betier appreciated if it is
viewed as a religious project with very powerful political
implications rather than purely politically.”

"The literature on the interacton ol Marxism and Christianity ay
thought systems is immense [ mention here only the most recent I have
come aoross Samuel Silva Gotay, &7 Pensameinto Clhristivne Bevedy.
clongrio eri America Leting p el Cartbe (Salamanca, 19800 Kenneth
Aman MMarkismd(s) in Liberution Thealogy™, pp. 427438: Anselm K.
Min, “The Vatican, Marxism and Liberstion Theolosy™, pp. 439455,
bath in Cross Chrrents (Winter 1984-19485); Arthur F. MeGovern,
“Muarxism, Liberation Theolopy and John Paal U™, Theolory Divest
Vol 32, 2, 1985, pp. 103-107; Brendan Lovett, “Marsism and Chrisi-
fnity: The Compalibility Tssue”, fuppablished manuscript) Septomber
1985,

"Rutzinger’s views are summurized by Ietich and English Damt-
nican Kerr, Mills and Ombies in Mew Bloekfriars {June 1985) pp. 262-
2T,

TIEPALA, Editorial, £l Pape En NMicerogeae (Madind: [233) pp.
214224, My translations.,




Local Church Dynamics

Al this point it is lempting to say: there vou are, as in
Nicaragua and Poland, so in the Philippines, The matter, how-
ever, 15 not that strajghtforward. First, there s no Marxist
regime here, but o rightist dictatorship, Second, unlike the
Nicarsguan case where the hierarchy turned critica] of Somoza
just shortly before the collapse, the Philippine hierarchy has a
tither significant mileage in its criticism of Marcos. There is
simply no way of downplaying the important role the institu-
tional church has played in staving the mailed fist policy of the
regime, in bravely sticking out its neck to tell the truth of the
Aquino assasination, and in lending its huge facilities 1o and at
times serving as (ocal point for the protest swell in the ‘805
But there’s the rub. In firmly standing up to the regime in
defense of human life, it has been at the same time providing
oblique legitimation to a leftist-led revolution. Hic Rhodus,
Hide saltal

The dilemma, especially as regards the leftward movement
of church people was clearly expressed by Bishop Claver
writing in 1977

. . owe do have an approach fo the very same
probiems that are the raison d'etre of the NDF, of
the whole Marxist mevement in the fact. Buat what is
it? And why daes it not “grab™ people enough to
eficit the same kind of commitment and dedication
that confirmed Marxists have to the Party or Revoiu-
tion or whatever it is that [mites them info g toral
riving up of themselves.

We lack a “mystigue™? For the fact is there is
& growing number of priests and religious, other
Christians who even in the context of “Progressive
Christignity " are going more and more for a strictly
Marxist option®

Lately the dilemma has been taken by the horns. Not in
the direction of a “mystique™, though the current claim for
the “irrationality™ of active non-violence does seem to play this
role, to which the eritique of structural analysis provides the
rational counterpoint.’ Within the church context all these
deological onstaughts on leftist thought must, 1 submit, be
sezn as functionally related to the resolution of the dilemma
of the institutional church in the Philippines in the direction
of the Poligh thesis.

BLu].rnni:l Popers, 10 (1983), p. 13,

"Hiﬁilup Frinclseo  Claver, “Mon-Violence: The Imperative of
Faith?", Pulea, Vol, 1, No. 2, pp. 149:1601

The componenis of this resolution, called by its main
strategists Fr. John Carroll and Bishop Francisco Claver as
“the road ahead for the institutional church™, are:

1. A strmategy that is neither red nor yellow. According
to Fr. Camoll, the “church has a vision of man and society
which is contradicted by the present reality, goes beyond the
‘yellow® (i.e. holding that ‘the only real problem is to get the
cconomic and political system back onto the same old tracks' )
and is different from the ‘red” (i.e. violent revolution and a
regimie where there will be no *free competition in the market
place of ideas’ and where the prospect of ‘increased control
of individuals and communities over the forces which affect
their lives' is dim)” '°

2. An activist religion in which “speaking out and taking
action on social issues™ are “all carried out by lay men and
women but with the support and encouragement of the clergy”
and i which “the lay person's faith is the source and motiva-
tion for his political involvement and gives a certain color and

orientation to the latter™." !

At first blush this seems nothing new. A third way is, after
all, an all-too-familiar proposal and the distinction of planes
model an old thesis. But Fr. Carroll insists that the concept of
an activist religion — enunciated in John Paul's concept of
solidarity fs 2 creative synthesis of the Integration and
coercion theories in social science. Criticizing the “approach
embodied in the bishops' statements™ as “not fully adequate
either as an anglysis of the situation and puide to action or as
representative of Catholic social thought™,'* Carrall trages the
inadlequacy to the hierarchy’s adherence to the integration
theory whaose solution to social ills is “good will on all sides”.
The bishops thus fail to appreciate some valid insights of the
coercion theary: “the reality of social elasses and of opposed
class interests; the manner in which these interests influence
individual perceptions of the commaon good, the fundamental
problem of the concentration of wealth and power in
society”™ ' ?

And wet Carroll says that the strategy of an activist
religion which is neither red nor yellow *“'does not imply a ra-
dical departure from the direction followed up until now™.'?
So what then is new” This seems to be critical collaboration all

over again, true, but it is critical collaboration becoming self-

Y0y 3. Careoll, S.J.. “The Church: & Political Force?”, Human
Society, 25 (Febmary 1984) p, 32,

U Camoll, “The Philippine Bishops: Pastors or Paliticas™, Human
Society. 3T (March 1985) p. 14.

Y2 et Cit, . 140
' 1bid

" ibid., . 24.
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conscious. That is new. This denotes a reassertion of the
institution, a lurning-in-on-tself. Previously the church legiti-
mized movements like FEF but it also found its social rele-
vance in them. This is a situation not dissimilar 1o Hegel's
unhappy consciousness. The church had its center outside
itself; when this exterior center collapsed the leftward disper-
sion of church people began, The stralegy of activist religion is
a recentering on the institution. The church will continue to
endorse movements consonant with ils basic values hut its own
legitimation is not derived from them. The institution lepiti-
mizes itself by itself. The absolute has come to self-realization.
Thus the oft-repeated insistence that when bishops denounce
injustice they do so as “pastors and religious leaders and not as
politicians™ acquires sociological grounding.

According 1o the findings of a survey conducted by
Carroll and Claver in 1984, traditional religious concerns
ranked highest among the pastoral priorities of the bishops,
However the survey also showed, on the basis of respomses to
questions on projected allocation of resources that the bishops
are-moving towards a “modified activist stance™.'® Whar this
means is that the survey scems to give empirical confirmation
to what was merely an observation in 1982 that the divisions
between conservatives and progressives in the church are no
longer tenable. The progressives of Ut Omnes Uiem Sint have,
as it were, renewed their vows to the institutional church while
canservatives have moderated their reaction and adopted the
progressive vocabulary, '

In one masterstroke, Jesuit strategy intends to soften
the ultraconservatism of some prelates and to exclude reli-
gious radicals. At the same time it affords a platform for made-
rating the [ascist dictatorship even as it prepares the ground
for the subversion of an eventual leftist regime.

The serious political repercussions of this religious project
on the liberation movement become clear in the proposal of a
an “honest broker™ role for the Church, on the one hand; and
in a version of the Basic Christian Communitics {BCCs), on the
other,

Y5 Carroll and Claves, The Pusteoval Priorities af the Philippine
: Bishops, (31 May 1984), p, 14, Xeroxed COpy

According to the “honest broker” role the Church, in 4
situation of polarizing options, plays the role of intermediary
“among  the contending groups at the lacal and national
levels”. I'r. Carroll continues: “the members of these groups
are for the most part also members of the church, Christian
laymen and laywomen, who in attempting to live out their
vocation as lay persons in an imperfect would, have made
different political choices among the available options. Pre-
cisely because the Church does not have a derailed palitical
program and cannot support a particolar candidate ar party
but remains on the level of principles and objectives, it may be
in position to provide a forum for dialog and promote recon-
ciliation across a broad band of the political spectrum, ex-
cluding only the most intransingent harddiners on either
side.™ ® Considering the admission that “many church people
see o way oul of the present impasse than the ideology and
strategy of the left” what this amouts to is-a bid to diffuse
tensions and, it secms, to veer towards the State Drepartment’s
plan to prevent a radicalized Philippines. In fact the deside-
ratum for church leadership suggests a toning down of the
prophetic in favor of a more priestly role, Thus, Carroll says
Church leadership required for the present circumstances “will
be a different style from the leadership of those churchmen
who once refused the sacraments to Spanish officials who had
plundered the people’s goods and refused to make restitu-
tion”.!”

It seems that in this strategy the hishops are being seared
for a historic compromise. It could, in the long haul, sacrifice
the nationalist and democratic aspirations of the peaple. It
now becomes hard to conceive how the bishops’ concern for
fundamental social change — what distinguished them from
the “yellow™ stream — can be translated into practice. This
scenario calls to mind the role played by an activist Church in
Poland during the struggles of Solidarity. Jean-Yves Potel who,
in The Summrer Before the Frost, gives a sympathetic account

Y8 Carroll, 1984 art, cit, p. 24.

"TCurroll, 1985 art. cit. . 15,




of the role of the church in the Polish August, nevertheless
comments that “every time the working class has an opportu-
nity to free itself from its oppression, the Catholic hierarchy
preaches ‘historic compromise’. But in ‘normal’ periods, it
carries on & daily guerilla warfare with the regime supporting
democratic demands™.**

The version of the BCCs developed by Bishop Claver
hrings out another aspect of this ecclesiastical involution. In an
article entitled “Change in Church and State/Basic Christian
Communities: Strategy for Social Change”, Claver writes:
“During the last meeting of the Catholic Bishops in Tagaytay
questions came up: What if we fall under a communist regime?
What do we do? — it is most interesting to note that it was
only in those regions where the BCCs were strong that they
could come up with an answer as this: we are going to do
nothing different from what we are doing today — we conti-
nue (o develop a critical, responsible, participatory
Church.*** In the light of Bishop Claver's rigidly non-violent
stance, it can be surmised that these communities — which it
seerms to me is the reason why they are cited approvingly —
have not endorsed the Communist takeover nor participated
in the presumably violent birthing of the new regime, It ful-
lows that these communities are conceived as resisting church
enclaves to religiously delegitimize the new regime. The point
this underlines is that the church need not rely on big husiness
or a social democratic movement but solely on its religious
resources for survival. [t is, however, unlikely that the situa-
tion in the near future will be polarized into Communists and
Christians. Meanwhile an alliance critical of Marcos is struck
between the hierarchy and businessmen as in the Bishops-
Businessmen’s Conference and some church resources and
moral authority are marshalled to back a social democratic
movement.

The Draft Pastoral Letter of the CBCP on social transfor-
mation, entitled Man, Our Way is, il scems, the first official
document of this strategy. The fora which have been organized
in response to the bishops’ invitation for feedback have
competently pointed out the inadequacies in social analysis
and the logical flaws in the bishops' reasoning: What to my
knowledge has not been discussed is the direction the bishops
are headed and the model of the church envisioned in the
pastoral letter. If this is appreciated then it will be realized
that the flaws of the letier are not mere logical contradictions
but reflections of real contradictions in the model of Church
assumed by the letter. Man, Ouwr Way is a recoil from a church
open to the world, from the “Spirit of the Council™ which
according to Ratzinger is an incubus. It is indicative of a

Ypluto Press, Londan: 1982, p- 96, See also Oliver MacDonald
“The Polith Vortex: Solidarity and Socialism”, in The Stafinist Legocy
ed. Tarigiali (Penguin 1984) p. 96.

195, Claver in Mirnistry Today, (July-September 1985) p. 57.

restoration  “after all the indiscriminate turning fo the
“world® 2% It is the Polish thesis in the Philippines.

The Left and the Christian Question

The response of Filipine Marxists as well as radical
Christians to the question of alliance has had so far a distinctly
political and practical rather than a theoretical hue. The
compatibility issuc has been raised but as far as 1 know
nobody among Filipino Marxists or Christians allied with them
has pursued the matter on a level Girardi or Silva had.

What obtaing is an unabashed ideclogical incompatibility
within a political aliance. This is clear from the PNF inter-
view with Jose Maria Sison (May 13, 1985), “Although it hasa
dialectical materialist philosophy, the CPP”, Sison says, “is of
the firm stand that all patriotie and progressive classes, sectors,
parties, organizations and individuals — frrespective of reli-
gious and philosophical outlook — can unite and act together
to uphold, defend and promote the national democratic
interests of the entire people.”

The guestion of religion in Marxism as Sison's “despite”
indicates is more than just & recognition of freedom of reli-
gion. These further questions were pressed on Fr. Edicio de la
Torre by PNE (ICHTHYS, January 25, 1985). Notable is the
way de la Torre rephrases the question about the reconcilia-
bility of the Christian utopia and scientific socialism and the
impact of radical Christian participation on the Marxist
critique of religion Preferring to approach the matter through
“praxis”™ de la Torre asks: piven that there are activists, even
revolutionary activists who “draw their inspiration and even
some Lheoretical puidance from their religious faith, . . . is
there a tendency for their religious consciousness to ‘wither
away' or do they simply undergo a purification of still the
same basic religious worldview™, In 1981 de Ja Torre set out to
verify these questions empirically, discovering two sets of
involved Christians: a bigger sroup whose religions conscious-
ness and praxis “just got purified” in their involvement in
overt andfor covert resistance and another group who “‘out-
grew™ hoth religious consciousness and institution and
assumned  an increasing secular worldview. It would be in-
teresting to know the architecture of ideas in both kinds of
consciousness but de la Torre claims a full write-up cannot be
done in a prison camp. The fullblown elaboration of the theo-
retical undergirding of religious radicalism will pmi:-'éibiy be
worked out in the emerging theolopy of strugple. As of now,
seems only the name has been formulated!

For the moment we have to be uneasily content with
CNL's programatic definition of its relation to Marxists:

20y 0seph Ratzinger, “The Cardinal, in summary”, New Black-
friars, June 1985, p, 265,




Jose F. Bartolome

*Christians unite with Marxists within the NDF on the basis
of the nativnal democratic program. Within this political unity
we engage in ideological discussion, in a Christian-Marxist
dialogue. But this is not a sterile, academic debate, it must be
fvcused on practice. Owr dialogue must help us understand
better the specific characteristics of Philippine socicty and of
our people’s war.

“In this sense, it {5 not just the incarnation of Christianity

that concerns us. We have a stake in the incarnation of
Marxism in the efforts of Filipino communists (o give it a
national form™ {CNL, 2nd National Congress Documents,
11127 T

CML believes that only within a genvinely independent
and democratic Philippines can there be hope of having
genuinely  Filipine and  democratic churches. Perhaps this
agendum will usher in a revolution within s revelution.

Reaction

Joel Tabora, S.J.

wonder whether the invitation was misaddressed, As a
philosopher who has specialized in Marxism invited to
comment on the paper of another philosopher with
similar interests, | had looked forward to an apportunity for
dislogue. But Professor Bolasco’s paper does not focus on

Marxism nor on philosophical issues at all. Instead, his paper

is in large part a critique of the writings of two of my col-
leagues at the ICSI (Institute of Church and Social Issues),
who were pot invited to comment. And, singe listening to the
paper as read is like hearing one end of a telephone conversa-

tion, or one debater's account of “what he said and what 1
said™, it might be odd for those of the audience who are an-
xious to make a balanced judgment, to read some of the
articles of Bishop Claver and Father Carroll.

The author may betray his philosophical mind-set, how-
ever, in the freedom with which he organizes events and ideas
into a coherénl picture, without the need to venity his facts
or to ask whether other pictures are equally plausible. It
reminds me of the old joke about the empirical social scientist
atd the more philosophically-inclined theorist: the empirical




researcher is sure that his conclusions are true but doesn™
know whether they are important; the theoretician has no
doubt that his ideas are important but does not know whether
they are trues Thus | would say that there is no doubt that
Professor Bolasco®s interpretations are important. The ouos-
Lioal is, are they true?

Professor Bolasco’s main thesis seems to be that the
Church, meaning here the institutional Church, is pulling back
under pressure from the US Embassy and the Vatican, Fromm
the advanced position of apposition to the regime which il
took in the past, in favor of a4 more middle-oftlic-road posi-
tion which “could in the long haul sacrifice the nationalist
and democratic aspirations of the people”™, An alternalive
interpretation might be the following. In the early years of
martial law there seemed to be tolal apreement among three
major actors on one key point. Marcos said, “F am the only
alternative to the Communists’™ The Communists said, “We
are the enly alternative Lo Marcos™. And the majority of the
Bishops could anly say “Amen, Amen”™! In the succeeding
years, however, and through the efforts of men like Bishap
Claver in particular, the bishops began to take an independent
stance: critical of the abuses of the regime, clearly on the side
of the people. not supporting o particular palitical position,
but attempting ta spell aut the key elements ol a Christin
approach while recognizing that, within certain  limits, a
plurality of political options was possible for Christians. For
the official Church cannot identify itself with a particular
political option and oblige all Cathelics to accept it. a fa
Khomeini. Now, however, in the mind of some political
aclivists, Lhis is nat coough: they would have the Church
hecome Lhe ideslogical apparatus of a particular palitical and
strategic option. Thus they would return fo the “Marcos of the
Communists  dilemma™.  Their conspiratorial - minds  see
imperialist stralegies behind the effort of Lhe bishops to
maintain an independent position. and the very people whao in
the past were the heroes and were absarbing much of 1the
brunt of povernment repression, are now fhe villains,

If one wished 1o play the same game of conspiratorial
interpretation, one could well imagine that the leadership of
th CPP sees in the propressive articulation of an indepedent
position by the bishops o Uireat Lo its plan to bring the whole
Chureh behind “its” revolution. Hence the need to repel this
threat or else to sphit off the more “progressive’ clements
from the *““reactionaries” in the Church. And so, in this mter-
pretation, the word has pone out for an all-out-attack on the
legitimacy of an mdependent position, by the Party propa-
ganda apparatus and its allies in the NI, Consistent with this
intepretation is the Fact that some largets, including Father
Careall whom Professor Bolaseo has studied so carelully, were
singled oul [or attack in the September 11, 985 issue of
Liberation, published by the National Democratic Front af
the Philippines. Other targets waould seem to be the drall
pastoral of the Bishops, which has bren given considerable and
very critical atlention by critics in a symposium published in

ICHTHYS [or Movember 1, and the movement for active non-
violence, hoth of which have been discussed today by
Professor Bolasco. It all adds up, doesn’t it, depending on who
is dome thearithmetic,

Again, with regard to the “Polish thesis™ which | find
both interesting and, i some ways, informative: there i
reason to think that the present Pope and the Roman autho-
rities generally, pul preat emphasis on the unify of the Bishops
and of the institutional Church, even Tor the defense of human
rights in time of crisis, And that the distinelion which is made
hetween  Watican leaching and Watican policy las some
walidity: bt not in the opportunistic sense in which this is
often understood. The Christian message and Catholic social
doctrine lave many lacers, and one cannot emphasize all of
them at onee. Both justice and peace are important social
values for example, but in o moment of difficulty it can make
4 considerable difference whether the Church speaks of one or
the other. Thus policy at its best is an attempt to implemnent
doctrine in a concrete situation, and is necessarily selective,
In the Polish case | find it difficult to believe that the Church
deliberately withdrew its support from Solidanae at the
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saw the very real danger of the Russian troops coming in, and
felt this was a worse evil than dealing with local Polish Com-
munists. Hence the Church saw a certain community of
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amige Lrade wnion movement, and itsell. The Church leader-

ship felt that, despite the issues that divide these three, it

was better for all concerned and for the Palish people that
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the Party has probably learned the obvious lesson [from
Allende's fale, gives reason to suspect — until further evidence
is forthcoming — the we are dealing now with a hard-line
CPP leadership, not a group of Errol Flynns playing Robin
Flood. And this should give one pause, it seems to me.

Finally, certain comments on the doctrinal compatibility
of Marxism with Clristianity. Professor Bolasco sees in the
“materialist conception of history™ the “fundamental episte-
malogical and theoretical divergence between Marxism and
Christianity”. | agree. Indeed, it is precisely in an appreciation
of the intended fiumanistie dimension of this “materialistic
conception of history” (as can be atlained through a careful
study of the works of Marx in their European context) that
the incompatibility of Marxism and Christianity is disclosed.
Marx’s fundamental rejection of a reality higher than man as
well as of a motive force for man’s moral activity outside
of humanity is incompatible with an understanding of human-
ity in graced relatedness with God and of a morality rhat
realizes the consequences of this relation in society and in the
world. *“The criticism of relipion'’, Marx says, “ends with the
doctrine that man is the highest bemg for man and with the
categorical imperative to overthrow all conditions in which
man is an enslaved, sbandoned and despicable being. . 7
{ Towards a Critique of Hegel's Mhilosophy of Right, tntro-
drction. )

This key statement of Marxian materialism expresses the
loftiness of this humanism that knows no reality heyond itsell”
Christians, however, experience fundamental relatedness with
Jesus Christ. From this experience, Lhev acquire their basic
understanding of humanity — bath in its personal and social
dimensions. From here, too, they form their undersianding of
human duties and rights. And the imperative to acl to liberate
fellow human beings from conditions of oppression, ie., to
remove condilions in which rights of human beings have been
trampled upon. Authority in the Church (as in the Ratzinger
and Torpigliani documents) seeks fundamentally to preserve
this relation, even as Christians seek seriovusly to grapple with
the problems of injustice, ie., to accept the challenges of
liberation in the Philippines.

The wvast majority of Filipinos share this fundamental

experience of Jesus Christ. Christianity has thus generally
become a constilutive dimension of Philippine consciousness.
In their faith, then, Filipinos are not dealing merely with an
illusion — a projection of one’s mind. Nor are they concerned
merely with g manner of escape from the demands of this
warld. They are facing and accepling reality, which includes
the reality of themselves.

Certainly our historical realization of Christianity in the
Philippines has been [ar from perfect. Many Christians,
admittedly, have failed Lo live the real human demands of their
Christian calling. But becanse individls have failed in this
regard , the Christian message iisell along with its potential to
move Christians (o action has not been invalidated. This is
the reason why the call to Christian liberating action continues
to be sounded, And accepted. This s also the reason why any
Form of “christianity™ that has been “purilied” of its consti-
tutive relation to Jesus Christ cannot be valid (Matanglowin
Agosto, 1984). A “christianity™ that is exclusively at the
service of a political or revolutionary movement is no longer
Christian,

Undoubredly there is a burning urgency that the causes
al injustice and suffering in our country today be eliminated.
Indeed, the justice issue — and not immaediately the program
of the NDF — explains the alliance of many change-hungry
Christians with the Left. The theoretical and practical sub-
slance ol suck an alliince, however, must be subject to the ori-
tigue of Faith as Filipinos live that Faith and muost therefore
eventually give way o docirinal differentiation if the Mar-
sism we are dealing with In the Philippines is in any way
related to Marx, It iz my opinion that in the Philippines the
CPP's long-range program of scientific atheism must wither
away as Filipino Christians continue o discover especially
in their Basic Christian Communities the critical and lully-
liberating force of their Christianity. It is not the materialist
rejection but the acceptance of Gad that makes history, the
humanization of humanity, imperative. This, | comtend.
especially for the search in our country lor a realization of
mationalism and democracy that expresses the values of the
people.

Reaction

Francisco Nemenzo

ith only one year in the seminary, | cannot pre-
tend to be a theologian. T do not want (o parti-
cipate in the quarrel between our two theolo-
pians. | am a political scientist and a non-belisver, Therefore,

10

yvou have to forgive me if 1 treat the sacred as secular, and if ]
lock at the church as [ would any political movement, There is
always a danger in inviting me to be a reactor because if [do
not like the paper, instead of critiquing it [ just deliver my
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own mini-Jecture. Lam going to use this same approach but not
because 1 basically disagree with Mario Bolasco. As a matter of
fact, I am in full agreement with his main thesis for the simple
reason that the little I know about liberation theology in the
Philippines comes mainly from him. However, 1 believe that
his central thesis can be sharpened and made more convincing
by bringing in the international historical dimension,

If indeed. as his paper asserts, state terror has erased the
distinction between priest and Jayman, it is inadequate o
focus one’s analysis to the statements of priests like Father
Carroll and Bishop Claver in trying to comprehend the
contemporary dilemmas of the church: 1 would even go
further to say that the upsurge of the liberation movement, of
which state terror is the response, has drawn a demarcation
line between the church hierarchy and official theologians on
the one hand and, on the other, the laity and the rank-and-file
priests and nuns who are immersed in the day-to<lay lives of
the people. This dichotomy might be useful to explain the gap,
which Bolasco™s paper noted, hetween policy and teaching,
ie., between the policy of the Vatican and the local church,
on the one hand, and the interpretations of the church’s
social teachings which form the basis of liberation theology on
the other. This gap, one might even say contradiction, bet-
ween social teacking and ecclesiastical policy, is the most
remarkable feature of the church today — and perhaps also its
main dynamic. It underlies the dilemma noted in Mario
Bolasco’s paper that, in firmly standing up to the regime in
defense of human rights, the church has been at the same time
providing oblique legitimation to a leftistled revoluticn.

The phenomenon of liberation theology — the encounter
hetween institutionalized Christianity, (specifically the Roman
Catholic church), and the revolutionary movement — is not
specific to the Philippines. It is going on in Latin America and
in Europe, especially in Ireland and Italy. This is not at all
surprising, as both the church and the revolutionary process
are international phenomena. It is therefore important to sel
the specific experience (as the expression of this phenomenin
in the Philippines) in a global context. In other words, the
Vatican factor should not be treated as peripheral to the
integration process but as an integral component of the
emergence of liberation theology as a global, not a uniquely
Filipino process. What is happening here is a concrete manifes-
tation of a global trend. It is made possible by developments
of the church in other countries and it is also bound to havean

impact on the church in other countries,
Priests and other religious people over the last two

decades have become increasingly involved in the strugple for
social change. But is liberation theology merely a Machiavel-
lian project to win the masses back to the fold? Or is it an
authentic revolutionary tendency? I am inclined to believe in

the latter.
The Church has survived two thousand years not because

it was built on rock but because its backbone is sufficiently
plastic: to bend when the winds of change become irvesistible.
From the 16th gentury to the present the Church resisted the
rise of capitalism such that the nascent bourgeoisie had o seek

legitintacy in the Protestant ethic. Protestantism in the form of
hourgeois liberal philosophy provided the ideological super-
structure of the more advanced capitalist societies. In the late
19th century, in the Syllabus of Errors, the church was bent
on condemning profit and interest.

Now Renan Novarum is often cited as the beginning of a
progressive trend i the Church, although at first reading, you
would think that it is a reactionary document, Its ideas were
couched in medieval verbiage. And yet, on closer examination,
Rerm Novarwm was indeed a progressive document and a
major step forward in the development of the Church's social
teachings, While condemning liberalism and ascribing the
excesses of capitalist societies to liberal philosophy, it also
sanctified the practices of capitalism, The church accepied, as
a matter of force, the existence of capitalism which previously
it has consistently and quite vehemently been condemning.
Now, Quadragesima Anno, another encyclical of Pius X1 in the
19305, toned down the lirade against liberalism but this time
focused on socialism. This anti-socialist posture was taken to
the extreme and went on the verge of a McCarthyist position
as represented by his successor, Pius X11, But again, after Pius
X11 died, the winds of change began to affect the church. So
you have Pope John XX and later Paul VI who bent the
church in another direction, i.e.; to make the church come to
grips, even if reluctantly, with the secular world which is now
marked by the growing might of the socialist camp. The
Church cannot help but confront the spread of socialism and
the growth of the working<class movement in capitalist
countries with the upsurge of national liberation movements.

It 'is not, surprising that the man to accomplish this
(because sometimes this is not mentioned), Angelo Cardinal
Roneili or John XXI11L was the papal nuncio in France in the
immediate post-war period. That was the time when the
church in France formed the so-called Mission to Paris, a
missionary society where priests from different religious
orders tried to reconvert the people of Paris, who were mostly
communists, by trying to enter the world of the working-class,
and understand it. This is known as the worker-prigst experi-
ment in the immediate post-war period. It was based on the
recognition that a good part of the French people had already
rejected the church. Here existed a new generation who had no
acquaintance at all with the church so that the only way to
win them back was to send priests there. They were not to
distinguish themselves from ordinary mortals with their
sotanas but go as ordinary men and try to become workers
themselves. The intention was to bring the Christian message

‘to these people who have not heard of Christianity. But the

result was the opposite. It was the priests who learned from
the workers, When they set aside their theological hooks and
their liturgy, they experienced what the workers were exper-
iencing and they began to understand the worldview of the
workers in Paris. They started getting involved in demons-
trations and started doing what the priests today are doing.
They created a lot of controversy such that Pius X1 (who was
a reactionary pope) ordered the dissolution of the Mission to
11




Paris.

One of the strongest defenders of this project was Angelo
Cardinal Roncali who later became Pope John XXHI+1 have a
strong suspicion, although | haven't studied the subject well
enough, that Mater et Magistra was written in the light of that
experience, Pecesn fn Terris removed the barriers between
Christianity and Marxism and promoted Christian-Marxist
dialogue.

This had a tremendous impact on the Philippines and in
the book of Mario Bolasco and Rolly Yu, they discussed cer-
tain writings of Filipino priests about the crisls in the Church
written in the early 19605 before Vatican Council 11 and {he
publication of Populonm Progressio. Thus, | would think that
it was a very honest assessment rather than something that was
ordered from the Vatican. They talked about the loss of
vocations and how many Filipinos, although baptized as
Catholics, never really practice their religion. | think it is the
ultimate recognition by priests and nuns of these realities that
made the church in the Philippines welcome: these develop-
Trents.

Father Lim can attest to this because it was also abow
1966-67 when there were so many Christian-Marxist dialogues,
At that time, [ was often asked to present the Marxist point of
view. But, looking back, those dialopues at that time seemed
to be a futile exercise because we were more inlerested in
scoring debating points against each ather than trying to dis-
cover Lhings that we can learn from one another. | agree with
Mario Bolasco that it was really state terrorism that brought
this process of re-examination further, Their involvement with
the struggle of the people was not just a matter of trying to
save their souls 1t also meant risking their own lives with them
and becoming one with them; being in communion with them
in the sense that Father Balwep used the term “communion,

Martial law, in fact, shifted the discussion from the philo-
sophical level (between dialectical materialism and Christian
theology) to the level of praxis. And I think it was at this level
where the dialogue between Christians and Marxists bécame
truly fruitful. This-is the material root of liberation theology
and this iz what ought to be investigated further. This is much
more important than studying the official writings of Church
theologians.

But now things seem to be getting out of control fram the
standpaint of the institutional church. It is understandable
that the church leaders should try to apply the brakes. I don’t
think that the hierarchy would require orders from the
Watican to see that this is, in the long run, eroding the autho-
tity of the institutional church. I suppose this is more a matter
of self-interest.

Constantinian Christianity, not Christianity in peneral
but Christianity as the old established church, which survived
for several centuries since the Middle Ages, was like & mummy
that dissolved the moment it was exposed to fresh air. And the
moment the process of dissolution starts, it's very difficult to
stop. It is not the church or religion or Christianity that will be
dissolved, but the Constantinian tradition. And 1 think it will
leave behind a renewed, revitalized and much more vigorous
and vibrant Christianity: ls contact with Marxism can be a
factor for renewal.

But fet me also express the hope that its contact with a
revitalized and remvigorated Christianity will in turn have an
impact an the Marxist movement in this country, so that il
too will pvercome the dogmatism. doctrinairism and secea-
rianism  that plagued it i the past. Being a dialectical
nuaterialist, | believe that such an intereourse, contradiction or
struggle of opposites, can only lead to something better than
e two,
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